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The Sanctuary at Mecca with the Kaba, seen from the East



The “Shorter Encyclopaedia of Islam” includes all the
articles contained in the first edition and Supplement of the
Encyclopaedia of Islam which relate particulatly to the religion
. and law of Islam.

The majority of the original articles have been reproduced
without material alteration. A number of articles have been
shortened or revised, and a few new articles have been added.
In most cases, additional entries have been made in the bibli-
ogtraphies in order to bring them up to date.
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AARON. [See HARON.

ABADITES. [See IBADITES.

AL-ABBAS B. ‘ABD AL-MUTTALIB, surnamed ABU
’L-FaprL, uncle of Muhammad. He was only
three or, according to Ibn Hadjar, two years older
than the latter. He was a merchant and made a
large fortune; according to Ibn Hisham (p. 953) and
Tabari (i. 1739), he took in his commercial travels
the style of a descendant of the ancient kings. It
is reported that the right of supplying drink to
pilgrims was conferred upon him and that he put
dried raisins from his garden at Ta’f in the Zamzam
water. The traditions agree in representing him as
opposed to the religious movement initiated by Mu-
hammad, as long as the latter lived at Mecca. But
he did not belong to the implacable adversaries of
the Prophet, and, when Abu Talib died and he there-
by became the protector of his nephew, it is not
impossible that he defended his cause in the assembly
of “Akaba as tradition has it. An awkward fact is
that he fought in the ranks of the Meccans at Badr
and was taken prisoner. But it was asserted that he
had been forced by the Meccans to take part in this
campaign against his will. Further, the story was
embellished with different traits in his honour; e.g.
it was said that he was taken prisoner by the help
of an angel and that Muhammad could not sleep
from thinking that his uncle was in chains. Ibn
Hisham uses the convenient method of passing over
the story of his ransom in silence. It is further certain
that, having paid his ransom, the returned to Mecca;
tradition explains this by asserting that he had
really accepted Islam, but from motives of a pecu-
niary nature temporarily kept his conversion secret.
He not only protected in Mecca the followers of the
Prophet but also revealed to his nephew the plans
of campaign of his fellow-citizens. As a matter of
fact it is not only possible but quite probable that
he regarded with increasing sympathy the rapid
development of his nephew’s power. When Muham-
mad visited Mecca in the year 7/628-9, ‘Abbis
gave him his sister-in-law Maimiina [q.v.] to wife.
The following year, when Muhammad marched upon
Mecca, “Abbis joined him before his arrival in front
of the town; but the story that he then took Abi
Sufyin under his protection is apocryphal. At
Mecca Muhammad confirmed him in his right to

supply pilgrims with drink. In the battle of Hunain -

he kept at the Prophet’s side, who was beholden to
the power of his uncle’s voice for the happy turn
the fight took. According to Wakidi, he contributed
from his purse to the fitting out of the great campaign
against the Byzantines; he also took part in washing
the Prophet’s dead body. There is very little mentibn
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made of him after this. He accompanied Fitima
when she went to Abl Bakr to claim her part of
inheritance. He had his share in the great endow-
ments of ‘Umar. In the reign of this caliph, he made
a present of his house for the purpose of enlarging
the mosque of Madina. Considering how old he was
at that time, it is very doubtful whether he was
present in the Arab army east of the Jordan; but,
it is said, he dissuaded ‘Umar from going in person
to the theatre of war against the Persians. He
fruitlessly endeavoured to make Ali accept his ad-
vice not to have any share in the election of ‘Umar’s
successor. He died at Madina in the year 32/652-3
or, according to others in the year 34 at the age
of 88. The “Abbaisid caliphs descended from his son
¢Abd Allah [q.v.].

Bibliography: Ibn Hisham, passim; Ibn
Hadjar, Isdba, ii. 668 sq.; Nawawi, p. 331 s¢.;
Tabarl, i. passim; Baladhuri, p. 6, 28, 56, 255;
Ya‘kibi (ed. Houtsma), ii. 47; Wakidi, Kitab
al-Maghdzi (ed. Wellhausen), passim; Ibn Sa‘d,
iv®. 1—21; Goldziher, Muhamm. Stud., ii. 108
sg.; Noldeke, in ZDMG, lii. 21—2%; Buhl, Das
Leben Muhammeds, p. 247 sq., 306 sq.

‘ABD (A.), slave, servant.

I. IN THE SOCIAL AND LEGAL SENSE,
a. Slavery in ancient Arabia.

It is known that Islam retained the ancient
Arabian institution of slavery, the legality
of which the old Biblical world admitted. Muham-
medanism allows its followers to appropriate to their
own use the infidels of any country which is neither
subject to nor allied with the Islamic empire, and
the slave-trade was for long an important business
for the Muslim countries.

A male slave is generally called in Arabic abd
(plur. abid) or mamlak [q.v.] a female slave ama or
diariya.

Prisoners of war, including women and children,
taken in the wars of the Prophet against the Arab
tribes, were, unless ransomed, reduced to slavery,
according to the ancient Arab custom. Thus in the
campaign against the Banu ’1-Mustalik, a very con-
siderable number of women fell into the hands of
the Muslims. One of them was Djuwairiya bint al-
Harith, who formed part of the booty of Thabit
b. Kais. Thabit agreed with her to set her free for
nine or ten ounces of gold; when that had been
arranged she went to the Prophet and implored his
aid. She was very beautiful, and the Prophet paid
her ransom and demanded her in marriage. This
induced the Muslims to set free the other women
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who had fallen into their hands; for, said they, it
is not fitting that the women of a tribe to which our
master has become allied should be our slaves.

In Arabia slaves were also obtained by purchase
or by brigandage. For example Zaid, one of Mu-
hammad’s slaves — the first who embraced Islam,

,— came from the noble tribe of the Banii Kalb.
One day his mother, wishing to pay a visit to her
tribe, took Zaid, who was still an infant, with her.
Some horsemen surprised them and Zaid fell into
their hands. They put him up for sale at ¢Ukag,
where he was bought by Khadidja, who presented
him to her husband after her marriage with Muham-
mad. After some time, some Kalbites saw Zaid at
Mecca, and told his father they had discovered him,
and he at once hurried to Mecca. “Give him his
liberty for the ransom we will pay”, said he to the
Prophet; but Zaid declared that he preferred to
remain with Muhammad.

There were at that time many Arabs amongst
the slaves. But even earlier, in the time of paganism,
slaves were kept, some black, others white, who had
been brought from Africa and the northern countries
(comp. G. Jacob, Altarab. Beduinenleben, 2d ed.,
p. 137; “Antara, Mu‘allaka, verse 27, ed. Arnold,
P. 153). The caliph ‘Umar, it is said, was the first
to lay down the principle that an Arab could not
be a slave, even though purchased for money or
a prisoner of war; only foreigners could be reduced
to slavery (comp. A von Kremer, Kulturgesch. des
Orients unter den Chalifen, i. 104). In any case
canonical law forbids the Muslim to make his co-
religionists slaves. Parents are therefore not allowed
to sell their children (comp. however, E. W. Lane,
Modern Egyptians, i, ch. vii: Domestic life; the lower
orders), and a creditor may not sell his Muslim
debtor into slavery, as the Roman law permitted.
If, however, slaves embrace Islam later — and they
mostly do so — they remain in servitude.

b. Kur’an and Hadith.

