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LIST OF ENTRIES A TO Z

A

‘Abbasids

‘Abd al-Latif al-Baghdadi
‘Abd al-Malik ibn Marwan
‘Abd al-Rahman III
Abu Bakr

Abu Hanifa

Abu ’I-‘Ala’ al-Ma‘arri
Abu ’I-Fadl al-Bayhaqi
Abu ’I-Fadl ‘Allami
Abu Nuwas

Abu Shama

Abu Tammam
Abyssinia

Adab

Aden

‘Adud al-Dawla
Adultery

Afterlife

Aghlabids

Agra Red Fort
Agriculture

‘A’isha bint Abi Bakr
Akbar

Alchemy

Alcohol

Aleppo

Alexander
Alexandria

Algebra

Alhambra

‘Ali al-Rida

‘Ali ibn Abi Talib
Almohads
Almoravids

Alp Arslan
Alphabets

Amir Khusraw
Amuli, al-

Andalus

Angels

Animal Husbandry
‘Antara ibn Shaddad
Apostasy
Apprenticeship

XXVil

Aqsa Mosque

Aqueducts

Arabia

Arabic

Arabs

Aramaeans

Aramaic

Architecture, Secular—Palaces
Architecture, Secular—M ilitary
Archives and Chanceries
Aristotle and Aristotelianism
Arwa

Ascetics and Asceticism
Askiya Muhammad Touare
Assassins, Ismaili

Astrolabes

Astrology

Astronomy

‘Attar, Farid al-Din
Autobiographical Writings
Aya Sophia

‘Ayn Jalut

Ayyubids

Azhar, al-

B

Babar

Backgammon

Badr al-Jamali

Badshahi Mosque, Lahore
Baghdad

Bahrain

Bakri, al-, Geographer
Balkans

Baraka

Barani, Zia’ al-Din,

Basra

Baths and Bathing
Baybars I, Mamluk Sultan
Beauty and Aesthetics
Berber, or Tamazight
Berbers

Beverages

Bible



LIST OF ENTRIES A TO Z

Bijapur

Bilal al-Habashi
Biography and Biographical Works
Biruni

Black Death

Books

Botany

Brethren of Purity
Buddhism and Islam
Bukhara

Bukhari

Burial Customs
Burids

Buyids

Byzantine Empire

C

Cairo

Caliphate and Imamate
Calligraphy

Camels

Carpets

Cartography

Central Asia, History (750/1500)
Ceramics

Charity, Islamic

Charity, Jewish

Chess

Children and Childhood
China

Chishti

Chivalry

Christians and Christianity
Circassians

Circumcision

Climate, Theories of
Clothing and Costume
Coins and Currency
Commanding Good and Forbidding Evil
Commentary

Companions of the Prophet
Concubinage

Constitution of Medina
Consultation, or Shura
Coptic Language

Copts

Cordoba

Cosmetics

Court Dress, Abbasid
Court Dress, Fatimid
Court Dress, Mamluk
Credit
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Crime and Punishment
Crusades

Cursing

Customary Law
Cyprus

D

Damascus

Dancing

Dara Shikoh

Dates and Calendars
Death and Dying
Decadence, Notion of
Degrees, or ljaza
Desserts and Confections
Dhimma

Diplomacy

Disability

Divination

Divorce

Dome of the Rock
Dreams and Dream Interpretation
Druze

E

Earthquakes
Education, Islamic
Education, Jewish
Egypt

Elegy

Emigration, or Hijra
Epic Poetry

Epics, Arabic

Epics, Persian

Epics, Turkish
Epidemics
Eschatology
Espionage

Ethics

Eunuchs

European Literature, Perception of Islam
Excellences Literature

F

Farabi, al- (Alfarabius or Avennasar)
Fatima bint Muhammad

Fatimids

Ferdowsi



Festivals and Celebrations
Fez

Floods

Folk Literature, Arabic
Folk Literature, Persian
Folk Literature, Turkish
Folk Medicine

Food and Diet

Foreigners

Franks, or Ifranj
Freethinkers

Funerary Practices: Jewish
Funerary Practices: Muslim
Furniture and Furnishings
Fustat

G

Gambling

Gang-i Shakar, Farid al-Din

Gardens and Gardening

Gender and Sexuality

Genghis Khan

Geniza

Geography

Geometry

Gesudaraz

Ghana

Ghassanids

Ghazali

Ghaznavids

Gibraltar

Gifts and Gift Giving

Glassware

Gnosis

Grammar and Grammarians

Grammar and Grammarians, Hebrew and
Judeo-Arabic

Granada

Greek

Guilds, Professional

H

Hadith

Hafsa bint al-Hajj al-Rukuniyya
Hafsids

Hajj

Hakim, al-, Fatimid Caliph
Hamadhani, Badi‘ al-Zaman
Hamdanids

Harawi, al-, ‘Ali B. Abi Bakr

LIST OF ENTRIES A TO Z

Harizi, Judah, al-
Harun al-Rashid
Hasan al-Basri, al-
Hassan-i Sabbah
Hebrew

Hebron

Herat

Heresy and Heretics
Heroes and Heroism
Hilli, al-, al-‘Allama
Hippology

Hiraba, or Brigandage
Horticulture

Houses

Humanism
Humayun

Humor

Hunayn ibn Ishaq
Hunting

Husayn ibn ‘Ali

Ibadis

Ibn al-‘Adim

Ibn al-Athir

Ibn al-Furat

Ibn al-Haytham or Alhazen
Ibn al-Jawzi

Ibn al-Mugqaffa‘

Ibn al-Nafis

Ibn al-Rawandi

Ibn ‘Arab

Ibn ‘Asakir

Ibn Babawayh

Ibn Battuta

Ibn Ezra, Abraham

Ibn Ezra, Moses Ben Jacob
Ibn Gabirol, Solomon
Ibn Hamdis

Ibn Hanbal

Ibn Ishaq

Ibn Jubayr

Ibn Khaldun

Ibn Khurradadhbih

Ibn Naghrela, Samuel
Ibn Qadi Shuhba

Ibn Qayyim al-Jawziyya
Ibn Qutayba

Ibn Quzman

Ibn Rushd, or Averroes
Ibn Sa‘d

Ibn Shaddad

Ibn Shahin, Nissim ben Jacob
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LIST OF ENTRIES A TO Z

Ibn Sina, or Avicenna
Ibn Taghri Birdi
Ibn Taymiyya

Ibn Tufayl

Ibn Tulun

Ibn Tumart

Ibn Wasil

Ibn Yunus

Ibn Zur‘a

Idolatry

Idrisi

Idrisids

Ikhshidids
Ilkhanids
Illuminationism
Imam

India

Inheritance
Intellectual History
Interfaith Relations
Iranian Languages
Isfahan

Isfahani, al-, Abu Nu‘aym
Ishaq ibn Ibrahim
Islam

Ismailis

Istanbul

‘Izz Al-Din

J

Ja‘far al-Sadiq
Jahiz, al-
Jami

Java
Jerusalem
Jesus

Jewelry

Jews

Jihad

Jinn

Judah ha-Levi
Judeo-Arabic
Judges

Juha

Jurjani, al-
Juwayni

K

Ka‘ba, or Kaaba
Kabbala

XXX

Kalila wa Dimna
Karaites

Karbala

Khalid ibn al-Walid
Kharijis

Khatib al-Baghdadi, al-
Khurasan

Khuza‘i, Ahmad ibn Nasr
Kilwa

Kindi, al-, Historian
Kindi, al-, Philosopher
Kirmani, al-, Hamid al-Din
Konya

Kufa

Kulayni, al-

Kurdish

Kurds

L

<

Land Tenure and Ownership, or Iqta
Law and Jurisprudence

Libraries

Linguistics, Arabic

Love Poetry

M

Madrasa

Mahmud of Ghazna
Mahmud-al-Kati, African Scholar
Maimonides
Mayjlisi, al-

Majusi, al-, or Haly Abbas
Malay Peninsula
Mali Empire

Malik ibn Anas
Malikism
Malikshah
Mamluks

Ma’'mun, al-

Mansa Musa
Manuscripts
Manzikert

Magama

Magqgqari, al-
Magqrizi, al-
Marinids

Markets

Marriage, Islamic



Marriage, Jewish
Martyrdom

Mas‘udi, al-

Mathematical Geography
Mathematics

Mawardi, al-

Mecca

Medical Literature, Hebrew
Medical Literature, Persian
Medical Literature, Syriac
Medical Literature, Turkish
Medina

Mediterranean Sea

Mental Illness

Merchants, Jewish
Merchants, Muslim
Messianism

Metalwork

Meteorology

Minerals

Mining

Mir Damad

Mirrors for Princes
Monasticism, Arab

Money Changers

Mongol Warfare

Mongols

Mosaics

Moses

Mosque of Ibn Tulun, Cairo
Mosques

Mu’ayyad fi al-Din, al-
Mu‘tazilites

Muhammad al-Baqir
Muhammad ibn al-Qasim
Muhammad, the Prophet
Mulla Sadra

Music

Muslim Community and Polity, or Umma
Muslim ibn al-Hajjaj
Muslim-Byzantine Relations
Muslim-Crusader Relations
Muslim-Mongol Diplomacy
Mutanabbi

Mysticism, Jewish

Mythical Places

N

Nafs al-Zakiyya
Names
Navigation
Navy

LIST OF ENTRIES A TO Z

Nawruz

Nezami

Nile

Nishapur

Nizam al-Din

Nizam al-Mulk
Nomadism and Pastoralism
Numbers

Nur al-Din ibn Zanki
Nur Jahan

Nusayris

O

Oaths

Oljeitii

Oman

One Thousand and One Nights
Ophthalmology

Optics

Ottoman Empire

P

Painting, Miniature

Painting, Monumental and Frescoes
Palermo

Palestine

Paper Manufacture

Party Kingdoms, Iberian Peninsula
Peace and Peacemaking

Peasants

Performing Artists

Perfume

Persian

Persians

Pharmacology

Philosophy

Pigeons

Pilgrimage

Plato, Platonism, and Neoplatonism
Poetry, Arabic

Poetry, Hebrew

Poetry, Indian

Poetry, Persian

Police

Political Theory

Popular Literature

Post, or Barid

Poverty, Islamic
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LIST OF ENTRIES A TO Z

Poverty, Jewish
Prayer

Precedence
Predestination
Primary Schools, or Kuttab
Prisons

Processions, Religious
Processions, Military
Prophets, Tales of
Prostitution

Ptolemy

Q

Qayrawan

Qazwini, al-

Qur’an

Qur’an and Arabic Literature
Qur’an, Reciters and Recitation
Qutb Minar

R

Raniri, al-, Nur al-Din
Rashid al-Din
Rasulids

Razi, al-, Fakhr al-Din
Razi, al-, or Rhazes
Razia Sultana

Reform, or Islah
Renewal (Tajdid)
Rhetoric

Road Networks
Romance Languages and Literatures of Iberia
Rosewater

S

Sa‘adyah Gaon

Sacred Geography

Safavids

Saints and Sainthood, Christian
Saladin, or Salah al-Din
Salman al-Farisi

Samanids

Samargand

Samarra

XXXI1

Sasanians, Islamic Traditions
Scholarship

Schools of Jurisprudence
Scribes, Copyists

Scriptural Exegesis, Islamic
Scriptural Exegesis, Jewish
Sculpture

Sedentarism

Seeking Knowledge

Selimiye Mosque, Edirne

Seljuks

Seven Sleepers

Seville

Shadow Plays

Shafi‘, al-

Shah ‘Abbas

Shahnama

Shajar al-Durr

Shawkani, al-

Shi‘i Law

Shi‘i Thought

Shi‘ism

Ships and Shipbuilding
Sibawayhi

Sibt ibn al-Jawzi

Sicily

Silk Roads

Sinan

Sindh

Singing

Sira

Sirhindi, Ahmad

Slavery, Military

Slaves and Slave Trade, Eastern Islamic World
Slaves and Slave Trade, Western Islamic World
Socializing

Songhay Empire

Southeast Asia, History and Culture
Southeast Asia, Languages and Literatures
Spices

Sports

Sudan

Suffering

Sufism and Sufis: South Asia
Suhrawardi, al-, Shihab al-Din ‘Umar
Sulayhids

Stileymaniye Mosque

Sultan

Sunni Ali, Songhay Ruler

Sunni Revival

Surgery and Surgical Techniques
Suyuti, al-

Synagogues

Syria, Greater Syria

Syriac



T

Tabari, al-

Taj Mahal

Talismans and Talismanic Objects
Tamerlane, or Timur

Tawhidi, al-, Abu Hayyan
Technology, Mills: Water and Wind
Textiles

Theater

Theology

Time, Concepts of

Timurids

Titles

Trade, African

Trade, Indian Ocean

Trade, Mediterranean
Translation, Arabic into Hebrew
Translation, Arabic into Persian
Translation, Pre-Islamic Learning into Arabic
Transoxiania

Travel

Tribes and Tribal Customs
Tulunids

Turkish and Turkic Languages
Turks

Tus

Tusi, al-, Muhammad ibn Hasan
Tusi, al-, Nasir al-Din

U

‘Umar ibn ‘Abd al-‘Aziz
‘Umar ibn al-Farid

‘Umar ibn al-Khattab
Umayyad Mosque, Damascus
Umayyads

Urbanism

Usama ibn Mungqidh
Usury and Interest
Uthman ibn ‘Affan

\%

Viziers

\\4

Wagqf

Wagqidi, al-
Weather

Wine

Women, Jewish
Women, Patrons
Women Poets
Women Warriors

Y

Ya‘qub ibn Killis
Yaqut

Yazidis

Yemen

V4

Zankids

Zayd ibn Thabit
Zaydis

Ziryab
Zoroastrianism

LIST OF ENTRIES A TO Z
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THEMATIC LIST
OF ENTRIES

Agriculture, Animal Husbandry, and Hunting

Agriculture

Animal Husbandry
Aqueducts

Camels

Horticulture

Hunting

Nomadism and Pastoralism
Sedentarism

Arts and Architecture

Agra Red Fort

Alhambra

Aqsa Mosque

Architecture, Secular—M ilitary
Architecture, Secular—Palaces
Aya Sophia

Badshahi Mosque, Lahore
Baths and Bathing

Beauty and Aesthetics

Books

Carpets

Ceramics

Dome of the Rock

Furniture and Furnishings
Gardens and Gardening
Glassware

Houses

Jewelry

Madrasa

Metalwork

Mosaics

Mosque of Ibn Tulun, Cairo
Mosques

Music

Musical Instruments

Painting, Miniature

Painting, Monumental and Frescoes

XXXV

Paper Manufacture
Performing Artists

Poetry

Qutb Minar

Sculpture

Selimiye Mosque, Edirne
Shadow Plays

Shahnama

Sinan

Singing

Stileymaniye Mosque

Sunni Revival

Taj Mahal

Talismans and Talismanic Objects
Textiles

Theater

Umayyad Mosque, Damascus
Urbanism

Women, Patrons

Ziryab

Commerce and Economy

Cartography

Chess

Credit

Land Tenure and Ownership, or Iqta‘
Markets

Merchants, Jewish
Merchants, Muslim
Minerals

Mining

Money Changers
Navigation

Road Networks

Ships and Shipbuilding
Silk Roads

Slaves and Slave Trade, Eastern Islamic World
Slaves and Slave Trade, Western Islamic World

Spices
Technology, Mills, Water, and Wind



THEMATIC LIST OF ENTRIES

Textiles Pilgrimage
Trade, African Popular Literature
Trade, Indian Ocean Poverty, Islamic
Trade, Mediterranean Poverty, Jewish
Usury and Interest Processions, Religious
Weather Rosewater

Seven Sleepers

Socializing

. . Spices

Daily Life Sports

Suffering
Alcohol Wine
Alphabets
Backgammon
Baraka . Diplomacy, Government, Politics, and
Baths and Bathing
Beverages Cultural Exchanges
Charity, Islamic
Charity, Jewish Archives and Chanceries
Chess Diplomacy
Children and Childhood Gifts and Gift Giving
Circumcision Mirrors for Princes
Clothing and Costume Muslim-Byzantine Relations
Concubinage Muslim-Crusader Relations
Court Dress, ‘Abbasid Muslim-Mongol Diplomacy
Court Dress, Fatimid Peace and Peacemaking
Court Dress, Mamluk Police
Cursing Post, or Barid
Dancing Political Theory
Decadence, Notion of Viziers

Death and Dying
Desserts and Confections

Disability Dynasties, Empires, Rulers, and Statesmen
Divorce

Ethics

Festivals and Celebrations ‘Abbasids

Food and Diet ‘Abd al-Malik ibn Marwan
Funerary Practices, Jewish ‘Abd al-Rahman III
Funerary Practices, Muslim Abu Bakr

Furniture and Furnishings ‘Adud al-Dawla

Gambling Aghlabids

Gardens and Gardening Akbar

Gifts and Gift Giving Almohads

Heroes and Heroism Almoravids

Humor Alp Arslan

Hunting Arwa

Interfaith Relations Askiya Muhammad Touare
Markets Ayyubids

Marriage, Islamic Babar

Marriage, Jewish Baybars I, Mamluk Sultan
Music Burids

Names Buyids

Nawruz Byzantine Empire

Perfume Fatimids

Pigeons Genghis Khan

XXXV1



Ghassanids
Ghaznavids

Hafsids

Hakim, Al-, Fatimid Caliph
Hamdanids
Humayun

Ibn Naghrela, Samuel
Ibn Tulun

Ibn Tumart

Idrisids

Ikhshidids

Ilkhanids

Mahmud of Ghazna
Mali Empire
Malikshah

Mamluks

Ma’mun, al-, ‘Abbasid Caliph

Mansa Musa
Marinids

Nizam al-Mulk

Nur al-Din ibn Zanki
Nur Jahan

Oljeitii

Ottoman Empire

Party Kingdoms, Iberian Peninsula

Rasulids

Razia Sultana

Saladin, or Salah al-Din
Samanids

Sasanians, Islamic Traditions

Seljuks

Shah ‘Abbas

Shajar al-Durr
Songhay Empire
Sulayhids

Sultan

Sunni Ali, Songhay Ruler
Tamerlane, or Timur
Timurids

Titles

Tulunids

‘Umar ibn al-Khattab
Uthman ibn ‘Affan
Umayyads

Ya‘qub ibn Killis
Zankids

Zaydis

Geography

Bakri, al-, Geographer
Cartography
Geography

THEMATIC LIST OF ENTRIES

Ibn Khurradadhbih
Idrisi

Qazwini, al-
Mathematical Geography
Sacred Geography
Yaqut

History and Historical Concepts

Abu Shama

Barani, Zia’ al-Din, Historian of Pre-Moghul India
Biography and Biographical Works
Cairo

Geniza

Ibn al-‘Adim

Ibn ‘Asakir

Ibn al-Athir

Ibn al-Furat

Ibn al-Jawzi

Ibn Khaldun

Ibn Qadi Shuhba

Ibn Shaddad

Ibn Taghri Birdi

Ibn Wasil

Intellectual History

Khatib al-Baghdadi, al-

Kindi, al-, Historian

Mahmud al-Kati, African Scholar
Magqqari, al-

Magrizi, al-

Mas‘udi, al-

Rashid al-Din

Sibt ibn al-Jawzi

Tabari, al-

Wagqidi, al-

Language

Arabic

Aramaic

Berber, or Tamazight

Coptic Language

Grammar and Grammarians

Grammar and Grammarians, Hebrew and
Judeo-Arabic

Greek

Hebrew

Iranian Languages

Kurdish

Linguistics, Arabic

Persian

Romance Languages and Literatures
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THEMATIC LIST OF ENTRIES

Sibawayh

Syriac

Turkish and Turkic Languages
Urdu

Law and Jurisprudence

Abu Hanifa
Adultery
Apostasy
Bukhari, al-

Commanding Good and Forbidding Evil

Constitution of Medina
Consultation, or Shura
Crime and Punishment
Customary Law
Disability

Divorce

Ethics

Heresy and Heretics
Idolatry

Ibn Hanbal

Inheritance

Ja‘far al-Sadiq

Judges

Land Tenure and Ownership
Law and Jurisprudence
Maimonides

Malik ibn Anas
Marriage, Islamic
Marriage, Jewish
Mawardi, al-
Muhammad al-Bagqir
Muslim ibn al-Hajjaj
Prisons

Reform, or Islah
Renewal (Tajdid)
Schools of Jurisprudence
Sa‘adyah Gaon
Schools of Jurisprudence
Shafi‘i, al-

Shari‘a

Shawkani, al-

Shi‘ism

Usury and Interest
Wagqf

Zaydis

Learning

Azhar, al-
Degrees, or ljaza
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Education, Islamic

Education, Jewish

Humanism

Libraries

Madrasa

Manuscripts

Primary Schools, or Kuttab
Scholarship

Seeking Knowledge
Translation, Arabic to Hebrew
Translation, Arabic to Persian
Translation, Pre-Islamic Learning into Arabic

Literature

Adab

Amir Khusraw

‘Antara ibn Shaddad

‘Attar, Farid al-Din

Autobiographical Writings

Biography and Biographical Works

Decadence

Elegy

Epic Poetry

Epics, Arabic

Epics, Persian

Epics, Turkish

European Literature, Perception of Islam

Excellences Literature

Ferdowsi

Folk Literature, Arabic

Folk Literature, Persian

Folk Literature, Turkish

Foreigners

Hafsa bint al-Hajj al-Rukuniyya
(Andalusian Poetess)

Harizi, Judah, al-

Humor

Ibn Gabirol

Ibn Hamdis

Ibn al-Mugafta

Ibn Naghrela, Samuel

Ibn Qutayba

Ibn Quzman

Ibn Sa‘d

Ibn Shahin, Nissim ben Jacob

Jahiz, al-

Jami

Judah ha-Levi

Jurjani, Al-

Kalila wa Dimna

Love poetry

Magama



Mirrors for Princes
One Thousand and One Nights
Poetry, Arabic
Poetry, Hebrew
Poetry, Persian
Poetry, Indian
Popular Literature
Prophets, Tales of
Rhetoric
Shahnama

Sira

Translation

Magic and Divinatory Arts

Astrology
Divination
Dreams and Dream Interpretation
Talismans and Talismanic Objects

Medicine

Black Death

Death and Dying

Disability

Folk Medicine

Food and Diet

Hunayn ibn Ishaq

Ibn al-Haytham, or Alhazen
Ibn al-Nafis

Ibn Sina

Maimonides

Majusi, Al-

Medical Literature, Hebrew
Medical Literature, Persian
Medical Literature, Syriac
Medical Literature, Turkish
Mental Illness
Ophthalmology

Optics

Pharmocology

Razi, al-, or Rhazes
Surgery and Surgical Techniques

Mythical Beings and Places

Angels
Jinn
Mythical Places

THEMATIC LIST OF ENTRIES

Natural Disasters and Weather

Climate, Theories of
Earthquakes

Floods

Meteorology

Personal Hygiene and Cosmetics

Baths and Bathing
Cosmetics
Perfume

Personal Hygiene

Persons

Individuals

‘Abd al-Latif al-Baghdadi

‘Abd al-Malik ibn Marwan

‘Abd al-Rahman III

Abu ’1-‘Ala’ al-Ma‘arri

Abu Bakr

Abu’l-Fadl ‘Allami

Abu ’I-Fadl al-Bayhaqi

Abu Hanifa

Abu Nuwas

Abu Shama

Abu Tammam

‘Adud al-Dawla

Akbar

Alexander

‘Ali al-Rida

‘Ali ibn Abi Talib

Alp Arslan

Amir Khusraw

Amuli, al-

‘Antara ibn Shaddad

Arwa

Askiya Muhammad Touare

Awliya’, Nizam al-Din

Babar

Badr al-Jamali

Bakri, al-, Geographer

Barani, Zia’ al-Din, Historian of
Pre-Mughal India

Bayazid, Yildirim

Baybars I, Mamluk Sultan

Bilal al-Habashi

Biruni, al-
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Chishti

Companions of the Prophet

Dara Shikoh

Farabi, al-

Fatima bint Muhammad

Ferdowsi

Gang-i Shakar, Farid al-Din

Genghis Khan

Gesudaraz

Ghazali, al-

Hafsa bint al-Hajj al-Rukuniyya
(Andalusian Poetess)

Hakim, al-, Fatimid Caliph

Hamadhani, al-, Badi‘ al-Zaman

Harun al-Rashid

Harawi, al-, ‘Ali ibn Abi Bakr

Hasan al-Basri, al-

Hassan-1 Sabbah

Hilli, al-, al-‘Allama

Humayun

Hunayn ibn Ishaq

Husayn ibn ‘Ali

Ibn al-‘Adim

Ibn ‘Arabi

Ibn ‘Asakir

Ibn al-Athir

Ibn Babawayh

Ibn Battuta

Ibn Ezra, Abraham

Ibn Ezra, Moses Ben Jacob

Ibn al-Furat

Ibn Gabirol, Solomon

Ibn Hamdis

Ibn Hanbal

Ibn al-Haytham, or Alhazen

Ibn Ishaq

Ibn al-Jawzi

Ibn Jubayr

Ibn Khaldun

Ibn Khurradadhbih

Ibn al-Mugqaffa

Ibn al-Nafis

Ibn Naghrela

Ibn Qadi Shuhba

Ibn Qayyim al-Jawziyya

Ibn Qutayba

Ibn Quzman

Ibn al-Rawandi

Ibn Rushd, or Averroes

Ibn Sa‘d

Ibn Shaddad

Ibn Shahin, Nissim ben Jacob

Ibn Sina, or Avicenna

Ibn Taghribirdi

Ibn Taymiyya
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Ibn Tufayl

Ibn Tulun

Ibn Tumart

Ibn Wasil

Ibn Zur‘a, Christian Philosopher
Idrisi

Isfahani, Al-, Abu Nu‘aym
Ishaq ibn Ibrahim

Ja‘far al-Sadiq

Jahiz, al-

Jami

Judah ha-Levi

Judah al-Harizi

Jurjani, al-

Juvayni

Khalid ibn al-Walid
Khatib al-Baghdadi, Al-
Khuza‘it Ahmad ibn Nasr
Kindi, al-, Historian
Kindi, al-, Philosopher
Kirmani, al-, Hamid al-Din
Kulayni, al-

Mahmud of Ghazna
Mahmud al-Kati
Maimonides

Mayjlisi, al-

Majusi, al-

Malik ibn Anas
Malikshah

Ma’'mun, al-

Mansa Musa

Magqgqari, al-

Magqrizi, al-

Mas‘udi, al-

Mawardi, al-

Mir Damad

Moses

Mu’ayyad fi al-Din, al-
Muhammad, the Prophet
Muhammad al-Bagqir
Muhammad ibn al-Qasim
Mulla Sadra

Muslim ibn al-Hajjaj
Mutanabbi, al-

Nafs al-Zakiyya

Nezami

Nizam al-Mulk

Nur al-Din ibn Zanki
Nur Jahan

Oljeitii

Plato, Platonism, and Neoplatonism
Qazwini, al-

Raniri, al-, Nur al-Din
Rashid al-Din

Razi, al-, Fakhr al-Din



Razi, al-, or Rhazes
Razia Sultana

Sa‘adyah Gaon

Saladin, or Salah al-Din
Salman al-Farisi

Shafi‘i, al-

Shah Abbas

Shajar al-Durr
Shawkani, al-

Shirazi, al-, Sadr al-Din
Sibawayh

Sibt ibn al-Jawzi

Sinan

Sirhindi, Ahmad
Suhrawardi, al-, Shihab al-Din ‘Umar
Sunni ‘Ali

Tabari, al-

Tamerlane, or Timur
Tawhidi, al-, Abu ’I-Hayyan
Tusi, al-, Nasir al-Din
‘Umar ibn ‘Abd al-‘Aziz
‘Umar ibn al-Farid
‘Umar ibn al-Khattab
Usama ibn Munqidh
‘Uthman ibn ‘Affan
Wagqidi, al-

