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The history of Tamim in the times of the Jahiliyya is of special im-
portance. Information about Tamim in Arabian sources point clearly to
the close relations of the leaders of Tamim with the kings of al-Hira. But
there was another centre as well, with which Tamim was closely con-
nected: it was Mecca. It may be ventured to say that Tamim played a con-
siderable role in the history of Mecca in the times of the Jahiliyya and
were quite helpful in the establishment of the dominant position of this
city in the tribal society of the Arabian peninsula.

The examination of the contacts between Mecca and Tamim may shed
some light on the origin of the “tribal commonwealth” under the leader-
ship of Mecca and on the ways of Meccan diplomacy in its tribal environ-
ment. A scrutiny of these data may lead to a revision of some opinions
about the relations between Mecca and the tribes and to an elucidation of
some events during the period of the struggle between the Prophet and
Mecca.

The discussion of the relations between Mecca and Tamim may be
preceded by some remarks about the relations between the Arab tribes
and al-Hira at the end of the sixth century.

The second half of the 6th century was a period of fundamental chan-
ges in the relations between the tribes of North-East Arabia and al-Hira.
The defeat of the forces of al-Hira, who took part in the raids against
tribes and fought in the inter-tribal encounters—undermined the prest-
ige of the rulers in the opinion of the tribes. Privileges of guarding of
caravans granted to some chiefs caused jealousy and conflict between the
tribes and led to clashes between them. Discontented tribes rose in rebel-
lion against al-Hira. Raids on caravans of the rulers occurred frequently
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and roads of commerce became unsafe; the rulers of al-Hira began to
lose control of the commercial roads and their prestige dwindled. The
weakness of the rulers of al-Hira and their Persian masters was appatent;
troops of the Persian garrisons who took part in some battles on the side
of the loyal tribes were defeated. A case of this kind is recorded by al-
Baladhuri.
Wa-aghdrat Bakra bnn Wailin ‘ald Bani < Amri bni Tamimin yauma
-Salibi wa-ma‘abum nasun min al-Asdwirati, fa-hazamathum Bani
<Amrin, wa-qatala Tarifun ra’sa > I- Asawirati, fa-qala:
Wa-lanla > ttiradi bi-I-Salibi lasuwwiqat: nisa’u undsin bayna Durnd
wa-Bariqi
“And the Bakr b. Wa’il attacked the Band ‘Amr (of Tamim) at
the “Day of al-Salib”. With them were men from the Asawira.
The Bani ‘Amr defeated them and Tarif killed the chief of the
Asawira and said:
Were it not my drive at al-Salib—there would have been driven
women of men between Durnia and Bariq” ?).

Equipment supplied by the Persians to loyal tribes was taken as booty
by the victorious hostile tribes 2).

Meanwhile the disintegration of the Persian Empire at the end of the
6th century must have been felt at al-Hira. Al-Nu‘man, the last ruler of
al-Hira, seems to have sympathised with the Arabs and it is plausible
that he might have come in touch with some leaders of tribes, attempting
to make common cause with the strong tribes. In an apocryphal story
the following saying is attributed to al-Nu‘man: innama and rajulun min-
kum, wa-innama malaktu wa-agagtu bi-makanikum wa-ma yutakhawwafu min
nahiyatikam . . . li-ya‘lama anna > I- Araba ‘ald ghayri ma ganna an haddatha
nafsabu . . . ®). Noldeke rightly stressed the fact that the dynasty of Lakhm
Wdhuri: Ansab, ms. f. 105b.

2) See Nagd’id, p. 581: wa-kinat Bakrun tapta yadi Kisrd wa-Farisa. Qala: fa-kani
Ynqawwimdinabum wa-ynjabhizanabum. Fa-agbali min “indi ‘Gmili “Ayni >FTamri. . .etc.
(“Bakr were under the control of Kisra and the Perisans. They used to strengthen

them and to equip them. They came from the governor (of Kistd) of ‘Ayn

al-Tamr...”).
3) Ibn ‘Abd Rabbihi: a/-‘Iqd al-farid 1, 169.
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seems to have become too independent in their attitude for Kisra !).
Rothstein quotes a passage from al-Dinawari in which Kisra is said to
have argued that he killed al-Nu‘man because al-Nu‘man and his family
made common cause with the Arabs 2). According to a tradition, record-
ed by Abu °1-Baqa’, Kisra intended after the death of al-Mundhir to send
a Persian governor with 12,000 Asawira to al-Hira. He changed his mind
and decided to appoint one of the children of al-Mundhir after a talk
with ‘Adiyy b. Zayd 3). Poetry of the Jahiliyya fairly reflects the resist-
ance of the tribes to foreign rule; poets praise their clans that they fought
the kings ¢) and killed them 5). Al-Nu‘minn must have been aware of
chaos in the Persian Empire and of the rise of the power of the Arab
tribes and might have planned a new line in his policy which did not
accord with Persian interests. There must be a grain of truth in the
suspicions of Kisra. It seems that the dynasty of Lakhm was abolished
because it could not be trusted. The Lakhmids became unable to secure
the ways of commerce. They failed to prevent the Arab tribes to raid the
territories of the Persian Empire.

Noldeke suggests that the abolition of the dynasty of Lakhm facili-
tated the raids of the territory of al-Hira by the Arab tribes ¢). Brockel-
mann considers the defeat of the Persian forces at Dha Qir as a conse-
quence of the abolition of this dynasty 7). Levi della Vida assumes that
“with the fall of this buffer state the door was opened to Arabians for
invasion” #). But the door was in fact opened to Arab invasion because
of the decline of the Persian Empire and of the rise of power of the Arab

1) T. Noldeke: Geschichte der Perser . Araber, p. 332, n. 1.
2) Rothstein: Die Dynastie der Lapmiden, pp. 116-117.
3) Abt °1-Baqa’: Managib, ms. f. 106a.
4) See Levi della Vida: Pre-Islamic Arabia (The Arab Heritage), p. so.
5) See al-Zubayr b. Bakkir: Nasab Quraysh 1, 26:
Al-gatilina min al-Manadhiri sab‘atan
[12l-kabfi fanga was@®idi Fraybani
(said in praise of the Bant Harmala. The a/-Manddhira are explained as “al-Nu‘min
b. al-Mundhir and his kin”).
6) T. Noldeke, op. ¢it., ib.
7) C. Brockelmann: History of the Islamic Peoples, p. 8.
8) Levi della Vida, op. cit., p. 51.
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tribes. Persian garrisons were not able to prevent the raids of the tribes
and Persian troops were defeated by troops of Arab tribes.

The Arab tribes, disappointed by the policy of al-Hira and Persia, and
aware of the weakness of the client kingdom began to look for a body
politic of their own with a competent leadership. This was created by the
emergence of a new idea of an eqalitarian association, based on common
interest: “The Commonwealth of Mecca”.

The traditions about this period of the establishment of the power of
Mecca, although scanty, give us a rough idea of the stages of this
development.

A concise account of Muhammad b. Sallam !) furnishes an introduc-
tion the problem. The Quraysh were merchants. Their trade did not,
however, exceed the boundaries of Mecca. The foreign merchants
brought their merchandise and the merchants of Mecca sold the wares to
the inhabitants of Mecca and the neighbouring tribes. Such was their
trade till Hashim b. ‘Abd Manaf went to Syria and alighted (in the
territory) of the Emperor (Qaysar). He slaughtered every day a sheep
and prepared a broth with crumbled bread for the neighbouring people.
Thus he gained his nickname “Hashim”, “the crumbler of the bread in
the broth” 2). (His name was in fact ‘Amr.) He was invited by the Em-
peror and used to visit him. When he realised that he had gained his
favour, he asked him to give the merchants of Mecca a letter of safe
conduct for themselves and their merchandise. They would bring
leathers and clothes from the Hijaz to Syria, which would be cheaper for
the inhabitants of Syria. The Emperor granted him the requested letter
of safe conduct for the merchants from Mecca, visiting Syria. On his way
back he met the chiefs of the tribes he passed, and secured from them the
7ldf, the pact of security in their tribal areas, yet without concluding an

1) al-Qali: Dbayl al-amali, p. 200; al-Kala‘i: al-ITktif3> 1, 207-209; Muhammad
Hamidullah: A/-#/af ou les rapports economic—diplomatiques de la Mecque pre
Islamique (Mélanges Louis Massignon, 11, 293 seq.); idem: Muslim Conduct of State,
102; Zafir al-Qasimi: a/-Ilaf wa-l-ma‘inat ghayru *l-mashriita, raap, XXXIV, pp.
243-255.

2) For another explanation of this nickname see Caetani: Annali 1, 109-110 (90).
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alliance. The merchants of Quraysh would carry the goods to Syria,
paying the Bedouins their capital and their profit (scil. for their goods) ?).
Hashim himself went out with the merchants of Mecca in order to carry
out the provisions of the treaties concluded with the tribes. He led the
Meccan merchants to Syria and settled them in Syrian towns. He died on
this journey at Ghazza. Al-Muttalib b. ‘Abd Manaf went to al-Yaman
and gained a similar charter for the merchants of Quraysh from the
rulers of al-Yaman and 7/f from the chiefs. He died in Radman. ‘Abd
Shams b. ‘Abd Manaf went to Abyssinia and on his way gained the 7/4f.
Naufal, the youngest of the brothers, got the charter from the Persian
Emperor (Kisra) and 7/4f from the tribal chiefs (on the way to Persia).
He then went back to ‘Iriq and died in Salman. Quraysh afterwards
developed their trade. Quraysh developed their trade in the period of the
Jahiliyya and their wealth increased. It was the Band ‘Abd Manif to
whom Quraysh in Jahiliyya were mostly indebted (for their deed).

Ibn Sa‘d records the story of Hashim who got the 7/4f and the charters
of the rulers 2). The charters of the rulers are rendered by al-Qali ‘@hd ot
aman. Ibn Sa‘d uses the term jz/f. Muh. b. Habib uses (in the chapter of
the 7/4f) the word 7/if for the charters and the agreements with the chiefs
of the tribes 3).

Al-Baladhuti uses in his report about the 7/4f the expression “am for

1) Muh. Hamidullah translates wa-ala anna Qurayshan tapmilu labum (so in the text
of al-Munammagq; the text of al-Qali has ilayhim) badi’i‘a fa-yakfinabum bumlinahi
wa-yw’addina ilayhim ra’disa amwailibim wa-ribpabum as follows:

»€t leur remettraient la prix réalisée, sans pour autant les charger des pais ou
déduire des commisions..”; he renders the passage into English as follows:
. .promised. . to carry their goods as agents without commission for com-
mercial purposes or otherwise concluded treaties of friendship..”

This translation seems to be inaccurate.

2) Ibn Sa‘d: Tabagar 1, 75-80 (ed. Beirut); a tradition told on the authority of
‘Abdallah b. Naufal b. al-Hirith (see Ibn Hajar: a/-Isaba, No. 4994) states that
Hiashim wrote to al-Najishi (the king of Abyssinia) asking him to grant a charter
for the merchants of Mecca. The economic base of the 7/3f is here recorded as follows:
«..ald an tapmila Qurayshun bada’i‘abum wa-li kird’a ‘ali abli I-tarigi (p. 78). This
helps to understand the passage discussed in the preceding note.

3) Muh. b. Habib: a/-Mupabbar, p. 162 seq.
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the charters of the rulers. Naufal b. ‘Abd Manaf is said to have got the
“isam from the kings of al-<Iraq?).

Al-Tabari uses the words ‘5@ and pab/ to denote the charter. Naufal
got the pab/ from the Chosroes (al-Akasira) and they (i.e. the merchants
of Quraysh) frequented al-‘Iraq and Persia 2).

Al-Tha“ilibi records that Hashim took the 7/f from the enemies ).

This phrase about the 74f taken from the enemies is recorded by
al-Thaalibi in another report, which essentially deviates from the
narratives about the 74f mentioned above*). Quraysh—reports al-
Thailibi—used to trade only with merchants who frequented the
markets of Dhii Majaz and ‘Ukaz during the sacred months and came
to Mecca. The reason for this was, that Quraysh were devoted to their
din and loved their param and their bayt and used to serve the visitors of
Mecca to their advantage. The first, who went out to Syria and visited
kings and made far journeys and passed by enemies (i.e. hostile tribes)
and took from them the 7/4f mentioned by Allah (in the Qur’an) was
Hishim. Al-Tha<libi mentions his two trips (to the ‘Abahila in al-
Yaman and al-Yaksim in Abyssinia in winter; to Syria and Byzantium
in summer) and says about the 7/4f: he took the 7/if from the heads of
the tribes and the chieftains for two reasons: because the people of the
haram and others were not safe (of the attacks) of the “wolves of the
Arabs” and the Bedouin brigands and men of raids and people involved

1) al-Baladhuri: Ansab, 1, 59; for the word ‘usam see al-A‘sha: Diwan, p. 29.
2) al-Tabari: Ta’rikh 11, 12.
3) al-Tha‘dlibi: Lat@if al-ma‘arif, p. 5 (ed. de Jong, 1867).
4) al-Thaalibi: Thimar al-quidb, p. 89 seq. The exclusiveness of the #/af for Qut-
aysh is attested in the report by the verses of Musiawir b. Hind:
Za amitnm anna ikbwatakusm Qurayshun
labum ilfun wa-laysa lakum ilafa.
Ula’ika aming ji‘an wa-kbaufan
wa-qad j3‘at Bani Asadin wa-khafi.
See Hamdsa (Shath al-Marziqi - ed. A. S. Hartin), p. 1449, No. Gos; comp. al-Ba-
ladhuri: Ansab 1, 89 (Nutayla about her son Dirir b. ‘Abd al-Muttalib):
sanna li-Fibrin sunnata >l-ilafi
and see al-Hamdani a/-7&/i/ I1/I1, ms. f. 26a:
Fa-li tugsii Ma‘addan, inna fiha

ilafa >1lihi wa-l-amra >l-saminu.
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in long-lasting actions of revenge and because there were tribes that like
the tribes of Tayy, Khath‘am and Quda‘a, did not respect the sanctity of
the param, and the sacred months whilst the other tribes performed the
pilgrimage to the Ka‘ba and respected the House. The #/4f, records al-
Tha‘alibi, meant a sum that was granted by Hashim to the heads of the
tribes as profit while he undertook the transport of their wares together
with his own and drove for them camels along with his camels, in order
to relieve them of the hardships of the journey and to relieve Quraysh
from the fear of the enemies. That was an advantage for both sides;
the staying (scil. the Bedouins) were profiting, the journeying (Qurash-
ites-scil.) were safe (guarded). Conditions of Quraysh improved.

Ibn Abi l-Hadid records two accounts:!) the account given by
al-Qali and an account of al-Jahiz recorded in his Fadl Hashim ‘ald
“Abd Shams?). This account of al-Jahiz is explicit about the shares of
profit given the chiefs of the tribes by Hashim. (. .wa-sharika fi tijaratibi
rwasda ’l-qabdili min al-“Arabi. .. wa-ja‘ala labum ma‘abu ribhan . ..)