The conditions of slavery in early Islim are re-
flected in the several Kur’anic passages that
deal with slaves. The low condition of slaves appears
clearly from the parable in S. xvi, 75 and in the pre-
scriptions concerning retaliation in S. ii, 178 (a free
man for a free man, a slave for a slave). On the other
hand, the Kur’in recommends their good treatment
(S. iv, 36; xvi, 71) and includes them among those
who are to benefit from pious gifts (sadaka), cf. S.
ii, 177; ix, 60. Here slaves are alluded to as rikab,
plural of rakaba, the metaphorical expression which
is also used in the passages where the liberation of
a slave is prescribed as atonement for the killing
of a believer (S. iv, 92) or the breaking of an oath
(S. v, 89). The rules given for modest behaviour
towards slaves in S. xxiv, 31 and 57 presuppose
honorable and friendly relations between them and
the other members of the Arabian household. Slave
girls may not be compelled to prostitution (S. xxiv,
33). Manumission of slaves is recommended in S.
xxiv, 33. An islamic novelty is that a pious slave
is to be preferred in marriage to an infidel (S.
ii, 220), though the general rule remains, that sexual
intercourse with slave girls (ma malakat aimanukum)
is allowed, with the exclusion of marriage (S. iv, 3, 25;
xxiii, 6). S. xxiv, 32 includes slaves and slave
girls in the general recommendation to contract
marriages.

In the Hadith collections the only chapters dealing
especially with slavery are those on manumission

and its consequences (“/tk and wala’; mukatab). But
incidentally the entire canonical tradition furnishes
many proofs of the real importance of the institution
of slavery for the private and public life of early
Islam. The sayings of the Prophet insist on good
treatment of slaves, who are the Muslims’ brothers;
he who beats a slave can only expect forgiveness
if he sets him.free. A special point is made of the
punishment of slaves in. different circumstances. The
complications connected with the selling of slaves "
and their marriages foreshadow the more systematic
treatment of these subjects in canonmical law (cf.
Wensinck, Handboor, s.v. Slaves, Manumission, etc.).
In dealing with manumission many traditions refer
to the case of the slave girl Barira, whom ¢A’sha
wanted to buy in order to set her free; her masters,
however, would give their consent only on condition
that her patronage (wal@®) should remain with them.
The Prophet opposed this condition by his saying:
innama 'l-wald® I a‘taka, and further prohibited
generally the selling or the giving away of the pat-
ronage right. It is clear that the new Islamic atti-
tude induced the Prophet on several occasions to
take unwonted decisions. Once he received homage
from a slave without knowing his true condition;
after learning that he had had to do with a slave,
he purchased him from his master and set him free.

c. Legal position of slaves according to the terms
of the canonical law. Concubinage and marriage.

In the fikh literature, just as in the hadith, the
prescriptions concerning slaves are scattered over
a variety of chapters. Modern hand-books have
grouped together the chief features in one section
(cf. Juynboll, Handleiding, p. 232 sqq.; Bergstrasser,
Grundziige, p. 38 sqq.; Santillana, Istituzions, p.
III $¢q.).

Theoretically slaves have no legal rights whatever;
according to Mohammedan law they are merely
things, the property of their' owner. The latter can
alienate them as he likes, by sale, gift, dowry, or
in other ways. In the eyes of the law they are in-
capable of making any enactment, can therefore
neither alienate, nor undertake responsibilities, nor
make wills, and therefore cannot be guardians or
testamentary executors; what they earn belongs to
their master. Neither can a slave appear as witness
in a court of Justice. He can, however, at the order
of his master (e.g. as shop-assistant) make contracts
concerning property and accept liabilities (he is then
ma’dhiin lahu, as he is styled in the Muslim law
books).

Between slaves and their masters, according to
the terms of the law, marriage is impossible and
only concubinage is permitted, but in all other cases
even for slaves marriage is recognized as legal. Slaves
may marry with the consent of their masters. Ac-
cording to most jurisconsults, slaves may have only
two wives (slaves or free women), but according to
the Malikites they may have four like free Mo-
hammedans. The slave, like the freeman, is obliged
to give a dowry and must work for it. The dowry
due to female slaves, however, belongs to their
owner, since a slave, as such, cannot acquire prop-
erty. The slave may only repudiate his wife twice.
The waiting term (“%dda) for female slaves is the
same as for free women with the following difference:
if a female slave loses her husband by death, she
must observe a waiting time of 2 months and 5
days only, and if she loses him through any other
cause, it is of 2 kuz> only, instead of 3 kur’.
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The children of a married female slave belong
to her master.

A freeman may also according to the law contract
a marriage with the female slave of another master.
The serious part of this is that the children of such
marriages become the slaves of the mother’s master.
For this reason marriage between a freeman and
female slave is, according to most jurisconsults,

epermissible only under the following conditions: 1)
that he is not yet married; 2) that he does not possess
the required dowry for a free woman; 3) that he may
be exposed to the danger of unchastity if he remains
a celibate; 4) that the female slave is a Mohammedan
(comp. Kur’in, iv. 25). Only the Hanafites permit
such marriages also with a Jewish or Christian slave
and do not insist on the 2% and 3¢ stipulations. That
female slaves are married by freemen is ‘a case
that happens more frequently than might be ex-
pected” (Mekka, ii. 136).

If a master by virtue of his right of ownership
begets a child of his slave, the child belongs to its
father’s class and is therefore free. This principle
was first laid down in Islam. Amongst the ancient
Arabs the rule was parius sequitur ventrem. The best
known case is probably that of the poet ‘Antara.
In the earliest times of Isldm, the true Arabian mind
was shocked at the idea that slaves should bear
“‘their own masters”, i.e. free children, and that even
caliphs could be descended from slaves (see J. Well-
hausen, Die Ehe bei den alten Arabern,in NGW Goit.
Phil.-hist. Kl., 1893, p. 440; A von Kremer,
loc. cit., ii. 106; G. Jacob, loc. cit., p. 213; Aghani,
vii. 149; comp. J. L. Burckhardt, Nofes on the
Bedouins and Wahabys, London, 1831, i. 182). The
slave who has borne her master a child is called
umm walad [q.v.], i.e. “mother of [his] child”. On
the death of her master she recovers her-freedom.
On this account a master can neither sell nor pawn
his umm walad.

The master may have sexual relations only with
his Mohammedan, Christian or Jewish slaves, not
with unbelievers, and according to the Shafitite
school, the modern Christians and Jews are to be
placed in the same category as other unbelievers,
with whom concubinage is absolutely forbidden on
account of the ‘‘forged” books of revelation.

Anybody who has obtained a female slave, by
purchase or in any other way, may not cohabit
with her before he has ascertained that she is not
pregnant, so that no doubt shall arise concerning
the paternity of the child. In Arabic this is called

istibra® (i.e. waiting or examination as to whether

the uterus of the slave is free). To this end the law
ordains a certain period of probation. )

d. Liberation (Sitk) and patronage (wald>).

The liberation of slaves is looked upon in Islam
as a good work (kurba), and gives right to a reward
in the other world. “He who sets free a Muslim
slave, shall be freed from the fires of Hell”, Mu-
hammad is said to have declared.

If a slave is the common property of several
persons and one of the latter gives him his freedom,
the slave becomes entirely free if his liberator is
able to pay the co-owners the value of part due
to them; otherwise the slave is only partly free.
Such a slave is called muba‘‘ad, literally “‘a
divided one”. )

The umm walad, as already mentioned, becomes
free on the death of her master. Anybody also who
becomes the property of his nearest relative becomes

eo ipso free. According to the Shafi‘ite school, only
the direct relatives in descending or ascending line
of the owner can become free in this way; according
to the Malikites, also his brothers and sisters, and
according to the Hanafites, every person who stands
in such blood-relationship to the owner that marri-
age between them would be illegal (i.e. every dhu-
'l-mahram,).

If anyone says to his slave: “When I die you
shall be free”, this is called ‘‘adbir” liberation. Ac-
cording to most jurisconsults (Hanafites and Ma-
likites), the owner cannot recall the fadbir and the
slave (i.e. the mudabbar) is unalienable. According
to the Shafi‘ites, the owner may cancel the fadbir
like any other testamentary disposition, e.g. by selling
the mudabbar, the tadbir being thereby annulled.
In any case all are unanimous that on the death
of the owner, the fadbir is to be considered as a
testamentary enactment.

