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INTRODUCTION

During the last three decades, a number of valuable Ibadi and Omani
texts, which had previously been unavailable, have come to light. The
discovery of these texts has changed our views on classical Islamic
history as well as on Omani history. They provide us with a picture of
the intellectual world of Oman and Ibadism that differs from our
previous views, which were based almost entirely on hostile sources.
From this perspective, the present work is an attempt to study the
literature of these Omani siyar. So far, few and limited studies have
shown an interest in this field, despite the fact that this literature is a
reflection of the socio-political history of Oman as well as the style of
Omani and Eastern Ibadi writers.

This work has been written with two types of readers in mind:
readers with a general interest in Islamic and Arabic classical literature,
and specialists in Oman and Ibadism. It covers Omani relations with
Central Asia in the 10t and 11th centuries and involves textual analysis
and historical contextualization. The present study can be seen as a
direct result of my research in the Salimi Library and is essentially
motivated by my discovery of three siyar manuscripts that had not been
edited or published. These are:

1- the sirah of Imam Rashid b. Sa‘ld al-Yahmadi to the people of

Mansiurah,

2-  the sirahto the people of Khwarazm, and

3- the sirahto the people of Khurasan.

These three siyar were written in the 4th/10th and 5th/11th
centuries, and they provided new intellectual theories for the spread of
Ibadi thought in Asia. This was the period in which the Omanis were able
to restore their imamate after Oman had been under the hegemony of
the ‘Abbasids, Carmathians and Buyids. Hence, this study begins with
general and basic questions regarding the authenticity of these texts,
with the aim of exploring the context to which these texts refer, which
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might in some way prove the existence of Ibadi communities in Central
Asia. The available classical Arabic geographical works, although
fragmentary, provide interesting details regarding Ibadi toponyms in
Asia. This information can add to recent studies by Madelung and van
Ess, which cover a number of Ibadi locations in the East.

Much of the methodology of this study is based on a comparative
method aimed at understanding the development of Islamic thought.
Recently, there has been a tendency towards analysing classical Islamic
texts as belonging to groups, rather than individuals. This approach has
been embraced in such works as Das Kitab al-irga’ des Hasan b. al-
Hanafiyya and Anfinge muslimischer Theologie by ].van Ess and Farly
Muslim Dogma by M. Cook. These two scholars have adopted similar
criteria and strategies that are focused on examining classical Islamic texts
through the comparison with other contemporary texts. Likewise
P.Cuperly has examined several early Ibadi creeds in his work
Introduction a l'étude de [l'lbadisme et de sa théologie, in order to
demonstrate the development of Ibadi theology in North Africa and Oman.
Cuperly’s work studied the comparative theological issues in classical
Islam that have been recorded by the early Ibadi epistles by presenting
the main cases which were investigated among Ibadi theologians in both
regions. A more recent work, The Epistle of Salim b. Dhakwan by P. Crone
and F.Zimmermann, selects one text as the object of study, using other
texts to interpret it. They have chosen a different method, namely the
comprehensive analysis of classical Islamic texts. Besides these works, ]. C.
Wilkinson produced two articles examining Omani texts concerning the
Ibadi and Omani rules in East Africa in the 6th/12th century. Wilkinson’s
works may be considered as a first attempt of its kind to understand
Omani history through the study of Omani texts. His perspective provides
a general framework for dealing with historical analysis rather than
focusing on the study of the texts themselves.

These different approaches to classical Arabic texts provide a
characteristic framework and raise interesting questions regarding the
interpretation of these texts. The approach to the siyar texts as they
relate to the development of Islamic thought has influenced which of the
testimonies can best be used to analyse the distribution of the Ibadi
communities in Asia. Moreover, the development of the Ibadi movement
has been reconstructed from these sources.
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Chapters 1 to 3 provide three examples of Ibadi texts from Asia
(Khwarazm, Khurasan and Manstrah), making these texts available for
further historical investigations rather than treating them as isolated
epistles. Each of these three chapters includes an edited version and a
translation of the respective epistle. The subsequent analysis of the text
aims to provide a more detailed picture of how Ibadi thought spread in
Asia through the examination of the expanding role of the second
imamate of Oman. This is followed by a general discussion of the
structure, content, terminology and sources of the epistle in question,
including an analysis of internal values and literary parallels, in an
attempt to determine the values governing it. In examining the three
texts, I focus on such textual elements as divisions within the texts,
formulae, and their incorporation of other sources (e.g. Qur’an, hadith,
and poetry). These observations in turn raise general questions about
the authenticity of the material in question and its significance for the
development of Ibadi thought. This may appeal to those who are
interested in Omani history and the formation of early religious trends
in Iran.

Chapters 4 & 5 outline diachronic and synchronic discussions
regarding the development of Ibadi thought in Iran and the social
politics of Oman during the 10t and 11th centuries. [ am concerned with
both the historical and the intellectual dimensions of Ibadi activity. With
regard to the former, I investigate the Ibadi and Omani historical
contacts with other regions in Asia, examining the extent of Omani
imams’ and religious scholars’ contacts with other areas outside Iran. I
emphasize Oman’s centrality in influencing some of the events in the
historical period of the texts. With regard to the latter dimension, which
involves the doctrinal aspect of the texts, I trace the expansion of Ibadi
thought throughout Asia. In addition, I study the intellectual debates
occurring in the siyar and the Omani socio-political context in which
such debates developed.

To the best of my knowledge, no previous study has touched on this
significant topic. The limited amount of research materials is only one of
the numerous challenges I had to rise to in the course of my research
and completion of this work. With this edition of three siyar1 hope to
shed some light on this neglected area of research on Omani history and
Ibadi doctrine.
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The following manuscripts and books contain the three epistles:

1 = O The manuscript belongs to the Salimi Library in Bidiyah. It is
part of the K a/—Taqyid(l) The book was compiled by Abii Muhammad b.
Barakah as a record of the notes that he had taken during sessions with
his teachers, Imam Sa‘id b. ‘Abd Allah (d. 328/939) and Abu Malik
Ghassan b. Muhammad b. al-Khadar. This manuscript is important,
because it includes the earliest Ibadi opinions and citations from works
written in Basra, some of which are considered as lost, such as K. Abi
Nuh Salih b. al-Dahhan, K. “Abd al-Malik b. Abi Sufrah, and K. Abi al-Hurr.
The title page carries the name of the owner of the manuscript, ‘Abd
Allah b. ‘Umar b. Ziyad b. Ahmad, who states that he bought the book in
the form of loose pages for two thousand four hundred dinars, on the
last Sunday of Muharram 963/December 1555. However, there is a
problem concerning the copyist’s date. On the antepenultimate page the
copyist’s date is recorded as 7 Jumada [ 963 (18 March 1556) in the city
of Buhla. The bulk of the manuscript’s text is written in the same clear
and fluid naskh hand throughout and consists of 433 pages. However,
there are many interpolations in the manuscript. For example, the
handwriting is different from page 316 to the end of the book, and there
are also additions of many independent monographs attributed to
different authors. In addition to this, the number of lines per page varies
from page 316 onward. Up to page 315 there are 22 lines per page; from
page 316 onward the number of lines ranges from 21 to 26. The
manuscript folio size is 28.5 x 19 cm.

The sirahto the people of Khurasan can be found on pages 88 to 98,
and the sirah to the people of Khwarazm on pages 135 to 136. The
original was in fact completed on Wednesday, 5 Rajab 625 (10 June
1228), and the copyist was ‘Abd Allah b. ‘Umar b. Ziyad b. Ahmad b.
Rashid b. ‘Umar, apparently the same man who bought K a/-Tagyid.

Another problem with this manuscript is that there are many
lacunae on the pages. Furthermore, most of the folios are corroded. No
other copies of this manuscript have been found, possibly because this
particular copy was so expensive that the purchaser sought to prevent
his original from being copied subsequently by other copyists. This
manuscript is not mentioned in the standard Ibadi/Omani works, and it

(1) This work is also listed among the early Ibadi works by al-Barradi, al-Jawahir al-
muntaqat, 218.
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may have been neglected, as have many other similar works.
Accordingly, neither Omani historical nor jurisprudential sources
mention these two sirahs. They are neither included in the collection of
al-Siyar wa-al-jawabat nor in other collections of Omani siyar. No
attempt has previously been made to publish or edit either of them.

The Salimi Library contains the only original manuscript. It is easier
to read than to understand, and in many instances one can tell what the
letters are, or might be, but sometimes they do not make sense. For this
reason, the edited manuscript quotes other Ibadi epistles for elucidation,
including the sirah of Abu Ayytb Wa’il b. Ayytb. The latter text was used
in the editing of Nasab al-islam, the second part of the epistle being used
as a reference. The first copy of the sirah of Abu Ayyub is used in a/-Siyar
Wa-al-jawébét,(l) and the second copy is used in the Nizwa copy.(z)
However, neither of them was used or considered as the original text;
rather, they were utilized for purposes of correction and comparison to
complete the original text, i.e. the al-Salim1 copy. A number of gaps leave
the final text patchy in some places; this is inevitable due to the
insufficiency of the original text. As a result, | have occasionally
interpolated in order to clarify the text and convey a meaning that is as
accurate as possible. I have also punctuated and vocalized the text, which
originally lacks vocalization (tashkil). 1 have broken the text into
paragraphs, to enable the reader to follow the flow of the text more easily.

2 = Sis located in the Salimi Library in Bidiyah amongst a collection
of Omani siyar. Unfortunately, the front of the book is torn and some of
the leaves are missing. The manuscript was completed on Wednesday
night 9 Safar 1122/8 April 1710, in the castle of Ibra® at the time of
Imam Sayf b. Sultan al-Ya‘rubi (1692-1711 AD).(4) The copyist, Salim b.
Khamis b. Salim b. Nijad al-Mahilawi, says at the end of the book: “I
wrote this book by myself.” Each page has 26 lines. The manuscript is

(1)  Al-Siyar wa-al-jawabat, 2: 46-61. This is the sirah by W2’il b. Ayyub, Nasab al-islam. The
editor of the book said that she used the copy owned by the Ministry of National Heritage
and Culture, and that this copy was completed on Thursday 7 Jumada I 1009/13 November
1600.

(2)  See the detailed analysis of the manuscript in chapter 2. The sirah is by Wa’il b. Ayytib
and the topic is Nasab al-islam. The sirah is on eight pages in the first volume (182-189).

(3) Ibrais a district in Eastern Oman.

(4)  See al-salimi, ‘A., Tuhfah, 2: 41; Ibn Ruzayq, History of the Imams and Seyyids of Oman, 92;
Sirhan, “Annals of Oman”, 56.
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part of a volume of 653 pages and includes 75 siyar, with an index of the
siyar at the beginning. The book was written in naskhiscript. The sirah
of Mansiirah is number 44 in this collection and comprises ten pages
(375-384). The title of the sirah is written in red ink and states: “This is
the revelatory sirah of Imam Rashid b. Sa‘ld to the people of Mansiirah in
the Sind region.” The main body of the text is written in black ink. The
difficulty with this copy is that sometimes letters are written without
their dots and there are occasional spelling errors.

3 = N The Nizwa copy, made by Ahmad b. Nasir al-Sayfl in Nizwa is
in private possession. It is part of a collection of Omani siyar entitled
Kitab al-siyar al-ibadiyah. The book was completed on Wednesday, 29
Dhii al-Qa‘dah 1114 (15 April 1703) and written in naskhiscript. Black
ink is used throughout. No mention is made of the copyist nor of the
location where the book was written. The manuscript is bound in two
volumes. The first volume includes 47 siyar and the second 29 siyar.
Each volume contains an index of the complete collection. The sirah of
Mansitirah is the 22nd sirah in the second volume. This sirah comprises
12 pages and each page, sized 9x29 cm, has 27 lines.

4 = C The copy belongs to the Ministry of National Heritage and
Culture in Muscat. The collection comprises three volumes and the
heading reads: “This is the book of siyar of the Mahbubi® Ibadis.” The
first volume contains 195 pages, the second volume 191 pages and the
third 186 pages. The sirah of Manstrah is in the third volume, on pages
85 to 98. The copy was written in naskhiscript in black ink. There are 24
lines on each page. The copy was finished on a Sunday in Muharram
1299 (December 1881). The copyist’s name is Hamad b. ‘Ali b. Musallam
al-Khamisi, and on the final page he says: “Some of his student friends
were taught by Muhammad b. Sulayyim al-Gharibi.” The copy was made
for Sultan Barghash b. Sa‘ld b. Sultan al-Biisa‘1di, the sultan of Zanzibar.
It is clearer than the other manuscripts, but it contains many incorrect
words, which were either taken over from the original manuscript or are
to be attributed to the copyist.

5 = B Kitab Bayan al-shar‘by Abt ‘Abd Allah Muhammad b. Ibrahim
al-Kind1 (d. 508/1114); this work consists of 72 volumes and was published
by the Ministry of National Heritage and Culture (Muscat 1986-1993).(2)

(1)  This refers to Mahbub b. al-Ruhayl, who was the last Ibadi leader in Basra.
(2)  For more details, see Custers, al-Ibadiyyah: A Bibliography, 1: 230-231.
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6 = P Kitab al-Siyar wa-al-jawabat; a collection of Ibadi epistles
edited by Sayyida Kashif Isma‘il, published in two volumes in 1984 by
the Ministry of Heritage and Culture, Muscat. According to the editor, the
edition is based on Ms. 1854, no. 2, in the manuscript library of the
Ministry of National Heritage and Culture, written on 7 of Jumada I 1009
(13 November 1600).%

I have fully punctuated and vocalized the texts; the originals lack
vocalization almost throughout. Other sources have been used to help in
the editing process, especially the Qur’an.

(1)  Al-Siyar wa-al-jawabat, 1: 17.
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SYMBOLS AND ABBREVIATIONS

] Additions to the text from a different manuscript.
e Qur’anic verses
Quotations in the text.

2- Footnotes:
S. Original text in the manuscript of the Salimi Library.
+ Additions from other manuscripts.
— Text missing.

3- Translation:

The quotations from the Qur’an follow Arberry’s translation ( 7he
Koran Interpreted), with occasional changes.

B. Kitab Bayan al-shar¢






CHAPTER ONE

THE SIRAH TO THE PEOPLE
OF KHWARAZM

1.1 Introduction

The sirah to the people of Khwarazm is enclosed in two folios
interpolated between pages 135 and 136 in a manuscript of K. 7aqyid by
Abl Muhammad ‘Abd Allah b. Barakah (d. 355/966). The text was also
included in the K Bayan al-shar® by Muhammad Ibrahim al-Kindi
(d.c.508/1114), which shows that the text is treated like a quotation
from a book.Y The epistle appears to record a discussion of a group of
Ibadl ‘w/lama, including Abl Yazid al-Khwarazmi. Reference to him
appears at the beginning of the sirah; there is also mention of another
scholar, Ja‘far Abl ‘Abd al-Rahman. The style employed throughout the
sirah is known as naql/ bi-sama’ or narrative style.(z) Judging from the
discourse, this epistle might have been the written record of a study
circle (halgat al-ilm), which included a number of missionaries
(hamalat al-7lm). The document is overtly didactic in tone, beginning
with questions posed by the missionaries. Abii Yazid then advises his
audience to fear God (al-wasiyvah bi-al-tagwa), a formulaic enjoinder
that is common in introductions. Moreover, the text includes the kind of
concluding remarks that might have been used at the end of a study
circle or class. This text illustrates the sequence of development of
Ibadism, since it preserves the ideas of four generations of Ibadi scholars
until the 4th/10th century. This sequence begins in Basra and continues
in Khwarazm. The following scholars can be identified:

1- The first is Aba ‘Ubaydah Muslim b. Ab1 Karimah (d. around

150s/760s), the second Ibadi imam in Basra.

2- The second in the chain is Abu Yazid al-Khwarazmi, who was

born in Khwarazm; he was a student of Abui ‘Ubaydah Muslim.

(1)  Al-Kindi, M., Bayan al-shar ; 3: 360-363.
(2)  See Beaumont, “Hard Boiled: Narrative Discourse in the Early Muslim Traditions”, 5-30.
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Abi Yazid is known in the sources for Ibadi figh as an ‘alim
(scholar) and fagih (jurist); one of his contemporaries says
about him: “I do not know who analysed the question of blood
issues (in Islamic law) at this time, either ‘Abd al-Rahman b.
Rustum® in the Maghrib, or Aba Yazid al-Khwiarazmi in the
Mashriq."(z) Regarding this issue, we should consider that Abu
Yazid might have come to Basra as a missionary student from
Khwarazm in the first half of the 2nd/8th century and remained
in Basra until the end of the century.

3- The third-generation scholars mentioned in the text are Abii
Sulayman, Salih, brother of Nasr, and Abi ‘Abd Allah, who
were students of Abll Yazid. These might well have been Ibadi
missionaries to Khwarazm at the beginning of the 3rd/9th
century.

4- The fourth-generation scholar mentioned is Ja‘far Abi ‘Abd al-
Rahman. He might have been a contemporary or a pupil of the
second Ibadi generation of Khwarazm.

1.2 Commentary

The sirah of Khwarazm contains the Ibadi theological opinions on
divine unity and makes use of polemical phrases, for example, fa-
akhbiring, fa-in za‘ amtum, wa-za amtum fa-hadha khilaf These phrases
are components in the dialectical style of the theological polemicists in
classical Islamic literature. One of the main topics of debate in early
Muslim theology among the scholars of Basra was the issue of the sins
committed by prophets. Mahbub’s debate with Hariin b. al-Yaman
during the imamate of al-Muhanna b. Jayfar (226-237/841-851)
recounts that the jurists endeavored to prevent the theologians from
answering people’s questions regarding the sins committed by prophets:
When asked, they replied that the prophets had been granted goodness
from God in advance.®) This issue of the prophet as a sinner may have
been debated in Basra in the 2nd/8th century.(4) The Azariqah sub-sect,
the Bid‘lyah, argue that God will punish whoever sins, even a prophet.(S)

(1)  EF,s.v. “Rustamid”.

(2)  Al-Darjini, Tabagqat, 2: 244.

(3)  Al-Siyar wa-al-jawabat, 1: 319.

(4)  IbnHazm, al-Fisal, 4: 2.

(5)  VanEss, Friihe mu‘tazilitische Héresiographie, 69.
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Ibn Hazm says that the Karramiyah and al-Bagillan1 from among the
Ash‘ariyah agree that a prophet is capable of committing sins. However,
the question here is whether the prophet would be punished for
possible sins in the hereafter.") According to the belief prevalent among
the Turayfiyah, prophets can be sinners; if they repent of their sins, they
are not considered as unbelievers. Thus they claim that the prophets
who sin - even if it is only for a short period of time - would be
considered as unbelievers for the duration of the sin.?”) Theologically, the
debate on sin has become broader and tends to reflect the Khariji, Ibadi
and Mu‘tazili ideas on the subject.

The main source for the sirah is the Qur’an, with its verses serving
as proof-texts. It can be said that until the beginning of the 3rd century
Ibadism did not make use of hadithto support theological opinions, even
though the Ibadis had a complete collection of hadith in the Musnad of
al-Rabi‘ b. Habib (d. 180s/790s). The second source is Qur’anic exegesis
(tafsir), especially the commentaries on the story of Moses. The third
source is the athar, the opinions of the earliest Ibadi imams and scholars,
since Abii Yazid uses the phrase “Abt ‘Ubaydah related to us that...”.

According to the manuscript into which the sirah of Khwarazm is
bound, there is only one incomplete copy of this text, and no other textual
source supplies the missing portion. This text is thus a faithful copy of an
incomplete original. As a result, I have had to interpolate in order to
improve the accuracy of the text. I have also supplied vocalization
(tashkil) and punctuation, since the original - for the most part - lacks
both of them. The symbols and abbreviations used in the editing are
intended to clarify the text and are listed above (see page 27).

(1)  1Ibn Hazm, al-Fisal, 4: 2-32.
(2)  Al-Siyar wa-al-jawabat, 1: 138.
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1.4 Translation

This is to our companions (ashdbund)® in Khwarazm

1- Ja‘far Abu ‘Abd al-Rahman says that our brothers (ashabana),
who are Abi Sulayman, Salih, the brother of Nasr, and Abi ‘Abd Allah
and their group, came to Abu Yazid and asked him about these issues,
and he answered them [as follows].

2- We asked him about those who have already acquired salvation
according to God’s knowledge, but who today are polytheists. Are they to
face God’s anger and condemnation? And is this averted if they repent?

He answered, “Yes.” This can be proven from God’s Book” in Siirah
Al ‘Imran: “How shall God guide a people who have disbelieved after
they believed, and bore witness that the Messenger is true and the clear
signs came to them? God guides not the people of the evildoers. Those,
their recompense is that there shall rest on them the curse of God and of
the angels and of men, altogether, therein dwelling forever; the

No R RV M)
f 2
sl sl ()
According to the Prophet’s hadith: ."dsa; £33 JS

B« v-é\; ™)
O ol il (9)
O LU (o)

(6)  This term is used in the Ibadi compilations to refer to the Ibadi followers, as opposed
to the term gawm, which refers to non-Ibadi Muslims.
(7) Quran.
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chastisement shall not be lightened for them; no respite shall be given
them. But those who repent thereafter, and make amends.” [(3:86-89);
this verse was revealed concerning al-Harith b. Suwayd].

3- I advise you to fear Him who always knows [everything], for
nothing escapes [His knowledge]. Nothing happens except He has [prior]
knowledge of it; before their creation, He knows about them. He created
the angels, the prophets, and believers, who were born and raised
faithful and died the same. They were under God’s protection before
their creation; this protection has never ceased.

4- Inform us about the order of God and religion: does this order
change? Or does it remain [static] in one state?

If you claim that it is an order that does not change, then [you are
wrong, for] God instructed Moses to order his people to destroy
themselves when they corrupted themselves by worshipping the calf.
They killed each other and the number killed was seventy thousand. God
then lifted His order and forgave them. He also commanded Muhammad
(peace be upon him) to prohibit his people from destroying themselves,
and He said: “O believers, consume not your goods between you in
vanity, except there be trading, by your agreeing together. And kill not
one another. Surely God is compassionate to you. But whosoever does
that in transgression and wrongfully, him We shall certainly roast at a
Fire; and that for God is an easy matter” (4:29-30).

This [verse] contradicts your claim that God’s protection of the
angels, the prophets, and polytheists who had previously acquired
salvation in God’s knowledge, be one [and unchanging]. How is it, then,
that there are those whom God commanded His Prophet to fight and
disavow! And He said: “Journey freely in the land for four months and
know that you cannot frustrate the will of God, and that God degrades
the unbelievers. A proclamation, from God and His Messenger, unto
mankind on the day of the Greater Pilgrimage: God is quit, and His
Messenger, of the idolaters. So if you repent, that will be better for you;
but if you turn your backs, know that you cannot frustrate the will of
God. And give thou good tidings to the unbelievers of a painful
chastisement;” (9:2-3). You claim that whomever God curses, He never
protects. As for those who made false accusations against ‘A’ishah® and

(1) “A’ishah bt. Abi Bakr was one of the Prophet’s wives. She died in 57/676. EF, s.v.
“A’isha bint Abi Bakr”.
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Safwén,(l) He said: “Those who came with the slander are a band of you;
do not reckon it evil for you; rather it is good for you. Every man of them
shall have the sin that he has earned charged to him; and whosoever of
them took upon himself the greater part of it, him there awaits a mighty
chastisement” until He says: “But for God’s bounty to you and His mercy
and that God turns, and is All-wise” (24:11-21). Then He said: “Let not
those of you who possess bounty and plenty swear off giving to kinsmen
and the poor and those who emigrate in the way of God; but let them
pardon and forgive. Do you not wish that God should forgive you? God is
All-forgiving, All-compassionate.” And then: “Surely those who cast it up
on women in wedlock that are heedless but believing shall be accursed
in the present world and the world to come; and there awaits them a
mighty chastisement” (24:22-23).

5- Tell us, is it not true that Hassan b. Thabit al-Ansari, Mistah, Abu
Bakr’s relative, and Hamnah bt. Jahsh were amongst those who
slandered ‘A’ishah? Did they repent? And did the Prophet (peace be
upon him) and the believers forgive them, or did they not? God says:
“And those who cast it up on women in wedlock, and then bring not four
witnesses, scourge them with eighty stripes, and do not accept any
testimony of theirs ever; those—they are the ungodly, save such as
repent thereafter and make amends; surely God is All-forgiving, All-
compassionate (24:4-5).

