LABBAYKA, ALLAHUMMA, LABBAYKA . ..

On a monotheistic aspect of a Jahiliyya practice

In memory of Dr. Isaiah Shachar

In his article Talbiyat al-Jahiliyya' SM. Husain recorded twenty five formulae of
ritual invocation, talbiyat, uttered by the tribes in the period of the Jahiliyya
during their pilgrimage to Mecca. He mentions that Abii 1-°Ala’ al-Ma‘arri had given
in his Risalat al-ghufran seven such formulae of tribal ralbiyit, classifying them by
prosody and metre. Husain supposes that the labbayka allahumma labbayka “was
probably adopted from the first responders to the call of Abraham,”? and
emphasizes that the Prophet changed the Jahili formula: labbayka allahumma
labbayka, 1a sharika laka illd sharikun huwa laka, tamlikuhu wa-ma malaka (“Here |
am, O God, here I am; Thou hast no partner except such partner as Thou hast;
Thou possessest him and all that is his”)® into the Muslim one: lzbbayka alla-
humma labbayka, la sharika laka; inna l-hamda wa-l-ni‘mata laka wa-l-mulka, la
shartka laka (“Here I am, O God, here I am, Thou hast no partner; the praise and

1 Proceedings of the 9th All India Or. Conference, 1937, pp. 361-369.

* Ibid., p.362.

3 See this Jahill talbiya e.g.: Ibn al-Kalbl, al-4sndm, ed. Ahmad Zak1 Pasha, Cairo 1343/
1924, p. 7; al-Azraq1,; Akhbar Makka, ed. F. Wiistenfeld, p. 134; al-Kala'1, al-Iktifa’ fI mag-
hazl rasali Uahi wa-l-thalathati I-khulafa’, ed. Mustafa ‘Abd al-Wihid, Cairo 1387/1968, I, 94;
al-Tabari, Tafstr, ed. Shakir, Cairo 1969, XVI, 289, no. 19973; al-Suyatl, al-Durr al-manthar,
Cairo 1314, IV, 40, 359; al-Bayhaql, al-Sunan al-kubrd, Hyderabad 1352, V, 45 inf.; Ibn
Hazm, Hajjat al-wada‘, ed. Mamdth Haqql, Beirut 1966, pp. 349 inf. —350; al-Naysabur],
Ghard’ ib al-Qur’an, ed. Ibrahim ‘Atwa ‘Awad, Cairo 1384/1965, XVII, 96; al-Khazin, Lubab
al-ta’ wll, Cairo 1381, III, 261, V, 13; al-Baghawi1, Ma‘alim al-tanzll (on margin of Lubab al-
ta’wil), ibid.; al-Shahrastani, gl-Milal wa-l-nihal, ed. Muhammad Sayyid KaylanI , Cairo 1387/
1967, 11, 238, 247; Ibn Sa‘Id al-Andalusi, Nashwat al-tarab f1 ta’rikhi jahiliyyati l-‘arab, Ms.
Tiibingen I, fol. 194, inf.; Nar al-Din al-Haythami, Majma‘al-zawd’id, Beirut 1967, 111, 223;
Abd LAla’ ab-Ma‘arrl, Risalat al-ghufran, ed. A’isha ‘Abd al-Rahman, Cairo 1382/1963, p.
535 (with an additional hemistich: ab bandtin bi-fadak, it is explained by Aba1-Ala’ as point-
ing to the idols that were in that time in Fadak); Ibn al-Athfr, Jami* al-usal, ed. Muhammad Ha-
mid al-Figl, Cairo 1368/1949, III, 444, no. 1377; ‘Umar b. Muhammad al-Mausill, Kitab
al-wasila, Hyderabad 1392/1973, I1Ijj, 196; A. Guthrie, The Significance of Abraham, MW,
1955, p. 116.



the grace are Thine and the empire; Thou hast no partner.”)* Husain points out
that the tribes performing the pilgrimage acknowledged in their talbiyat a supreme
God who was the Master of their gods, giving Him such names as al-Ralman,
al-Ma‘buid, al-Dayyan, al-Mustajib, al-Qahhir, al-Samad, and emphasizes the Muslim
character of some of the utterances of the ralbiya. The Prophet used in his prayer
the utterance: in taghfir allahumma taghfir jamma, wa-ayyu ‘abdin laka 12 alamma,
a phrase which, according to Husain, occurs in the talbiya of the Ash‘ariyyiin.® This
idea of the presence of an all-powerful and all-pervading Divinity, concludes Husain,
was working amongst the Arabs preparing the field for the propagation of the
sublime monotheism as preached by Muhammad.

Husain, although he carefully collected and edited the valuable text of the
talbiyat, did not, however, record the sources from which he derived his material.
It may be of some importance to trace the sources of the talbiyar and to examine
more closely their content and purport. The falbiyat of certain tribes are given
in al-Ya‘ qibT’s (d. 248 H) Ta’rikh.® Al-Ya“ qib1’s account of the talbiyat is pre-
ceded by a short account of the gods and idols worshipped by the Arabs. More
detailed is the account of ralbiyat in Muhammad b. Habib’s (d. 145 H) al-Mu-
habbar,” followed by a list of idols worshipped by the different tribes. The com-
plete text of several ralbiyar is given in the commentary to the phrase: ... wa-
jtanibi qaula lzari (Sira XXII, 31) in Muqatil b. Sulayman’s (d. 150 H) Tafsir®
and this is followed by a list of idols worshipped by the various tribes. Zir is

4 See the various forms of the Muslim talbiya: Aba Yusuf al-Ansarl, Kitab al-athar, ed.

Abu -Wafa, Cairo 1355, nos. 456-458; al-Shafi‘t, al-Umm, Cairo 1321 (reprint 1388/1968)
II, 132-133; al-Tayalisi, Musnad, Hyderabad 1321, p. 232, no. 1668; Ibn Hazm, Hajjat al-
wada*, p. 350; Nor al-D1n al-Haythami, op. cit., 111, 222-223; al-Tahawl1, Sharh ma‘ant l-<dthar,
ed. Muhammad Zuhrl -Najjar, Cairo 1388/1968 1II, 124-125; Ibn al-Athir, Jami‘ al-usal,
Iil, 438-443, nos. 1371-1375; al-Zurqani, Sharh al-muwatta’, ed IbrahIm ‘Atwa ‘Awad, Cairo
1381/1961, III, 34; Amin Mahmud Khattab, Fathu l-maliki I-ma‘bud, takmilatu l-manhali
I-‘adhbi l-maurad, sharh sunan abl dawad, Cairo 1394/1974,1, 109-11 1, al-Bayhagq], al-Sunan
al-kubra, V, 44-45; al-Khatib al-Baghdadi, Ta'rikh Baghdad, Cairo 1349/1931, V, 55; Muhibb
al-Din al-Tabarl, al-Qira li-qasidi ummi l-qurd, ed Mustafa I-Saqa, Cairo 1390/1970, pp. 173-
175, 415; al-‘Ayni, ‘Umdat al-qar!, Cairo 1348, IX, 172-174; al-Qastallany, Irshad al-sarr,,
Cairo 1323, III, 114-115; Ibn Hajar, Fath al-bari, Cairo 1300, III, 324-326; al-Harbi,
Kitab al-manasik, ed. Hamad al-Jasir, al-Riyad 1389/1969, p. 429; ‘Umar b. Muhammad al-
Mausilt, op. cir., Iy, 193-195; IV], 183; Ibn Babayah al-Qummi, Tal al-shara’i‘, Najaf
1385/1966, pp. 416-418; Muhammad b. abl 1-Qasim al-Tabarf, Bisharat al-mustafa li-sh1-
‘at al-murtada, Najaf 1383/1963, pp. 213-214; al-Majlist, Bihar al-anwar, Tehran 1388, XLIX,
92, 93, 183, 339; Murtada 1-Zab1di, Jthaf al-sada al-muttaqin bi-sharh asrar ihya’ ‘ulimi I-
din, Cairo 1311, 1V, 336; Muhammad Nasir al-Din al-Albani, Hajjat al-nabl, Damascus 1387,
p- 60, nos. 14-15; G.E. von Grunebaum, Muhammadan Festivals, New York 1951, p. 28.