The kitaba is a form of buying oneself free, which
Islam has taken over from the old Arabian custom
(comp. above the case of Djuwairiya and Kur%n,
xxiv. 33). It is a contractual liberation, and a sine
gua non of it is that the slave pays his owner a
certain equivalent for his freedom — according to
the Shafi‘ite opinion, in at least 2z or 3 instalments.
This contract cannot be cancelled by the owner
(mukatib), but the slave (mukatab) alone can annul
it if he wishes. The owner must allow the slave
to obtain property, whilst the slave binds himself
to pay the price agreed upon. The mukdtab is ina-
lienable.

It is praiseworthy to help the slave in his efforts
to obtain freedom, and according to the Shifi‘ites,
the owner should grant the mukdtab a reduction on
the purchase price of his freedom. A portion of the
poor-rates (zakat) is to be specially set aside for the
mukatab. If a slave asks for the kitaba, it is praise-
worthy of the owner to grant it, but not obligatory.

The slave is called kinn, if he or she is neither
mukdtab, nor mudabbar, nor umm walad, nor mu-
ba‘‘ad, but entirely unfree.

A legal consequence of every liberation is the
‘“clientship” or “patronage’” (walad’). The freed slave
is the client of the liberator; if he dies without heirs,
his patron inherits his estate, or if the latter be
dead, then the latter’s male heirs (‘asabdt) inherit
him. On the death of the patron, his patronage is
transferred to his “asabdt, and besides the right of
inheritance it gives its holder certain other prero-
gatives. The patron is ‘“‘bridal attorney” (wali) for
the freed female slave, and he receives the blood-
money if the freed slave is murdered etc.

II. IN THE RELIGIOUS SENSE.

The relation abd-rabb is frequently met with in
the Kur’in as an image of the relation of man to-
wards Alldh. Here the common Western Semitic
meaning of ‘abd, “‘slave, worker” has been qualified
by its opposition to rabb in the sense of ‘‘the Lord”
(vide raBB). This use of “2bd is already pre-islamic,
as is attested by many proper names in pagan times,
composed with ‘abd as their first member and the
name of a deity as second member (cf. Wellhausen,
Reste arabischen Heidentums, p. 1 sqq.). Also “Abd
Allah, one of the most frequent Islamic names, is
pre-islamic. The composition of ‘abd (and also ama)
with one of the many ‘beautiful names” of Alldh
in Islamic times consequently reposes on ancient
tradition, just as in the case of the Syriac
Christian names composed with ‘ebed. In the Kur’an
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the plural %bad is reserved for the pious and believing;;
in Stira xxv, 63 and xliii, 19 “tbdd-al-Rahman looks
like a preamble to the later so frequently occurring
name ‘Abd al-Rahmin. The use of the verb ‘abada in
the sense of ‘“‘to worship” is essentially kur’inic (cf.
Sitra cix) and derived from the religious meaning
of ‘abd.

- In mystic terminology the term ‘ubitdiya, as op-
posed to rubibiya, denotes the condition of the
devoted, self-containing, complacent Muslim (Dict.
of Techn. Terms, p. 948); “ubudiya conveys the idea
of a much more complete surrender to the Lord
than the derivation “bdda, which, on the whole,
is reserved for the performance of the duties pre-
scribed in Muhammadan law (cf. “tBADAT). The relig-
ious use of “abd is also at the base of the injunction,
found in the hadith, that a master should not say
abdi, but fatdya or ghulami (places in Wensinck,
Handbook, p. 217).

CABD ALLAH B. AL-°ABBAs, surnamed Abu
’l-Abbas, cousin of the Prophet. His birth is
said to have taken place when the Haghimids were
blocked in al-Shi‘b, a couple of years before Muham-
mad’s emigration to Madina. According to al-Bukhari,
he and his mother had already been converted be-
fore his father al-‘Abbias [see AL-ABBAS B. “ABD
AL-MUTTALIB] accepted the Islamic faith. He began
. to come into prominence under ‘Uthmaén. The caliph
entrusted him with the leadership of the pilgrimage
in the fateful year 35/655-6, and it was to this
that he owed his fortunate absence from Madina
when the caliph was murdered. He then went over
to ©Ali, who frequently employed him as an am-
bassador and appointed him governor of Basra.
When €Ali was obliged to accept arbitration at
Siffin he wanted to make °Abd Alldh his represen-
tative, but his own followers refused to accept this
arrangement. Nevertheless he accompanied Abd
Miisi, and was in Diamat al-Djandal with him.
When ©Ali lost Egypt, he consoled him with words
of friendship. A fact which is confirmed on all sides
is that he took a large sum of money (some say
6 million dirhams) from the state treasury of Basra
and then left the town. But, whereas several au-
thorities, as for instance al-Mada’ni, ‘Umar b.
Shabba and Baladdhuri, make this incident happen
before the assassination of ©Ali, others, as Abid
¢Ubaida and al-Zuhri, place it during al-Hasan’s
caliphate, and represent it as being much more re-
prehensible, since, according to their version, “Abd
Allah went over to Mu‘dwiya, and got the latter
to secure the stolen sum for him as a reward for
his treachery. At the same time it is true that this
perfidy is ascribed to ‘Abd Allah’s brother ‘Ubaid
Allah by al-Mada’ini, Baladhuri, and Ya‘kiibi; yet
it can hardly be doubted that this is a later dis-
tortion of the facts. The fact that after al-Hasan’s
abdication he recognized the rule of the godless
Umaiyad could not be denied even by the ‘Abbﬁsm
historians. Al-Mada’ini makes him protest,”in com-
pany with the four candidates for the caliphate,
against Mu‘awiya’s efforts to secure the sovereign
authority for his son Yazid, but this is certainly

a merely harmless fiction. After Mu‘awiya's death
he quietly did homage to Yazid on perceiving that
the. latter had a majority on his side. He died in
Ta%f in the year 68/687-8, or, according to
some, in the year 69 or 70.

¢Abd Allah does not owe his fame to his pohtlcal
activity, but to his greatly admired knowledge of
profane and sacred tradition, of jurisprudence and
exegesis of the Kur’an. He is celebrated as the Doctor

(Rabbi) of the Community (hibr al-wumma), and is
called “the sea”. Tradition contains the most exag-
gerated accounts of his infallible scholarship and
of the interest the Prophet took in this infant
prodigy. He can not be held responsible, as earlier
criticism often has done, for the many evidently
forged traditions which go under his name.
Bibliography: al-Bukhari (ed. Krehl), i. 339,

341; Ibn Sa‘d,ii®., 119—r124; Tabari, i. 3040,

3273, 3285 sq., 3312, 3327, 3333, 3354, 3358 sqq.,

3412, 3414, 3453, 3455 s¢.; il. 2, 7, 176, 223;

iii. 2335—2338; Mas‘adi, Muridj iv. 353 sq., 382;

Ya‘kibi, ii. 204, 220, 221, 255; de Goeje, in

ZDMG =xxxviii, 392 sg.; Wellhausen, Das arab.

Reich und sein Sturz, p. 69 sq.; do., Reste ara-

bischen Heidentums, 2°® ed., p. 14; Ibn Hadjar,

Isaba,ii. 802—813; Nawawi, p. 351—354 ; Sprenger,

Das Leben und die Lehre des Mohammad, iii.

cvi—cxv; Caetani, Annali dell®> Islam, i. 47—s51.

— For the commentary to the Kur’in ascribed

to “‘Abd Allah, see Brockelmann, GAL, Suppl.

i. 331; Goldziher, Richtungen der islamischen Koran-

auslegung, 65—74.