Ya‘qub ibn Killis
Yaqut

Zayd ibn Thabit

Ziryab

Peoples

Arabs
Aramaeans
Berbers
Circassians
Copts

Jews
Kurds
Mongols
Persians
Turks

Philosophy and Thought

Amuli, al-

Aristotle and Aristotelianism
Brethren of Purity
Freethinkers

Gnosis

Kirmani, al-, Hamid al-Din

THEMATIC LIST OF ENTRIES

Ibn al-Rawandi

Ibn Rushd

Ibn Sina

Ibn Tufayl

Ibn Zur‘a

Illuminationism

Farabi, al- (Alfarabius or Avennasar)
Kindi, al-

Maimonides

Mu’ayyad fi al-Din, Al-

Mulla Sadra

Plato, Platonism, and Neoplatonism
Philosophy

Razi, al-, or Rhazes

Shirazi, al-, Sadr al-Din

Tawhidi, al-, Abu Hayyan

Tusi, al-, Muhammad ibn Hasan
Time, Notions of

Places and Place Study

Abyssinia
Aden
Aleppo
Alexandria
Andalus
Arabia
Baghdad
Bahrain
Balkans
Basra
Bijapur
Brunei
Bukhara
Cairo
Central Asia, History
China
Cordoba
Cyprus
Damascus
Egypt
Fez
Fustat
Ghana
Gibraltar
Granada
Hebron
Herat
India
Isfahan
Istanbul
Java
Jerusalem
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Ka‘ba, or Kaaba
Karbala
Khurasan

Kilwa

Kufa

Malay Peninsula
Mecca
Mediterranean Sea
Medina

Nile

Nishapur

Oman

Palestine
Qayrawan
Samarqgand
Samarra

Seville

Sicily

Sindh

Sudan

Syria, Greater Syria
Transoxiana

Tus

Yemen

Professions, Groups, and Societies

Apprenticeship

Eunuchs

Franks, or Ifranj

Guilds, Professional
Merchants, Christian
Merchants, Jewish
Merchants, Muslim
Money Changers

Peasants

Performing Artists

Qur’an, Reciters and Recitation
Scholars

Scribes, Copyists

Singing

Tribes and Tribal Customs
Urbanism

Religion and Theology

Abu ’l-Fadl al-Bayhaqi
Kulayni, al-

Afterlife

Angels

Aramaeans

xlii

Ascetics and Asceticism
Ash‘aris

Assasins, Ismaili
Awliya’, Nizam al-Din
Bible

Buddhism and Islam
Bukhari

Caliphate and Imamate
Christians and Christianity
Copts

Dates and Calendars
Dhimma

Disability

Druze

Emigration, or Hijra
Eschatology

Funerary Practices, JewishMuslim
Funerary Practices, Muslim
Ghazali, al-

Hadith

Hajj

Heresy and Heretics
Hilli, al-, al-‘Allama
Ibadis

Ibn Babawayh

Ibn Hanbal

Ibn Taymiyya

Idolatry

Imam

Islam

Ismailis

Ja‘far al-Sadiq

Jesus

Jews

Jihad

Ka‘ba

Kabbala

Karaites

Kharijis

Khuza‘i, Ahmad ibn Nasr
Majlisi, al-

Malik ibn Abas
Malikism

Marriage, Islamic
Marriage, Jewish
Martyrdom

Mawardi, al-

Mecca

Medina

Messianism

Mir Damad
Monasticism, Arab
Mu’ayyad fi al-Din, al-
Muhammad, the Prophet
Muhammad al-Bagqir



Muslim Community and Polity, or Umma
Muslim ibn al-Hajjaj
Mu‘tazilites

Mysticism, Jewish

Nusayris

Oaths

Pilgrimage

Prayer

Precedence

Pre-Destination

Qur’an

Qur’an and Arabic Literature
Qur’an, Reciters and Recitation
Razi, al-, Fakhr al-Din
Reform, or Islah

Renewal, or Tajdid

Saints and Sainthood

Sa‘adyah Gaon

Scriptural Exegesis, [slamic
Scriptural Exegesis, Jewish
Shafi‘i, al-

Shi‘i Thought

Shi‘ism

Suhrawardi, al-, Shihab al-Din ‘Umar
Sunni Revival

Suyuti, al-

Synagogues

Syriac

Tusi, al-, Muhammad ibn Hasan
Wagf

Yazidis

Zayd ibn Thabit

Zaydis

Zoroastrianism

Science and Mathematics

Alchemy

Algebra

Astrolabes
Astrology
Astronomy

Biruni, al-

Botany
Cartography
Climate, Theories of
Dates and Calendars
Geometry
Hippology
Mathematics
Meteorology
Numbers
Pharmacology

THEMATIC LIST OF ENTRIES

Ophthalmology

Optics

Ptolemy

Surgery and Surgical Techniques
Tusi, al-, Nasir al-Din

Travel, Pilgrimage, and Exploration

Cartography

Hajj

Harawi, al-, ‘Ali ibn Abi Bakr
Ibn Battuta

Ibn Jubayr

Pilgrimage

Road Networks

Silk Roads

Travel

Warfare and Warfare Technology

‘Ayn Jalut

Chivalry

Espionage

Hiraba, or Brigandage
Khalid ibn al-Walid
Manzikert

Mongol Warfare
Muhammad ibn al-Qasim
Navy

Processions, Military
Seljuk Warfare
Slavery, Military
Women, Warriors

Women, Gender, and Families

‘A’isha bint Abi Bakr
Arwa

Children and Childhood
Gender and Sexuality
Hafsa bint al-Hajj al-Rukuniyya
Razia Sultana

Shajar al-Durr

Women, Jewish
Women, Patrons
Women, Poets

Women, Warriors
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‘ABBASIDS

The ‘Abbasid Dynasty (r. 750-1258) came to power
after a revolution (747-750) that resulted in the over-
throwing of the Syrian-based Umayyad dynasty
(r. 661-750). Scholars have divided the period of
‘Abbasid rule into two main eras: (1) 750-945, the
“Golden Age” of ‘Abbasid rule and the beginning of
its decline; and (2) 945-1258, the period after the
‘Abbasids’ loss of autonomy to regional warlord
dynasties and ending with the Mongol execution of
the last ‘Abbasid caliph in 1258. This division, which
is largely artificial in nature, has affected the nature of
the modern study of the ‘Abbasids, with the majority
of work being done on the earlier period of ‘Abbasid
rule.

Taking their name from an uncle of the Prophet
(i.e., al-“Abbas), the ‘Abbasids sought legitimacy for
both the revolution and their subsequent rule by
emphasizing their family lineage to the Prophet and
the alleged transference of authority to their family
line by a descendant of ‘Ali b. Abi Talib. Supporters
of the ‘Abbasid dynasty argued that the ‘Abbasids
were part of a literal revolution (dawla) in the sense
that the ‘Abbasid Caliphate would bring the Islamic
community back full circle to its earlier mores as
found during the time of the Prophet and the four
Rightly Guided Caliphs. Rather than ruling as an
elitist Arab dynasty (a crime of which they accused
the Umayyads), the ‘Abbasids sought to govern in a
more universal fashion as symbols of a unified Sunni
community. To that end, the ‘Abbasid caliphs used
honorific titles (laqab/pl. algab) such as al-Mahdi,

al-Ma'mun, and al-Qadir to denote their links to
Allah, and they adopted the title a/-Imam in addition
to the traditional titles of Caliph and Commander
of the Faithful. Another change from the Umayyad
period was that Persian culture (i.e., political, literary,
and personnel) was more fully integrated into
‘Abbasid society; a key example was the central role
played by the Persian Barmakid family of viziers
during the early ‘Abbasid government. Modern scho-
lars continue to debate the nature of the ‘Abbasid
revolution and the later ‘Abbasid rule, focusing on
such issues as the ethnolinguistic and regional back-
grounds of those that fought for the ‘Abbasid cause
(the abna’ al-dawla); later disputes about the role of
the caliphs in determining correct belief; and the
nature of the Islamic polity in light of the loss of
‘Abbasid autonomy to regional powers starting in
the tenth century.

During the decades after the revolution, the
‘Abbasids successfully consolidated and strengthened
their control over their lands. Al-Mansur (r. 754-775)
was instrumental during these early years in two dis-
tinct ways: (1) he removed any potential/actual rivals
to ‘Abbasid rule through direct assassination and/or
putting down localized revolts; and (2) he founded
Baghdad as the new capital city for the ‘Abbasids in
central Iraq. Baghdad soon became the economic,
cultural, and intellectual locus of the Muslim world,
with the caliphs and their viziers patronizing scholars
and promoting the vast translation efforts that
integrated works from the ancient world and surround-
ing cultures into the larger Islamic consciousness. This



‘ABBASIDS

cultural flowering built upon earlier developments in
Islamic theology and law, and it laid the foundation
for developments in Islamic philosophy and mysticism
as well as advances in the natural sciences (e.g., optics,
medicine, chemistry). Over time, Baghdad would be-
come a conduit for scholarship and the exchange of
ideas throughout Muslim lands.

In the ninth century, the ‘Abbasids began to face
problems on a variety of fronts, all of which ham-
pered their ability to rule effectively. A disastrous civil
war between two brothers, al-Amin (r. 809-813) and
al-Ma‘mun (r. 813-833), over the succession to the
Caliphate highlighted the weaknesses inherent in the
‘Abbasid support base. The ‘Abbasid caliphs began
acquiring new troop support in the form of
slave-soldiers (ghulam/pl. ghilman) from the Turkish
population on their eastern borders. To maintain
the loyalty of these slave-soldiers, al-Mu‘tasim
(r. 833-842) established a new capital city, Samarra,
to the north of Baghdad. The slave-soldiers would
eventually turn against their caliphal masters in 861,
precipitating the Samarran captivity (861-870), where-
in ‘Abbasid caliphs were placed on the throne and
removed by competing troop factions.

Throughout the rest of the ninth century and into
the tenth century, the ‘Abbasids were faced with
dwindling resources (e.g., financial, troop support)
and increased pressure from newly independent
dynasties in formerly ‘Abbasid-controlled lands.
Most notable were the Samanids (819-1005) in east-
ern Iran, the Fatimids (909-1171) in Egypt, and
the Buyids (945-1055) in Iraq and Iran. It was the
Shi‘is Buyid amirs who would bring the ‘Abbasids to
their lowest point in 945, deposing the ‘Abbasid ca-
liph al-Mustakfi and replacing him with another of
Buyid choosing. Within a century, Buyid control was
replaced by that of the Seljuks, a dynasty of Turkish
Sunni Muslims (1055-1194). Although the ‘Abbasids
began to regain some independence of action during
the late eleventh century, they would never regain
their former glory. The Mongol sacking of Baghdad
in 1258 put an end to the ‘Abbasid presence in Iraq.
Although a scion of the ‘Abbasid family would estab-
lish a Shadow Caliphate in Egypt that would last until
1517, these ‘Abbasids were merely titular figureheads
that were far removed from their ancestors with
regard to power and authority.

Eric HANNE

See also Baghdad; Buyids; Caliphate and Imamate;
Fatimids; Historical Writing; Intellectual History; Al-
Ma‘mun; Political Theory; Samanids; Seljuks; Slavery,
Military; Slaves and Slave Trade: Eastern Islamic
World; Sunni Revival; Translation, Pre-Islamic
Learning into Arabic; Umayyads; Viziers
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‘ABD AL-LATIF IBN YUSUF
AL-BAGHDADI, MUWAFFAQ AL-DIN

ABU MUHAMMAD (557/1162—623/1231)
‘Abd al-Latif was a broadly educated scholar from
Baghdad whose studies in grammar, law, tradition,
medicine, alchemy, and philosophy are documented
in his autobiography, which also vividly depicts con-
temporary methods of study. Having first followed
Ibn Sina as his philosophical mentor, ‘Abd al-Latif
later devoted himself exclusively to the works of the
ancients, particularly Aristotle, only admitting al-
Farabi as interpreter. After extensive travels with
periods of residence in Mosul (585/1189), Damascus
(586/1190), the camp of Saladin outside Acre (587/
1191) (where he met Baha’ al-Din Ibn Shaddad and
‘Imad al-Din al-Isfahani and acquired the patronage
of al-Qadi al-Fadil), he settled in Cairo. It was here
that he met Maimonides and, most importantly,
Abu ’1-Qasim al-Shari‘l, who introduced him to the
works of al-Farabi, Alexander of Aphrodisias, and
Themistius, which turned him away from Ibn Sina
and alchemy. After shorter stays in Jerusalem (588/
1192) (where he met Saladin) and Damascus, ‘Abd al-
Latif returned to Cairo only to set off a short time later
for the East again. He spent some years at the court of
‘Ala’-al-Din Da’ud of Erzindjan, until the city was
conquered by the Seljuqid Kayqubadh. Having
returned in 621/1229 to Baghdad, ‘Abd al-Latif died
there two years later.

‘Abd al-Latif is an encyclopedic author whose work
covers almost the whole domain of the knowledge of



his time. Most widely known is his Kitab al-ifada wa-I-
I'tibar, which is a short description of Egypt that was
translated into Latin, German, and French. His intel-
lectual autobiography is preserved by Ibn Abi Usay-
bi‘a; it was originally embedded in an extensive
historiographical narrative (al-Sira) that has partly
survived in al-Dhahabi’s Ta'rikh al-Islam. ‘Abd al-
Latif composed a compendium of Aristotelian meta-
physics, Kitab ma ba’d al-tabi’a, which was based
on the exegesis of Alexander of Aphrodisias and The-
mistius. The latter’s otherwise lost paraphrasal of
Book Lambda—known to English speakers, however,
through a Hebrew translation—has survived in
Arabic only through ‘Abd al-Latif.

ANGELIKA NEUWIRTH

See also Maimonides; Intellectual History; Philosophy;
Ibn Shaddad

Primary Sources

Cahen, Claude, ed. and comm. ““‘Abdallatif al-Baghdadi,
Portraitiste et Historien de Son Temps”™ (A/-Sira, par-
tial). Bulletin d’Etudes Orientales 23 (1970): 101-28.

Neuwirth, Angelika, ed. and trans. ‘Abd al-Latif al-Bagda-
di’s Bearbeitung von Buch Lambda der Aristotelischen
Metaphysik (Kitab ma ba’d al-Tabi’a, Magalat Lam).
Wiesbaden, 1976.

, ed and comm. “Neue Materialien zur Arabischen
Tradition der Beiden Ersten Metaphysik-Buecher”
(Kitab ma ba‘d al-tabi‘a, maqalat alif). Welt des Islams
XVIIT (1978): 84-100.

Thies, H.J., ed. and trans. Der Diabetestraktat. Bonn, 1971.

Zand, K.H., and J.A. and L.E. Videan, eds. and trans. The
Eastern Key (Kitab al-Ifada wa-I-i’Tibar). London,
1965.

Further Reading

Richter-Bernburg, Lutz. Der Syrische Blitz. Saladins Sekre-
taer Zwischen Selbstdarstellung und Geschichtsschrei-
bung. Beirut/Stuttgart, 1998.

Toorawa, Shawkat M. “Language and Male Homosocial
Desire in the Autobiography of ‘Abd al/Latif al-Bagh-
dadi.” Edebiyat 7 (1996): 251-65.

‘ABD AL-MALIK IBN MARWAN

‘Abd al-Malik ibn Marwan was the Umayyad caliph
who ruled from 65/685 until 86/705. He inherited a
fractured polity from his father, who was apparently
murdered in his sleep by one of his wives. The rebel
Ibn al-Zubayr controlled the holy sites in the Hijaz,
along with significant areas of Iraq, where both he
and ‘Abd al-Malik confronted ‘Alid and Kharijite
rebels. Only Syria remained firmly in Umayyad
hands, and even there ‘Abd al-Malik faced a revolt
led by ‘Amr b. Sa‘id al-Asdaq, a family rival, in
69/688-689. These internal threats forced ‘Abd al-
Malik to sign a treaty with the Byzantines, paying

‘ABD AL-RAHMAN III AL-NASIR

them tribute in 70/689-690. He was able to restore
order and consolidate his power by 73/692. ‘Abd al-
Malik continued to face occasional revolts in Iraq and
farther east in Khurasan, but his viceroy Hajjaj ibn
Yusuf contained these threats ably (and sometimes
viciously).

‘Abd al-Malik devoted the remainder of his reign
to centralizing power in the capital at Damascus. He
depended on his own family for sensitive positions,
which was in contrast with his predecessors’ reliance
on local elites. He used his powerful Syrian army to
crush any provincial resistance. ‘Abd al-Malik intro-
duced the first distinctly Islamic coinage. In con-
trast with older Muslim coins, which were based on
Byzantine models, ‘Abd al-Malik’s coins were devoid
of pictorial images and included Qur’anic phrases
instead. The remarkable uniformity of these coins
demonstrates the degree to which ‘Abd al-Malik cen-
tralized the control of minting money. His coins re-
mained the model for coins throughout the Umayyad
and ‘Abbasid periods. In addition, ‘Abd al-Malik
began the long process of establishing Arabic as the
standard administrative language of the realm and
invested heavily in agricultural development, particu-
larly in Iraq and the Hijaz. At his death in 86/705 at
the age of 60, he was succeeded by al-Walid, the first
of four of his sons to ascend to the caliphate.
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‘ABD AL-RAHMAN III AL-NASIR

‘Abd al-Rahman b. Muhammad b. ‘Abd Allah, the
first and the greatest of the short-lived line of Marwa-
nid caliphs of al-Andalus, was born in Cordova in
AH 277/891 CE, the grandson of the ruling emir
‘Abd Allah. In AH 300/912 CE, as the emir ‘Abd
al-Rahman III, he took on his grandfather’s war-
ridden and deeply divided reign, during which
local strongmen of Iberian or Arabic descent had
successfully revolted against the emiral authority
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and established themselves as independent rulers in
most of the territory. Although the fiercest and most
well known of ‘Abd al-Rahman’s triumphs was the
defeat inflicted on Ibn Hafsun, the muwallad (Iberian
Muslim) lord of Bobastro, in the southeastern part of
the country, ‘Abd al-Rahman was also able—in less
than ten years—to restore the emiral authority to the
rest of al-Andalus. Most notably, he achieved this aim
not only by way of militarily crushing the revolted
warlords but also, in many cases, by making peace
deals with them or by having them join his ruling
elite. At the same time, ‘Abd al-Rahman kept facing
the Christian Iberian armies on the northern border,
trying to contain the antagonism of the kings of Leon
and Asturia, with uneven results. The defeat of
Simancas (also known as “The Battle of the Ditch,”
or Alhandega) in AH 327/939 CE ended ‘Abd al-
Rahman’s campaigns against the Christian kings
and provoked a brutal purge in the army, starting a
fateful trend toward a more pronounced role being
assigned to mercenary troops. Nonetheless, it did not
significantly alter the balance of power; this was still
favorable to the Muslim side, because the Christian
kings remained subject to an annual tribute to the
Marwanide ruler.

In AH 316/929 CE, ‘Abd al-Rahman proclaimed
himself caliph (amir al-mu’minin) of al-Andalus,
adopting the honorific title of al-Nasir li-din Allah
(““the winner for the religion of God”). This act has
been widely interpreted as not only celebrating the
reunification of al-Andalus under the Marwanid
rule but also challenging the concomitant rise of the
Fatimid power in North Africa. From this time on,
most of the new caliph’s military and diplomatic
efforts were directed at contrasting the Fatimid in-
fluence in North Africa by supporting the local
rulers and tribal leaders who were opposed to the
new Shi‘is dynasty and establishing military alliances
with them. This policy, although not leading to any
significant territorial gain aside from the peaceful
capture of Ceuta in AH 319/931 CE, would eventu-
ally result in the increased influence of the Berber
element on the Andalusian army until the end of the
Caliphate.

On a more internal plan, ‘Abd al-Rahman’s action
was directed at contrasting the influence of the
Marwanid traditional clients (the mawali) over the
governmental bureaucracy. To enforce his absolute
authority and will over the wheels of the administra-
tion, he increased—among other things—the influ-
ence and scope of his personal retinue and guard,
which comprised many former slaves and depended
strictly on his command. He also distanced himself
from the view of the general population and created a

stricter set of rules for the court protocol and admin-
istration. In AH 325/936 CE, al-Nasir started the
construction of an entirely new caliphal city, Madinat
al-Zahra’ (the “City of al-Zahra,” after his favorite
concubine), which was about five kilometers northwest
of Cordova. He eventually retired there with his court,
thereby truncating the link between the Marwanid
house and its turbulent capital. The construction
of Madinat al-Zahra’ was supervised by ‘Abd al-
Rahman’s son and heir al-Hakam. The process lasted
for about ten years and absorbed most of the caliph’s
concerns and financial resources: sources describe his
endless search for precious materials and skilled
craftsmen, which were found in North Africa, the
East, and Byzantium. It was also at this new caliphal
residence that ‘Abd al-Rahman al-Nasir received
the ambassadors of many Islamic and Christian
kings and potentates, especially the ones sent by the
Byzantine emperors, who were actively pursuing an
alliance against the Fatimid expansion in the eastern
Mediterranean and acknowledged ‘Abd al-Rahman’s
influential role and power.

‘Abd al-Rahman III’s very long reign, which lasted
for half a century until his death in AH 350/961 CE, is
unanimously described as the golden age of the Mus-
lim civilization in the Iberian Peninsula. Conversions
to Islam started to peak thanks to his politics of
integrating religious and social minorities into the
mainstream Ibero-Muslim society, the cohesion and
vitality of which were greatly increased. At the same
time, his patronage of scientific and literary excellence
allowed for a fuller expansion of the Andalusian in-
tellectual elite’s potential. Although the contributions
of Jewish and Christian scholars brought about a
remarkable enhancement of philosophical and scien-
tific knowledge, the introduction of many contempo-
rary Eastern literary texts and the imposition of more
cogent rules on official court writing resulted in the
birth of a full-blown Andalusian literature, which
was to reclaim its legitimate place within the overall
Arabic literary heritage. On the other hand, ‘Abd al-
Rahman IIT’s legacy of unchecked authority, in com-
bination with his increased reliance on the mercenary
element in the military, was partly responsible for the
confiscation of power by the Amirid regency under
his feebly determined and less-gifted successors.
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ABU BAKR
Abu Bakr b. Abi Quhafa, as his full name is usually
given, was from the clan of Taym of the prominent
tribe of Quraysh. He is said to have been born two
to three years after Muhammad, so he was probably
born around 572 CE in Mecca. Sources report that
he was a wealthy merchant before his conversion to
Islam and that he had expert knowledge of the genea-
logies of the Arab tribes. He married four times and
had six children, the most famous of whom was
‘A’isha, who became the Prophet’s youngest wife.

Sunni sources eulogize Abu Bakr’s position as one
of Muhammad’s most preeminent Companions as a
result of his early conversion to Islam (some sources
report that he was the first male to do so) and his
subsequent devotion to the Prophet and the cause of
Islam. Abu Bakr is said to have spent 40,000 dirhams
(or dinars) in charity before his emigration (hijra) to
Mecca in 622, much of which went toward the manu-
mission of slaves. Among his best-known sobriquets
are al-‘Atiq (this generally means “freed slave,” but in
this case it was explicated by Muhammad himself to
refer to Abu Bakr as “freed from hell-fire”’) and al-
Siddig (“‘the truthful,” “one who believes™; this par-
ticularly applied to his having believed the Prophet’s
account of his nocturnal journey to Jerusalem, which
is known as isra’). In Medina, Abu Bakr took part in
all of the major expeditions that were led by the
Prophet, and he was frequently the Prophet’s advisor.

After Muhammad’s death in 632, Abu Bakr was
selected as the first caliph at the portico (Saqifa) of the
Banu Sa‘ida, after some contentious debate. Many
were convinced that he was the obvious successor to
Muhammad as a result of the fact that he had been
appointed to lead the pilgrimage during the ninth year
of the hijra and because he had been designated as the
prayer leader during the Prophet’s illness; he also had
a positive general record of service to the nascent
community. He ruled for only two years, until his
death in 634, and he decisively quelled the uprising
of some of the Arab tribes against the Medinan gov-
ernment in what have come to be known as the ridda
(so-called apostasy) wars. He is the first of the Rightly
Guided Caliphs (al-Khulafa’ al-Rashidun), and the
Sunni literature of excellences (fada’il/manaqib) gen-
erously records his many virtues and his loyalty to
Islam.
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ABU HANIFA AL-NU‘MAN

Abu Hanifa al-Nu‘man b. Thabit b. Zuta, theologian
and jurist, is the eponymous founder of the Hanafi
legal school. He was born in Kufa circa AH 80/699
CE and died in 150/767 in a prison in Baghdad at the
age of 70. His grandfather Zuta is said to have been
brought over from Kabul to Kufa, where he settled
after being set free.

There are not many details available about Abu
Hanifa’s life in Kufa. Sources report that he worked
there as a silk merchant and also that he acquired
scholarly training in the religious law and hadith. He
attended the lecture sessions of Hammad b. Abi
Sulayman (d. 120/738) in Kufa and possibly of ‘Ata’
b. Abi Rabah (d. AH 114 or 115) in Mecca. After
Hammad died, Abu Hanifa gained fame as the fore-
most scholar of religious law in Kufa, but he never
served as qadi (judge); however, he was offered judge-
ships by various rulers, such as Yazid b. ‘Amr, the
governor of Iraq during the time of Marwan ibn
Muhammad, who was the last Umayyad -caliph.
When Abu Hanifa declined, Yazid had him whipped,
and the former escaped to Mecca, where he stayed for
five or six years. Abu Hanifa is counted among the
most illustrious of the Tabi‘un (literally “the succes-
sors,” which refers to the second generation of
Muslims), and some sources relate that he met at
least four Companions of the Prophet, including
Anas b. Malik. In the eyes of the pious in particular,
this distinction conferred on him and his scholarly
activities great merit. His usual honorific is al-Imam
al-A‘zam (“the Greatest Leader”), from which the
neighborhood around his mausoleum in Baghdad
derives the name al-A‘zamiyya.

There is frequent mention of Abu Hanifa’s great
scrupulousness (wara‘), abstemiousness (zuhd), and
charity. He is said to have spent generously for the
members of his household and given away an equal
amount as alms for the poor, and he would also meet
the needs of his indigent students. Like other pious
scholars, his day was given over to teaching and
prayer. His daily routine began with the morning
prayer in a mosque, after which he would answer his
students’ questions until about noon. After the noon
prayer, he would teach again until the night prayer.
Then he would return home and, after a short rest,
later go back to the mosque and worship until morn-
ing prayer. He is said to have recited prodigious



ABU HANIFA AL-NU'MAN

amounts of the Qur’an regularly, and, according to
some sources, he performed the hajj fifty-five times.

Abu Hanifa himself did not leave behind substan-
tial works on religious law, but his legal thought
may be reconstructed from the writings of his stu-
dents. His best-known students were al-Shaybani
(d. 189/749-750) and Abu Yusuf (d. 192/798), who
have preserved Abu Hanifa’s doctrines and opinions
in their works. From these works it becomes apparent
that Abu Hanifa’s legal thought was based to a con-
siderable degree on his personal opinions (ra’y) and
that his conclusions were derived through legal
reasoning (qiyas). In his theology, Abu Hanifa
showed concern for maintaining the unity and har-
mony of the Muslim community; his time was racked
with communal strife, and so he sought a middle
ground between extremes. In this propensity Abu
Hanifa shows the influence of the Murji’a (“‘those
who defer”), a group that came into existence during
the last third of the Umayyad era. The central con-
cern of the Murji’a was the issue of the early caliph-
ate; in an attempt to contain the dissension that had
erupted after the murder of ‘Uthman, they expressed
unequivocal support for Abu Bakr and ‘Umar but
deferred judgment on the respective merits of
‘Uthman and ‘Ali. The Murji’a also believed that an
individual’s faith did not increase or decrease and that
it did not include works such as the daily prayers. This
Hanafi-Murji’i attitude seminally shaped the political
and theological attitudes of the later fully formed Ahl
al-Sunna. In Abu Hanifa’s letter to the Basran juris-
prudent ‘Uthman al-Batti, which scholars regard as
authentic, the former defends his adherence to Murji’i
principles. In the creedal statement known as Figh al-
Akbar I, Abu Hanifa articulates ten articles of faith
that take issue with the positions of the Kharijites, the
Shi‘is, the Qadariyya, and the Jahmiyya. Abu Hanifa
probably did not compose this statement himself,
but the Figh al-Akbar is deemed to be an accurate
summation of his theological views.