5 Husain, op. cit., pp. 362-364; text no. 3.

¢ Ed.M. Th. Houtsma, Leiden 1883, I, 296-297.

7 Ed. lise Lichtenstaedter, Hyderabad 1361/1942, pp. 311-315; the list of the idols
ibid. pp. 315-318.

8 Ms. Ahmet III, 74/11, fols. 22a-24a; the list of the idols is given on fol. 24a, inf.-24b.
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On a monotheistic aspect of a Jahiliyya practice

rendered by Mugqatil by kadhib, lie, and identified with the falsehood inherent in
the Jahili talbivar, that associate gods and idols with God. Zir is thus defined as
al-shirku fi I-talbiya,® attribution of a partner to God in the talbiya.

Mugqatil’s list, in which fifty six forms of falbiya are recorded, is however a
composite affair. Several of the ralbiyat are in fact duplicates with certain vari-
ations. The first eight telbiyar give the utterances of the tribes without referring
to the names of the gods. The ninth relates the utterances of the women who
perform the circumambulation of the Ka ba while naked. The tenth gives the
talbiya of Adam. The following twenty talbiyat (nos. 11-31) are listed by the names
of the gods worshipped by the different tribes, without however giving the names
of the tribes. This series of ralbiyat is preceded by the heading: talbiyatu I-‘arabi
fi Ljahiliyyati and ends with the phrase: wa-hddhihi ru’iisu tawdghitihim . . . The
forms of talbiya which constitute this series correspond to those which occur in
the report of Muhammad b. Habib. The close relation between the text of Muqatil
and that of Ibn Habib is evident. In the talbiya of the tribes worshipping Sa‘ida
(no. 23) the last line of the ralbiya breaks the chain of saj' -rhymes: miyaha and
raqiha are followed by td‘e. This same wording is recorded in Ibn Habib’s al-
Muhabbar, where however a marginal gloss in the Ms. of al-Muhabbar replaces the
last word by al-nasiha '® The lacuna in the talbiya of the worshippers of al-
Muntabiq (Muqatil, no. 19) can clearly be seen in the Mss., indicating that some
phrases of the utterance are missing; the text is identical with that given in al-
Muhabbar (p. 313, 1.1), but the printed edition of al-Muhabbar has no note about a
lacuna in the Ms. The heading missing in the talbiya no. 25 (Mugqatil, fol. 23a sup.):
wa-kanat talbiyata man nasaka li-yaghitha can be supplied from the account of
al-Muhabbar (p. 314, 1.1). Furthermore Ibn Habib’s account of the idols wor-
shipped by the Arabs also shows close similarity with that of Muqatil, though it
is more detailed."!

In another series of talbiyat (nos. 32-56) only the name of the tribe in which
the invocation was used is given, or else both the name of the tribe and that of
the idol of the tribe are specified. Three of the talbiya invocations in this series
(nos. 33, 34, 36) are reported on the authority of Ibn Ishaq (d. 150 H); one talbiya
(no. 35) is recorded on the authority of al-Sha b1 (d. 109 H).

The divergent versions of the talbiyat as recorded in the chapter of Muqatil’s
Tafsir, the variously formulated utterances, the three traditions on the authority
of Ibn Ishiq and the one of al-Sha bl — all this seems to indicate that the chapter
was put together by the combination of several sources. This conjecture is corro-
borated by the fact that two out of the five consulted Mss. (Kopriili 143, fols.
175b penult.-176a; Hamidiyya 58, fol. 255a.-255b) contain only the first ten

*  Mugqatil, op. cit., fol. 22a, sup.

10 Al-Muhabbar, p. 313, note 5.
11 See Mugqatil, op. cit., fol. 24b; and see another short account ibid. , fol. 210b.
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talbiyat. One may venture to say that some parts of the account were inserted
by the transmitter of the Tafsir, al-Hudhayl b. Habib al-Dandani.!?

An examination of the talbiyat mentioned above together with a few more
from other sources may shed some light on certain significant aspects of these
ritual invocations.

I

The well known Jahili talbiya associating a partner with God' is recorded in
Mugatil’s account as the talbiva of Quraysh, who were worshippers of Isaf.'*
This very talbiya is however recorded as the ritual invocation of the Hums, a group
of tribes including Quraysh, Khuza‘a, Kinina and ‘Amir b. Sa‘sa‘a, as stated in
this report.'* In another form of the talbiya of the Hums they invoke God, addres-
sing Him as the Lord of Sirius (rabbu Il-shi <rﬁ)‘and ask His aid against the offen-
ders. They address Him as the Lord of Manat,' al-Lat and al® Uzza and as the Lord
of the sanctuary of the Ka'ba (rabbu l-ka ‘bati I-haram). They came to Him riding on
lean camels — having evidently made an ardous journey — and left the idols forsa-
ken and desolate, (khilwan sifran), as they say in their invocation.!”

It is, of course, of some importance to find the falbiya of the Hums, a group
closely connected by ties of loyalty and allegiance with the Ka‘ba, observing
distinctive ritual practices during the hajj and enjoying a special privileged position
in Mecca. While the Jahili falbiya with regard to associating a partner is usually
attibuted to Quraysh, or to Quraysh and Kinana,'® the latter talbiya attributed
to the Hums seems to be congruous with their religious ideas and their duties
during the hajj. The talbiya expounds clearly their belief in the authority of Allah
over the principal Arab deities al-Lat, al‘Uzza and Manat. God is the Lord of the
Kd'ba and the idols of the gods had been left behind void and insignificant. This
may be quite a faithful exposition of their belief. Moreover, the arduous journey
fits in well with the fact that they exercised exertions in worship during the Aajj.

12 See Sezgin GAS, 1, 37 (.. .“Dieser fiigte an manchem Stellen dem Text von Muqatil
Uberlieferugen von anderen hinzu”). On the transmission of the Tafsir see al-Khatib al-
Baghdady, Ta'r1kh Baghdad, VII, 143, no. 3591, IX, 426, no. 5039; and see Muqatil, op. cit.,
fol. 33a.

13 See above, note 3.

' Mugqatil op. cit., fol. 22b (no. 11); Ibn Hablb, gl-Muhabbar, p. 311; al-Ya‘qubi, op.
cit. I, 296; Husain, op. cit. p. 367, no. 15 (with the addition: aba I-banat bi-fadak, like in Abn
I-‘Ala’ 's Risalat al-ghufran, p. 535).

15 Mugqatil, op. cit., fol. 22a (no. 1); a following comment says that the partner attachea
by the Hums to God referred to the angels worshipped by them; this is the zar, the falsehood
(mentioned in the verse of the Qur’an).

1¢ The phrase in the text: rabbu I-thalithati l-ukhra denotes, of course, Manat.

17 Mugqstil op. cit., fol. 23b (no. 45).

18 See the talbiya uttered by Quraysh and Kinina on the Day of ‘Arafa, containing the
declaration of the associate partner: Muqatil, op. cit., fol. 23a (no. 32).
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Their invocation of God to aid them against those who transgress seems to point
to these tribal groups who did not observe the sanctity of the Kaba and violated
the peace of the holy months of the hajj. No clear answer can be given why their
talbiya stressed that Allah was the Lord of Sirius. This very expression occurs
in the Qur’an only once (Siira LIII, 49). Early commentators attribute the worship
of Sirius to the tribe of Himyar, or to some ancestor of the Prophet or to the tribe
of Khuza‘a. This could explain the naming of God as the Lord of Sirius, as Khuza‘a
were a part of the Hums. But the expression “‘the Lord of Sirius . . . the Lord of
al-Lit and al-*Uzza” recurs as well in the falbiva of Madhhij.'®

Quite different was the talbiya of Ghassan. They invoke God on behalf of
their kings, addressing Him as the Lord of their people.?® In the same vein is cast
the very short talbiya of Rabfa. They uttered their invocation, addressing God
as the Lord of Rabfat al-Qasham.? In both forms of the talbiya God is per-
ceived as the Lord of the tribe.