‘ABD ALLAH B. IBAD (ABAD) AL-MURRI AL-
TAmimI, [See IBADITES.]

CABD ALLAH B. MAIMON, according to histor-
ical sources not older than the IV/X'® century, a
Shi‘ite sectarian propagandist. He instigated and
organized the Ismia‘ili movement, the first out-
break of which was the rebellion of the Karmatians
and afterwards the rise of the Fatimid power. The
gist of the many versions of his career is that he
came from al-Ahwiaz, where his father Maimiin
practised as an oculist (kadddh). Under various in-
fluences, of which are named the Bardesanians and
the Khattabites, he evolved a religious system of
his own and founded, by means of esoteric propa-
ganda by secret missionaries, a religious-political
party, which was to follow one of the “Alids. After
having worked in ‘Askar Mukram and Basra he went
to Salamiya in Syria, where his death is calculated
to have occurred towards 261/875. His real ambition
would have been to put himself in the place of the
€Alid and there was a general belief that he was
the real progenitor of the Fatimid dynasty, who
indeed came from Salamiya.

Recent researches by W. Ivanow have made it
highly probable that the career of this personage
is nothing but a myth, which originated from false
identifications and more or less conscious falsifi-
cations in Sunnite and non-Ismia‘ilite Shi‘ite cir-
cles. The most ancient source for it is Ibn al-Razzam,
who is the authority for the version given in the
Fihrist and who lived in the first half of the IV/Xth
century. It appears from Shi‘ite kadith-collections,
notably al-Kulini’s Kdfi, that Maimiin and his son
€Abd Allah were faithful retainers of the imam
Muhammad al-Bakir and his son Dja‘far al-Sadik
and that they were authorities for many sayings
of the latter. They are said to have been mauld’s
of the Banii Makhziim. ‘Abd Alldh was a contempo-
rary of Dja‘far and may have died about 165/780.
The surname Kaddah can better be explained as
a maker or a man in charge of bowls (kadak) or
perhaps as a parer of arrow-rods (cf. Tasi, List of
Shi‘a books, no. 425). The connection of Maimin
and his son with a religious movement may have
been brought about by the existence of a sect
called Maimiiniya, called so after Maimiin, surname
of Muhammad, son of Dja%ar’s son Isma‘l; this
Muhammad’s son was also called ‘Abd Alldh. Their
relation with the Khattabiya [q.v.] could be a re-
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sult of the modelling of the myth of Ibn al-Kaddah
on the story of Abu’l-Khattab himself, who had
had friendly relations with the imam Dja‘far, but
was afterwards repudiated by him on account of
his dangerous fanaticism, abhorred by ‘‘orthodox’
Shi‘ites and Sunnites alike. That ‘Abd Allah was
made a Bardesanian seems to be due to a misunder-
standing caused by a wrong identification with a
certain Bardesanian (so much as heretic or dualist),
called ‘Abd Allah, who is mentioned in early tra-
dition as an opponent of the imam Dja‘far. Finally
certain details given in ‘Abd Allah’s career may be
explained by the activity of the descendents of
Ismia‘il, the seventh imam of the Isma‘ilites,
These results have left the origin of Isma‘ilism
and the Karmatian and Fatimid movements much
more in the dark than was assumed before. The
descent of the Fatimids from “Abd Allah b. Maimiin
can in no way be maintained. See also ISMA“ILIYA.
Bibliography:W.Ivanow, Thealleged Founder of
Ismailism, Bombay 1946; Fihrist, ed. Fliigel, p. 186
sgq.; Nizam al-Mulk, Siydsat-Name, p. 184 ; Makrizi,
Khitat, i. 391 sqq.; Ibn al-Athir, (ed. Tornberg), viii.
21 gqs.; de Sacy, Exposé de la religion des Druses,
Préface; de Goeje, Mémoire sur les Carmathes du
Bahrain et les Fatimites, Leiden 1880; B. Lewis,
The origins of Isma‘ilism, Cambridge 1940.
CABD ALLAH B. MAs‘Op. [See IsN Mas‘Op].
CABD ALLAH B. ‘UMAR B. AL-KHATTAB, eldest
son of the caliph ‘Umar I, and one of the
most respected of all Muhammad’s companions,
generally called Ibn ¢‘Umar. ‘Abd Alldh was born
several years before the Hidjra, his mother’s name
being Zainab bint Maz‘n. He became a convert
to Islam in his boyhood at the same time as his father.
At the battles of Badr and Uhud he was kept in the
background by Muhammad, because he was still
too young, but he took part in the campaign of the
Ditch and fought in all the battles of the Prophet.
Subsequently also his name is often mentioned in
connection with military expeditions. First of all he
followed Khilid b. al-Walid in the latter’s expedition
against the rebellious tribes in the interior of Arabia,
then he took part in the battle of Nihawand, the
date of which is usually given as 21/642. He was
further amongst the Madinian reinforcements, which
‘Uthman sent to ‘Abd Allah b. Sa‘d b. Abi Sarh,
his governor in Egypt, to subjugate the rest of
North Africa, and soon afterwards — in the year
30/650-1 — he marched to Tabaristin under
the command of Sa‘id b. al-°As. Again in the year
49/669 Ibn ‘Umar took part in an expedition against
the Byzantines, which was led by Yazid b. Mu‘awiya.
As to home politics, ‘Abd Allah took up a strictly
neutral position amongst the different parties which
fought for supremacy. When ‘Umar on his death-bed
appointed six trustworthy men to elect a new ruler,
" he nominated his son ‘Abd Allih as consultative
member. In the year 38/658-g the latter was
present at the court of arbitration that was appointed
to settle the dispute between €Ali and Mu‘awiya,
without, however, himself making any claim to the
caliphate. He was indeed one of the candidates pro-
- posed by Abli Miisa al-AshCari, but was not consid-
ered suitable. After ‘Uthmin’s death, ‘Ali had re-
quired Ibn ‘Umar to do homage to him, a thing the
latter energetically refused to do, declaring he would
only pay homage to him when all Muslims did so.
Later on Mu‘awiya réceived the same answer when
he demanded homage for his son Yazid. When,
however, the latter ascended the throne, Ibn ‘Umdr
made no difficulties, but at once took the oath of

allegiance. “Abd Alldh b. ‘Umar was personally a
religious man, who was everywhere held in great
esteem on account of his noble and unselfish character.
He is moreover esteemed as one of the most trust-
worthy authorities on the earliest history of Islam.
His traditions were handed down to posterity by
his sons and other disciples. ‘Abd Alldh b. ‘Umar
died at Mecca in the year 73 (beginning of 693)
or 74 after the pilgrimage, at the age of 84 according
to general report.

Bibliography: Ibn Sa‘d, iii. 1% part, intro-
duction; iv. 1, 105 sgq.; Tabari, i. 1358 sqq.;
Nawawi, p. 357 sqq.; Muir, The Caliphate, its Rise,
Decline and Fall (new ed. of Weir); Wellhausen,
Muhammed in Medina; Baladhuri; Mas‘adi, Mu-
ritdi, iv; Lammens, Etudes sur le régne du calife
omaiyade Mo 4wia I°* (MFOB 1908); further bibli-
ography by Caetani and Gabrieli, Onomasticon Ara-
bicum, ii. 986.

CABD ALLAH B. WaAHB AL-RAsiBi, a Khiri-
diite, bore the surname of the “Man with the cal-
losities” ( dhw 'l-thafinat), because he had received
callosities from his many prostrations. ‘Abd Alldh
belonged to the prominent men amongst the first
Khiridjites, so that he was chosen to be imdm by his
followers, when they had separated from °All (37/658).
He fell in the same year in the bloody battle of Nah-
rawan.