6- Furthermore, you claim that God forgives only those associated
to Him [who have His protection] and they are not at all cursed by Him.
[This is not true,] for in His Book He cursed the people who angered
Him, then later He forgave them. In Sirah al-Nahl (bee), He said: “Whoso
disbelieves in God, after he has believed—excepting him who has been
compelled, and his heart is still at rest in his belief—but whosoever’s

(1)  The particular incident referred to here occurred on the return from the expedition to
the Bani Mustaliq, 5-6/624-625. When the march was ordered, ‘A’ishah was not in her tent,
having gone in search of a valuable necklace she had dropped. As her litter was curtained, it was
not noticed that she was not in it, until the army reached the next halt. Meanwhile, finding the
camp gone, she sat down to rest, hoping that someone would come back to fetch her once her
absence was noticed. It was night, and she fell asleep. In the morning she found Safwan, who let
her mount his camel and escorted her, leading the camel on foot. This gave occasion for
enemies to raise a malicious scandal. The ringleader among them was the chief of the Medinese
hypocrites, ‘Abd Allah b. Ubayy, who is referred to in the last clause of this verse. See Ibn
Hisham, al-Sirah al-nabawiyah, 3: 345.
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breast is expanded in unbelief, upon them shall rest anger from God, and
there awaits them a mighty chastisement” until He says: “without a
doubt, in the world to come they will be the losers. Then, surely thy
Lord—unto those who have emigrated after persecution, then struggled
and were patient—surely thy Lord thereafter is All-forgiving, All-
compassionate” (16:106-110).

So fear God, and do not take unbelievers as friends unless they
repent and leave polytheism, for God and His Apostle and believers have
dissolved their treaty obligations with pagans. God said: “A
proclamation, from God and His Messenger, unto mankind on the day of
the Greater Pilgrimage: God is quit, and His Messenger, of the idolaters.
So if you repent, that will be better for you; but if you turn your backs...”
until He says: “But if they repent, and perform the prayer, and pay the
alms, then let them go their way...” (9:3-5).

7- He® said that Aba ‘Ubaydah(z) was asked: Does God sustain care
for the pagan whose felicity had been preordained? Abi ‘Ubaydah said:
“No, not until He pulls him, the polytheist, out of his polytheism.” [To
support his view,] Abii ‘Ubaydah recited the following verse [from the
Qur’an]: “Those who believe, and then disbelieve, and then believe, and
then disbelieve, and then increase in unbelief, God is not likely to forgive
them, neither to guide them on any way,” until He says: “...surely the
hypocrites will be in the lowest reach of the Fire; thou will not find for
them any helper, except for those who repent” (4:137-146). So, do not
accept the views or opinions of innovators, because they are the enemies
of religion and the prophets. In this matter God said: “...and who is
further astray than he who follows his caprice without guidance from
God? Surely God guides not the people of the evildoers” (28:50).

8- We fear for you and ask the kind and merciful God to bestow
prosperity on us, unite us, bring about felicity, and not to separate us in
this world and in the hereafter. He is our sustainer, and peace be upon
you.

(1) AbaYazd.
(2)  Aba ‘Ubaydah Muslim b. Abi Karimah.



CHAPTER TWO

THE SIRAH TO THE PEOPLE OF KHURASAN

2.1 Introduction

Upon investigation, it appears that this epistle is composed of two
parts which differ somewhat in both style and content. This raises the issue
of the epistle’s authenticity. The first portion consists of a fatwa concerning
wildyah (association) and baraah (dissociation) with regard to some of the
Prophet’s Companions. This fatwa might have been a reply to questions
from the people of Khurasan about the doctrines of association and
dissociation. Basically, the author uses a polemical style, which includes a
long section in which he explains the fundamentals of the religion (usa/ al-
din). This style is employed in order to refute opposing views on the subject.

The second section comprises a tract entitled “The Genealogy of
Islam” (Dhikr nasab al-islam). The main subject here is the Ibadi point of
view on various issues of Islamic jurisprudence and theology. It also
provides a general elucidation of Islamic faith, including manners of
worship, laws governing human affairs, and legislation concerning various
corporal and capital punishments. In fact, this epistle has many
characteristics that can also be found in the sirah of Wa’il b. Ayyub al-
Hadramij, in terms of both content and style. It is worth noting that the
title of the sirah is also similar to that of Wa’il b. Ayytb, which carries the
title Nasab al-islam. The problem is that Wa’il b. Ayyib al-Hadrami was an
Ibadi scholar who lived in the 2nd/8th century,") while this letter was sent
at the beginning of the 4th/10t century. This justifies the assumption that
the author of the epistle to the people of Khurasan used and quoted from
the sirah of Wa’il b. Ayyib and combined two sirahs into one, with an
introduction, main body, and conclusion. According to the Jamiof Ibn
Ja‘far (3rd/9th century), we find a quotation from Dhikr nasab al-islam by
wa’il b. Ayyﬁb.(z) Al-Salimi, in dealing with the explanation of the Ibadi
creed in Oman ( agidat ahl ‘Uman), quotes extensively from the text of

(1)  For further detail, see Crone and Zimmermann, The Epistle of Salim ibn Dhakwan, 308-309.
(2) T1bn]Ja‘far, Jami‘, 1: 115.
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Nasab al-islam® In the last chapter of his work comparing North African
creeds, Cuperly examines an Omani Ibadi creed published in K Kashf al-
ghummah as ‘aqgidat ahl ‘Uman. The text of ‘agidat ahl ‘Uman quotes from
the sirah of Abl Ayyib Wa’ill b. Ayyib - a work with the title Nasab al-
islam.®) However, it appears that Cuperly did not see the text of Nasab al-
islam as it was not available to him to consult in his examination.

2.2 Commentary

At first glance, it is clear that the sirah is written in the form of a
letter from one group to another. The authors were almost certainly a
group of Omani ‘u/lama; because they say, “We are writing to you out of
kindness,” while the recipients are a group of Ibadis in Khurasan, for the
epistle states, “For those who have written to us from among the people
of Khurasan”. The epistle has no specific addressee and probably never
had one, since it is really a letter to all of the Ibadis of Khurasan.

At the beginning of the epistle there is no basmalah. One cannot be
sure whether this was a mistake made by the copyist, or whether the
omission is merely a convention; some of the copyists of siyargenerally
did not use the basmalah to begin their copies. Thus the copyist might
have omitted it on the grounds that the siyar were considered a single,
self-contained corpus of literature. In that case, to mention the basmalah
at the beginning of each epistle would have been superfluous. The batra’
genre of literature, namely that which starts without the basmalah,
began in the Umayyad period, when letters or sermons appeared
without this usual ritual prolegomenon.®

The sirah starts with the obligatory tahmid, which is followed by a
wasiyah bi-al-tagwa (enjoinder to piety). This is a common feature of
early doctrinal epistles and speeches, originating in Iraq or within the
Iraqi sphere of influence.” Throughout the epistle the author uses the
connectors wa and aw sparingly as well as attached personal pronouns,
to evoke an oratory style. This could be due to the fact that the speech
was transcribed by way of dictation; when this is the case, the copyist
has to employ a style replete with wa and aw in order to give the final

(1)  Al-salimi, ‘A., Tuhfah, 1: 84-85.

(2)  Cuperly, Introduction a I'étude de I'lbadisme et de sa théologie, 261-278.
(3)  Al-jahiz, al-Bayan wa-al-tabyin, 2: 6.

(4)  Al-jahiz, al-Bayan wa-al-tabyin, 1: 118.
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text literary cohesion. This sirah has served as an influential model
for many of the features found in later Ibadi epistles, dating from the
6th century through the 10t century. Examples include Risalat al-diyanat,
by al-Shammakhi," and works by al-Kindi® and al-Kharassini.®) This style
of writing has also been adopted by the likes of Ibn Qudamah al-Hanbal1
in treatises on the Hanbali creed.””

With regard to the terminology and expressions used in the text, we
can highlight two salient terms, the first being nasab al-islam. This is
mentioned in several siyar texts, including the sirah of Abl Ayyiib. The
basic meaning of this term has been suggested by Khalaf b. Ziyad
al-Bahrani (the first half of the 2rd/8th century), who says in his sirah,
“we shall remind you of God, and of Islam, which is the religion that is
attributed to Him (al-islam alladhi nusiba lahu)”.®) This is also used by
Hashim b. Ghaylan in his sirah to Imam ‘Abd al-Malik b. Humayyid (207-
226/823-841). This is a text he was compelled to write in order to
educate the masses. It contains the following: “You should elucidate for
them nasab al-islam (wa-azhiri lahum nasab al-islam) and educate them
in what they should perform, namely that which is good, and in what
they should eschew, namely that which is evil.”® To illustrate the use of
this term in a later period, we see in the sirah of ‘Abd Allah Muhammad
b. Isa al-Sarri (second half of the 5th/11th century), entitled Fi al-farqg
bayna al-imam al-alim wa-ghayr al-‘alim (On the Difference between a
Learned Imam and an Unlearned Imam), that the author describes the
possibility of appointing someone to the imamate even if he is known to
commit sins. In such a case, the scholars will ask him to repent; if he
does and, in addition, accepts the creed contained in nasab al-islam,”
then his imamate is acceptable. Furthermore, this terminology is used in
the sirah inviting people to Ibadism. This epistle says: “You should
elucidate for him nasab al-isiam; only then is it possible to accept him.”®
All these quotations suggest that the usage of the term nasab al-islam in

(1)  Ennami, Studies in Ibadism, 249.

(2)  AlKindi, A, al-Thtida@’, 235-239.

(3)  Al-Kharassini, Fawakih, 1: 189-197.

(4)  Daiber, “The Creed (‘Aqida) of the Hanbalite Ibn Qudama al-Maqdisi”, 105-125.
(5)  See Chapter Three, on this sirah.

(6)  Al-Siyar wa-al-jawabat, 2: 37.

(7)  Al-Siyar wa-al-jawabat, 1: 406.

(8)  Al-Siyarwa-al-jawabat, 1: 389.
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Abi Ayyiib’s epistle is based upon the current usage among the Ibadis in
Basra. The text intends to educate the Ibadi followers about Islam, and
possibly also about the means by which they can acquire such
knowledge (i.e. the chain of transmission, or isnad). In so doing, the
Ibadi would be sure in his belief and in the way in which he acquired it.
Both of these postulates highlight two important points. The first is that
we can see the early creed, or belief structure, of the nascent Ibadi
community in Basra; the second is that we encounter the technical
language used in religious texts that subsequently issued from Basra.
Juxtaposed with the first term, nasab al-islam, is the second
expression, al-manzilah bayna al-manzilatayn (lit. the position between
the two positions), which refers to the position of the grave sinner in
Mu‘tazill terminology. This intermediate position is one of the defining
characteristics of Mu‘tazill theology. At the beginning of the 3rd/9th
century Mahbiib b. al-Rahil and Harin b. al-Yaman, two 1badi leaders in
Basra, engaged in an extensive theological debate concerning the nature
of sin. Hartin classified sin according to three specific categories. The
first type of sin is that which makes the perpetrator a disbeliever. The
second type is that which, when committed, renders any judgment of
belief or disbelief impossible. The third type is that which God forgives.
Harin, in order to justify his own particular view, referred to the case of
the Prophet’s behaviour with regard to his wife, ‘A’ishah, after the battle
of Bani Mustaliq. The Prophet abstained from expressing an opinion
until the Qur'an acquitted ‘A’ishah of the allegation that was brought
against her. Harin held that she was in a “position between two
positions.” What is the Ibadi perception of the precise nature of this
intermediate position? According to al-Jannawuni, the Ibadis both
believe and do not believe in the intermediate position. With respect to
the latter stance, the Ibadi belief is that they do not accept any position
between belief (iman) and disbelief (kufr). With respect to the former
stance, they do believe in the intermediate position, since they regard
the grave sinner to be in a state of kufr al-ni‘mal; conversely, the
Mu‘tazilah regard a grave sinner as a f3sig (open sinner).(l) This concept
may have a basis in the very early days of Ibadism. We can see in ‘Abd
Allah b. Ibad’s letter to ‘Abd al-Malik b. Marwan that the early Ibadis
split from the Khawarij, because the latter considered Muslims who

(1) Al-Jannawuni, al-Wad", 14.
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committed grave sins to be polytheists."”) Aba Sakin ‘Amir al-Shammakhi
(d. 792/1389) states in his epistle, Risalat al-diyanat, that:

»,We hold that the state of hypocrisy is the intermediate position
between faith and polytheism. We hold that hypocrites are neither
believers nor polytheists. We hold that the polytheists are neither
believers nor hypocrites. We believe that the believers are neither
hypocrites nor polytheists. We hold that there is no intermediate
position between faith and disbelief. We hold that he is an infidel-
ingrate."(z)

Al-Mus‘abi (d. 1188/1774), on the other hand, notes that the Ibadi
Weltanschauung and that of the Mu‘tazilah with regard to the grave
sinner are doctrinally similar, but differ in expression (/afz). The
Mu‘tazilah refuse to indict the Muslim on his kuff; even if he is a grave
sinner.® This can be seen in the contemporary accounts of Wasil b. ‘Ata’
during the period of the birth of Mu‘tazilism. In the course of a lecture
delivered by his teacher al-Hasan al-Basri, Wasil stated that the grave
sinner is neither a believer nor a disbeliever; rather, he or she occupies
an intermediate position.”) To conclude this assessment, it is possible
that the Ibadis of Basra were influenced by the Mu‘tazilah during the
2nd/8th century. Amidst the polemical discourse between the two parties,
ideas must have been exchanged and either adopted in full or
modified.®

As for the sources of this epistle, the most important one is the
Qur’an. The epistle quotes Qur’anic verses liberally, which are usually
prefixed by expressions such as gala Allah and wa-qala ta’ala. Sometimes
the verses are interwoven into the writer’s own voice, so that the writer
effectively coopts the Qur’anic language to convey his own message. The
epistle also contains fragments of Prophetic hadith. The use of hadith is
frequent in the Ibadi epistles of the first period, for example, the sirah of
Salim b. Dhakwan, the sirah of Shabib b. ‘Atiyah, and the sirah of Abu
‘Ubaydah and Aba Mawdad Hajib.®

(1)  Cook, Early Muslim Dogma, 65.

(2)  Ennami, Studies in Ibadism, 251.

(3)  Al-ju‘bari, al-Bu‘d al-hadari, 522.

(4)  EP, s.v. “Mu‘tazila”; Watt, Formative Period, 209.

(5) Nallino, “Rapporti fra la dogmatica Mu‘tazilita e quella degli Ibaditi dell’Africa
Settentrionale”, 455-460.

(6)  See al-Salimi, “Identifying the Ibadi Omani Siyar”, 115-162.
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2.3 The Text
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2.4 Translation
To those of the brethren who have written to us from the people
of Khurasan:

1- Peace be upon you, we praise God for you, there is no god but
God. He is fair in His bounty, kind in His justice, and wise in His acts. He
has the most beautiful names, the highest praise, the wisest acts, and
perfection in directing affairs. In His hand is the good; He is powerful
over everything.
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2- We advise you to fear God, who forbade you from having the
characteristics of the hypocrites. He took a covenant from you to obey
His commandments and avoid His prohibitions, testing and examining
you thereby. So fear God and stand upright as He has commanded you.
Remember death and the graves, the resurrection and the day of
judgment, a day “when those who were followed disown their followers”
(2:166), and the evildoers bite their hands in grief for what they have
done. They will be enemies to erstwhile friends, with the exception of
those who feared God.

3- We wrote to you out of kindness, for the exaltation of your
honour and the increase of your righteousness. We and the Muslims
around us are under the protection of God. Our desire is to ensure the
harmony among you, and [you] deserve it [and] you belong to us. We ask
God to complete and increase His favour upon you. All praise is for God,
the Lord of all beings, and may the praise of God be upon Muhammad.

4- If someone asks: Tell me about someone who was under the
bond of Muslim association until he disappeared or died and then two
witnesses of the Muslims, acknowledged and experts of their doctrine,
acquainted with the stipulations of association and dissociation, testified
against him after his death that he had sinned against the faith and
refused to repent until he died, and we did not know whether he had
repented of sinning: would Muslims accept their testimony against their
ruler after his death on the basis of the rule that proof dies along with
people when they die?

5- We say, and power comes only from God: If the candidate was
one of the imams chosen by Muslim scholars to govern the state and
[they] confirmed his rule in obedience to the Lord and surrendered to
his rule and consented to associate with him, or if he was one of the
religious imams who were famous for their kindness to Muslims, and
scholars gave him a pledge to obey God and gave him the responsibility
to govern them and their affairs and agreed upon his legitimate ruling,
such as ‘Umar b. al-Khattab, ‘Abd Allah b. Mas‘id, Jabir b. Zayd, Julanda
b. Mas‘ud, Rabi‘ b. Habib, Mahbtub b. al-Rahil, Miisa b. ‘Ali, Muhammad b.
Mahbiib, as well as those who were like them but not mentioned.

Even if a group of witnesses - and even if they were many - were to
bear witness against those people or against someone among them after
his death that he had turned against his faith and insisted on it and did
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not repent till he died, Muslims do not accept that. In this case, Muslims
should dissociate from the witnesses and ask them to repent for what
they have said. If the witnesses repent, they have the right to return to
their previous position in the Muslim community, but if they insist on
what they have testified before, then the Muslims should continue
dissociating from them. If people testified against one of the Imams
mentioned above from the Muslims during his lifetime, they would not
accept this from him and dissociate from him and ask him to repent. If
he repents, Muslims may accept him, but if he insists on not repenting,
they should continue their dissociation from him.

6- Similarly the evildoing imams, whose sins were notorious within
the Muslim community, and the Muslims consented to dissociate from
them such as Mu‘awiyah b. Abi Sufyan and ‘Amr b. al-‘As as well as
others like them who are not mentioned. Even if a hundred Muslims, or a
little more or less, bore witness that they had repented before death and
renounced their evil deeds and that thereupon the Muslims had
associated with them again, then Muslims would not accept this
testimony from them, and they must dissociate from them and ask them
to repent. If they repent, then they will be accepted back into the Muslim
community, but if they insist on their testimony, then the Muslims
should dissociate from them as well as from those who were heretical
imams.

7- Association with those mentioned among the religious imams is
something customarily inherited and is famous among Muslims. It is an
issue that has already been debated among Muslims.

The testimony of the witnesses is not accepted in either of these
two aspects, particularly since it contains the accusation of lying against
those who came before. Nobody must accuse your authorities (a7mmah)
[after their death], and then invalidate your allegation which you once
made, thereby dissociating from your [unrighteous] opponents. No one
could bring something different from what they have said.

8- Suppose there is one who is considered to have been in
association with the Muslim community until he disappeared or died,
and then two witnesses who are knowledgable in respect of association
and dissociation, bear witness against him, either when he is away or
after he has died, that he had committed something against the faith and
insisted on it and no one knew whether he had repented before his
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death. The duty should be that the people who accepted him accept the
testimony against him and dissociate from him.

If Muslims did not dissociate from someone against whom they
accepted testimony after his death about his sins which led him to
unbelief, they would have to forgive all the people who are from your
community [and associated with ‘Uthman and ‘Al1] after the death of
Mu‘awiyah and ‘Amr b. al-‘As. This is because they would say to you:
“You and your opponents consented that in fact they were in obedience
to God, so we associated with them because you had agreed on that.” On
the other hand, if you proved that they have committed sins, they would
say: “We do not accept your proof, because they are already dead or
their evidence died with them.” Likewise, if you forgive those Muslims
for accepting them after establishing the proof against them, then the
affair has become worse and your claim becomes invalid for which you
had dissociated from people who went astray with sinners. If you
overcome their arguments and dissociate from them, then you refute
your own statement that the testimony of witnesses against somebody
who had died is not accepted after his death.

[ have heard from one of the Muslims that ‘Azzan b. Saqar said: “If a
man was living in Iraq and had heard of ‘Ali b. Ab1 Talib’s virtues, but not
his sins, he would have been likely to accept him. If another man bears
witness that ‘All b. Ab1 Talib committed sins, then he has to dissociate
from the witness. But, if there are two witnesses, he has to dissociate
from ‘Ali b. Abi Talib.” This establishes that one must dissociate from ‘Al
after his sinning was proven by legitimate proof after his death. ‘Azzan b.
Sagar was an Omani scholar and we depend on him for this issue.

9- On the genealogy of Islam. God is our Lord, Muhammad is our
Prophet, the Qur’an is our guidance, the sacred house is our direction for
prayer, and Islam is our religion. Islam is faith and faith is Islam. Piety
and righteousness (tagwa) are from faith and fealty (wafa; birr) is from
faith. All these together are complementary with faith, and [these parts]
establish its delineation and righteous practice. Faith is not achieved
through disobedience to God’s commands or through continuing in
doing what God has forbidden.

10- Faith is the confession that there is no god but God, and that
Muhammad is His Prophet and that the revelations that Muhammad
received from God are true. Faith is in God, the day of resurrection, the
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angels, the book, the apostles, the paradise and the fire, and that the final
hour is upcoming and that there can be no doubt about it and that God
will raise up all who are in their graves. Do good and command it, and
avoid evil and prohibit it, in accordance with God’s commands and
prohibitions that God laid out clearly in His book and ordained in a
righteous and true manner.

11- Faith is to perform regular prayer on time, day and night.
Prayer must be performed with its kneelings and bowings and full
cleanliness and purity. It also must begin with takbirat al-ipram® and
end with tas/im.? All this is done with submissiveness and acquiescence.
It is also necessary to pray in the congregation. When praying, it is
prohibited to supplicate quniit® saying amen (amin).”) Nor may one
merely wipe the tops of the covered feet instead of washing the feet in
the wud@’. It is permissible while on a journey to be excused from
performing the full prayer, and travellers who wish to combine the
prayers are allowed to do so. The Friday congregational prayer is to be
conducted in the amsar muma,s_sara(S) and with the imams of justice in
other places.(e) This prayer is a duty upon all resident (mugim) people
who have attained puberty. All this includes the prayers of fitr;"") napr,®
and the prayer at the burial service of the people of the gibla (i.e.
Muslims) after washing their bodies, wrapping them in shrouds, and

(1) It means a prayer of prohibition or consecration, because it prohibits the worshipper
from saying or doing anything extraneous in the prayer. The prayer begins with Allah akbar
(God is most great). See EF, s.v. “Takbir”.

(2)  The prayer ends with al-salam ‘alaykum wa-rahmat Allah (peace be upon you and the
mercy of God). EF, s.v. “Salam”.

(3)  Qunit is done at the end of the prayer service, when the worshipper raises his hands to
the height of his chest, with palms towards heaven, and offers a supplication. In these
supplications, the worshipper may use his own words and is not bound by prescribed
formulae. The Ibadis do not consider the qunit to be part of the prayer; EF, s.v. “Kunat”.

(4)  Usually this word is said after reading Sirah al-Fatihah. Ibadi opinion forbids the mention
of this word in prayer, because it is a human word, not revealed by God; EF, s.v. “Amin”.

(5) There were seven towns that were known as the capital cities of the Islamic state. They
were chosen by ‘Umar b. al-Khattab after Islam spread beyond Arabia; these cities were:
Mecca, Medina, Basra, Damascus, Kufah, Yemen (San‘d’), Egypt (al-Fustat), and Sohar; al-
Bisyawi, Jami, 2: 149.

(6) It may not be performed in the open air, in tents, or out of town, but only in a mosque
within a town, or in a decent prayer house.

(7)  The first day of Shawwal.

(8) 10 Dhu al-Hijjah.
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burying them. There is no prayer after dawn until the sun rises, and
there is no prayer after the afternoon prayer until the sun sets, except
for the prayer of redemption or the burial prayer.

12- Faith also necessitates the giving of regular alms: zakat from
the various kinds of known properties specified(l) [by God]. These kinds
of zakat should be given according to the duties towards God and the
sunna of His Prophet: on time, regular in a good manner and precise.

It should be given to those who observe God’s ordainance, to those
who respect God and judge according to His justice and distribute [it] in
equity and practise justice among the people and do not practise
injustice towards God and towards His rules. And these are the people of
authority in these matters assigned to distribute it. [In contrast to this
are people] who take hold of it without being entitled or deposit it with
people who have no right in it and dispose of it in contradiction to the
distribution wanted by God and in contrast to His justice and use the
zakat for themselves or for their relatives, or achieve through it their
personal desires, or reserve it for their next of kin [lit.: those who paid
them obedience and are related with them], whom God has not given an
allocated share of the zakat. If there is no just Imam or if the Imamate is
in the hand of unjust rulers, the people who are eligible to pay the zakat
should give it themselves to the specified people who need it.