Al-]Jahiz records another version about the 7/4f: Hashim imposed taxes
on the heads of the chiefs of the tribes. These sums collected by Hashim
enabled him to organise the defence for the people of Mecca from
brigands and tribes who did not respect the sanctity of Mecca 3).

The account of al-Ya‘qiibi4) gives the already mentioned version
about the four brothers who gained the 74f. The account contains,
however, a sentence, which gives a clue for the assessment of the
validity of these agreements of the 7/f, concluded by Hashim: After
the death of Hashim—says al-Ya‘qibi—Quraysh were afraid that the
Bedouin tribes might get the upper hand. This sentence indicates that
the 7/af agreements had not been actually carried out. Quraysh feared
that some tribes might refrain from carrying out the terms of the pacts.
It was the energetic action of the sons of ‘Abd Manaf and the profits
granted the chiefs which caused that the chiefs kept their obligations in
connection with the 7/3f.

1) Ibn Abi ’-Hadid: Sharh nabj al-balagha 111, 454, 458.
2) al-Jahiz: Ras@’il, p. 70 (ed. Sandabi). 3) #b.
4) al-Ya‘qubi: Ta’rikh 1, 278 (ed. Najaf I, 200).
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Lexical explanations of the word 7/f examined by Birkeland render
the word as “protection”, “a pact providing security” etc. 1) Birkeland
states that the meaning of the word “protection” is not given in the
commentaries of the Qur’an, except Alisi. This explanation is, however,
given by Abi Hayyin 2). Abi Hayyan quotes the opinion of al-Naqqash,
that there were 4 journeys (i.e. they sent 4 caravans: to Syria, Abyssinia,
al-Yaman and Persia). Abi Hayyan does not agree with the refutation
of Ibn “Atiyya and quotes for his argument the story of the 4 sons of
‘Abd Manif, who got the 7/4f. Aba Hayyan quotes the explanation of
al-Azhari of the word 7/if, and the verses of Matrid b. Ka‘b. (translated
by Birkeland) ®). The explanation of al-Azhari is given as well in the
commentary of the Ma‘ahid al-tansis to the verses of Musawir b. Hind.*):
“a kind of protection by means of guarding (Shibbu’ l-ijarati bi-I-khafira)” .

It may be said that the accounts about the 7/if outlines the essential
phenomena of the changes in Mecca. Mecca, a small centre for distribu-
tion of goods for the Bedouin tribes in the vicinity of the city, rose to
the position of an important centre of transit trade. It was the merchants
of Mecca, who carried the wares to Syria, Abyssinia, al-‘Iraq and
al-Yaman. The family who laid the foundations for the revolutionary
change was that of ‘Abd Manaf. The trade based on the pacts of 7/af was
a joint enterprise of the clans of Quraysh headed by the family of
‘Abd Manaf. The pacts concluded with the tribes were based on a
hitherto unknown principle of trade interest. It was not an alliance
(bilf) with obligations of mutual help and protection. It was not an
obligation of the tribes to guard the caravans of Quraysh against
payment practised by the tribes in their relations with the caravans of
al-Hira. The 7/if agreements were set up on a base of share in profit
for the heads of the tribes and apparently employment of the men of
the tribes as escort of the caravans.

1) H. Birkeland: The Lord Guideth, p. 106-107; comp. al-Zamakhshari: a/-Fa’iq
1, 40 (ed. Muh. Aba °1-Fadl Ibrahim-Bijawi).

2) Abt Hayyan: a/-Bapr al-mupit VIII, 515 (Sarat li-ilafi Qurayshin).

3) Birkeland, op. cit., p. 119; see al-Qali: Amali 1, 241; al-Bakrei: Simt, p. 547-50;
al-Sharif al-Murtada: Amali IV, 178-79.

4) al-‘Abbasi: Ma‘ahid al-tansis 1, 95 (Cairo 1316 AH).
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One may assume that the 7/4f must have contained a paragraph
concerning the observation of the sacred months, namely the keeping
of peace during these months and respecting the sanctity of Mecca
(or rather the inviolability of Mecca). The #4f meant in fact the accept-
ance of the “Pax Meccana” by the tribes, the acknowledgment of the
position of the Meccans and the Meccan trade and the setting
up of an economic co-operation based on common interest. That
explains the peculiar passage in the account of al-Tha‘alibi about the
pacts with the (hitherto) hostile tribes.

Birkeland, discussing the historical background of the verses 1-2 of
Siira 106, stresses the importance of the 7/4f pacts and states that “their
(i.e. Quraysh) financial skill and their possession of the sacred territory
had made them the economic masters of Western Arabia about a
hundred years before the Prophet !)”’. But the statement of Birkeland
may be extended to Eastern Arabia as well. The dimensions of the trade
of Quraysh were very large 2).

It is conceivable, that the tribal chiefs might have preferred to
collaborate with the merchants of Mecca. In their co-operation with
Quraysh their profits were more stable, they could establish closer
relations with them and actually did so. They were welcomed in Mecca
and could enter it without fear. In al-Hira they were submissive and
servile, in Mecca they could negotiate as equals.

The impression made by the enterprise of Mecca is vividly described
in a story recorded by al-Ya‘qabi?): A Kalbi tribesman in the service
of a Kalbi woman (a merchant) on the Syrian border witnessed the
arrival of a Meccan caravan in Syria. He gives details about the person-
ality of Hashim and his dignity, about the respect shown to him by the
chiefs of Mecca, about his generosity and remarks: “By God, that is
the true splendour, not the splendour of the Bant Jafna”. It is a sentence
which is remarkable: the glory of the Qurashi leader, his manners and

1) Birkeland, op. ¢iz., p. 122 seq.

2) See E. R. Wolf: The social organization of Mecca and the origins of Islam,
Sonthwestern Journal of Anthropology, 1951, pp. 330-337.

3) al-Ya‘qubi: 7%’rikb 1, 280 (201 ed. Najaf).
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behaviour were much more akin to the Kalbi Bedouin than the aloofness
of the Jafni ruler. It is a sentence forming a prelude for the future.

A peculiar tradition, which seems to throw some light on the situation
in Mecca in the times of Hashim deserves to be examined. This tradition,
quoted by al-Suydati from the Muwaffaqiyyat of al-Zubayr b. Bakkar 1)
is told on the authority of ‘Umar b. ‘Abd al-Aziz. According to this
tradition the nobles of Quraysh used to practice in the Jahiliya the
i“tifad ®). I‘tifad—records al-Suyiiti—meant that when they lost their
property they used to leave for the deserts, where they pitched tents and
patiently awaited death “one after another” (tanawabi) till they died,
before people might know about their plight. So things went on till
Hishim grew up and became a man of influence among his people.
He summoned Quraysh and said: “O Quraysh, might goes with abund-
ance, and you became the richest of the Arabs and the mightiest and
the 7#/fad ruined many of you”. He put forward his proposition which
was accepted by Quraysh, to attach to every rich Qurashi a poor man.
The poor would help the rich in his journeys with the caravans and
“live in his shade by the redundance of his property”’. That would be
the means to stop the custom of /‘#ffid. They agreed and Hashim
brought the people together (i.e. the rich and the poor). When the
event of Elephant occurred (that was the key of the Prophecy and the
commencement of the splendour of Quraysh, so that all people respect
them; in this year the Prophet was born) and when later revelations
were revealed to the Prophet—God revealed to the Prophet ordering
him to inform his people what he did for them and how He helped
them against the people of the Elephant. “Hast thou not seen how
thy Lord dealt with the owners of the Elephant?”’3). Then He said:
“And why did I do it, O Muhammad, for your people, whilst they
were at that time worshippers of idols? So He said to them: Li-7/fi
Qunrayshin%). It means: Because of their mutual feeling of mercy and

1) al-Suytti: al~-Daurr al-manthir V1, 397 (Sara 106).
2) in text ip¢ifad, which must be a mistake.

3) Sara CV.

4) Sura CVL
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their mutual help. They were pagans. He freed them from the fear of
the Elephant. “He fed them against hunger” means the hunger of
itifad.

The tendency of the tradition is to render the word /-ilafi Quraysh
as denoting /i-tarabumi Qurayshin wa-tawdsulihim. But the story itself,
rather loosely connected with the interpretation of the 4ya, seems in
fact, to reflect the situation before the 7/4f. Al-Zubayr b. Bakkar had
an outstanding knowledge of the social and economic situation of
Mecca in the times of Jahiliyya and this story may contain a good
deal of truth. The tradition points to the fact, that before the action
of Hashim the caravans were sent by individuals. Before the 7/if were
concluded the sending of caravans seems to have been very risky
and in case of an attack of brigands or of a hostile tribe the tradesman,
who invested all his capital, lost everything. It was the 74f which
made the journeys secure.

The proposition of Hishim to include the poor in the enterprise
of the caravans was a bold one. It meant to give the poor some shares
in the profits as payment for their work or, probably, against invest-
ment of small sums by poor relatives.

This trend seems to be echoed in one of the verses of Matrid
b. Kab: 1)

Wa-1-khdlitina ghaniyyabum bi-fagiribim

hattd yakina fagirubum ka-I-kdfi

“And who mix their rich with their poor

till their poor becomes like an able (man to bestow his favour
on needy)”.

This idea of “mixing of the poor” (or inferior people) with rich
and wealthy was an ideal of the Jahili society and is attested by verses 2).

1) See above p. 120 n. 3; and see these verses as well: Ibn al-‘Arabi: Mupadarat
al-abrar 11, 119; al-Tabarsi: Majma‘ al-bayan (Stra 106); al-Balidhuri: Ansab
I, 58; al-Ya‘qubi: T#’rikh I, 202 (ed. Najaf); al-Diyarbakri: Ta@’rikb al-Kba-
mis 1, 156,

2) Comp. al-Qali: Amali 11, 158; al-Bakti: Sim¢ p. 548; Ibn Sharaf: Rasa’i/
al-intigad (Ras@’il al-bulagha® p. 334) (Khirniq):
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It is a significant tradition in which the ideal of the Jahiliyya is reflected
in care for the needy of the clan, whereas the embracing of Islam is
considered as deviation from this ideal.

Nu‘aym b. ¢Abdallah?) of the ‘Uwayj (of the ‘Adiyy Quraysh)
embraced Islam. His father used to feed the poor of the <Adiyy. After
Nu‘aym had embraced Islam he was met by al-Walid b. al-Mughira
al-Makhzami who said to him: “O son of ‘Abdallah, you pulled down
what your father built and you cut what he linked (by his favours),
when you followed Muhammad” 2).

The account of al-Baladhuri about the FHi/f a/-Fudsi/ mentions a special
obligation to help the needy atriving at Mecca with the surplus of
the property of the people who entered the alliance (...7a‘dgadi
‘ala ... wa-muwdsati abli ’lfagati mimman warada Makkata bi-fudili
amwalihim”) ®).

An Ansiri poet, al-Nu‘min b. <Ajlan while boasting of the deeds
of the Ansar for the Muhajiriin, says:

Wa-quina li-qanmin hajari: marhaban bikum
wa-ahlan wa-sablan, qad amintum min al-faqri

Wa-1-khilitina nahitabum bi-nudaribim
wa-dhawi *l-ghind minbum bi-dbi >l-faqri
and see Ibn al-Shajari: a/- Hamdisa, p. 56 (‘Amr b. Itnaba):
Wa-Il-khilitina halifabum bi sarihibim
wa-l-badbilina atd’abum li-l-sa@’ili
and see al-Khalidiyyani: a/-Ashbah 1, 20; Hassan: Diwain p. 308:
Wa-I-khilitina ghaniyyabum bi-fagiribim
wa-l-mun‘imina ald >-faqiri l-murmili
and comp. al-A‘sha: Diwin I11, 35:
Wa-abana siliba malibi li-fagiriba
wa-asd, wa-aslaba baynahi, wa-si‘a lahd
and see Ibn ‘Abd al-Barr: 4/-Is#i‘ab, p. 300 (al-Nu‘man b. Bashir):
Fa-li ta‘dudi >l-manli sharikaka fi l-ghind
wa-lakinnama ’l-manli sharikuka fi >I-‘udnmi.
1) See about him: Ibn Hajar: #/-Isaba No. 8777 (he cared for the widows of the
Bana ‘Adiyy).
2) al-Baladhuri: Ansab, ms. f. 869a.
3) Idem: op. cit., ms. f. 144a; another version is given in the S7ra of Ibn His-
him I, 141.
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Nugasimukam amwiland wa-diyarand

ka-qismati ayséri > l-jagari ‘ald l-shatri)

“And we said to the people who immigrated to us: Welcome

and secured are you from poverty

We shall share with you our property and abode

like the gamblers of maysir, who divide (in shares) the slaughtered
camel”.

Traditions about Hakim b. Hizim record that he used to distribute
the profits of his caravans among the poor and needy of his clan 2).

The traditions quoted above seem to reflect clearly the tendency of
care for poor and needy in the clan. Hashim, establishing the 7/4f,
could successfully expand the trade; rich and poor participated in the
caravan. A caravan became a joint enterprise. Even if a merchant sent
on his own risk a caravan—other merchants tried to join him and
invest in his caravan 3). The following remark of al-Qummi about the
social conceptions of the Meccans and their care for the poor is re-
markable.

Wa-kinat Qurayshun yatafabhasina ‘an hélati > l-fugardi wa-yasuddina
khallata > l-mahawiji *).

Hishim seems to have expanded the tendency of care for the needy
into a social principle. Al-Diyarbakri records a tradition about Hashim
on the authority of Ibn ‘Abbas, reporting that the people of Mecca
were in a state of neediness till they were rallied by Hashim for sending
of the caravans to Syria and al-Yaman. They used to divide their
profits among the rich and poor, so that the poor became like the
rich ®). Ibn Habib, reporting about the men of the 7/if says that through
them Allah raised the Quraysh and turned rich their poor”. (Ashibu

1) Ibn Hajar: a/-Isaba, No. 8747; Ibn ‘Abd al-Barr: a/-Istiab, p. 298.

2) al-Zubayr b. Bakkir: Nasab Quraysh 1, 367 (No. 644).

3) Idem: op. ciz., 1, 371 (No. 645, 646).

4) al Qummi: Ghard’ib al-Qur’an (on margin of Tabari’s Tafsir, Buliq 1229 AH)
XXX, 169.

5) al-Diyarbakri: Ta’rikb al-Khamis 1, 156.
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lilafi min Qurayshin > lladhina rafa‘a >labu bibim Qurayshan wa-na‘asha
fugar@aba . .)?Y).

One is inclined to find some resemblance between the “mixing of
the poor and the rich” (mukhalata) and the m#’dkbat 2).