Bibliography: Mubarrad, Kamil, p. 558 sqq.;
Tabari, i. 3363 sgq.; Dinawari (ed. Girgas and
Rosen), p. 215 sq¢.; Briinnow, Die Charidschiten,
p. 18 sgq.; Wellhausen, Die religids-politischen
Oppositionsparteien, p. 17 $qq.
cABD AL-KADIR AL-Djint (GILANI) Munyr

’L-DiNn ABO MumAMMAD B. ABI SALm ZENGI DosT,
preacher and Sufi, after whom the Kadirl order
is named, born in 470/1077-8, died in 561/1166.
The numerous biographies of this personage teem
with fictions, out of which some history may be
gleaned. Thus his pedigree is traced on the father’s
side to al-Hasan, grandson of the Prophet, in the
direct line. But this is contradicted by the foreign
name of his. father, and the fact that the shaikh
was called ‘Adjami (foreigner) in Baghdad, and in-
deed the pedigree was shown to be a fabrication
of his grandson, the kadi Aba Salih Nasr, to whom
some more fictions may be traced. His mother is
said to have been Fitima daughter of ‘Abd Allih
al-Sawma‘i, both, we are told, saints; and the name
of the village where he was born is given as Nif
or Naif, in the district of Gilan, south of the Caspian.
He was sent to Baghdad at the age of eighteen to
study, and was there at first supported by his mother.
He attended the philological classes of Tibrizl (d.
502/1109), and learned Hanbalite (and according
to some, Shifi‘ite) law from a number of shaikhs:
in his works he usually quotes traditions from Hibat
Allah al-Mubarak and Abi Nasr Muhammad b.
al-Banna’. Little is known of his life between 488
/1095 and 521 [1127, except that he appears to
have gone on pilgrimage during that period, and
that he also married, since of his forty-nine children
one was born in 508/r1r4-s. According to
some authorities, he was guardian of the tomb of
Abii Hanifa. He learned Sifism from Abu ’1-Khair
Muhammad b. Muslim al-Dabbas (d. 525/1131),
a saint of sufficient eminence to be included in
Sha‘rani’s list, by whose gaze he was converted on
the occasion of a visit when one or other of them had
caught a falcon (in consequence whereof “Abd. al-
Kadir was surnamed al-Bazi ’l-Aghhab, according
to Damiri). Training by al-Dabbas involved consid-
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erable hardship, and it would seem that the other
Sufi aspirants resented the intrusion of a jurist
amongst them. After a time, “‘Abd al-Kidir was
considered worthy to receive the Sifi livery called
khirka, which was given him by the kiadi Aba Sa‘d
Mubarak al-Mukhasrimi, the head of a school of
Hanbalite law near the Bab al-Azadj in Baghdad,
which “Abd al-Kadir appears to have attended. In
521/1127, on the advice of the Safi Yisuf al-
Hamadhani (440—435/1048—1140), he began to
preach in public, at first to a small audience, which
gradually increased, till he took a chair in the oratory
at the Halba gate of Baghdad, and owing to the
constant increase of his hearers, he found it necessary
to go outside the gate. There a 7ibat was built for
him; and in 528/1133-4, by public subscription
the school of Mubarak al-Mukharrimi (probably then
dead or retired) was enlarged by taking in the space
occupied by the neighbouring buildings, and Abd
al-Kadir was installed as its head. The nature of
his courses was probably similar to those of Djamal
al-Din al-Djawzi which are so vividly described by
Ibn Djubair. On Friday mornings and Monday eve-
nings °Abd al-Kadir preached in his school, on Sunday
mornings in his monastery. Of his numerous pupils
many were afterwards famous as saints, while some
(like the biographer Sam®ini) acquired distinction
of another sort. His sermons are said to have effected
the conversion of many Jews and Christians to
Islam, as well as of many Muslims to the higher
life. Presents, often in the form of vows, were sent
him from the numerous regions whither his fame
penetrated: one day’s such receipts often amounted
to more than one dinar. These enabled him to keep
open house for aspirants. Legal questions were ad-
dressed to him from all parts, and these he is said
to have answered impromptu. Caliphs and viziers are
supposed to have figured among his clients.

€Abd al-Kadir’s works are all religious in character,
and largely consist of reports of his sermons or ad-
dresses; the following are known: 1) al-Ghunya li-
talibi tarik al-hakk, a ritual and ethical treatise (Cairo
1288). 2) al-Fath al-rabbani, 62 sermons preached
in the years 545—546/1150—1152 with appendix
(Cairo 1302). MSS. sometimes bear the title Sittin
madjalis. 3) Futuh al-ghaib, 78 sermons on various
subjects, compiled by the shaikh’s son °Abd al-
Razzak, followed by his dying injunctions, his pedi-
gree on the father’s and mother’s side, proof of his
connection with Abi Bakr and ‘Umar, his creed,
and some of his poems, (on the margin of al-Shat-
tanawfi’s Bahdjat al-asrar, Cairo 1304). 4) Hizb
bashair al-khairat, mystical prayer (Alexandria 1304).
5) Diald’ al-khatir (mentioned by Hadidji Khalifa),
a collection of sermons of which the first bears the
same date as the 59'® and the last the same as the
57" of No. 2; perhaps it is another title for the
same work. 6) al-Mawdhib al-rahmaniya wa'l-futih
al-rabbaniya fi maratib al-akhlik al-saniya wa’l-
makamat al-“irfaniya quoted in Rawddt al-djanndt,
P. 441; possibly identical with 2 or 3. 7) Yawadkit
al-hikam (mentioned by Hadjdjii Khalifa). 8) al-
Fuyndat al-rabbaniya fi'l-awrad al-kdadiriya, collec-
tion of prayers (Cairo 1303). 9) Sermons included
in the Bahdjat al-asrar and other biographical works
(MS. 622 in the India Office Catalogue is an imperfect
copy of this work, and Persian writers speak of them
generally as Malfuzat-i kadiri).

In these works “Abd al-Kadir figures as a capable
theologian, and an earnest, sincere, and eloquent
preacher. Many a sermon is introduced into his
Ghunya, which also contains an account of the 73

Islamic sects, grouped in ten divisions. He occa-
sionally refers to the grammarians, such as Mubarrad,
more frequently to the old commentators on the
Kur’an and the Sifi saints. His doctrine in' this
work is strictly orthodox, and the tone uniformly
sober: there are however some mystic interpretations
of the Kur’n, and the practice of repeating certain
formulae fifty or -a hundred times is recommended.
The sermons included in No. 2 are some of the very”
best in Muslim literature: the spirit which they
breathe is one of charity and philanthropy: the
preacher would like ‘“‘to close the gates of Hell and
open those of Paradise to all mankind’. He employs
Sufi technicalities very rarely, and none that would
occasion the ordinary hearer much difficulty, though
one visitor to his courses declared that he could
not understand a word. The general theme of the
sermons is the necessity of a period of asceticism
during which the aspirant can wean himself from
the world, after which he may return and enjoy
his portion while converting others. The Sifi doctrine
that everything, whether it be the prizes of this
world or the next, is a veil between the aspirant
and the Deity, and that the aspirant’s thoughts
should be directed to the Deity only, is also a leading
topic. The hearers are urgently advised to bestow
their good on the saints even to the exclusion of their
own families. The preacher says little about himself,
and that in no very arrogant strain; where he calls
himself “the touchstone of the people of the earth”,
the meaning is only that he can easily discern the
serious from the triflers among his audience. On
the other hand he emphatically claims to speak
only after divine authorization.