Another version of the talbiva of Rabi‘a (the worshippers of Muharrig®?)
reflects sincere devotion and servitude and expresses the request that the pilgri-
mage be correct and sound: labbayka hajjan haqqan tdabbudan wa-riggan.®
A third relation has some additional phrases describing the race of the pilgrims
towards Mecca so that they may shave their heads.®* A fourth version shows some
divergence: the Bakr b. Wa’il stress in their talbiva on behalf of Rabi‘a their
obedience to the Lord who is not worshipped in a church or in a synagogue. Their
idols, they say, they have left protected and safe.”” A fifth report adds to the
concise form of the devotion and servitude a phrase stating the Rabi‘a did not come
to Mecca to ask for gifts nor for reasons of trade.®

This expression, stating that the pilgrims did not come for trade or profit,
recurs in the talbiyat of other tribes.?” It confirms the early traditions that the
tribes refrained from trade activities during their pilgrimage. This was changed by

1% Muqatil, op. cit., fol. 23b (no. 41); al-Ya‘qubi, op. cit., I, 297; and comp. H.A.R. Gibb,
“Pre-Islamic Monotheism in Arabia,” Harvard Theological Review, 1962, pp. 275 inf. -276.

2 Mugqatil, op. cit., fol. 24a (no. 54).

2 bn Hisham, Kitab al-tjjan, Hyderabad 1347, p. 219; and see on gash‘am as the sobri-
quet of Rab‘a L‘4, s.v.q sh ‘m.

22 See Muqatil, op. cit., fol. 24b: wa-kana al-muharriq bi-salmana li-bakri bni wa 'ilin wa-sa’-
iri rabY‘ata; Ton Habib, op. cit., p. 317.

22 Mugqatil, op. cit., fol. 22b (no. 17); Ibn Habib, p. 312; Aba |-‘Al2* al-Ma‘arrd, op. cit.,
p. 536.

34 Muqatil, op. cit., for 23b (no. 38).

25 Mugqatil, op. cit., fol. 24a (no. 50).

2 Muqatil, op. cit., fol 22a (no. 4); cf. L‘4, s.v. 1 q h: some people used to utter in their
talbiya in the period of the Jahiliyya: ji'naka li-l-nasaha wa-lam na’ti li-l-raqaha.

37 See e.g. Muqatil, op. cit., fol. 22b (no. 23), fol. 23b (nos. 36, 39, 44); Ibn Habib, op.
cit., p. 313.
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th revelation (Sura II, 198) which gave Muslims permission to carry out business
transactions during the Agjj. %

The description of the hardship of travel during the pilgrimage, the lean
camels, the race to reach Mecca, the exertion of performing the hajj by foot as
exposed in the falbiyat®® — all these features are in agreement with the reports
about the pilgrimage in the period of the Jahiliyya and with the stories about
exertions during the Aajj in Islamic times.

The talbiyat reflect the ideas of the tribes about the supreme God as well
as their perception of the relation between the lesser gods and the supreme God.
The idea that the gods are inferior and dependent upon God is expressed in the
talbiya of Kinda, Hadramaut and Sakin. To the Jahili falbiya of association
(above note 3) they added: . . .“Thou possessest him (i.e. the partner — K) whether
Thou destroyest or leavest him; Thou art the Forbearing (al-halim), therefore
leave him.®® Judhidm prided themselves in their talbiya of their royal descendance,
of their forbearing minds and addressed God as “the God of the idols” (ilzhu
l-asnami), naming Him al-Rahmin.3' In the falbiya of Daus God is named “the
Lord of the idols” (rabbu l-asnami).>®> Tamim mentioned in their tafbiya God the
Creator; it is He whom they singled out by their invocation (wa-akhlasat li-rab-
biha du‘aha)>® Qays ‘Aylan describe themselves as being together with their
idols, in humble submission to al-Rahman.3* Thaqif, asking for forgiveness of
their sins, stated that their goddesses, al-Lat and al-° Uzzi, were in the hands of God
and that the idols yielded obediently to Him.>* Asad named God ‘“the One,”
“the Subduer” and asserted that they did not worship the idols;*® they also men-
tioned Him in the talbiya as “al-rabbu l-samad.” The meaning of the word al-samad,
which occurs only once in the Qur’an>3’ as one of God’s attributes is usually
explained as “the Lord to whom people direct themselves in their needs;”®® there

28 See e.g. Muqatil, op. cit., I, 31b; Ibn al-‘Arabl, Ahkam al-qur'an, Cairo 1387/1967,
1, 135 inf. -136; al-Tabarl. Tafstr, ed. Shakir, IV, 164-168, nos. 3763, 3771, 3775, 3777, 3781
(noteworthy is the expression of the commentator: fa-rukhkhisa lahum ... “and they were
granted concession”) 3787 (and see another version of the verse: no. 3766); al-Suyutl, al-
Durr an-manthar, 1, 222; al-Raghib al-Isfahani, Muhadardt al-udaba’, Beirut 1961, II, 465;
and see JESHO XV (1972) 76, note 4.

29 See e.g. Muqatil, op. cit., fol. 22a (nos. 3,7), 23a (no. 34), 23b (no. 44), 24a (no. 49).

3% Mugqatil, op. cit., fol. 24a (no. 53); al-Ya‘qobi, op. cit., 1, 297,11. 4-5.

31 Muqatil, op. cit., fol. 24a (no. 52); comp. the fragmentary talbiya in al-Ya‘qobi, op. cit.,
I, 297.

32 Mugqatil, op. cit., fol. 24a (no. 56).

33 Mugatil, op. cit., fol. 23a (no. 33); comp. al-Ya‘qobi, op. cit., 1, 296.

3% Muqatil, op. cit., fol. 23b (no. 37); and comp. the talbiya of ‘Akk and the Ash‘ariyyan
(ib. no. 40): hajjun li-l-rahman, dhallat lahu l-asnam.

35 Muqatil, op. cit., fol. 24a (no. 48).

3¢ Mugqatil, op. cit., fol. 23a (no. 35).

37 Sura CXII, 2.

3% See e.g. Abn Mishal, Kitab al-nawadir, ed. ‘lzzat Hasan, Damascus 1380/1961, pp.
122-123 (and see the references of the editor, ib., note ““35);:L‘A s.v. s m d; Ahmad b. Ham-
dan al-Razi, al-Zina, ed. Husayn al-Hamdani, Cairo 1958, II, 43-45; and comp. Jirdn al-‘Aud,
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are however other explanations and some of them seem to have been introduced
together with the later ideas about the attributes of God.

The talbiya of Himyar is significant. They stress in their invocation that they
address God on behalf of the kings and the petty rulers (‘ani l-muliki wa-l-agwal)
[of people — K] of prudence and forbearing minds, who practise piety towards
their kinsmen, staying away from sins by self-withdrawal (from shame — k) and out
of Islam (tanazzuhan wa-islam). They declare that they humbly submit to the Lord
of mankind, yielding to Him on every elevated place [they and their — K] idols and
gods.®® The word islam and its meaning need elucidation. It occurs only once
in the tafbiyat, in the quoted invocation of Himyar; it is preceded by the phrase of
eschewing sins, coupled with the word fanazzuh denoting keeping aloof from
shameful and wicked deeds, and followed by the statement of obedience to the
God of mankind. It is apparent that the word islam placed between a word which
denotes abstention from sin and another one, which talks of submission to God,
both terms bearing as they do a religio-ethical connotation, also belongs to the same
semantic field. It probably denotes the idea of exclusive devotion to one God,
as assumed by the late D.Z. Baneth. In his illuminating discussion of the social and
religious background of the Prophet’s activity, Baneth made the following ob-
servation:

... The fundamental change required by Muhammad was the abandonment

of polytheism, to serve one god only, the same god which they had already

previously known under the name of Allah. Does not the idea suggest itself
to seek this very meaning of adopting monotheism in the words aslama,
islam?®

This meaning proposed for islam by Baneth, is indeed confirmed by the
definition giver by Muaqatil in his Tafsir: muslim is consistently interpreted by
mukhlisun bi-l-taukidi (or: bi-tauhidi lighi)*' Islam and ikhlas are here given as
identical in connotation. H. Ringgren, analyzing the meaning of ikhlds and mukh-
lis states that “the context indicates that making one’s religion khalis to God is
contrary tochoosing patrons apart from Him,”*? and finds fit Bell’s translation:
“making Him the exclusive object of religion.”* One may venture to assume

Diwan, ed. Ahmad Nasim, Cairo 1350/1931, p. 39, 1. 12; Ibn Mugqbil, Diwan, ed. ‘Izzat Hasan,
Damascus 1281/ 1962, p. 51, 1. 3; al-Raghib al-Isfahani, al-Mufradat fr gharibi l-qur’an, Cairo
1324, p. 288.