The conclusion of the 7/4f agreements was accompanied by the
improvement of the internal conditions in Mecca and the provision
of amenities for the pilgrims. The first houses in Mecca were built
by Qusayy 2). It may be assumed that these houses were very modest.
The cutting of the trees in Mecca formed a serious problem, because
of the sanctity of Mecca. But Qusayy ordered to cut the trees and to
build the houses ¢). The houses seem to have been circular in order
to avoid the imitation of the shape of the Ka‘ba®). Mu’arrij al-Sadisi
reports that Zubayr b. al-Harith b. Asad was the first who covered
a house (with a roof). Quraysh demolished the house out of reverence
for the Ka‘ba ¢). It was Humayd b. Zubayr b. al-Harith b. Asad b. “‘Abd
al-‘Uzza who built the first square house in Mecca ?). When he built
his house Quraysh feared the punishment (of Allah). The rajaz poets
composed verses:

Al-yauma yubna li-Humaydin baytubh
Imma hayatubn wa-imma mantub.

“Today for Humayd his house is built
(This means for him) either his life or his death” 8).

When he was not afflicted by punishment Quraysh started to build
square houses.

1) Muh. b. Habib: a/-Mupabbar, p. 162.

2) Comp. al-Sulami: Adib al-subba p. 50: . .wa-kiana (al-nabiyyu sal‘am) yanbasitu fi
mali Abi Bakrin kama yanbasitu fi malibi wa-yabkams fibi kama yahkamu fi malibi”.

3) See Abu °l-Baqa’: Mandqib, ms. f. 8sa.

4) See Ibn Sa‘d: Tabagat 1, 71 (ed. Beirut); al-Baladhuri: Ansab, I, 58; Caetani:
Annali 1, 103 (78); al-Yaqabi: Ta’rikh 1, 197 (ed. Najaf); al-Halabi: Insin
al-‘uyin 1, 14.

5) al-Thaalibi: Thimar al-gulib, p. 13.

6) Mu’arrij al-Sadasi: a/- Hadhf min nasab Quraysh, p. 54.

7) al-Zubayr b. Bakkar: Nasab Quraysh 1, 443.

8) These verses are attributed to Duwayd: see al-Zubayr b. Bakkar, op. ¢i7., ib.
n. 2.
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If this tradition be true —the time of the changes in building of houses
was the second half of the 6th century. The sister of this Humayd
was the mother of Hakim b. Hizam. The son of Humayd, <Abdallah
b. Humayd fought at Uhud!). The time of the significant changes in
the building of houses may thus be fixed in the last decades of the
6th century.

The nobles of Mecca vied in providing amenities for the pilgtims.
Hishim is said to have taken care to supply the pilgrims with food 2),
‘Abd al-Muttalib to have been the first who provided them with sweet
water %). He dug the well of Zamzam in the times of Kisra b. Qubadh¢).
The water of Zamzam, although having medicinal qualities %) was not
palatable and was mixed by ‘Abd al-Muttalib with raisins. He also
gave the pilgrims milk with honey ¢). ‘Abbis continued the tradition
of ‘Abd al-Muttalib and supplied drinking water for the pilgrims.
The Prophet drank from his sigdya and the drinking from the sigéya
of the family of ‘Abbas is considered as s##na 7). There are traditions
about digging of wells and rivalry between nobles of Mecca in
providing drinks for pilgrims8). Suwayd b. Harmi is said to have
been the first who gave the pilgrims milk (to drink) ?). Aba Umayya
b. al-Mughira al-Makhzimi (Zad al-rakb) and Aba Wada‘a al-Sahmi
gave the pilgrims honey 1°)

The traditions about the 7/4f, about the improvements in Mecca,
about the provisions of food and drinks for the pilgrims—all this points
to the efforts to increase the prestige of the city and to secure the

1) See Ibn Hisham: Sira III, 135; al-Baladhuri: Ansdb 1, 319: he made an oath
to kill the Prophet at Uhud.

2) al-Baladhuri: Ansab 1, 60-61; al-Azraqi: Akbbar p. 67 (Wiistenfeld).

3) al-Mas“Gdi: Mauraj 11, 46;

4) b.

5) Rathjens: Die Pilgerfabrt, pp. 42, 45.

6) Al-Azraqi; Akhbir p. 70 (ed. Wiistenfeld); comp. Abt Dhart: Sharh, p. 42
(ed. Bronnle).

7) See al-Suyiti: a/-Daurr al-manthar 111, 219.

8) Comp. al-Mus‘ab al-Zubayri: Nasab Quraysh, pp. 32, 197-198.

9) b. p. 342; al-Zubayr b, Bakkar: Nasab Ouraysh, ms. f. 153a.
10) Muh. b. Habib: a/- Mubabbar, p. 177.
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pilgrimage and trade. Special arrangements were made for individual
merchants proceeding to Mecca for a pilgrimage *). Elaborate provisions
were made for the caravans for which consent of the tribes was gained.

In this system Tamim played a considerable role. This can be gauged
from some passages of the report about the markets of the Jahiliyya,
recorded by Muh. b. Habib 2).

Reporting about the market of Diimat al-Jandal Ibn Habib states
that “every merchant who set out from al-Yaman and the Hijaz asked
for the escort of Quraysh as long as he travelled in the abode of Mudar;
for the Mudar did not harass Mudari merchants, nor were they (i.e.
the merchants) troubled by an ally of Mudar. That was the accepted
custom between them. So did Kalb not trouble them, because of their
alliance with Tamim3?). The Tayy also did not harass them because
of their alliance with the Asad. Mudar used to say: “Quraysh carried
out for us the obligation of religious duties inherited to us by
Isma‘il” ¢) (i.e. bequeathed to us).

This report is recorded in al-Marziqi’s Amkina with important

1) al-Marziqi: a/-Amkina 11, 166; see the translation in Muh. Hamidullah: Le pro-
phéte de I’ Islam 11, GoG.

2) Muh. b. Habib: a/-Mupabbar, pp. 264-265.

3) Hamidullah in Mauslim conduct of state p. 54 (101); “as they were allied (i.e. the
Kalb) to the Bani Jusham” (evidently a misprint).

4) Hamidullah translates: Les Mudarites avaient I’habitude de dire (avec fierté)
“Les Quraichites ont payé la dette de honte que nous avions contractée au nom
d’Ismaél (par les guerres fraticides et par le bellum omnium contra omnes)” — Le Pro-
phéte de I’ Islam, 11, Goo—This translation seems however to be inaccurate. In order
to translate “que nous avions contractée au nom d’Ismaél” —Hamidullah must have
read ma aurathnd Isma‘ila which is an error. The phrase has to be read: wa anrathana
Isma‘iln. The sentence is of the greatest importance for the understanding of the
attitude of the tribes towards Quraysh. For the correct interpretation of the sentence
a passage from al-Kala?’s a/-Tktifa> (I, 150) may be quoted. Al-Kala‘, discussing
the qualities of Quraysh, records the following passage: ..wa-kdn# ‘ala irthin
min dini Ibrahima wa-Isma‘ila min qird l-dayfi wa-rifdi ’l-hajji wa-tagimi ’I-
barami wa-man‘ibi min al-baghyi fihi wa-l-ilhidi wa-gami >l-galimi wa-man‘i > l-maglami.
The passage commencing with min gird is an explanation of irthin min din Ibrabim
wa-Isma‘il.—The passage in Marziqi’'s Amkinall, 162 does not leave any doubt
about the meaning of the sentence: ma aurathani abinid Ismda‘tls, “what our father
(ancestor) Isma‘il inherited us” (bequeathed to us). And comp. al-Majlisi: Bibar al/-
amwir V1, 42.
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variants 1), Quraysh used to set out (to Diamat al-Jandal) from Mecca.
If they took the way of al-Hazn 2) they did not require the protection
of any of the tribes till they came back, and that was because Mudar. . .
etc.3). And when they departed from al-Hazn or went to al-Hazn
they reached the waters (i.e. the abode, the pasturing places) of Kalb.
Kalb were allies of Tamim and therefore they did not harass them.
When they went on to the lowland they passed the Asad and arrived
at the Tayy...”

The account of Marziiqi supplements the report of Ibn Habib.
The vague expression of Ibn Habib f7 biléd Mudar is here more precise.
The road leading from Mecca to al-Hazn*), which was under the
control of the tribes of Mudar. The Hazn itself was the territory of
Tamim %).

The two significant accounts, of Ibn Habib and al-Marziaqi give
some idea how the system set up by Mecca worked in the area of Mec-
ca-al-Hazn and its extension. Two tribal units of Mudar, closely
linked with Mecca by the Mudar alliance, Tamim and Asad—made
it possible, due to the alliance of Tamim with Kalb (Quda‘a) and the
alliance of Asad with Tayy (Qahtani), to Quraysh to send in full
security their caravans and to control the trade on these routes. It
is these two tribes—Tayy and Kalb—who were especially dangerous
for Mecca, as the majority of these two tribes did not respect the
sanctity of Mecca and of the sacred months. It is significant that al-
Marziiqi records about the Tayy: “..and (atriving in the territory
of Tayy) they (i.e. the merchants) gave them some pay and they (i.e.
Tayy) guided them (in the direction) wherever they wanted” ¢).

1) al-Marziqi: a/-Amkina, 11, 162.

2) Hamidullah translates fa-in akbadbat ‘ald l-hagni “et ’ils prenaient le chemin
montagneux’ (Le Prophéte, 11, 6o4). That seems, however, not to be accurate.

3) There is perhaps some misprint or error; perhaps one has to read “au ‘lau
’l-Hazn”.

4) See Thilo: Die Ortsnamen p. 56; and see Yaqut: Buldan and al-Bakti — MuSjam
ma stafam, s.v. “Hazn”.

5) See von Oppenheim-Caskel: Die Beduinen 111, 164.

6) al-Marzuqi: a/-Amkina 11, 162,

JEsHo, VIII 9
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The attitude of the Tayy and Kalb towards Mecca will be touched
upon later.

Merchants proceeding to the important trade-centre of al-Mushaqqar
had also to require the escort of Quraysh, because the road led through
the territory of Mudar. This harbour-city frequented by merchants
from Persia, an important base of Persian rule—had a market governed
by men from Tamim ?).

In examination of the accounts about Damat al-Jandal 2) one may
assume that the Tamim played a most important role in the control
of the roads to these two markets and in securing of the caravans
of Mecca.

Some Tamimis frequented Mecca for trade. An iniquity committed
to a Tamimi visiting Mecca caused a conflict between the leaders of
Quraysh. The story is recorded by Ibn Abi ’1-Hadid on the authority
of al-Wigqidi %). Abdallah b. Ja‘far contested in glory Yazid b. Mu‘awiya
in the presence of Mu‘wiya ). He asked him: “By which of your
ancestors do you rival in pride? By Harb, whom we sheltered or by
Umayya . .?” We are here concerned with the story of Harb sheltered
by <Abd al-Muttalib, which is given as follows:

Quraysh had the privilege of priority in passing the ‘Aqaba, when
travelling. Anybody had to wait till they passed. Harb went out one
night and when passing the ‘Aqaba he met a man from the family of
Hajib b. Zurira, proceeding to Mecca for business. Harb leaned
forward and announced his name and so did the Tamimi. He stated
to be the “son” of Hajib b. Zurara. The Tamimi passed the <Aqaba
together with Harb. Harb was enraged and swore that he would
never allow him to stay in Mecca as long as he lived. The Tamimi
spent some time outside Mecca. But—as his business was in Mecca
(wa-kina matjarubu bi-Makkata)—he decided to enter and enquired

1) Ibn Habib: a/- Mupabbar, p. 265.

2) See the article Damat al-Jandal of L. Veccia Vaglieri in EI%

3) Ibn Abi I-Hadid: Sharh nabj al-baligha 111, 465; Ibn “Asakir: Ta’rikh VII, 329.

4) See the account of this event in Dahlan’s S7rz I, 22 (on the margin of “Insan
al-‘nyfin”’): the talk was between Ibn ‘Abbas and Mu‘Gwiya; and see Ibn al-‘Arabi:
Mubidarat al-abrar 1, 179.
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about the man, who could give him protection against Harb. The
Tamimi (the “son” of Zuriri) entered Mecca at night and went to
the house of ‘Abd al-Muttalib. He recited a poem in which the event
was recorded and the protection of al Zubayr b. Abd al-Muttalib )
was requested. He was granted the requested protection. In the morning
al-Zubayr b. ‘Abd al-Muttalib summoned his brother, al-Ghaydiq,
and they went out girded with swords, escorting the Tamimi. Harb
met them, assaulted the Tamimi and slapped him on his face. A quarrel
ensued between the sons of ‘Abd al-Muttalib and Harb. Harb managed
to escape and sought refuge in the house of Abd al-Muttalib who
granted him protection.

This narrative probably points to relations between the Bant Hashim
and the Darim. Tradition mentions the names of some people of Dirim,
who were in touch with the Band Hiashim. One of them was the
hirmiyy of the Prophet.

The prestige enjoyed by the Tamim in Mecca was based mainly
on their strength and their services for the external trade of Mecca.
The Tamim were strong and their leaders were highly respected.
The prestige of the leaders of Tamim (of the branch of the Darim) is
reflected in a remarkable anecdote attributed to the Prophet: A
man (a Muslim) married a woman from a lower social class and was
reproached by his brother. The Prophet was told about it, he was told
as well about the virtues of the woman whom he married. He said in
a talk with the husband: “You are not to be blamed for not marrying
a woman (so aristocratic) as the daughter of Hajib b. Zurira. Allah
brought Islam and made all men equal. A Mushrn is not to be rebuked”
(for such a marriage)?).

Some groups of Tamim were even included in the body politic
of Mecca. They were given a share in the Meccan dominance and
contributed to increase the influence of Mecca in the tribal society

1) Al-Zubayr b. ‘Abd al-Muttalib was the leader of the Ban@ Hashim at the “Day
of al-Fijar”’; see Muh. b. Habib: a/ Mupabbar, p. 169; Ibn Durayd: a/-Ishtiqiq, p. 47;
al-Baladhuri: Ansib 1, 102.

2) Al-Fasi: Shifa al-gharam (Wistenfeld, II, 141).
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and its prestige. The organization we refer to is the organization
of the Hums.

Ibn Sa‘d counts as Hums: Quraysh, Khuza‘a and people of the
Arabs “born by Quraysh”. (According to another version of Ibn
Sa‘d: “and the allies of Quraysh’)?).

Ibn Ishaq records as Hums: Quraysh, Khuzi‘a and Kinina; Ibn
Hishim adds (on the authority of Abi ‘Ubayda al-Nahwi) the ‘Amir
b. Sa‘sa‘a ?).

Ibn Qutayba mentions in his Ma‘drif as Hums Quraysh and people
from Kinana3). But in his a/-Ma‘ani al-Kabir he counts as Hums:
Quraysh their descendants and their allies 4).

Al-Jahiz counts as Hums: Quraysh, ‘Amir b. Sa‘sa‘a and al-Harith
b. Ka‘b ).

Al-Anbairi ¢) and al-Marziiqi 7) count: Quraysh, Kinana, Khuza‘a and
<Amir b. Sa‘sa‘a.