The accounts of ‘Abd al-Kadir by his disciples
€Abd Alldh b. Muhammad al-Baghdadi, “Abd al-
Muhsin al-Basri, and ‘Abd Allah b. Nasr al-Siddiki
(called Anwdr al-ndzir, quoted in Bahdjat al-asrar,
p. 109) are not at present accessible: in the dictionary
of Sam®ni the name of the shaikh is mentioned
s.v. Djil, with an empty space left after it. An ac-
count of the shaikh by Sam®ni’s son is preserved,
which is respectful, but not enthusiastic; in another
by Muwaffak al-Din “Abd Allah al-Makdisi, who was
with him the last fifty days of his life, we are told
that he was highly respected by the people of Bagh-
dad, and miracles were attributed to him, but the
narrator had himself seen none. He and another
were at the time the shaikh’s only pupils. His con-
temporary Abu ’l-Faradj b. al-Djawzi speaks of his
success as a preacher, many of his hearers dying
of emotion ; this writer’s grandson in Mirat al-zaman
records some miracles which the shaikh performed.
In the works of Ibn C¢Arabi (born 560/1165), “Abd
al-Kadir is mentioned as a just man, the kutb
of his time (al-Futihat al-Makkiya, i.262), ‘“the ruler
in this path, the authoritative judge of the men”
(4d., ii. 24), “one of the Malamatiya” (iii. 44); he
is also quoted for the statement that ‘Abd al-Kadir
praised God in the womb, and that he had a rank
which placed him over all beings save God. The
Bahdjat al-asrar, by an author who died in 713/
1314, contains the narrative of many miracles
performed by the shaikh, and authenticated by
chains of witnesses: whence Ibn Taimiya (d. 728/
1328) declared that they satisfied the requirements
of credibility, though others were less credulous:
the book is, e.g., condemned by Dhahabi as con-
taining frivolous tales, whereas Ibn al-Wardi (Ta’-
rikh, ii. 70, 71) copies it. Much more offence was
given by the arrogant claims put in the shaikh’s
mouth: thus the Bahdjat al-asrar begins with a list,
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of persons who heard him say “My foot is on the
neck of every saint”, and he is similarly made out
to have claimed the possession of seventy gates of
knowledge, each one of them broader than the
distance between heaven and earth, etc. Late fol-
lowers of “Abd al-Kadir (such as the author of the
Persian treatise Makhdzin al-kddiriya, MS. Brit.
o,Mus., Or. 248), while endeavouring to restrict the
universality of the first of these sayings, try to show
that ‘Abd al-Kadir was justified in uttering it; and
pious writers (such as Damiri, i. 320) only find in
it evidence of °Abd al-Kadir’s dignity. Sayings of
this sort do not seem to be found in the genuine
works of the shaikh (though there are parallels to
them in the poems ascribed to him), and are prob-
ably due to the enthusiasm of his followers. With
them his fame has in some places nearly displaced
that of the Prophet Muhammad, and he is regularly
styled the Sultdn of the Saints, nor is his name ever
uttered without one of the following epithets:
Mushahid Allah, Amr Aldh, Fadl Alldh, Amdin
Allah, Nuar Allah, Kutb Allah, Saif Allah, Firman
Allah, Burhan Allah, Ayat Allah, Ghawth Allgh, al-
Kaws al-a‘3am [see xADIRIvA]. The growth of the
legend was probably aided by his many sons, of
whom eleven are mentioned in the Bahdjat al-asrdr
as following in their father’s steps: ‘Isa (d. 573/
1177-8 in Egypt), ‘Abd Alldh (d. 589/1193 in
Baghdad), Ibrahim (d. 592/1196 in Wasit), ‘Abd
al-Wahhab (d. 593/1197 in Baghdad), Yahya and
Muhammad (d. 600/1z04 in Baghdad), ‘Abd al-
Razzak (d. 603/1207 in Baghdad), Misa (d. 618
/1221 in Damascus), ‘Abd al-‘Aziz (migrated to
Djiyal, a village of Sindjar, d. 602/1205-6), ‘Abd
al-Rahman (d. 587/1191), and °Abd al-Djabbar
(d. 575 /1179-80). Some authorities add a few more
names. Of these ‘Abd al-Wahhab inherited his
father’s school, in which he was succeeded by
his son ‘Abd al-Salam (548—611/1153—1215), who
was followed by his cousin Abu Salih Nasr, son
of ‘Abd al-Razzak (564—633/1168—1236). During
the reign of Nasir the family of ‘Abd al-Kadir were
temporarily exiled from Baghdad, according to
Sibt b. al-Djawzi at the demand of Abid Yinus,
vizier of Nasir. Some of them perishedwhen Baghdad
was taken by the Mongols, but the headquarters of
the society (except for the brief interval men-
tioned) have always been in that city.
Bibliography: A list of biographies of ‘Abd
al-Kadir is given by Ahlwardt, Verz. der arab.
Handschr., Nos. 10072—92; of these the following
have been published: al-Shattanawfi, Bahdjat al-
asrar (Cairo 1304); Muhammad b. Yahya ’1-Tadafi,
Kald®id al-djawahir (Cairo 1303); Muhammad al-
Dila’1, Natidjat al-takkik (Fas 1309), translated
by Weir, in JRAS, 1903. Further, Ghibtat al-
#dzir, ascribed to Ibn Hadjar (not in Ahlwardt’s
list), edited by E. D. Ross (Calcutta 1903). Prob-
ably the best extant biography is that in Dha-
habi’s Ta’»ikh al-Islam, largely based on Ibn al-
Nadidjar (published in JRAS, 1907, p. 267 sq.).
Shaikh Sanisi is said to have recently written
the biography of ‘Abd al-Kadir. Modern Euro-
pean writers dealing with ‘Abd al-Kadir and the
Kadiris are: L. Rinn, Marabouts et Khouan (Paris
1884); A. Le Chatelier, Confréries Musulmanes du
Hedjaz (Paris 1887); Depont et Coppolani, Con-
fréries religieuses musulmanes (Algiers 1897); Carra
de Vaux, Gazali (Paris 1902); W. Braune, Die
Futah al-Gaib des “Abd al-Qadir, Berlin 1933;
M. A. Aini, Un grand saint de I'Islam, Abd af:
Kadir Guilani, Paris 1938; G.W.J. Drewes and

Poerbatjaraka, De mirakelen van Abdoelkadir
Djaelani, Bandoeng 1938; Brockelmann, GAL?,
i. 560 sqq.; Suppl. i. 777 sqq.

‘ABD AL-KAHIR AL-BAGHDADIL. [See AL-BAGH-
DADL.]

‘ABD AL-KARIM 8. IBRAHIM AL-DjiLI, cele-
brated Muslim mystic from Djil in the district
of Baghdad, born about #67/1365-6; the date
of his death is uncertain (811—82z0/1408—1417).
No exact data concerning his life have been handed
down to us; in his works he mentions as his ghaikh
Sharaf al-Din Isma‘l b. Ibrahim al-Djabarti, with
whom he lived in Zabid; at the same time -he
gives the following dates: 796/1393-4, 799/1396-7,
805/1402-3. ‘Abd al-Karim followed the mystic
ideas of Muhyi ’I-Din b. Arabi [see IBN AL-ARABI],
whose works he commented, but whom he now and
then contradicts in some details. Of his numerous
works (see list in Brockelmann, GAL?, ii. 264) his
al-Insan al-kamil fi ma‘rifat al-awakhir wa ’l-awa’il
has been printed. He himself borrowed from Ibn
Arabi the idea and the name of the “perfect man”,
who as a microcosmos of a higher order reflected not
only the powers of nature but also the divine powers
“‘as in a mirror” (cf. the yevixdg svBpcmog of Philo);
he endeavours (in the 6o chapter) to allegorize
Muhammad as such an ideal man. The souls of the
remainder of humanity possess the divine powers,
as “Abd al-Karim is fond of putting it, only as ‘“‘a
copy” (muskha). ‘Abd al-Karim often interweaves
mystic fictions into the presentation of his theories;
in the introduction he has incorporated a makima.
His work has had great influence in the moulding of
religious ideas in the greater part of the Islamic
world and especially in Indonesia [cf. AL-INSAN
AL-KAMIL].