The detractors of Abu Hanifa during the later
period attributed to him certain unpopular doctrines
that were derived not only from the Murji’a but also
from the Jahmiyya (the predecessors of the later
Mu‘tazila); for example, he is described as having
subscribed to the position that the Qur’an was created
and that hell was not eternal. The rijal works regular-
ly included Abu Hanifa among the weak transmitters
of hadith, and the traditionalists in general attacked
his perceived excessive reliance on personal opinion
and legal reasoning. His staunch supporters from
among the later Hanafi jurists attempted to exculpate
him of these accusations; his student Abu Yusuf
stressed that Abu Hanifa was profoundly learned in

hadith, and the Hanafi jurist Ahmad b. al-Salt (d. ca.
308/921) denied that Abu Hanifa had maintained that
the Qur’an was created. The Hanafi jurisprudent Abu
Ja‘far al-Tahawi (d. 321/933) wrote the Manaqib Abi
Hanifa, which recorded and praised the virtues of the
school’s eponym.

There are conflicting reports about why Abu
Hanifa was imprisoned late in life. Some say it was
as a result of his having refused to serve as a qadi
under the ‘Abbasid caliph al-Mansur, whereas al-
Khatib al-Baghdadi relates that it was his rather
open criticism of al-Mansur during an ‘Alid revolt
that landed him in jail, where he eventually died in
767. Under the Saljuqi sultan Malikshah (AH 485),
one of Malikshah’s viziers had an elaborate dome
built over Abu Hanifa’s grave, and his mausoleum
was restored several times during the Ottoman
period.
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ABU ’L-’ALA’ AHMAD IBN ABD

ALLAH, AL-MA’ARRI
Abi 1-’Ala’ Ahmad ibn Abd Allah al-Ma’arri, born in
973 CE in Ma’arrat al-Nu’'man in northern Syria,
traveled for his education to Aleppo and Baghdad
and returned to Ma’arra, where he died in 1058 CE.
Ma’arri was the blind author (by dictation) of prose
and poetry. He composed poems during his younger
years, and these are compiled in The Spark of the
Tinderbox (Saqt al-zand), a collection of poems that
praised the Hamdanid King Sa’d al-Dawla, the
notables of Aleppo, and a few librarians in Baghdad.
Later, in The Self-Imposed Compulsion ( Luziim md
ld yalzam), he uses a nonobligatory double rhyme,
but these poems are chiefly characterized by their
ironic and even cynical descriptions. They are uncon-
ventional as compared with the poetic form that is
usually found in the odes of this time, because they
contain many a thought on religion, death, destiny,
the sinful world, the afterlife, resurrection (the ques-
tion of whether it really shall occur), and the fate of
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slaughtered animals and their compensation in the
afterlife.

Ma’arri’s prose is not only found in his short,
flowery-styled letters but also in at least two very
extensive Epistles (Risdlas). The first letter, which
was written in 1021 CE, was always thought to have
been lost. However, its manuscript was discovered
in 1975 CE by the Egyptian scholar ‘A’isha ‘Abd al-
Rahman; she became the editor of this work, which is
entitled Epistle of the Neighing and the Braying
(Risdlat al-sahil wa [-Shdhij). In this text, various
animals are described, and they symbolize certain
personages from Ma’arri’s time. A mule suffering
from arduous labor that consists of drawing up
water from a deep well symbolizes the author himself.
The mule wants to send a petition of complaint to
someone, who, in reality, would have been the Fatimid
Governor of Aleppo, Abu Shuja’ Fatik ‘Aziz al-
Dawla. Several animals are asked to convey this
petition—a horse, a camel, and others—but all of
them refuse to do so, for different reasons. Finally, a
fox comes along and becomes involved in the sudden
imminent danger of a Byzantine attack, which had
occurred also in reality and which threatened the
territory around Aleppo. This attack was organized
by the conjoint rulers of the Byzantine Empire: Basil
Bulgaroctonus II and his brother Constantine VIII.
The mule and other animals, although frightened
and panicking, nevertheless discuss the conditions
prevailing in the empire.

In this manner the Risdla renders information
about the ideas prevailing in Ma’arri’s time in Syria.
The Epistle of the Neighing and the Braying is consid-
ered by its editor ‘A’isha ‘Abd al-Rahman to be a
preliminary exercise for Ma’arri’s subsequent Letter.

The second prose work composed by Ma’arri in
the year 1033 CE is his Epistle of Forgiveness ( Risdlat
al-Ghufrdn). This work consists not only of a descrip-
tion of the gardens of Paradise and the tortures of
Hell but also of a discussion about and a criticism
of many poetical fragments by Muslims and non-
Muslims, ranging from pre-Islamic poets to heretics
from Persia and polytheists from India. Some of these
poets and also grammarians and scholars enjoy a
comfortable afterlife in Paradise; although not
expected by them, their sins have been forgiven by
Allah the Merciful One.

In 2002, the first half of this work was translated
into German by Gregor Schoeler and entitled Para-
dies und Holle. In this part, an old correspondent
of Ma‘arri called Ibn al-Qarih ‘Ali ibn Mansir
(“Dawkhala”) is ironically described as having died
and then entered (but not without great difficulties)
through the Gates of Paradise. After this, he visits

many places of interest, like the regions of Hell, where
Satan (Iblis) dwells and where a few poets are shown
being tortured by avenging angels.

The second half of the piece deals with questions
pertaining to aspects of religion. A discussion of ideas
is forwarded by the author with, it would seem,
cynical relish; these ideas are ascribed to Arabs who,
by the general public, were considered heretics who
should be executed.

Of the other books by Ma’arri, another is worth
mentioning here. Its incomplete manuscript version
was found in 1918 CE, and it was considered by some
scholars to be an imitation of the Qur’an, because of
its rhymed prose and typical Qur’anic oaths. It was
entitled Chapters and Endings, Glorifying Allah and
Offering Words of Warning (al-Fusil wa I-Ghdyat fi
Tamjid Allah wa I-Mawa’iz ).

As for the author’s social relations with personages
of the Isma’ili persuasion, a short description of him
is found in the traveler Nasiri Khosraw’s book, Safar
Ndmah, in which the author himself claims to have
kept some correspondence with a high Fatimid digni-
tary called Abl Nasr Miisa ibn Abi ‘Imran.

For more information on al-Mu’ayyad fi al-Din al-
Shirazi, see Margoliouth, Abu 1-’Ala’ al-Ma’arri’s cor-
respondence on vegetarianism.
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ABU ’L-FADL AL-BAYHAQI

Al-Bayhaqi, Abu ’I-Fadl (995-1077) was a secretary
and historian and the author of the monumental Per-
sian history of the Ghaznavid dynasty generally re-
ferred to as the Tarikh-i Bayhagi. Of an original
thirty-odd volumes, only six have survived, and this
surviving portion, which deals with the reign of
Mas‘ud I (r. 1030-1041), is known accordingly as
the Tarikh-i Mas‘udi. Bayhaqi, who was born in the
district of Bayhaq (modern Sabzavar) in Khurasan,
studied in Nishapur. In about 1021, he found employ-
ment in the Ghaznavid chancellery, where he first
served Mahmud of Ghazna (r. 999-1030) and then
several of Mahmud’s successors, including Mas‘ud 1.
In his many years of service, Bayhaqi assisted the
head of the chancellery, Abu Nasr Mishkan
(d. 1039), and then (although less happily) Abu
Nasr’s successor in office, Abu Sahl Zawzani; under
‘Abd al-Rashid (r. 1049-1052), Bayhaqi himself briefly
directed the chancellery, but he fell from favor and was
imprisoned until the accession of Sultan Farrukhzad
(r. 1052-1059), whom Bayhaqi also served, although
possibly not at the Ghaznavid court (see Yusofi and
Meisami).

Bayhaqi’s History is a highly individual work in
which the author articulates and demonstrates a dis-
tinctive approach to historiography, providing a
wealth of detailed and carefully documented informa-
tion about the Ghaznavid court and administration,
integrating religious and philosophical perspectives in
his descriptions and commentary, and displaying
both erudition and subtlety in his masterful use of
the Persian language. His long term of administrative
service permitted Bayhaqi to observe directly—and
on occasion even to participate in—the events he
records. When he did not have personal experience
to draw from, Bayhaqi handled his sources with much
discernment, clearly identifying them and assessing
them with regard to their reliability. Furthermore,
during the course of his secretarial work, Bayhaqi
assembled not only his own detailed notes but also a
considerable number of documents, some of which he
reproduced in full in his narrative. His History thus
furnishes thorough accounts of military campaigns,
official correspondence, negotiations, and agree-
ments, and it sheds much light on local conditions
and customs, the culture of the elites, the lives of the
men and women of the Ghaznavid court, and many
other topics. The strikingly vivid quality of Bayhaqi’s
writing derives in part from his proximity to the
events and persons he describes, and it is enhanced
by his extensive use of direct speech. Although
Bayhaqi’s high standards of accuracy and his wide-
ranging subject matter have rendered his work a



particularly valuable source for the study of
Ghaznavid history (see especially Bosworth), it is
also clear that his personal outlook and literary style
are inseparable from his recounting of events (see
Waldman and Meisami). Bayhaqi gives distinctive
meaning to the events he describes, both in a moral
sense and in terms of the recurrent patterns he discerns
in the unfolding of history. To communicate these
meanings, he employs a variety of rhetorical techni-
ques, including suggestion by analogy, copious quota-
tions from Arabic and Persian poetry, digressions, and
flashbacks to episodes drawn from earlier Islamic his-
tory (references to Sasanian and other pre-Islamic
Iranian traditions are notably sparse). (For an exam-
ple of Bayhaqi’s methods, see Meisami’s analysis of
his account of the trial and execution under Mas‘ud
of Mahmud’s former vizier Hasanak, pp. 88-94.)
Bayhaqi’s History is, then, amply documented, replete
with specific information, and exemplary.

Many titles for Bayhaqi’s History—or portions of
it—are preserved in the sources, and the secretary
probably composed other works as well (see Yusofi).
Sa‘id Nafisi has collected two volumes’ worth of pas-
sages from lost sections of Bayhaqi’s History that
were cited in later works, together with quotations
from other lost works of Bayhaqi.

Louise MARLOW
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ABU 'L-FADL ‘ALLAMI (1551-1602)

ABU °L-FADL ‘ALLAMI (1551-1602)
Historian, courtier, ideologue, and intellectual alter
ego of the Mughal Emperor Akbar, Abu ’1-Fadl was
born in 1551 in Agra. He was the son of Shaykh
Mubarak, a scholar from Nagawr in Rajasthan. A
precocious talent who had mastered Arabic, the reli-
gious sciences, and philosophy, and who was inclined
towards Sufism, Abu °’l-Fadl followed his brother
Fayzi, Akbar’s poet laureate, into service, appearing
at court in 1571. A forceful disputant and indepen-
dent thinker, Abu ’I-Fadl was constantly at odds with
the Sunni ulema, and he held their bigotry to be
responsible for the persecution and exile of his fa-
ther,a Shi‘is notable and a supporter of the
Mahdawiyya. He was thus quite happy to support
Akbar in his formation of a new religion, and he
provided the intellectual justification for Akbar as
the Perfect Man, the philosopher-prophet-king in
the Akbarnama.

Abu ’l-Fadl formulated the ideology of Akbar’s
reign, placing the monarch above the petty political
and religious squabbles of the court. Consistent with
the Iranian tradition, he considered the king to be an
emanation of God’s pure light, possessing the divine
power of sovereignty in his person and the wisdom to
deploy it as the Perfect Man of Sufism and the perfect
sage of the Illuminationist philosophical tradition.
The king as the benevolent face of God on earth
would treat all of his subjects—both Muslims and
non-Muslims—equally, thereby promulgating an
established Sufi ethic of universal peace (sulh-i kull).
This theory proposed that all religions are equal
representations of a single divine truth and that all
express a pure monotheism that lies at the heart of
each one of them.

His other major literary achievement was the A4 'in-i
Akbari, which was a major gazetteer, a comprehensive
history, and a tax register of India.

As Akbar’s main spokesman, Abu ’I-Fadl was re-
sponsible for the development of the Mughal art of
epistolography (insha’); his letters became templates
and exemplars for later secretaries. Abu ’l-Fadl head-
ed the chancellery and organized the cultural program
of translating major Sanskrit works into Persian. Be-
cause of his outspoken advocacy of Akbar’s cause
and his closeness to the king, Abu ’I-Fadl aroused the
jealousy of other courtiers and the suspicion of the
heir, Salim, who conspired along with others to have
him murdered in August 1602. With Abu ’I-Fadl’s
death, Akbar lost a close friend and supporter.

Sanap H. Rizvi
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ABU NUWAS

Abu Nuwas Abu ‘Ali al-Hasan ibn Hani’ al-Hakami
(d. ca. 814) was one of the major Arabic poets of the
‘Abbasid age. He is known for his poems about wine,
love, and unbridled debauchery, but he was also the
foremost representative of the “modern” (muhdath)
poetry that developed during the late eighth century.

Abu Nuwas was born in the mid-eighth century to
an Arab father and Persian mother in al-Ahwaz in
Iran, but he moved with his mother to Basra and
Kufa, where he received a thorough philological and
religious education, studying with a number of poetic
authorities, most notably the poet and transmitter
Khalaf al-Ahmar (d. 796). He then traveled to Bagh-
dad, where he initially struggled to gain the favor of
the notable families of the day. Eventually he became
the drinking companion of the caliph al-Amin
(d. 813) and enjoyed great notoriety and popularity
until his death in Baghdad at some time between 813
and 815. There are countless anecdotes of Abu Nuwas
and his scandalous behavior in which the personage
corresponds with the libertine spirit of the poetry, and
the name has retained associations that are quite
independent of the poetry itself. (For example, a
completely unhistorical Abu Nuwas appears in some
of the tales in The 1001 Nights.)

With the wine poem (khamriyya), Abu Nuwas refined
agenrethathad previously been an occasional element in
the polythematic classical Arabic ode (qasida). Wine
drinking provides the setting for a number of thematic
possibilities: a description of the wine, the seeking of
drink, the joys of drunkenness, anecdotes of drinking
bouts and their aftermaths, sexual escapades, and epi-
sodes of heartbroken or crapulent remorse. The celebra-
tion of hedonism and the flaunting of the norms of polite
and pious society are seen in the following famous lines:

Ho! a cup, and fill it up, and tell me it is wine,
For | will never drink in shade if | can drink in shine!
Curst and poor is every hour that sober | must go,
But rich am | whene’er well drunk | stagger to and fro.
Speak, for shame, the loved one’s name, let vain
disguise alone:
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No good there is in pleasures o’er which a veil is
thrown.
(trans. R.A. Nicholson)

In such verses Abu Nuwas was rebelling not only
against contemporary society but against the heroic
model of the pre-Islamic poet. The “modern” poetry
of his time was in part a reaction against the conven-
tions of the classical, pre-Islamic odes. Although he
demonstrates a deep knowledge and appreciation of
the older poetry, he is better known for mocking its
elements, most famously the prelude, which expresses
sorrow at traces of long-abandoned encampments in
the desert and the disappearance of those who once
dwelt there. Abu Nuwas laments instead the vanished
taverns or urges wine in place of nostalgia.

Although best known for his bacchanalia, Abu
Nuwas applied his talents to other genres as well,
such as panegyric, satire, and, notably, the hunting
poem. This latter type, like the wine song, had been a
single element in the classical qasida, but Abu Nuwas
gave it its own genre (in which he followed the
ancients’ use of a highly specialized vocabulary and
detailed descriptions of nature scenes). The majority
of his verses display a simplicity and elegance that
matches well his wit and lightheartedness; however,
the joys of wine and sex with boys were not his only
topics, and he was capable of various shades of sor-
row, regret, and awe and of giving voice to these
shades with fine poetic precision.

Bruce FuDGE
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ABU SHAMA, ‘ABD AL-RAHMAN IBN
ISMA‘IL ABU MUHAMMAD SHIHAB

AL-DIN
Abu Shama was a religious scholar (1203-1268) who
spent his entire life in Damascus; he was most



renowned for his chronicle Kitab al-Rawdatayn fi
Akhbar al-Dawlatayn al-Nuriyya wa-I-Salahiyya ( The
Book of the Two Gardens on the Reports of the Two
Reigns [of Nur al-Din and Saladin]). This chronicle
treats the main events, including the Crusades, that
occurred during the rules of the Zankid ruler Nur al-
Din (d. 1174) and the Ayyubid ruler Saladin (Salah
al-Din, d. 1193) during the twelfth century. Although
written more than fifty years after the death of Sala-
din, the chronicle has enjoyed wide popularity, be-
cause it integrates a number of previous sources into
a coherent narrative. Abu Shama’s principal aim in
composing his chronicle was to present the two rulers
as examples of ideal Muslim rulers to be emulated by
later rulers.

Abu Shama came from a modest family that did not
belong to the civilian elite of Damascus, and he himself
was closely linked to its rather marginal immigrant
Maghribian community. Throughout his career he
held a number of minor teaching posts in madrasas
(colleges for higher studies), and it was only toward
the end of his life that he was able to briefly attain a
more prestigious post. This marginal position in the
town’s social texture was paralleled by his controver-
sial stances, which tended to criticize his contempor-
aries in sharp terms. Here he focused on the issue of
innovations (i.e., practices that he considered con-
trary to the teachings of Islam). He finally died by
the hands of attackers who beat him to death.

Besides history, Abu Shama’s oeuvre was focused
on religious sciences such as the variant readings of
the Qur’an, law/jurisprudence, hadith, and poems
praising the Prophet. It was in the first of these fields
that he gained a certain prominence among his con-
temporaries, especially by commenting on a didactic
poem written for students.

From a modern perspective, it is his continuation
(Dhayl) of the main chronicle that represents consid-
erable interest, because he included in his poems (such
as the poems about one of his wives and about his
moods of distress) as well as in his autobiographical
sections an unusual array of events that were linked to
his inner life.

KoNRAD HIRSCHLER
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ABU TAMMAM

Abu Tammam was an Arab poet (ca. AH 189-232/
805-845 CE), allegedly the son of a Christian wine
seller, who rose from his provincial background in
Syria to become a panegyrist of the ‘Abbasid caliphs
al-Ma’mun, al-Mu‘tasim, and al-Wathiq and of their
great officers of state. He celebrated caliphal cam-
paigns and victories (most notably over the Byzantines
at Amorium in 223/838) in qasidas marked by the
bloodiness of their battle scenes and the stridency of
their religious propaganda. Nevertheless, he was
above all an intellectual poet of Mu‘tazili leanings
who changed the course of Arabic literature by charg-
ing the sinewy and concrete pre-Islamic Bedouin
gasida with philosophical conceits and with the so-
phisticated wordplay and metaphors, known as badi,
that are typical of “modern” poetry. His originality
served as a focus for the Arabic “quarrel of the
ancients and moderns.” The issue was less whether
modern, urban Arabic poetry could stand in worthy
succession to its pre-Islamic, Bedouin precursors—
this was broadly conceded—than whether poetic
truth was a closed system or one that should evolve
with social and intellectual change and, if so, at what
pace. If poetry outstripped educated conservative
taste, would not the concepts of poetry and poetic
truth be reduced to playthings of fashion? Abu
Tammam’s experiments stimulated poetic criticism
as a systematic and scholarly discipline, particularly
from the century or so after his death; his example
took root within his own lifetime and was pervasive.
His diwan (collected verse) attracted commentaries as
voluminous as those devoted to pre-Islamic poets.
Al-Mutanabbi (d. 354/965) was his greatest poetic
heir.

Abu Tammam was also an anthologist; his most
famous compilation, al-Hamasa (Valor), proved no
less influential than his own poetry. Carefully crafted
from the tribal poetry of all periods to afford an
image of timeless Bedouinity, it chimed in with
an increasingly romanticized conception of Arab
tradition.

JuLia Bray
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ABU TAMMAM

See also Poetry: Arabic; al-Ma’mun; Rhetoric; Al-
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ABYSSINIA

The appearance of Islam in Abyssinia (historical
Ethiopia) coincided with the first recognizable polity
in the Ethiopian region: Aksum. There are various
traditions of contact between ancient Ethiopia and
early Islam: the Prophet Muhammad is reported to
have written to the Aksumite king (Negus) inviting
“People of the Book™ to reconsider the teachings of
Jesus; the emigration of Muhammad’s cousin Ja‘far
ibn Abi Talib to Ethiopia to escape the Qurayshite
persecution and his claimed conversion of the
Ethiopian Negus; or indeed the tradition that the
second male convert to Islam was Bilal, a slave of
Ethiopian origin, whom the Prophet Muhammad
appointed the first mu’adhdhin to call the faithful to
prayer.

The emergence of the nascent caliphal state coin-
cided with the apogee of Aksumite power when the
Ethiopian fleet dominated the Red Sea. In retaliation
for an Aksumite attack on the Hijaz, Arab forces
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occupied the Dahlak islands, which are opposite the
Aksumite port of Adulis (in modern-day Eritrea),
and Aksumite control of Red Sea trade ended,
which precipitated the kingdom’s decline. An inde-
pendent Islamic sultanate emerged on the Dahlak
islands, and friendly trade relations were established
with Aksum’s successor Habasha—the term Arab geo-
graphers gave the people of the Ethiopian interiors—
states in the north of Ethiopia.

However, after the decline of Aksum, the successor
states of the Zagwe and Solomonic dynasties began
their historic antipathy to the emerging network of
Islamic peoples and polities to the southeast. The
political—rather than the religious—rivalry between
the Habasha Christian polity in Ethiopia and a suc-
cession of Islamic sultanates centered on the control
of trade. The most important trade route began at the
coastal Islamic settlement of Zayla, and the Islamic
faith had also traveled along this route. The network
of Islamic sultanates known to Arab geographers as the
“country of Zayla” consists of ethnically mixed popu-
lations of Semitic- and Cushitic-language-speaking
traders, agriculturalists, and pastoralists.

At the end of the Zagwe dynasty (c. 1269), an
Islamic sultanate of Shawa is documented as being
founded by the Makhzumite dynasty (a Meccan clan),
dating back to AH 283 or 896/897 CE. Shawa was
later eclipsed by the sultanate of Yifat, which was
founded by ‘Umar Walashama (who traced his origin
from the Arabian Quraysh but who was probably
of local origin). Yifat intervened in Shawa in 1280
(AH 678) or 1285, apparently with the compliance
of a Solomonic Christian emperor. The great Islamic
historian Ibn Khaldun mentions Yifat and its
Walashama sultans, such as Hakk Al Din I and Sabr/
Sa’d al-Din. Both Hakk Al Din I and Sabr Al Din
fought with the Habasha king (negus) Amda Seyon,
who occupied Yifat. It was not until 1376 that their
successor Haqq al-Din II successfully challenged the
Christian Solomonic dominance over Yifat, but the
Ethiopian ruler Dawit I later reasserted his authority
and killed Haqq al-Din II. Another Walashama, Sa‘d
al-Din II continued to resist, but he fled to Zayla,
where he was killed by the Habasha forces of Yeshaq.
Scions of the Walashama dynasty took refuge with
the King of Yemen, but some returned and ruled
further east of Yifat, founding the Sultanate of Adal
around 1420.

The new Walashama dynasty in Adal grew larger,
expanding into Somali areas (the “black Berbers” of
the Arab geographers). The expansion of the power of
Adal culminated in the Sultan Ahmad Badlay’s
attempted reconquest of Muslim areas, which ended
in defeat at the hands of Negus Zara Yaqob. The
Sultanate of Adal then retreated to Dakar and then



Harar, which was founded in 1520 by Sultan Abu
Bakr Muhammad, where a reversal of fortunes cul-
minated in the defeat and destruction of the Christian
Solomonic empire (from 1529-1543) by a later mili-
tary leader of the Adal sultanate, Ahmad ibn Ibrahim
al-Ghazi, who was nicknamed Gran (the left handed).

CEDRIC BARNES
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ADAB

Adab is an Arabic term (pl. adab [pronounced with
long a]) for a key concept in medieval Islamic culture.
In the culture’s self-description, adab is both polite
learning and its uses: the improvement of one’s un-
derstanding by instruction and experience, it results in
civility and becomes a means of achieving social
goals. Adab requires a knowledge of history, poetry,
ideas, proverbs, parallels, precedents, and the correct
and pleasing use of language. It is the social and
intellectual currency of the elite and of those who
aspire to be part of it. Courtiers and politicians
should use adab in their dealings with the ruler.
Rulers and grandees should be patrons of learning
and adab. Adab can be displayed to them as a prod-
uct (the treatise or compendium); as a performance
(the disputation or reading); or simply the apt repar-
tee in the majlis (salon, social gathering; see Socializ-
ing and al-Tawhidi). Anyone who practices adab is an
adib (pl. udaba’); udaba’ see themselves as architects
of civilization and guarantors of its survival in the
teeth of political upheavals.

Under the ‘Abbasids and their successor dynasties,
adab was a route into office holding and sometimes to
the vizierate; see numerous examples in al-Tanukhi’s
(AH 329-384/940-994 CE) Table-Talk of a Mesopo-
tamian Judge and Yaqut’s (d. 626/1229) Dictionary of
Men of Adab ( Mu ‘jam al-Udaba’), among others. The
concept of adab as mannerliness could be narrowed
to apply to particular groups, such as Sufis (e.g., ‘Abd
al-Qahir al-Suhrawardi, 490-563/1097-1168, Adab

ADAB

al-Muridin, A Sufi Rule for Novices), or to a given
profession or situation (e.g., Ibn Qutayba, d. 276/
889, Adab al-Katib [Skills of the Bureaucrat]; al-
Ghazali, d. 505/1111, Adab al-Akl [ Table Manners] ),
not least that of ruler (hence the numerous mirrors for
princes in Arabic, Persian, and Turkish).

Historically, adab evolved through several phases
from the end of Umayyad rule and over the first two
centuries of ‘Abbasid rule (mid-eighth to tenth cen-
turies CE). During all of these phases, the written
page took the place of the traditional oral study circle
(see Books). During a first phase, senior bureaucrats
wrote epistles that were designed to imbue caliphs
with Sasanian ideas of statecraft and to help them
manage the increasingly complex problems of empire
(see Ibn al-Mugqaffa‘). A second phase addressed the
senior or junior bureaucracy; thus al-Jahiz (d. ca. 255/
869) welcomed the rationalist trends arising from the
translation movement (see Translation: Pre-Islamic
Learning into Arabic) and championed the intel-
lectual leadership of an enlightened minority. Ibn
Qutayba, however, stressed the duty of even the mod-
erately literate to educate themselves through reading
and highlighted the imaginative appeal of the huge
body of exemplary stories made available by Arab
antiquarian scholarship and translations. In Muslim
Spain (Andalus), Ibn ‘Abd Rabbih (246-328/
860-940) synthesized these conceptions of adab in
an anthology, al-‘Igd (The Necklace), which lauds
rulership (sultan) and reason as given by God, adab,
and books as the vehicles of reason.

Meanwhile, a further type of adab had emerged in
which political or didactic messages are absent. In-
stead, poets, musicians, and udaba’ are foregrounded
as cultural heroes and exemplars of the human condi-
tion. The greatest exponent of this type of adab is
Abu al-Faraj al-Isfahani (284—ca. 363/897—ca. 972),
whose compilations include the monumental Kitab
al-Aghani (The Book of Songs), which records the
careers and loves of the great men and women musi-
cians and the lives and legends of Arab poets and
poetesses down the ages; the slim al-Ima’ al-Shawa ‘ir
(Slave Poetesses); and (perhaps) The Book of Stran-
gers (Kitab al-Ghuraba’), which contains miniature
anecdotes and poems of loss and longing, mostly by
obscure or anonymous contemporaries. Both themat-
ic anthologies and the commemoration of contempo-
rary udaba’—obscure as well as famous—continued
throughout the medieval period, as did the tradition
of providing the common reader with syntheses of
the literary heritage (e.g., al-Baghdadi, 1030-1093/
1621-1682, Khizanat al-Adab [The Treasury of
Adab]) and handbooks of general knowledge (al-
Tha‘alibi, 350-429/961-1038, The Book of Curious
and Entertaining Information; al-‘§mili, 953-1030/
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in an episode that highlights both the nature and the
rivalries of Indian Ocean maritime principalities, the
ruler of the Arabian Gulf island of Kish/Qais attacked
Aden and laid siege to the port unsuccessfully. After
the 569/1173 conquest of Yemen by the Ayyubids,
Aden lost its autonomy but maintained its promi-
nence as the country’s main port. The Ayyubids de-
veloped the physical and institutional infrastructure
of the port, as did their successors the Rasulids
(626-858/1229-1454). State-sponsored development
included the building of fortifications, harbor works,
warehouses, markets, and customs facilities that
marked the urban landscape, and the institution of
naval patrols that secured the maritime approaches to
the port. The Tahirids (858-923/1454-1517) wrested
power from the Rasulids when they captured Aden in
858/1454. Although the Portuguese failed to take
Aden during the early tenth/sixteenth century, the
Ottomans succeeded in 945/1538.