Abt Hayyan in his commentary of the Qur’an has the following
list: Quraysh, Kinana, Khuza‘a, Thaqif, Khath‘am, Amir b. Sa‘sa‘a
and Nasr b. Mu‘awiya 8). An almost identical list is given by al-Qurtubi;
instead of Khath‘am—he has Jusham ?).

The L. “A. records as Hums: Quraysh and “whom Quraysh had
born” (i.e. descendants of men or women from Quraysh), Kinina,
Fahm, ‘Adwin, ‘Amir b. Sa‘sa‘a and Khuza‘a 19).

The lists of the Hums quoted above are contradictory. The examina-
tion of these lists shows doubtless that Hums included the Quraysh,
the inhabitants of Mecca, and people outside Mecca. According to

1) Ibn Sa‘d: Tabaqat, 1, 72.

2) Ibn Hishim: Sire I, 212; al-Kalai: a/-Tk#f3 1, 272.
3) Ibn Qutayba: a/-Ma‘arif, p. 269.

4) Ibn Qutayba: a/-Ma‘ani >/-Kabir, p. 989.

5) al-Jahiz: Mukbtarat fusil, ms. f. 208 b.

6) al-Mufaddaliyyat XXXIV, 14 (Lyall).

7) al-Marziqi: Sharp al- Hamasa, p. 31.

8) Abu Hayyin: a/Bapr al-mupit 11, 63.

9) al-Qurtubi: al-Jami¢ li-abkam al-Qur’an 11, 345 (Sura 11, 189); and see Blachére:

Coran 11, 782, n. 185.

10) L. ‘A,, s.v. “Hms”.
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Arendonk: “The Hums is the name traditionally given to the inhabi-
tants of Mecca at Muhamad’s appearance in so far as they were
distinguished by special customs during the Ihram from the other tribes,
who were together known as al-Hilla”.')—This definition has to be
altered.

A detailed list of the tribes of the Hums is given by Muh. b. Habib.
“Hums were—reports Ibn Habib—all Quraysh, Khuzi‘a (because
they had dwelled in Mecca and were neighbours of Quraysh), people
being descendents of Quraysh (“born by Quraysh”), clans dwelling
in Mecca.

Descendants of Quraysh (“born by Quraysh™) were: Kilib, Ka‘b,
<Amir and Kalb i.e. the Band Rabi‘a b. ‘Amir b. Sa‘sa‘a. Their mother
was Majd bint Taym b. Ghalib b. Fihr. To her referred Labid saying:

Saqd qaumi bani Majdin wa-asqi
Numayran wa-l-qaba’ila min Hildli®).

and al-Harith b. ‘Abd Manit b. Kinana and Mudlij b. Murra b. <Abd
Manit b. Kinina due to their dwelling near Mecca. And ‘Amit b. <‘Abd
Manit b. Kinina and Milik and Milkan b. Kinana and Thaqif and
‘Adwian. And Yarbii¢ b. Hanzala and Mazin b. Milik b. ‘Amr b. Tamim,
whose mother (of both of them) was Jandala bint Fihr b. Malik b.
al-Nadr 3). Some maintain that all the ‘Amir (i.e. ‘Amir b. $a‘sa‘a) are
Hums, because their brethren, the Rabi‘a b. ‘Amir became Hums.
And “Ilaf i.e. Rabban b. Hulwan b. ‘Imran b. al-Haf b. Quda‘a. And
Janab b. Hubal b. Abdallah ¢), from Kalb. His mother was Amina

1) EIL s.v. “Hums”.

2) See Ibn ‘Abd al-Barr: a/-Inbih, p. 87; Labid: Diwan, p. 93 (ed. 1. ‘Abbis);
Ibn al-Kalbi: Jambara, ms. f. 120 b. (In_Jambara: Majd bint Taym b. Marra b. Ghalib
b. Fibr. The term used in Jamhara is of interest: wa-hiya *llati hammasat Bani ‘Amirin,
ja‘alathum Humsan).

3) Jandala bint Fihr b. Mailik b. al-Nadr b. Kinana was the wife of Hanzala b.
Milik b. Zayd Manat b. Tamim. She gave birth to Qays, Yarba‘, Rabi‘a and ‘Amr—
the sons of Hanzala b. Malik b. Zayd Manit. After the death of Hanzala b. Malik
she married Malik b. ‘Amr b. Tamim and gave birth to Mizin, Ghaylan, Aslam and
Ghassin —the sons of Milik b. ‘Amr. See: Ibn al-Kalbi: Jambara, ms. f. G2a, goa;
al-Baladhuri: .Anszb, ms. f. 958b.

4) See Ibn Durayd: a/-Ishtiqag, p. 540.
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bint Rabi‘a b. ‘Amir b. Sa‘sa‘a; her mother was Majd bint Taym
al-Adram b. Ghalib b. Fihr” 1).

The list of Ibn Habib shows a peculiar fact: the tribes allied in the
organization of the Hums are of different origin and belong to various
tribal divisions. The ‘Amir b. Sa‘sa‘a are Mudarites. Kalb belonged
to Qudi‘a. The origin of Thaqif is disputed. (According to some
traditions they are considered as descendants of Qays “Aylan). ‘Adwan
belonged to Qays ‘Aylan, Khuzi‘a were of South-Arabian origin 2).
The more important is the fact, that these tribes lived in different
areas of the peninsula. The Thaqif dwelt to the South-East of Mecca,
the Kindna to the South, controlling the route Mecca-al-Yaman, the
‘Amir b. Sa‘sa‘a to the North East of Mecca, the Quda‘a (Kalb) in the
North, controlling the trade-route to Syria; Yarba‘ and Mazin control-
led the route to al-Hira and Persia.

Of special interest is the case of Zuhayr b. Janab al-Kalbi. The
Ghatafan decided—according to tradition—to establish a Aaram like
that of Mecca. Zuhayr b. Janiab raided them and destroyed their
haram ®). This tradition explains why the group of Janib of Kalb
were included in the organization of the Hums

One may find some connection between the 7f discussed above
and the Hums. The expression of al-Tha‘alibi that Hashim “took the
7laf from the enemies” *) means in fact, that the 7f were a complement-
ary system for the Hums. The 74f were intended for tribes who did
not respect the sacred months, or—although performing the
pilgrimage—were in the sphere of influence of the client kingdoms.
These clans and tribes—like Tayy, Khath‘am, clans of Quda‘a?®),
Ghifar from the Kinina ¢) were given some shares of profit and gave

1) Muh. b. Habib: a/- Mupabbar, p. 178-179.

2) See Ibn Durayd: a/-Ishtigag, p. 468 seq.

3) Aghani X1I, 121; XXI, 63. 4) Thimar al-Qulfb, p. 89.

5) al-Baladhuri: Awsib, ms. f. goob; al-Jahiz: a/-Hayawin VII, 216; see al-
Baladhuri: Ansab, ms. 366a: the talk between Mu‘awiya and ‘Adiyy b. Hatim in
which Mu‘awiya accused Tayy of not respecting the sanctity of Mecca. Tayy and
Khath‘am did not perform the pilgrimage to Mecca and were called a/-Afjarani.

6) See al-Dhahabi: Siyar a“/am al-nubala 11, 34 (wa-kandi yubillina al-shabra I-harama);
and see Usd al-ghaba 1, 160.
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security to the caravans. How much Mecca was dependent on these
tribes and eager to carry out the terms of the 7#/4f can be gauged from
some records preserved. Al-‘Abbds was present when Ab@ Dharr
was beaten violently in Mecca after he had embraced Islam. He re-
proached his people saying: “Woe to you, you are about to kill 2 man
from Ghifar whilst your business and your passing by is through the
territory of Ghifar”. They let him go!). Thumama b. Uthil of the
Hanifa could threaten Quraysh with cutting of supplies from the
Yamiama and even realized his threat?). Sa‘d b. Mu‘adh could threaten
Abt Jahl, that if he prevents him to circumambulate the Ka‘ba—he
would cut his trade with Syria®). One is even tempted to think that
there is some connection between the term a/lafabum “he concluded
pacts of 7/f with them”, and the term al-mu’allafa qulitbubum “people
whose hearts were gained (for Islam) by some gifts”. But Hums
denotes people strong in their conviction of the sanctity of Mecca,
admitting the distinguished position of Quraysh, enjoying a special
status in the rites of the jgj/ and ready to struggle for their ideas.

Some features of the Hums can be gauged from the chapters of
al-Jahiz dealing with the virtures of Quraysh. Al-Jahiz records that
never did a Qurashi allege his origin to another tribe, whilst till today
“noble Arabs—like Band Murra b. ‘Auf, some of the Band Sulaym,
Khuzi‘a and others—allege being of Qurashi origin. Quraysh did
never bury their (female) babies alive. That was followed by the
inhabitants of al-T%’if, because they were neighbours and related
with them by marriage and because they were Hums, and it was
Quraysh who made them Hums..” 4).

When Islam appeared—continues al-Jahiz—there was no Qurashi
woman who had been taken captive by the Arab tribes, nor was there

1) al-Dhahabi: Siyar a“lim al-nubald® 11, 37 (taqtulina rajulan min Ghifirin wa-
matjarukum wa-mamarrakam ‘ald Ghifar?).

2) Ibn ‘Abd al-Barr: a/-IstiGh, p. 79; al-Qastallani: Irshad VI, 433; al-Qurtubi:
al-Jami® li-abkam al-Qur’an, X11, 143; al-Halabi: Insin al-‘uyin 111, 198.

3) Ibn al-‘Arabi: Mubidarat al-abrir 11, 266; Sifat al-safwa 1, 37 (Ja-aqta‘anna
matjaraka ild °I-Shami).

4) al-Jahiz: Mukhtarat fusil, ms. f. 202 seq.



136 M. J. KISTER

any captive among them whose mother was a Qurashi woman. The
Quraysh distinguished themselves from other tribes, that they did not
give their daughters in marriage to the nobles of other tribes, unless
they had got an assurance, that they would embrance the idea of the
Hums. (They themselves—stresses al-Jahiz—married the daughters
of other tribes without conditions to be imposed on them.) These
tribes were: ‘Amir b. Sa‘sa‘a, Thaqif, Khuzi‘a and al-Harith b. Ka‘b.
They were people of devotion (wakdni dayyinina) and therefore they
renounced raiding. That was in order to avoid pillage, injustice, robbery
and rape”.

In another passage al-Jahiz, discussing the qualities of Quraysh,
remarks that Quraysh remained generous although their profits were
not big since they refrained from raiding. Al-]ahiz emphasizes the hosp-
itality of Quraysh, their care for the pilgrims and their care for kinsfolk.
They allotted the men of the tribes to the different clans of Mecca—says
al-Jahiz. Ghatafin were assigned to (the care of) al-Mughira (i.e.
al-Makhzimi), Banii ‘Amir went to someone else, the Tamim to
somebody else. They (i.e. the Quraysh) compelled them to perform
the rites and cared for all their needs?). Al-]Jahiz stresses that Quraysh

1) al-Jahiz: Mukbtirat fusil, ms. f. 204a (. .fa-yaqtasiminabam, fa-takdnu Ghatafan
li-l-Mughirati wa-Banii Amirin li-kadha, wa-Tamimun li-kadhd..). In al-Zubayr b.
Bakkar’s Nasab Quraysh, ms. f. 128 b. an interesting report is given about the allotment
of the clans of Quraysh. They (i.e. the Quraysh) used to give them clothes in which
they used to circumambulate the Ka‘ba; they (i.e. the Bedouins) used to throw away
the clothes which they wore when they came to Mecca. The host (i.e. the clan who
lodged the Bedouins frequenting Mecca) used to get (scil. a share of) the meat of the
slaughtered camels. The Banit Fazira alighted in the house of al-Mughira
b. ‘Abdallah b. ‘Amr b. Makhzam. The first who prevented him (i.e. al-
Mughira) to get (his share of) the slaughtered camel was Khushayn b. La’y al-Fazari
al-Shamkhi. . ; comp. Ibn Abi *1-Hadid: Sharh naly al-balagha 1V, 296; and see Ibn
Durayd: a/-Ishtiqaq p. 282 (Zuwaylim). The word harim not recorded in the vocabularies
as “payment for Quraysh from the alighting Bedouins” is recorded in the story of
Zuwaylim reported by al-Baladhutl in his 4nsb, ms. f. 1101a. The quoted verse is
of interest:

Wa-nahnu mana‘ni min Qurayshin harimaha

bi-Makkata, ayyama *l-tahilugi wa-l-napri
Al-Baladhuri records also the story of ‘Amr b. Jabir b. Khushayn who used to get
from every captive of the Ghatafin 2 camels. That was stopped by Zuwaylim b.
‘Arin (comp. the version of Ibn Durayd, 75.).
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remained Lagdh, independent. They did not pay any tax and to them
were entrusted the functions of rifdda, siqgaya, etc.

In a third passage al-]Jahiz repeats once more that all Quraysh were
Hums, devoted to their din, a fact which prevented them from raiding,
capture, intercourse with captive women and from burying alive their
female babies. Once more al-]Jahiz emphasizes that the Quraysh gave
not their daughters in marriage unless on the condition that the children
would become Hums. They were compelled—dwelling in a batren
valley—to find means of livelihood and they got the 7#/4f and made
journeys to kings..” 1).

In a fourth passage of al-Jahiz the report about the Hums is repeated.
But there are some details which deserve attention. Mentioning the
caravans—al-Jahiz reports that the merchants went to (the land of)
Qaysar in Byzantium, to al-Najashi in Abyssinia, and to al-Muqaugqis
in Egypt. It is the only case in which Egypt is mentioned as destination
of the merchants of Mecca. Al-]Jahiz draws in this passage a line between
the Hums of Quraysh and the converted Hums of the ‘Amir b. Sa‘sa‘a
and al-Harith b. Ka‘b. The Quraysh, being Hums, refrained from
raiding, whereas the tribes who accepted the ideas of the Hums con-
tinued to raid, to have intercourse with captured women and to take
spoils. But Quraysh remained courageous 2).

Ibn al-Faqih’s account records that Khuza‘a, ‘Amir b. Sa‘sa‘a,
Thaqif and “men of tribes” embraced the creed of the Hums. He
records the tradition about the condition imposed on the nobles of
the tribes marrying the daughters of Quraysh and gives details about
the restrictions imposed on the pilgrims, not belonging to the Hums.
They had to leave their travelling provision when entering Mecca,
to take off their clothes which they wore outside the area of Mecca
and to wear clothes of the Haram (buying the clothes or borrowing
them or as gifts). If they did not find clothes of the Haram they per-

1) al-Jahiz: Mukbtarat fusil, ms. f. 16b. seq.

2) al-Jahiz: Mukhtarat fusil, ms. f. 208b. seq.; comp. al-Thaalibi: Thimar al-qulib,
p. 8 seq. (Ablu *llah); (significant is the expression wa-gari bi-ajma‘ihim tujjaran
kbulata’a).
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formed the circumambulation naked. They obliged the pilgrims to start
the ifada from al-Muzdalifa. They were /agih, they did not pay any tax,
nor did any king rule over them?).