13- Fasting throughout the month of Ramadan and the practice that
is prescribed in the sunnah, are also part of faith. This means
establishing all the other essential duties of fasting, and the things by
which God is remembered, such as abstinence, forbearance, piety, and
renunciation are also part of faith. Zakat al-abdan (the alms of body) is
also a duty,(z) which is one s3® of what is used for food by each person
[in the family], young or old, free or enslaved, man or woman. Pilgrimage
to the Sacred House, for those who are able, is also part of faith.

[Faith also means] treating parents well, and maintaining ties with
people with whom God has commanded contacts should be maintained:

(1) The following goods or earnings are subject to the zakat: 1) animals, such as camels,
bovines (oxen, cows, and buffalo), sheep, and goats, 2) a tenth of the fruits from the field, 3)
money, gold, and silver, 4) 2.5% of merchandise, and 5) minerals and buried treasures; EF, s.v.
“zaka”.

(2) The distribution of alms at the feast of Fitr on 1 Shawwal is obligatory for every
Muslim, as is the distribution of alms during the fasting of Ramadan.

(3)  Akind of measure of weight; EP, s.v. “Sa®.
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kinfolk, neighbours, companions, and wayfarers, and in addition to these
those belonging to your household. It also means giving what is due to
the people to whom God gives rights in the faith, and ranking people
according to their good and evil behavior, and dissociation and
association from them and with them according to this. With this in
mind, do not become friends or give loyalty except to those who fear God
and believe in Him, otherwise this would be the way of those who
disobey God, and “thou shall find no changing the wont of God.” (33:62).

14- And [faith means] lowering the gaze, protecting the private
parts, removing the self from what is forbidden by God, and disavowing
such things. Moreover, it includes covering what God commands His
servants to cover, and what He taught His servants. God commands
women to cover in a different manner than men. God commands women
to remain in their homes and to draw their veils over their ornaments,
and not to stamp their feet to attract attention to their hidden
ornaments, with the exception of that which appears naturally thereof,
things whose appearance is neither forbidden nor shameful. Such things
include applying kohl to the eyes or wearing a ring on the finger. Any
woman who displays a bracelet on her arm, an earring in her ear, an
anklet on her ankle or any other (prohibited) body part, except her face
and her hands, to anyone except a male attendant of her kin (mahram)®
is disobedient to her Lord until she repents of her sin.

Women should not tattoo others, nor be tattooed themselves; they
should refrain from separating their teeth (for reasons of beautification);
they should not wear false hair or attach false hair to others. Women
should not (overly) mourn at their misfortunes, slap their cheeks,
scratch their faces, lament or be lamented, for some who hear such
lamenting derive pleasure from it. Women should not take off their veils
except in the company of those men they are prohibited to marry
(mahram), nor be naked except with their husbands. Women should not
be approached (for sexual relations) during their monthly courses until
they are purified by means of ghus/, or ritual bathing, thus ending their
state of ritual impurity.

15- And [faith means] not to enter the houses of other people
without first asking for permission. The name of God should be invoked
when offering a sacrifice, and meat that has been sacrificed without the

(1) A person who is illegal for the woman to marry; EP, s.v. “Mahram”.
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mention of God’s name should not be eaten. That is forbidden. All
fermented or intoxicating drinks are also forbidden. Marriage should be
undertaken with a dowry, a witness, permission of the guardian, and the
consent of the woman. Men should keep away from marrying women
who are forbidden by God in His book. Divorce should be in the presence
of witnesses, and includes the ‘iddah." Do not take God’s verse in jest.
With regard to inheritance, it should be administered as explained in the
verses of the Qur’an. The law of inheritance states that there is no
inheritance between different religions.

16- [Itis faithful] to avoid lies, false testimony, and similar words and
sayings that are of no benefit to the speaker; all this is considered to
demonstrate the excellence of an individual’s religion. Repentance to God
of all sins and shortcomings necessitates that the penitent does not return
to the sin committed, that he regrets having committed the sin, and that he
makes good for his sin with a better state of being and goodness. It is the
duty of every Muslim to bear testimony against people who stray from the
right path, to exclude them from the community, to dissociate from them,
and to bear enmity and hatred for them, except for what God allowed
through concealing [it] and not making manifest in public.

One should associate with the people of obedience, loving them,
treating them respectfully, protecting their families and property during
their absence as God would guard them, you should help them in a pious
manner as God commanded: “Do not help each other to sin and enmity.”
(5:2) Fear God in the things He commands you to do or prohibits you
from doing; be respectful of that in private and in public, and know that
God knows what is in your hearts, so be fearful of Him. Also, purify your
heart from envy and rancour and your tongue from false words.
Moreover, disobey your self when it commands sinful things and divert
yourself from desire and lusts that cause it to perish. Keep yourself away
from the places of lust, remind yourself not to be heedless and
neglectful, raise yourself to the moral rules and ethics of Islam. The
ranking of people is by their striving to love God; therefore, it is
necessary to join together in goodness by His grace.

17- [It is faithful to] do the right and say the right for God’s sake
only as one is able to do, and to follow the ordinances of justice and the

(1) The “iddah is the period of probation that designates the number of days a divorced or
widowed woman has to wait before she is allowed to remarry; EF, s.v. ““Idda”.
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footsteps of the guided Imams whom God has strengthened with His
power, protecting and guiding them with His light. People should seek
established knowledge, associate with scholars, follow their path, and
know the bounty that God has bestowed upon them. Conversely, avoid
the other imams of error and the leaders of sedition; keep clear of them
in their disobedience to God. Faith is to advise people against ignorance
and blindness, and to caution against misguidance and bad speech. You
should remind people and warn them to fear God with the teachings of
His apostles, whether these teachings justify punishment or warn of
impending doom. Encourage in Muslims [the sense of] wisdom and
sincere preaching, convincing and inviting whomever turned away and
whomever returned and accepted the religion.

18- [Faith also means to] fight those who deny the day of
judgment and violate the right of the believers after they have been
invited to embrace Islam, and you must not stop fighting the people who
accuse you of lies until they believe in God and those who transgress
until they comply with His commands. The traces and teachings of the
evildoers should be changed in order to undo whatever evil they have
created, whatever heretical doctrines they have advocated, and
whatever errors they have introduced against God’s commands. You
should refute the people who say that there is no predestination, arguing
against God’s sovereignty and advocating man’s supremacy in
everything and refute all those who assert that faith is in words
rather than in deeds. Oppose those who call the people of monotheism
(ahl al-tawhid wa-al-igrar) polytheists, and people who assert
anthropomorphism, people who believe in the visibility of God and
dismiss His threats, and people who claim that those from the confessing
monotheists (igrar) who commit sins will eventually enter Paradise
after they entered Hell. Indeed, God considers all of these people to be
grave sinners, and for sinners there is nothing but error and loss.

19- [Faith also means] protecting and guarding the sanctity of
[slam, according to necessity and ability. This duty is an order from God
to the people of insight, to be taken upon oneself, and it is well known
among the people of knowledge. There should be fighting in the cause of
God until His word is exalted above all others and His command is firmly
established. [Faith means] endurance in executing noble actions that
God has commanded. However, it also means standing up firmly for
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justice, including bearing witness between people, whether they be
distant or near. The witnesses should not refuse when they are asked to
give evidence and testify. A fair judgment between one man and another
is a fulfilment of goodness. In contrast, there must be no obedience to
those who disobey God; nor should any vows be taken which entail
disobedience to God. No authority should be given to any judge who
does not rule according to what God has sent down. Such people are
unbelievers, wrongdoers, and rebels.

Establish the weight with justice, fill up the measure, permit trade, and
forbid usury. Keep all of God’s prescriptions with regard to that which He
has forbidden, except for those things that He allows in marriage, for
nourishment, and to quench one’s thirst. Hold fast to these ordinances
tenaciously. However, those aforementioned people of desires exceed the
set limits in transgression and wrongdoing. God has promised them a swift
penalty and fetters in this life and punishment on the Last Day.

20- [Faith means] the prohibition of usury and abstaining from
doubtful things that have no basis in either the sunnah or athar, and
from obscure things that have neither been attested by God in His book
nor in the sunnah of His Prophet and the excellent Companions. Such
trade is not self-rewarding.

[Faith includes] avoiding suspicions, taking hold of clear signs, and
seeking knowledge of the essentials of religion. Deeds should be
executed following the guidance of God. Extend so far as God has
extended his religion. Make use of His bounties, which are from His
mercy to His servants in ease and simplicity. Worship and thank God.
Muslims should avoid bad manners, arrogance, vainglory, and
haughtiness. They should not adopt the behaviour of the disbelievers in
private or in public.

Muslims should assent to the knowledge of God and the people of
religion. They should submit to Him, be humble, honourable, and
modest. Honour God by not saying anything without prior knowledge.
Do not indulge in false suspicion and futile knowledge.

Do not shed blood, for injustice, killing a believer, or helping and
supporting his Kkilling is prohibited: “And whoso slays a believer wilfully,
his recompense is Gehenna, therein dwelling forever, and God will be
wroth with him and will curse him, and prepare for him a mighty
chastisement” (4:93).
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[Faith includes] combing the hair, clipping the moustache,
cleaning the teeth, rinsing the mouth, snuffing water up the nose
(istinshaq), removing the hair under the armpit, trimming the nails,
shaving the pubic hair, circumcision, and performing ablution
with istinja’ by cleaning oneself from the impurities of urine and
excrement.

[Moreover, faith includes] avoiding what God has prohibited in His
Sacred Realm. From the beginning until the end of pilgrimage, the
pilgrim must shun what God has prohibited, such as obscenity,
wickedness, and heated debate. The pilgrim must perform the sacrifice
as well as mention and remember God throughout the performance of
his pilgrimage. As a pilgrim, he should avoid winking at the believers,
defaming them, backbiting them, thinking ill of them, spying on their
private affairs, and hurting them without any cause. Such deeds lead to
failure of good deeds and carry the burden of a manifest sin and lead the
people who commit such acts to a real and evident loss. [Faith includes],
fulfilling the rights of believers, offering them love and asking God to
pardon and forgive them. As a result of this, God distinguishes between
the believers and brings their hearts together.

21- [Faith forbids] association with the sinful; rather, hearts should
be dissociated, [but faith also means respecting the fact] that God has not
forbidden believers to claim that there are exceptions [for reasons of
tagiyyah). As He said, “unless you have a fear of them” (3:28), and He
said, “excepting him who has been compelled, and his heart is still at rest
in his belief” (16:106). With respect to manifest acts this [exception] is
not permissible. [And faith commands] to separate them and to fight all
categories of the sinful whom God has ordained to be fought against. And
this comprises the polytheists and the sinful among the Muslims. And
you should call them by the names and doctrines that God has called
them, thereby differentiating between them. [Faith means] to execute
God’s judgment and punishment upon them as these are issues of lesser
significance (and do not necessitate fighting or going to war). There is
no countermanding with respect to the execution of God’s punishment,
and [even] authorities must not countermand it. The right thing to do is
to apply the punishment to people from their family and entourage if the
authority knows about God, whereby they are happy to apply it to them
and give a warning, as God has ordained.
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The repentance of people who are satisfied with the Muslim
judgment and acknowledge their religion and feel repentance, is
accepted, but this does not obliterate punishment, and God allowed to
associate with them. However, if a man is obstinate and arrogant,
punishment should be executed on him according to what he has
wrongly done, and not more. The Muslims dissociate from him for his
sin, obstinacy and denial.

Anyone in authority who interrupts or shortens a punishment
although he has the faculty of applying it is a sinful person through
interrupting the punishment that God has ordained the authorities to
apply it to those who committed the sin and must be punished. And God
will institute consequences - as he was able to apply the punishment
and God had given him the power to it — and he is neither protected nor
helped until he re-establishes and executes what he has hindered. God
says, “[O believers,] take not the unbelievers as friends instead of the
believers; or do you desire to give God over you a clear authority”
(4:144). No one can leave or doubt God’s right over His servants. Thus
God has established for His obedient servants friendship, forgiveness,
and love. And God has prohibited the violation of their wealth, blood,
and dignity, and God made this an important matter. These are their
rights, which God has given them on account of what they restore to His
right.

22- God has prohibited [Muslims] to associate with hypocrites, to
ask forgiveness for them, or to seek friendship and love with them. But
He has allowed to marry them. He has established for them inheritance,
punishment, and judgment according to their confirmation [of belief].

Faith and associate are a proof for the Muslim who truly
acknowledges the existence of God and acts in accordance with his true
belief. It is forbidden for Muslims to Kill or fight others as long as they
appear to be satisfied with their authority and their judgment. Indeed,
one who acknowledges something good should abide by it, and one who
acknowledges something prohibited should avoid it. Despite their
acknowledgment, the hypocrites will not be accepted, because they
embrace the faith untruthfully. However, they are under the light of the
faith, and living under His protection, though untruthfully and
dishonestly. They are not genuine and true in their belief, as they
attempt to trick God, and they help those who rebel against God,
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unaware of their deception. Those people, if they refuse what they have
acknowledged in terms of belief in God and His rights, then they are
asked for truth. If they refuse and rebell against the Muslims, they
should fight them according to God’s order, which urges Muslims to fight
the transgressing people, as revealed in the Qur’an: “...if two parties of
the believers fight, put things right between them; then, if one of them is
insolent against the other, fight the insolent one till it reverts to God’s
commandment. If it reverts, set things right between them” (49:9). [This
verse refers to] the invitation to return to what was asked from them,
but they refused to give it and they became wrongdoers the blood of
whom became allowed to be shed for what they had allowed of
bloodshedding among the Muslims and fighting them and so that they
are no longer considered to be faithful. [They brought this upon
themselves] by becoming disloyal, capricious, and treacherous.

23- We are informed that in this fighting, approved by God, fists
and shoes were used but no weapons. As you know, they were destroyed
and became lawless rebels for not abiding by what they had
acknowledged to be right. And God allowed to fight them in his name
and it serves them right to be punished until they revert to what God
commands, so that they can be close to Him as they were before. How
could anyone call them faithful when they aggressively shed blood for no
reason, profane the inviolable, spread mischief throughout the earth,
and usurp people’s property and dissociate from those who are loyal to
them in deed and whom God called believers? Shame on those who lead
them! And praised are those who reject them out of obedience and love
for God. Those who approve the wrongdoers’ deeds, help them, take part
in their offenses, and arrogantly turn their backs on the right, they will
share the wrongdoers’ torture in the hereafter. Whoever is ignorant of
the right will acquire nothing but more ignorance. His burden will be
much heavier, and he will be in fear for what he has committed. “And
whosoever is blind in this world shall be blind in the world to come, and
he shall be even further astray from the way” (17:72).

24- The Prophet (peace be upon him) was keen on fighting the
oppressors for their horrible deeds until they returned to the right path
and never infringed upon anybody’s rights. The Prophet continuously
called the Jews, the Christians, and the Magians to embrace the just word
they find in the book of God, and never to worship any god but God, and
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never to associate anything with Him. The Prophet urged them to avoid
abomination, perjury, and bad deeds, which God forbade them to do. [He
also urged them] to free themselves from the shackles of believing in any
false god and to believe only in God, and not to call upon any but God.
God says, “And if they have surrendered, they are right guided” (3:20),
and “if they turn away, then they are clearly in schism; God will suffice
you for them. He is All-hearing, All-knowing” (2:137). Those who answer
to his call have the same duties as Muslim and are allowed to do what
they are allowed. Those who abhor Islam have to be fought as God
ordaines “until they pay the tribute out of hand [jizyab(l)] and have been
humbled” (9:29). When they consent to payment, they are free to
practise their own religion. God allowed eating the slaughtered animals
of the people of the Book, Jews and Christians, and also marrying their
chaste women. However, He forbids eating the slaughtered animals of
the Magians, and forbids marrying their women. But when at war with
the people of the Book, Muslims are forbidden to marry their women or
eat their slaughtered animals. If they antagonize Muslims in wartime, it
is permissible to fight and kill them, to plunder their possessions, and to
take captive their women and children born during war.

25- God makes lawful the spilling of the blood of Arab unbelievers,
the confiscation of their money [and makes it permissible] to confront
them and keep them away from the holy mosque. God forbids
bequeathing unto them any inheritance, marrying one of them, or eating
from their slaughtered animals. Further, He commands disapproval of
their religion, refusal of their ransom or alms. They have no choice but to
enter Islam or be slaughtered. This is the perfect tradition of the Prophet
(peace be upon him) in relation to these religions. The just imams
behaved similarly. A complete, effective, firm sunnah which the caliphs
of God on earth apply without diminishing or exceeding it: “Thou shall
find no changing the wont of God” (33:62).

God offers His forgiveness to all worshippers and establishes for them
the proof through what He bestows on them with the elucidation, guidance,
the distinguisher, the light, and the evidence, expounded by the messengers
and the guides from among His servants. There is no doubt, ignorance or
ambiguity; and God has clarified and provided for us evidence in detail. So
whoever believes sincerely and seeks alleviation from God, will be

(1)  This is the poll-tax, which serves as compensation for unbelief; EF, s.v. “Djizya”.
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rewarded and will be named [classified], by the One who classifies, and he
will be protected. God will bestow upon him the fraternity of Islam, as well
as his rights, so that he can get on with his people.

26- Insincere Muslims are not Muslims; they are only Muslims by
name. True Muslims are those who adhere to the rules of Islam and
achieve its aims through following the straight way of great ethics, which
will take them to the highest degree of fulfilment. Then, a Muslim will be
able to avoid betrayal, stay perpetually honest, reject villainous
company, keep aloof from what pulls a person towards dishonesty, and
resist the luring enticements of betrayal, since when a person is
unaware of the entanglement of temptation, he repents, fails, and
becomes deeply depressed. And he will harvest misfortune unto himself,
as justice confirms, and he will be exposed to great misery which leads
to [the class of] unfortunate people, who conceal their true abominable
character and abolish their oaths with God. God certainly knows the
exact matter as well as the incontrovertible outcome.

27- People differ in their intensity of belief, and they are treated
differently in God’s justice with respect to association, dissociation and
postponement and nothing beyond that. This is what God’s justice
requires which the Imam who exercises authority in the name of God is
obliged to follow. The Imam will be held responsible to treat people
according to their deeds. He categorizes them [according to the
categories mentioned above] and executes God’s will in accordance with
their status. When someone judges people without evidence and without
knowing their status and rank, he commits a grave mistake by being
unjust. Whoever deals with people as opponents and adversaries, is a
transgressor and unjust. This is how these people are treated in this
world and also they will be treated the same in the thereafter.
Nevertheless, they are justly categorized according to their deeds, and
no justice can be done for them. God says, “So as a consequence He put
hypocrisy into their hearts, until the day they meet Him, for they failed
God in that they promised Him and they were liars” (9:77).

It is for that reason that God calls them hypocrites, and for the
disregard of what He commanded He called them profligates. [The
category of] unbelief unites both polytheists and sinners among those
who had accepted Islam, for there are two types of unbelief. The unbelief
of shirkapplies to those categorized as polytheists. The unbelief through
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manifest acts is what hypocrites do, they had confirmed Islam officially,
but abandoned the commands and obedience to God, and thus left Islam
in secret. This is the outcome of overlooking His commands. It is His
right that they should not practise what is unlawful and what is
forbidden. This is how the people of igrar (affirmation) are considered
infidels: those whose judgment is adverse to what God has revealed. God
says, “When they are called to God and His Messenger that he may judge
between them, a party of them are swerving aside; but if they are in the
right, they will come to him submissively. What, is there sickness in their
hearts, or are they in doubt, or do they fear that God may be unjust
towards them and His Messenger? Nay, but those - they are the
evildoers. All that the believers say, when they are called to God and His
Messenger, that he may judge between them, is that they say, ‘We hear,
and we obey’; those are the prosperous ones” (24:48-51). Therefore,
with wrongful deeds, the people of hell go to hell; and with faith, the
people of heaven are sent to heaven.

28- Islam is faith and faith is in Islam. Piety is also from faith. Each
complements faith, fulfils its rights, and realizes its measures. However,
it is beyond the boundaries of possibility for faith to be realised, if the
religious ordinance of God is not maintained, or if what God forbids is
practised, so keep away from this! Surely, the unbelievers are the
wrongdoers and the profligates. Your deeds speak for you. When you do
well you are judged positively, and when you do wrong, you are deemed
unsatisfactory. God judges according to how we behave. Your behaviour
and your deeds are indicative of your character. Your deeds incite either
support or animosity. Certainly, this strengthens the bonds of Islam and
establishes the firm pillars of association with or enmity to God. God was
the first to disavow those who habitually commit sins, and [He was the
first] to see them as enemies because of their [actions]. Then He made
this an established [principle] and commanded [that] it [should be
applied] to them. We follow the perfect tradition as well as God’s
commands when we act hostilely towards them [the people of sin]. We
entrust the ones who pledge loyalty to God, are committed to obedience
to His commands, are devout, and reject what He forbids. Our enemy is
the perfidious one who is driven by his fancy, desire, enticement, and
infatuation, and the one who deems permissible what God forbids and
thereby becomes a sinner. Your Lord does not wrong His servants.
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29- The hypocrites (ahl al-manzilah bayna al-manzilatayn) entered
I[slam, and acknowledged its duties and rights. They pretended to be
content in the presence of Muslims. Yet, behind the Muslims’ backs they
marred their religion and contradicted what God commands. When they
are reproved, they apologize. Nevertheless, when they are summoned to
repent, they ask God’s forgiveness, pretending to abhor their mistakes
and repent of their sins. However, they go back to that for which they
apologized, and to the same sins of which they repented. They are called
back when they turn away, and they are gladly received when they
return. Muslims can socialize with them if they repent. He who seals his
deeds with true repentance is associated with Muslims. But the one who
insists on being an unbeliever will not be associated with Muslims, and
disassociating from him is obligatory. The worshippers’ ends are
extremely reliable: either enmity and hatred or friendship and
satisfaction. God has strong arguments against the disobedient, but
blessed are the rightly-guided, who are enlightened with God’s guidance.
And God “shall increase those who were guided in guidance” (19:76),
“and the unbelievers it increases not, except in loss” (17:82).

We ask God for help in obeying Him, protection from sin, and
success in following His guidance. The privileged are granted such
guidance, and they enjoy felicity in God’s care. We ask for prosperity
from Him. Such a matter is easy for the Omnipotent. May the peace and
blessings of God be upon us, and may His blessings be upon Muhammad,
with true thanks to God.






CHAPTER THREE

THE SIRAH OF IMAM RASHID B. SAID
TO THE PEOPLE OF MANSURAH

3.1 Introduction

This sirah is significant, because it helped to spread Ibadi ideas
throughout Asia as well as to improve Oman'’s relationship with the Sind
region, or ard al-Hind. It is one of the few documents that illustrate this
relationship. Al-Salimi discusses the probability of contact between
Oman and the Sind region in the 5th/11th century, at the time of Imam
Rashid b. Sa‘ld, who communicated the Ibadi doctrine to the people of
this region.(l) In his survey of the spread of Ibadism in India and China,
Lewicki cites this epistle as proof of this contact.”) He suggests that this
sirah might be a political correspondence concerning whether or not the
Ibadis were able to obtain political independence.(3) Wilkinson also uses
this sirah to argue that the second imamate of Oman tried to restore the
role of the first imamate in the Indian Ocean.®

Apart from the scholars mentioned above, most researchers on
Omani history generally do not mention this sirah or other
jurisprudential works. The sirah has so far been found only in three of
the collections of Omani siyar. The collection al-Siyar wa-al-jawabat does
not include the sirah of Mansiirah. No previous attempt has been made
to publish or edit this sirah. Thus this edition of the sirah makes
available new information about Ibadism in Asia.

3.2 Commentary

Imam Rashid b. Sa‘id al-Yahmadi is listed by Muhammad al-Salim1
(d. 1985) in his Nahdat al-a‘yan as the 24t Omani imam according to the

(1)  Al-salimi, ‘A., Tuhfah, 1: 308; al-Salimi, A., Lum‘ah, 12.
(2) EP, 3:653.
(3) EF,3:653.
(4)  wilkinson, “Omani and Ibadi Background”, 131-147.
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chronology of Omani imams, or the 16% imam according to the
chronology of Banii Kharis imams.") The Omani historical sources do
not provide biographical details such as place and date of birth or where
he grew up.