The commercial importance of medieval Aden can-
not be overstated. The fourth-/tenth-century Arab
geographer al-Muqaddasi described the port as “the
vestibule of China, entrepot of Yemen, treasury of the
West, and mother lode of all trade wares.” Several
travelers, including Marco Polo and Ibn Battuta,
passed through Aden and commented on its bustling
port. The most extensive account of commercial life
and the organization of trade in Aden appears in Ibn
al-Mujawir’s Tarikh al-Mustabsir, a seventh/thir-
teenth-century work that was quoted and supplemen-
ted by Adeni historian Abu Makhrama (870-947/
1465-1540). The Daftar al-Muzaffari, an administra-
tive document composed for the Rasulid sultan al-
Muzaffar (647-694/1249-1295), highlights the signifi-
cance of the port as a global market and a source of
commercial tax revenues. In letters, legal papers,
accounts, and lists dating primarily from the fifth/
eleventh to seventh/thirteenth centuries and preserved
in the document repository of the Cairo Geniza, Aden
emerges as the major Indian Ocean hub for the net-
work of Jewish merchants that operated across the
Islamic world from Spain to India and beyond. These
and other sources testify to the cosmopolitan nature
of the city and the ethnic, linguistic, and sectarian
plurality of its port society, which included Arabs,
Persians, Indians, Africans, Muslims, Jews, Hindus,
and Christians.

The urban growth of Aden in modern times, which
began with the British capture of the place in 1839,
appears to have erased most physical vestiges of the
medieval port. Among the scanty remains is an im-
pressive system of interconnected cisterns that served
the city’s water supply throughout the medieval peri-
od; their construction may date to pre-Islamic times.
Also impressive is a tall tower structure of disputed
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function and date, which appears to have stood near
the shoreline of the medieval harbor. Alternatively, a
number of archaeological sites on the mainland op-
posite Aden testify to the manufacturing and agricul-
tural activity connected with the port during its
heyday.
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numerous paraphrases—appear in five verses of the
Qur’an. Three of these verses list zina together with
other sins, namely murder (17:32; 25:68; 60:12), infan-
ticide (17:32 and 60:12), theft, and false accusation
(60:12). They do not pronounce specific punishments;
however, 25:68 refers to the sufferings of fornicators
and murderers in the hereafter. The other two verses
imply more significant juridical consequences. Sura
24:2 states the Qur’anic penalty of one hundred lashes
for each fornicator, both male and female, and the
next verse (24:3) sets an impediment to marriage be-
tween fornicators and believers. However, this latter
stipulation has been either considered abrogated or
taken as but a recommendation by most legal scho-
lars. Instead of following the Qur’anic prescription,
later jurisprudence sets the norm for the punishment
of zina with the example of the Prophet Muhammad
and of ‘Ali ibn Abi Talib, who pronounced the sen-
tence of stoning in five cases. The application of
the punishment relies on the testimony of four wit-
nesses in explicit terms or on the confession of the
perpetrator, which is to be repeated four times.

Committing zina figures prominently among the
most serious sins imaginable in Islamic ethics and
puts into question the actual belief of the perpetrator.
More than that, zina imposes one of the five “limit
penalties” (hudud, sing. hadd) specified in the Qur’an,
the only one that had been sharpened by the more
severe precedents in the hadith. Zina constitutes not
just a personal sin but a criminal offense against the
community to be judged by worldly legal authorities.
Accounting the properties of the crime, the Andalu-
sian jurist Ibn Rushd defines zina as “all sexual inter-
course that occurs outside of a valid marriage, the
semblance (shubha) of marriage, or lawful owner-
ship” (1996, vol. 2, 521). To appreciate the signifi-
cance of this statement, we shall briefly discuss those
sexual acts that give rise to uncertainty with respect to
their nature as zina.

First, there are a number of practices that are not
immediately conceived of as sexual intercourse. Some
jurists count masturbation among the manifest forms
of zina, but their position is contrasted, for example,
by a statement of Ahmad Ibn Hanbal comparing
masturbation to a mere phlebotomy. There is also
no consensus about whether copulation with animals
should be punished with the hadd penalty. Opinions
differ not less on homosexual intercourse: some jurists
impose stoning in any case, some distinguish between
the active and the passive partner, and others leave
the decision to the discretion of the judge (Bousquet
1990, 83—4; Musallam 1983, 33-4; Peters 2002, 509).
Lesbian activities are rarely introduced in legal man-
uals; they are generally passed over in silence (see
Murray 2005).

ADULTERY

Second, a nontrivial topic of legal reasoning on
zina consists of the attempt to circumscribe the proper
meaning of “lawful ownership.” Sexual intercourse
with one’s own slave is permitted. The category
of possession, however, raises economic issues that
collide with moral concerns. Typical conflicts are
cases in which parental and economical notions in-
termingle (e.g., the father who has intercourse with
his son’s slave). Opinions vary widely between the
application of the hadd penalty and the require-
ment of a possession transfer with restitution of the
slave’s value to the former owner (Ibn Rushd 1996,
vol. 2, 522).

Third (and this is related to the second point), an
important legal instrument with respect to zina con-
cerns the possible erroneous belief of the perpetrator
of having acted within the state of actually being
married (i.e., to have intercourse with somebody mis-
taken to be one’s wife or without fulfilling the legal
prerequisites of marriage). The avoidance of the hadd
penalty for errors resulting from resemblance
(shubha) follows from a noncanonical hadith (see
Powers 2002, 62-3, n. 40, for references).

The contradictions between the rigorousness of the
legal norm and the procedural as well as doctrinal
formulations against its strict application allow for
different conclusions about the function of the law.
One position advances that the entire criminal legisla-
tion on zina serves the sole aim of avoiding the “di-
vulgence of scandale” (Bousquet 1990, 89-90).
However, because the matrimonial relationship is cru-
cial to the whole fabric of family law in early Islam,
this legislation appears also as a ‘“‘protective wall”
that ensures the maintenance of social and economic
rights and duties (Coulson 1979, 65-8).
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AFTERLIFE

“Think not of those who are slain in Allah’s Way as
dead. Nay, they live, finding their sustenance in the
Presence of their Lord” (Qur’an 3:169). Medieval
Qur’an commentators usually connect this verse to
the battle of Uhud (AH 3/625 CE), during which
the Muslims had been defeated and had suffered
many casualties. They further explain that the verse
had been revealed to console the bereaved. In trying
to be more specific as to the bliss bestowed upon
“those slain in Allah’s Way,” these commentators
adduce a prophetic tradition (hadith, q.v.) that states
that the souls of the shuhada’ (those killed in Allah’s
Way) wander in Paradise, in the bodies of green birds.
So wonderful is their bliss that, when God asks them
for their wish, their only desire is to return to the
present world so that they may be killed again. With
this notion in mind, it is not surprising that this
particular verse has become one of the most frequent-
ly cited verses in the last few years, mainly in relation
to suicide bombings.

It is not only the fate of the shuhada’ that has
created the eagerness to explore the world beyond
ours; this yearning is deeply rooted in religious anxi-
eties and aspirations of every pious person. Medieval
Islam was very much aware of this need and supplied
the “essential information” in various ways: Qur’an
commentaries, hadith, and theological and mystical
works, as well as more popular treatises. The latter
constitute an especially colorful and descriptive genre
that consists of hundreds or maybe thousands of tales
that provide meticulous details about the world be-
yond the present one: the encounter with the angels
Munkar and Nakir, the Barzakh, the delights of Par-
adise, the torments of Hell, and so on (see the relevant
entries in The Encyclopaedia of Islam and The Ency-
clopaedia of the Qur’'an). Although these details an-
swer the curiosity of the believers and deliver some
comfort, their main purpose is to illuminate the enig-
ma of the Divine Providence. As a counsel to pious
Muslims who might wonder about the reason for the
scrupulous life they have to lead, this literature elabo-
rates on the ongoing communication between the
dead and the living, assuming a direct proportion
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between the performance of duties in the present
world and the rewards granted in the next.

Ibn Abi al-Dunya (d. AH 281/894 CE) may be
considered one of the earliest and most prolific writers
who developed this popular afterlife genre. He cov-
ered the different stages of the hereafter and presented
descriptions of the upper worlds in short treatises. His
works draw attention to three main ways by which the
living can learn about the dead:

1. Tales of people who woke up a few seconds
after their death, described their experiences,
and died again (Man ‘Asha Ba'da al-Mawt
[ Those Who Lived After Death]).

2. Tales of people who stayed in the vicinity of a
graveyard and encountered the dead, either
inside their graves or nearby, in forms that
indicate the taste of death (Kitab al-Qubur
[ The Book of Graves]).

3. Tales of people who appeared in dreams after
passing away and portrayed their new abode;
dream narrations make the richest source of
information about death and the next world
(Kitab al-Manam [ The Book of Dreams] ).

Regardless of the method chosen, each anecdote in
this genre creates the feeling of a physical contact
between the two worlds and alludes to the fact that
death is not the final stage of life. The dead in these
anecdotes are considered “living dead.” They meet
with each other and discuss occurrences of the present
world; they have doubts and desires; they are capable
of building relationships with the living; and they
always deliver reliable information. This makes the
living believe that they can learn from the experience
of the dead, which is accumulated in the dead’s new
vicinity. The dead are perceived as those who under-
stand the value of duties but who are incapable of
performing any, whereas living people can carry out
deeds but are not aware of their consequences in the
next world. Thus, the living choose to follow the
dead’s instructions about how to behave to guarantee
their own comfortable existence when their turn
comes. A large portion of these anecdotes focuses on
the fact that the dead’s sepulchral sufferings are miti-
gated through good deeds performed by the living.
These tales also illustrate how praying for the dead,
visiting their graves, and accomplishing their duties
are likely to reduce the agonies of the living after their
own deaths.

In accordance with this, the edifying nature of this
genre in general and the heritage of Ibn Abi al-Dunya
in particular become apparent. Although never
straightforward, this genre constantly encourages the
dwellers of the present abode to perform certain deeds
and refrain from others. Its picturesque and tangible



descriptions expressed in simple daily language and
phrased in an unequivocal way answer human uncer-
tainties and ease the fears of death. These tales pene-
trate the heart and become a reliable authority
according to which pious life is conducted.
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AGHLABIDS

The Aghlabid dynasty ruled the emirate of Ifrigiyya
(modern-day Tunisia) from 800-909 CE. During that
century, they consolidated the economic and military
position of the province, exercising considerable con-
trol over the Mediterranean after the conquest of
Sicily. A failure to overcome critical internal divi-
sions, however, weakened the Aghlabids and led to
their collapse before the Fatimid army of Kutama
Berbers.

Ibrahim b. al-Aghlab (800-812), governor of the
Zab region on the western border of the ‘Abbasid
empire, founded the dynasty after putting down a
revolt by the jund (Arab military class) in Qayrawan,
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the capital of Ifrigiyya. He then negotiated his reward
with the ‘Abbasid caliph, Harun Al-Rashid. The ca-
liph appointed him emir (prince) and gave him virtual
autonomy after Ibrahim pledged forty thousand
dinars to the imperial treasury and agreed to forego
a one hundred thousand dinar subsidy normally
received by the province.

The revolt that brought the Aghlabids to power
was a portent of a perennial problem of the Aghlabid
rulers: the propensity of the volatile jund to rebel.
After two further revolts, Ibrahim I constructed a
fortified palace complex, the Qsar al-Qadim, which
was three miles south of Qayrawan and protected by a
special guard of black slaves. Although the third
Aghlabid emir, Ziyadat Allah (817-838), channeled
much of the revolutionary potential of the jund to-
ward a jihad (holy war) against Sicily, the Aghlabids
never successfully counterbalanced this force.

Another source of tension was the ulama, the in-
fluential class of religious scholars whose piety and
learning commanded the respect of urban and rural
society. The ulama critiqued excesses and injustices
they identified in the Aghlabid regime, including
usury, un-Islamic taxation (applying a land tax to
Muslim subjects and demanding payment of tithes
in money not in kind), and the production and sale
of wine. The ulama also censured the pleasure-seeking
lifestyle of the Aghlabid court as excessive and illicit.
In addition, tensions between the rival Hanafite and
Malikite schools of Islamic law were compounded by
controversy over mu‘tazilism (a rationalist approach
to Islam), which the caliph Ma’mun (813-833) made
the official doctrine of the empire. In Ifrigiyya, the
literalist Malikite approach (which was propagated
at Qayrawan by the eminent jurist Asad b. al-Furat
[d. 828]) took root and became the dominant school.
It was under the Aghlabids that Al-Furat’s student
Sahnun (d. 854) penned the authoritative digest of
Malikite doctrine, Al-Mudawanna. The emirs, who
were sensitive to public opinion, consistently selected
Maliki jurists for positions in their administration. As
prolific builders, the Aghlabids also attempted to
shore up religious legitimacy through the extensive
construction of religious buildings. Ziyadat Allah I
rebuilt the Great Mosque of Qayrawan in 836, and
the Zaytuna Mosque of Tunis was built by Abu Ibra-
him Ahmad (856-863). Great resources were also
invested in public works, particularly water projects,
including aqueducts and the famous circular cisterns
at Qayrawan.

These last projects increased the region’s agricul-
tural productivity, contributing to economic expansion
as Ifrigiyya regained prominence as a grain exporter.
Qayrawan also became an important terminus for
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trans-Saharan trade, primarily of slaves and gold. This
rise in east-west and north-south trade proved a
significant factor in the Aghlabids’ external policies.

With its land borders relatively quiet, the emirate
was most vulnerable on its coasts, and a series of
ribats (fortified monasteries) were built to guard
against Christian raids. Although they had diplomatic
exchanges with Charlemagne’s Christian empire
(which posed no naval threat), the Byzantines posed
a recurrent economic and military threat. In 827 C.E.,
a rebel Byzantine naval commander approached
Ziyadat Allah III to help invade Sicily. For the emir,
the invasion presented an opportunity to take over a
Byzantine base across from Ifrigiyya, to control east-
west Mediterranean traffic, and, not insignificantly, to
channel the domestic discontent of the ulama and jund
into a campaign against an external enemy. The emir
placed the jurist Al-Furat, who had argued for jihad
against Christian Sicily, in charge of the invasion
force, which left from the garrison port of Susa with
ten thousand men. They made early gains in the west
by taking Palermo in 842, but they took seventy-five
years to oust the final Byzantine forces. However,
while securing Sicily, the Aghlabids extended their
power considerably on the Italian peninsula, sending
repeated expeditions to Calabria and Campania, raid-
ing Rome in 846 C.E., and establishing a presence on
the Adriatic coast in Brindisi and Bari. By 902 C.E.,
they were well established in Sicily and dominated the
mainland through trade and military power.

Despite these external successes, the policies of
Ibrahim II (875-902 C.E.), who tried to consolidate
Aghlabid authority by slaughtering the Arab aristoc-
racy and the jund, undermined the Aghlabid position
in Ifrigiyya. His repression weakened the military and
provoked widespread resentment, thus paving the
way for the downfall of the dynasty. In 909 C.E.,
the last Aghlabid amir, Ziyadat Allah III, fled before
the Ismaili armies that helped establish the Fatimids.
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AGRA RED FORT

After his victory over the last ruler of the Lodi dynas-
ty, Sultan Ibrahim (1517-1526), the first Mughal em-
peror Babur (r. 1526-1530) installed himself in the
Lodi mud-brick fort at Agra and ordered the con-
struction of a large, three-story stepwell that was
completed in March 1527. It was only under his
grandson Akbar (r. 1556-1605), however, that impe-
rial patronage seriously focused on Agra and made its
fort into an immensely strong fortified palace city to
rival Delhi and Lahore. Akbar’s chronicler, Abu’l-
Fazl, referred to the emperor’s five hundred buildings
in Agra, an exaggeration that nevertheless suggests
the massive transformation Akbar and his architect
Qasim Khan Mir Barr u Bahr oversaw between 1565
and 1573. Although very few Akbar-period buildings
still stand, the early semicircular ground plan of the
Agra Fort is evident, with its 22-meter high walls
stretching over 2.5 kilometers.

Faced with red sandstone and white marble, the
Hathi (Elephant) Gate on the west was the main
public entrance. Built in the same materials is the so-
called Jahangiri Mahal, the best-preserved Akbari
building inside the walls. Adjacent to and overlooking
the Jumna River, its open architecture lets those in-
side the palace view the hectic river traffic and catch
cooling breezes off the water. Its several inner court-
yards, its overall layout, and its decorative stonework
are influenced by the non-Islamic palace traditions of
Gujarat and Rajasthan and of the massive fort at
Gwalior, an Akbari synthesis that is most strikingly
revealed in the imperial city of Fatehpur Sikri only 42
kilometers to the west, where the emperor resided
from 1569-1585.

Additions to the Agra Fort by Akbar’s son and
successor Jahangir (1605-1627) are also known
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View of exterior. Moghul style, 1565. Built by Akbar. Credit: SEF/Art Resource, NY. Jahangiri Mahal, Red Fort, Agra, Uttar

Pradesh, India.

largely from texts. They included a small palace and a
public audience hall. Contemporary paintings also
show the Shah Burj (King’s Tower), from which
Jahangir suspended a belled Chain of Justice, pur-
portedly designed so that petitioners could ring it
and get his attention.

However, it was during the reign of Shah Jahan
(1627-1658) that the Agra Fort was transformed
through lavish and astute patronage. His regnal
name means “King of the World,” an image that
came to dominate almost all aspects of the arts
under his patronage. Between 1627 and 1637, most
of the fort’s structures were replaced with buildings
clothed in white marble or stucco. Materials reflected
rank, as did the order of structures. On the east side of
a large rectangular courtyard, the pillared public au-
dience hall was built of red sandstone that was cov-
ered with white stucco. The hall’s east side, however,
was lined with white marble and inlaid with precious
stones, for it presented a jharoka or balcony window
where the emperor made regular formal appearances
to his closest adherents, who were assembled accord-
ing to rank. On the east side of the courtyard was a
pillared hall with a throne room containing baluster

columns, a form that was explicitly derived from
European prints and used only in an imperial context.
To the north was a chahar bagh, a cruciform garden
with a central fountain that was particularly favored
by Mughal patrons, for whom it recalled their descent
from Timur and their origins in Samarqgand. On its
east side was a private audience hall that contained a
Persian inscription likening the emperor to the sun, a
conceit that was reinforced by solar medallions in the
marble stone. The emperor’s private residence was
located next to an open court and looked out over
the river. His bedroom was so richly gilded that there
appeared to be a gold aura around his head during his
ritual jharoka appearances.

Within the fort is also a large white marble mosque
that was completed in 1653. In keeping with well-
established Mughal precedent, it has three white mar-
ble domes that rise above its giblah wall. Stunning
black marble inscriptions convey images of paradise
and laud Shah Jahan as a world ruler.

Materials, imagery, and inscriptions weave a com-
mon theme. Interior gardens and their fountains
evoke the desirable order and pure water of paradise.
Forms like the baluster column are reserved only for
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the environment in which the emperor lives. Other
forms appropriated from European prints include
the scales of justice and the solar orb; in the circum-
scribed environment of the Mughal court and the
Agra Fort, these forms were well understood, al-
though it is unlikely that they would have conveyed
much meaning to those outside of the purview of
court refinements. Likewise, the intense, concentrated
symmetry of architectural space is an expression of
social order that is remarkable for its consistency and
forcefulness. The ruler and his family were located on
an exalted plane. The Agra Fort presented not just
symmetry but also precise definition and regulation of
movement from courtyard to chamber to courtyard.
The temporal world was firmly set in place as well:
time was ritualized, and the emperor’s set appear-
ances guaranteed that the elaborate system continued
to function. It is no wonder that European visitors
so admired the Mughal court and that European
rulers saw court ceremonies and imagery worth imi-
tating. The Mughals had mastered the political art of
fabricating a monarch who was also the empire’s
indispensable hero.

ANTHONY WELCH
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AGRICULTURE

The history of Islamic agriculture (filadha) goes back
to very ancient times, to the time of the conquests
(seventh and eighth centuries). When the Muslims as
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conquerors came to the different regions—and where
the inhabitants of the different regions became Mus-
lims—attention to the land became a concrete and
nondeferable matter. The decaying structure of the
landed estates of late antiquity, where they still
existed, was eliminated; the land was divided up
among the warriors and their families; land left
neglected and uncultivated for a long time started to
be tilled again. This was the start in the Islamic
countries of what some scholars have very aptly called
the “green revolution™: this revolution would later
form the basis of countless and advantageous
exchanges between the FEast—including the Far
East—and the West, and it points to the Muslims as
the pioneers of a new way of farming. Confirmation
of what took place can first be found in the many texts
and archaeological data concerning the development
of technology related to agriculture; several dams and
barrage systems that had already existed in pre-Islam-
ic times were restored, and other new ones were built.
Systems for transporting water (canals, aqueducts),
raising water [$adaf, saqiya, na‘dra (noria)], and stor-
ing water (tanks with settling apparatus) spread until
they became commonplace in the countryside and in
towns; various types of water mills and windmills and
complex distillation equipment enabled a series of
processes related to agriculture (grinding cereals,
pressing olives, refining cane sugar, distilling rose
water/oil) to be at least partly automated.

In many different parts of the Iranian Plateau and
from Mesopotamia to Spain, the digging of a thick
network of canals (which made it possible to irrigate
the fields regularly) led, on the one hand, to the
introduction of crops that needed a lot of water all
year round into regions with an unfavourable climate
(i.e., the migration of plants from the Far East, accli-
mation in India, and movements over sea and land to
the coasts of Africa and Arabia). On the other hand,
it laid the foundations for another important aspect
of Islamic agriculture: the growing of flowers and
ornamental plants and, essentially, the development
of that marvel of art and thought that would continue
for centuries to be the art of the Islamic garden. The
written “scientific”” tradition of the subject also stres-
ses its excellence. Among the many sources in
Greek—although there are also many contributions
from other cultures—some writings are outstanding:

1. The Georgika, which was attributed to Demo-
critus (the author, who is obviously not the
pre-Socratic Greek philosopher, may be the
same person as second century BC writer
Bolos of Mendes).

2. The Synagogue by Vindanios Anatolios of
Berytos (in Arabic texts he was called Anatolios



or Junius; his work occurred during the fourth
and fifth centuries CE).

3. The Georgika by Kassianos Bassos Scholasticos
(sixth century CE), which was referred to by
Muslims as Qustlis or Kassianos (this work
was translated from Greek into Arabic around
the year 827 with the title al-Filaha al-rumiya,
but there is also another translation, not from
Greek but from Pahlavi, which was entitled
Kitab al-zar").

A special case in the most ancient Arabic literature
is the monumental work al-Fildha al-nabatiya ( Naba-
tean Agriculture). The study of plants accounts for
more than half of the work, but it also says a lot about
agricultural techniques like grafting, soil improve-
ment, and so on. This work, which introduces itself
as being of pre-Islamic origin and being rearranged
and translated into Arabic (possibly during the tenth
century) by Ibn Wahsiya—but which may have been
written in Arabic between the eighth and ninth cen-
turies—contains many very old contributions of vari-
ous origins. The fact that, unlike other treatises from
the first centuries of Islam, it has come down to us in
its entirety makes it a tremendously important point
of reference.

In the truly Islamic textual tradition, there are many
treatises from different periods and regions. The earliest
works, written by grammarians and lexicographers,
were concerned with defining the scientific Arabic ter-
minology of the subject; problems arose from the fact
that many plants were often called by different names in
different (although nearby) places. The works were
soon joined by other books that show how the subject
evolved. These include the following: in Egypt, the
Qawanin al-dawawin by Ibn Mammati (d. 1209); in
Spain, the Kitab al-mugni fT’l-filaha (1073) by Ibn
Haggag al-Isbili (the Sevillian) and, later, the Kitab al-
filaha by Ibn al-‘Awwam al-Isbili (twelfth—thirteenth
century); in modern times, in Syria, the ‘Alam al-malaha
fi ‘ilm al-filaha (1725) by ‘Abd al-Gani al-NabulusT,
summed up an earlier great work, which has not
come down to us, by Riyad al-Din al-‘Amiri (d. 1529).

From the fourteenth century onward, Islamic agri-
culture began a slow but inexorable process of decline
(see, for example, the case of Egypt during the
Mameluke period; however, but the crisis period
started much earlier in several regions). The causes
identified include the increasing rigidity of Islamic
culture, which was accompanied by less attention to
scientific developments and technology; the depopu-
lation of the countryside as a result of wars, invasions,
epidemics, and policies that were not favorable
to agriculture; and the progressive economic and
commercial growth of Europe, which became more

‘A’ISHA BINT ABI BAKR

and more competitive as time went on. By the eve of
the modern age, no traces would remain of the Islamic
“green revolution” of the first centuries; however, the
valuable contribution of the Muslims is still univer-
sally recognised today in the history of agriculture in
both the East and the West.

PaoLA CARUSI
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‘A’ISHA BINT ABI BAKR
‘A’isha bint Abi Bakr (d. 678 CE), the second wife
of the Prophet Muhammad (d. 632), attained both a
revered and reviled status in medieval Islamic civili-
zation. Controversies abounded in the depiction of
her life within both Sunni and Shi‘is Muslim sources.
‘A’isha’s remembrance, which was recorded exclu-
sively by men, defined her central role in debates
about female sexuality, politics, and sectarianism.
‘A’isha was the wife of the most important man in
Islamic history and the daughter of Abu Bakr
(d. 634), a staunch companion of the Prophet and
the first political leader after his death. ‘A’isha’s mar-
riage to the Prophet at the age of nine was an exten-
sion of the close bond between her famous husband
and father. ‘A’isha, along with the other wives of the
Prophet, became a member of a special female elite in
Muslim society that is defined in the Qur’an by the
phrase “Mothers of the Believers” (33:6). The Qur’an
also specifically directed these women to “‘stay behind
a curtain” (hijab) (this is currently defined as a veil)
and to ‘“‘stay in their houses” (33:33), an injunction
that was eventually used in the medieval period to
separate all women from the public sphere.
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ALCHEMY

The term kimiya’, which means ‘“‘alchemy” in Arabic,
apparently derives from the Greek chymeia/chémeia, a
term that was already used to indicate the science
of alchemy in late antiquity in Alexandria, Egypt
(see also cheo [to pour] and chyma [fused metal,
particularly gold]).

According to a tradition found in the Fihrist of Ibn
al-Nadim (tenth century), the Muslims may have ac-
quired their very first knowledge of alchemy at the
beginning of the eighth century, when the Umayyad
prince Khalid ibn Yazid (d. 705), desiring to know
and study the science of the Greeks, brought philoso-
phers from an Egyptian city (presumably Alexandria)
and commissioned them to translate a number of
scientific texts, including early treatises in alchemy.
The texts reached Syria, thus becoming available to
Muslim scholars.