Yaqut mentions the Hums. According to him Quraysh gained for
the idea of the Hums: Kinina, Jadilat Qays, Fahm and <Adwan,
Thaqif and ‘Amir b. Sa‘saa. He records the hardship which they
imposed on themselves, the restrictions imposed on the pilgrims,
and emphasizes that the people of Mecca were /zgih. Kings of Himyar,
Kinda, Ghassan and Lakhm used to perform the pilgrimage to Mecca
and obeyed the Hums of Quraysh, considering as obliging to respect
them. . 2).

Mecca is mentioned as Dar al-Hums in the verses attributed to a
Kihin of the Lihb 3) in the record of al-Halabi. Al-Halabi mentions the
conditions of marriage of the Quraysh and their renouncing of raiding,
which is connected with pillaging and rape %).

Sources give details about the rites of the Hums and of the imposed
hardships #). They performed the wugif at al-Muzdalifa instead of at
¢Arafit ¢). They confined themselves duting the 4gj/ to the boundaries
of the Haram. During the jgj7 they did not eat meat, nor did they
prepare curd, they did not stay in the shade of a house, they did not
enter their houses through their doors?), etc. It is evident that by
the hardship imposed on themselves they wanted to express their
veneration for the Ka‘ba and the Haram. Al-Zamakhshari connects
the root hms with the root prm. They acquired their distinct position

1) Ibn al-Faqih: Kitdb al-buldian, p. 18.

2) Yaqut: MuSjam al-buldan, s.v. Makka.

3) The Lihb were known as men of special knowledge in augury (from the flight
of birds) see: Wellhausen: Reste, p. 134; Ibn Durayd: a/-Ishtiqaq, p. 491; al-Suhayli:
al-Raud al-unuf 1, 118,

4) al-Halabi: Insin al-‘uyiin 1, 242.

5) See Muh. b. Habib: a/- Mubabbar, p. 180; Yaqut: MuSjam al-buldan, s.v. “Makka”;
Ibn al-‘Arabi: Mubadarat al-abrar I, 162, 150.

6) See Wellhausen: Reste, p. 77; Rathjens: Die Pilgerfabr?, pp. 72-73; but the Pro-
phet did not follow the Hums in their wagiif —see: al-Dhahabi: Ta’rikh al-Isiam 1, 49.

7) But see the contradictory traditions in al-Tabari’s Zafsir (Sara 11, 189) and
al-Suytti: al-Durr al-manthir I, 204 seq.
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of sanctity because they dwelt in the Haram. They called themselves
Ablu *llah*). That the idea of Hums was in fact connected with the
cult of the Ka‘ba is plainly attested by the fact, that the Ka‘ba was called
al-Hamsa’ 2).

It is evident that this link between Quraysh and the tribes attached
to the Hums influenced their relations. Caskel remarks that the ‘Amir
b. Sa‘sa‘a, being Hums, were on good terms with the inhabitants of
Mecca®). An “‘Amiri poet and chief, ‘Auf b. al-Ahwas b. Ja‘far b.
Kilab, swears on the sacred month ¢) of the Bani Umayya, the sacred
places of Quraysh, the sacrificed victims ®). Khalid b. Ja‘far, the uncle
of <Auf, is said to have been the first who covered the Ka‘ba with
brocade (dibaj) which he got from a caravan looted by him ¢). The Ka‘b
and Kilib of the ‘Amir were called Ka‘b Quraysh and Kilib Quraysh ).
Milik b. Nuwayra of the Yarba“ (of Tamim), who belonged to the
Hums, mentions a group of horsemen who informed Quraysh (as
‘Ummar) about some battle 8).

The Prophet himself belonged to the Hums?). He was the hirmi
of Iyad b. Himar al-Mujashi<i °>l-Tamimi. The Prophet lent him his
clothes and “Iyad used to petform the circumambulation of the Ka‘ba
in the clothes of the Prophet 19).

1) al-Zamakhshari: a/-Fa’ig, s.v. hums.

2) al-Fayrizabadi: a/-Qamis, s.v. hms. A curious explanation is given for the
Hums in al-Maghribi’s Inds, ms. f. 26b: “They were called Hums, because they
refrained from the service of labour. .”

3) EIZ s.v. ‘Amir b. Sa‘sa‘a.

4) i.e. Dha ’l-hijja.

5) al-Dabbi: a/- Mufaddaliyyat XXXV, 4-5 (ed. Lyall):

wa-inni wa->lladhi hajjat Qurayshun
maharimahii wa-ma jama‘at Hird’n
Wa-shabri Bani Umayyata wa-l-hadiya
idha pubisat mudarrijaha >l-dima’u

6) al-Suhayli: a/-Rand al-unuf 1, 77; al-Alasi: Buligh al-arab 1, 234.

7) al-Dabbi: a/-Mufaddaliyyat, p. 259 (ed. Lyall).

8) al-Asma‘iyyat XXVI, 3 (ed. Ahlwardt); Ibn Abi *-Hadid: Sharh nakj al-Bali-
gha IV, 292.

9) See al-Azraqi: Akhbir (Wiistenfeld) I, 124; al-Suytti: a/-Durr al-manthar 1,
204 seq.

10) See: Muh. b. Habib: al-Mupabbar, p. 181; Ibn Qutayba: al-Ma‘arif, p. 147;
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From the traditions quoted above one can gain a rough idea about
the Hums. The fundamental principles of the Hums were the inviola-
bility of the area of the Haram, the independence?!) and neutrality
of Mecca.

The feeling of security in Mecca is described by one of the nobles
of Mecca in the following verses:

Fakbarna wa-l-umirn laha qardran
bi-Makkating wa-bi-l-baladi * I-harami.
Wa-annd ld yurimu land harimun
wa-annd 1@ nurawwa‘s fi > l-manimi.
Wa-annd la tusiqn land ki‘dbun
kbildla > l-naqi badiyatu I-khidimi.
Ma‘adha > llahi min hidhd wa-hidha
fa-inna > lldha laysa lahii musimi %).

A Bedouin could not accustom himself to the quiet life of Mecca;
Qays b. Zuhayr al-<Absi said:

Tufdkhirani ma‘dshiru min Qurayshin
bi-Ka‘batihim wa-bi-I-bayti > I-parami
Fa-akrim bi->lladhi fakbari wa-likin
maghagi > I-khayli damiyatu > I-kilami.
Wa-ta‘nun fi>l-ajajati kalla yanmin
nupiira > I-khayli bi > l-asali I-dawami.

Ahabbu ilayya min ‘ayshin rakhiyyin

Abt “Ubayd: Kit. al-amwil, p. 256; Ibn al-Kalbi: Jambara, ms. f. 66a; al-Tabarani:
al-Mujam al-saghir, p. 3; Ibn al-Jarud: al-Muntaqa, p. soo; al-Baladhuri: Ansdh, ms.
f. 981a; Ibn Hazm: Jawami® al-sira, p. 25 (reporting that he was a cousin of al-Aqra‘
b. Habis); Ibn Hazm: Jambarat ansib al-<Arab, p. 219; Yaqut: MuSam al-buldan,
s.v. haram; Ibn Hajar: al-Isaba, N. 6123; Aba Nu‘aym: Hilya 11, 16 (mentioned as
one of the Abl al-Suffa).

1) The fierce reaction of the Meccans when their independence was threatened
can be gauged from the story of ‘Uthmin b. Huwayrith. See al-Zubayr b. Bakkar:
Nasab Quraysh, ms. f. 76b; al Mus‘ab al-Zubayti: Nasab Quraysh, p. 210; LA, s.v.
lgh: Abu °-Baqa’: Mandgib, ms. f. 10b; al-Baladhuri: Ansab IV B, 126 (and see
“Annotations’).

2) al-Baladhuri: Ansib, ms. f. 1094a.
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ma‘a’ l-Qurashiyyi Harbin an Hishami.
Wa-ma “ayshu >bni Jud‘anin bi-ayshin
yajurra ’l-khagza fi > l-baladi > I-tihami 1)

The observation of some rites and customs was in fact an expression
of their veneration of the sanctuary of Mecca. This organization, in-
cluding different tribal units—among them units of Tamim, who
dwelled in different areas of the peninsula, had a militant character.
They were ready to struggle for their ideas of the sanctity of Mecca.
The 7/if seem to have been built up on the base of Hums. The Hums
were the élite group distinct by their close relations with the Meccans,
by their rites and customs. Both the organizations, the Hums and
7laf had economic significance. The religious “colouring” is not sur-
prising 2).

People not belonging to the Hums were “Hilla”. The Hilla included—
according to the report of Ibn Habib—all the Tamim (except Yarbas,
Mazin, Dabba, Humays, Za‘ina, al-Ghauth b. Murr), all the Qays
‘Aylan (except Thaqif, ‘Adwin and ‘Amir b. Sa‘sa‘a), all Rabi‘a
b. Nizir, all Quda‘a (except ‘Ilaf and Janab), the Ansar, Khath‘am,
Bajila, Bakr b. ‘Abd Manit b. Kinana (other divisions of Kinana
were Hums), Hudhayl, Asad, Tayy and Bariq 2). These Hilla—when
performing the jgjj—were quite different in their rites during the
thram and during the fawdf. A third group mentioned by Ibn Habib
were the Tauls, including tribes from al-Yaman and Hadramaut,
<Akk, Ujayb and Iyad 4).

The division into the three groups—Hums, Hilla, Tuls—is confronted

1) Ib.

2) Comp. Rathjens: Die Pilgerfabrt, p. 80 (..“Teilweise religids getarnt..”).

3) Muh. b. Habib: a/-Mupabbar, p. 179.

4) ib.; A special group, which deserves to be mentioned, were the Bas/. The word
bas/ denotes ideas similar to the ideas inherent in the word jums: courage, bravery,
intrepid fighting on one hand, and the faram the forbidden on the other hand. The
Bas/ were the ‘Amir b. Lu’ayy (or ‘Aut b. Lu’ayy, or Murra b. ‘Auf b. Lu’ayy).
They maintained, that the number of the sacred months is 8. The tribes granted them
security during these months. See al-Kala‘i: a/-Tk#ifa’, 1, 78; Ibn Kathir: a/-Bidiya 11,
204; L.A., s.v. bs/; Aba Dharr: Sharh al-sira (ed. Bronnle) p. 233 (the Bas/ were
Quraysh, because they were the people of Mecca and Mecca is param).
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by another division. This scheme divides the tribes according to their
recognition of the sanctity of Mecca: (1) the maubrimian and (2) the
mubpillun. The muprimin included the Hums and these tribes of the
Hilla who in fact performed the pilgrimage. The maubillin did not
recognize the sanctity of Mecca nor did they respect the sacred months.
These mupillin constituted a real danger for Mecca.

Al-Jahiz counts as mupillin all the Tayy and Khath‘am (wimman
kdna ld yard li-I-harami wa-ld li-I-shabri > I-hardmi hurmatan). Muhillin—says
al-Jahiz—were as well many clans of Qudi‘a, Yashkur, and al-Harith
b. Kab. They were enemies because of their (different) din and their
(different) pedigree ?).

Against these mupillan the intercalator uttered his famour declaration,
making lawful the shedding of their blood. “I make lawful to shed the
blood of the mupillin, Tayy and Khath‘am. Kill them, wherever you
meet them if they harass you™ 2).

Al-Ya‘qubi mentions as mauhillin, people who considered as lawful
to commit iniquities in these markets. They were groups from Asad,
Tayy, Bakr b. ‘Abd Manit b. Kinina and of ‘Amir b. Sa‘sa‘a3).

It is evident, that it was necessary to take some steps to guard the
free markets 4) of Mecca from hostile tribes and unruly elements like
brigands and robbers.

In fact al-Ya‘qubi states: And among the tribes there were people,
who condemned this and devoted themselves (nasabit anfusabum) to the
help of oppressed and to prevent bloodshed and committing of ini-

1) al-Jahiz: a/- Hayawan VII, 216 seq.; comp. al-Najirami: Ayman al-“Arab, p. 12;
Muh. b. Habib: a/-Mupabbar, p. 319 inf.

2) al-Baladhuri: Ansab, ms. f. 9oob (..wa-inni qad ablaltu dim@a >l-mupillina min
Tayyin wa-Khath‘am fa->qtulishum haythu wajadtumihum idha ‘aradii lakum); of interest
is the following verse of al-Hutay’a.

Alam akun mubriman fa-yakdina bayni
wa-baynakumu ’l-mawaddatu wa-1-ikhdu
(Diwan (ed. Tahi) 4o, 1.7.). The commentary says:
al-muprimu al-musalimu *ladhi yabramu damubn ‘alayka wa-damuka “alaybi.

3) al-Ya‘qabi: Ta’rikh 1, 221 (ed. Najaf).

4) Comp. Muh. b. Habib: al-Mubabbar p. 267 (wa-lam takun fibi (i.e. ‘Ukag)
ushiirun wa-1a kbufaratun).
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quities. They were called a/-Dhida al-Mubrimina (The Mubrimin,
“the Defenders”). They were from the ‘Amr b. Tamim, the Bana
Hanzala b. Zayd Manit (b. Tamim), Hudhayl, Shayban and Kalb
b. Wabara. They used to carry weapons (in the sacred months). The
tribes were divided into people who took off their weapons during
the sacred months and (lacuna; apparently: people who carried arms
during these months—K).

This report of al-Ya‘qibi is of importance; it sheds some light on
the role of some groups of Tamim who served in an inter-tribal militia,
set up to defend Mecca and the markets of Mecca.

One may recall the remarkable passage of al-Jahiz quoted above 1),
in which 7/if was explained as a tax, imposed on the tribes in order to
defend Mecca from the “wolves of the tribes”, brigands and hostile
tribes. It cannot be ruled out that the 7f might have included some
point about a pay for the militia to guard the markets and to guard
Mecca.

Additional details about this militia are given by al-Marziqi2):
The tribes (al-‘Arab) were divided according to three different con-
ceptions about the sacred months: (1) people who perpetrated unlawful
deeds; these are the mubillan, who do not respect the sanctity of the
haram, steal in the param and kill. (2) people who refrain from it and
respect the sacred months (yubrimina > l-ashbura *l-hurama) . (3) people
sharing the principle set up 2) by Sulsul b. Aus b. Mukhashin b. Mu‘a-

1) See p. 119 n. 2 above; the passage in al-Jihiz’s Rasa’s/ runs as follows:
Wa-qad fassarabu qanmun bi-ghayri dbilika. Qaig: inna Hishiman ja‘ala ala ru’dsi
>l-qaba@’ili dard’iba yu’ addinabi ilayhi li-yabmiya biba abla Makkata. Fa-inna dbw’-
bana |- Arabi wa-sa‘alika *l-ahy@’i wa-ashiba ’l-tawdili kini i yw’ manina ‘ali
>l-harami; 1d siyyama wa-nisun min al- Arabi kand 1a yarauna li-l-harami hurmatan
wa-lq li-l-shabri ’l-pardmi qadran, mithiu Tayyin wa-Khath amin wa-Qudi‘ata wa-
ba‘di Balharithi bni Ka‘bin”.