According to the Omani historical sources, Imam Rashid b. Sa‘id
descended from Yahmad.”) The eponymous progenitor of the Yahmad
tribes is identified as Yahmad b. Huma b. ‘Abd Allah b. Nizar b. Zahran b.
Ka‘b b. “Abd Allah b. Malik b. Nasr b. al-Azd b. al-Qutha al-Ya‘rubi from
the Qahtan tribe.® The important classical Omani work K. al-Ansab
mentions a Yahmadi among the companions of Malik b. Fahm® and
indicates that the Yahmad immigrated together with the Azd, since Malik
b. Fahm took Oman from the Persians.®) This migration to Oman started
after the Marib dam burst in the 2nd century AD.® This particular branch
of the Yahmad tribe had a prominent role and became influential in
Omani political life in the second half of the 2rd/8th century, after the
death of Imam Julanda b. Mas‘lid in 134/751. The tribe’s authority rose
in Oman after the election of Muhammad b. Ab1 ‘Affan al-Yahmadi to the
imamate (r. 177-179/793-795). Although the imam was dismissed
from the imamate, most of the Omani imams who succeeded him in the
first imamate were also descendants of Yahmad. Omani sources agree
that the author was elected to the imamate after Imam al-Khalil b.
Shadhan had restored the second imamate in Oman.

Judging from his sirah manifesto, which addresses the schism
between the Rustaq and Nizwa schools over Imam al-Salt b. Malik and
his opponents,m the author was probably born in Sawni village that can
be identified today as al-‘Awabi, some 120 km west of Muscat. The sirah
was written in the imam’s house in this village, located in the mouth of
the valley of the Bant Kharis. This tribe is not far from the Yahmad
clan,® and it seems probable that he was born in this valley. Although

(1)  Al-salimi, M., Nahdat al-a‘yan bi-hurriyat ahl ‘Uman, 63.

(2)  Al-salimi, ‘A., Tuhfah, 1: 303; Ibn Ruzayq, History of the Imams and Seyyids of Oman, 35;
Sirhan, “Annals of Oman”, 30.

(3)  Al-‘Awtabi, al-Ansab, 1: 242; Ibn Durayd, al-Ishtigag, 1: 296.

(4)  Al-‘Awtabi, al-Ansab, 1: 242.

(5) sSirhan, “Annals of Oman”, 7.

(6) Miles, S., Country and Tribes, 22; ET’, s.v. “Marib”.

(7)  Al-salimi, ‘A., Tuhfah, 1: 308.

(8)  Ibn Durayd, al-Ishtigag, 1: 298.
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his date of birth remains unknown, we do know that he was elected to
the imamate at the beginning of 425/1034.%). Therefore, the imam is
likely to have been born in the last quarter of the 4th/10th century. It is to
be assumed that he was born between 390 and 395/1000 and 1005,
since his name is not mentioned before the beginning of the 5th/11th
century.

For further information about his life we can turn to al-SalimT’s
study of the poetry of his contemporary, the Ibadi leader Abii Ishaq
Ibrahim b. Qays al-Hadrami.® According to al-Salimi, Aba Ishaq says
that Imam Rashid’s kunyah is Abli Ghassan and that he made Nizwa the
capital of the imamate.®) Al-Salimi also studies Imam Rashid’s imamate
from the date of the previous Imam al-Khalil b. Shadhan’s death.”) We
know that Imam Rashid b. Sa‘ld died in Muharram 445/April 1053, that
he ruled the imamate for twenty years and that he was buried in
Nizwa.®

Imam Rashid displays characteristics of a poet that are rarely found
in other Omani imams. He was considered both imam and sA4ri® when
he was elected to the imamate. There is a text similar to that of the
people who wanted to follow the imam elected among the Shurah, which
means the people who follow the idea of “selling” oneself in God’s cause:
“You, Imam Rashid b. Sa‘id, swear to obey God and His Messenger
Muhammad, and enjoin the good and forbid the evil, and conduct jihad
in His cause, as well, you have to cooperate honestly with the people of
shurdh”” He restructured the voluntary army of the shurdt system,
aiming to assist the revolution against the foreign occupation.

Ibn al-Athir describes the events of 442/1050, when the Omanis
reoccupied the city of Oman® and fled with the Buyid prince of Aba
al-Mutahhar. They were led by a certain Ibn Rashid, possibly Imam Rashid

(1)  Al-salimi, ‘A., Tuhfah, 1: 303-304.

(2) For more details on Aba Ishaq al-Hadrami, see the introduction to his Diwan Sayf al-
naqqad.

(3)  This refers to Abt Ishaq’s poetry, in which he praises Imam Rashid and says: “there is
an imam in Nizwa who has been elected”. Al-Salimi, “A., Tuhfah, 1: 304, 307.

(4)  Al-salimi, ‘A., Tuhfah, 1: 303.

(5)  Al-salimi, ‘A., Tuhfah, 1: 307.

(6)  wilkinson, Imamate Tradition, 155.

(7)  Al-sdlimi, ‘A., Tuhfah, 1: 304.

(8)  Ibn al-Athir may mean that the Omanis occupied Sohar when it was known as gasabat
(capital) ‘Uman; see Yaqiit, Mu‘jam, 3: 393; Ibn al-Athir, al-Kamil, 6: 292.
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b. Sa‘id b. Rashid. Moreover, Ibn al-Athir believes that Imam Rashid had
been named Ibn Rashid after his grandfather. Throughout the revolution
Imam Rashid was able to withhold tax from the Buyids when his authority
had expanded over the Omani coast and the Buyids had temporarily lost
control over three years between 1050 and 1053.) Nevertheless, the
imam’s attempt to expand his authority over the desert as well as the
coast led him to turn towards southern Oman in Hadramawt to support
the Ibadis and their leader Abii Ishaq Ibrahim b. Qays al-Hadrami against
the Sulayhids. In this way the imam fought the other tribes opposing him,
that is the ‘Aqil and Nahd tribes in al-Ahs3*.®

Classical Arabic literature gives a clear picture of the city of
Mansitirah in the Sind region,(s) the origin of its name, and its golden age
when it flourished as a trading market for all the Islamic states from the
3rd /9th to the 6th/12th century. The city was regarded as the capital of the
Sind region (‘asimat al-misr) and was perhaps the greatest city in Sind.?
The city still exists and has kept its name. It is located in Pakistan, but is
no longer linked to the Arabian Peninsula as it had been in the past.
Al-Mugaddasi states that it used to be at the border of the Islamic state
and that it had declined greatly from its past glory.(s)

Mansiirah’s geography and history are a source of debate for many
historians. Some argue that the name Manstrah is derived from the
Arabic word nasr (Victory).(ﬁ) Al-Biriini claims that it refers to al-Qasim
b. Muhammad b. al-Munabbih al-Thaqafi, who entered the city and said
“nusirtu (1 am victorious)”. This was during the time when al-Hajjaj b.
Yisuf al-Thaqafi took over Sind.” However, al-Mas‘adi argues that the
name originated from one of the founders: “... Manstrah refers to Mansiir
b. Jamhir al-Kalbi, the deputy of the Umayyads.”® Al-Hasan b. Ahmad
al-Muhallab1 disagrees, saying, “It was named al-Mansiirah because it

(1) Bathurst, “Maritime Trade and Imamate Government”, 89.

(2)  Al-salimi, ‘A., Tuhfah, 1: 305. Al-Salimi says that these tribes lived in al-Ahsa’ (the
eastern region of Saudi Arabia on the Persian Gulf).

(3) Yaqut, Mu‘jam, 4: 211; Ibn Khurradadhbih, al-Masalik wa-al-mamalik 477; Yaquat, al-
Mushtarik wad‘an wa-al-muftariq suq‘an, 405; al-Mugaddasi, Ahsan al-tagasim, 479; al-Mas‘adji,
Murij al-dhahab, 3: 379.

(4)  Al-Muqaddasi, Ahsan al-taqasim, 479.

(5) Al-Muqaddasi, Ahsan al-taqasim, 479.

(6) Al-Mas‘Gdi, Murdj al-dhahab, 3: 379.

(7)  Al-Birani, al-Qanan al-Mas‘adi, 72.

(8)  Al-Mas‘Gdi, Murdj al-dhahab, 3: 379.
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was built by ‘Amir b. Hafs al-Huzmrad al-Muhallabi during the rule of al-
Mansir of the “Abbasids.”® Al-Birini explains the etymology of its name
before it became known as Mansirah. He says that it was called
Bamnhir, and that the Persians used to call it Bihmnaz.® In Zij al-
Arkand it was known as Barhamnabad.® Al-Istakhri notes that in the
Sind region it was known as Bamiraman.”) It could be argued that the
name Mansirah emerged in the Islamic period. Perhaps the city was
established before Islam and renamed in honour of its developer,
Mansir b. Jamhir al-Kalbi.

It could also be argued that the city was relocated by Mansir b.
Jamhiir al-Kalbi, the deputy of the Sind region, at the end of Umayyad
period,® because most of the geographical writers hold that the location
of Bamnhiir is al-Manstrah. According to Yaqit, Mansirah was
considered to be in the third province;(6) on the other hand, al-Birini
considers it to be in the second province.m The cities belonging to the
second province were al-Daybul, Zindrj, Qadar, Mabile, and Tanbliy.® Al-
Muqaddasi says that al-Mansirah is six leagues (sing. marhalah)® from
al-Daybul, twelve leagues from al-Multan, and fifteen leagues from
Tawran.’” Mansirah was among the most remote Islamic cities,™
located in a hot and rainy province."?

The city is located at the Gulf of the Mahran river,(ls) which makes it
possible for the city to expand,® and is referred to as a peninsula. The
architecture of the city was planned as in other classical Islamic cities. It
had a wall built with wood and clay® with four gates: bab al-bahr, bab

(1)  Yaquat, MuSjam al-buldan, 4: 211.

(2)  Al-Biraini, al-Qanin al-Mas‘udi, 72.

(3)  Al-Biriini, al-Qaniin al-Mas‘adi, 72.

(4)  Al-Istakhri, al-Masalik wa-al-mamalik, 173.
(5)  Yaqut, al-Mushtarik, 405.

(6) Yaquat, MuSjam al-buldan, 4: 211.

(7)  Al-Biriini, al-Qaniin al-Mas‘adi, 72.

(8)  Al-Muqaddasi, Ahsan al-tagdsim, 479.

(9) EP, s.wv. “Marhala”.

(10) Al-Muqaddasi, Ahsan al-taqdsim, 479.

(11) Al-Muqaddasi, Ahsan al-tagdsim, 479.

(12) Al-Muqaddasi, Ahsan al-tagdsim, 477.

(13) The Mahran river is the Sind river; see al-Muqaddasi, Ahsan al-taqasim, 477; al-Istakhri,
al-Masalik wa-al-mamalik, 173.

(14) Yaqat, Mufjam al-buldan, 4: 211.

(15) Yaqut, Mufjam al-buldan, 4: 211.
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tawran, bab sindan, and bab al-multan® These architectural features
distinguish Mansirah from other cities. The mosque was built with
rocks and baked brick and was said to be similar to the Omani Mosque
(probably in Sohar city), in the sense that both had many pillars made of
Indian oak.”) The city grew during the medieval period, on account of
being a trading point between the Islamic state and India. The river
contributed to the development of agricultural export, mostly of
sugarcane and a fruit similar in size to an apple, with a very sour taste,
referred to as bah]awiya]].@)

The people of the city are described as intelligent, courageous,
righteous, religious, and trustworthy merchants. They possessed a
great knowledge of Islam, as can be gathered from the great number of
scholars that originated from there.®) Ibn Hawqal mentions that they
used money called qundahariyat, each dirham was roughly equivalent to
five qundahariyat. They also used the dinar as currency for commerce.
They dressed like Iraqis, while their kings dressed like Indian kings.(e)

Imam Rashid b. Sa‘ld’s epistle is divided into four parts, which
consist of an enjoinder to piety, history, polemics, and the doctrinal
stance, respectively. The first part is a preliminary statement that largely
consists of stylized remarks and some indications of doctrine. Parts two
and three consist of quotations from other siyar that often appear in
works on theology and jurisprudence, which serve to develop and define
the epistle vis-a-vis other doctrines.

The epistle is not simply a letter to the people of Mansiirah; rather,
it is a manifesto, which occasionally addresses its readers or listeners
directly. At the end of the epistle, the author says, “Listener! Definitely,
you have the true knowledge about life and you have unveiled authentic
enlightenment;” “truly, you know better after you have seen with your
own eyes, and have heard with your own ears.” This style makes use of
the regular format used by the Omanis in siyarwhen corresponding with
other regions. The siyarby Abi ‘Ubaydah and Abli Mawdid to al-Fadal b.
Kathir, Imam Muhanna to Mu‘adh b. Harb, and Imam al-Salt b. Malik to

(1)  Al-Muqaddasi, Ahsan al-taqasim, 477.
(2)  Al-Muqaddasi, Ahsan al-tagasim, 477.
(3)  Yaqut, MuSjam al-buldan, 4: 211.

(4)  Yaqut, MuSjam al-buldan, 4: 211.

(5) Al-Muqaddasi, Ahsan al-taqasim, 477.
(6) IbnHawgqal, Sirat al-ard, 321.
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the people of North Africa are all written in a similar style. The sirah in
question makes use of the imperative (a/-fi'/ al-amr), “you should, you
have to, you should be.” At the beginning of the epistle we read “fa-innr
amurukum (I command you)”, a form that is common in texts of this
kind and always appears at the beginning of a paragraph. Such
introductory parts are imperatives, known as wasiyah bi-al-tagwa, and
are here employed by the imam to address some theological issues, in an
attempt to proclaim his ideas of Ibadi dogma.

The epistle warns its audience not to make the mistakes against
which it cautions them. For example, the author says, “I shall warn you,”
“I shall also tell you,” and “we remind you of what we have mentioned.”
It is clear that the imam was in a position to influence the Sind region.
Some authors limit themselves to the phrase nisikum bi-al-tagwa (we
enjoin you to fear God), or ittaqii Allah (you must fear God), while others
enlarge upon this theme. In the sirah of Mansurah, the development of
this theme takes up no less than four pages. These four pages are
concerned with sin and its consequences.

In his introduction and conclusion the imam employs a style that is
characteristic of sermons; the same style is used in the Friday prayer.(l)
In his introduction, the author omits the usual amma ba‘'d, which
normally comes directly after the tafimid and is common especially in
epistolary and oratory genres. The author, for example, uses this style of
introduction in a letter to the governor of Manah.?) The introductions to
other Omani siyar are written in a similar style, for example, the
introductions to the sirah of Muhammad b. Mahbib to the people of
Oman regarding Hartn b. al-Yaman,® the sirah of Aba Qahtan Khalid b.
Qah'_cén,(4) and the sirah of Abu al-Hasan al-BisyéwT.(S) These siyar were
written at an earlier time than the epistle in question. The author of this
epistle omits the salat ‘ala al-nabr after the tahmid and only mentions it
in the conclusion. Some dwell on this theme at much greater length than
others. Some limit themselves to remarks about the Prophet and his
successors; some explain God’s revelation of the religion to His

(1) calder, “Friday Prayer and the Juristic Theory of Government: Sarakhsi, Shirazi,
Mawardi”, 36.

(2)  AlKindi, M., Bayan al-shar", 38.

(3)  Al-Siyar wa-al-jawabat, 1: 273.

(4)  Al-Siyar wa-al-jawabat, 1: 81.

(5)  Al-Siyar wa-al-jawabat, 2: 62.
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Messenger. The same style is used by Ibadi writers to show the main
tenets of other faiths and how the rule of Ibadism was established after
the death of the Prophet. The genealogy of the Ibadi people is also
described.

The most important source quoted in Imam Rashid’s epistle is the
Qurian. He quotes from it liberally, in fact more than seventy times,
prefacing verses with different expressions, such as gala Allah, wa-qala
ta'ala, and wa-qala fi muhkam kitabih. The quotations from the Qur’an are
used in several different ways. Occasionally, they support the author’s
arguments, showing, for example, that God has not forgiven the obstinate
people (al-musirrin ‘ala al-dhuniib) who persist in sinful behaviour. In
the first part of his epistle, the author attacks other doctrines, especially
those of the Hashwiyah and the Ash‘ariyah. Each quotation from the
Qur’an is supplemented with only a short exegesis or gloss, which does
not always give full and comprehensive support to his argument, as can be
seen in his use of al-An‘am 6:158. The author replies to the other doctrines
by illustrating and comparing the opinions of the people who claimed that
even if they persisted in sinning, God would forgive them on the day of
judgment. He calls this an idea of sinful Muslims who claim that God will
forgive their sins just because they have faith. This idea, the author argues,
comes from the ideology of Jews and Christians and is obviously untrue, as
can be gathered from the verse in the Qur’an in which God said, “Nay, you
are but men, of the men He has created. He forgives whom He pleases, and
punishes whom He pleases."(l) In another verse about the Jews He said,
“Have you taken a promise from God, (for He never breaks His promise)?
Or is it that you say of God that which you do not know?”® The author
uses classical Arabic throughout the epistle for quotations from the Qur’an
as well as from other literary sources. He carefully distinguishes between
his own text and his sources.

In addition to the Qur’an, the author incorporates the sunnah of the
Prophet into his arguments, though more rarely. The epistle includes
three hadiths of the Prophet. The first is used as evidence against the
idea of persistence in sin, and the second and third are used to explain
jurisprudential opinions. Clearly, the author considered it necessary to
demonstrate the use of hadith in argumentation, but it is nonetheless

(1) Qurian, al-Ma’idah 5:18.
(2) Qurian, al-Bagarah 2:81.
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apparent that, in general, the authors of Omani siyar rarely resort to
hadith, giving preference to the Qur’an instead.

Another source of quotation is classical Arabic poetry, used in the
manner of shawahid, quotations serving as textual evidence. All the
poets quoted are from the Jahili period,(l) for example, ‘Antarah b.
Shaddad and Tarafah b. al-‘Abd. It seems that Omani siyar of the first and
second periods do not include quotations from poetry. This changes in
the Omani siyar of the third period. For example, the sirah of
Muhammad b. Malik, also known as the sira/s from the Batinah people,
uses poetry to support Imam Muhammad b. Ab1 Ghassan.

The imam adopts the expressive style of Ibadi speech, as did Abu
Hamzah al-Shari in Mecca: “We are from the people and the people are
from us, except three kinds of people...”.?) This is similar to the
classification of people used by Munir b. al-Nayyir in his epistle to Imam
Ghassan b. ‘Abd Allah.”

The terminology used by the imam continued to be employed in
Ibadi theological compilations. The epistle’s message is conventional and
designed to give the audience a vision and sense of identity through a
discussion of their creed and faith. In the epistle the imam tries to
classify people as Muslims or non-Muslims, and as Ibadis or non-Ibadis.
Muslims are referred to as ahl al-igrar (the people of confession) or ah/
al-giblah (the people of the prayer niche, i.e. who pray in the same
direction). They are people of confession, because they say /3 ilaha illa
Allah wa-Muhammad rasul Allah, and they are people of direction,
because they direct their prayer to Mecca. Sometimes non-Ibadi Muslims
are called gawm (group). The imam also distinguishes between what
people say and what they do. Sinful believers are called kuffar al-nif am
(the ingrates) or al-munafiqgan min ahl al-igrar (the hypocrites among
the Muslims). These terms are characteristic of Ibadi compilations.

The introduction and the conclusion are written in rhythmic prose,
and in between the author gives advice on abandoning a life of material
pleasures.

The doctrinal part of the epistle covers three themes: 1) God does not
forgive the persistently sinful; 2) the persistently sinful will dwell in hellfire

(1) EP, s.v.“Djahili”.
(2)  Al-Isfahani, Aghan, 23: 241-243.
(3)  Al-Siyar wa-al-jawabat, 1: 299.
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forever; 3) both the tyrannical leaders and those who obey them are sinful.
They are explained in order to guide people so that they may enjoin the
good (ma'riif) and forbid the evil (munkar). These three themes form one
doctrine, which is devised especially to govern human relations.
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3.4 Translation

In the Name of God, the Most Gracious, the Most Merciful

1- From Imam Rashid b. Sa‘id to Abu al-‘Abbas b. Murayj, al-
Muhannad b. Sadh3, and Abu ‘Abd Allah b. Muhammad b. Bariizan. Peace
be upon you. Praise be to God. I command you to be obedient to God, and
[ forbid you to disobey the One who has power over you. Fear God in
things that upset you or please you, and in things that benefit you or
harm you. Be grateful to God, be His religious supporters, and be also in
support of His worshippers. Do good and command it; avoid evil and
prohibit it. To God’s obedience take the initiative. Be patient with the
misfortunes of your life. You will praise the consequence of this on the
day when you are in need of good deeds and when you give up your
kinship and wealth. At that time, your hopes and tricks will be worthless.
All success is from God alone, and it is He in whom people must trust as
the protector of the faithful.

2- I shall warn you against the evil acts of Satan himself, and of his
supporters who help to degrade you, your souls, your desires, your
wants, and your lives. God says, “Yet I claim not that my soul was
innocent—surely the soul of man incites to evil—except inasmuch as my
Lord has mercy; truly, my Lord is All-forgiving, All-compassionate”
(12:53). And He says, “Hast thou seen him who has taken his caprice to
be his god, and God has led him astray out of a knowledge, and has put a
seal upon his hearing and his heart, and laid a covering on his eyes? Who
shall guide him after God? What, will you not remember?” (45:23). And
He says, “Those who follow their lusts desire you to swerve away
mightily” (4:27). And He says, “Know that the present life is but a sport
and a diversion, an adornment and a cause for boasting among you, and
a rivalry in wealth and children. It is as a rain whose vegetation pleases
the unbelievers; then it withers, and thou seest it turning yellow, then it
becomes broken orts. And in the world to come there is a terrible
chastisement, and forgiveness from God and good pleasure; and the
present life is but the joy of delusion” (57:20).

3- Therefore, you must seek closeness to God by liking His sincere
and close servants. Avoid His discontent by disliking His enemies. God
has said in His perfect Book, which no falsehood enters, neither from
before it nor from behind it: “And lean not on the evildoers, so that the
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Fire touches you—you have no protectors apart from God—and then
you will not be helped” (11:113).

You should learn from the most Gracious, the most Merciful, and you
should reflect on the Qur’anic verses. God has commanded, “A Book We
have sent down to thee, Blessed, that men possessed of minds may ponder
its signs and so remember” (38:29). Two types of people will inevitably
perish: the first is the person who takes partners beside God; the second is
the one who ignores God after recognizing him, and follows the
temptations of Satan while yet believing himself to be among the
righteous people. About that God has said, “And what of him, the evil of
whose deeds has been decked out fair to him, so that he thinks it is good?
God leads astray whomsoever He will, and whomsoever He will He guides;
so let not thy soul be wasted in regrets for them; God has knowledge of the
things they work” (35:8). And He says, “Hast thou seen him who has taken
his caprice to be his god, and God has led him astray out of a knowledge,
and set a seal upon his hearing and his heart, and laid a covering on his
eyes? Who shall guide him after God? What, will you not remember?”
(45:23). About those who are involved in a partnership with Him, God has
said, “God forgives not that aught should be with Him associated; less than
that He forgives to whomsoever He will. Whoso associates with God
anything, has gone astray into far error” (4:116). “He forgives
whomsoever He will” means that He forgives all sins except holding
partnership in worship. God forgives whatever sins are committed, if
there is repentance on the part of the individual, and if this repentance is
accompanied by complete avoidance of these sins. God made this clear in
His perfect Book: “Yet I am All-forgiving to him who repents and believes,
and does righteousness, and at last is guided” (20:82). God has
demonstrated this for the people of the Book (the Jews and the
Christians), when they said, “We are sons of God, and His beloved ones”
(5:18). God said to Muhammad, “Tell them, ‘Why then does He chastise
you for your sins? No; you are mortals, of His creating; He forgives whom
He will, and He chastises whom He will” (5:18). The people of
understanding know that God will only forgive the Jews and the
Christians, if they leave their religions and embrace Islam. Also, they must
repent of what they have been doing before in their polytheism. God has
made this clear: “Whoso desires another religion than Islam, it shall not be
accepted of him; in the next world he shall be among the losers” (3:85).
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Therefore, God will grant pardon to the Muslims who have done
wrong only if they leave these errant deeds with repentance, and show
remorse when they ask for God’s forgiveness. God will never forgive
them if they persist. God has said, “and do not persevere in the things
they did and that wittingly” (3:135).