3 Mugqatil, op. cit., fol. 23b (no. 43).

40 D.Z.H. Baneth, “*What did Muhammad mean when he called his religion Islam? The
original meaming of Aslama and its derivatives,” Israel Oriental Studies 1 (1971) 184.

4 See e.g. Muqatil, op. cit., 1, 51a (aslamtu ya'nl akhlastu), I, 57a (kuntum muslimmna
ya‘'nl mukhlising lahu bil-tauhidi), 11, 58b, ult.-59a, 1. 1 (qabla anya‘tant muslimina, ya*
nl mukhlistng  bi-l-taulidi), 11, 59b, 1. 3 (wa-kunna muslimina ya'nl mukhlistng bi-l-tauhl-
di min qablina) 11, 61b, 1. 4 from bottom, II, 62a, 1. 5 from bottom, 11, 73b, 1, 83a,b, 1.2,
I, 123a,11, 211a, 1. 6.

42 H. Ringgren, “The Pure Religion,” Oriens XV (1962), 93-96.

43 JIbid., p. 94 inf.
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that islam here denotes the idea ascribed to it in the Qur’an. This may change
to some extent the accepted views about the beliefs of the people of the Jahiliyya
and provide a clue for an evaluation as to how monotheistic ideas were adopted
and transmitted from the Jahiliyya period to Islam.
The talbiya of Jurhum™ is of an altogether different content and purport. This
tribe was already extinct by the advent of Islam, and traditions as to their origin
and ancestors were shrouded in a web of miracles and legend. The ftalbiya of
Jurhum is thus merely a reminiscence of an early talbiya of an ancient tribe per-
petuated in the invocation of the worshippers of Dhu I-Kaffayn;*® this idol was
worshipped by Daus* and Khuza‘a.*” Mugqatil records two versions of the talbiya
of Jurhum: a short one, the talbiya of the worshippers of Dhi 1-Kaffayn, who utter
the invocation of Jurhum, and a longer one referred to above (note 44), recorded
as the talbiya of Jurhum. They invoke God, stating that they are his servants;
that people are (like) newly acquired property, while they are (like) the hereditary
property of God; that they have dwelt in God’s land and caused it to flourish
and that to be remote from God is something which one cannot stand. Further
they say in their invocation that they are the first to come to God’s meeting place;
they will oppose anyone who shows hostility towards God until they set the
faith straight in His valley.*®

The first three hemistichs of this rajaz are often quoted in the sources and
attributed to ‘ Amr b. al-Harith (or ‘Amir b. al Harith) b. Mudad;*® they became
incorporated into the talbiya. The concept of man assisting God against His enemies
is of considerable antiquity in Islam, recurring as it does in the Qur’n and in
early Islamic literature. The contrasting pair of notions “tirf”” (or turf) and “tilad”,
current in ancient Arabic poetry is here interpreted as pointing to the heavenly
origin of Jurhum, “tiladuka”, “Thy hereditary property’; their ancestor is said
to have been an angel who, having sinned, was sent down to earth.5® It is note-
worthy that al-Tufayl b. ‘Amr al-DausI pulling down the idol of Dhii 1-Kaffayn
uttered his denunciation of the pagan worship of the idol in the same metre,
rajaz, and with the same rhyme.**

44 See on this tribe EJ*, s.v. Djurhum (W .M. Watt).

45 Mugqatil, op. cit., fol. 23a (no. 30).

4 Al-Ya‘'qabf, op. cit., I, 296; al-Baghdadl, Khizanat al-adab (ed. Balag), 111, 246 sup.

47 Muhammad b. Habib, op. cit., p. 318.

4 Muqatil, op. cit., fol. 22a (no. 6); comp. Ibn Habib, op. ciz., p. 314.

4 Al-Tabari, Ta'rtkh, ed. Muhammad Aba 1-Fadl Ibrahim, Cairo 1961, II, 285; al-Fasi,
Shifa’ al-gharam, Cairo 1956, 1, 357, 374; al-‘Isam1, Simt al-nujam al-‘awall, Cairo 1380, I,
174; al-Mawardl, Aam al-nubuwwa, Cairo 1319, p. 120; Abu 1-Baqa’, al-Manaqib al-mazya-
diyya, Ms. Br. Mus., Add. 23, 296, fol. 79b.

% Al-‘Isami, op. cit., 1, 174 inf. — 175.

51 Ibn Hisham, al-Stra al-nabawiyya, ed. al-Saqa, al-Abyari, Shalabl, Cairo 1355/1936,
11, 25; al-Kalbi, al-Asnam, p. 37; Ibn Hablb, op. cit., p. 318 (with the variant in the first hemis-
tich: ya dha Lkaffayni lastu min tiladika): al-Waqidf, al-Maghdz1, ed. Marsden Jones, London
1966, p. 923; Ibn Hajar, al-Isaba, ed. ‘All Muhammad al-Bijawi, Cairo 1392/1972, III, 521,
al-Dimyati, al-Mukhtasar f1 strati sayyidi I-bashar, Ms. Chester Beatty 3332, fol. 106b.
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The phrase “wa-humu l-awwalina “ald mi‘adika” deserves attention. Although
the word mi‘ad occurs several times in the Qur’an, the use of the word with the pre-
position ‘alz is not attested in the Quran. It occurs however with the preposition
‘el in the famous poem of al-Aswad b. Ya‘fur.’? In the talbiya of Jurhum the
word seems to denote an appointed time or an appointed place of meeting; in
this case it is the time of the hajj as established by God or the place appointed by
God for the pilgrimage, Mecca.®

To the sphere of Jahili custom also belongs the invocation by women who used to
perform the circumambulation naked. To the usually recorded rajaz — verse®
Mugqatil adds three rejaz hemistichs about the spectators who watch the corpulent
women.%® The body-features mentioned in the last hemistich resemble the details
provided about Duba‘a when she circumambulated the Ka‘ba in the nude.®

I

Abii 1-°Ala’ al-Ma‘arr1 remarks, classifying the different forms of the ralbiyat, that
there is no talbiva (scil. from the period fo the Jahiliyya — K) cast in one of the
qasida — metres. He remarks with caution that talbiyat may have perhaps been
uttered in one of the gasida metres, but they were not recorded by the trans-
mitters. Most of them are utterances cast in saj or rajaz form.5” Goldziher analyzed
thoroughly the role of saj¢ and rajaz and their occurrence in invocations, curses,
wisdom sayings and in oracular utterances.®® Gibb succintly referred to s/ and
rajaz in connection with the style of the Qur’an, assuming that there was an estab-

52 Al-Dabbi, al-Mufaddaliyyat, ed. Lyall, XCIV, 11, rendered by Lyall: “Now sweep the
winds over all their dwellings: empty they lie, as though their lords had been set a time and no
more to be”; al-A‘sha, Drwan, ed. Geyer (A‘sha Nahshal XVH, 11) p.296 (and see the references
of the editor).

53 My son, Menahem Kister, provided me with the following note: “The word mo‘ed
in Hebrew has, in addition to its current meanings in the Scriptures, two other denotations:
(1) a holy place, a sanctuary (see e.g. Ps. LXXIV, 4, 8, Lam. II, 6; cf. ohel mo‘ed in this sense;
and cf. phr m‘d in the Ugaritic myths indicating the place of the meeting of the gods); (2)
a festival, a holiday (see e.g. Lev. XXIII, 37). One of these two meanings suits perhaps the
phrase here. The expression ba'ey mo‘ed (Lam. I, 4) which seems to denote “pilgrims” is
probably derived from one of these 2 meanings (see the commentary of Ibn Ezra on this
verse)”’. I have failed to trace this meaning in the Arabic sources.