2) al-Marziiqi: a/-Amkina 11, 166.

3) The translation of Hamidullah (Le Prophéte, p. Gos) is not accurate. He renders
the text as follows:.. mais les gens se partageaient en trois groupes 4 ce propos:
ceux qui pratiquaient ’abomination...ceux qui s’en abstenaient..et enfin les
fantaisistes (ah/ al-abwd), partisans du Tamimite..” The text tells about three
conceptions according to which people were divided. Wa-kanat al-*Arabu fi ashhuri
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wiya b. Shurayf of the ‘Amr b. Tamim; it is he who made lawful for
them the fight of the mupillin.

This tradition transmitted by Ibn al-Kalbi (on the authority of his
father) is refuted by Ibn al-Kalbi and Abtu Khirash. They state: “That
is the claim of the Ban@ Tamim. Certain is in our opinion that it was
the Qalammas and his ancestors. And it was he who intercalated the
months”. The refutation of Ibn al-Kalbi and Aba Khirash does not
refer to the whole tradition about Sulsul. It refers only to the phrase
[fa-innabu ahalla qitdla > I-mupillin “and he made lawful to fight the mupil-
J/in.““Ibn al-Kalbi seems to refer to the declaration uttered by the inter-
calator. It was in fact the intercalator who uttered this declaration.
But it was the group of Sulsul, the mubrimin—dhida who carried out
the implication of this declaration.

A peculiar tradition recorded by al-Shahrastani (a/-Milal, p. 443 —ed.
Cureton) claims that the Qalammas (in text a/-Mutalammis) b. Umayya
al-Kindani was of the din of Tamim (‘ald dini bani Tamim).

The tradition about the mubrimin—dhida seems to be trustworthy.
The Usayyid, the clan of Sulsul, were in close connections with Mecca.
Some of the Bani Usayyid came to Mecca, became allies of influential
families, gained wealth, married daughters of aristocratic families, and
became respected citizens of Mecca. Influential was the Usayyidi family
of Nabbash. Their houses were in the vicinity of the Ka‘ba *). Al-A<sha
b. Zurira b. al-Nabbish mourned Nubayh and Munabbih, the two sons
of al-Hajjaj b. ‘Amir, killed at Badr 2). The mother of Baghid b. ‘Amir
b. Hashim b. ‘Abd Maniaf b. ‘Abd al-Dar was the daughter of al-

>-bajji ali thalathati abw@in: minkum. . wa-minkum . .wa-minkum ably hawan shara‘ahu
labum Sulsul. .. The group set up by Sulsul were not “fantaisistes”. The expression
ahlu hawan is not peiorative; it is equal in its denotation to the expression used for
the preceding groups.

1) al-Zubayr b. Bakkir: Nasab Quraysh, ms. f. 88b; al-Fasi: Shifa> al-gharam
(Wiistenfeld, II, 140 seq.).

2) Ibn Hishim: Sirq 111, 16; al-Zubayr b. Bakkar: Nasab Quraysh, ms. f. 182 b;
Abt °1-Faraj: a/- Aghani X V], 6o.
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Nabbiash b. Zurira). One of the mountains of Mecca belonged to
the Band Nabbash 2). A spurious tradition—which may, however,
contain some grain of truth—claims that Aktham b. Sayfi, the famous
sage of the Usayyid, acquired his wisdom from Qusayy, ‘Abd Manif,
Hashim and Aba Tilib®). Another spurious tradition claims that
Aktham learned nasab from <Abd al Muttalib¢). To the Usayyid
belonged as well the first (or second) husband of Khadija, Aba Hila.

The family of Aus b. Mukhishin was a noble one. The descendants
of Aus b. Mukhashin were the guardians of the sanctuary of Shums,
the idol worshipped by the Dabba, Tamim, <Ukl, ‘Adiyy and Thaur 8).
This idol was pulled down by Hind, the son of Khadija and by Safwin
b. Usayyid of the Mukhashin ¢). This Safwan married Durra, the daugh-
ter of Abli Lahab, and she gave birth to two of his sons Auf and al-
Qa‘qa‘ 7). Mukhashin b. Mu‘dwiya b. Jurwa b. Usayyid was called
Db’ l-a*wad ®). Sayfi b. Riyah b. al-Harith b. Mukhashin b. Mu‘awiya
b. Jurwa b. Usayyid, the father of Aktham was called Db# >/-hilm ot
Dha > l-aubar (because of the copious herds he possessed)?). Rabi‘a b.
Mukhashin and his father Mukhishin were respected “judges of the
tribes’ 10),

Sulsul to whom the setting up of the mubrimin-dhida is attributed was
in very close relations with Mecca: he was in charge of the mausim
and a judge at <Ukaz 11).

1) al-Zubayr b. Bakkar, op. cit., ms. f. 89b; al-Mus‘ab al-Zubayti: Nasab Quraysh
p. 254; and see the discussion about the writer of the sabifs in Suhayli’s a/-Raud
al-unuf 1, 232,

2) al-Azraqi: Akbbar (Wistenfeld I, 490); Yaqut: Buldan, s.v. Shayba.

3) al-Majlisi: Bihar al-anwar V1, 39. 4) Abu 1-Baqa’: Managib, ms. f. 96a.

5) Muh. b. Habib: a/-Mupabbar, p. 316.

6) ib; and see Ibn Hajar: a/-Isdba, No. 4067, 4071.

7) Ibn Hazm: Jambarat ansib al-* Arab, p. 199, inf.

8) al-Hamdani: 7&/i/ I/I1, ms. f. 178a (Mukhishin); Muh. b. Habib: a/- Mubabbar,
p. 134 (Rabia b. Mukhashin). al-Anbari: Mufaddaliyyat (Lyall) 447 (Rabi‘);
al-Ya‘qubi: Tarikh I, 214 (ed. Najaf: Mukhashin); al-Farazdaq: Diwan, p. 503,
n. 2; Ibn Abi ’-Hadid: Sharh nalj al-Baligha 111, 427.

9) al-Hamdani: 7. Ibn al-Athir; a/-Murassa® (ed. Seybold) p. 82 (also attributed
to Aktham).

10) Muh. b. Habib: a/-Mupabbar, p. 134; al-‘Askati: Jambarat al-amthil, p. 104.
11) Muh. b. Habib: a/-Mupabbar, p. 182.

JEsHo, VIII 10
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The duties entrusted to Tamim in Mecca and in the markets of Mecca
are a convincing evidence of the important role played by Tamim
in establishing of the economic power of Mecca. Tamim were invested
with the ifdda in Mecca itself and with the control of the market of
<Ukaz. “Ukaz was one of the important markets because here the public
opinion of the tribes could express itself in its literary, political and
social aspects!). It was the co-operation with Tamim in the market
of “Ukaz which helped Quraysh to avoid competition and secured for
the Quraysh the influence in these markets 2).

The share of Tamim in the Meccan system is defined by Ibn Habib
as follows: “The leaders (A’ imma) of the tribes (after
¢Amir b. al-Zarib) in the mawasim and their judges at
‘Ukaz were the Bant Tamim. The guardians of their 47z and the
trustees of their ¢zb/a were the Quraysh. The authoritative interpreters
of the din were the Bant Malik b. Kinana 3)”. Ibn Habib gives a list
of chiefs of Tamim who acted both as leaders of the mausim and as
judges of ‘Ukaz. (1) Sa‘d b. Zayd Manit b. Tamim, (2) Hanzala b.
Zayd Manit b. Tamim, (3) Dhu’ayb b. Kab b. ‘Amr b. Tamim, (4)
Maizin b. Milik b. ‘Amr b. Tamim, (5) Tha‘laba b. Yarba¢ b. Hanzala
b. Milik b. Zayd Manit, (6) Mu‘awiya b. Shurayf b. Jurwa b. Usayyid
b. ‘Amr b. Tamim, (7) al-Adbat b. Quray* b. ‘Auf b. Ka‘b b. Sa‘d
b. Zayd Manit, (8) Sulsul b. Aus b. Mukhashin b. Mu‘awiya b. Shurayf
b. Jurwa b. Usayyid, (9) Sufyan b. Mujashi‘; Sufyan was the last man
who combined the two functions: of a judge and a leader of the mausim.
After his death these duties were performed by two different persons.
Muhammad b. Sufyin performed the duties of a judge at ‘Ukaz. At the
appearance of Islam the judge was al-Aqra¢ b. Habis b. ‘Iqal b. Mu-
hammad b. Sufyan b. Mujashi‘. After Sulsul the “ijaza” of the mausim
was entrusted to ‘Alliq b. Shihab b. La’y of the ‘Uwafa (of the Bant

1) Comp. al-Marziqi: a/-Amkina 11, 165, 170; al-Marzaqi: Sharh al-Hamasa,
p. 1514; Wellhausen: Reste, p. 84-87; Buhl: Das Leben Mubammeds, pp. 49-50, 105.

2) The opinion of Rathjens (Die Pilgerfahrt, p. 70), that there was competition
between the market of Mecca and ‘Ukaz seems to be without basis.

3) Muh. b. Habib: a/-Mupabbar, p. 181 inf.; the Malik b. Kinana were the clan
of the intercalators.
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Sa‘d)1). The last man who performed the duty of “ijaza” when Islam
appeared was Karib b. Safwin 2).

The list of the Tamimi judges given by al-Baladhuri on the authority
of Ibn Kunasa is almost identical with the list of a/-Mubabbar *). Identical
are as well the lists of the Naga’id*) and al-Marziqi’s Amkina %).
Ibn Hazm reports in a chapter omitted in the edition of Lévi Provengal®),
that the Tamim got the duty of the judges at ‘Ukaz and the /fdda after
it had been performed by ‘Adwan. The last of the ‘Adwan were
<Amit b. al-Zarib and Ab@ Sayyira. The last man who performed the
ifada at the appearance of Islam was Karib b. Safwin; the last judge
was al-Aqra‘ b. Habis. The Tamim inherited the duties of the ramy,
nafr and the 7aga from Safa—reports Ibn Hazm.

Tamimi poets recall in their poems the duties performed by Tamim.
Al-Farazdaq boasts of the duty of the pakam performed by one of his
ancestors:

Wa-ammi > lladhi ° khtarat Ma‘addun hukamatan
‘ald > l-ndsi idb wafan ‘Ukdga bibi ma‘d

Huwa >l-Agra‘n’ I-kbayru > lladhi kina yabtani
awakhbiya majdin thabitin an yunaz3a‘a’)

1) Zaynab bint ‘Alliq b. Shihab b. ‘Amr of the Bana ‘Uwifa b. Sa‘d b. Zayd
Manit was the grandmother of ‘Umar b. ‘Abd al-“Aziz (see Ibn Habib: a/-Mupabbar,
p. 27; al-Baladhuri: Ansib, ms. f. 1049 b). His son ‘Attab got the pay (‘a#2’) of 2,500
dirham by ‘Umar (al-Baladhuri, op. ¢7z. f. 1050a; Ibn al-Kalbi: Jambara, ms. f. 83a).
Allaq is said to have believed in God and in the Day of Resurrection (al-Shahrastini,
al-Milal, p. 439, ed. Cureton).

2) See Ibn al-Kalbi: Jambhara, ms.f. 81a; Ibn Hazm: Jambharat ansab al-<Arab, p.
208; al-Baladhuri: A#nsib, ms. f. 10442, 957a; Damra b. Jabir b. Nahshal married
his daughter Hind (al-Dabbi: Amzhil al-Arab, p. 8).

3) al-Baladhuti: Ansib, ms. f. 1044 b (but Mazin is followed by Mu‘wiya b.
Shurayf; Sulsul is followed by ‘Allaq).

4) Nagad’id 438 (Tha‘laba b. Yarba¢ is followed by Mu‘wiya b. Shurayf;
but Mu‘awiya b. Shurayf is followed by Jurwa b. Usayyid. That is apparently an
error; read for thumma: bn).

5) al-Marzqi: a/- Amkina 11, 167.

6) Hamd al-Jasir: Nagratun fi kitabi Jambarati ansabi -“Arabi, RAAD, 1950,
p- 248 seq.

7) al-Farazdaq: Diwan, p. 502 (ed. Sawi).
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The function of the judge boasts as well Jarir:

Wa-napnu > l-hikimina “ala Qulakhin
kafaynd dha > l-jarirati wa-l-musiba*)
(There is a variant: Wa-pabnu > l-hikimina ald Ukazin) ?).

A significant verse of Hassan b. Thabit refers to the duties of Tamim
in the markets:

Wa-afdalu ma niltum min al-majdi wa-I-ula

ridafatund “inda ’>btidari > l-mawasimi ®)

““And the best which you gained from glory and loftiness
Is (to be) our helpers at the attending of markets.”

This verse is the 14th of a poem of Hassan, which was an answer
to the poem of the delegation of Tamim, which came to Mecca to meet
the prophet anno 9 H. Arafat analysed the poem %) and came to
the conclusion that though attributed to Hassan, it was actually compo-
sed by an Angari in a later period. Unfortunately Arafat did not analyse
this verse. The conclusion of Arafat is, however, not acceptable as far
as this verse is concerned. Taking for granted that there was an Ansari
poet interested to insult the Tamim—he would not have recalled this
relation of the Tamim with Mecca. In later times when Quraysh were
highly respected in the Islamic society—the ridifa for Quraysh was
not an insult.

Arafat remarks that the poem of Hassan “is clearly divided into
two sections. The first eight lines are boasting in the first person plural
in precisely the same manner which characterizes the poems of the
later Ansaris some of which were attributed to Hassan. The remaining
six lines are threats and insults addressed to the Bani Darim” %).
We are here not concerned with the eight verses of the poem containing

1) Jarit: Diwan, p. 67; Naqad’id, p. 437.

2) See Nag@’id, p. 438; Jarir: Diwan, ib.; Yaqut: Buldin, s.v. Qulikh.

3) Hassan: Diwan p. 385 (ed. Barqaqi).

4) W. Arafat: “An interpretation of the different accounts of the visit of the
Tamim delegation to the Prophet A.H. 9”, BSOAS 1955, pp. 416-25.

5) ib. p. 422.
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praises of the Ansar and stressing the aid of the Ansar for the Prophet.
Arafat may be right assuming that these verses were composed by an
Angsati of a later generation. But why did an Ansari of a later generation
slander the Tamim in such a vehement manner.

To start with, one may obsetrve that the six verses of Hassan (9-14)
are an answer for the poem of al-Zibrigan b. Badr ). In the four verses
recorded al-Zibriqan praises his tribe and their deeds. The verses of
Hassan form, in fact, an answet, a naqida for the verses of al-Zibriqan.
The verse of Hassan quoted above forms an answer for the first verse
of al-Zibriqan:

Ataynika kayma ya‘lama > l-nisu fadland

idha > btafalii “inda > btidari > I-mawdsimi

“We came to you in order that people may know our excellence
When they rally attending the markets”.