The Prophet Muhammad has said, “Whoever persists in doing
wrong deeds will race to the hellfire.” God has told the story about the
sons of Adam: They each presented a sacrifice [to God]. It was accepted
from one but not from the other. Said the latter, “I will surely slay thee.”
Said the former, “God accepts only of the godfearing” (5:27).

This is a clear explanation for anyone who has a heart and reason
or who gives ear and earnestly witnesses [the truth]. God never accepts
worship from errant people; rather, He accepts only from those who fear
Him. He did not accept the one son’s present, because he was
disobedient to Him, whereas He accepted his brother’s present.

Anyone who claims that God accepts worship from the disobedient
people and that He forgives the obstinate people, the Qur’an shall belie
him. He shall fall short of evidence. God has said, “God shall turn only
towards those who do evil in ignorance, then shortly repent; God will
return towards those; God is All-knowing, All-wise” (4:17). God has also
said, “But God shall not turn towards those who do evil deeds until,
when one of them is visited by death, he says, ‘Indeed now I repent’,
neither to those who die disbelieving; for them We have prepared a
painful chastisement” (4:18).

Have not you reflected on God’s verses when He mentioned the
people who have done evil? He denies them repentance if they continue
to do evil until death. About that God has said, “..when visited by
death...,” in other words, when the person feels that the Angel of Death is
close. God has said that this man will say, “Indeed now I repent.” The
verse continues: “..neither to the dying disbeliever.” This means that
God has addressed both the polytheists and the obstinate together in
one verse. God has said, “For them We have prepared a painful
chastisement.” In another chapter, God has said, “What, do they look for
the angels to come to them, nothing less, or that thy Lord should come,
or that one of thy Lord’s signs should come? On the day that one of thy
Lord’s signs comes it shall not profit a soul to believe that never believed
before, or earned some good in his belief” (6:158). The verses show that
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there are two souls: one does not have faith and is a polytheistic soul,
and the other is the faithful soul. God has said, “...never believed before,
or earned good in his belief,” in other words, that he did not practise his
faith.

4- It has been narrated that al-Hasan b. Abi al-Hasan al-Basr1
visited Jabir b. Zayd at his deathbed. Al-Hasan told ]Jabir, “O, Abtu al-
Sha‘tha’, say, ‘/a ilaha illa Allah (There is no god but God)’,” but Jabir was
silent. Then al-Hasan repeated, “O, Abl al-Sha‘tha’, say, ‘/a ilaha illa
Allal'” Jabir did not reply. Then al-Hasan said, “La hawlah wa-ia
quwwah illa bi-llah (There is no power and no strength save from God),
a man like Jabir did not have the bliss of saying ‘/a ilaha illa Allak’ at the
time of his death.” Then al-Hasan repeated for a third time, “O, Ab1 al-
Sha‘tha’, say, ‘/4 ilaha illa Allal’.” Then ]Jabir said, “We have been saying it
for as long as it was accepted,” then he recited this verse: “What, do they
look for the angels to come to them, nothing less, or that thy Lord should
come, or that one of thy Lord’s signs should come? On the day that one of
thy Lord’s signs comes it shall not profit a soul to believe that never
believed before, or earned some good in his belief. Say: ‘Watch and wait;
We too are waiting.” (6:158). Then al-Hasan said, “By God, this is a
learned man.”

5- If anyone claims that no Muslim from ah/ al-igrar will abide
eternally in the fire, then he has misinterpreted the verse: “As for the
wretched, they shall be in the Fire, wherein there shall be for them
moaning and sighing, therein dwelling forever, so long as the heavens
and earth abide, save as thy Lord will” (11:106-107). He then claimed
that God made an exception regarding duration. If God forced them to be
eternally in the fire, then there must also be an exception to the
statement. It is not at all permissible to postulate that this exception in
the verse does not make sense, is meaningless, or useless. We say to him:
If you think that the saying of God is void of meaning, wisdom, and
benefit, then you have misunderstood the just revelation, or you were
wrong in your interpretation. This is because the exception here does
not conform to what you thought and relied upon in your interpretation.
The exception applies, however, to the hours on the day of judgment in
which the people of the fire have not yet entered into it due to the
knowledge of the almighty God that they are busy in those very hours of
the day with dissuasion and the reckoning of their deeds. This is clear
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from the verse: “That is a day mankind are to be gathered to, a day to
witness, and We shall not postpone it, save to a term reckoned” (11:103-
104). And He has said, “One day will come,” that day being the appointed
day, when “no soul shall speak save by His leave; some of them shall be
wretched and some happy” (11:105). And He has said, “As for the
wretched, they shall be in the Fire, wherein there shall be for them
moaning and sighing, therein dwelling forever, so long as the heavens
and earth abide, save as thy Lord will” (11:106-107). This means that
the exception applies to what God will do concerning that day. This has
been so explained by the people of knowledge. That day, the people will
be busy at the beginning with the resurrection and judgment in terms of
questioning and reckoning. If God did not make that exception after
stating that the hellfire would be the designation for those people, then it
would have been obligatory for those people to enter the fire and be
eternally in chastisement right from the beginning of the day of
judgment. The evidence of the firm truth of this interpretation is God’s
verse: “save as thy Lord will,” meaning from that glorious day. God did
not say, “save as those whom thy Lord willeth,” in which case the
specifications of some of the people in the hellfire would apply. So
understand and know that the almighty God did not say, “therein
dwelling forever, so long as the heavens and the earth abide, save as thy
Lord accomplishes what He desires from aA/ a]—iqrén”(l)

6- What is the evidence then that made the interpreter postulate
such an argument that the errant Muslims are specified here not to be
eternally in the fire, which is not the case for non-believers? If he alleges
that God has said: “God forgives not that aught should be with Him
associated. Less than that He forgives to whomsoever He will. Whoso
associates with God anything has gone astray into far error” (4:116), and
that this is proof that God does not forgive the polytheist, but he forgives
ahl al-igrar, we will say to him in response to this argument that God has
said to the Jews and the Christians a similar thing in the verse: “you are
mortals, of His creating; He forgives whom He will, and He chastises

(1)  Ahlal-igrar refers to Muslims who mindfully state the jumlah, i.e., the shahadah, la ilaha
illa Allah. They are also called ahl al-giblah, the people who face the same direction in their
prayers along with the rest of the Muslims. According to the Sunni doctrine, the person
discussed is still a believer, but impious. According to the Ibadi doctrine, he is an ingrate
(kafir ni‘mah). According to the Mu‘tazili doctrine, he is a hypocrite. According to the Khariji
doctrine, he is an infidel.
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whom He will” (5:18). Now your argument is without support, and
evidently what we have shown of the falsehood of your argument is
right.

7- If he argues that God has said in the verse: “Not one of you there
is, but he shall go down to it; that for thy Lord is a thing decreed,
determined. Then We shall deliver those that were godfearing; and the
evildoers We shall leave there, hobbling on their knees” (19:71-72), we
would say to him: There is no proof of your argument in the verse. “Shall
go down to it” does not mean to enter into it. Do you not see what God
says about Moses: “On the right way. And when he came to the waters of
Midian he found a company of the people there drawing water” (28:23)?
Although he went beside the water, he did not enter into it. For example,
it can be said that your letter has been passed to me or your command
and letter have been passed to me. This does not mean that the letter has
entered inside me, but the meaning is that the letter has reached me and
[ have seen it. | swear that this person fabricated lies and violated what
God’s Book has explained, when he argues that God will release some
people from the hellfire and bring them into paradise. God has revealed
his lies in the verse: “Not so; whoso earns evil, and is encompassed by
his transgression ..,” meaning that whoever has been persistent in his
wrongdoing until he died in that situation, “they are the dwellers in the
fire, therein abiding [forever]” (2:81). Also, about the hypocrites from
ahl al-igrar and the polytheists, He says, “God has promised the
hypocrites, men and women, and the unbelievers, the fire of Gehenna,
therein to dwell foreover. That is enough for them; God has cursed them;
and there awaits them a lasting chastisement” (9:68).

What else then is required after this clarification as a cure for those
who seek remedy in the verses of the Qur’an? If he were to say that the
Qur’an is both abrogating and abrogated, and that what God has said in
the verse, “Not so; whoso earns evil, and is encompassed by his
transgression—those are the inhabitants of the Fire; there they shall dwell
forever” (2:81) might be abrogated by this verse: “As for the wretched,
they shall be in the Fire, wherein there shall be for them moaning and
sighing, therein dwelling forever, so long as the heavens and earth abide,
save as thy Lord will..” (11:106), because God has made exception in this
verse, then we shall say to him: We have already given you our answer
and argument regarding your enquiry on the interpretation of this verse.
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8- The people of understanding also say that God may decide
something, then He can make an exception later on, as is the case in the
verse: “You shall enter the Holy Mosque, if God wills, in security, your
heads shaved, your hair cut short” (48:27), the Almighty God does not
mean in this an exception to decline what He has already stated
regarding the Muslims’ entering the holy mosque. In fact, they did enter
the holy mosque as He promised in security, heads shaved and hair cut
short. The claim is that the abrogation has not been in the statement or
the threat and promise. The abrogation has been in the command and
interdiction. The true statement does not say such of something and
then destroy it in a contradictory manner. Whoever states something
and then states its contradiction is considered a liar. Also, whoever
promised good or evil and did not fulfil it, he will be a liar in
contradicting his statement. Or he might find new things on which he
will change his mind. Then this testifies that the person who says this is
a liar, ignorant and erring, and these are attributes that God transcends.
As all that is said by this person is nonsense, all things that God says are
true. Also, what He has mentioned about threat and promise can never
be abrogated. God has said, “Not so; whoso earns evil, and is
encompassed by his transgression—those are the inhabitants of the
Fire; there they shall dwell forever” (2:81).

God has also spoken about their dwelling in the hellfire. God’s
statements are always truthful. They cannot be abrogated. He has also
said, “God has promised the hypocrites, men and women, and the
unbelievers, the fire of hell, therein to dwell forever” (9:68). The verse
does not say the punishment has an end. We have already said that God’s
promise and threat are impossible for anyone to abrogate. Oh, how
surprising in that they say that they listen to God say, “Those shall be the
inhabitants of the fire, therein dwelling forever;” yet they say that the
people of the fire can exit from it.

God has said, “God has promised the hypocrites, men and women,
and the unbelievers, the fire of Gehenna, therein to dwell foreover. That
is enough for them; God has cursed them; and there awaits them Like a
lasting chastisement.” And they say that the hypocrites, men and women,
can exit from it! God has said, “Those shall be the inhabitants of the fire,
therein dwelling forever.” And they say that it is evanescent. Is this not a
contradiction to God’s Book and an opposition to His statements? God
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has said, “And they say, ‘The Fire shall not touch us save a number of
days.” Say: ‘Have you taken with God a covenant?’ God will not fail in His
covenant; or say you things against God of which you know nothing?”
(2:80). God has rebuked the people who made such a statement, so that
no one of this community (ummah) will follow them. Their claim did not
benefit them because it has been ordained in God’s knowledge that they
will go astray.

9- Some of the people of ahl al-igrarlisten to these appalling claims
and false hopes by which they contradict the Holy Book and fabricate
lies against God, and then they say that as a slander and leave what the
Book of their Lord has stated, and make in their lies examples and
produce sects from their innovation. They are as God has described:
“And when it is said to them, ‘Follow what God has sent down,’ they say,
‘No; but we will follow such things as we found our fathers doing.” What?
And if their fathers had no understanding of anything, and if they were
not guided?” (2:170). The curse of God be on them! How they were
deluded! And God bears witness that they are indeed liars. We seek
refuge in God from Satan’s seduction and from straying after guidance.
You should, therefore, understand what I have mentioned to you, reflect
on it, and ponder its sense.

10- You should also understand that people are of three types:
believer, polytheist, and hypocrite. The believer is the one who believes in
God, His prophet, and all the teachings that came to him from God. He is
also obedient and never invalidates his good deeds by disobeying God.
The hypocrite is the one who embraces Islam in his words, but leaves it by
being sinful and disobedient. The hypocrite can be regarded as a
disbeliever, because disbelieving is of two types: ingratitude and
polytheism. There are two types of hypocrisy as well: that of the heart and
that of deeds. Not all disbelievers are polytheists, because disbelieving in
an entity might be by denying it or it might be by violating its principles
through disobedience without necessarily rejecting or denying it. The
evidence for this statement is what God has said of Abraham and those
with him when they said to their people, “We are quit of you and that you
serve, apart from God. We disbelieve in you” (60:4). Abraham and his
followers did not disbelieve in their community as a denial of their affinity
to them, but so as to oppose the rest of their community by their conduct.
God has also said, “So whosoever disbelieves in idols and believes in God,
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has laid hold of the most firm handle” (2:256). God does not intend in this
verse to say that disbelieving in idols is to deny their existence, because it
is impossible to say that an idol is not an idol. Certainly it is an idol. God
means [to say] that disbelief in an idol (taghif) means disavowing its
actions. The meaning of disbelieving should only be interpreted thusly in
terms of the disbeliever who is among the Muslims. This disbelieving is
not a form of denial of what they have ratified of the statement [of faith]. It
is, however, their doing certain actions that are not in accordance with
their entering the faith of obedience. Therefore we apply this same term to
them as we do to the polytheists, though we differentiate between them in
judgment, because we, if we fight with the polytheists, make it lawful to
plunder their wealth and take as prisoners their women and children.

Similarly, we make lawful the Kkilling of their deserters and
wounded, even if the threat of their fighting has ceased. We do not allow
them to inherit either in peace or in war. It is not permissible that a
Muslim marry a woman of the people of the book if there is war between
them and us. It is illegal to marry a woman to a person by God’s Book
while this very woman is a spoil of war by God’s Book. Then there will be
for the same woman two different judgments: marriage and spoil, and
both of these conditions are legislated by God’s Book. This is why we say
that it is illegal for this woman to be a wife, while at the same time we
allow her to be a spoil of war with any of the above judgments. We do
not apply any of these judgments to Muslims as long as they adhere to
the statement [of faith]. We do not judge them the same as we do the
polytheists because their situation is different. Similarly, we do not
separate them by a label under which they can be grouped, due to the
generality of the term “disbelieving”, which we have explained above.
The hypocrites and the polytheists are both addressed in the following
verse: “As for the unbelievers, theirs shall be the fire of Gehenna; they
shall neither be done with and die, nor shall its chastisement be
lightened for them. Even so We recompense every ungrateful one”
(35:36). Both groups are disbelieving; those who become polytheists on
account of their denial and those who become hypocrites by reason of
their commitment to the statement [of faith].

11- So understand all that and know that the believer is God’s
friend, and that God does not accept enmity to his friends, and that the
hypocrite and the polytheist are the enemies of God, and that God does
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not accept association with His enemies. The hypocrite is the brother of
the polytheist and the polytheist is the brother of the hypocrite; the
evidence of this is in God’s Book: “Hast thou not regarded the hypocrites,
saying to their brothers of the People of the Book who disbelieve, ‘If you
are expelled, we will go forth with you, and we will never obey anyone in
regard to you. If you are fought against, we will help you’. And God bears
witness that they are truly liars” (59:11). God has prohibited association
with His enemies. He says in His perfect Book, “O believers, take not for
friends a people against whom God is wrathful, and who have despaired
of the world to come, even as the unbelievers have despaired of the
inhabitants of the tombs” (60:13).

12- You should be wise and reflect on God’s speech. You should
remember His arguments to you in His Book; also, you should be aware
of His grievous penalty, if you associate with His enemies and dissociate
from His friends, or if you allow what He has prohibited and prohibit
what He has allowed. In this case you enter into disobedience with
regard to that which He has prohibited you, and you leave His obedience
with regard to that which He has commanded you. God has the most
eloquent argument against whomever does that. These are the dark
ravines of ignorance.

[ should also tell you that God has established for you a religion of
truth. Whoever takes this path will be a Muslim, true in faith. Anyone
who leaves it will be a criminal and a disbeliever. God has not excused
His servants to leave anything He has commanded or to do anything He
has prohibited. Whoever transgresses God’s command by relinquishing
his obedience or committing wrong deeds intentionally or
unintentionally, God will not give him excuse for his ignorance after He
made clear His rules, and distinguished between what is lawful and what
is unlawful. A Muslim will not be regarded as a disbeliever except if he
refrains from God’s judgment and commits wrongdoings, whether
intentionally or unintentionally. Do not claim ignorance to God after He
sent to you a clarifying Prophet and revealed to you a clear book. God
has said, “And We have brought to them a Book that We have well
distinguished, resting on knowledge, a guidance and a mercy unto a
people that believe” (7:52). He has said, “as also We have sent among
you, of yourselves, a Messenger, to recite Our signs to you and to purify
you, and to teach you the Book and the Wisdom, and to teach you that
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you knew not” (2:151). What is your excuse then in claiming ignorance
to God after the exposition and completion of the religion?

You should stand straight on the path to which God has called you
and to which He has encouraged you. You should make no divisions in
religion, because there is only one religion and one truth. God has said,
“He has laid down for you as religion that He charged Noah with, and
that We have revealed to thee, and that We charged Abraham with,
Moses and Jesus: ‘Perform the religion, and scatter not regarding it”
(42:13). And He has said, “Surely this community of yours is one
community, and [ am your Lord; so serve Me” (21:92).

You may know the kind of disputes and vast differences which
happened among the people who pray in the same direction (ah/ al-
giblah), to the extent that they became enemies fighting each other and
parties cursing one another, each party rejoicing in that view which is
held within itself. We have known thus that they could not divide and
that all of them will never reach justice while disagreeing, cursing and
fighting. It is impossible that all of these parties shall reach the truth;
rather, only one party will reach the truth. This is because truth is only
one. Diversity is allowed only in the branches, which allow different
interpretations, and these do not lead to a division or split. God has said,
“What is there, after truth, but error? Then how are you turned about?”
(10:32).

13- In reality and truth, you have to go back to the Book of God and
the sunnah of the Prophet whenever there is any dispute. In that case we
will be following their guidance and taking those who followed them as
our examples. We do that as a kind of obedience to God’s commands and
to His judgment in His Book in which He says, “If you should quarrel on
anything, refer it to God and the Messenger, if you believe in God and the
Last Day; that is better, and fairer in the issue” (4:59). You should not
follow the path of mischief and draw wrong interpretations. God has
said, “And that this is My path, straight; so do you follow it, and follow
not divers paths lest they scatter you from His path. That then He has
charged you with; haply you will be godfearing” (6:153). God’s path is
that which He has established for His servants and approved for Himself,
and commanded us to follow. This is believing in God and His
messengers and what these brought from Him, and also believing in His
clear Book, which He sent down to His trustworthy messenger, and also
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rejecting any parallels and opposites to God. This path of God also means
that you establish regular prayer, with its ablution, bowing, prostrating,
and all other essential duties of prayer, like the supplements and limits
and direction of the qiblab.(l) [t also means giving regular alms according
to the way it is prescribed, and paying it to the needy. Similarly, it means
performing the pilgrimage to the sacred house, provided that food and
means of transportation are all available and no other obstruction is
present on the journey. It also means that during the period of
pilgrimage you avoid the obscenity, wickedness, and wrangling
prohibited by God. It also means fasting in the month of Ramadan and
refraining from sexual contact until the end of the month, and
performing jihdad in the cause of God. This is mandatory only with
complete preparation of men and matter for fighting. You should also
command good and prevent evil, establish the rules set by God for the
weak as well as those for the strong, and those rules pertaining to the
enemy as well as to the friend. Be the patron of those who uphold truth
and justice in word and deed, avoid the most heinous deeds, and never
persist in small wrongdoings.

You must be an enemy of anyone who is in opposition to the
religion of the Muslims and disobeys the Creator and Sustainer of the
worlds until he returns and asks for forgiveness from God for his
disobedience.

14- In addition, one must do all one’s duties towards God with
either one’s wealth or oneself. Also, one must divide the inheritance by
the judgment of the Book® and the sunnah® Additionally, you must
mention the name of God for a sacrifice, carry out circumcision, cover
your private parts, shave your pubic hair, wash (gbu51)(4) any impurity
including menstruation and sexual intercourse, cut your nails, comb
your hair, wash the body of the deceased and wrap him with sheets, pray

(1)  The giblah is the direction of prayer towards the Ka‘bah in Mecca. This is indicated in a
mosque by the mihrab. Originally, the direction of prayer was towards Jerusalem, but it was
redirected towards Mecca after the Hijrah. This change is recorded in the Qur’an; see al-
Bagqarah 2:142-150; EF, s.v. “Kibla”.

(2) The holy Qurian.

(8)  The term sunnah literally means “trodden path”. It developed the meaning “customary
practice” to indicate the specific actions and sayings of the Prophet Muhammad; EF, s.v.
“Sunna”.

(4)  Ghusl is the major ritual washing of the whole body to achieve a state of purity; EF, s.v.
“Ghusl”.
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for him, and bury him. You must also give the right testimony required
from you at any time, and place your trust in those to whom it is due.
Stop telling lies and being disloyal, and do not disobey your parents,
whether they are righteous people or wicked, without associating with
them in disobedience to God. You also must maintain good relations
with your relatives, be kind to your neighbours, and maintain good ties
of friendship. It means also that you must cast down your gaze away
from the private areas (‘awrdf)"’, guard your private parts, and protect
yourself from what is forbidden by God,® and ask for permission when
entering the houses of others.

15- You must remember God’s command to the believing women,
that they cast down their gazes and guard their private parts, and reveal
not their adornment save as is outwardly manifest, and let them cast
their veils over their bosoms, and not reveal their adornment save to
their husbands, or their fathers, or their husbands’ fathers, or their sons,
or their husbands’ sons, or their brothers, or their brothers’ sons, or
their sisters’ sons, or their women, or what their right hands possess, or
such men as attend them who have no sexual desires, or children who
have not yet attained knowledge of women. Nor should they stamp their
feet so that their hidden ornament may be known, nor mourn in their
misfortunes. It is necessary that you should know what is forbidden with
regard to blood and property, what is allowed and lawful, and what is
unlawful. Also, do not diminish the measure and the balance, and do
not be dishonest in regard to property. You should also refrain
from usury and unlawful consumption of the property of the orphans
and the property of any other people. You are prohibited from thieving
plunder.

You may not accuse a chaste man or woman of unchaste deeds. You
may not engage in temporary marriage (mut‘arb),(3) marriage during the

(1) The meaning of the word ‘awrah, in an Islamic sense, differs from its generic usage. It
refers to parts of the human body that are forbidden to show in public; for men, the area of
their ‘awrah is from the stomach to the knee, and for women, the area is the whole body
except for the hands and the face.

(2)  That means avoiding adultery.

(3)  This is permitted by the law of the Ithna ‘Ashariyah (twelvers Shi‘ah), but it is not
sanctioned elsewhere in Islam. Ibadi figh does not allow this marriage, but judging from the
opinions of al-Rabi‘ b. Habib and Aba Sufrah ‘Abd al-Malik b. Abi Sufrah, such a marriage
appears to have been permissible in the 2nd/8th century. See al-Salimi, ‘A., Sharh al-jami‘ al-
sahth musnad al-imam al-Rabi® b. Habib, 3: 25.
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‘iddah, [i.e. periods(l) of waiting prescribed] before the second marriage
for women, divorcing via proofs or evidence, reuniting without
witnesses, anal sex, or sex after birthing or during menstruation. Also,
you may not have sex with a captive female unbeliever or those whom
you buy from Muslims. There should be no sexual intercourse with a
pregnant women until she gives birth, nor with one who is not pregnant
until she menstruates once.

16- Also, it is forbidden for concubines to have relations with fathers
and sons. God prohibits you from marrying your mothers, your daughters,
your sisters, your paternal and maternal aunts, your brothers’ daughters,
your sisters’ daughters, your mothers who have reared you, your suckling
sisters, your wives’ mothers, your stepdaughters who are in your care,
being born of your wives you have been into - but if you have not yet been
into them, it is not your fault - and the spouses of your sons who are of
your loins, and taking two sisters together, unless it be a thing of the past.
God and His Prophet prohibit men to marry a women to her paternal or
maternal uncle, because they are regarded as parents. As God says, “And
he lifted his father and mother upon the throne” (12:100). And the
maternal aunt was referred to as mother, and the Prophet called his uncle,
al-‘Abbas, his father. He informed some of his Companions, saying, “Bring
to me my father, al-‘Abbas.” He called him his father, although in reality he
was his uncle.