Bibliography: Brockelmann, GAL?, ii. 264;
Suppl. ii, 283 sq.; al-Djili, al-Insan al-kamil, ii.
46; Hadid{l Khalifa (ed. Fliigel), No. 10989; India
Office Cat., No. 666; Vollers, Leipz. Katal., p. 69;
Schreiner, in ZDMG, lii, 520; C. Snouck Hurgronje,
Verspr. Geschr. IV, ii, 107; R. A. Nicholson,
Studies in Islamic Mysticism, Cambridge 1921,
pP. 77—142.

‘ABD AL-MUTTALIB B. Hisuim, the Prophet’s
grandfather. The only tradition concerning him
which is perhaps of historical value is that which
relates how he looked after his grandson after the
death of his son “‘Abd Allah.

All other stories about him are Meccan or Madi-
nian fictions. His real name is said to have been
Shaiba. It is told of his mother Salma, who belonged
to the Banu ’l-Nadidjir in Madina, that she had
stipulated with his father Hashim that she should
give birth to her child in Madina. Hishim died
shortly after while travelling, and Shaiba grew up
in Madina till he was recognized by the family and
brought to Mecca by his uncle al-Muttalib, whence
he receiwed the name ‘Abd al-Muttalib, i.e. Mutta-
lib’s servant. Another uncle of Shaiba’s, Nawfal,
wished to withhold his inheritance from him, but
was compelled by Shaiba’s relatives on his mother’s
side to give it up. Advised by a vision, he excavated
the choked up Zamzam spring and, in spite of the
opposition of the Kuraishites, was able to make good
his ownership. He consequently possessed the priv-
ilege of giving drink to the pilgrims (cf. also the
art. sHAIBA). In the Abraha legend he is the Shaikh
of the Kuraighites and as their ambassador was
treated with great respect by Abraha. Still more
exaggerated legends about him are to be found in
Ya‘kibi (ed. Houtsma, ii. 8 sq¢.); he has even be-
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come a religious reformer who introduces many
customs afterwards confirmed by the Kur’in and
Hadith. — Abu ’l-Harith is given as his kunya.
Remarkably enough al-Mas®idi in the Muriidj (ed.
Paris, iv. 121) gives amongst the Meccan tribes the
Banu ’l-Harith b. ‘Abd al-Muttalib as being subor-
dinate to the Bani Hashim and the Banu ’l-Mutta-
lib, whilst they, being according to the common
genealogy a branch of the Haghimids, are coordi-
nate with the Bani ’I-Muttalib. Sprenger has on
this account set it down as questionable whether
‘Abd al-Muttalib is not possibly a mythical person-
age. The second part of the name without doubt desig-
nates an old Arabian divinity.

Bibliography: Tabari, i. 937 sgq., 980, 1082
$¢q., 1087 sq.; Ibn Hisham, i. 33 sqq., 71, 91 s¢., 107
sg.; Ibn Sa‘d, i® 48 sqq.; Sprenger, Das Leben und
die Lehre des Mohammad, iii., p. cxliv.; Wiisten-
feld, in ZDMG, vii. 30—35; Caussin de Perceval,
Essai sur Vhistoire des Arabes avant Vislamisme,
i. 259; Muir, The Life of Mahomet (1% ed.), i.,
P. ccli. sgq.; Caetani, Annali dell’ Islam,i. 110—120;
Buhl, Das Leben Muhammeds, p. 113 $qq.
ABDAL. [See BADAL.]

‘ABDUH. [See MUHAMMAD “ABDUH.]

ABEL. [See HABiL.]

ABRAHAM. [See IBRAHIM.]

ABU BAKR °ABp ALLAH, with the surname of
CATiK, variously interpreted by tradition, the first
caliph. It is not related why he was given the
surname of Abi Bakr (i.e. “father of the camel’s
foal”), which his enemies mockingly twisted into
Abii Fasil “father of the weaned young of a camel”).
His father ‘Uthman, also called Abd Kuhifa, and
his mother Umm al-Khair Salma bint Sakhr both
belonged to the Meccan family of Ka‘b b. Sa‘d
b. Taim b. Murra. According to the current account,
Abti Bakr was three years younger than Muhammad.
He lived as a well-to-do merchant in Mecca. He
belongs to Muhammad’s oldest supporters, even
though it remains doubtful whether he was the
first male believer, as many maintain. He soon took
an important position in the newly formed commu-
nity. Especially characteristic of him was the un-
shakable, blind faith with which he considered Mu-
hammad as the chosen instrument of divine reve-
lation. On occasions when others doubted, e.g. after
the Prophet’s account of his journey at night, or
when they did not know what to make of his con-
duct, as on the occasion of the Hudaibiya covenant,
he remained unshaken. It is this faithfulness which,
according to Ibn Ishadk, gained him the surname of
al-Siddik [q.v.], which has constantly remained at-
tached to him throughout the historical tradition
of Islam. His was a gentle character. During the
reading of the Kur’an he shed tears and as his
daughter related, he wept with joy at the news
that he might accompany Muhammad in his emi-
gration. At the same time he was of an open, right-
thinking nature and was several times able to restrain
Muhammad from rash actions by his sensible ad-
vice. He was very susceptible to the purely moral
thoughts in the Prophet’s preaching, proving this
by purchasing the freedom of several slaves and by
other similar actions. If, after the impressive conduct
of the Jew al-Zabir, he really uttered the bigoted
words: “He will meet his beloved ones again in Hell!”,
it must be explained by his complete absorption in
the religious ideas with which his friend inspired
him. No sacrifice was too great in his eyes for the
sake of the new faith. Thus it came about that of
his considerable fortune, estimated at 40,000 dir-