The verse seems to point to the duty of the Tamim petformed in
the markets. The answer of Hassin—on behalf of the Prophet—is
explicit: you were merely our chamberlains, arddf, at these markets.
That is the utmost of excellence which you could attain. It would be,
in fact, probably better to put this verse after verse 10 of the poem. That
would give 3 verses in which Hassan refutes the claim of the excellence
of the Tamim. The three other verses (11-13) would form the unity
of threat and urge to embrace Islam.

The violent insults in the verses of Hassin are not surprising.
Hassan was known as the poet who mentioned in his verses in the
defense of the Prophet the faults of his opponents, their lost battles
and some flaws in their pedigree 2).

Arafat refuting the authenticity of the verses of Hassan remarks:
“However, it is doubtful whether it would be in keeping with the

1) Ibn Hishim: Szra IV, 211; two verses are quoted in al-Marzubini’s MuSam
al-shu‘ard@, p. 299 and attributed to “Utarid b. Hijib (attributed as well to al-Agra®
b. Habis).

2) al-Dhahabi: Siyar a‘lam al-nubald® 11, 376; al-Zurqani: Sharh al-mawabib 111,
376.
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character of the Prophet, always a great statesman, to allow such insults
and threats to be used on such an occasion against the well known
representatives of a great tribe” ). The argument of Arafat is a sound
one. But there is a report which may give a reasonable answer to the
question put forward by Arafat. According to an account given in the
Sira Halabiyya ®) there was a contest between al-Aqra‘ of the Tamim?)
and Hassan (wafakhara), which was attended by the Prophet. Al-Aqra‘
recited his poem and Hassan responded with his #agida. The Prophet,
hearing the verses of Hassan, said to al-Aqra‘: “You did not need
(lagad kunta ghaniyyan) to be reminded of things which you understand
that people already forgot”. This utterance of the Prophet—says al-
Kalbi—was more grave for al-Aqra‘ than the verses of Hassan.

It is not surprising that this verse (14) of Hassan was omitted in later
sources. The duty of Tamim fell in oblivion and was mentioned only
by eatly Islamic Tamimi poets. The old markets had already ceased to
exist. The verse could not serve as argument of boasting or of insult.
The modern commentary of Barqiqi gives the following explanation:
It is better for you (says Hassin) because if you embrace Islam—you
would gain the highest glory (sharaf), because you will attend with us
all gatherings and that is the best thing you strive at”’ *). This explana-
tion is hardly acceptable. Wa-afdalu ma niltum does not denote future,
but past. The verse was, in fact, an insult in the time of Hassan, anno
9 H.: you were merely helpers of ours (of Quraysh) in the markets.

Verses 11-12 of the poem (verse 3 of the second division) describe
a real situation. “If you have come to save your lives and your property
lest you be divided among the booty, then admit no rival to God, and
become Muslims and wear not a similar attire to that of foreigners” ).

1) Arafat, 0p. cit., p. 423.

2) al-Halabi: Insan al-‘uyin, 111, 228-29.

3) It is more plausible that the verses of the Tamimi poet may be attributed to
al-Aqra® or ‘Utarid b. Hajib. It is hardly conceivable that the Sa‘di al-Zibriqin
would have praised the Dirim: wa-an laysa fi ardi °/-Hijagi ka-Darimi. The verses
of Hassan are as well addressed to the Darim: Bani Darimin, ld taf kbara.

4) Hassan: Diwan, ib.

5) Arafat, op. cit., p. 423.
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The situation referred to in these verses is plainly mentioned in the
verses of al-Farazdaq. The threat of Hassan that the Tamimi prisoners
might have been sold in the markets—cannot be considered as a void
threat. Al-Farazdaq boasts of the Darim:

Wa-inda rasili > llahi idh shadda qabdabu
wa-mull>a min asra Tamimin adihimub

Farajna “ani > l-asra > l-adihima ba‘da ma
takhammata wa-’ shtaddat “alayhim shaka’imuh*)

In another poem al-Farazdaq stresses that the freeing of the captives
was due to the intercession of al-Aqra® with the Prophet for them.

Wa-inda rasili > llahi gama >bnu Habisin
bi-khbuttati sawwarin ild > l-majdi, hagimi.
Lahi atlaga > l-asra > llati fi hibdlihi
mughallaqatan a‘niquba fi > l-adihimi.
Kafd ummahati > I-kha’ ifina “alayhim
‘ald’a l-mufidi au sibima l-musihimi?).

A tradition recorded on the authority of al-Kalbi (forming a
commentary of these verses) states that al-Aqra‘ interceded for the
captives of the ‘Amr b. Jundab b. al-‘Anbar b. ‘Amr b. Tamim and
promised to pay the bloodwit. The Prophet freed the captives and
al-Aqra¢ paid the bloodwit on behalf of his people 3). The verses of
Hassan about Tamim seem to be authentic.

One may agree with Arafat about the inferiority of these verses of
Hassan—but that is not a sufficient proof that these verses were not
composed by Hassian. Such verses are not surprising in political Aza’.

The problem of the delegation of Tamim deserves to be treated
separately.

The secular duties of Tamim at the market, discussed above, were

1) al-Farazdaq: Diwan, p. 767; Naqad’id, p. 748.

2) al-Farazdaq: Diwan, p. 862; Nagid’id, p. 747 (mughallalatan a‘niguba).

3) Naqga’id, p. 747; it is significant that versions “L”, “O” of the Naga’id have
an sihama l-mugasimi resembling closely the expression of the verse of Hassin.
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complemented by remarkable duties performed by the relatives of
Tamim during the festivities of the pilgrimage. The Sira of Ibn Hisham
supplies the following account about the Tamimi leaders at the pil-
grimage festivities:

“Al-Ghauth b. Murr b. Udd b. al-Ya’s b. Mudar used to give per-
mission to men on pilgrimage to leave “Arafa, and this function descend-
ed to his children after him. He and his sons used to be called Stfa.
Al-Ghauth used to exercise this function because his mother was a
woman of Juthum who had been barren and vowed to Allah that if
she bore a son she would give him to the Ka‘ba as a slave to serve it
and to look after it. In course of time she gave birth to al-Ghauth and
he used to look after the Ka‘ba in early times with his Jurhum uncles
and presided over the order of departure from ‘Arafa because of the
office which he held in the Ka‘ba. His sons carried on the practice until
they were cut off. Murr b. Udd, referring to the fulfilment of the
mother’s oath, said:

O Loztd, I have made one of my sons

A devotee in Mecca the exalted.

So bless me for the vow fulfilled,

And make him the best of creatures to my credit.

Al-Ghauth, so they allege, used to say when he sent the people away:

O God I am following the example of others.
If that is wrong the fault is Quda‘a’s.

Yahyi b. <Abbad b. <Abdullah b. al-Zubayr from his father Abbad
said: Stfa used to send the people away from ‘Arafa and give them
permission to depart when they left Mina. When the day of departure
arrived they used to come to throw pebbles, and a man of Safa used to
throw for the men, none throwing until he had thrown. Those who
had urgent business used to come and say to him: “Get up and throw
so that we may throw with you”, and he would say, “No, by God,
not until the sun goes down’’; and those who wanted to leave quickly
used to throw stones at him to hurry him, saying, “Confound you,
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get up and throw”. But he refused until the sun went down and then
he would get up and throw while the men threw stones with him.

When they had finished the stoning and wanted to leave Mini, Sa-
fa held both sides of the hill and kept the men back. They said: “Give
the order to depart, Stfa”. No one left until they had gone first. When
Stfa left and had passed on, men were left to go their own way and
followed them. This was the practice until they were cut off. After them
the next of kin inherited. They were of B. Sa‘d in the family of
Safwan b. al-Harith b. Shijna. It was Safwin who gave permission
to the pilgrims to depart from ¢Arafa, and this right was maintained
by them up to Islam, the last being Karib b. Safwan.

Aus b. Tamim b. Maghra’ al-Sa‘di said:

The pilgrims do not quit their halting-place at <Arafa
Until it is said, “Give permission O family of Safwin 1),

The verses of AbG Maghra> are often quoted and the importance
of the duty of Karib b. Safwin is stressed 2). It is a significant verse of
Aus b. Maghra’:

Tard thindnd, idhd ma j@>a, bad’abumi
wa-bad’ ubum, in atind, kina thunyind®)

The zaga of Sufa is mentioned in the verses of Murra b. Khulayf:

1dha ma ajazat Sifatu > l-nagba min Minan
wa-ldha qutdrun fanqabi safa‘n ’l-dami
Ra’aytu > l-iydba ‘djilan wa-taba*“athat
‘alayna dawdin li-I-Rabibi wa-Kalthami+)

The two poets of Tamim, al-Farazdaq and Jarir mention boasting

1) Ibn Hishim: Sira 1, 125 seq.; the translation of the whole quoted passage is
taken from Guillaume: The Life of Mubammad, p. 49-50; comp. Ibn Kathir: a/-Bi-
daya 11, 206.

2) al-Mubarrad: Nasab, p. 9; Muh. b. Habib: /- Mubabbar, p. 183; al-Baladhuri:
Ansib, ms. f. 1044a; al-Qali: Awdli, 11, 176; al-Bakri: Sime, p- 795-96; Ibn Qutayba:
al-Shi‘r, p. 264; Ibn ‘Abd Rabbihi: a/~Igd al-farid 11, 222; Ibn Abi ’I-Hadid: Sharp
naby al-baligha 111, 426. Ibn Wallad: a/-Magsir wa-I-mamdid, p. 24.

3) LA, svo th.n .y 4) al-Marzubani: Mu$am al-shu‘ard’, p. 38:2.
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the 7iaga of their tribe) in Mecca. A verse of al-Farazdaq about the
7aga of Tamim was considered as unsurpassed (afghar) in boasting:

1dha habata > l-ndsu > I-Mupassaba min Minan
“ashiyyata yaumi’l-nabri min haythn ‘arrafi
Tard’ l-ndsa ma sirnd yasirina kbalfand
wa-in nabnu anma’nd 1la > l-ndsi waqqafi ®)

Jarir says:

Wa-jawwazn > -bajiji land “alaykam
wa-“adiyyn > l-makdrimi wa-l-mandri ®)

1) The tradition stating that Stfa were the descendants of al-Ghauth b. Murr
(called al-Rabit, or Stfa) is recorded by Ibn al-Kalbi: Jambara, ms. f. Goa (they
perished; Muh. b. Habib: Mukhtalif al-qabd’il; al-Baladhuri: Ansib, ms. f. 956b;
Ibn Qutayba: a/-Maarif, p. 34 (al-Ghauth b. Murr moved to al-Yaman and were
called Stifa); al-Kala‘i: a/-Tk#f2’, 1, 132 seq.; and see Wellhausen: Reste, p. 77; Caetani:
Annali 1, p. 105 (79).

There are however contradictory traditions about Stfa. Al-Azraqi: Akbbar
(Wiistenfeld, I, 128) reports that the men, who were entrusted with the duty of the
ifada were descendants of Sufa, whose name was Akhzam; he was from the Mazin
b. Asad. Al-Ghauth b. Siifa, the son of Siifa and a2 woman from Jurhum, was entrusted
with the ijaga by Hubshiyya of the Khuzi‘a. His descendants performed the ifada
in the times of Jurhum and Khuza‘a till they perished. In the times of Quraysh
the ifada passed to the ‘Adwin (of Qays ‘Aylan), to Zayd b. ‘Adwan. The last man,
who petformed this duty when Islam appeared was Aba Sayyara.

Al-Maqdisi (Kit. al-Bad’ 1V, 127-ed. Huart) records that Stfa were a group from
Juthum, given the privilege of the jiga. They were defeated in the battle with
Qusayy.

Yiqit reports that the 7idya was in the beginning entrusted to people from Khuzi‘a,
passed to ‘Adwin and became the privilege of Aba Sayyira; finally it became the
privilege of al-Ghauth b. Murr b. Udd (a/-Buldan, s.v. Thabir).

In another passage Yiqit reports that a.group of Jurhum, called Stfa, used to
petform the jiaza. The poet said about them:

Wa-id yarimina fi °l-ta‘rifi manqgi‘abum

batti yuqala: “ajizi dla Sdfana”
(Yaqut: al-Buldan, s.v. Makka). The privilege passed to Khuza‘a, was later transferred
to ‘Adwin (Abd Sayyira). Qusayy removed Abu Sayyira and his people.

According to al-Sijistini (a/-Mu‘ammarin, p. 51 ed. Goldziher) Sifa performed the
duty of the Ziaza one day; on another day the duty was performed by ‘Adwan.
(see n. 34 of Goldziher.)

2) Ibn Rashiq: a/-Umda 11, 137; al-“Askari: Diwan al-Ma‘ani, 1, 78; al-Farazdaq:
Diwan, p. 5667 (ed.al-Sawi; there is a misprint: auma’na ila >l-nari, instead of ila
>[-ndsi); but see al-Qali: a/-Amali (Dhayl 119 inf.) and Ibn Rashiq: a/-Umda I1, 269.

3) Jarir: Diwan, p. 298.



MECCA AND TAMIN 155

Al “Ajjaj says describing the multitude of the pilgrims:

Haztta idha ma hana fitru > I-suwwami
ajaga minnd ja’igun lam yiqami?)

These verses of the Tamimi poets clearly point to the above co-opera-
tion between Quraysh and Tamim. The fact that Quraysh invested
Tamim with the two most important duties in their religions and
economic life: the pukima and the jiiga ?) shows that the Tamim were
in fact strong and influential and rendered considerable services to
Mecca.

The suggestion of Wellhausen, that the granting of the zdga to Sufa
(and later to Tamim—K) shows, that Mecca was not the center of the
baj7®) seems not to be adequate. Quraysh ceded their authority or
invested a clan with some duties in their territory or in the territory
in which the exertion of influence was vital for Quraysh (the markets),
because they could in this way more efficiently control the activities
of the tribes and gain the security of their territory. There were prece-
dents of this kind and this principle was already applied by the rulers
of the border kingdoms 4). About the investment of some duties in the
market, we can gauge from a significant passage in al-Marzaqi’s
Amkina®):

Wa-kina ashrdfu’l- Arabi yatawdfauna bi-tilka >l-aswaqi ma‘a > I-tujjiri
min ajli anna’l-muliika kanat tardakhu li-l-ashrafi, li-kulli sharifin bi-sabmin

1) al-‘Ajjaj: Diwan, p. 60 (ed. Ahlwardt).

2) For the jjdga see: von Grunebaum: Mubammadan Festivals, p. 32-33: Wellhausen:
Reste, pp. 57, 75-80; about ashriq Thabir see Abt Mishal: Nawadir, p. 452; and see
L.‘A,sv.¢hbrand Shry.