17- Moreover, forbidden to you is the eating of carrion, blood, and
the flesh of swines, as well as animals and birds that have claws. Also,
you should not drink any fermented or intoxicating drink. The Prophet
forbids the playing of instruments, wind as well as stringed and
tambourines. Additionally, the forbidden foods include animals that are
slaughtered in the name of anyone other than God, animals strangled or
beaten to death, those that fall and die, those killed by goring with horns
or mangled by wild beasts, those whom you slaughter and those
sacrificed on the stones set up [for idols]. Forbidden also is the division
(of meat) by raffling with arrows.? It is necessary to leave all that is

(1)  The ‘iddah is basically the duration of widowhood, or the legal period of abstention
from sexual relations before remarriage, imposed on widows or divorced women, or women
whose marriages have been annulled, providing the marriage was consummated. The rules in
figh governing the ‘iddah are complex, but basically derive from the Qur’an; see al-Bagarah (2)
and al-Talag (65); EF, s.v. “Idda”.

(2)  Arrows were used by Arabs prior to Islam for casting lots.
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forbidden and to strive to implement all that has been prescribed.

However, you should establish justice between people whether
they are strong or weak, humble or noble, hateful or preferrable to you,
distant or near. God says, “O believers, be you securers of justice,
witnesses for God, even though it be against yourselves, or your parents
and kinsmen, whether the man be rich or poor; God stands closest to
either. Then follow not caprice, so as to swerve; for if you twist or turn,
God is aware of the things you do” (4:135).

In the religion of the Muslims, there is no injustice to a Muslim on
account of liking and affinity, nor is there injustice to a profligate on
account of disliking and dissociation. The Muslims refrain from these
deeds. They are the people of justice and attainment. Therefore, this is
God’s religion and the Muslims’ path. God promises that the followers of
other paths will be in the hellfire, and it is the most evil home for the
wrongdoers! God says, “But whoso makes a breach with the Messenger
after the guidance has become clear to him and follows a way other than
the believers’, him We shall turn over to what he has turned to and We
shall roast him in Gehenna—an evil homecoming!” (4:115).

Therefore, let him fear God whosoever diverged from His path® or
declared something different than what He said. The Muslims are the
most knowledgable and more understanding and perceptive to the
justice of the sunnah. They are more honest in their love for God, and
more careful to please Him. They know His friends and enemies best. Let
not anyone divert from their path because he does not like them, and do
not allow any profanation on their part by people who are actually more
profane than them. They are God'’s proof of His servants, His vice-regents
on this earth. They also contain the abomination committed® by
innovators. They leave them in this situation and fight them over this
innovation. They recognize good when it is concealed from others. They
realize it fully and call to it those who have left it. No Muslim® will be

(1) He is referring to the early Muslims. Prominent figures of Muslim orthodoxy prefer
the first three centuries after the Prophet, calling them “excellence centuries.” The author is
pointing to the early Ibadis, as becomes evident in the following sentence.

(2) He is referring to the Battle of Siffin, when the Muhakkimah rejected the arbitration
between “Ali and Mu‘awiyah.

(3)  Muslim here refers to Ibadis. The Ibadi authors often sought to demonstrate their good
behavior in their writing. This is particularly so with scholars from the Middle Ages who also
used their literary skill in part to demonstrate the character of their dogmas and sects.
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deemed to withdraw except if he insists on a major sin, and no Muslim
will be condemned except for a sin. This is because they do not judge
anyone on the basis of their deeds unless they are certain about his
deviation. Then they command him to take a middle stand. Rightly they
are also obliged not to categorize any person’s act except for an average
position of obedience. The reason the Muslims have revolted against
people is that they breached the Book of their Lord and the sunnah of
their Prophet when they followed desires and encouraged heresies.

18- Moreover, we remind you of what we have mentioned, that we
are of the people and the people are of us, except a denying idolater, or a
tyrant opposing God’s will, or someone who is doubtful about Him and
whose disobedience is known, or a breacher of the religion of God to
which we adhere, or one who is sceptical about the religion and persists
in his sins.

God’s curse be on the people who submit to the will of the tyrants
in order to obtain genealogical reputation and authority, and they do not
consider the corruption in their religion as a result of deliberately
committing oppression and as a result of inclining to evil, nullifying the
penalties on whom they like and implementing them on those whom
they hate, taking money from people without just reason and giving it to
people who do not deserve it, shedding unlawful blood, and continuing
to commit major sins. They appoint those who are well-known for their
corruption and savage oppression of the people. In spite of all of this,
they call them the leaders of the faithful and make them rulers of the
Muslims. They do not prevent them from any oppression and do not
resist obedience to them. They foster the wrongdoings of those people,
and they themselves support them and ask the people to support them
also. They obey them even in that which God forbids. When a
transgressor like them raids against them and plunders their property,
they would turn back to him and rely on him in their affairs and appoint
him leader and ruler. They tend to support whoever overcomes them,
and to be followers of whoever defeats them. They cannot discriminate
between good and bad, and cannot distinguish between right guidance
and misguidance. Their young have grown up with this habit, and their
old have died with this habit also. Even the non-Arabs among them have
been Arabised with the same views. They establish themselves via
obedience to their rulers. In this they take the example from their
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reciters, and they follow the footsteps of their scholars, the scholars of
evil, the enemies of the Qur’an, those ignorant of the value of the
revelation, and those blind to the justice of interpretation. They delude
the masses and the populace and the weak among the people who do not
give any attention to value, be it good or bad, and cannot distinguish
between right and wrong. They deceive them by the evidence they show
them from the fabricated traditions and from the verses that read, “O
believers, obey God, and obey the Messenger and those in authority
among you” (4:59).

[ say to them, if you think that there is generality in the verse here, |
say it is not general, because in another verse God has specified the
destination of those who obey the rulers who transgress. God has said,
“And lean not on the evildoers, so that the Fire touches you—you have
no protectors apart from God—and then you will not be helped”
(11:113).

This verse is more specific than the previous one. In the principles
of interpretation and legislation, the particularity is proof against the
generality, whereas the generality is not proof against the particularity.
This is the opinion of the religious leaders (‘u/amZ)" and the people of
the truth. Furthermore, the word can be particular while on the surface
itis general, as in the verse in which God has said, “God was well pleased
with the believers when they were swearing fealty to thee under the
tree” (48:18).

Superficially, the speech in the verse is common to all the believers,
but of course, the people in the verse are those special people of whom
God knew what was in their hearts, and He sent down tranquility to
them. This good pleasure was not for the people of whom God knew that
what was in their hearts was displeasing to Him. God does not like those
who disobey him. The people of the tree,® however, were of different
types. Some of them faulted and misdirected one another, then they also
intentionally shed the blood of one another. Confusion then arises
regarding the intention of each, as it is impossible to hold that both the
killer and the victim were right. Similarly, it is baseless to say that the

(1) Le.Muslim leaders.

(2)  The people of the tree are those Companions who swore fealty to the Prophet under a
tree in Hudaybiyah (60 km from Mecca) in the year 630 AD. This event is called bay‘at al-
ridwan.
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deceiver and the deceived are both right. This is simply impossible, and
this saying is never rational, because these are contradictory terms that
cannot be grouped into one homogenous situation. God has said, “What,
shall we make those who have surrendered like to the sinners? What ails
you then, how you judge?” (68:35-36). If someone says that all of these
were Muslims, we will reply to him that we agree with you only if you
intend the meaning of Islam to be the name and nothing else. Not
everyone called a Muslim is faithful in God’s regard. Do you not see what
God says in this regard? “The Bedouins say, ‘We believe.” Say: ‘You do not
believe; rather say, ‘We surrender’; for belief has not yet entered your
hearts” (49:14).

However, if you intend the meaning of Islam to be faith in God’s
regard, then our answer to this has been made clear in this outline to
those who have intellect and guidance. God has said, “Not equal are the
blind and the seeing man, those who believe and do deeds of
righteousness, and the wrong-doer. Little do you reflect” (40:58).

19- This proves that speech, though it is particular, may look
general, as in the verse about ‘Ad’s® wind in which God has said,
“...destroying everything by the commandment of its Lord” (46:25). Of
course, the wind did not destroy the sun, the moon, the sky, the earth,
the mountains, and the sea. God has said, “destroying everything,”
though all of these were things and they were not destroyed by ‘Ad’s
wind. However, the meaning of this word is: ‘Ad’s wind destroyed
everything it came across. Likewise, in the story of Bilgis, God has said,?
“She has been given of everything, and she possesses a mighty throne”
(27:23). Bilgis was not given Solomon’s kingdom or other things, such as
falling stars, the roaming winds, and the touring clouds. Externally, this
speech is general, but in fact it is particular. Language can express this
all. For example, “Antarah b. Shaddad al-Absi® says:

“Visited by every virgin rain cloud bountiful are showers that

have left every puddle gleaming like a silver dirham.”®

(1) “Ad is the pre-Islamic Arab tribe in the south Arabian region of al-Ahqaf, who built
monuments on mountain tops.

(2) The pre-Islamic queen of Sheba (a place spelled in a variety of ways in Arabic)
contemporary with King Solomon. She is mentioned by name in the Qur’an; the exegetes
identify her with the queen in Qur’an, al-Naml 27:23.

(3)  Ajahili poet, who died around the year 615 AD.

(4)  Arberry, Seven Odes, 180.
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‘Antarah did not know every cloud that was impregnated with rain.
Likewise, Tarafah b. al-‘Abd al-Bakri® says:

“They say I reach all that I hope, and when the stars disappear

[ will always have a clue.”

It is well known that he would not reach all his hopes, as his friends
describe him. How could that be, when he said:

“There are traces yet of Khawlah in the stony trace of

Thahmad apparent like the tattoo-marks seen on the back of

the hand.®

At Rawdat Du‘mi and Ha’il’s surrounding, I have cried and

cried for a long while.”

This indicates that what he wanted was that the remains of
Khawlah would be full of life; however, it became empty of any aspect of
life. He also said:

“How is it with me, that I observe my cousin Malik, whenever I

approach him, sheering off and keeping his distance.”®

Tarafah wishes that his cousin were more approachable. In
contrast, he became distant from him. Also, ‘Antarah said:

“I know what is happening today and what passed yesterday,

but as for knowing what tomorrow will bring, there I am

utterly blind.”®

It is well known that ‘Antarah did not know all the things of today
and yesterday. On the other hand, he wanted the things that only he
himself knew and not all the other things that were unknown to him.
Examples of this type are numerous in the language of the Arabs and
their poetry. The Qur’an was revealed in their language. God has said, “O
believers, obey God, and obey the Messenger and those in authority
among you” (4:59).

So this verse is specific to righteous people and not those who
stray, whose deeds are evil. God does not give an order and then
institute punishment for doing that particular deed. God has said, “And
lean not on the evildoers, so that the Fire touches you...” (11:113). If God
commanded us to obey them, of course he would not punish us for
relying on them. Also, He has said to His Messenger, “and obey not him

(1) Tarafah was an Arab jahili poet.
(2)  Arberry, Seven Odes, 83.

(3)  Arberry, Seven Odes, 87.

(4)  Arberry, Seven Odes, 118.
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whose heart We have made neglectful of Our remembrance so that he
follows his own lust, and his affair has become all excess” (18:28). Also,
God has said, “And obey not one of them, sinner or unbeliever” (76:24).
We join with the Prophet in following what God has ordered him, apart
from what has been proved to relate only to him. If it were the case that
the act is peculiar to him, then there is no excuse for you and us to obey
anyone who has gone astray. The tyrant is a denier, and he errs. Both
attributes are associated with him. The Prophet said, “Do not obey
anyone who commands you to do evil; God created all of you.” God said
to his friend Abraham, “I make you a leader for the people” (2:124).
Abraham asked, “And of my seed?” Allah said, “My covenant shall not
reach the evildoers” (2:124). God rejects the evildoer as leader. And God
informed Abraham and made sure that he knew that perfectly.

Anyone violating the justice of the Book™ should fear God when
saying untruthful things, incorrect sayings, and words twisted from their
normal reference into ambiguity. As God has said about them in His Book,
“It is He who sent down upon thee the Book, wherein are clear verses that
are the essence of the Book, and others ambiguous. As for those in whose
hearts is deviation, they follow the ambiguous part, desiring dissension,
and desiring its interpretation; yet none know its interpretation except
God. And those firmly rooted in knowledge say, ‘We believe in it; all is from
our Lord;’ yet none remembers, but men possessed of minds” (3:7).

20- You should seek safety for yourself and beware of slipping into
religious misjudgment, which leads to humiliating torture. Do not be
lured by libertines who sell the hereafter for the life of this world. Surely,
the life of this world deceives and infatuates its seekers. Moreover, it is
vicious to its followers as well as deceitful to those who ask for more. It
is so destructive to those who want to possess it, because it appears to
be pleasure, but in reality it is vainglory. What is allowed (A4a/al) is set
for reckoning and what is forbidden is set for punishment. What seems
to you abundant is meagre, and what is honourable is humiliating. The
accumulators are plundered. Life’s inhabitants are strangers. The
beginning seems to be the path toward the fulfillment of dreams and
ambitions, but the end is death.

21- Listener! Definitely, you have true knowledge about life and
you have unveiled the authentic enlightenment. Truly, how you do not

(1) lLe.theQurian.
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know that, after you have seen it with your own eyes, heard it with your
own ears, perceived it with your own heart, and declared it with your
own tongue! When you are affected by your father’s death, stricken by
the loss of your brother, deprived of your grandfather, or devastated by
your son’s loss; when you keep on grieving over the loss of your
property, and remain confused and worried about your ailments. Even
when you wake up from this illusion, you go astray, immersed in
running your monetary affairs and forgetful about what once marred
your life. Today’s business makes you unaware of what is awaiting you
tomorrow. What you possess pressures you to be inattentive to yourself.
Worldly existence is the cause of negligence of religious duties.
Immaculate deliberation does not draw your attention to your duty, as
though the house you live in makes you forget past adversities, such as
the loss of brothers. How come you are unaware of the fact that one day
you will be taken away from comfort carried in a coffin? You will be
placed in a grave, and then you will be responsible for your deeds. In
spite of all this, you are still so absorbed to the degree that you
completely forget your sin, death, and resurrection. When your days are
over, you are all in a sweat, and when you are so frail and too feeble to
moan, you become bewildered and overwhelmed. You, then, are
repentant of your unforgivable folly and misjudgment. Consequently,
your sorrow is augmented and you reach a hopeless end, when you
become confined to your ignorance by your erroneous judgment. You
are doomed to suffer in hell and lose the felicity of paradise.

22- Finally, ask forgiveness from God for your sins. Make a
strenuous effort for the salvation of your soul before death and the
cessation of toil and hope. Having said that, may God almighty help you
and us to obey Him, and bestow on you and us His blessing. He is
forgiving, compassionate, and capable of doing what He likes. Thanks be
to God, Lord of all beings, and may He send His blessing on Muhammad
and his chaste family, as well as on all the prophets, messengers, high
ranking angels, and His pious worshippers, the inhabitants of heaven
and earth. Peace be upon them all.






CHAPTER FOUR

IBADISM IN EARLY ISLAMIC IRAN,
CENTRAL ASIA AND INDIA

4.1 Siyar and Ibadi History in the East

The aim of this chapter is to provide an overview of the three
siyar presented in the previous chapters. They come from the Ibadi
tradition, which is the source of a major part of ‘agidah. Classical
Ibadl siyar are usually described as basic references and chiefly
theological studies, but in fact they are lively historical documents that
shed light on the development of Ibadism. The objective is to
demonstrate that siyar are valuable sources for improving our
understanding of the major doctrinal and historical developments in
Asia during the 4th and 5t/10t% and 11t centuries, which marked the
birth of the siyar.

In order to place these siyar in their specific historical and
geographical contexts, it is helpful to begin after the battle of Nahrawan
(38/658). In particular, four aspects should be considered:

1- Ibadi history in the East, which includes the study of:

a. the historical background of the Muhakkimah and their relations

with the East between 38 and 62/658 and 681,

b. the schisms among the Muhakkimah and the settlements in the

East after 62/681,

c. the Omanis and their adherence to Ibadism, namely the

relationship between tribe and thought in early Islam, and

specifically the relationship between Ibadism and the Azd clan,

d. and other aspects of the relationships between Ibadism and the

East.

2-  The historical geography of Ibadi settlements in the East at the time
of the siyar

3- The socio-political situation in Oman during the period of the siyar

4-  The chronology of the imams in Oman
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Al-Shahrastani reports the events after the battle of Nahrawan
(38/658): “After the Khawarij were defeated, two of them went to
Oman, two to Kirmén,(l) two to Sistén,(z) two to al-]azirah,(s) one to Tall
Mawzan, and two others to Yemen.”® He also reports, “...until now they
are still in these locations.” One could argue that these accounts
highlight the beginning of the relationship between Ibadism and the
regions of Eastern Mesopotamia. The aim of this chapter is to outline
diachronic and synchronic discussions about the development of Ibadi
thought in Eastern Mesopotamia, Iran and Central Asia during the
Middle Ages. I am concerned with both the historical and the intellectual
dimensions of Ibadi activity. With regard to the former dimension, I
investigate the Ibadi and Omani historical contacts with other Asian
regions, studying the extent of Omani imams’ and religious scholars’
contacts with other regions outside Iran. I emphasize Oman’s significant
influence on some of the events in the historical period of the Middle
Ages. With regard to the latter dimension, I trace the expansion of Ibadi
thought throughout Asia.

After the battle of Nahrawan the lands east of Mesopotamia
became the centre of some of the Khariji movements.®) The battle of
Nahrawan did not lead to the end of the Muhakkimah. For ‘Alj, it was a
doubtful victory, given that he had merely rid himself of the worst
fanatics, while the majority remained ready to break out in rebellion at
any moment.®) The surviving followers from the battle settled in two

(1) Kirman is a province in southern central Iran; see Le Strange, The Lands of the Eastern
Caliphate, 299-321.

(2) sijistan (Sistan) and its province is in the Hilmand Valley of western Afghanistan; see
Le Strange, Lands of the Eastern Caliphate, 334-351.

(3) Al-jazirah is a province in upper Mesopotamia; see Le Strange, Lands of the Eastern
Caliphate, 86.

(4)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 176; see also al-Baghdadi, al-Farq bayna al-firaq, 61.
The number of people who survived the battle of Nahrawan seems to have been exaggerated.
However, al-Ya‘qubi states that less than ten men survived; see al-Ya‘qubi, Tarikh, 2: 169; AbQ
Qahtan, in his sirah, reports that four men survived; al-Siyar wa-al-jawabat, 1: 116. On the other
hand, some accounts say that 400 men remained after the battle of Nahrawan. For a
comparison of the accounts of this event, see al-Tabari, The History of al-Tabari, 17: 136; al-
Baladhuri, Ansab al-ashraf, 4: 163; Ibn al-Athir, al-Kamil, 3: 205.

(5) Lewinstein, “The Azariqa in Islamic Heresiography”, 251-268; see also Wellhausen,
The Religio-Political Factions in Early Islam; Briinnow, The Kharijites under the First
Omayyads.

(6)  Briinnow, Kharijites under the First Omayyads, 12.
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cities, Kufah and Basra, known as Khawarij al-Basrah and Khawarij
al-Kafah.®) They flourished less in Syria than in Iraq, and Kufah
and Basra were the most prosperous.(z) The so-called Khariji school
belonged to the Basran rather than to the Kufan® milieu, and its
members were not concerned with defending privileges gained from
participation in the conquest of Iraq. Nevertheless, a certain continuity is
to be noted regarding the ideology by which the Muhakkimah party had
rationalized their position, and this led the group to be known also as
Khawérij.(4)

This chapter focuses on four aspects of Ibadi history in the regions east
of Mesopotamia: firstly, on the historical background of the Muhakkimah
and their relations with regions east of Mesopotamia between 38 and
62/658 and 681; secondly, on the schisms among the Muhakkimah and
settlements after 62/681; thirdly, on certain aspects of the relationships
between Ibadism and the East; and finally, on the historical geography of
Ibadi settlements in the East until the 6th/12th century.

4.2 The historical background of the Muhakkimah

Let us return to the historical background of the Muhakkimah leaders’
communications in the eastern regions in the years after the battle of
Nahrawan (38-61/658-687), which is the year of the death of the
Muhakkimah leader Abu Bilal Mirdas b. Hudayr.(s) We can trace the

(1)  The leaders of those who remained after ‘Abd Allah b. Wahb were Aba Bilal Mirdas b.
Udayyah, Shabib b. Bajrah, al-Mustawrad b. ‘Ullafah al-Barrak, and Wardan b. Majma‘ah al-
“Akli; see“Usfuri, Tarikh Khalifah b. Khayyat, 149.

(2)  Wellhausen, Religio-Political Factions, 14.

(3)  The last rebellion of the Kufan Khawarij under their leaders Hayyan b. Zabyan al-
Sulami and Mu‘adh b. Juwayn al-Ta’1 took place in 58/677, when Hayyan b. Zabyan al-Sulami
was elected as caliph and his companions pledged allegiance to him. Hayyan proposed going
to Hulwan to assemble all the like-minded supporters; in the subsequent battle which took
place between Kufah and Rayy, they were killed. See al-Tabari, The History of al-Tabari, 18: 192-
196. As to their revolt in Kufah, a sirah from the people of the Maghrib to Imam al-Salt b.
Malik records their early leaders, starting with Ziyad b. Kharash, moving on to Tamim b.
Maslamah, and finally dealing with ‘Ali al-A‘raj; see Al-Salimi, The Omani siyar as a Literary
Genre, 23. Concerning the Ibadis in Iraq, there were Ibadi theologians from Kufah who were
followed by the Nukkar of North Africa. See Ennami, Studies in Ibadism, 250.

(4)  wilkinson, “The early development of the Ibadi movement in Basra”, 125-142.

(5)  On Abu Bilal’s death, see al-Tabari, The History of al-Tabari, 19: 183-184; Ibn al-Athir, al-
Kamil, 3: 303. The Khawarij of Basra experienced a schism after the death of Abu Bilal; see al-
al-Mubarrad, al-Kamil, 2: 208-213.
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principles of Ibadism in the East before the formation and crystallization of
Khariji ideology. Their first principle is the Aijrah (emigration). This term
emerged when a number of the Muhakkimah were determined to leave
their homes and called themselves emigrants (muhdjirin), and the place
where they went was called muhajaror da'rbijrah.(l) Their second principle
is takfir (charge of disbelief), whereby they speak of themselves as
professors of the unity of God (muwahhidin) and call other Muslims
polytheists. For this reason, they considered the latters’ land as a land of
war.?) Their third principle is istf rad, killing on religious grounds.(3)

The communication between the Muhakkimah and the eastern
lands began soon after the battle of Nahrawan. Their movement started
with insurrections®” against the central government, since they had
rejected the arbitration between ‘All and Mu‘awiyah. At the beginning of
these insurrections, in 38/658, a certain Khirrit b. Rashid al-Naji
separated from °‘Ali, because the arbitrator appointed by °‘Ali had
deposed ‘Ali. Even the people of Khiizistain® went over to him in the
hopes of ridding themselves of the oppressive poll tax (jizyah). Some
even had the boldness to expel ‘Ali’'s governor from Fars, and the
situation remained like this until Ziyad b. Abih, who was sent to Basra by
‘Ali, succeeded in driving them away. Khirrit's insurrection was routed
by Ma‘qil b. Qays, and Khirrit was slain.® Al-Baladhuri and Ibn al-Athir
mention some insurrections in the immediate aftermath of Nahrawan.
Ashras b. ‘Awf al-Shaybani took 200 men to Daskara” and was killed in
Rabi‘ I 38/September 658. Hilal b. ‘Ullafah of the Taym Ribab and his
brother Mujalid led more than 200 men in Masbadhan® and died in
Jumada I 38/0ctober 658. Ashhab b. Bishr of the Bajilah led 180 men

(1) They used Qur'anic proof-texts to support these arguments; Qur’an, 4:100, 8:74. See
also EF, s.v. “Hidjra”; al-Ash‘ari, Magqalat al-islamiyin, 8.

(2)  EP,s.v. “Kharidjites”.

(3) EF,s.v. “Isti‘rad”.

(4) Watt gives a list of their revolts, from their first uprising to 680; Watt, “Kharijite
Thought in the Umayyad Period”, 215-231.

(5) Khazistan is a province in eastern Iran, presently known as ‘Arabistan; Le Strange,
Lands of the Eastern Caliphate, 232.

(6) Ibn al-Athir, al-Kamil, 3: 183.

(7)  Daskarah is a village northeast of Nahrawan; Le Strange, Lands of the Eastern Caliphate,
80.