% Al-Azraqi, op. cit., pp. 124-125; al-“Isami, op. cit., I, 219; cf. the story of Duba‘a
bint ‘Amir: Ibn Hab1b, al-Munammagq, ed. Khursheed Ahmad Fariq, Hyderabad 1964, p. 272.

55 Mugqatil, op. cit., fol. 22a (no. 9); cf. Mughultdy, al-Zahr al-basim, Ms. Leiden Or. 370,
fol. 100a.

% Cf. Ibn Sa‘'d, op. cit., VIII, 153 inf; Ibn Hajar, al-Isgba, VIII, 6; Mughultay, op. cit.,
fols. 99b-100a; al-Wahid1, op. cit., pp. 151-152.

57 Abul-‘Al®’, op. cit., p. 537.

8 ¥. Goldziher, Abhandlungen zur Arabischen Philologie, Leiden 1896.
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lished style of religious discourse in the period of the Jahiliyya.>® Tradition stres-
ses the efficacy of sgf° invocations uttered in the haram of Mecca in the period of
the Jahiliyya and directed against wrong-doers and oppressors. The Sirz of Ibn
Ishdq in the transmission of Yiinus b. Bukayr has a special chapter recording cases
of this kind.%®® In early Istam sgi° and rajaz were considered a product of the
Bedouin mind and it was deemed especially odious to link the Qur’in with rajaz.*
The Prophet is said to have prohibited the use of sa/* in invocations.$?

Some saj° invocations of the Jahiliyya period were indeed utterly forgotten.
According to the report of al-Fakihi the people performing the tawaf between
al-Safa and al-Marwa in the period of the Jahiliyya used to utter the following
short invocation:

al-yauma qirri ‘ayna: bi-qar'i -marwataynz®

This invocation is never encountered again in the Islamic period. Some ot the
invocations of the talbiya in their saj° or rajaz forms did, however, survive and were
adopted by the Prophet; he used to utter them during his pilgrimage. The invo-
cation labbayka hajjan haqqa: ta‘abbudan wa-rigga mentioned above® was uttered
by the Prophet in his ta/biya

Ibn Manzur records the verses uttered by Abu Khirash al-Hudhalt during running
(sa’ y) between al-Safa and al-Marwa:

lahumma hadha khamisun in tamma:

atammahu llahu wa-qad atamma:

% H.A.R. Gibb, Arabic Literature, Oxford 1963, pp. 14-15, 34-35; idem, “Pre Islamic
Monotheism in Arabia,” Harvard Theological Review, 1962, pp. 278-279.

¢ A. Guillaume, “New Light on the Life of Muhhamad,” JSS, Monograph No. 1, Man-
chester n.d., pp. 15-18 (*The Potency of Invocations Pronounced in Saj*”’). Guillame remarked
that he had been unable to find this passage elsewhere. The stories of this passage can, how-
ever, be traced in al-Kala‘’s al-Tktifa’, 1, 66-69; Ibn al-Athir, Usd al-ghaba, Bulaq 1280, III,
150-151; Ibn Hajar, al-Isaba, IV, 752-753; Ion AbI I-Dunya, Kitab mujabl l-da‘wa, Bombay
1389/1969, pp. 10-14, no. 5; Abn 1-Baqa’ Muhammad b. al- Diya’ al-Makk1 al-‘Adawi, 4hwal
makka wa-l-madina, Ms. Br. Mus., Or. 11865, fols. 119b-121a; Ibn Zuhayra, al-Jami* al-latif fi
fadli makkata wa-ahliha wa-bina'i l-bayti I-sharif, Cairo 1357/1938. p. 61.

¢! See al-Baladhurl, Ansab al-ashraf, Ms. fol. 1211b: .. ‘ani l-salti bni dinarin qala: sami-
‘tu l-hajjaja ‘ala minbari wasitin yaqalu: qatala llahu ‘abda hudhaylin, wa-llahi ma qara’a mimma
anzala lHahu ‘ald muhammadin harfan, wa-ma huwa illa rajazu 1-‘arabi, wa-lahi lau adraktuhu
la-saqaytu l-arda min damihi; Ibn Ab11-Dunya, al-Ishraf fY manazil al-ashraf, Ms. Chester Beatty
4427, fol. 62b (al-Hajjaj refers to the version of the Qur'4n of Ibn Mas‘dd).

¢ See L‘A, s.v.s j ‘a; ‘All al-Qarl, al-Asrar al-marf‘a f1 l-akhbar al-mauda‘a, ed. Muhammad
al-Sabbagh, Beirut 1391/1971, p. 140, no. 109 (see the comments of the editor); cf. ‘Abd
al-Malik b. Habilb, al-Ta'rtkh. Ms. Bodleian, Marsh. 288, p. 167, 1. 17. (. . . qalu; aqbalna min
al-fajji l-'‘amtq na'ummu l-bayta l-‘at1q; fa qala ‘umaru: qad waqa‘a frhadha, ya'nt saj ‘a l-kalam
wa-tahstnahu.

€3 Al-Fakih1, Ta'rikh makka, Ms. Leiden, Or. 463, fol. 380a, 11. 2-3.

% Note 22.

¢S Abo ‘Abdallah al-Sart, Juz’, Leiden, Or. 2465, fols. 7a-b, 8b; Nar al-Din al-Haythami,
op. cit., 11, 223; al-Muttaqr I-HindI, Kanz al-‘ummal. Hyderabad 1374/1954, V, 16, 77-78,
nos. 138, 634-635; Murtad4 }-Zabrdr, op. cit,, IV 337 inf.
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in taghfiri llahumma tagfir jamma:
wa-ayyu ‘abdin laka 1d alammi.%

Al-Tabari who reports on the authority of Mujahid that the people used to cir-
cumambulate the Ka‘ba uttering the second verse: in taghfiri llahuma . . .*" records
however another tradition saying that the Prophet recited this verse.%® According
to a tradition recorded by Ibn Manzir the second verse (in taghfir...) was com-
posed by Umayya b. abi 1-Salt.> The verse is indeed ascribed to Umayya b. abi
1-Salt in the Kitab al-Aghant and two versions are related about the circumstances
in which Umayya composed the verse: according to al-Zuhri he uttered it during
the miraculous opening of his breast; according to Thabit b. al-Zubayr he recited
it before his death.™ According to a tradition reported by Ibn al-Kalb1 the verse
was uttered by al-Dayyan (the ancestor of the Band 1-Dayyan)™ during his pra-
yer.” These verses (with the variant: allzhumma hadha wahidun in tamma . . .)
are recorded by Husain as the falbiva of the Ash‘ariyyin.” Mugatil records a
talk between ‘Umar and Abil Burda (the son of Abii Mis al-Ash‘dri) in which
he asked him about the talbiya of the Ash‘ariyy@in. AbG Burda quoted the following
form of their Jahili ralbiva: alldhumma hadhid wahidun innama:™ athamahu
lahu wa-qad athima: in taghfiri lUahumma...™ It is thus a divergent version
with a different intent: God knows the sins of the men who commit them (and
will certainly punish them — K); if God forgives He will forgive them all together,
as there is no believer who has not sinned.

The four hemistichs seem to have been a widely current popular invocation
and their authorship was, as usually in such cases, ascribed to different poets,
or recorded as a ritual invocation of individuals or groups.”?

¢ L4 sv. | m m; al-Suyati, Sharh shawahid al-mughni, ed. al-Shanqiti, rev. Ahmad Za-
fir Kajan, Damascus 1386/1966, p.625, no.388 (with the variant in the first hemistich: hadha
rabi‘un); Ahmad b. Hamdan al-Razi, op. cit., 11, 15.