Very little is known about which texts were trans-
lated into Arabic in the Umayyad period, both al-
chemic and others. However, it was probably from
this time onward—during the earliest years of the
‘Abbasid caliphate and certainly more intensively
later—that a substantial number of alchemical writers
in Greek gradually came to be taught in Arabic in
Baghdad: from the pseudo-Democritus, Pythagorus,
Hermes, the pseudo-Apollonius of Tyan, Zosimos
of Panopolis, Mary the Jewess, and Theodorus to
Cleopatra. These figures were considered by Muslim
alchemists at every stage of their history as the un-
disputed masters of an ancient tradition. Over time,
other authors of various origin were added to the
Greeks—Syrians, Persians, Indians, and perhaps Chi-
nese—so that, between the end of the eighth century
and the beginning of the ninth, the time was ripe to
start producing new treatises in Arabic. Just a few
famous names suffice to recall the importance and
continuity of the Islamic alchemical tradition: Jabir
ibn Hayyan, who was credited with a corpus of some
three thousand titles (eighth/ninth centuries); Muham-
mad ibn Zakariyya al-Razi (Rhazes); Ibn Umayl
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al-Tamimi and Maslama al-Majriti (tenth century);
and al-‘Iraqi, al-Jildaki, and al-Izniqi (thirteenth—
fifteenth centuries). In accordance with the most an-
cient customs of the discipline, the treatises were soon
followed by their respective commentaries: from the
tenth century on, many alchemical treatises took the
form of commentaries on preceding authors, either
pre-Islamic or—in the case of the later alchemists—
Muslim. Textual materials were thus gradually layered
and sedimented to form a palimpsest that became
ever more difficult to read.

In Islam, as in ancient times, alchemy revolves
around a mysterious central nucleus that is its
innermost heart. A very high level of craftsmanship
embraces firstly the arts of fire (metallurgy, particu-
larly the working of precious metals, ceramics, and
glass [colored glasses, precious synthetic stones, and
ceramic enamels]) and then extends to the preparation
of various types of coloring (from fabric dyes to
artistic materials for book production). Around this
nucleus is arranged the chemical knowledge of the
alchemists, and from this precious core of objects
the less esoteric chemistry probably grew and pros-
pered (i.e., Islamic society’s skills in the extraction of
cane sugar, the industrial preparation of rose water
and various essences, and the perfecting of relatively
sophisticated chemical apparatuses).

The link with art probably lies at the origin of the
most mysterious and incomprehensible features of
alchemy. This link is suggested by the universally
accepted need to maintain a secret (in this case, pro-
duction secrets); the prime role played by the relation-
ship between nature and the human creator (nature,
which produces, and the creator, who then perfects
the work of nature), and above all the particular
interpretation placed by the alchemist on alchemical
operations. For the alchemist, who observes his work
in the process of formation, what he performs in his
laboratory is a real act of creation (cosmogony): his
product is the cosmos, and the alchemist its creator.
The whole process is then narrated through allegories
that are drawn, with no distinction made with regard
to genre, from scientific and literary texts, poems, and
mythological tales, thereby testifying simultaneously
to both the author’s learning and his desire to exalt
his discipline.

The philosophy on which the alchemist constructs
his theory of transmutation, which embraces the find-
ings of other sciences that study physical bodies (e.g.,
mineralogy, medicine), is Pythagorean in origin (albe-
it a Pythagorism that knows its Aristotle). Every
composite body can be decomposed into four simple
bodies (the elements: water, air, fire, and earth), and
the elements in their turn can be decomposed into
incorporeal “natures,” which relate to each other in
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particular numerical ratios. Operating a chemical
transformation—or transmutation—means decom-
posing a body into its elements; going beyond its
material texture into its natures; correcting or mod-
ifying the mathematical ratios between these incorpo-
real natures; and then, by degrees, recomposing a
new, “modified” body. In the conceptual framework
of alchemy, which always strives towards perfection,
the most sought-after composition is that of a fifth
nature, the perfect nature, which is able not only to
produce a perfect body but also to change all other
natures into itself; this is the elixir (Arab. iksir, Gr.
xerion) that the alchemists recognize as the supreme
aim of alchemy.

PaorLa Carusi
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ALCOHOL

The English word alcohol originates from the Arabic
al-kuul (English, kohl), an antimony which, when
pulverized finely, is used for darkening the edges of
the eyelids. The meaning of the English is said to
derive from an analogy between alcohol’s highly re-
fined spirits and the fineness of the pulverized black
powder.

The oldest recipe or instruction on human record
is for the creation of an alcoholic beverage. Its origin
is Sumerian Mesopotamia; not surprisingly, this is
also one of the earliest locations in which crop
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agriculture was practiced. Beer and wine are thus
ancient products of human invention, almost certain-
ly discovered by accident from the natural fermenta-
tion of grains and fruits. Their utility extended beyond
that of their effect on consciousness and the human
nervous system, for they also likely preserved the nutri-
ents in juices that might otherwise spoil. They were
also invented and developed in Western Asia, which
is the same general location out of which emerged the
three great monotheistic scriptural religions.

Alcoholic beverages were invented and developed
in agricultural economies, and the communities or
polities of these areas naturally benefited from control
over the production and distribution of these pro-
ducts. Members of pastoral and nomadic econo-
mies—not unsurprisingly—have tended to outlaw or
distrust the use of alcohol, probably for this reason.

There are two main groups of alcoholic beverages:
those that are obtained through fermentation, such as
beer and wine, and those that are obtained through
distillation, such as whiskey, vodka, and brandy. Be-
cause there is no historical evidence of distilled bev-
erages before approximately 1000, Islamic rulings
forbidding the use of alcohol referred to wine and
beer.

References to the consumption of alcoholic bev-
erages in the Qur’an are not consistent. Verse 16:67
celebrates strong drink from the fruit of palm trees
and grapes, associating its inebriating quality (sakar)
with good nourishment (rizq hasan). Verse 2:219
associates wine (al-khamr) with games of chance and
finds some benefit in both, in addition to greater sin.
Verse 4:43 suggests only the prohibition against in-
toxication while engaged in prayer (wa’antum
sukaraa), but only until sober (“‘until you know
what you are saying”) (Cf. Lev. 10:8-10). Verse 5:90
associates wine (al-khamr) with games of chance,
idolatry, and divination, considering them all to be
the work of Satan. These verses are understood by
most Muslim commentators and jurists as having
been revealed in sequence. In the earliest period of
Muhammad’s prophetic career, the consumption of
alcohol was not forbidden. Wine became forbidden
only after the excessive drunken behaviors of
Muhammad’s generation seemed to get out of control.

Much discussion in the medieval Islamic juridical
literature treated the definition of wine, because a
number of drinks were prepared from dates, grapes
or raisins, figs, and other fruits, and Arabic words
other than khamr referred to beverages that were or
were not fermented. Moreover, some beverages were
not intentionally fermented but would become so
after being preserved for a long time in storage.
Despite the religious prohibition, medieval Muslim



anthologists list the ingredients of a wide variety of
fermented beverages that were made and consumed
by Muslims as well as Jews and Christians.

Because wine was used in both Jewish and Chris-
tian religious ritual, it was always permitted for those
communities living among Muslims in Islamic lands.
This sometimes caused tension and even violence be-
cause of the cognitive dissonance between Islam’s
legal support for the consumption of alcohol by the
otherwise socially restricted religious minorities while
maintaining its strict prohibition for Muslims. There-
fore, although they were legally forbidden for Mus-
lims, alcoholic beverages were always accessible
through Christians and Jews, if not directly from
Muslims themselves.

Notwithstanding the strict prohibition against im-
bibing actual alcohol, spiritual or poetic drunkenness
through the bacchic wine poem (labeled technically as
the “wine poem” or hamriyya only during the modern
period) was a regular theme in the repertoire of the
Arabic poets. Beginning even before the emergence of
Islam, it reached its poetic heights during the second
Islamic century with Abu Nuwas (Al-Hasan b. Hani’
al-Hakami, d. 813-815), and it continued in various
forms into modernity. Perhaps the best-known forms
in the West include the spiritual intoxication that
epitomizes the medieval mystics, who are spiritually
drunk with their love for God.

A different expression is found in the poetry of
medieval Islamic Spain, where the bacchic poem is
associated with the pleasure of life, the quest for
love, and a deep and profound communion with na-
ture. The Andalusian wine poem became so much a
part of shared medieval culture that Christians and
Jews wrote them in Arabic as well. Jews also wrote
wine poems in their own unique genre of poetry in the
Hebrew language, which developed along the same
lines as the Arabic poetry of their day.

Pour me a drink, and another,
of the wine of Isfahan
or the wine of old Chosroes
or the wine of Qayrawan.
There is musk in the wine cup
or in the hand of the one who pours it;
or perhaps it was left in the wine
when they drew it from the jar.
Deck me with crown and diadem,
and sing me my own poems.
The wine cup is a springtime
you can touch with your fingers,
and the heat of the wine seeps slowly
from my tongue all the way to my feet.

Abu Nuwas
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ALEPPO

Aleppo (in Arabic, Halab) is a city in northern Syria,
and it is second in size and importance to Damascus,
which is the capital of the modern republic. The site
has been continuously inhabited since at least the
twentieth century BCE. The large, centrally situated
fortified mound that still dominates the city dates
from this period.

The mostly Christian population of Aleppo sur-
rendered to the conquering Muslim armies in AH
16/636 CE. After relative obscurity during the time
of the Umayyads and early ‘Abbasids, the city
enjoyed a brief but splendid prominence as capital
of the Hamdanid ruler Sayf al-Dawla, who captured
Aleppo from its Ikshidid governors in 333/944.
Among the literary figures whom Sayf al-Dawla (see
Hamdanids) patronized at his court was the Syrian
poet al-Mutanabbi.

The interlude came to an end in the winter of
351/962, when the Byzantine general (later emperor)
Nicephorus Phocas stormed and sacked the city. Then
followed half a century of disorder during which Ham-
danid rule over Aleppo was repeatedly challenged by
the Fatimids, the Byzantines, and neighboring Arab
statelets. After a brief period of Fatimid rule at the
beginning of the eleventh century, the Bedouin Arab
Mirdasid dynasty took control of the city under the
nominal suzerainty of the Fatimids; fifty years of pro-
gressively weakening Mirdasid rule followed. An end
was put to Arab rule over Aleppo in 479/1086, when
the Seljuk sultan Malikshah captured the city and
installed a governor.

Turkish rule was to continue in one form or anoth-
er until Saladin took Aleppo in 579/1183. After the
death of Malikshah, a small Seljuk dynasty was
founded in Aleppo by Malikshah’s brother, Tutush.
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Aleppo. Detail of the entrance. Captured during the second crusade. Ayyubid and Mamluk periods, thirteenth to sixteenth c.
Credit: Werner Forman/Art Resource, NY. Citadel, Aleppo, Syria.

However, the state was too small and weak to offer
meaningful resistance to the Crusaders, to whom
Aleppo had to pay tribute in an effort to forestall
attack. Seljuk rule gave way to a short-lived period
under the ineffective control of the Ortoqid dynasty
of Mardin. The weakened and disordered city was
only saved from Crusader occupation in 518/1124 as
a result of the enterprise of the city’s qadi (Islamic
judge), Ibn al-Khashshab.

Aleppo’s fortunes began to change when, in 523/
1129, it was taken by ‘Imad al-Din Zanki, governor
of Mosul and atabak (guardian) of two sons of the
Seljuk Sultan Mas‘ud. Zanki’s military successes
took Frankish pressure off the city. After Zanki’s
death in 541/1146, his son Nur al-Din Mahmud
not only continued his father’s struggle against the
Crusaders but also restored Aleppo’s administrative
order and material fabric. Nur al-Din rebuilt the city’s
fortified walls, the citadel atop the central mound,
and the Great Mosque. To assert the orthodox
Sunni nature of Zankid rule in a city with a long
history of Shi‘is activity, he founded six madrasas
(Islamic schools) in which an orthodox curriculum
was taught.
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Medieval Aleppo attained its greatest prosperity
under the next ruling dynasty, the Ayyubids. In 579/
1183, Saladin took the city from Nur al-Din’s succes-
sors. Three years later he gave it to his fourth son
Ghazi, who was first governor and then, after Sala-
din’s death, ruler, with the title of al-Malik al-Zahir.
Under al-Zahir and his two successors, Aleppo
became the capital of a strong and prosperous state,
the city itself benefiting especially from trade with the
Venetians, who established a permanent factory
there. As part of an extensive reconstruction pro-
gram, al-Zahir rebuilt the citadel, thereby creating
one of the most impressive military installations in
the Near East. Madrasas continued to be built, and
there developed a remarkable intellectual life that
nurtured people like the traveler and teacher ‘Ali ibn
Abi Bakr al-Harawi and the chronicler and encyclo-
pedist Ibn al-‘Adim.

But it was not to last. In 658/1260, Aleppo was
taken by the Mongols under Hulagu and sacked. The
last Ayyubid ruler of the city, al-Zahir’s grandson al-
Malik al-Nasir Yusuf II, who had abandoned Aleppo
to its fate, was later captured and killed. The city was
occupied by the Mamluks after their victory over the



Mongols at ‘Ayn Jalut in the same year, but it was
lost to the Mongols several more times before being
finally recovered by the Mamluks at the beginning of
the following century.

Aleppo took years to recover from the depredations
of the Mongols. The situation was made worse by the
continuing threat of further Mongol attack and by
political instability. Another setback occurred in 803/
1400, when Tamerlane sacked the city.

This notwithstanding, the century before the
Ottoman occupation of Aleppo after the Ottoman
victory over the Mamluks at the battle of Marj
Dabiq in 522/1516 saw another revival in the fortunes
of the city. Aleppo benefited from disruption of the
existing commercial routes to the north and grew rich
on the trade that came its way. The suqgs (markets)
expanded, khans (enclosed warehouses) proliferated,
and the walls of the city had to be extended to accom-
modate the increased population.

DAviD MORRAY
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ALEXANDER
During the medieval Islamic period, Alexander the
Great was most closely associated with the figure
Dhu al-Qarnayn, who was mentioned in 18:83-101.
Many of the literary motifs and themes developed in
the Greek Alexander Romance, which in turn appears
to be based on the Epic of Gilgamesh, can be found in
Muslim exegeses, histories, and related genres.

Early Muslim exegetes identify the figure Dhu
al-Qarnayn with various historical and mythical
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figures, including Moses, an angel, and different
South Arabian kings, although the identification
with Alexander predominates in later literature.
Other medieval recensions of the Alexander Ro-
mance, including the Ethiopic and Persian, likewise
identify Alexander with Dhu al-Qarnayn. The figure
of Khidr, which was alluded to in 18:60-82 just before
the account of Dhu al-Qarnayn, also appears in many
of the Islamic recensions of the Alexander Romance,
and he may be associated with figures mentioned in
Syriac, Greek, and Armenian recensions.

Other sources associate Dhu al-Qarnayn and
Khidr with the prophet Abraham. In his history,
Tabari relates that there were two Dhu al-Qarnayns:
one living in the time of Abraham and another being
Alexander. Muslim exegetes conflate Dhu al-Qarnayn
with Abimelech, the king who presides over Abra-
ham’s claim to the well of Beersheba in Genesis
21:22-34 in the Bible. Ibn Kathir preserves a number
of sources that report Dhu al-Qarnayn’s visit to Abra-
ham at Mecca during his building of the Ka‘bah.

Dhu al-Qarnayn is also conflated with Moses
and the Prophet Muhammad. The epithet “Dhu
al-Qarnayn” is usually understood to denote a person
with two horns or a person who traveled to the two
ends of the earth. Moses is portrayed as horned in the
Vulgate and in medieval Christian texts, and in his
encounter with Khidr in 18:60-82 is said to have
traveled to the ends of the earth. The Prophet
Muhammad’s night journey to the ends of the earth
appears to be modeled on the journeys of Dhu
al-Qarnayn and Alexander in the different recensions
of the Alexander Romance. The journeys of both the
Prophet Muhammad and Dhu al-Qarnayn to the two
cities at the ends of the earth, where a remnant of the
Israelites is living, may also be compared to the exe-
gesis in 7:159, Rabbinic traditions of the ‘“Lost
Tribes,” and the pseudoepigraphical History of the
Rechabites.

Dhu al-Qarnayn’s world travels in 18:83-101 are
interpreted in the light of Alexander’s world con-
quests, and his building of the wall against Gog
and Magog is a motif that is found in a wide variety
of texts from Josephus to the medieval Jewish and
Christian apocalypses.
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ALEXANDRIA

Alexandria, which is presently known as the shining
pearl of the Mediterranean, is the second-largest
city and the main port of Egypt. Situated north-
west of the Nile delta, it stretches along a narrow
land strip between the Mediterrancan Sea and Lake
Mariut.

Founding

When Alexander the Great reached Memphis (Egypt)
on his expedition of conquest, he was welcomed by
the people who supported him in overthrowing Per-
sian rule. In 331 BCE, Alexander then ordered a city
to be founded there to serve as a regional capital. He
was later buried there.

The Roman City (30 BC-AD 641)

By the time the Romans conquered Egypt, there was
an Egyptian community centered around the old site
of Rhakotis, a Greek community downtown, and a
Jewish community occupying the eastern districts.
Octavian, the new Roman Emperor, founded a new
town, Nicopolis, just east of Alexandria (it is now
part of the greater city, known as El-Raml). Higher
taxes were imposed, but Octavian’s successors were
less harsh. Matters improved when the Red Sea Canal
was cut to link the Nile to the Red Sea, serving as a
forerunner to the modern Suez Canal.

During the early rule of the Romans in Egypt,
Christianity was introduced into Alexandria by St.
Mark, who was martyred in AD 62 for protesting
against the worship of Serapis. As Christianity took
root, leading ecclesiastical centers such as the oratory
of Saint Mark and later the Catechetical School were
established as the first of their kind in the world.
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However, as the Christian population grew, so did
the Roman emperors intensify their persecution
against those who resisted it. Persecution reached
unprecedented levels during the “Era of the Mar-
tyrs” around AD 284, when an estimated 144,000
martyrs—including St. Menas, St. Catherine, and St.
Peter of Alexandria—were killed. When, in October
312, Emperor Constantine announced Christianity as
the official religion of the Empire, Alexandria was
ready for the change.

During the next two centuries, the spiritual power
of the Coptic Church in Alexandria grew among
Egyptians. However, the power of the ‘“Royal”
Patriarchs, appointed by the Roman emperor, was
more political than religious. The Coptic Patriarchs,
on the other hand, had no political interests.

During the early seventh century, both the Persian
Empire and the Roman Empire started to fall apart.
In 617, the Persians peacefully captured Alexandria
for a short period of five years. By the time the
Roman Emperor Heraclius regained his forces and
recaptured the lost provinces, the world was ready
to witness the birth of a new power. From the deso-
late Arabian Peninsula came the Arab forces that
swept both the Romans and the Persians; they were
spiritually powered by the new religion of Islam, and
they established an empire that would last for over a
thousand years. After negotiating with the Roman
Patriarch, Cyrus, who was also serving as the
Roman ruler of Egypt, Alexandria was peacefully
captured by the Arab commander ‘Amr ibn al-‘As
on November 8, 642 CE and ‘Amr and his soldiers
entered a city which ‘“contained 4000 palaces, 4000
baths, and 400 theatres”.

The Arab-Islamic City

The Caliph ‘Umar ibn al-Khattab, who ruled from
Medina, appointed ‘Amr ibn al-‘As governor of
Egypt, and he promptly relocated the capital to
Fustat, which was the nucleus of modern Cairo. For
the next thousand years or so, the glamour of Alex-
andria declined. However, the Arabs greatly admired
the city, and the most descriptive accounts of the
Pharos Lighthouse and the pre-Islamic monuments
come from Arab historical, geographical, and travel
accounts such as those from Ibn Khurradadhbih,
Ibn Jubayr, al-Harawi, and Ibn Battuta. Medieval
accounts also locate the tombs of Alexander and
Aristotle in the city.

When significant parts of the lighthouse collapsed
during the 956 and 1323 earthquakes, it was not
repaired. In 1498, the medieval fort of the Mamluk



sultan Qaytbay was eventually constructed on the
foundation of the Pharos. However, this failed to
bring Alexandria back to prominence after the discov-
ery of the new route around Africa to the Far East.

Alexandria was also an important port center for
Arab and foreign merchants down to the early four-
teenth century. European consulates and traveler hos-
tels such as those of the Venetians were established in
the city. Alexandria also served as a port of transit
for goods to and from India and the Far East. Like-
wise, it was an important center for the manufacture
of textiles.

During the Middle Ages, a number of famous sch-
olars and Sufis hailed from or came to be associated
with Alexandria, such as the famous /hadith scholar
Abu Tahir al-Silafi (d. 1180); the Shadhili Sufi Ibn
‘Ata’ Allah (d. 1309), the author, an important work
of Sufi biography; and al-Busiri (d. 1294), the author of
the famous Ode of the Mantle (burda) of the Prophet
Muhammad.

Today, greater Alexandria stretches nearly seventy
kilometers along the Mediterranean coast, with urban
areas covering more than one hundred square kilo-
meters. Her rich population of more than four million
still reflects her ancient history and close ties to the
Mediterranean. With ethnic minorities including
Armenians, Greeks, Italians, Lebanese, Maltese, and
Syrians, among others, Alexandria is considered the
most culturally diverse of all Egyptian cities.
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ALGEBRA

The word algebra is a Latinized form of the Arabic
word al-jabr, which means restoration. The word
appears in the title Book on al-Jabr and al-Mugabala;
this is the introductory treatise in Arabic on the solu-
tion of linear and quadratic equations, which
Muhammad ibn Musa al-Khwarizmi wrote around
830 CE in Baghdad. During the twelfth century,
after Spain had been conquered by the Christians,
the work was translated as the Book on Algebra and
Almucabala, from which the field of algebra got its
name. During the nineteenth and twentieth centuries,
the meaning of the word algebra has changed from

ALGEBRA

the science of the solution of equations to the science
of a particular class of mathematical structures.

Because al-Khwarizmi’s work in algebra is funda-
mental, a brief summary is presented here. Al-Khwar-
izmi discusses linear and quadratic equations without
algebraic symbolism, and he even writes all numbers
out as words. For example, one of his equations is
called capital, and ten roots are the unknown amounts
of money. Because the product of the root times itself
is supposed to be equal to the capital, the equation
can be expressed in modern symbols as x* + 10x = 39.

Al-Khwarizmi does not use zero and negative
numbers, so he has to distinguish three different
types of mixed quadratic equations; in modern
notation these would be the following: x* + bx = c,
x> = bx + ¢, and x> + ¢ = bx, with b, ¢ > 0. He also
discusses the two simple quadratic equations x> = bx
and x* = ¢ and the linear equation x = ¢. For each of
these six standard forms, he explains a general meth-
od of solution in words, using numerical examples.
The solutions of x> 4+ bx = ¢, x> = bx + ¢, and x> + ¢
= bx are equivalent to the modern algebraic formula,
but al-Khwarizmi only gives positive roots. He cor-
rectly states that x*> + ¢ = bx only has a solution of
b*> > 4c, but he does not clearly explain that the
equation has two different roots if % > 4c.

Al-Khwarizmi illustrates the solutions of the three
mixed quadratic equations using geometrical figures.
He then shows how any quadratic equation can be
reduced to one of the standard forms. A/-jabr (resto-
ration) is the operation of removing defective terms
in the equation. For example, if our equation is one
capital except two roots is equal to 10 dirhams, we
“restore” the missing two roots to both sides of
the equation, and we conclude that one capital is
equal to two roots and 10 dirhams. This equation
is in the standard form x> = bx + ¢, with b = 2 and
¢ =10.

Al-Khwarizmi then presents a long series of exam-
ples of problems that can be reduced to equations,
and he explains how each equation can be solved
according to the preceding theory. He adds a brief
section on surveying, which has no relation to alge-
bra. His work was a great didactical success, and he is
rightly regarded as the founder of Islamic algebra.

In his preface, al-Khwarizmi says that his work
contains a certain amount of material that people
constantly use in computations. It is true that the
contents of his work were indeed known in 1000
B.C. in ancient Babylonia, which is the same area
in which he wrote his work. Al-Khwarizmi’s state-
ment has been uncritically interpreted by modern
historians in the sense that Arabic algebra was
“practical” and that the quadratic equations were
motivated by practical applications. Al-Khwarizmi
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presents ‘“‘applications” of algebra in Islamic inheri-
tance problems, but his examples are very artificial
and only lead to linear equations in which bx = c.
As a matter of fact, there were few if any applications
of quadratic equations in the medieval Islamic tradi-
tion; the motivation for algebra seems to have been
primarily recreational.

Al-Khwarizmi’s work was translated into Latin
because it was available in Islamic Spain during the
eleventh century CE, just before Spain was recon-
quered by the Christians. In the meantime, algebra
developed in the Eastern Islamic world beyond the
level reached by al-Khwarizmi. During the late ninth
century, Abu Kamil started to solve equations that
had irrational coefficients such as root two. He also
studied systems of linear equations involving several
unknowns. Meanwhile, mathematicians were also be-
ginning to look at equations of higher degree. The
Iranian mathematician al-Mahani (ca. 860) studied a
problem that Archimedes mentioned but did not solve
in his work On the Sphere and Cylinder. The problem
was a preliminary to the division of a sphere by a
plane into two parts such that their volumes have a
given ratio. Al-Mahani showed that a problem that
Archimedes had left unsolved was equivalent to a
cubic equation (of the form ax’ = x’° + ¢). Unfortu-
nately, the formula for the solution of cubic equations
(discovered in Italy during the sixteenth century) pro-
duces x as the sum of two complex numbers. Such
numbers were meaningless to ancient and medieval
mathematicians, and therefore al-Mahani could not
solve the equation.

During the mid-tenth century, Abu Ja‘far al-
Khazin constructed a line segment of length x in a
geometrical way by means of a hyperbola. After this
breakthrough, other Islamic mathematicians also
started to work on geometrical solutions of cubic
equations. The famous Iranian mathematician and
poet ‘Umar al-Khayyam wrote a treatise on algebra
that contained geometrical solutions of all types of
cubic equations by means of parabolas, hyperbolas,
and circles. Just like al-Khwarizmi, al-Khayyam only
worked with positive coefficients, and therefore he
had to distinguish many types of cubic equations,
which were equivalent to the modern x* = ax’ + ¢,
xz+ax2:c,x3+c:ax2,x3+c:ax2,x3+ax2:
bc + ¢, and so on, with a, b, ¢ > 0. “‘Umar al-Khayyam
did not use modern symbolism. His work was not
complete according to medieval mathematical stan-
dards, because he did not use the precise conditions
for the existence of the solutions.

Other algebraic advances were also made. During
the tenth century CE, the Iranian mathematician
al-Karaji explained how one can draw the square
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roots of a polynomial such as (in modern symbolism)
x* 4+ 6x° 4+ 13x% = 12x + 4. He did this by general-
izing the way in which square roots of decimal and
sexagesimal numbers were extracted. He only dis-
cussed cases in which the result comes out nicely (in
the above example, x* + 3x + 2). During the twelfth
century, al-Samaw‘al explained the same for negative
coefficients, and he showed how polynomials can be
divided by the same method as decimal and sexagesi-
mal numbers. Also during the twelfth century, Saraf
al-Din al-Tusi (who is not the same as Nasir al-Din)
discussed rather complicated methods for the numer-
ical approximation of the (positive) root of a cubic
equation. He also showed at what points the exact
roots of cubic equations exist, and thus he solved one
of the problems that al-Khayyam had left open. Nei-
ther al-Khayyam nor Sharaf al-Din realized that the
cubic equation x* + bx = ax® + ¢ can have three
(positive) roots.

It is perhaps surprising that the Islamic advances in
algebra were made without algebraic symbolism. Dur-
ing the fourteenth century, Western Arabic mathema-
ticians used abbreviations of words in equations
in much the same way as Diophantus (c. 250) did in
his Arithmetica and as the mathematicians did in
sixteenth-century Europe.
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ALHAMBRA/AL-QASR AL-HAMRA’

Alhambra/al-Qasr al-Hamra’ derives its name from
the Arabic hamra’ (red), which is probably a reference
to the color of the dirt that makes up the high hill (the
Sabika) beside the Darro river from which the Al-
hambra commands panoramic views of Granada
and the surrounding countryside. The complex dates



largely to the middle- to late-fourteenth century and to
the reigns of Nasrid sovereigns Yusuf III and
Muhammad V; only the Tower of the Infantas and
Christian alterations and additions are known to have
been added later. Somewhat removed from the city,
its placement follows traditions that began with the
‘Abbasids and that are also reflected in the ruling and
dwelling spaces built by the Ayyubids and Mamluks
in Syria and Egypt as well as Madinat al-Zahra’, the
earlier Andalusian palace built by the Umayyads out-
side of Coérdoba during the tenth century. The high
walls and towers present a forbidding facade to the
visitor, who today approaches the palace through a
gate (known as the Puerta del Vino) some distance
down the hill; he or she is then confronted with the
Renaissance-style facade of the Palace of Charles V,
which was placed by Spanish architect Antonio
Machuca directly against the eastern side of the
Palace of the Lions and over the walkway that led
through the royal cemetery.