3) Wellhausen: Reste, p. 77: “Das Recht, das Zeichen zum Beginne des Laufes
zu geben, die sogenannte /§7za stand in alter Zeit den Cufa d. i. den Al Cafwin zu,
nicht den Quraisch (B. Hischim 77,,, 805, 825, vrgl, Agh. III, 4,,, seq.). Das ist
bemerkenswert. Hitte Mekka im Mittelpunkt gestanden, so hitten es auch die
Quraisch getan; statt dessen wird berichtet, dass sie in der heidnischen Zeit sich
gar nicht an der Festversammlung zu ‘Arafa beteiligten, sondern erst an einem
spiteren Punkte zu der Prozession stiessen”.

4) Comp. Ibn Habib: Asma> al-mnghtilin (Nawadir al-maktatit, ed. A. S. Hirtn
6, 221). But perhaps to read mulayk not malik (ay laysa bi-l-maliki I-tammi).

5) al-Marzaqi: a/-Amkina, 11, 166.
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min al-arbihi. Fa-kdna sharifu kulli baladin yahdurs siga baladibi, illa
Ukaga, fa-innabum kdni yatawdafauna biba min kulli anbin.

“And the nobles (leaders of the tribes) used to frequent these markets
with the merchants, because the kings used to allot to every leader
(sharif, noble), a share of the profits. The leader of every area used to
attend the market of this district, except ‘Ukaz, as they flocked to
‘Ukaz from every side”.

This passage gives some idea about the relations between the rulers
and the Bedouin chiefs. They were granted some share in the profits.
Such apparently was the situation in Damat al-Jandal, at Hajar, at
Suhir-at Dabi and in other markets, controlled by rulers of client
kingdoms in which there were taxes levied. In the same way Quraysh
invested the Tamim with the privilege of the leadership of the market
of ‘Ukaz. But this was not based on some paltry reward. ‘Ukaz was a
free market where no taxes were paid. There is no indication what this
reward was. The expression @’ immat al- Arab points to some principle
of mutual co-operation. As an ideological base served the principle
of the respect for the sanctuary of Mecca and the sacred months.
It is clear that the consent of the tribes was necessary for the performing
of this duty.

The control of the markets and the 77dza were of importance not only
for the tribes. It was of the concern of some rulers as well. This can be
gauged from a significant tradition reported by Suhayli: wa-gdla ba‘dn
naqalati’ l-akhbari inna wildyata > I-Ghauthi kanat min qibali muliski Kindata.
“Some transmitters of historical records say that the appointment of
al-Ghauth (b. Murr) was done by the kings of Kinda”?). These Ghauth
b. Murr are said to have left for al-Yaman 2). The traditions that al-
Ghauth b. Murr emigrated to al-Yaman point clearly to their connec-
tions with South Arabia. According to tradition, after Stfa were ex-
tinguished, the duty was inherited by the Safwian b. al-Harith b. Shijna
of the Sa‘d, who were next in kin (fa warithabum dhilika min ba‘dihim
bi-I-qu*dudi). One may remember that this family had close connections

1) al-Suhayli: a/-Raud al-unuf I, 84 inf.
2) See above, p. 154, 0. 1.
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with the Kinda family. It was Uwayr b. Shijna who sheltered some mem-
bers of the defeated family of Kinda and was praised by Imru °1-Qays.
It was Karib b. Safwin who refused to join the other clans of Tamim
in their attack against the ‘Amir b. Sa‘sa‘a, who belonged to the Hums,
at the battle of Jabala. One may venture to suggest that there is a grain
of truth in this tradition. The Kinda co-operated with Quraysh in the
escort of caravans?!) and it is plausible that they influenced at least
the appointment of the man and the clan who performed the jiaza.

A Sa‘di leader and poet, al-Zibriqan b. Badr, reproached a man who
dared to slander Aba Jahl. He said:

Atadri man hajanta Abi Habibin

salila kbaddarimin sakanii ’l-bitiha

A “Zada *I-Rakbi” tadhkuru am Hishiman
wa-bayta >lldhi wa-1-balada
l-lagiha ?)

The verses express loyalty and respect to the aristocratic Qurashite
(Abt Jahl) and devotion for Mecca.

The branch of Tamim to whom the function of the judge at Ukaz
was entrusted were the Mujashi‘ of the Darim, a clan influential at the
court of al-Hira ).

The tradition discussed in this paper give us a rough idea how the
clans of Tamim became linked with Mecca: some of them by the
organization of the Hums, some of them by the pacts of #4f, some of
them by getting the authority at the markets and in performing of
the rites of the Agjj, some of them by participating in the intertribal
militia to guard Mecca.

It is plausible that we find in Mecca men from Tamim as p#lafa> and
daughters of Tamimi chiefs married by leaders of Meccan clans. This
fact may deserve to be stressed. According to some traditions, Quraysh

1) Comp. Muh. b. Habib: a/-Mupabbar, p. 267 (about the market of al-Ribiya in
Hadramaut): “. .the Quraysh used to request the escort of Kinda..and the Bani
Akil al-Murir gained power, owing to Quraysh, over other people”. .

2) Yaquat: Buldan, s.v. Makka.

3) See Oppenheim — Caskel: Die Beduinen, 111, 166.
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refrained from marrying daughters of some tribes. Tumadir bint
al-Asbagh of Kalb, the wife of ‘Abd al-Rahmin b. ‘Auf was the first
Kalbi woman married by a Qurashite. Quraysh did not enter
into marriages with Kalb!). About a family of Tamim tradition em-
phasizes that Quraysh entered into marriages with this family 2).

The wife of the noble Makhzamite, Hisham b. al-Mughira, the
mother of the famous Aba Jahl, was Asma’ bint Mukharriba b. Jandal
b. Ubayr b. Nahshal b. Dirim. She was as well the mother of <Abdallah
b. Abi Rabi‘a and <Ayyash b. Abi Rabi’a3). ‘Ayyash b. Abi Rabi‘a 4)
married Asma’> bint Salima b. Mukharriba b. Jandal®). <Abdallah b.
<Ayyish b. Abi Rabi‘a married Hind bint Mutarrif b. Salima b. Mukhar-
riba ¢). <Abdallah b. Abi Rabi‘a married the daughter of the Tamimi
leader <Utarid b. Hajib b. Zurira-Layla?). Aba Jahl married the daugh-
ter of ‘Umayr b. Ma‘bad b. Zurira8). ‘Ubaydullah b. ‘Umar b. al-
Khattab married Asma’ bint ‘Utarid b. Hajib b. Zurara®). Khaula bint
al-Qa‘qa‘ b. Ma‘bad b. Zurira b. ‘Udas married Talha b. ‘Ubaydallah;
her second marriage was with AbG Jahm b. Hudhayfa °). Layla bint

1) al-Mus‘ab al-Zubayri: Nasab Quraysh, p. 267; al-Zubayr b. Bakkir: Nasab
QOanraysh, ms. f. 95 b.

2) al-Baladhuri: Ansab, ms. f. 989 b: ..kina sharifan wa-qad nakapat ilayhi Qu-
rayshun. .

3) Ibn al-Kalbi: Jambara, ms. f. 36a, Gyb; al-Jumahi: Tabagat fubil al-shu‘ard’,
p. 123; al-Zubayr b. Bakkir: Nasab Quraysh, ms. f. 135a, 140 b; al-Mus‘ab al-Zubayri:
Nasab Quraysh, pp. 317, 301; al-Waqidi: Maghazi, pp. 83-84; Abu *1-Faraj: al-Aghini 1,
29 seq.; Naga’id, p. 6o7; al-Baladhuri: Ansab, ms. f. 986 b, 8o4a; Ibn “‘Abd al-Barr:
al-Istiah, p. 495; al-Baladhuri; Ansab 1, 298, 209, 235; Ibn Hajar: a/-Isdba VIII,
10 (No. 55 women).

4) See about him: Ibn Hajar: a/-Isaba, No. 6118.

s) Ibn Hisham: Sira I, 273; Ibn ‘Abd al-Barr: a/-Isti‘ah, p. 705; al-Mus‘ab al-
Zubayri: Nasab Quraysh, pp. 267, 319; al-Zubayr b. Bakkar: Nasab Quraysh, ms.
f. 96a.

6) al-Mus‘ab al-Zubayri: Nasab Quraysh, p. 319; Ibn Sa‘d: Tabagat V, 28.

7) al-Mus‘ab al-Zubayri: Nasab Quraysh, p. 318; al-Zubayr b. Bakkar: Nasab
OQuraysh, ms. f. 1412; Ibn Hajar: a/-Isaba VIII, 182; al-Baladhuri: Ansab, ms. f. 804 b.

8) al-Mus‘ab al-Zubayri: op. ¢it., p. 312; al-Zubayr b. Bakkar, op. cit. f. 135 b.

9) al-Jumahi: Tabagat fubdl al-shu‘ara’, p. 488 n. 3.

10) al-Zubayr b. Bakkar, op. ¢z, ms. f. 118a, 171a; al-Baladhuri: Ansab, ms.
f. 871a; al-Mus‘ab al-Zubayri, p. ¢/#., pp. 372, 281; Ibn Hajar: al-Isaba VIII, 71
(No. 371); Ibn Sa‘d: Tabagat 111 1, 152; V, 1205 VI, 147 (ed. Leiden).
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Mas<ad b. Khilid b. Malik b. Rib‘i b. Sulmi b. Jandal b. Nahshal
married ‘Al b. Abi Tilib; her second marriage was with <Abdallah
b. Ja‘far b. Abi Talib1!). <Aqil b. Abi Talib married the daughter
of Sinin b. al-Hautakiyya of the Sa‘d b. Zayd Manit 2). The daughters
of al-Zibriqan b. Badr married Sa‘d b. Abi Waqqas, al-Musawwir
b. Makhrama al-Zuhri, ‘Amr b. Umayya al-Damri, al-Harith b. al-Ha-
kam b. Abi °1-“As b. Umayya b. ‘Abd Shams, ‘Uthmin b. Abi ’1-As,
al-Hakam b. Abi ’1-‘As, Umayya b. Abi *1-<As 3).

Umayya al-Asghar, ‘Abd Umayya, Naufal and Ama were the children
of ‘Abd Shams b. <‘Abd Manif, born by his wife, ‘Abla bint ‘Ubayd
b. Jadhil b. Qays b. Hanzala b. Milik b. Zayd Manat; their descendants
were called a/~“Abalat*). Naufal b. ‘Abd Manaf b. Qusayy married
Fukayha bint Jandal b. Ubayr b. Nahshal b. Darim 8). One of the wives
of al-Muttalib b. ‘Abd Manaf b. Qusayy was Umm al-Harith bint
al-Harith b. Salit b. Yarba‘ b. Hanzala b. Malik b. Zayd Manat ¢).
Umayya b. Khalaf married a Tamimi woman, Salma bint ‘Auf; she
gave birth to ‘Ali b. Umayya killed at Badr?). Wahb b. ‘Uthman
b. Abi Talha of the ‘Abd al-Dar b. Qusayy married Su‘da bint Zayd
b. Laqit of the Mazin b. ‘Amr b. Tamim #). Harb b. Umayya married
a Tamimi woman ?).

Nafi¢ b. Tarif b. ‘Amr b. Naufal b. ‘Abd Manaf married Ghaniyya
bint Abi Ihib b. ‘Aziz b. Qays b. Suwayd b. Rabi‘a b. Zayd b. <Abd
b. Darim 1°). Aba Thab was a descendant of Suwayd b. Rabi‘a who

1) Ibn al-Kalbi, Jambara, ms. f. 9a: al-Baladhuri’s Ansgh, ms. f. 153a: al Mus‘ab
al-Zubayti, op. ¢it., pp. 44, 83 ; Ibn Hajar: a/-Isaba No. 8404; Ibn Sa‘d: Tabagar 111, 19.

2) al-Baladhuri: Ansdb, ms. f. 154a, 1050a.

3) al-Baladhuri: Awnsdb, ms. f. 1044a; al-Mus‘ab al-Zubayri, op. cit., p. 169.

4) Ibn al-Kalbi Jambara, ms. f. 116; al-Mus‘ab al-Zubayri, op. cit., p. 98; Mu’arrij
al-Sadasi: Hadlf, p. 30; al-Baladhuri: Ansdb, ms. f. 345, 806; Abii °1-Faraj: Aghani 1,
82.

5) al-Mus‘ab al-Zubayrti: op. ¢iz., p. 198; al-Baladhuri: Ansab, ms. f. 808a (Kuhayfa
bint Jandal—not Fukayha); Ibn al-Kalbi: Jambara, ms. f. 21a.

6) Ibn al-Kalbi: Jambara, ms. f. 20; al Mus‘ab al-Zubayti, op. cit., pp. 44, 83; Ibn
Hajar: al-Isdba No. 8404; Ibn Sa‘d: Tabagat 111, 19.

7) al-Zubayr b. Bakkir, p. cit., f. 176 b; al Mus‘ab al-Zubayri, op. cit., p. 387 inc.

8) al-Zubayr b. Bakkar, op. ciz., f. 88a.

9) al-Mus‘ab al-Zubayri, op. ciz., p. 123.

10) al-Mus‘ab al-Zubayri, op. c/2., p. 204.



160 M. J. KISTER

killed a son of the ruler of al-Hira and escaped to Mecca. He became
an ally of the Naufal b. ‘Abd Manaf. The grandfather of Ghaniyya,
‘Aziz b. Qays married Fikhita bint ‘Amir b. Naufal b. ‘Abd Manaf 1).
Aba Thab b. <Aziz, the father of Ghaniyya married Durra bint Abi
Lahab, the uncle of the prophet 2). The daughter of Abd Ihab married
‘Abd al-Rahmin b. ‘Attib b. Asid b. Abi ’1-Is b. Umayya b. ‘Abd
Shams 3).

The granddaughter of Aba Lahab, Durra bint ‘Utba b. Abi Lahab
married a Tamimi: Hind b. Hind b. Abi Hila the grandson of Khadija
from her first (or second) husband, the Tamimi Aba Hila¢). The
daughter of Naufal b. al-Harith b. <‘Abd al-Muttalib %) married the
Tamimi Hanzala b. al-Rabi‘a, the secretary of the Prophet¢), the nephew
of Aktham b. Sayfi?).

The list of the Tamimi women who married the men of the
aristocratic families of Quraysh is not comprehensive at all. There
seems to have been a considerable number of Tamimi women who
married the sons of distinguished families of Mecca. It points to the
close relations between Quraysh and Tamim. These marriages may
have been intended to strengthen the ties with the chiefs of Tamim,
who contributed considerably to strengthen the position of Mecca
in the tribal society.

1) al-Mus‘ab al-Zubayri, 0p. cit., pp. 204, 420; al-Zubayr. b. Bakkar, op. 2.,
f. 186a; Abu’l-Baqa’, op. cit., f. 150b.

2) Ibn al-Kalbi: Jambara, ms. f. 116 b.

3) al-Mus‘ab al-Zubayri, op. ¢it., p. 193.

4) Ibn al-Kalbi: Jambara, ms. f. 118b.

5) See about him: Ibn Hajar: a/-7saba, No. 8827.

6) Ibn al-Kalbi: Jambara, ms. f. 118a.

7) See about him: Ibn Hajar: a/~-Isaba, No. 1855.
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