7 Al-Tabari, Tafsr (Balaq) XXVII, 40; al-Suyat1, Sharh shawahid, p. 625.

% Al-Tabari, Tafstr, XXVII, 39; al-Qurtubl, Tafstr, XVII, 107; al-Suyati, al-Durr al-man-
thar, VI, 127 inf.; al-Munaw1, Fayd al-qadr, Cairo 1391/1972, 111, 28, no. 2662; c¢f. L4, s.v.
jmm.

8 L4, sv. 1 mm.

7 Aghant (Bulaq) HI, 190-191; al-Damirf, Hayat al-hayawan, Cairo 1383/1963, II, 402-
403; al-Jumahi, Tabaqat fuhil al-shu‘ard’, ed. Mahmad Shakir, Cairo 1952, pp. 223-224 (and
see the references of the editor, p. 224, note 3); and see Sadr al-Din al-Basrl, al-Hamasa al-
basriyya, ed. Mukhtar al-Din Ahmad, Hyderabad 1383/1964, II, 431, no. 53 (and see the
references recorded by the editor); ‘Abd al-Qadir al-Baghdadi, Khizdnat al-adab, ed. ‘Abd al-
Salam Haran, Cairo 1388/1968, 11, 295-296 (and see the references given by the editor); Ibn
Hajar, al-Isaba, 1, 252.

™ Sec on him Ibn Hazm, Jamharat ansab al-‘arab, ed. ‘Abd al-Salam Haron, Cairo 1962,
p. 416.

72 Aghani, X, 146, penult.

" Husain, op cit., p. 365, no. 3.

7% The metre here is defective. Perhaps: ldhumma has to be read.

s Mugqatil, op. cit., 24a (no. 51).

752 Cf, ‘Abd al Qadir al-Baghdadi, op. cit., II, 295.
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The two last hemistichs were adopted by the Prophet and uttered by him
in his invocation. This is another instance for the way in which Jahilt pious ideas
tainted by a shade of monotheism were taken up by Islam.

The delegation of Najran, who journeyed to Medina to meet the Prophet, was
preceded by Kurz b, ‘Algama who uttered the following rajez verses:

ilayka ta"dii qaligan wadinuha:

mu'‘taridan fi batniha janTnuha:

mukhdlifan dina l-nasard dinuha™

Several traditions report that “Umar recited these verses when driving his riding

beast swiftly through the Wadi Muhassir during his 4gji.”” Another tradition
relates that the Prophet uttered these verses when on his ifada from ‘Arafa.”®

It is quite significant that these rajaz verses, marked as a piece of Yamani poetry,
are recorded as the falbiya of the Asad and Ghatafan.™ These rajaz-verses are yet
another case of the absorption of Jahill material, whereby it was transformed into
a part of the Muslim ritual invocation.

According to current tradition the tribal talbiyat were prohibited and were sub-
stituted by a Muslim formula. This is clearly reflected in the story of ‘Amr b.
Ma‘dikarib, reported on the authority of Sharqi b. Qutimi: the old tribal talbiya,
telling about the strenuous efforts of the journey and about the idols left void
behind them, was replaced by the prescribed Musllm talbiya® The case of the
talbiya of Zubayd, as recorded by Muqatil, is however different. The Jahili tal-
biya mentioned above was replaced by a new one in which God is addressed as “the
Lord of the lords™ (rabbu l-arbab) and “‘the Subduer of every idol and graven
image in the land” (qahiru kulli wathanin wa-sanamin fi I-bilad).®* Tt is the only

" Ibn Sa‘d, op. cit., 1, 357; Ibn Hajar, al-Isaba, V, 586, no. 7403; al-Kala‘1, al-Iktifa,
1, 259.

"7 Al-Bayhaql, al-Sunan al-kubra, V, 126; al-Bakrf, Mujam ma stajam, ed. Mustafa
1-Saqa, Cairo 1368/1949, pp. 1191 inf. — 1192; Ibn Ab1 Shayba, al-Musannaf, ed. ‘Abd al-
Khaliq al-Afghani, Hyderabad 1386/1966, IV, 81; Nor al-Din al-Haythami, op. cit., III, 256;
L‘A, s.v. wdn; al-Muttaq1 I-Hindi, op. cit., V, 116, no. 866, 111, no. 837 (with the hemistich:
wa-ayyu ‘abdin laka la alamma, added); Muhibb al-Din al-Tabari, op. cit., p. 414; Ibn al-Athir,
al-Nihaya, s.v. wdn; cf. al-Fakih1, op. cit., fol. 531a; and see Aba ‘Ubayda, Majaz al-Qur’an,
ed. F, Sezgin, Cairo, 1381/1962, I1, 249, no. 898, Murtad4 1-Zabids, op. cit., IV, 386.

8 Ibn al-Athir, al-Nihaya, sv. wdn; L‘4, s.v. wdn; Muhibb al-Din al-Tabarf, op. cit.,
p. 414; Nar al-Din al-Haytham, op. cit., III, 156.

7 Mugqatil, op. cit., 22a (no. 8).

8 Al-Tabaranl, al-Mu'jam al-saghtr, ed. ‘Abd al-Rahman ‘Uthmin, Cairo 1388/1968, I,
59; Nur al-Din al-Haythami. op. cir., IIl, 111; al-Tahawi, Sharh ma‘ani l-athar, 11, 124-125;
Tbn al-Athir, Usd al-ghaba, 1V, 133; Tbn Hajar, al-Isaba, IV, 690; Ibn ‘Abd al-Barr, al-Ist1-
‘ab, ed. ‘Alf Muhammad al-Bijaw1, Cairo 1380/1960, p. 1203; al-Khat1b al-Baghdadi, Ta'rtkh,
V, 282.

81 Mugatil, op. cit., 24a (n0.49).
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case in which a separate ralbiya of a tribe is mentioned in the period of Islam. It
is interesting to note that this falbiya stresses the struggle of God against the gods
and the idols and His subjugation of them, thus giving a clear idea how Islam was
conceived by the tribes in its nascent period.

The animosities between the tribes are reflected in the falbivat of ‘Abd al-Qays and
Qays ‘Aylan. The Qays ‘Aylan in their talbiya make the complaint that Bakr (scil.
b. Wa’il) interpose between them and God; people obey God, while Bakr disbelieve
Him. Were it not for Bakr b. Wa’il people would set out in crowds for the pilgrim-
age.®? The worshippers of Dhii I-Liba (i.e. the ‘Abd al-Qays) invoke God that He
may turn Mudar away from them, make the journey safe and relieve them from the
lords of Hajar.®

The complaint of the ‘Abd al-Qays recurs in fact in another setting: when
the delegation of ‘Abd al-Qays came to the Prophet they complained that they
were unable to reach Medina, save during the holy months, because the Mudar-
tribes stood in their way.®

Different in content and in setting is the falbiya of Adam. Adam mentions that God
created him with His own hand, bestowed on him graces and attests that God is the
Lord of the House (i.e. the Ka‘ba).8 It is apparent that this ta/biya, in contradis-
tinction to the other Jahill ones, is rooted in the Muslim concept of the role of
Adam and of other prophets in establishing the hajj and its rites. Adam built the
Ka‘ba;® he is said to have performed the hajj from India seventy times.®” Prophets

82 Mugqatil, op. cit., fol. 22a (no. 5), 22b (no. 22, given as the talbiya of the worship-
pers of Manit; and so Ibn Habfb, al-Muhabbar p. 313); see Aba I-‘Ala’, op. cit., p. 536 (recor-
ded as the talbiya of Tamim).

8 Muqatil, op. cit., fol. 23a (no. 27); Ibn Habib, al-Muhabbar, p. 314,

8 See e.g. al-Zurqani, Sharh al-mawahib al-laduniyya, Cairo 1327, IV, 13-14; Ibn Ka-
thir, al-Stra al-nabawiyya, ed. Mustafa ‘Abd al-Wahid, Cairo 1385/1966, IV, 88; ‘All b. Bur-
han al-Din, Insan al-‘uyin (= al-Stra al-halabiyya), Cairo, 1382/1962, I11, 251. The animosity
between TamIm and Rabi‘a was reflected in certain hajj-practices: the tribes used to rally in
al-Muhassab and would leave according to an established order, to avoid clashes among them.
Ibn ‘Abbas remarked that TamIm and Rabi‘a used to fear each other (kanat banu tamimin
wa-rabl‘atu takhafu ba‘duha ba‘dan). See al-Fakih1, op. cit., fol. 481b.