The earliest known architectural activity on the site
dates to the eleventh century CE, when Granada was
ruled by the Berber Taifa dynasty of the Banu Ziri.
This is perhaps connected to the patronage of the
Jewish vizier Samuel ha-Levi ben Nagrila; remains
from the Arabic al-Qasba (fortress) were found in
the southern tip of the complex, which is known as
the Alcazaba. These structures were largely function-
al, and their relationship to the putative vizier’s palace
has never been determined with certainty. It is also
believed that the fountain from which the Palace of
the Lions derives its modern name is owed to the
Jewish vizier’s patronage. It is with the Nasrids, how-
ever (the dynasty began in 1238 under Muhammad 1
Ibn Ahmar, with Granada as its capital), that spaces
clearly planned for royal use were designed and built.
The earliest of these structures, the Palace of the
Generalife, was probably begun under Isma‘il in
1314 and destined for relaxation and pleasure in a
tradition that is often deemed a quintessentially
“Islamic” one, although it was also adopted by medi-
eval Christian sovereigns in Castile, Aragon, and
Sicily. The palace’s salons and miradors (related to the
Arabic manzara, or belvedere—a place from which to
enjoy a view) open onto a long, rectangular—pool-
and-garden complex that is now considerably re-
stored. Interiors are adorned with panels of vegetal
and geometric ornamentation; their similarities to
Nasrid textiles have often been noticed, but the true
object of contemplation is the constructed landscape
and gardens.

The Palaces of the Myrtles and the Lions (built
between 1333 and 1391) are the best preserved
and the most altered, whether during the adaptations
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of the palace to Christian use carried out under
Ferdinand and Isabel (as well as their son, Charles
V) or during modern restoration; these two spaces
have also fostered the most contention among scho-
lars. Earlier schools of interpretation viewed the com-
plex composed by these two palaces as imbued with a
single plan and conception; recent studies have given
greater attention to the differences between the two
palaces and to the fact that each possessed its own
bath complex, orientation, and possibly even en-
trance, thereby stressing the particular architectural,
ornamental, and even poetic coherence of each. The
Palace of the Myrtles (in Spanish, arraydnes), which
is also referred to as the Palace of Comares, is the
earliest of the two; it was possibly begun by Isma‘il
and substantially developed under Yisuf, but it also
owes much to the patronage of Muhammad V. It is
preceded by a still poorly understood area referred
to as the Mexuar (from the Arabic mashwar), which
probably served administrative purposes (petitions
and other matters of civic import), although disagree-
ments exist regarding the specific function to be
attributed to each area. Corridors then lead past a
small oratory and into the throne room proper, which
is often referred to as the Sala de Comares. It looks
out onto a central patio and pool complex, and it is
separated from the latter by a long, narrow space
known as the Sala de la Barca (probably from the
Arabic baraka, or blessing); it is mirrored on the
opposite side of the pool by a similar complex of
rooms. The stunning effects produced by reflections
of the architecture in the still rectangular pool have
been commented on by numerous poets and modern
scholars; they contribute to a sense of stasis that is
echoed in the throne room (and, according to specia-
lists, in the panegyric and battle-centered subject mat-
ter of the poetic compositions that adorn the walls),
for which a cosmological reading based in what most
read as a representation or evocation of the seven hea-
vens in the ceiling. The poetic inscriptions—verses
throughout the palace—were taken from longer com-
positions by three principal poets: Ibn al-Jayyan, Ibn
Zamrak, and Ibn al-Khatib, although those authored
by the latter would have been effaced after his fall from
grace serve to support this interpretation. Again, the
throne room participates in a particularly Andalusi
tradition of royal spaces; however, Christian sover-
eigns such as Alfonso X and Muhammad Vs contem-
porary Pedro I (el Cruel”’) did not hesitate to adapt
them to their own purposes, perhaps even contributing
to the development of the Islamic prototype.

During the fourteenth century, it is possible that the
two doorways that punctuate the impressive facade of
the Palace of the Myrtles were originally located on the

33



ALHAMBRA/AL-QASR AL-HAMRA’

southern extreme of the Patio of the Myrtles, which
constitutes the palaces’ most formal and elaborate
entrance, and which led directly into the throne room.
Entrance would have been effected through a small
space topped by a dome and followed by the Salon of
the Suras; this mirrors the Sala de la Barca, which
precedes the throne room. This debate has awakened
considerable controversy, and much work remains to
be done before the hypothesis can be fully substan-
tiated; however, such an arrangement would be in
keeping with the tradition of Hispano-Islamic palaces,
and it would help to explain Charles V’s decision to
place his palace where he did.

From the Palace of the Myrtles, one passes into
the Palace of the Lions. Here, with the exception of
the verses in the Mirador of Lindaraja (probably the
privileged position occupied by the sovereign when
this palace was in use), inscriptions concentrate
more on the themes of beauty—specifically those of
architecture and gardens—than did those of the Salon
of Comares. This fact gives rise to an interpretation
that is now believed by many scholars to overempha-
size the pleasurable (and even paradisiacal) aspects of
the palace and to give short shrift to what was possi-
bly an official or judiciary function. The patio, which
is oriented in the opposite direction of that of the
Mpyrtles and punctuated in the center by the famous
Fountain of the Lions, is flanked on all four sides by
rooms that are covered with spectacular muqarnas
vaults and embellished with small fountains that are
channeled from the central one. The east and west
rooms are preceded by porch-like structures that
evoke pavilions, and columns are grouped so as to
suggest movement and invite perambulation. Inter-
pretations of the Court of the Lions vary, as noted
earlier, from that of a pleasure palace with no other
purpose to a new Mexuar to a Sufi madrasa and tomb
complex.

Although scholars of the nineteenth century
viewed the Nasrid palace through a Romantic lens
that emphasized its uniqueness and quintessentially
Islamic qualities, the Alhambra in fact gives ample
evidence of interactions with contemporary cultures,
both Christian and Muslim. Relationships to Marinid
Morocco have been suggested on the basis of both
shared ornamental tastes and the particular plan of
the Palace of the Lions, which the structure in turn
shares with the original state of the cloister of a con-
vent of Poor Claires that was established in the Castil-
ian villa of Tordesillas by Pedro I “el Cruel” of Castile
in 1373 (the building was previously a palace built
under his and his father’s patronage). Numerous and
as yet incompletely studied interchanges are documen-
ted in the corpus of fourteenth- and fifteenth-century
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architecture and ornament built or adapted by
Christian or Jewish patrons according to Islamic
models known as mudéjar. The textiles that orna-
mented the Alhambra’s salons and walls evi-
dence intriguing similarities to those produced
throughout the Mediterranean, including Italy. The
painted leather ceilings, moreover, that adorn the
so-called Sala de Justicia at the eastern end of the
Patio of the Lions are clearly related to European
models, although their program has yet to be fully
deciphered. Finally, it is known that Isabel I spent
a considerable amount of time in the palace before
her death and was in fact buried (in the habit of the
Poor Claires) for a time in one of the miradors of
one of the complex’s older palaces that she had do-
nated to the Franciscan order so that a convent might
be founded on the palace grounds, which now
belonged to her.
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‘ALI AL-RIDA

Eighth Imam of the Twelver Shi‘is and heir to the
‘Abbasid caliph al-Ma’'mun, Abu ’l-Hasan ‘Ali
ibn Musa ibn Ja‘far al-Sadiq was born sometime
during the late 760s in Medina, the son of the seventh
Imam Musa al-Kazim and a Nubian slave wife. His
father designated him as his successor before he died
in prison in 799. None of his brothers claimed the
imamate, although some of them—along with his
uncle Muhammad ibn Ja‘far—revolted against the
‘Abbasids. The real split in the Twelver community
took place between al-Rida’s supporters and those
who insisted that al-Kazim was the messianic Mahdi
of the last days and that he had not died but merely
gone into occultation. The Wagqifiyya, as they became
known (particularly in the heresiographies), were
prominent in Iraq and withheld the payment of the
khums from al-Rida. In Medina, al-Rida narrated
hadith from his forefathers, but it seems that he was
not received well by Sunni traditionists (or, rather, by
the later constructors of hadith criticism), because few
Sunnis transmitted from him; however, at the same
time, when al-Rida went to Khurasan, famous Sunni
traditionists such as Ibn Rahawayh and Yahya ibn
Yahya were said to have met him in Nishapur.

In 816, the ‘Abbasid caliph al-Ma’mun invited al-
Rida to Khurasan and, in a radical policy shift, desig-
nated al-Rida, an ‘Alid, as his successor and married
his daughter Umm Habib to him. Some of the
sources, especially the Twelver accounts, make much
of al-Rida’s “royal progress” to Marv, although it is
unclear whether he had even accepted al-Ma’mun’s
proposal at the time. In an official ceremony in March
817, al-Rida was formally designated an heir ap-
parent. Historians have debated the intentions of
all the protagonists; recent research suggests that
al-Ma’mun had decided that the best candidates for
the caliphate ought to come from the wider pool of
Hashimites and that ‘Ali ibn Musa was the best can-
didate. He even gave him the title a/- Rida, no doubt as
a preemptive move against Shi‘i rebels who often
raised the banner of al-Rida min Al Muhammad,
the chosen (messianic) candidate from the family of
Muhammad. Al-Rida was given a high status at the
court of al-Ma’mun, where he often took part in
religious disputations; accounts of this were recorded
later in Ibn Babuwayh’s ‘Uyun akhbar al-Rida, the
main collection of reports about him. Twelver sources

35



‘ALI AL-RIDA

categorically state that al-Rida accepted the post
reluctantly; he had little taste for political power,
and he suspected bad faith on the part of al-
Ma’mun. Certainly there is a sense in which the dis-
putations were designed as set pieces to embarrass al-
Rida, and it seems unlikely that he would ever have
succeeded the much younger al-Ma’mun. Suspicions
were further raised by the sudden death of al-Rida at
Tus in September 818. Most accounts allege that he
was poisoned; most Twelvers historians blamed al-
Ma’mun. The sudden change in al-Ma’mun’s policy
and the attempt to eradicate his memory (despite the
immediate signs of grief and funeral arrangements
that placed al-Rida’s body in the tomb of Harun
al-Rashid) seemed to confirm these suspicions.
According to Twelver tradition, al-Rida was suc-
ceeded by his son Muhammad al-Jawad, whose mi-
nority raised issues about the ontological status of the
Imam and his knowledge. The tomb near Tus became
a major pilgrimage site for the Imam martyred in
foreign lands. Pilgrimage to his shrine city, which
was renamed Mashhad (place of martyrdom) in his
honor, was commended in Shi‘i pilgrimage manuals.
Miracles ascribed to him in his life multiplied after his
death; pilgrims were cured, dilemmas solved, and
spiritual guidance found.

Three works are attributed to al-Rida. Al-Risala
al-Dhahabiyya fi ’I-Tibb is a treatise on Prophetic
medicine that is said to have been commissioned by
al-Ma’mun and copied in golden ink. Despite ques-
tions concerning its provenance, it remains popular in
Twelver circles. Sahifat al-Rida is a collection of 240
hadith mentioned in some early Imami sources. Figh
al-Rida, which is a work that purports to record al-
Rida’s legal pronouncements, was unknown until the
Safavid period; it is in fact the legal work, Kitab al-
taklif, of the Imami heresiarch Muhammad ibn ‘Ali
al-Shalmaghani (d. 934).
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‘ALI IBN ABI TALIB

‘Ali ibn Abi Talib (c. 599-661) was the first cousin
and son-in-law of the Prophet Muhammad; the fourth
of the four Rightly Guided Caliphs (al-khulafa’
al-rashidun); and the first of the Imams deemed by
all Shi‘is Muslims to be appointed by divine mandate.
The word Shi‘is itself is derived from the term shi‘at’
‘Ali, which means “‘partisans of ‘Ali.”

Few figures of nascent Islam had as pervasive and
enduring an influence—both symbolic and actual—
on the unfolding of Islamic thought, culture, and
spirituality as ‘Ali. Referred to by the Prophet as
the “gate” to the city of prophetic science, one of
the most noticeable features of his legacy for medie-
val Islam is indeed the range of disciplines—from
theology and exegesis to calligraphy and numerology,
from law and mysticism to grammar and rhetoric—

that are regarded as having been first adumbrated
by ‘Ali.

As Companion of the Prophet

‘Ali was about five years old when he was taken into
the household of Muhammad, and, from this time
until the death of the Prophet, was his constant com-
panion. He was one of the first to accept the mission
of the Prophet, although he was still but a youth.
After the migration (al-hijra) to Medina (622), ‘Ali
distinguished himself principally as the most out-
standing warrior in the early battles fought by the
Muslims, his valor and strength assuming legendary
dimensions through the reports of the battle of Khay-
bar in 629. He was also one of the scribes of the verses
of the continuing revelation of the Qur’an.

In Medina, the Prophet instituted a pact of broth-
erhood between the emigrants from Mecca and the



“helpers” (the Muslims of Medina), and he adopted
‘Ali as his brother. The Prophet married ‘Ali to his
daughter, Fatima, who was considered (along with
her mother, Muhammad’s first wife, Khadija) to be
a paragon of feminine sanctity in Islam. The Proph-
et’s ahl al-bayt (“‘people of the House”’)—the mem-
bers of which the Qur’an refers to in 33:33 as being
purified of all defilement—was indicated by the Pro-
phet as consisting of himself, ‘Ali, Fatima, and their
two sons, Hasan and Husayn.

In one of the most famous and controversial say-
ings of the Prophet, known as the Hadith al-Ghadir,
‘Ali is referred to as the mawla (guide/master/nearest)
of all those who regard the Prophet as their mawla.
For Shi‘is, this implied a clear designation (nass) by
the Prophet of ‘Ali as his successor. It was belief in ‘Ali
as the true, divinely appointed successor (khalifa) and
heir (wasi) of the Prophet that formed the theological
basis of the distinctive political philosophy of Shi‘ism.
Such Shi‘ite dynasties as the (Isma‘ili) Fatimids (q.v.)
and the (Ithna‘ashari) Safawids (q.v.) were founded
on this political philosophy.

As Caliph

The short caliphate of ‘Ali (656-661) was marked
principally by the first civil wars within Islam. He
fought three major battles: that of Jamal (656) against
the forces of Talha, Zubayr (two leading compa-
nions), and ‘A’isha (one of the Prophet’s wives);
that of Siffin against Mu‘awiya (657); and that of
Nahrawan (658) against the “Seceders” (Kharijites
[q.v.]; those who seceded from his own ranks). Al-
though victorious in the first and last of these battles,
the second resulted in a stalemate and an attempt at
arbitration. When this attempt collapsed, ‘Ali roused
his forces for a resumption of the war against Mu‘a-
wiya but was attacked by a Kharijite during morning
prayers at the congregational mosque in Kufa on
28 January 661; he died from his wounds two days
later.

Intellectual and Spiritual Legacy

The chief vehicle of ‘Ali’s intellectual legacy is the
Nahj al-Balagha, a text of sermons, letters, and aphor-
isms that was compiled by al-Sharif al-Radi (d. 1016),
a renowned Shi‘i scholar of ‘Abbasid Baghdad. Few
texts have exerted a greater influence on the field of
Arabic literature and rhetoric than the Nahj. Despite
ongoing questions about the authenticity of the text,
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recent scholarship suggests that most of the material
in it can in fact be attributed to ‘Ali (Djebli, 56). The
numerous commentaries on this text—the most im-
portant being that of the Mu‘tazilite, Ibn Abi I-Hadid
(d. 655)—greatly amplified its influence on theological
speculation, philosophical thought, and literary
discourse.

With regard to ‘Ali’s spiritual legacy, this was
transmitted in the Sunni world principally through
the widespread Sufi brotherhoods (turuq, s. tariqa,
q.v.), all of which trace their spiritual genealogy
back to him through an unbroken chain of initiatic
masters. In the Shi‘i context, his spiritual influence is
discerned in the tradition of what came to be called
‘irfan (gnosis; q.v.), which partly overlaps with Sufism
but is distinct from it in certain respects.

‘Ali’s shrine in Najaf, near Baghdad, remains one
of the most important places of pilgrimage in the
Muslim world.

REzA SHAH-KAZEMI

Further Reading

Chirri, Mohammad Jawad. The Brother of the Prophet
Mohammad, 2 vols. Detroit: 1979, 1982.

Djebli, Moktar. “Encore a Propos de I’Authenticité du
Nahj al-Balagha!” Studia Islamica LXXV (1992): 33-56.

Ibn Ishaq. The Life of Muhammad, trans. A. Guillaume.
London: 1968.

Madelung, Wilferd. The Succession to Muhammad—A
Study of the Early Caliphate. Cambridge: 1997.

Poonawala, I.LK. ““Ali b. Abi Taleb.” In Encyclopedia Ira-
nica, Part i, 838-43.

al-Radi, al-Sharif. Nahjul Balaghah (The Peak of Elo-
quence), trans. Sayed Ali Reza. New York: 1996.

al-Tabari, Abu Ja‘far Muhammad ibn Jarir. The History of
al-Tabari, trans. Adrian Brockett. New York: 7. See in
particular vol. XVI, “The Community Divided—The
Caliphate of ‘Ali I, A.D. 656657/ A.H. 35-36” and
vol. XVII, “The First Civil War—From the Battle of
Siffin to the Death of ‘Ali, A.D. 656-661/ A.H. 36-40.”

ALMOHADS
The Almohads were the Berber dynasty that ruled
the Islamic West (Morocco, Algeria, Tunis) and al-
Andalus (Muslim Spain) from the sixth/twelfth century
to the first half of the seventh/thirteenth century.
The name Almohads derives from the Arabic al-
muwahhidun (the Unitarians), which was adopted by
the followers of an Islamic reformist movement origi-
nating with the teachings of the Masmuda Berber Ibn
Tumart, who led a doctrinal opposition against what
he saw as the religious and moral corruption of
Almoravid times. The sources of Ibn Tumart’s thou-
ght, which are to be understood within the theological
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and legal debates about the acquisition of certainty in
the interpretation of God’s revelation, are still open to
discussion.

Ibn Tumart’s life in Almohad sources follows the
paradigm of the Prophet Muhammad’s biography,
which makes the disentangling of legend from history
difficult. Ibn Tumart performed an emigration (517/
1123) with his disciples to the village of Tinmallal
(Atlas mountains) to escape Almoravid persecution.
There, having gained the allegiance of neighboring
Berber tribes, the religious movement transformed
itself into a revolutionary army that engaged in mili-
tary fighting against the Almoravids. Purges of dis-
sidents were carried out, and Ibn Tumart proclaimed
himself (or was proclaimed) Mahdi (rightly guided
one), a title with Messianic overtones.

After Ibn Tumart’s death, his disciple ‘Abd al-
Mu’'min (Zanata Berber) proclaimed himself caliph
(r. 524/1130-558/1163), eventually adopting an Arab
(Qaysi) genealogy. ‘Abd al-Mu’min was the foun-
der of the Almohad empire, managing to conquer
Marrakech (the Almoravid capital) in the year 542/
1147. He introduced changes in the composition
of the Almohad Berber army, incorporating the
Arab tribes (Sulaym, Hilal) that had been moving
westward in North Africa since the fifth/eleventh
century. ‘Abd al-Mu'min was also responsible for
the creation of the religious elites known as talaba.
Al-Andalus was partly occupied during ‘Abd al-
Mu’min’s times, and so was Tunis, where he defeated
the Normans of Sicily. His successors Abu Ya‘qub
Yusuf (r. 558-580/1163-1184) and Abu Yusuf Ya‘qub
al-Mansur (r. 580-595/1184-1199) had to face the
Almoravid Banu Ghaniya and internal opponents as
well as continue the struggle in the Iberian Peninsula
against both local Andalusi independent rulers and the
Christians. These groups were defeated at the battle of
Alarcos (591/1195), although some years later the
Almohads would prove unable to stop them; and by
the third decade of the seventh/thirteenth century,
major towns such as Seville and Cordoba were lost to
the King of Castile. The ruling dynasty was weakened
by internal splits, some of which were associated with
the maintenance or abandonment of the original
Almohad ideology. The empire disintegrated during
the first half of the seventh/thirteenth century, and
former Almohad territory was divided among the
Marinids in Morocco, the Hafsids in Tunis, and the
‘Abd al-Wadids in Algeria.

The Almohad movement had aimed at a complete
religious renewal that was conceived as a return to
the situation of the early Muslim community, when
the Prophet ensured the correct understanding and
implementation of God’s design for the believers. By
this, they were proclaiming a break with the existing
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society, because it represented the degradation of
the original community. This break showed itself in
certain Almohad peculiarities that aimed at proving
the beginning of a new era: the gibla of the mosques
was changed; changes were introduced in the public
call to prayer; in the Almohad coins, the square shape
predominated over the round; and the study of the
fundamentals of belief and law was promoted. The
Almohad period also witnessed the flourishing of
Sufism in the Islamic West and also of philosophy;
the main representative of this was Ibn Rushd al-
Hafid (d. 595/1198), known in the Latin West as Aver-
roes. The effort for propagating Almohad doctrine
among the population led to the use of the Berber
language in ritual and writings, while at the same time
the penetration of Arab tribes in Morocco would
eventually help the process of linguistic Arabization.
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ALMORAVIDS

The Almoravids were the dynasty that ruled Morocco
and al-Andalus (Muslim Spain) from the fifth/elev-
enth century to the first half of the sixth/twelfth
century.

The Almoravids were recruited from among Berber
Sanhaja nomads who inhabited southern Morocco
and the Sahara and who were involved in the salt,
gold, and slave trades. They were known in Arabic as
al-murabitun, which means those who engage in ribat
(this term refers to a fortified convent on the frontiers
of Islam but also metaphorically to a spiritual disci-
pline that could be directed to military aims). The
origins of the Almoravid movement are connected
by sources to the desire of a leader of the Gudala
tribe to improve the religious life of his tribesmen
(and their relatives, the Lamtuna), convincing
a Maliki scholar, Ibn Yasin, to settle with them in
what is now Mauritania. Ibn Yasin, while keeping for
himself the political and religious leadership,
appointed Yahya ibn ‘Umar al-Lamtuni leader of
the army after the Sanhaja had been organized into
a raiding force. They conquered the Sahara and
southern Morocco. Ibn Yasin died in 450/1058 while
fighting the heretic Barghawata Berbers; although
mention is made of some spiritual successors, the
movement eventually united under a single religious,
political, and military leadership. Yahya ibn ‘Umar
died in 447-448/1055-1057 and was succeeded by his
brother Abu Bakr, who left for the Sahara to put
order there and who appointed as commander of the
army in Morocco his cousin Yusuf ibn Tashufin
(d. 500/1107). The latter became the supreme authori-
ty of the Almoravid movement, which he led to the
conquests of Morocco, part of Ifrigiya (see North
Africa), and al-Andalus. The capital of the empire
was established in Marrakech. Ibn Tashufin and
his successors, who claimed a Himyari (Southern
Arab) genecalogy, adopted the title Prince of the
Muslims (amir al-muslimin) and are said to have
acknowledged the ‘Abbasid caliphate.

The Andalusi Taifa kings (see Party Kings [Iberian
Peninsula]), unable to stop Christian military advance
in the Iberian Peninsula, asked for Ibn Tashufin’s
help; he crossed the Strait of Gibraltar, obtaining a
resounding victory at Zallaqa (479/1086). This and
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later military interventions eventually led to the de-
thronement of those same Taifa kings, and al-Andalus
became part of the Almoravid empire.

The Almoravid dynasty was supported by the
Sanhaja murabitun, who constituted a military and
political elite, and by the employment of Christian
mercenaries and black slaves in the army.

In the religious and legal spheres, the Maliki jurists
had great influence, because the Almoravid rulers
usually tried to back their political and religious deci-
sions with fatwas (see Law and Jurisprudence). Al-
though the Almoravid movement has usually been
portrayed as fanatical and conservative, supporting
those Malikis who opposed theology and Sufism
(with the episode of the burning of al-Ghazali’s
Ihya’ ‘ulum al-din [Revivification of the Religious
Sciences] figuring prominently in this regard), recent
scholarship indicates a more complex situation. The
Almoravid program of religious reform, which cen-
tered on jihad and the abolition of illegal taxes, went
in fact together with an increasing interest in theolo-
gy, the fundamentals of religion (usul al-din), and the
rational sciences, as well as with the flourishing of
Sufism, thus prefiguring in many ways the subsequent
Almohad intellectual and religious revolution.

The Almoravids, who were weakened by their fight
against the Christians of al-Andalus, lost their power
at the hands of the Almohads, who accused them of
heterodoxy for their un-Islamic dressing (the men
were veiled and the women were not) and for their
anthropomorphism. In al-Andalus, the disintegration
of Almoravid power was the result of the formation
of independent polities led by charismatic leaders
(e.g., the Sufi Ibn Qasi), military men, or urban nota-
bles (mostly judges). Almost all of these autonomous
political entities disappeared with the Almohad inter-
vention in the Iberian Peninsula. Only the branch of
the Massufa Banu Ghaniya managed to survive, rul-
ing first in the Balearic Islands and then in Ifrigiyya.

MARIBEL FIERRO

See also Jihad; Gibraltar

Further Reading

Overviews

EI2, s.v. al-murabitun [H.T. Norris and P. Chalmeta]. Lei-
den, 1960.
Bel, A. Les Benou Ghaniya. Paris: 1903.
Bosch Vila, J. Los Almoravides. Tetuan: 1956. (Reprinted
with an introduction by E. Molina; Granada: 1990.)
Codera, F. Decadencia y Desaparicion de los Almoradvides en
Espaiia. Zaragoza: 1899. (Reprinted with an introduc-
tion by M.J. Viguera; Zaragoza: 2004.)

Dandash, I.A.L. Al-Andalus fi Nihayat al-Murabitin wa-
Mustahall al-Muwahhidin. _Asr al-Tawa if al-Thani

39



ALMORAVIDS

(510-546 H./1116-1151 M.). Beirut: Ta’rikh Siyasi wa-
Hadara, 1988.

Guichard, P. “Les Almoravides.” In Etats, Sociétés et Cul-
tures du Monde Musulman Médiéval: Xeme-XVeme Sie-
cle, ed. Jean-Claude Garcin et al, 3 vols. Paris: 1995.

Lagardére, V. Les Almoravides Jusqu‘au Régne de Yusuf b.
Tashfin (1039-1106). Paris: 1989.

. Le Vendredi de Zallaga (23 Octobre 1086). Paris:

1989.

. Les Almoravides. Le Djihad Andalou (1106-1143).
Paris: 1998.

Viguera, M.J., ed. “El Retroceso Territorial de al-Andalus.
Almoravides y Almohades.” In Historia de Esparia, ed.
R. Menéndez Pidal, Siglos XI al XIII, vol. VIII/2.
Madrid: 1997.

Partial Studies

al-Q. Butshish, 1. al-Maghrib wa-I-Andalus fi asr al-Murabi-
tin: al-Mujtama’, al-Dhihniyyat, al-Awliya’. Beirut: 1993.

Dandash, I.LA.L. Adwa“ Jadida ‘ala al-Murabitin. Beirut:
1990.

Dreher, J. “L‘Tmamat d’Ibn Qasi a Mértola (Automne
1144-Eté 1145): Légitimité d’Une Domination Soufie?”
MIDEO 18 (1988): 195-210.

Fierro, M. “The qadi as ruler.” In Saber Religioso y Poder
Politico, 71-116. Actas del Simposio Internacional,
Granada, 15-18 October 1991. Madrid: 1994.

Messier, R. “The Almoravids, West-Africa Gold and the
Gold Currency of the Mediterranean Basin.” Journal of
the Economic and Social History of the Orient 17 (1974):
31-47.

. “Re-thinking the Almoravids, Re-thinking Ibn
Khaldun.” In North Africa, Islam and the Mediterranean
World. From The Almoravids to the Algerian World, ed.
J. Clancy-Smith, 58-80. London: 2001.