(8) Masbadhan is a town in the province of Jibal in northern Iran; Le Strange, Lands of the
Eastern Caliphate, 202.
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and was killed at ]arjaréya(l) on the Tigris on 11 Jumada II/November
658. Sa“id b. Qufal al-Timi of Tim Allah led 200 men to Bandanijan® and

was killed in Rajab 38/December 658. Abii Maryam al-Sa‘di al-Tamimi

led an army, mainly composed of mawali, and was killed in Bédﬁrayé(s)

in Ramadan 38/February 659.%) Then in 41/661, 500 Kharijit horsemen,
under the leadership of Farwah b. Nawfal al-Ashjaq, escaped the
slaughter at Nahrawan, because they did not take part in the battle and
withdrew to Bandanijan near Daskara in Shahrazir.® Thereafter, in
42/662, the Azraqite leader Qatari b. al-Fuja’ah® joined in the early
Umayyad conquest in Persia with al-Muhallab b. Abi Sufrah!”’ and ‘Abd
al-Rahman b. Samurah to raid Sistan, under the command of Basra’s
governor, ‘Abd Allah b. ‘Amir.®) The Khariji insurrection, however,
continued until 43/663, when the Khawarij of Kufah revolted under al-
Mustawrad b. ‘Ullafah, who was killed in Daylaméyé.(g) In 49/669, when
al-Mughirah b. Shu‘bah was the governor of Kufah, Shabib b. Bajrah al-
Ashja‘ rebelled; then al-Mughirah sent a force led by Kathir b. Shihab al-
Harithi, and Shabib was Kkilled in Azerbaijan.(lo) Afterwards, in 58/678,
Hayyan b. Zabyan al-Sulami, a Kharij, who had been wounded at
Nahrawan but had been allowed by “All to return to Kufah, left the town
and proceeded to Rayy™ with ten companions, and that was the last
great uprising originating in Kufah. Kufah was in fact predominantly

(1) Jarjaraya was the capital of the district of lower Nahrawan, close to the Tigris; Le
Strange, Lands of the Eastern Caliphate, 37.

(2) Bandanijan is a village northeast of Nahrawan; Le Strange, Lands of the Eastern Caliphate,
63, 80.

(3)  Avillage in northern Baghdad; Le Strange, Lands of the Eastern Caliphate, 248-298, 66; Ibn
al-Athir, al-Kamil, 3: 205. Abii Maryam was a slave of al-Harith b. Ka®b who rebelled.

(4)  Tbn al-Athir, al-Kamil, 3: 188-189; al-Baladhuri, Ansab al-ashraf, 4: 163-175.

(5)  Shahrazir is a town north of Hulwan, on the border between Iraq and Iran. The ruins
of the old city are now known as Yasin Tappah; Le Strange, Lands of the Eastern Caliphate, 248-
298.

(6) EP,s.v. “Katarib. al-Fudja’a”.

(7)  EP, s.v. “Muhallabids”.

(8)  “Usfuri, Tarikh Khalifah b. Khayyat, 154; al-Baladhuri, Futih al-buldan, 396.

(9) Itis one of the villages of Bahurasir, on an inlet of the Tigris; al-Tabari, The History of al-
Tabari, 18: 33, 62; Ibn al-Athir, al-Kamil, 3: 212.

(10) “Usfuri, Tarikh Khalifah b. Khayyat, 157. Ibn al-Athir mentions that Shabib was killed in
Kufah in 41/661 by Khalid b. ‘Utrufah or Ma‘qil b. Qays; Ibn al-Athir, al-Kamil, 3: 206.

(11) A town in western Iran, in the northeastern corner of the province known as Jibal; Le
Strange, Lands of the Eastern Caliphate, 214-215.
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Shi, and much less time was required to extirpate the Khawarij there
than in Basra, where the party was able to assert itself in spite of all
persecution for twenty years.?) Also in 58/678, one famous leader in
Basra, ‘Urwah b. Udayyah, was killed by ‘Ubayd Allah b. Ziyad, who was
the governor of Basra.® Some time after 58/678 Abu Bilal emigrated to
Ahwaz,® but was killed in 61/681 in Asak.””

This historical overview is relevant to our study. The ideas
expressed in early Islamic movements are linked to socio-political
contexts. The connection between ideologies and politics in Islamic
societies is particularly crucial for our understanding.®

The above list of insurrections gives an impression of the pattern of
movement in early Islam. It is remarkable that the leaders of the Khariji
movement continued to communicate in Iraq and the regions east of
Mesopotamia, and some of them took part in Ajjrah or rebellions. Yet
their movement had not yet coalesced into an organization under one
leadership. It remained disjointed under separate leaders. This might be
because they viewed the Caliphate as an office that was taken by force.
Thus they started to look for places to launch their rebellion. Wellhausen
questions why the Khawarij did not opt for the Arabian Desert as a place
of refuge, and instead chose non-Arab regions, like the area of Jikha (on
the northeastern side of the Tigris), Ahwaz, Media, and Fars.® of course,
they had in fact lost their contact with the desert tribes through the
hijrah, through emigration to the garrison cities, and through enlisting in
the Muslim army.m Wellhausen explains that they were mostly military
stipendiaries of the state, mugatilah; they were continually attracted and
encouraged by the success of their jihdd. Once accustomed to a life of
leisure in urban centres, they did not want to return to the Arabian
steppes. Yet they were driven to engage in public protest, even at the

(1)  Briinnow, Kharijites under the First Omayyads, 14.

(2) On Aba Bilal’s death, see al-Tabari, The History of al-Tabari, 18: 197; Ibn al-Athir, al-Kamil,
3: 255. Ibn al-Athir mentions another report according to which ‘Urwah was killed in 61/681
after the death of his brother Aba Bilal; al-Kamil, 3: 304.

(3) It is in the province of Khiizistan and was the capital city of the region; Le Strange,
Lands of the Eastern Caliphate, 232.

(4)  Asak is a town in Ahwaz; Le Strange, Lands of the Eastern Caliphate, 244, 247; al-Tabari,
The History of al-Tabari, 19: 91; Ibn al-Athir, al-Kamil, 3: 303.

(5)  See Goldziher, Muslim Studies, 1: 40-97.

(6) Wellhausen, Religio-Political Factions, 12.

(7)  Wellhausen, Religio-Political Factions, 12.
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expense of their lives.!) Therefore, it is conceivable that they gradually
started to lose tribal support (‘asabiyah) on account of their being
stubborn proponents of the celebrated “equality”, which had already
been adopted by the mawali. Briinnow may be correct in saying that the
Khawarij did not come from the Quraysh or the Thaqif or the Ansar;
rather, they first arose among the politically underprivileged.® It is also
to be noted that the lands of the East were used by different movements
to gain support against the central state.

4.3 The schisms among the Muhakkimah and the settlements
in the East

The year 61/680 marks the beginning of the doctrinal
transformation of Islamic sects, not only the Muhakkimah, but also the
Shi‘ite, because this period witnessed the killing of al-Husayn at the
hands of the governor of Iraq, ‘Ubayd Allah b. Ziyad.® From this time
onward the regions east of Mesopotamia gradually became an open field
for early Islamic movements, not only Khawarij and Shi‘ah, but also for
other infiltrating sects related to other movements.

We now have an understanding of the commencement of the
schisms among the Khawérij.(s) The Bakris, Abu Talut, Abt Fudayk, and
Ibn al-Aswad, and the Hanafis, including Najda b. ‘Amir al-Hanaﬁ,(e)
settled in Yamama and later rebelled. The Tamimis, Nafi‘ b. al-Azragq,
‘Abd Allah b. Saffar, ‘Abd Allah b. Ibad, and Hanzalah b. Bayhas, went to
Mecca to support Ibn al-Zubayr.m This was the first development

(1)  Watt, “Kharijite Thought in the Umayyad Period”, 217.

(2)  Briinnow, Kharijites under the First Omayyads, 17.

(3)  On the death of al-Husayn, see al-Tabari, The History of al-Tabari, 19: 91; Ibn al-Athir, al-
Kamil, 3: 266; al-Isfahani, Maqatil al-talibiyin, 78.

(4)  Throughout the Umayyad period the East served as a refuge for political and religious
movements and rebellions. See Lewis, B., “On the Revolution in Early Islam”, 215-231.

(5)  On the schisms among the Khawarij, see for example, al-Mubarrad, al-Kamil, 2: 213; EF,
s.v. “Kharidjites”.

(6) At the beginning of the schism among the Muhakkimah, al-Mubarrad recounts that
they followed three leaders: Nafi* b. al-Azraq, Abu Bayhas, and ‘Abd Allah b. Ibad; the
Najdiyah and the Sufriyah, however, followed Ibn Ibad; al-Kamil, 2: 213; see also Cook, Early
Muslim Dogma, 89-90.

(7)  Regarding the Khariji tribes, see Ibn Khaldin, Tarikh, 3: 310; Ibn Khaldin points out
that the Khawarij had been of one view, and that they differed only in their interpretation;
Ibn Khaldin, Tarikh, 3: 311. We should remember that the heresiographical works hold
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beyond the original doctrinal kernel of the Basran Muhakkimah. The
second step was the split from Ibn al-Zubayr,(l) while Ibn al-Azraq was
the first to split from the Basran Muhakkimah leaders."? Subsequently,
the Muhakkimah were composed of two groups, the first group known
as al-Qa‘adah® and the second as the Khawarij. There were differences
of opinion between those who remained at home and those who
adopted radical insurrection with the Khawarij and did not fight on the
path of God. A party called the Ibadiyah was rejected, and the Basran
Muhakkimah was mostly accepted.””) In Basra, however, the Ibadiyah
found little support and Ibn al-Azraq attracted the largest number of
followers.® Najdah b. ‘Amir and his followers, on the other hand, went
to Yamama and spread their doctrines.® The followers of both Nafi‘ b.
al-Azraq and Najdah b. ‘Amir al-Hanafi were not so much theologians as
essentially political and military activists.”) Hence their pattern of
behaviour remained contentious, and a great many non-Arab people
joined them.® By the end of the 1st/7th century the Azarigah had already

different views regarding the nature, divisions, and numbers of the Khawarij. Al-Ash‘ari says
that there were originally four groups of Khawarij: Ibadiyah, Sufriyah, Najdiyah, and
Azariqah; the other sub-sects were within the Sufriyah; see al-Ash‘ari, Magaldt, 18. On the
other hand, al-Shahrastani states that the Khawarij consisted of six groups, adding the
‘Ajaridah and the Tha‘dlibah; see al-Shahrastani, Milal wa-al-nihal, 86; see also al-Maqrizi,
Khitat, 4: 180. For other accounts of the Khariji sub-sects, see Elie Salem, Political Theory and
Institutions of the Khawarij, 25, or the sirah from the people of the Maghrib to Imam al-Salt b.
Malik, referred to in al-Salimi, The Omani siyar as a Literary Genre, 23. It gives a chronological
list of the Khawarij in Basra: Nafi‘ b. al-Azraq, Najdah b. ‘Amir, ‘Atiyah b. Ziyad, Salih, Shabib,
Abt Bayhas, ‘Abd Allah b. Saffar, Jahm b. Safwan, al-Tha‘labi, Shu‘ayb al-Kirmani, Dawad,
Matar, Mansr, al-Haydam, ‘Aziz, Hamzah, Abi Ishaq, and Aba ‘Awf.

(1)  Ibnal-Athir, al-Kamil, 3: 335; al-Tabari, The History of al-Tabari, 20: 101.

(2)  Al-Ash‘ari, Magalat, 6; al-Shahrastani, Milal wa-al-nihal, 89; EF, s.v. “Azarika”.

(3) This is in contrast to khurij. The name Qa‘adah refers to people who stay at home,
unlike the Khawarij, who are people who go out. See EF, s.v. “al-Ibadiyya”.

(4)  Macdonald, Development of Muslim Theology, Jurisprudence and Constitutional Theory, 25.
(5)  Wellhausen, Religio-Political Factions, 45; Keith Lewinstein, “The Azariga in Islamic
Heresiography”, 251-268.

(6)  Ibn Khaldiin provides relevant details regarding the Najdiyah; see Tarikh, 3: 314; see
also Ibn al-Athir, al-Kamil, 3: 352; al-Shahrastani, al-Milal wa-al-nihal, 91; al-Ash‘ari, Magalat, 11.
Even more interesting and relevant is al-Mubarrad’s hypothesis that the views of the
Najdiyah and the Sufriyah were in line with Ibn Ibad at that time; see al-Mubarrad, al-Kamil,
2:213.

(7)  Watt, “Kharijite Thought”, 217.

(8)  Wellhausen, The Religio-Political Factions in Early Islam, 45.
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become extinct.) Eventually, from a heresiographical perspective, the
Khawarij were split into more or less twenty groups. There was nothing to
unify them ideologically except two theories: the principle that the Caliph
need not necessarily be from the Quraysh, and the idea that the importance
of deeds stems from the fact that they are an element of the Faith.®

Through the schism among the Khawarij, the regions east of
Mesopotamia became places of refuge and migration, and in the heartland of
the Caliphate, i.e. Arabia and Syria, the Khawarij gradually disappeared. Each
group, in seceding, crystallized its own ideologies. The heresiographical
literature gives us limited information on their evolution and activity in the
East. Tracing their migration to the East may help us to comprehend the
dimensions of their thought as well as their settlements. The Azarigah were
the first group to play a role among the Khawarij in the East. Their rebellion
was about collecting taxes from certain regions. Their insurrection continued
over the second half of the 1st/7th century, beginning in Ahwaz and Fars, and
lasted until they were destroyed by al-Muhallab.®) Their tendency to rebel
persisted during the Umayyad period, and their last insurrection was led by
Subayh, the mawla of Siwar b. al-As‘ar al-Mazini, during the reign of Hisham
b. “Abd al-Malik.”) However, Qatari b. al-Fuja’ah kept a firm hold on the
province of Fars, as indicated by the coins minted in his name with the title
Commander of the Faithful, which circulated in several towns in Fars in the
years 69-75/ 688-695.°) Although most of the Azarigah had been killed, sub-
sects survived, namely al-Khazimiyah and al-Bidiyah.®) Yaqit reports that
members of the Azarigah settled in a place called Albanu, between Kabul and
Ghaznin, and that there were scholars, artists, and traders among them.”
Moreover, Ibn Hazm notes that some Azariqah had settled in Andalusia; their
leading scholar was Abii Isma‘ll al-Bathi.(S) Ibn Khaldin considers that the
leaders of both the Carmathians and the Zanj rebellion were Azériqah.(g)

(1)  TbnKhaldan, Tarikh, 3: 345.

(2)  Al-Baghdadi, al-Farq bayna al-firaq, 55.

(3) Wellhausen traces their rebellion in detail in Religio-Political Factions, 45-78; see also
Briinnow, Kharijites under the First Omayyads, 11.

(4)  There is doubt whether Subayh was a Sufri or a Najdi; see Ibn Hazm, Fisal, 3: 190.

(5) Miles, G., “Some New Light on the History of Kirmin”, 85-98.

(6)  Van Ess, Friihe mu‘tazilitische Hdresiographie, 68, 69.

(7)  Yaqut, MuSjam al-buldan, 1: 244.

(8)  Ibn Hazm, Fisal, 3: 189.

(9) IbnKhaldan, Tarikh, 4: 37, 183.
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However, there is no proof from Ibn Khaldiin’s notes that he described the
Carmathians as Khawarij, though he may well have regarded the radical
parties - i.e. those who supported or took part in insurgencies - as Khawarij.

The Najdiyah also tried to expand their influence in the East after
they had spread throughout most of Arabia. Najdah b. ‘Amir sent ‘Atlyah
b. al-Aswad to Sistan, and soon after a successful recruitment campaign
in Marw the Najdiyah split(l) into three groups, led by Abi Fudayk,
‘Atiyah b. al-Aswad,® and Najdah b. ‘Amir. The most successful group
were al-‘Atawiyah,® the followers of “Atiyah, who spread their thought
in many settlements, mostly in Sistan, Khurasan, Kirman, and
Qﬁhistén.(4) There were more or less fifteen sub-sects.® Al-Shahrastani
mentions some of them: the ‘Ajaridah,® followers of ‘Abd al-Karim b.
‘Ajrad in Sistan,”) the Khalafiyah, followers of Khalaf al-Khariji in Kirman
and Makran,® and the Shaybaniyah, followers of Ziyad b. ‘Abd al-
Rahman al-Shaybani in Jurjan, Nasa, and Armenia.®

The Sufriyah also had settlements in Central Asia. According to Ibn
Hazm, the ‘Ajaridah, who were considered a sub-sect of the Sufriyah,
were mainly in Khurasan in the second half of the 2rd/8th century.(w) The
Hamziyah were followers of Hamzah b. ‘Abd Allah al-Khariji, who
mounted a rebellion in Sistan and Khurasan in 179/795, in an attempt to
establish a Sufri state.!V

(1)  Al-Ash‘ari, Magalat, 13.

(2) Ibn Khaldiin mentions that when the Najdiyah were in schism, ‘Atilyah tried to seize
Oman without success and then moved on to Kirman. Later, al-Muhallab fought and killed
‘Atlyah in Qandabil; see Ibn Khaldan, Tarikh, 3: 314. However, Ibn al-Athir mentions that
“there is another opinion: that the Khawarij might have killed him”; Ibn al-Athir, al-Kamil, 3:
353. “Atiyah also minted coins in Kirman called al-‘Atawiyah; see Miles, G., “Some New Light
on the History of Kirman”, 85-98.

(3)  Al-Magqrizi, Khitat, 2: 354.

(4)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 193. Al-Razi adds that most of the Khawarij in
Sistan were Najdis; al-Razi, [‘tigadat firaq al-muslimin wa-al-kafirin, 47.

(5)  Al-Ash‘ari, Magalat, 13-19.

(6)  IbnHazm asserts that the ‘Ajaridah are a sub-sect of the Sufriyah; Ibn Hazm, Fisal, 4: 190.

(7)  Shahrastani, al-Milal wa-al-nihal, 1: 187.

(8)  Shahrastani, al-Milal wa-al-nihal, 1: 203.

(9)  Shahrastani, al-Milal wa-al-nihal, 1: 210.

(10) Ibn Hazm, Fisal, 4: 191.

(11) For more details, see Skladanek, “Elements of Chronology of the Kharijite Insurrection”, 81-
95. However, some heresiographies reckon that the Hamziyah was a sub-sect of the ‘Ajaridah and
the “Atawiyah. See also Scarcia, “Lo scambio di lettere”, 303.
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4.4 Other aspects of the relationship between Ibadism and the East
We have already discussed the development of the Khawarij’s
relationship with the East, starting from the beginning of the fitnah, and
we have seen how they came to play an increasingly significant role in
the wake of the other doctrines that appeared during the early days of
[slam. The crisis, which followed the death of Yazid b. Mu‘awiyah, marks
the splintering of the Khawarij and the birth of Ibadism. Part of the
political crisis was due to the Ibadis’ adoption of qu %d, on account of
which the other Khawarij called them ga‘ada or wagifa, meaning “stay-
at-homes”. The Ibadis are not important in themselves, but they merit
attention, as they represent the transitional phase that distinguishes
them from the Khawarij. The Ibadis believed that grave sinners should
be regarded as ingrates (kuffar al-niam), which implies kufrY) However,
contrary to this opinion the Mu‘tazilah regarded grave sinners as neither
believers nor unbelievers, but rather as caught in an intermediate
position (a/-manzilah bayna al-manzilatayn). The Ibadis’ adoption of this
new concept led to proposals for the reformation and reorganization of
Ibadi political thought in Basra. Regarding this issue, Jabir b. Zayd turned
to the Umayyad caliph and declared: “A tyrant sultan [who] is a
punishment to people. If you are in a powerful position, try to direct him
to follow the truth, and if you have fear of him, then keep supplicating to
God.”® At the beginning of the 2nd/8th century the states of belief were
doctrinally classified by Abii Nih Salih b. Nih al-Dahhan according to
three categories of believers: 1) those who praise ‘Uthman and do not
relinquish irja; 2) those who praise ‘All and do not renounce Shi‘ism,
and 3) those who are still on the right path (i.e, the Ibadis).? As
Wellhausen notes, the Khawarij entered another stage towards the end
of the Umayyad period, when the Khariji movement took on a totally
different character. When Umayyad rule began to dissolve, the Khariji
movement joined in the revolution that would topple the dynasty. The
small number of troops characteristic of Khariji armies grew
enormously.(4) The transfer of power from the Umayyads to the
‘Abbasids generally affected the activities of the Khawarij. During this

(1)  Wwatt, Formative Period, 29-30.

(2)  AlKindi, A., al-Musannaf, 10: 252.

(3)  Al-Shammakhi, al-Siyar, 1: 83.

(4)  Wellhausen, Politico-Religious Factions, 80.
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period, the Ibadis of Basra continued to live in a state of kitman, keeping
their beliefs secret.”

The Ibadis’ relations with the regions east of Mesopotamia may be
regarded as the second stage of Ibadi history. Here 1 have focused
specifically on the era after the Ibadis split off from the other Khariji
sects, and the relationship during that period between Ibadism and the
East. The chronicles are silent about the relationship between Ibadism
and these lands after the 70s/690s, perhaps due to the Kharijis’
adoption of insurrection in their movement, while the Ibadis called this
the period of kitman (quiescence). Therefore, Ibadi biographical
dictionaries do not record the first generation (tabagah) of Ibadi
scholars from the lands east of Mesopotamia. However, studies
investigating the lists of names in the Ibadi biographical dictionaries and
works of the second Ibadi generation show that the Ibadis were able to
attract Persians and other non-Arabs. Therefore, it is not surprising to
find that the people who were starting to formulate Ibadism were locals
from Basra, such as Ja‘far b. al-Sammak® (the son of the fisherman;
variant Samman, butter merchant), Abt Nih Salih b. Nuh al-Dahhan®
(the painter/greaser), who lived in the Ta’y1 quarter, and Abi ‘Ubaydah
Muslim b. Abi Karimah, a basket weaver (gaffaf) who was a client
(mawla) of Tamim.”) Aba ‘Ubaydah succeeded Jabir b. Zayd and became
the second leader of Ibadism. Abl ‘Ubaydah may have been Persian,
because his name was Kadin, Kiirzin, or Kiirin.®) Also among them were
Abu Yazid al-Khwérazmi,(G) one of the famous Ibadi jurists, Habib
b. Sébﬁr,m and Abu al-Nazar al—Khuréséni,(S) and other notable
Khurasanis.®) Hence it is no wonder that al-Darjini wrote a chapter in his

(1) EP, s.v. “al-Ibadiyya”. There are also two useful articles that discuss the transformation
during this period; Laura Veccia Vaglieri has discussed most of the Khariji activities and
rebellions in the ‘Abbasid era in “Le vicende del Harigismo in epoca abbaside”, 31-44; Watt
gives details and brief accounts of the transformation policy in “The Significance of Kharijism
under the ‘Abbasids”, 381-387.

(2)  Al-Darjini, Tabagat, 2: 232; al-Shammakhi, Siyar, 1: 74.

(3)  Al-Darjini, Tabagat, 2: 210, 240, 254, 276; al-Shammakhi, Siyar, 1: 81.

(4)  wilkinson, “The Early Development of the Ibadi Movement in Basra”, 137.

(5)  Al-jahiz, Bayan, 1: 347, 3: 265; al-Isfahani, Aghani, 23: 224; EF, s.v. “al-Ibadiyya”.

(6)  Al-Shammakhi, Siyar, 1: 96; al-Darjini, Tabaqat, 2: 251.

(7)  Al-Shammakhi, Siyar, 1: 98; al-Darjini, Tabagat, 2: 250.

(8)  Al-salimi, A., Lum‘ah, 6; al-Salimi states that he adopted Ibadism.