8 Mugqatil, op. cit., fol. 22b (no. 10).

8 See e.g. Muhibb al-Din al-Tabari, op. cit., p. 47 inf.; al-Salihi, Subul al-huda wa-l-rashad,
ed. Mustafa ‘Abd al-Wahid I, 167 (1.4 from bottom) I, 167, 168 (1.3 from bottom), 168,
(1.3 from bottom), 171-172; al-Khuwarizmi, Itharatu l-targhtb wa-l-tashwlq ila l-masajidi
l-thalathati wa-ila L-bayti I-‘atlq, Ms. Br. Mus,, Or. 4584, fol. 17a, 1.4; cf. Murtada 1-Zabidi,
op. cit., IV, 356 sup.

87 Al-Isfara’inl, Zubdatu l-a‘mal, Ms. Br. Mus., Or. 3034, fol. 35a (or 40 times as Ibid.,
fol. 36a); Muhibb al-Din al-Tabari, op. cit., p. 48 sup.; al-$alihi, op. cit., I, 242-243; and see
al-Daylam1, Firdaus, Ms. Chester Beatty 3037, fol. 117a, inf.: gad ata adamu hadha l-bayta
alfa utyatin mina l-hindi ‘ala riflayhi, lam yarkab fihinna min dhalika thalatha mi’ati hajjatin
wa-sab‘a mi‘ati ‘umratin, wa-awwalu hajjatin hajjaha adamu wa-huwa wagqifun bi-‘arafatin
atahu jibrilu fa-qala ya adamu burra nuskuka, ama innd qad tufnd bi-hadha I-bayti qabla an
tukhlaqa bi-khamsina alfa sanatin.
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and saints used since then to perform the pilgrimage, mostly walking, and used to
utter the talbiya in various forms.3® It is evident that the Muslim salbiya is, accord-
ing to Muslim concepts, an adequate extension of the talbiyat uttered by the
prophets while performing their 4ajj to the Ka‘ba in Mecca.

I

Muslim scholars differ in their assessment of the position of the ralbiya:
whether it has to be considered a sunna, an obligatory practice (wgjib), a recom-
mended practice (mandib), or an essential part of the ihram. ®® Neither are they
unanimous concerning the form of the talbiya: some of them approve of an addi-
tion to the widely circulated talbiya of the Prophet and adduce various versions of
the talbiya, others recommend to adhere to the accepted wording of the talbiya. *
A rather liberal opinion is given by al-Harbi: the muhrim utters his talbiya in what-
ever way he likes.”!

According to a widely current tradition the Prophet was ordered by the
angel Jibril to enjoin his Companions to utter the talbiya in a loud voice; the best
pilgrimage was considered to be one which combined the loud cry of the falbiya
with the slaughter of the sacrifice (afdalu I-hajj al-‘ajj wa-l-thaji). The Companions
used to recite it in such a loud voice that they would become hoarse.®? There

8 See e.g. Ahmad b. Hanbal, Kitab al-zuhd, Beirut 1396/1976, pp. 58, 74, 87; al-Bay-
haql, al-Sunan al-kubra, V, 42; al-Salih1, op. cit., 1, 243-247; Muhibb al-D1n al-Tabari, op. cit.,
pp. 49-56; al-Mundhiri, al-Tarh1b, ed. Muhammad Muhyf FDin ‘Abd al-Hamid, Cairo 1380/
1961, III, 20-22, nos. 1657-1662; al-Muttaql I-Hind1, op. cit., V, 78, no. 636; al-Qastallany,
Irshad al-sar1, 111, 115; Nur al-Din al-Haythami, op. cit., I, 220-222; al-Ayni, op. cit., 1X,
173; al-Nuwayrl, Nihayat al-arab, Cairo n.d. I, 309-310; al-Majlis1, Bihar al-anwar, XCIX,
44, no, 33; Ibn Babiiyah, ‘lal al-shara’i’, pp. 418419.

8 Al-Zurqani, Sharh al-muwatta’, 111, 44, al-Shaukanl, Nayl al-autar, Cairo 1380/1961,
1V, 359 ult. — 360; AmIn Mahmad Khattab, op. cit., I, 111-112 sup.; al-‘Ayni, op. cit., IX,
171inf.;al-Qastallani, op. cit.,I1I, 113;1bn Hajar, Fath, 111, 326 inf, — 327.

% Al-Shafi‘l, op. cit., 11, 132-133, 186; al-Zurqani, Sharh al-muwatta’, 111, 34-37; Nar
al-Din al-Haytham1, op. cit., 111, 222; al-Shaukani, op. cit., IV, 359; Muhibb al-DIn al-Tabarr,
op. cit., pp. 173-174 (and see pp. 424, 430); AmIn Mahmd Khattab, op. cit., 1, 109, 112-113;
al-‘Ayni, op. cit., IX, 173; Ibn Hajar, Fath, 111, 325-326; al-Qastallany, op. cit., 111, 114-115.

%1 Al-Harby, op. cit., p. 429: . .. wa-kayfama sha'a l-muhrimu an yulabbiya labba.

%2 See e.g. Aba Yisuf, op. cit., p. 95, no. 459; al-Shafi‘l, op. cit., II, 133; al-Harby, op. cit .,
p. 429; al-Shaukani, op. cit., IV, 360 inf. —361; Muhibb al-DIn al-Tabarf, op. cit., pp. 171-172;
Amin Mahmod al-Khattab, op. cit., 1, 114-115; al-Zurqanl, Sharh al-muwatta’, 111, 4445,
al-Mundhiri, op. cit., III, 23 (no. 1663), 25 (nos. 1667-1668, 1670); al-HaKim, al-Mustadrak,
I, 450-451; al-Munawl, Fayd al-qadtr, 11, 31, no. 1248; Ibn Qayyim al-Jauziyya, I'lam al-mu-
waqqi‘in, Beirut 1973, IV, 299; Ibn al-Athtr, al-Nihdya, s.v. ‘ajj; Ibn Hajar, Fath, 111, 324; al-
Qastallani, op. cit., I, 113; L‘4, s.v. th j j, ‘a j j; Murtada 1-Zab1d], op. cit., IV, 338; ¢f. Mu-
hammad Nasir al-Alban1, Silsilat al-ahadnth al-sahtha, Damascus 1392/1972, p. 504, no. 830;
and see Gaudefroy Demombynes, op. cit., p. 184.
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were, however, other traditions, mitigating ones, which warned of too loud cries
which might cause harm to the pilgrims.

It was recommended that the pilgrim utter the talbiya at every spot and in
various positions: riding, alighting, lying, ascending a hill or a mountain, descending
into a valley, at meeting of caravans, in markets and in mosques; some scholars
however tried to confine the permission to utter the falbiya to certain mosques in
Mecca. It is advisable, according to some, that the zalbiya be followed by an invoca-
tion for the Prophet (al-salar ‘ald I-nabiyyi, salla llahu ‘alayhi wa-sallam).” It was
permitted to utter the talbiya in foreign languages too, even by a person with a
good knowledge of Arabic.*

Scholars were not unanimous with regard to the place where the Prophet
commenced the utterance of the talbiya nor about the time and the place where
he concluded it.*

The divergencies of scholarly opinions about the various practices of the
talbiya bear evidence that the mandatory forms of the falbiya had not been estab-
lished by the end of the second century of the hijjre, as already pointed out by
Gaudefroy Demombynes.” The talbiya was however incorporated in the rites of
the pilgrimage by the unanimous opinion of Muslim scholars, and its merits and re-
wards were recorded in the compilations of kadith.”’

v

The chapter of the talbiyar in Muqatil’s Tafsir gives us a clue for a better under-
standing of the religious ideas of the tribes during the period of the J3hiliyya. The
tribes of course had their gods and the places of worship of these gods were usually
shared by other tribes allied with them or living in their neighbourhood.
They believed however in a supreme God, who had His House in Mecca. On their
pilgrimage to Mecca they directed themselves to this God, who held supremacy
over their tribal gods. The relation between God and their gods, as perceived by
the tribes, is reflected in the report of al-Ya‘qubi: when intending to perform the

9 Al-Shafi'1, op. cit., 11, 133-134, 186; al-Zurqanl, Sharh al-muwatta’, 111, 46; Muhibb
al-Dm al-Tabart, op. cit., pp. 172-180; al-Harbr, op. cit., p. 429; Amin Mahmad Khattab, op.
cit., 1,111, 115; and see Gaudefroy Demombynes, op. cit., 181, 183-184; Murtad 1-Zabidy, op.
cit., 1V, 339.