Serrano, D. “Los Almoravides y la Teologia as‘ari: ;Con-
testacion o Legitimacion de una Disciplina Marginal?”
In Estudios Onomastico-Biogrdficos de al-Andalus, ed. C.
de la Puente, XIII. Identidades Marginales, 461-516.
Madrid: 2003.

Urvoy, D. Pensers d’al-Andalus. La Vie Intellectuelle a
Cordoue et Sevilla au Temps des Empires Berberes
(Fin XIe Siecle-Début XIIIe Siécle). Toulouse: 1990.

Viguera, M.J. “Las Cartas de al-Gazali y al-Turtusi al
Soberano Almoravid Yusuf b. Tasufin.” A/l-Andalus
XLII (1977): 341-74.

ALP ARSLAN

Alp Arslan (r. 1063-1073 CE) was the second sultan
of the Great Seljuk Empire. Born in 1029, he was a
son of Chaghri Beg, a grandson of Seljuk ibn Duqaq
(the eponymous founder of the Seljuk dynasty), and
a nephew of Toghril Beg, the first sultan of the
Great Seljuk Empire (of which Chaghri and Toghril
were cofounders). Soon after their conquest of the
Middle East began in 1040, Chaghri became ruler of
Khurasan, using Merv as his capital. Other regions
of the empire were subsequently parceled out to
other members of the family. Alp Arslan was close
to his father, who, as early as 1043, sent him as the
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head of forces against the Ghaznavids. In 1050, he
plundered Fasa far to the west, in Fars. He fought
the Ghaznavids again, successfully, in 1053-1054.
When Chaghri died around 1059, Alp Arslan suc-
ceeded him as ruler of Khurasan and placed Nizam
al-Mulk, who had previously entered his service, in
charge of its administration. At about the same time,
he marched to Rayy, the capital of the Seljuk Empire,
to help Toghril crush a revolt by his cousin Ibrahim
Yinal.

Toghril died childless in 1063. Before he died, he
married one of Chaghri’s wives, whose son he desig-
nated his heir. With the support of powerful amirs,
Alp Arslan rid himself of his half-brother, overcame
rebellious family members (the most formidable of
whom was his brother Qavurt, the ruler of Kirman),
and took the throne at Rayy, placing Nizam al-Mulk
in charge of running the empire. Shortly thereafter,
the ‘Abbasid caliph al-Qa’im recognized him as
sultan; he then concentrated on continuing the
Seljuk conquests. In 1064, Alp Arslan marched to
Azerbaijan. From there he invaded Georgia and con-
quered the Armenian cities of Kars and Ani, and
afterward he returned to Rayy. In 1065, he consoli-
dated his hold on Transoxania and campaigned
beyond the Jaxartes (Syr Darya). In 1067, he turned
south to crush a revolt by Qavurt and then returned
to the western frontier where, in the meantime, Turk-
men raiders had been penetrating ever more deeply
into Byzantine territory. In 1068, he again invaded
Georgia, and, in 1070, he moved into northern Syria,
besieging Edessa and Aleppo. In 1071, while in
Syria, he made plans to overthrow the Fatimid ca-
liphate in Egypt. His attention was diverted, however,
when he learned that the Byzantine emperor Romanus
IV Diogenes was marching into eastern Anatolia.
The emperor had decided to put an end to the grow-
ing Turkish menace by taking the fortresses of Man-
zikert and Akhlat, thus sealing off major immigration
routes into Anatolia. At Manzikert, Alp Arslan
defeated the Byzantine army and captured the emper-
or. Byzantine defenses in Anatolia collapsed, and
Turkish immigration began on a large scale, driven
by a desire for booty and pastures. There is no evi-
dence that Alp Arslan ordered a systematic conquest
of Anatolia. Indeed, he immediately returned east to
face hostilities with the Qarakhanids in Transoxania.
In 1073, in the midst of this campaign, a captive
Castellan managed to stab him to death; his son
Malikshah succeeded him.

GARY LEISER
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ALPHABETS

The Arabic alphabet (abjad, abajad, or abu jad) con-
sists, in its present state (which has been attested to
since the end of the seventh century) of twenty-eight
graphemes that are consonantal phonemes. They are
as follows (here with a simpli“ed transliteration and
numerical value): alif (¢, 1), bae (b, 2), tae (t, 400), thae
(voiceless gingival or interdental: th, 500), jim (j, 3),
hae (h, 8), khae (voiceless spirant fricative: kh, 600),
dal (d, 4), dhal (voiced gingival: dh, 700), rae (lingual
vibrant: r, 200), zay (z, 7), sin (s, 60), shin (voiceless
cacuminal spirant, hushing sound, 300), sad (voiceless
velar postdental, 90), dad (voiced velar occlusive,
800), za~ (voiced velar interdental spirant, 900), *ayn
(voiceless fricative spirant: ¢, 70), ghayn (voiced frica-
tive spirant: gh, 70), fas (f, 80), gaf (voiceless back-
velar occlusive, together with occlusion of the larynx,
100), kaf (k, 20), lam (I, 30), mim (m, 40), nun (n, 50),
hae (voiceless breath: h, 5), waw (w and long u, 6), and
yae (y and long i, 10).

Like other Proto-Sinaitic...derived scripts, Arabic
does not have letters for vowels (haraka [motion]).
However, at a later period, diacritical signs were
invented to mark the vowels of Arabic and other
phenomens of pronunciation. The marks for the
short vowels are as follows: fatha (a), kasra (i), and
damma (u). The marks of the short vowels, when
doubled, are pronounced with the addition of the
sound n (an, in, un); this is calledtanwin (nunation,
from the name of the letternun). The long vowels and
diphthongs are indicated byalif (long a), yas (for long
i and ay), and waw (for long u and aw).

When alif is not a mere letter of prolongation (i.e.,
a long a) but rather a consonant, pronounced like the
spiritus lenis it is distinguished by the mark hamza,
which means compression, and is shown as follows: .
With the vowels u and a, it is written over the alif;
with the vowel i, it is written under. In special condi-
tions, it is put over a yas or a waw; in others, it is
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directly on the line, without a support. The alif mag-
sura (the alif that can be abbreviated) and the tae
marbuta (the tied yae) are in their forms, respectively,
variants of the yae and the hae.

The sukun(rest) corresponds to the sheva quiescens
of the Hebrew: it indicates the absence of vowel
or a consonant. A consonant that is to be doubled
without the interposition of a vowel is marked by a
shadda(strengthening mark). When the vowels with
hamza (ea, ¢, *u) at the beginning of a word are
absorbed by the “nal vowel of the preceding word,
the elision of the spiritus lenisis marked by the sign
wasla (union).

There are at least two positions among Western
scholars regarding the origin of the Arabic alphabet
and writing: the Nabatean Aramaic one and the
Syriac one (via the towns of Anbar and Hira). It
should be noted that, for most of the ancient Muslim
scholars, the Arabic script came from these towns
to Mecca. There are also several legends surrounding
the origin of the Arabic script. According to the
Ku“an Ibn al-Kalbi (d. AH 204/819 CE or 206/821),
the “rst to form it was a group of Bedouin Arabs,
whose names were Abu Jad (Abdjad), Hawwaz (or
Hawwiz), Hutti, Kalamun (or Kaliman), Safas (or
Safad), and Qurusacat (or Qarishat, Qarashat).
These legendary persons are supposed to have been
kings of Midian (Madian). These names are actually
combinations of the letters of the alphabet in the
traditional order of the Semitic alphabet that have
been combined in groups of four, three, four, and
four, from aleph to taw.

Other languages are written in Arabic script:
Hausa, Kashmiri, Kazak, Kurdish, Kyrghyz, Malay,
Morisco, Pashto, Persian/Farsi, Sindhi, Tatar, Turk-
ish (before the reform of Ata Turk), Uyghur (in the
Xinjiang Uyghur autonomous region of China and
also in Afghanistan), and Urdu.

Also present are the following consonant alpha-
bets: ancient Berber, Divehi Akuru (Maldivian Indo-
Aryan language,ecisland lettersee that were replaced,
after the conversion of the Maldives to Islam in 1153,
by a new Arabic-in"uenced alphabet known as
Thaang, Hebrew, Mandaic, Middle Persian, Naba-
tean, Parthian, Phoenician, Proto-Hebrew, Psalter (a
variant of Persian script), Sabean, Samaritan, South
Arabian, Syriac, Ti“nagh, and Ugaritic. Ti“nagh is
thought to have derived from ancient Berber script; it
could mean esPhoenician letters,ss or it may come
from the Greek pinaks(writing tablets). Since Septem-
ber 2003, the Ti“nagh alphabet has been taught in
primary schools in Morocco; it is also used by the
Tuaregs, particularly the women, for private notes
and decoration.

Craupe GiLLioT
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AMIR KHUSRAW (1253-1325)

Nasir al-Din Abu ’l-Hasan, the son of a Turkish
soldier and Indian mother, was born in Patiala in
the Punjab in 1253. Perhaps the greatest Persian
poet of pre-Mughal India, he took great pride in his
Indian origins and was recognized as being the “Par-
rot of India” for singing its praises. As a boy, his
grandfather encouraged his poetic talents; once in
Delhi, he found patronage with Sultan Balban and
his son Boghra Khan. Amir Khusraw joined the
prince on campaign to Multan, which was promptly
sacked by the invading Mongols in 1284. The prince
was killed, and Amir Khusraw was taken prisoner.
Once released, he found favor with the Khalji sultans
of Delhi, especially ‘Ala’ al-Din (d. 1315), under
whose patronage he wrote most of his compositions.
Like other medieval poets, he moved from one royal
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patron to another; this occurred quite often given the
vicissitudes of political life in the Delhi sultanate.
Amir Khusraw wrote a cycle of five epic poems
(khamsa) in imitation of Nizami, odes to the con-
quests of his patrons, and Hindi love poems and
riddles; he is credited with the invention of Hindu-
stani music. He was also a close disciple of the great
Chishti Sufi of Delhi Nizam al-Din Awliya’. Through-
out his work, Amir Khusraw stressed his Indianness
and even wrote a poetic work in nine meters entitled
Nuh Sipihr that was about nine spheres of existence,
with India elevated above all others. Amir Khusraw
died in 1325, shortly after his beloved Sufi master and
was buried next to him.
Sanap H. Rizvi
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AMULI, Al-

Al-Amuli, Al-Sayyid Haydar al-Husayn (d. after AH
787/1385 CE) was an early proponent of the close
association between Sufism and Imami Shi‘ism and
of the notion that the Imams had been guides for their
own followers but also for travelers along the mystical
path. He was also one of the earliest Imami thinkers
to have incorporated the thought of Ibn al-‘Arabi
(d. 638/1240) into his writings.

Al-Sayyid Haydar initially studied in his home-
town of Amul, in Mazandiran, which was long
known for its Shi‘i proclivities, and then later in
Astarabad and Isfahan. Having returned to Amul,
he became close to and served the local ruler, whose
assassination in 750/1349 coincided with Haydar’s
abandonment of life at court for Sufism. He visited
different Shi‘i shrines and also traveled to Jerusalem
and the Hijaz, and thereafter he settled in Iraq. In
Baghdad he studied with such prominent Shi‘i figures
as Fakhr al-Din Muhammad ibn al-Hasan al-Hilli
(d. 771/1370) (son of the famous Twelver scholar al-
Hasan ibn Yusuf, al-‘Allama) and Ibn al-Mutahhar
al-Hilli (d. 726/1325). He later resided in the Shi‘i
shrine city of Najaf.



Of the more than forty works authored by Amuli,
seven have survived, and some have been published.
Perhaps the most famous is Jami* al-Asrar (A Com-
pendium of Secrets), which was completed in 752/
1351. His Asrar al-Shari‘a, which was mentioned in
the Jami‘, has been translated into English as Inner
Secrets of the Path (1989) and includes Muhammad
Khajavi’s 1982 essay about Amuli and his thought.

Amuli insisted on the common origins of Shi‘ism
and Sufism, understanding all knowledge as having
derived from the Imams. His project involved an
effort to transcend both the normal literal/juridical
approach to Islam, especially Shi‘i Islam, and those
dimensions of Sufism that rejected the grounding of
its doctrine and practices in those of the Imams.

The Compendium is especially noteworthy for
Amuli’s efforts to reconcile aspects of Ibn al-‘Arabi’s
thought with Twelver Shi‘ism, particularly his refer-
ence to pure monotheism and inner/ontological
monotheism; in addition, he postulated that the for-
mer was taught by the prophets and the secrets of the
latter by the awliya’ (sing. wali). ‘Ali was the seal of
the universal walaya, and the Mahdi—who, for
Amuli, is the twelfth Imam—was the seal of the Mu-
hammadan walaya. By contrast, for Ibn al-‘Arabi,
Jesus was the seal of the former.

Amuli’s efforts to establish a synthesis between
Sufism and Shi‘ism were continued by Mir Damad
(d. 1630), Mulla Sadra (d. 1640), Hadi Sabzavari
(d. 1873), and the Ayatollah Khomayni (d. 1989).

Khajavi’s contribution and Corbin’s recently trans-
lated 1981 lecture remain the only English-language
essay-length studies of Amuli’s legacy. Kohlberg
offers a list of non-English editions of Amuli’s pub-
lished works.
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AL-ANDALUS

Al-Andalus is the name used to refer to the Iberian
peninsula territories that were ruled by Islamic
regimes between 711 and 1492; scholars have yet to
reach agreement about the origin of this name. For
some, the meaning of al-Andalus is “the land of the
Vandals”; others suggest “the Island of the Atlantis,”
whereas some believe that it comes from the German
expression Landahlauts, which means “land allot-
ment.”

The expressions Muslim Spain and Andalusia are
inaccurate renditions of al-Andalus and should there-
fore be rejected, because they reflect neither the his-
torical nor the geographical reality of al-Andalus. The
territorial limits of al-Andalus varied over time, al-
though they diminished steadily from the eleventh
century onward. The political control of the territory
also varied significantly from urban centers to rural
areas and to the territories on the border with the
Christian kingdoms. However, certain elements were
constant, including the following:

1. Al-Andalus constituted an Islamic Mediterra-
nean society (which meant a disruption with
the previous Hispano-Roman and Visigoth so-
ciety), and it was distinct from the feudal socie-
ties of Christian Medieval Europe. Another
important characteristic was its “frontier
society” character.

2. Al-Andalus has to be set in the wider context of
the premodern Islamic West. The discontinu-
ity with the previous historical reality is evi-
dent in the new forms of government, territory
organization, production, fiscal system, legal
system, religious life, and generational and
patrimonial transmission within the family.
In addition, a significant aspect of Andalusi
collective identity was its majority ascription
to the Maliki juridical school.

From the second half of the eighth century (after
the arrival of the Umayyad prince ‘Abd al-Rahman
ibn Mu‘awiya), al-Andalus became an Umayyad
emirate. During this period, all kinds of exchanges
with the rest of the Islamic world occurred. At the
beginning of the tenth century, one of ‘Abd al-
Rahman’s descendants, ‘Abd al-Rahman III, pro-
claimed himself caliph. When the caliphate collapsed
at the beginning of the eleventh century, al-Andalus
was fragmented into a series of independent king-
doms (ta’ifas) that were unable to face the growing
strength of the Christians of the North. At the end of
the eleventh century, al-Andalus was under the ruling
of the North African dynasties of the Almoravids and
Almohads. Lastly, Andalusi political power was
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limited to the kingdom of Granada (thirteenth—
fifteenth centuries), which continued in a precarious
fashion until 1492.

Political power fluctuated between the two sides of
the Strait of Gibraltar, being marked by the suprem-
acy of al-Andalus during the first stage, whereas the
Maghrib had priority over al-Andalus after the end of
the eleventh century.

The Romance language was preserved in al-
Andalus. The Andalusi population spoke Romance
along with Arabic, although it is impossible to deter-
mine the actual scope of its use. However, the written
production that has been preserved had Arabic as its
main language of use. Andalusis’ input into the devel-
opment of Islamic culture was derived from East-
ern influences, sometimes advancing their Oriental
sources. Al-Andalus also played a significant role in
the transmission of classical thought and Islamic sci-
ence to the medieval Christian West. The end of the
Islamic state did not put an end to the presence of
Islam in the peninsula. Muslim communities, known
as mudejars, continued to be present in some of the
territories conquered by the Christians until the six-
teenth century. After the conquest of Granada, their
inhabitants were obliged to convert to Christianity.
Many of these neoconverts, known as moriscos, se-
cretly kept their faith until they were finally expelled
from the peninsula at the beginning of the seventeenth
century. By this time, some of these moriscos (mainly
the elite classes) had already migrated, with the
Maghrib as their main destination. To this date, an
Andalusi origin in the Maghrib is an important
identity mark of their descendants.

DELFINA SERRANO RuaNO
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ANGELS

The Arabic word for angel is malak (pl. mala’ika;
Persian, firishta). The Arab lexicographers and exe-
getes consider it original to Arabic, but in fact it dates
back to early north-west Semitic. In Ugaritic, m/’k
means ‘“‘messenger”’ (Hebrew, malak; Aramaic,
mal’ak). Some Western scholars believe that the



approximate source of the word in Arabic was the
Ethiopian mal’ak (pl. mal’eket), which is presumably
a loanword into Ethiopic from Aramaic or Hebrew.
According to some scholars, it is more likely that the
word mal’ak had already crept from Abyssinia and was
known to the people of Mecca before Muhammad
used it.

To believe in angels is an article of Muslim creed.
The following is from the first article of one of the
Creeds that is attributed to Abu Hanifa:

““The heart of the confession of the unity of God and the
true foundation of faith consist in this obligatory creed: |
believe in God, His Angels, His Books, His Apotels, the
resurrection after death, the decree of God the good
and the evil thereof, computation of sins, the balance,
Paradise and Hell; and that all these are real.”

The angels play a role in three major themes of the
Qur’an (creation, revelation, and eschatology), and
they play a still greater role in hadith and Qur’anic
commentary and in special books about them and
about eschatology. The imagination of Muslim scho-
lars with regard to angels seems to have no limit. In
the Qur’an, the angels are called the “heavenly host”
or “multitude” (al-mala’ al-a‘la) (37:8; 38:69). They
are supposed to guard the walls of heaven against
the “listening” of the jinns. The Qur’an stresses the
absolute submission of the angels to God (21:19-20).

Some of the angels are named in the Qur’an. The
Meccan Qur’an mentions the spirit Gabriel that was
sent to Mary to announce the conception of Jesus
(19:17). Later in Medina, however, Muhammad
gave the name Gabriel (Jibril) as that of the messen-
ger by whom the Qur’an was communicated to him
(2:97). Muhammad possibly learned this name from
the Jews of Mecca, among whom was his secretary
Zayd b. Thabit (who knew Aramaic and/or Hebrew
before Muhammad came to this town, according to
al-Ka‘bi [Abu 1-Qasim al-Balkhi, d. 319/931]). Mika'il
(or Mikal; i.e., Michael), which is a word that may
have come directly from the Hebrew or the Syriac, is
mentioned together with Gabriel, also in the Medina
Qur’an (2:98). Commentators claim that the two are
contrasted: Gabriel is the opponent of the Jews, and
Michael is their protector.

In the same sura (2:102), Harut and Marut meet.
Muhammad probably became acquainted with the
names of these mythical figures in the form in which
they are found in the Avesta (i.e., Harvotat and Amur-
tat—Perfection and Deathlessness). In the Slavonic
Book of Enoch, they appear as Orioch and Marioch.
The Syriac (Aramaic) Marut (Mastery, Lordship) may
have been known by the Jews of Medina, and especial-
ly by Zayd b. Thabit, the “Secretary of Revelation”
and one of the redactors of the Qur’an.

ANGELS

In sura 32:11, the mythical Angel of Death (malak
al-mawt) appears, but not by name; he is identified in
traditional Muslim literature as ‘Izra’il (‘Azra’il).

Special books were written about the angels, in-
cluding al-Haba'ik fi Akhbar al-Mala’ik (The Orbits
of the Stars: On the Stories of the Angels), by Suyuti
(d. 911/1505). This is a collection of legendary and
mythical stories taken from Prophetic hadith or from
early Muslim scholars.
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ANIMAL HUSBANDRY

Animal husbandry was critical to medieval Islam be-
cause of Islamic dietary laws. Some animals, such as
pigs, for example, were forbidden (haram) to eat be-
cause they were scavengers. However, shellfish and
most animals that lived underwater were lawful
(halal) and could be eaten, save for those that
breathed both air and water (i.e., amphibians and
crocodiles). This exception allowed for industries
like the ancient pearl fisheries in the south of the
Persian Gulf. Although what an animal ate deter-
mined its appropriateness for consumption, some ani-
mals were set outside of food purposes regardless.
Dogs were considered unclean, although not so
much as pigs. Other animals, such as cats, were fa-
vored by the Prophet and therefore forbidden as food.

Aside from the statutes in the Qur’an, some early
Islamic sources discussed the subject, showing a keen,
scientific interest in the raising of camels, horses, and
sheep. Ya’qub ibn akhi Hizam wrote about veterinary
matters in his book on horsemanship in 785 CE.
‘Abd al-Malik ibn Quraib al-Asmai (740-828), a phi-
lologist from Basra, wrote about zoology, human
anatomy, and animal husbandry. His books Kitab
al-1bil (The Book of the Camel), Kitab al-Khail ( The
Book of the Horse), Kitaba al-Sha (The Book of the
Sheep ), and Kitab al-Wuhush ( The Book of Wild Ani-
mals) had great influence in the field through the
ninth and tenth centuries. During the same period,
Jabril Ibn Bakhtyshu (d. 828-829), a Christian physi-
cian, wrote a book about animal husbandry called
Manaeh al-Hiwan ( The Uses of Animals). Their con-
temporary, Abu ‘Uthman Al-Jahiz (776-868), wrote a
book about zoology called Kitab al-Hawayan (The
Book of Animals), which discussed the effects of diet
on animals.

The early Islamic Meccan economy prized herd
animals like camels, horses, cattle, sheep, and goats.
In a dry environment in which agriculture was not
possible in many places, raising herd animals could
maximize the use of marginal land. Even then, pas-
ture land needed to be close to sources of good water.
The Qur’an stated that animals had as much right to
life as humans and that humans were only more
important than animals because of humans’ role as
stewards of the earth. According to Islamic law, ani-
mals should not be deprived of water where it is
available (an important consideration in a desert
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environment), nor should an animal be forced to wit-
ness another animal being slaughtered before it or to
see the knife used to kill it sharpened before it. In
Islam, animals should be slaughtered as painlessly as
possible, with a single cut to the throat that would
bleed out most of the blood. Blood, carrion meat
from dead animals not slaughtered properly, and
meat taken from live animals were also forbidden;
this derived from the pre-Islamic Arabian practice of
cutting the humps off of camels or the tails off of sheep
so that the animals could be eaten yet kept alive for
further use. Muhammad condemned the practice and
forbade meat taken from living animals as carrion.

Islamic law also forbade the unnecessary caging of
birds and animals. The Qur’an frowned on the unnec-
essary killing of animals (i.e., for sport rather than
food) and favored kindness toward them, especially
cats. One early story states that a man who killed a
bird would answer to the creature at the Last Judg-
ment; another story put a woman who starved a cat to
death in Hell.

However, hunting was popular enough to make
hawk raising an important part of animal husbandry.
Hawks were used to hunt other birds, but only for
sport. Pigeons had the more useful function of carry-
ing messages. These usages, like the keeping of zoos,
indicate that practice could differ widely from law.

Camels were especially important for use in trans-
portation in addition to the production of milk, meat,
and hides, with early Meccan caravans including up
to 2,500 camels. Cattle also appeared repeatedly in
the Qur’an as an important commodity, providing—
like camels—milk, meat, and hides. Oxen also pulled
plows and provided the power for other agricultural
machinery. Sheep and goats provided milk, meat,
wool, and hides. Horses were prized and carefully
bred for racing, war, and transportation. By 1285,
Muslims were practicing artificial insemination on
these animals.

Animal husbandry was sufficiently lucrative to be
one of the commodities covered under the zakat
(alms) tax, specifically herds of camels, cattle, sheep,
and goats (but only over a certain number). This tax
was paid in kind. Animal husbandry represented the
management of a critical source of movable wealth,
especially among the more nomadic elements of
Islamic society.
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‘ANTARA IBN SHADDAD

‘Antara Ibn Shaddad, the Historical
Character

‘Antar (“the valiant one”), also known as ‘Antara
(“courage in war”’), was a member of the ‘Abs tribe
who lived in Arabia shortly before Islam (c. 525-615
CE). ‘Antar composed one of the seven famous ‘“‘sus-
pended odes,” which were known individually as
mu‘allaga. ‘Antar’s factual and fictional exploits are
recorded in the Sirat ‘Antar, the most important
romance of chivalry in Arabic literature; it is for his
exploits as recounted in this epic that he is best known
today.

Verifiable historic facts about ‘Antar are sketchy.
Classical Arab scholars such as al-Tibrizi (d. 1109)
and Ibn Qutayba (826-889) agree that ‘Antar was
the son of Shaddad, born a slave of a black African
mother. He is portrayed as a great knight and pre-
Islamic poet. Both literary and historical sources
mention that ‘Antar participated in the battle known
as Dahis wa al-Ghabra’ between the ‘Abs and Fazara
tribes. The most widely accepted account of ‘Antar’s
death is that he was killed by al-Asad al-Rahis, a
knight from the Tayyi’ tribe, with a poisoned arrow.

‘Antara Ibn Shaddad, the Poet

Ibn Qutayba recounts how ‘Antar composed his
mu‘allaga in response to an insult about his skin
color. Respected scholars attribute various numbers
of verses to this poem; al-Tibrizi says it consists of 74
verses. The poem’s tripartite structure is common to
the highly stylized form of classical Arabic poetry: the
nasib (opening section) describes the poet’s beloved
‘Abla and the ruins of her nomad camp; the second
section, known as the journey section, describes
‘Antar on his horse and then describes a camel, the
pre-Islamic Arabs’ most important animal; the third
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section is the poet’s “warrior’s boast,” which praises
his own nobility and generosity, his prowess in battle,
and his heroic deeds. ‘Antar’s mu‘allaga is his most
famous poem.

The Sirat ‘Antar

Many other poems are also attributed to ‘Antar in
the Sirat ‘Antar, the epic story of his life. This work
was discovered by Europeans in 1801, when the Aus-
trian Joseph Von Hammer-Purgstall came across a
manuscript of it in Cairo. In 1820, Terrick Hamilton
partially translated the work into English. No Euro-
pean-language translation of the 5,300-page work
exists.

The Sirat ‘Antar paints a striking portrait of the
Arabs before Islam and the qualities that the
Bedouins admired. Some of the epic’s highlights are
Shaddad’s capture of the beautiful Abyssinian slave
Zabiba; his later recognition of ‘Antar as the legiti-
mate son of this union; ‘Antar’s rise in importance in
the ‘Abs tribe; his adventures while seeking a dowry
to marry ‘Abla; his voyages to far-flung kingdoms;
and the hero’s death. The last volume of the Sirat
‘Antar touches on Islam and Muhammad’s miracles.
Thanks to the Sirat ‘Antar, ‘Antar remains alive as
an eternal hero in the popular mind throughout the
Arabic-speaking world.
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APOSTASY

Apostasy (irtidad) is the abandonment of Islam by
either a declared desertion of Islam in favor of anoth-
er religion or a clandestine rejection of Islam that is
often combined with secretly practicing another reli-
gion. From the earliest time of Muslim law in the
seventh century, Muslim jurists agreed that apostasy
from Islam bears the death penalty. During the early
period, jurists also developed institutions to circum-
vent this harsh punishment; these institutions set the
standard for what counts as apostasy from Islam so
high that before the eleventh century, practically no
judgment of apostasy could have been passed. This
changed during the eleventh century, when jurists
lowered the criteria that prevented the death penalty
from being executed. During the following centuries,
judges could interpret the law in various ways, setting
either high or low criteria for apostasy from Islam.