hams, he brought to Madina the small sum of 5,000
dirhams. Amidst the greatest dangers he faithfully
stood by his friend and master, and was among the
few who during the worst period did not flee to
Abyssinia. But once, during the exclusion of the
Haghimids from the Meccan community, he is said
to have lost his courage. He therefore quitted Mecca,
but soon returned under the protection of an influ-
ential Meccan, and from that time forward remained
in the city although his protector left him in the
lurch. His life attained its apogee when Muhammad
chose him to accompany him when he emigrated
from Mecca, and his self-sacrificing friendship was
rewarded by his name being immortalized in the
Kur’an as ‘“‘the second of the two” (S. ix. 40). His
family also went to Madina with the exception of
his son °Abd al-Rahmian, who had remained a
heathen and fought at Badr against the faithful,
till he too finally was converted and migrated to
Madina. In this new home Abiu Bakr set up a
modest household in the suburb of al-Sunh. Through
his daughter °A’isha, whom Muhammad had mar-
ried shortly after the emigration and greatly loved,
the tie between the two men was strengthened
still more. Abii Bakr was nearly always with the
Prophet and accompanied him on all his campaigns.
On the other hand he was very seldom employed
as a leader of military enterprises; e.g. in the Tabik
campaign he was entrusted with a standard. But the
Prophet sent him in the year 9/631 to Mecca to
conduct the pilgrimage, and it is quite possible that
it was he and not Ali, as traditions maintain, who
on this occasion read out the act of separation to the
heathens. When Muhammad fell ill, AbG Bakr had
to conduct the salat in the mosque to the Muslims
in his stead. This distinction made it possible for
“Umar and his friends, after Muhammad’s death on
the 8 June 632, to propose Abd Bakr asthe head
of the community, thus preventing the threatened
split. In no way did Abi Bakr represent new ideas
or principles. In this manner he was able, in spite
of all mutual antipathies, to hold together the
talented men who had gathered round Muhammad.
Through his absolute lack of originality and his
simple but sturdy character he became a reincar-
nation of Muhammad, conducted the young religious
community through the most difficult and dangerous
times, and left it at his death in such a firm position
that it could support the rule of the powerful and
talented “Umar. He gave a proof of his scrupulous
obedience to Muhammad’s orders first after the
latter’s death, by sending, in spite of the threatening
state of affairs in Arabia, the young Usima with
an army on a quite unimportant expedition to the
country east of the Jordan. Meanwhile the tribes
in the country round about began to rise up against
the political centralization in Madina. Aba Bakr in-
dignantly rejected the demand for the remission of
the taxes. When Usdma’s army had returned home,
he marched out against Dhu'l-Kassa and was
lucky enough to choose the talented general Khalid
b. al-Walid as commander of his forces. This latter
defeated the Asad and Fazira at al-Buzikha, sub-
jugated the Tamim and finally, after the bloody
battle at Akraba’ in the Garden of Death, brought
the Banii Hanifa under the power of Islam, a thing
that even Muhammad had not succeeded in doing.
His fortune in war made it possible for other generals
to suppress the revolts in Bahrain and ‘Uman, and
finally also Yemen and Hadramawt were again
Brought under the dominion of Madina by ‘Ikrima
and al-Muhadjir. Following his master’s example,
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Abiu Bakr treated the vanquished mercifully and
probably thus helped to re-establish peace in. the
country; cruelties, as for instance on some women
who had sung parodies on Muhammad’s death, or
the burning of al-Fudja’a, but seldom occurred. After
the subjugation of Arabia, which was complete in
less than a year, he sent Khilid and other tried
generals on a campaign of conquest against Persia
‘und Byzantium. It can safely be assumed that the
energetic men who were behind him originated this
idea in order, by means of a campaign made in
common and promising rich booty, to put an end
to home troubles and to teach the Arabs in a prac-
tical manner the unity of Islam. Aba Bakr had
the satisfaction of seeing during his short rule the
first great victories of the Arabian army on both
theatres of war: in Persia the conquest of al-Hira
in May or June 633, and in Palestine the battle
of Adinadain in July 634. Shortly after this latter
success he died on the 22" Djumada II 13/237™
August 634, and was buried beside Muhammad.
In order to mark him out as a martyr, a tradition
makes him die of poisoned food. His short reign,
which was mostly taken up in wars, did not bring
about any epoch-making changes in ordinary life.
On his share in the first compilation of the Kur’in,
see AL-KUR’AN. As to the division of the spoils of
war, he kept to the dictum of the Kur’an, that all
true believers had equal rights, a principle which
¢Umar later abandoned. As caliph he lived as simply
as before, at first in his house in al-Sunh and sub-
sequently, when the distance became inconvenient,
in the town itself. Tradition relates many anecdotes
of his modesty and his aversion to enrich himself
at the expense of the State. It also gives a good
description of his appearance: a lean, somewhat bent
form, with ungraceful, loosely hanging clothes; a
narrow face with a high forehead and sunken eyes;
hair prematurely grey and beard dyed red with
hinna’; thin hands with knotted, swollen veins. The
impression which his character made can be seen
from several of the speeches attributed to him, which
he delivered on different occasions (see Ibn Hisham,
ed. Wiistenfeld, p: rox7; Tabari, i. 1845 sqg.; Mu-
barrad, Kamil, p. 5 sq.).
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208; Tabari, i. 1165 sg., 1496, 1827, 1886, 1890,
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Nawawi, p. 656-669; Baladhuri, p. 96, 98, 102,
450; Mas‘tdi, Muriadj, iv. 173—190; Noldeke-
Schwally, Gesch. d. Qordns, ii, 81 sqq.; Noldeke, in
ZDMG, lii. 19 sq.; Sachau, in Sb. Pr. Ak. Wiss.,
1903, i. 16—37; Caetani, Annali, III 1,81—119;
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ABU DJAHL, properly Abu 'l-Hakam ‘Amr

b. Hishim b. al-Mughira, also named Ibn al-Han-
zaliya after his mother, an influential Meccan
of the illustrious Kuraishite family of Makh-
zim. According to one anecdote he was of about
the same age as the Prophet. The traditions con-
cerning him possess but little historical value; in
any case it is evident from them that he was one
of Muhammad’s most embittered opponents amongst
the aristocrats of Mecca. He persecuted the Prophet
himself with his abuse and was only prevented by
miraculous visions from doing him bodily harm.
Some commentators connect this, though wrongly,
with Kur’in, xcvi. 6 sq., whereas Kur’in, xvii. 60
and xliv. 43 are said to have been called forth by his
mockery at Muhammad’s description of Hell. ¥n
the conference of the Kuraishites shortly before

Muhammad’s emigration he advised them to have
him killed by men from every family in Mecca.
When hostilities broke out between Muhammad and
the Meccans he met a host sent out under Hamza's
command, but it did not come to a battle. It is never-
theless put down to his pugnacity that a fight did
take place at Badr. On this occasion ‘Utba b. Rabi‘a
gave him the nickname of “the man with the per-
fumed buttock”. By his prayer before his battle:
“Perish the man who has done most to cut the tie
of blood-relation”, he, according to tradition, called
down his own destruction. In the battle he was
wounded and killed by Mu‘adh b. ‘Amr b. al-Djamiih
and Mu‘awwidh b. ¢Afrd’>. When Muhammad saw
his corpse, he is said to have called him “‘the Pharaoh
of his people”. His picture, naturally drawn very
one-sidedly by tradition, is completed by the mourn-
ing songs of the Meccans on him, in which he is
called “the Meccan chief, the noble-minded man,
never vulgar nor greedy’.
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ABU HAFS “UMAR AL-NASAFI. [See AL-NASAFI.]

ABU HANIFA, aL-Nu‘Min B. THABIT B. ZUTA,
leading fikh scholar and theologian in “Irdk, after
whom the madhhab of the Hanafites [q.v.] has been
named. He was born about 81/700 in Kiifa, where his
grand-father, who had been taken prisoner at Kabul,
had been brought as a slave, to become afterwards
a mauld of the Taim Allah tribe. Some biographical
sources make him a descendant of the ancient Per-
sian kings. His father Thabit probably belonged to
the supporters of the ¢Alids, as it is stated by al-
Nawawi (p. 699) that ¢Ali blessed him and his
descendants.

Abii Hanifa is said to have devoted the whole of
his life to the sacred science and gathered many
auditors around him. He made his living as a cloth
merchant. Most of his later biographers relate that
he persistently refused to accept the office of kadi,
which the Umaiyad governor in Kifa, Yazid b.
¢Umar b. Hubaira, and later the caliph al-Mansir
wanted him to accept. By his refusal he is said
to have incurred corporal punishment and impri-
sonment, so that he died in prison in the year 150/767.
The same is related of other pious men of the epoch,
who deemed it wrong to enter the service of the
impious rulers (Goldziher, Muk. Stud. ii. 39). Another
reason for his imprisonment and death is given in
Zaidite sources, according to which Abii Hanifa was
a supporter of the Zaidite imdm Ibrahim b. Mu-
hammad, who in 145/760 rose in Basra against the
¢Abbasids (van Arendonk, De opkomst van het
Zaidietische imamaat, p. 288). It is probable that
Abi@ Hanifa, descending from a pro-‘Alid family
in Kifa, had at first sympathised with the revo-
lutionary movement instigated by the “Abbasids,
but later joined in the disappointment of the ad-
herents of ‘Ali’s family and so turned against the
new dynasty. Other accounts of his life, however,
do not mention his death in prison.

Although authentic writings of Abi Hanifa are
not extant and probably never have existed, his
influence as an authority on legal questions has
resulted in the rise of the ¢Irakian law school.
The rationalistic method of establishing rules in
matters of fikh, namely by making a large use of
the personal view (ra’y), which is characteristic for
the Hanafite school, may go back to Aba Hanifa