% Amin Mahmod Khattab, op. cit., 1, 111; Gaudefroy Demombynes, op. cit., p. 180.

%5 See e.g. Ibn Hajar, Fath, 111, 317 inf. —318; al-‘Ayni, op. cit., IX, 159-160; al-Zurqa-
n1, Sharh al-muwatta’, 111, 37-38, 43; Nur al-Din al-Haytham1, op. cit., 1lI, 221; al-Tahaw],
Sharh ma‘ant l-athar, 11, 120-123; al-Shaukani, op. cit., IV, 360-361; Muhibb al-DiIn al-Ta-
barl, op. cit., pp. 180-184 (and see pp. 415416); AmIn Mahmud Khattab, op. cit., I, 31-35,
116-121; Gaudefroy Demombynes, op. cit., pp. 181-183.

% Gaudefroy Demombynes, op. cit., p. 183.

%7 See e.g. al-Mundhir1, op. cit., 111, 24-26, nos. 1665-1666, 1669, 1671; al-Hakim, op.
cit., I, 451; al-Tibrizl, Mishkat al-masabih, Karachi 1350, p. 223 inf.; Nar al-Din al Haythami,
op. cit., 111, 223 ult,; Muhibb al-Din al-Tabarl.op. cit., pp. 41, 70; see al-Daylam1, Firdaus, Ms.
Chester Beatty 3037, fol. 157b: man labba sab‘ina marratan fI ihramihi ashhada lahu ‘ezza
wa-jalla sab ‘Ina alfa malakin lahu bi-bard'atin min al-ndri wa-bara'atin min al-nifaqi.
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pilgrimage to the Sanctuary at Mecca every tribe would come to ( the abode of)
their idol and pray there; then they would set out uttering the talbiya (on their
journey — K) until they reached Mecca.?® This report demonstrates to what extent
there prevailed harmonious co-existence and co-operation between the tribal
deities and the supreme God of Mecca. The Jahiliyya tribes cannot be said to have
been straightforward polytheists; they were mushrikiin, i.e. while accepting and
admitting the existence and supreme authority of God, they associated other
deities with Him.

The talbiyat expose a remarkably rich religious vocabulary and termino-
logy. The attributes of God are well attested in the two monotheistic faiths pre-
ceding Islam and are recurring in the Quran.®® It is the merit of Brockelmann,
who in his study of the religious terms in the extant compilations of ancient Arabic
poetry, adduced an abundant body of references to Allah and Rahman in the Jahi-
1 poetry. Brockelmann also pointed out the various expressions pertaining to the
conception of Allah in the Jahiliyya: God the Creator, the Lord of the creatures,
the Omnipotent; God punishes and grants rewards; this is why He ought to be
feared, revered, and praised. Brockelmann shows that expressions like hamd,
khashya, huda, tagwa occurring in the Jahili poetry suggest a kind of religious per-
ception of a High God akin to that of El-‘Olam and El-‘Elyon. Admitting that
some details of the Genesis-story of creation might have reached Arabia, Broc-
kelmann refutes definitely the assumption that the concept of Allah might have
been borrowed from one of the religions of Revelation or originated from ani-
mism.'® Gibb, starting from a quite different point and using different material
arrives at a rather similar conclusion, stressing the original Arabian concepts of
monotheism which developed in the Arab peninsula and denying the hypothesis
of a Jewish or Christian source for the Qurn.'®! In another article Gibb analyses
the process of the rededication of the Jahili religious symbolism and the re-inter-
pretation of the religious terms of the Jahiliyya into the monotheistic, Muslim
ones.'® They are moulded in the genuine old Arabic forms of sa/* and rajaz and
expose the belief in the supreme God of the Ka‘ba, Allah, associated with tribal
gods; this was an indigenous religious tradition, developed in the Arabian peninsula,

8 Al-Ya'qtbi, op. cit., I, 296.

% See W. Montgomery Watt, *“Belief in a ‘High God’ in Pre-Islamic Mecca,” JSS 16(1971)
pp. 35-40; the assumption on p. 40 about the pre-nomadic agriculture times in which the deities
represented the neutral forces, thus forming *‘a vigorous paganism” in contradistinction to the
Bedouin for whom “it was not incongruous that Allah rather than the pagan deities should send
rain and supply man with his rizq or provision,” seems, however, not to be based on solid
textual evidence,

19 C. Brockelmann, “Allah und die Gotzen, der Ursprung des islamischen Monotheismus,”
Archiv fiir Religionswissenschaft 21 (1922) 99-121.

19t H A.R. Gibb, “Pre-Islamic Monotheism in Arabia”, pp.269, 271, 277 inf.-278; and see
idem, Studies on the Civilization of Islam, ed. S.J. Shaw and W.R. Polk, Boston 1962, p.
192; Cf. C. Torrey, The Jewish Foundation of Islam, New York 1933, pp. 54-56; W. Mont-
gomery Watt, Muhammad at Mecca, Oxford 1953, pp. 158-161.

192 H A.R. Gibb, Studies on the Civilization of Islam, pp. 176-192.
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and reflecting the peculiar setting of co-operation between the tribes and Mecca.
It was against the people who recited these talbiyat, the mushrikan, that Muhammad
preached his exclusive monotheistic ideas. It is thus not surprising that some of
the expressions and terms in these talbiyat found their way into the Qur’an. Re-
interpreted and transformed they coalesced with other elements to form the body
of ideas represented by the religious literature of Islam.

Addenda
Note 3: See: al-Samarqandi, Tafsir, Ms. Chester Beatty 3668/II, fol. 37a; Mugatil,
Tafsir, Ms. Ahmet I1I, 74/11, fol. 78a; Ibn Qayyim al-Jauziyya, Ighathat al-lahfan
min masayid al-shaytan, ed. Muhammad Hamid al-Fiqf, Cairo 1358/1939, II, 210,
245.

Note 4: See Ibn Qayyim al-Jauziyya, Bada’i' al-fawa’id, Beirut, n.d. (repr.) II,
214-215; Ibn Abi Hatim al-Razi, ‘Tlal al-hadtth , ed. Muhibb al-Din al-Khatib,
Cairo 1343, I, nos. 842, 843, 876, 888; al-Nawawi, al-Adhkar, Cairo 1324, p. 87,
Ghulam Tha‘lab, Juz’, Ms. Chester Beatty 3495 (majmii ), fol. 96b; Abll Nu‘aym,
Hilyat al-auliya’, IX, 28; al-Tabari, Tafsir, ed. Shakir, XIII, 512, No. 16000; al-
Tabarani. al-Mu‘jam al-saghir, ed. ‘Abd al-Rahman ‘Uthman, al-Madina al-
munawwara 1388/1968, 1, 87.

Note 38: See F. Rosenthal, “Some Minor Problems in the Qur’an”, The Joshua
Starr Memorial Volume, New York 1953, pp. 72—83; Rudi Paret, “Der Ausdruck
samad in Sure 112,2,” Der Islam 1979, pp. 294-295.

Note 55: Cf. Ibn Abi I-Dunya, al-Ishraf fI manazil al-ashraf, Ms. Chester Beatty
4427, fol. 43a: . . . kanat imra’atun jahiliyyatun tatiafu bi-l-bayti wa-laha sittatu
banina yasturiinaha min al-nasi wa-hiya taqlu fT tawafiha . . .

Note 76: Cf. Ibn Hajar, al-Isaba, V, 586, No. 7403.

Note 80: See Ibn Athir, Usd al-ghaba, IV, 133.
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