The Qur’an does not mention the case of explicit
rejection of Islam after conversion. However, it
does address the assumed clandestine apostasy of a
group of people at Medina called the hypocrites (al-
munafiqun). No worldly penalty is ordained for them
so long as they refrain from rebellion, but harsh pun-
ishments are proclaimed for them in the afterlife. In
Qur’an 49:14, a group of Bedouins is described as
Muslims but not believers. This led to heated discus-
sions of the criteria for being a Muslim, understood in
terms of legal membership in the Islamic community,
versus being a believer (Mu’min), understood as
someone deserving otherworldly salvation.

The dispute about the meanings of Muslim and
Mu'min is one of the subjects that led to the First
Civil War (656-662). One party, the Kharijs, claimed
that committing a capital sin (kabira) constitutes un-
belief (kufr). A group of radical Kharijis felt justified
to kill grave sinners as unbelievers and thus legiti-
mized the killing of the second caliph, ‘Uthman
(644-656). At about the same time, Muslims agreed
on the death penalty for apostasy from Islam; this
judgment is based on the authority of a report (hadith)
of the Prophet that said, ““whoever changes his religion
has his head cut off.” After the Kharijis lost the First
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Civil War, the various groups of their enemies, who
dominated the early development of Muslim law,
were terrified by the prospect of Muslims killing
each other over accusations of apostasy and worked
to abate the harsh punishment the Prophetical hadith
provides.

Muslim jurists agreed that actions other than the
explicit rejection of belief in Islam could not consti-
tute apostasy. In other words, committing a sin could
not be an act of apostasy. Apostasy was regarded as
the declared rejection of Islam and could only be
sufficiently established after a person accused of apos-
tasy had been invited three times to repent and return
to Islam. The legal institution of the invitation to
repent (istitaba) is mentioned neither in the Qur’an
nor in the Prophetical hadith; in early Muslim law, it
nevertheless became a necessary condition for con-
victing an apostate. It safeguarded the ability of an
accused apostate to have a chance to return to Islam,
fully avert punishment, and be reinstated in all rights
as a Muslim. Subsequently, only those Muslim apos-
tates could be punished who openly declared their
breaking away from Islam and who maintained their
rejection in the face of capital punishment.

Most early jurists understood that the general ap-
plication of the invitation to repent effectively ruled
out any penalty for apostasy. They allowed persons
accused of apostasy to declare their return to Islam,
even when it was understood to be nominal; this
became the accepted position in the early Hanafi
and Shafi‘i schools of law. Their views fit well into a
situation during the eighth and ninth centuries, when
conversion to Islam happened collectively and often
only nominally. Malik ibn Anas (715-795), the found-
er of the Maliki school of law, ruled differently,
saying that zanadiga should not be given the right to
repent and could thus be killed straightaway. Zana-
diga here means clandestine apostates, but later jurists
interpreted the term more widely. This ruling meant
that the Maliki school of jurisprudence was, in prac-
tice, less tolerant toward heterodox Muslim views
than the others, and it allowed Maliki jurists to
apply the death penalty to accused apostates who
had never explicitly broken with Islam. In these
cases, heterodox views were regarded as evidence of
clandestine apostasy.

During the eleventh century, the consensus of the
Hanafi and Shafi‘i jurists regarding the general appli-
cation of the invitation to repent broke down.
Hanbali jurists had already argued that some points
of religious doctrine were so central to the Muslim
creed that a violation should be regarded as apostasy
from Islam and punished by death. During the middle
of the eleventh century, scholars from all schools
argued that, in the case of the political agents of the



Isma‘ili counter-Caliphate, no invitation to repent
should be granted, and the agents could be killed as
apostates. This view was shared by the influential
Shafii jurist al-Ghazali (1058-1111), who wrote sys-
tematically about the criteria of apostasy. Whoever
held the views that the world was not created at one
point in time, that God is not omniscient, or that the
resurrection in the afterlife does not extend to the
body was, according to al-Ghazali, an apostate and
could be killed.
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APPRENTICESHIP

Defined by a variety of terms (mubtadi, terbiye, nazil,
yigit, sagird), an apprentice was the lowest member of
a guild in the medieval Islamic world. He was always
initiated into a guild along with others who would
work under a master teacher (listad, usta) and the
founder of the individual guild (pir). The apprentice’s
place in the hierarchy was indeed small; his master
and the guild founder were themselves part of a great-
er hierarchy in which masters would form their own
councils to select a founder, and the founders of a
city’s individual guilds played a prominent part in
representing the urban social order. At the top of
the order were a series of local judicial officials
(naib, muhtesib, kadi) who were in charge of keeping
the social and moral order of the town.

Although the apprentice was at the bottom step
of this urban social order, he immediately gained
important privileges. As a member of the guilds, he
was likely to live in the town or city itself, and he
had much less of a fiscal burden than many peasants
in the countryside. Peasants were often tied to the
land and forced to deliver a variety of customs
and dues. The apprentice was particularly privileged
if he was a Muslim urban resident, because only
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non-Muslims were subject to a special poll tax
(harag, cizye).

The apprentice also had the chance to work his
way up the social ladder, changing from a novice to
journeyman and, if fortunate, becoming a master of a
craft. He could likewise participate in the various
social councils, and he might be able to represent his
trade, city quarter or even his whole town, if the
situation occurred. The role of guildsmen as manu-
facturers was confused at times with both religious
and military hierarchies. Beginning in the tenth cen-
tury, apprentices—like all guildsmen—tended to be
associated with Sufi orders, and they could play a
role in the formation of these institutions; sometimes
they could even rise to the level of sheikh (a head of a
Sufi organization and/or an urban district). During
the sixteenth-century Ottoman Empire, guildsmen
were often associated with the janissaries (the slave
elite that had dominated the sultan’s army until the
seventeenth century). Association with the military
meant that guildsmen were even more autonomous
from central control, having the theoretical right to
practice arms, if need be.

These opportunities for an apprentice’s advance-
ment and social privileges created tensions within the
guilds. On the one hand, most apprentices were them-
selves sons of guild members who wished to carry on
the trade of their fathers. The urban hierarchy typi-
cally favored this succession and often created legal
measures to ensure it. For instance, there are a variety
of injunctions in the rules and regulations of guilds
that were drawn up in elaborate regulatory docu-
ments (fiitivvet-name). Eventually, by the sixteenth
century, the Ottomans gave many guildsmen the right
to pass on their place in the guild to their sons (gedik).
Nevertheless, many had ambitions to enter the guilds
despite all obstacles. Indeed, it is interesting that the
first mention of guilds after the Arabic conquest refers
to apprentices as fityun, a term that also meant
“young ruffians.” Such apprentices were allowed by
authorities in towns that were starved for working
populations; this was particularly true in frontier
societies, where the rulers themselves felt threatened
and needed a subject population that would support
their cause. The clearest examples of this phenome-
non can be seen in fifteenth-century Andalusia and in
the Ottoman outposts in the Magreb and the Balkans
during the mid-sixteenth century.

Scholars have also tended to see apprentices as
part of the stagnant urban order that characterized
the Islamic city. Apprentices were supposedly new
generations of Muslims who carried the ideal of a
noncompetitive social order, who promoted public
welfare, and who contended with one’s place at the
expense of competition, profit, and commercial
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authority. Although it is true that religious orders
played a prominent role in the guilds, there were
also times when the guilds would act according to
the needs of the market and the society around
them. This was demonstrated by the participation of
apprentices and guildsmen in the military-item mar-
ket and pious foundations in the emerging market
town of Sarajevo during the late fifteenth and early
sixteenth centuries. The guild members played a criti-
cal role not only in supplying the empire’s military
needs but also in helping establish cash-credit institu-
tions that could give credit to parties independently of
the will of the central government. Thus, at least in
some cases, apprentices appeared to be the youngest
members of emerging Islamic civil societies.
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AQSA MOSQUE
The Agsa mosque (al-Masjid al-Agsa) and the Dome
of the Rock in Jerusalem constitute the area known as
al-Haram al-Sharif (the Noble Sanctuary), which cor-
responds to the Temple Mount area and which is
regarded by large numbers of Muslims as the third
Islamic sacred sanctuary after Mecca and Medina.
The Agsa mosque is located on the southern side of
al-Haram al-Sharif, and it has been identified in medi-
eval and modern Islamic scholarship as the place
referred to in the chapter of the Qur’an known as
“Al-Isra”” (““The Night Journey”) (17:1): “Praise be
to Him who made His servant journey in the night
from the sacred sanctuary (al-masjid al-haram) to the
remotest sanctuary (al-masjid al-agsa) which we have
surrounded with blessings to show him of our signs.” It
is primarily this identification of the Agsa mosque as
the location of the Prophet Muhammad’s night jour-
ney that has bestowed on the site its most significant
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religious importance in Islam; the legend describes
how the Prophet Muhammad rode the heavenly crea-
ture al-Buraq and was transported by night from
Mecca to Jerusalem, where he led the prophets in
prayers on the spot of the Agsa mosque. It is not
clear when the association between the Qur’anic refer-
ence and the Agsa mosque in Jerusalem was first
established, but it is almost certain that it was made
some time after the building was erected. Early Qur’an
commentators were in disagreement about the loca-
tion of the Qur’anic al-masjid al-agsa; some located it
near the town of Mecca, whereas others associated it
with the Temple in Jerusalem. Gradually the associa-
tion with the Temple became cemented in Islamic
scholarship and popular imagination.

Another equally fundamental religious belief that
Muslims in later centuries have employed in explain-
ing the sanctity of the Aqsa mosque is that it was
erected by Caliph ‘Umar ibn al-Khattab (r. AH
13-23/634-644 CE) when he visited Jerusalem. This
tradition is questionable as well, being another likely
case of later projection; the mosque built by Caliph
‘Umar, if he actually made it to Jerusalem, was adja-
cent to or part of the Church of the Holy Sepulchre.
One can ascertain, however, that a small mosque built
by the Umayyad Caliph Mu‘awiya ibn Abi Sufyan (r.
41-60/661-680) stood on the site, and it was
destroyed to make room for the Aqsa mosque,
which was built by orders from the Umayyad Caliph
al-Walid ibn ‘Abd al-Malik (r. 86-96/705-715), the
son of Caliph ‘Abd al-Malik b. Marwan (r. 65-86/
685-705), who had ordered the erection of the Dome
of the Rock a few decades earlier.

The structure has been subjected to a number of
major renovations and even reconstructions over the
years, largely because of devastating earthquakes. For
instance, it is very likely that the dome was added to
the mosque in one of the reconstructions undertaken
by orders from the ‘Abbasids. The form of the current
structure, however, dates to the middle of the eleventh
century, because the Aqsa mosque was rebuilt by the
Fatimids after a devastating earthquake that leveled
most of the city of Jerusalem.

During the early Crusader period, the Agsa
mosque was occupied by the Knights of the Templar
order, who used it as a residence and transformed
part of it into a chapel. Usama ibn Mungqidh
(d. 584/1188) reports how his close friendship with
some of the Templars earned him permission to pray
in the Aqsa mosque, which was otherwise inaccessible
to Muslims.

The centrality of Jerusalem and the significance
of the Agsa during the Crusader period are also
attested to by the efforts of Sultan Nur al-Din
(d. 569/1174) to employ them in his ideological and



religious propaganda to rally the Muslims of Syria
around him when fighting the Christian invaders. In
preparation for the liberation of Jerusalem, he or-
dered a masterpiece minbar to be built in the hope
that he would transport it himself to the mosque.
However, it was left for his successor Sultan Saladin
(r. 569-589/1174-1193) to bring the minbar, when he
reconquered Jerusalem in 1187 and ordered minor
renovations to the Agsa mosque; the minbar in ques-
tion was unfortunately destroyed in the fire of 1967,
which destroyed parts of the mosque.
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AQUEDUCTS

An aqueduct (L. aquaeductus) is a structure for artifi-
cially conveying a constant supply of water; it con-
sists of a channel that passes underground, that
continues on the surface (where topographical condi-
tions are not suitable), that is usually covered to
prevent evaporation and/or pollution, and that is
supported on piers over valleys, roads, and so on
and cut through hills. Numerous remains of aque-
ducts from the medieval Islamic civilization survived,
with the most impressive ones being in Istanbul.
Knowledge of water supply to the urban settle-
ments and irrigation of agricultural areas was based
on the ancient civilization. The shadouf, noria
(na’ura), quanat, saqiya, and hafirs are the inventions
of the Middle East. Besides these, available water
sources were utilized by transporting water under
pressure and over long distances with aqueducts dur-
ing the Roman period to supply the heavily populated
cities, which were one of the features that shaped the
urban landscape during the Roman times in the Mid-
dle East; this was continued in some areas during
medieval times. Traces of these aqueducts exist in
almost all areas that were once under Roman rule.

AQUEDUCTS

These pre-Islamic aqueducts did in fact need main-
tenance, and soon after most of them collapsed. Two
aqueducts in Ceasarea built during the reign of Herod
were such examples. The more monumental of the
two was renovated under Hadrian, and it is now
partially freed from the sand that buried it for so
long. Several other aqueducts were constructed dur-
ing the early Islamic period in the Middle East and
Europe. One notable example is the system that was
built for the holy city of Mecca by Princess Zubaida,
wife of the ‘Abbasid Caliph Harun al-Rashid
(786809 CE). This aqueduct was later repaired with
the addition of cisterns and bends (reservoirs/dams)
and extended into the city by Mihrimah Sultana (br.
1522), daughter of Siileyman the Magnificent. The
king Al-Mansur Ya‘qub Ibn Yusuf also built an
aqueduct to supply the capital city Marrakech in
Morocco in 1190. The Magra—El-Oyon Aqueduct is
another important Islamic monument in Cairo, and
it extends between El-Saida Zeineb and Misr-El
Kadima. Many quanat (underground canals) discov-
ered in Jordan, Syria, and Iran are also connected to
or built in connection with the aqueducts. Noria (pad-
dle wheels) that were powered by either wind or ani-
mals, or water-driven ones mounted vertically in front
of an aqueduct, were also commonly used in medieval
Islamic countries. Aqueducts were also used to supply
power to the wheels of wheat or olive-oil mills in the
rural areas.

Istanbul is one of the most important cities in the
world, and aqueducts from both Roman and Ottoman
times can be encountered there. There were four main
systems built during Roman times: (1) the aqueduct
built by Hadrian (117-138), although there is no sign
of a definite route it followed; (2) another major line
that came from the Stranca Mountains (Yildiz
Daglari) in Thrace and that was most probably
begun by Constantine between 324 and 357; (3) one
built by Valens (364-378) that is thought to cross over
the Mazul Kemer Aqueduct; and (4) one built by
Theodosius I that runs through Belgrade Forest to
the north of the city.

When the Ottoman Turks conquered Istanbul,
they stopped using the Byzantine cisterns, for both
religious and hygienic reasons. Therefore, Mehmet
the Conqueror immediately ordered the restoration
of the old and damaged water-supply systems; this
was done, and new ones were also built to supply
water to the city. Monumental aqueducts, as well as
smaller ones, were used commonly throughout the
empire, with the most imposing ones being those
that supplied water to Istanbul. Uzun Kemer (710 m),
which had two tiers with fifty upper arches and forty-
seven lower arches, and Maglova Aqueduct (258 m
in length and 25.30 m in height) are the two aqueducts
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of the Kirkgesme water-supply system that were
built during the reign of Silleyman II (Stleyman the
Magnificent) by Sinan, the great architect.

The main sources of water in Istanbul were the
bends (reservoirs) that were fed by the springs of the
Belgrade Forest. These waters were conducted to the
city by aqueducts; the grandest, which was two tiered,
was built by Justinian. This aqueduct and others car-
ried water to the taksim (distribution point) at Egri-
kapi, where the main flow reached the Aqueduct of
Valens in the middle of the old city between the
mosques of Fatih and Shehzade. These aqueducts
were repaired by the Ottomans and properly main-
tained. However, the Valens Aqueduct was consider-
ably rebuilt by Sinan, the great architect, during the
reign of Siileyman the Magnificent in the 1560s, which
resulted in the increasing number of fountains. It is
easy to distinguish the Turkish stonework, but it is
difficult to date some sections of the work, because
Mustafa II also ordered extensive repairs to the same
aqueduct. The Uzun Kemer (Long Aqueduct) on the
Belgrade Forest follows the Byzantine pattern of tiers
of tall arches that are pointed but not rounded, and
these may have been built in accordance with Sinan’s
plan; however, the short Kavas Aqueduct, which has
only eleven arches, is likely to date from soon after the
conquest.

The aqueducts of both Roman and Byzantine ori-
gin were usually of equal widths at both the bottom
and the top. For this reason, only very thick ones
survived, Valens being one of these. The aqueducts
built by Sinan demonstrate more engineering calcula-
tions. Unlike a normal aqueduct, over which water is
transported via an enclosed conduit that consists of a
series of arches supported on massive piers, the sys-
tem used in the Maglova Aqueduct shows further
technical solutions. Sinan designed the width of the
arches to be even smaller, and he enlarged the piers
perpendicular to the arches and extended them in
pyramidal shape, like buttresses, toward the ground,
thereby forming three-dimensional rather than two-
dimensional forms. For this reason, these aqueducts
are more durable against the horizontal friction
forces, and they retain the equilibrium force to remain
ata 1:3 ratio. In addition, on each of these piers Sinan
constructed three discharging arches to prevent any
damage during flooding; these, when incorporated
into the main piers, gave a sense of streamlined
unity. The structure is uniquely successful and almost
expressionist in nature; vertical, horizontal, and diag-
onal stresses are uniformly absorbed. The expressio-
nist effect is most obvious in the way in which the
static forces are distributed throughout the structure
and visibly expressed on that structure. This work of
Sinan represents the most important departure from
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the traditional form of the aqueduct, which had
shown little change up to that point since classical
Rome.

There are several aqueducts in Balkan and African
countries that were under the Ottoman sovereignty,
some of which are attributed to the Roman times.
There is an aqueduct that is located two kilometers
northwest of Skopje (Yugoslavia) that is built of
stone and bricks and that has fifty-five arches sup-
ported on massive pillars; this structure used to be
attributed to Romans or Byzantines, but it was re-
cently discovered that it had in fact been built by Isa
Bey during the sixteenth century. Several aqueducts
were built in Cyprus during the Ottoman period, the
most notable being the Bekir Pasha Aqueduct in
Larnaca, the harbor town in which the holy shrine
of Hala Sultan (Umm ul Haram bint Sultan) is also
located.

It has become clear through written records inher-
ited from medieval times and through manuscripts
and inscribed stone tablets that water systems of
the Islamic societies were built by local people as
charitable works of waqf. Three important sources
about the aqueducts constructed by Sinan during
the reign of Siileyman the Magnificent and others
are the books Tezkiretii‘'l Biinyan (1583-1584), Tez-
kiretii‘'l Ebniye (1586-87), and Tuhfetii'l Mimarin
(1590). Several inscription tablets still attached to
the monuments, in addition to manuscripts about
deeds performed by pious foundations, mention the
aqueducts.
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ARABIA

The Arabian peninsula lies in southwest Asia, with
Syria to the north, the Indian Ocean to the south, the
Persian Gulf to the east, and the Red Sea to the west.
Its highest elevations stand in the west, with the pen-
insula sloping downward to the east, except for the
Hajar Mountains of Oman. Most of Arabia is desert,
although there is ample vegetation in mountainous
areas.

Arabs of the peninsula are traditionally said to be
descendants of the tribes of ‘Adnan and Qahtan,
originating, respectively, from the north and the
southwest of the peninsula. The most important
groupings were as follows:

In the ‘Adnan group:

1. Rabi‘a: Bakr, Taghlib, ‘Abd al-Qays
2. Mudar: Tamim, Huthayl, Asad, Quraysh, Qays
Aylan

In the Qahtan group:

1. Kahlan: Tayyi’, Hamdan, Kinda, Azd
2. Himyar: Quda‘a(?), Tannukh, Kalb, Juhayna

Enmity existed between the Rabi‘a and the Mudar,
which often led the former to forge alliances with
Arabs of the southwest against the latter. Tribes
emerged on the basis of what was believed to be
genealogical origin, and tribalism (‘asabiyya) became
an essential factor in social life. This tendency facil-
itates understanding of many historical events before
and after the rise of Islam, along with much of
Arabia’s poetry and literature.

Two important commercial routes crossed the pen-
insula. One ran between Syria and Yemen, the other
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linked Yemen to Bahrain, crossing through Yamama
and terminating in Iraq and Persia. Urban settlements
were established along these routes and thrived when
commerce flourished. This contributed to the diffu-
sion of foreign cultures and of Judaism and Christian-
ity during the pre-Islamic era.

Competition for leadership was common, and,
during the early history of the Arabs, a number of
powerful figures emerged; this was accompanied by
numerous wars. The people were known for their
courage and generosity and for their close attachment
to their tribal affiliations. The character of the Arabs
was shaped by their physical environment. The influ-
ence of the desert was evident in their lifestyle and
their means of expressing themselves. This can be seen
in early Arab poetry, with its frequent reference to the
sands and to the flora and fauna of the desert, and
in the ethics, traditions, and beliefs that governed
all aspects of life. Poetry was an important aspect of
Arab culture in both the pre-Islamic and Islamic eras,
together with the oral stories (“ayyam al-‘Arab”) that
people shared in social gatherings.

People ate simple food and wore simple clothes,
and medical knowledge was limited to herbal reme-
dies. The lunar calendar was observed, and it was
adapted to approximate the solar year to fix dates
for the religious and trading seasons.

The Rise of Islam

Islam had a powerful impact on the Arabs of the
peninsula, uniting them for the first time and enabling
them to conquer vast areas. The new religion helped
to eradicate tribal fanaticism, because it classed all
Muslims as equal, regardless of race. In addition,
the Arabs rallied in the belief that it was their
duty to spread the religion throughout the world,
because Islam was the last of the divinely revealed
faiths. This conviction inspired them to venture to
the lands of older civilizations, as far away as China
and Spain.

The conquests stimulated massive migrations out
of Arabia. This weakened the peninsula itself, dissi-
pating the unity that had been established during the
early years of Islam. Spectacular victories by the
Muslims in the Ridda wars, together with the initial
confrontations against the Byzantine and Sasanian
Empires, led Arabs to flock to take part in battle
and then migrate to the newly acquired territories.

Once there, the ideas and beliefs of the immigrants
were influenced by the culture of the local populace.
Persian converts to Islam, for example, did not aban-
don their traditions, and over time the melding of
cultures affected the doctrines and practices of

53



ARABIA

Islam, along with Arabic language and literature. The
Arabs also built on the heritage of the Greco-
Roman past, particularly in the domains of philoso-
phy and the sciences. All of these influences were
transmitted back to the peninsula. As a result, the
people of Arabia came to be intimately connected
with a wider Islamic world. The most tangible link
was the annual pilgrimage (hajj), which drew
thousands of Muslims to Mecca and Medina.

During medieval times, the most important pro-
vinces of Arabia were Hijaz, Yamama (or Najd),
Yemen, Oman, and Bahrain.

The Hijaz

With the emergence of Islam, the Hijaz became the
center of the new community and the destination of the
hajj. During the lifetimes of Muhammad the Prophet
and the Rashidun Caliphs (622-660 CE), Medina was
the capital of the Islamic state, and it was from there
that the first armies of conquest set out.

Even after the seat of government moved outside
of Arabia, Mecca and Medina remained the loci of
the conflicts that raged throughout the Umayyad and
‘Abbasid periods. These included activities by sects
whose ideas contravened the policies of the Umayyad
and ‘Abbasid authorities as well as violent rebellions
that depleted the economic and military capacities of
both states.

The Hijaz during the Umayyads
(661-749 CE)

During 680-692 CE, ‘Abd Allah ibn al-Zubayr rose
against the Umayyad government in Damascus
and, from Mecca, gained control over most of the
territory of the Islamic state. He was killed in Mecca
in 692 CE. Traces of his movement continued to
influence the Muslim community in Mecca, which
became the symbol of Sunni opposition to the central
authority.

In 746, Abu Hamza al-Khariji, a member of the
Yemeni movement led by Talib al-Haqq, was briefly
able to take control of Mecca and Medina.

Leading figures among the sons of the Compa-
nions of the Prophet, such as Ibn ‘Abbas and Ibn
‘Umar, concentrated on religious matters and set up,
in two mosques of Mecca and Medina, religious
groups that laid down the basis of the schools of
Figh (Islamic jurisprudence) that later emerged, be-
coming the well-known Sunni schools of law.
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During the Umayyad era, poetry, song, and litera-
ture flourished in the Hijaz, with the salon of Sakina
bint al-Husain being the best-known gathering. Inter-
mingling among men and women was commonplace
in such salons, and strict rules regarding women’s
apparel had not yet emerged.

The Umayyads rebuilt the two grand mosques of
Mecca and Medina and introduced a number of new
facilities for residents and pilgrims alike.

Hijaz during the Abbasid Period
(741-1258 CE)

When the ‘Abbasids assumed power, the leaders of
the ‘Alawites refused to pledge allegiance to them. In
762 CE, Muhammad al-Nafs al-Zakiyya rose in rebel-
lion in the Hijaz, which became a major center of
‘Alawite opposition. Al-Husain ibn al-Hasan rebelled
in 785, followed by Ibrahim ibn Musa al-Kazim in
817, Isma‘il ibn Yusuf in 865, and Muhammad ibn
Sulayman in 913. Although these rebellions were sup-
pressed, the ‘Abbasids failed to eradicate ‘Alawite
political and religious influence in the region.

In 929, the Qarmathians invaded Mecca under
the leadership of Abu Tahir al-Qurmuti, carrying
the Black Stone to Bahrain, where it remained for
twenty-two years. From 942 to 968, the Ikhshidids
of Egypt controlled the Hijaz.

During the ‘Abbasid period, the Hijaz attracted
religious students and collectors of the traditions of
Muhammad the Prophet (hadith), the most renowned
of whom was Imam Malik. The influx of scholars
generated a tendency toward asceticism in local socie-
ty. At the same time, many of the region’s singers,
poets, writers, and merchants migrated to the more
congenial atmospheres of Baghdad and Egypt.

By the end of the ‘Abbasid era, the Shafi‘i school of
law replaced the Maliki school as the dominant body
of legal interpretation in the Hijaz.

The Hijaz during the Fatimids
(909-1171 CE)

The coming of the Fatimids to Egypt in 969 CE opened
the door for the ‘Alawite Sharifs of the Hijaz (9691924
CE), who declared their own state during the same year
that the Fatimids founded Cairo. ‘Abbasids and Fati-
mids competed to win the loyalty of the Sharifs, hoping
thereby to enhance the legitimacy of their respective
caliphates. This competition, however, prompted
power to shift from one ‘Alawite family to another.



Fatimid influence affected religious and social life
more profoundly, and Shi‘ism spread widely during
the years of Fatimid dominance. Meanwhile, trade
with Egypt became more active, and Jeddah’s harbor
thrived.

The Hijaz during the Ayyubids of Egypt
(1171-1250 CE)

Sharifian rule over the Hijaz persisted despite the
fall of their Fatimid allies and renewed efforts by
the ‘Abbasids to destroy them. Competition for hege-
mony over the Hijaz continued until the end of
the ‘Abbasid state in 1258. Throughout these years,
education was restricted to the study of religious doc-
trine and jurisprudence. The influence of Shi‘ism
was reduced, and the Shafi‘i school of law prevailed
once again. Ibn Jubayr, who visited Mecca in 1183,
left lively descriptions of social life and economic
affairs.

The Hijaz during the Mamluks
(1250-1517 CE)

During their long rule in Egypt, the Mamluks inter-
vened in the Hijaz, forcing the Sharifs to recognize
their spiritual authority over Mecca and Medina.
Persistent tension marked the relationship, and this
was accompanied by many wars. In addition, the
rulers of Yemen moved in at the end of the thirteenth
century.

Mamluk influence peaked during the fifteenth cen-
tury, when the authorities in Cairo appointed and
removed the Sharifs at will. They paid great attention
to the pilgrimage and the ritual covering of the Ka‘aba,
which was sent from Cairo each year. Widespread
cultural and social exchange cemented relations be-
tween the Hijaz and the rest of the Muslim world.

Religious teaching remained the area’s most salient
activity, and the Hanbali school of law began to
spread.

Yamama

Yamama, which is now a term used for central Najd,
was applied during the medieval period to the whole
area between Bahrain and the Hijaz. It was a ce