(9)  Al-Shammakhi, Siyar, 1: 81, 107, 108; al-Darjini, Tabaqat, 2: 248.
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work®™ entitled “The virtues of Persians”, in which he relates a hadith in
which the Prophet says, “God has a treasure that is neither gold nor
silver, but it is in the bellies of the Persians.”® He also relates a hadith in
which the Prophet says, “If the religion [Islam] were to hang down from
the Pleiades, the non-Arab people would reach it, and the luckiest of
them would be the Persians.”® Al-Ash‘ari claims that the Yazidis are a
sub-sect of the Ibadis, and the followers of Yazid b. Unaysah went so far
as to claim that God would raise up a prophet from among the Persians
and would reveal to him a book, and this book would be revealed as a
whole and complete. This caused the Ibadis to dissociate themselves
from them.” The Yazidis had previously been considered Ibadis and
eventually moved to Tian,® which is part of Fars.©

During the time of the first Ibadi generation there was no discussion of
free will and predestination (gadar). Later this became the main topic of
debate among Ibadi theologians. A certain Ibadi scholar, Suhar al-‘Abdi,
gave the following advice concerning the Qadariyah: “Talk with them about
[divine] knowledge (kallimihum fi al-7lm). If they admit the gadar, they
contradict [their doctrine]; if they deny it, they fall into disbelief”™ As a
result, the issue of gadarled to a schism among the Ibadis. The Harithiyah
held a different view from the rest of the Ibadis concerning the Mu‘tazill
position on gadar. They claimed that capacity exists before the act, and that
there are acts of obedience not directed towards God.® This view gradually
attracted followers during Aba ‘Ubaydah’s time, such as Hamzah al-Kafi,®
‘Atlyah, and Ghaylan. Among the followers during al-Rabi® b. Habib’s time
were Shu‘ayb b. al-Ma‘rif, ‘Abd Allah b. ‘Abd al-°‘Aziz, and Ibn ‘Umayr Tsa. 19

(1)  Al-Darjini, Tabaqgat, 1: 12; al-Shammakhi, Siyar, 1: 43-53.

(2)  Al-Shammakhi, Siyar, 1: 12.

(3)  Al-Shammakhi, Siyar, 1: 13.

(4)  Al-Ash‘ari, Maqalat, 20; al-Shahrastant, al-Milal wa-al-nihal, 1: 216.

(5) Acity in the province of Quhistan. Yaqut, Mu‘jam al-buldan, 2: 62.

(6)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 215; Van Ess, Theologie und Gesellschaft, 2: 614.

(7)  VanEss, “The Beginning of Islamic Theology”, 20; al-Darjini, Tabagqat, 2: 233.

(8)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 215; al-Ash‘ari, Magalat, 20.

(9)  Al-Shammakhi, Siyar, 1: 79, 97; al-Darjini, Tabaqat, 2: 243. Lewicki argues that Hamzah
al-Kiifi was the founder of the Harithiyah sect, which emerged after the middle of the 3™/9"
century; EF, s.v. “al-Ibadiyya”. On the other hand, al-Baghdadi notes that the Harithiyah were
the followers of Harith b. Mazyad, who received knowledge from ‘Abd Allah b. Ibad; al-
Baghdady, al-Farq bayna al-firaq, 84; Van Ess, Theologie und Gesellschaft, 2: 204.

(10)  Al-Shammakhi, Siyar, 1: 97, 110.
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Additionally, as al-Shammakhi shows, Abraha b. ‘Atiyah and his father
called upon the Ibadis of Khurasan to follow the Qadari view on
predestination.”) Haran b. al-Yaman followed the Shu‘aybiyah, who had
adopted similar views to the Qadariyah(z) in Mahbuib b. al-Rahil’s time
(d. 220/835). Hartn and Mahbib led a wider debate among the Ibadis in
Arabia. Consequently, the Ibadis of Yemen followed Harin b. al-Yaman.®
Elie Salem notes that the Eastern Church influenced the Khawarij with
regard to the doctrine of free will. Moreover, he says that Shabib b. Yazid
al-Shaybani al-Najrani, the founder of the Khariji sub-sect Ashab al-Su’al,
came from Najran, a Christian area prior to Islam. His thesis is that the
doctrine of free will in Islam was influenced by Christians in Syria and
Iraq.”) On the other hand, Wilferd Madelung has discovered an important
book, K. al-Najatby Ahmad al-Nasir, who was a Zaydi imam. This book was
written to refute ‘Abd Allah b. Yazid al-Baghdadr’s anti-Qadar1 views. The
book reveals that there was a debate between the Ibadi groups in Iraq and
Yemen and the Qadariyah at the end of the 4th/10t century. Furthermore,
K. al-Najat preserves for us the book of ‘Abd Allah b. Yazid against the
Qadariyah.(s) Indeed, during the development of the Ibadi school in Basra
and until the beginning of the 3rd/9th century, gadar was the Ibadis’
primary theological concern. Despite this, Watt postulates that
theologically the Ibadis had no influence in Iraq.(e) Josef van Ess in turn has
observed, possibly correctly, how far the Ibadi school in Basra developed in
discussing the subject of gadar” In the following years this state of affairs
led to the schism among the Ibadis, dividing them into rational and
traditional groups. The latter eventually took control of the Ibadis.®

(1)  Al-Shammakhi, Siyar, 1: 96. On the other hand, al-Darjini claims that this happened in
Najran; Tabagat, 2: 276.

(2)  Al-salimi, ‘A., Tuhfah, 1: 157, al-Siyar wa-al-jawabat, 1: 237-373.

(3)  Al-salimi, “A., Tuhfah, 1: 158; see also Watt, Free Will and Predestination, 32-40.

(4)  See Salem, Political Theory and Institutions, 42; Cook, Early Muslim Dogma, 145; Cook, “The
Origins of Kalam”, 31-37.

(5) Madelung, Streitschrift des Zaiditenimams Ahmad an-Ndsir wider die ibaditische
Prddestinationslehre; furthermore, Ibn al-Nadim, in al-Fihrist, denigrates some Ibadi scholars
and their anti-Qadariyah works; Ibn al-Nadim, al-Fihrist, 452, 589.

(6)  Watt, Formative Period, 152.

(7)  VanEss, Theologie und Gesellschaft, 2: 202.

(8) “Abd Allah b. Yazid al-Fazari explains the development of Ibadism during that time:
“The followers of al-Rabi‘ (b. Habib) developed further than us because they followed the

”»

athar (tradition) and we followed ra’y (opinion)”; al-Darjini, Tabagqat, 2: 477.
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The Ibadi tradition preserves a creed by Abt al-Fadl ‘Isa b. Furak al-
Khériji,(l) who belonged to the Sistani sect of Hamzah al-Khariji and
wrote between 215/830 and 218/833 (or 260/874 at the latest).(z) This
creed, which was presented with comments by Muhammad b. Mahbiib
(d.260/874) and presented again by Abii Sa‘id al-Kudami in the 4th/10th
century, makes it clear that the Khawarij of Sistan did not identify
themselves as Azariqah, contrary to what some researchers might have
expected. However, Muhammad b. Mahbiib, commenting on the creed,
notes that they agree with the gadar, and he is seized by a paroxysm of
rage at this point, indignantly restating the position of the Ibadis on the
relationship with their gawm, claiming that Ibn Firak misrepresents
them, which, as al-Kudami notes, is not true at all® Crone and
Zimmermann suggest that the creed shows that the Sistani Khawarij
rejected the central Ibadi doctrines concerning the status of non-Kharijt
ahl al-qiblah; they were sufficiently related in creed - in their view - “to
make us feel that the letter's gawm was as our qawm."(A) One can see
here a theological gap between the time after al-Rabi”s death
(170s/786-796) and Mahbib’s departure from the Ibadi centre in Basra.
Similarly, the available records provide only little information regarding
a possible correlation between the theological progress in Ibadi doctrine
and the collapse of the Ibadi movement in Basra.

As reflected in the above presentation, one can see that the issue of
gadardominated debates during Mahbiib’s time. However, there are two
possible explanations for the pressure that led to the eclipse of the
Ibadis in Basra. Firstly, one could suspect that Mahbiib was unable to
rule the Ibadi scholars in Basra and therefore left. This suggests that the
Ibadi sources ignored the Ibadi scholars who settled there later. This
seems to be correct, judging from the sirah sent to Imam al-Salt, which
states that the Ibadis had divided into three groups: the followers of
Mahbub, the followers of ‘Abd Allah b. Yazid, and the followers of
Haran.® Secondly, since the Ibadi leaders in Basra submitted their
differences to the Omani imam and were indeed losing grasp of the

(1)  Al-sa‘di, Qamis al-shari‘ah, 3: 285-298; al-Kindi, M., Bayan al-shar § 3: 277-294.

(2) See Crone, “A Statement by the Najdiyya Kharijites on the Dispensability of the
Imamate”, 55-76.

(3) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 274.

(4)  Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 274.

(5)  Al-Siyar wa-al-jawabat, 1: 204.
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leadership, Crone and Zimmermann conjecture that Mahbib left Basra
for political rather than for theological reasons. That is to say, he did not
leave because the Ibadi Basran leadership, i.e. Rab1® and Mahbib, had
gone to spend the rest of their lives in Oman, nor because Oman became
a spiritual centre of Ibadism, but because the Omanis and North African
Ibadism had developed separate identities.”) So the majority of Ibadis
outside Basra had passed into the hands of local imams capable of
backing their decisions with military power, and the Basrans could
respond to this development only by emigrating.(z) Of course, without
the mediation of Basra communication between the North African and
Omani Ibadis became difficult. Ennami notes that the Nukkar in North
Africa followed ‘Abd Allah b. ‘Abd al-‘Aziz, Hatim b. Mansir, and Abu al-
Mu’arrij in figh, and “Abd Allah b. Yazid al-Fazari in theology.®) Indeed,
this formation between the Ibadis in Mashariga and Maghariba can be
considered as the third stage in the Ibadi school after fitnat al-tahkim
and the schism among the Khawarij.

At the beginning of the 2rd/8th century the Ibadiyah were able to
define their doctrine, and from this period onward their members began
to be known to others as Ibadis.”) At the same time they began to realize
that there was a need to concentrate on their da'wah (missions) and on
the activities of their hamalat al-ilm ila al-amsar (missionaries to the
settlements).® As the historical reports of the Ibadi missionaries show,
they were sent out from Oman, North Africa, Yemen, Hadramawt and
Khurasan, and even more is known about them.

It is possible to identify the Ibadi scholars from Eastern
Mesopotamia from the beginning 2nd/8th century onward through a
survey of the Ibadi figh works. Among the earlier Ibadi generation of
hadith narrators was Hamad b. Ishaq al-Khwarazmi, who might have
been a contemporary of Abii ‘Ubaydah Muslim.® The Ibadi revolt at the
end of the Umayyad period, led by Talib al-Haqq in Arabia, was actively

(1) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 311-312.

(2) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 311-312.

(3)  Ennami, Studies in Ibadism, 263.

(4) EP, s.w. “al-badiyya”; Wilkinson, “The Early Development of the Ibadi Movement in
Basra”, 139.

(5) EP, s.v. “al-Ibadiyya”; Wilkinson, “The Early Development of the Ibadi Movement in
Basra”, 39; Ennami, Studies in Ibadism, 122.

(6)  Al-Frahidi, al-Jami‘ al-Sahih, 353.



IBADISM IN EARLY ISLAMIC IRAN, CENTRAL ASIA AND INDIA 155

backed by the Persian Qur’an reader, grammarian, and poet ‘Abd al-‘Aziz
Bishkast in Medina.’?) Furthermore, al-Salimi preserves for us the list of
Ibadi scholars who served as missionaries in Khurasan and Central
Asia: Abu Yazid al-Khwarazmi, Abu ‘Abd Allah Hashim b. ‘Abd Allah
al-Khurasani,® Nasr b. Sulayman, Mahmiud b. Nasr, and Abli Mansiir
al-Khurasani.®) Several of the Khurasani men had previously supported
Imam al-Julanda b. Mas‘iid in establishing the first imamate of Oman in
131/748. Among them was Hilal b. ‘Atiyah, who became the gadifor the
imam and died with him in 134/751 while fighting against the
‘Abbasids.”) According to Madelung, he was the first Ibadi missionary in
Khurasan.® There is also mention of his brother Shabib b. ‘A'_dyah,(6) who
served as muhtasib between the death of Imam al-Julanda and the
imamate of Muhammad b. Abi ‘Affan, Abt Manstr al-Khurasani, Abi Hafs
al-Khurasani, and Abi ‘Abd Allah Hashim b. ‘Abd Allah al-Khurasani.”
Among them was also Abii Hashim Nafi‘ b. Jarir al-Khurasani, who lived
in Basra and transmitted 4tharfrom al-Rabi’. He was a scholar of traditional
Omani £figh® According to Aba Ghanim al-Khurasani, other Ibadi legal
scholars teaching in Khurasan at this time were Hatim b. Mansir and
Abii Sa‘id ‘Abd Allah b. ‘Abd al-‘Aziz.®”)

From 161/777 to 297/909 the Rustamid dynasty"” united all the
Ibadis in North Africa around a centre in western Algeria. This family
claimed to be descended from pre-Islamic Persian royalty."" At the end of
the 2nd/8th century Abu Isa Ibrahim b. Isma‘il al-Khurasani sent a letter
from the Ibadi centre in Basra to Tahart in North Africa in support of the

(1)  Madelung, Religious Trends in Early Islamic Iran, 74.

(2)  Ibn Sallam al-1badi, Bad’ al-islam, 115.

(3)  Al-salimi, ‘A., Lum‘ah, 13.

(4)  Al-salimi, ‘A., Tuhfah, 1: 95.

(5)  Madelung, Religious Trends in Early Islamic Iran, 74.

(6)  Al-salimi, ‘A., Tuhfah, 1: 105.

(7)  Ibn Maddad, Sirah, 5.

(8) IbnjJa‘far, Jami‘, 2: 103, 234.

(9)  Al-Khurasani, Mudawwanah, 1: 205.

(10) EP, s.v. “Rustamids”.

(11) The genealogy of the founder of the Rustamid dynasty is ‘Abd al-Rahman b. Rustam b.
Bahram b. Dastar b. Sabar b. Babakan b. Sabir; al-Shammakhi, Siyar, 1: 130. According to al-
Shammakhi the genealogy is ‘Abd al-Rahman b. Rustam b. Bahram b. Sam b. Kisra; ibid., 1:
113; and according to al-Darjini it is ‘Abd al-Rahman b. Rustam b. Bahram b. Kisra b. Dhii
Shiraz b. Sabar b. Babakan b. Sabur; Tabagat, 1: 19. See also Ibn Khaldan, Tarikh, 6: 223-225;
Ibn Hazm, Jamharah, 475.
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election to the imamate of the Rustamid ‘Abd al-Wahhab b. ‘Abd
al-Rahman (171-208/788-824) against the Khalaﬁyah.(l) The famous
Ibadi work K al-Mudawwanah by Abu Ghanim Bishr b. Ghanim al-
Khurasant is a collection of Ibadi 4tharfrom Basra in the 3r4/9t century.?

The Ibadi connection with the East continued until the beginning of
the third century. A letter from Mahbub b. al-Rahil in Basra to Nasr b.
Sulayman in Khurasan has been preserved.(s) When Mahbiib left Basra,
the connection between the Ibadis of North Africa, the Mashariqah, and
the people of Basra broke off. This may have happened because of the
Nukkar of North Africa.®)

Ibn al-Nadim provides a list of Ibadi scholars and their works in his
Fihrist, under the section on Khariji theological and jurisprudential
works. This list is useful for tracing the Ibadi scholars in Basra and
Kufah, most of whom are not mentioned in the Ibadi sources.®
According to this list, Ibadism in Basra was still alive in the 5th/11th
century, however, it must have played a rather marginal role, because
there is no sign of any influence on subsequent Ibadi works on figh or
theology. The scholars listed are Ibrahim b. Ishaq, Salih al-Naji, al-
Haytham b. al-Haytham al-Naji, Abx al-Qasim al-Hadithi, and Aba Bakr
al-Barda‘l. The list also shows that they debated with the Mu‘tazili and
Murji’t scholars, such as Abt ‘All Yahya b. Kamil b. Talhah al-Khudari,®
who was a Mu‘tazill and a follower of Bishr al-Marisi and wrote about
the debate between him and Ja‘far b. Harb.”’ Other scholars are added
by al-Mas‘idi, ‘Abd Allah b. Yazid al-Fazari in Kufah as well as Ab Malik
al-Hadrami,(g) and al-Ash‘ar1 also names Muhammad b. Harb.(g)

(1)  Al-Shammakhi, Siyar, 1: 144, 162; Ibn Sallam, Bad’ al-islam, 135; Madelung, Religious
Trends in Early Islamic Iran, 74; ET, s.v. “Khalafiyya”.

(2)  EP,s.v. “Abt Ghanim Bishr b. Ghanim al-Khurasani”; al-Darjini, Tabagat, 1: 42. See also
Wilkinson, “Ibadi Hadith: An Essay on Normalization”, 231-259; Cook, Early Muslim Dogma,
131; Van Ess, Theologie und Gesellschaft, 2: 602.

(3) IbnJa‘far, Jami", 3: 142.

(4)  Ennami, Studies in Ibadism, 250.

(5)  See Ibn al-Nadim, al-Fihrist, 258-259. Cook wonders why these Ibadi names appear in
Ibn al-Nadim’s and al-Ash‘ari’s lists, but not in the Ibadi Tabagat. He suggests, in a private e-
mail, that they may be Kufan Ibadis. Al-Mas‘tdi refers to ‘Abd Allah b. Yazid al-Fazari as being
in Kufah; see al-Mas‘tdi, Murdj al-dhahab, 5: 441-444.

(6)  See al-Ash‘ari, Magalat, 35.

(7)  Al-Ash‘ari, Magalat, 329.

(8)  Al-Mas‘Gdi, Murtj al-dhahab, 5: 441-444.

(9)  Al-Ash‘ari, Magalat, 35.
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As the historical accounts™ show, Khariji rebellions in the East
continued to break out from time to time. A number of them were
successful for a few years and then disappeared. There were also several
revolts in other regions, such as Sistan, Khurasan, and Kirman.
According to al-Tabart and Ibn al-Athir the revolts occurred in the years
178/794, 252/866, 254/868, 255/868-869, 256/869, 263/876,
267/880, 272/885, 273/886, 279/892, 280/893, 281/894, 282/895,
and 283/896, though Ibadis are not likely to have been involved. Watt
may be right in saying that there is a sharp contrast between the
Kharijism of these unsuccessful rebels of the ‘Abbasid period and that of
the earliest Khawarij. In short, the Khariji revolts of the ‘Abbasid period
are to be be classified as reactionary protests, which did not result in any
real improvement, but which gave the participants the subjective
sensation that they were achieving something.(z) In this case, it is
possible to argue that the scholarly achievements of the Ibadi scholars
were abandoned during the preceding political period - i.e. in the mid
3rd/9th century - and that they subsequently refrained from getting
involved in Islamic theological issues. It becomes clear that the Ibadis in
Central Asia were still controlled by Basran scholars who represented a
link with all the different areas up to the beginning of the 3rd/9th century,
but that they then lost this control. It is also noteworthy that the Ibadis
in Oman and North Africa were involved in the political conflict in
connection with the election to the imamate at the end of 3r4/9th century.
This resulted in fierce theological debates, especially on the issues of
gadar, kufr; and iman. Thus they split into sub-sects, such as the
Khalafiyah and the Nukkar in North Africa and the Rustaq and Nizwa
schools in Oman. For these reasons the Ibadis began to lose their
position in the East to the doctrines of the Murji’ah and the Shi‘ah.® This
might be one of the consequences of the new transformation of Ibadism,
which was not successful in establishing the Ibadi imamate in this area
and failed to unite the Ibadi communities under its auspices.

(1)  See Vaglieri, “Le vicende del Harigismo in epoca abbaside”, 31-44.

(2)  Wwatt, “Significance of Kharijism”, 387.

(3) For further information on the spread of Murji’l thought in the East, see Madelung,
“The Early Murji’a in Khurasan and Transoxania and the Spread of Hanafism”, 32-39.
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4.5 The Ibadi Settlements in the East

Let us now turn to Ibadi toponymy in the East. Existing settlements
mentioned in classical Arabic geographies account for some of the
settlements, but we need to investigate how long these existed.
Inevitably, we must address the problems of the geographical literature
on Ibadi and Khariji settlements, bearing in mind that the Khawarij were
not necessarily Ibadi.

We need not consider early settlements in or near the Arabian
Peninsula, Iraq,(l) Oman, Yemen,(z) Hadramawt,(3) Shahar,(4) Bahrain,(5)
and Suqutra Island.® Ibn al-Mujawir (7th/13th century) says that
there were also Ibadis in Syria, in Damascus and Harrén.m In the
course of his discussion of the Khariji doctrine Ibn al-Nadim
(d. 438/1047) provides helpful information regarding their settlements:
“This sect existed in different places, some of which are Oman, Sistan,
Azerbaijan, al-Sinn,(s) al-Buwazij, Karkh Jidan, Tall ‘Ukbara, Hizza, and
Shahrazar.”® In addition, Lewicki discusses the Ibadi groups outside
Basra to show how Ibadi thought spread during the Islamic conquests.®”
Madelung and van Ess give detailed information on the Ibadis in the
East.™

4.5.1 Eastern Iran

We do not have a detailed description of the first settlement of the
Muhakkimah in eastern Iran. The sirah of Salim b. Dhakwan is thought to
have been written in the 70s AH."? Van Ess suggests that it was

(1)  According to Ibn al-Mujawir (d. 713), they spread throughout most of northern Iraq
and the Kurdish mountains, as well as in Baghdad and Basra; Ibn al-Mujawir, Tarikh al-
mustabsir, 2: 279.

(2) 1bnHawqal, Sirat al-ard, 37; al-1drisi, Nuzhat al-mushtdg, 1: 164.

(3)  Al-Istakhri, al-Masalik wa-al-mamalik, 25; Ibn Khaldan, Tarikh, 4: 484.

(4)  1bnKhaldan, Tarikh, 4: 485.

(5) Ibn al-Mujawir, Tarikh al-mustabsir, 2: 279.

(6) Yaqut, MuSjam al-buldan, 3: 227.

(7)  Ibn al-Mujawir, Tarikh al-mustabsir, 2: 279.

(8) A town near Mosul in the province of al-Jazirah; Le Strange, Lands of the Eastern
Caliphate, 90.

(9) Ibn al-Nadim, Fihrist, 329.

(10) EF,s.v. “al-Tbadiyya”.

(11) Madelung, Religious Trends in Early Islamic Iran, 54-76; Van Ess, Theologie und Gesellschaft,
2:573-655.

(12) For further information about the sirah of Salim b. Dhakwan, see Chapter One.
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composed in eastern Iran.) According to al-Istakhri, Hanzalah of Tamim,
descendants of ‘Urwah b. Udayyah (a leader of the first Muhakkimah),
migrated to eastern Iran. They crossed from Bahrain to Fars during the
Umayyad period and settled in Istakhr, where they owned property and
lived in villages.”) The Banid ‘Umarah, descendants of al-Julanda b.
Karkar, were also migrants of Omani origin.®) They had a castle that is
known as al-Daykdan or Ibn ‘Umarah’s Castle.”) Al-‘Awtabi writes of the
pre-Islamic migration of the Omani Sulaymah b. Malik to Kirman. His
descendants were known as the people of Mirbad, Banii Bilal, and Bani
al-Julanda b. Karkar. Al-Julanda was an ancestor of both al-Safaq and the
Haram.® According to Wilkinson, both the Omani sources and an
independent non-Omani source make it clear that all the Azd dynasties
in Persia, including the Saffarids, were of Omani origin.(e) The essential
point is that early settlements of Omanis were established in eastern
Iran before the Arabs took control of it. The question that arises here is
whether these settlements of the Omani Azd had an influence in this
region and whether they adhered to the Muhakkimah. Wilkinson
maintains that they were a semi-autonomous people. Ibn Khaldiin
describes the conflict between the Khawarij and the Saffarids in Sistan,
Hura, and Khurasan in 253,/866."”

In Fars, the Hamziyah (an Ibadi sub-sect) were active at the
beginning of the 2nd/8th century. Al-Mas‘udi (d. 346/957) mentions their
existence in Iran.®) Madelung identifies the Khawarij of eastern Iran as
Ibadis.” Interestingly, Ibn al-Mujawir (d. 690/1291) writes that Ibadis
lived in Hamadhan as well as in Isfahan, Dir Lyan, Dakiik and Aran.1?
Additionally, the island of Ibn Kawan (present-day Qashm Island,

(1)  VanEss, Theologie und Gesellschaft, 1: 172.

(2)  Al-Istakhri, Masalik wa-al-mamalik, 141. On the other hand, Ibn Hazm attributes them to
his brother Aba Bilal; Jamharat, 212. Ibn Durayd emphasizes that Aba Bilal did not have any
progeny; Ibn Durayd, Ishtigdq, 167.

(3)  Al-Istakhri, Masalik wa-al-mamalik, 141. J.C. Wilkinson discusses the relationship
between these clans; “Suhar in the Early Islamic Period”, 897.

(4)  Al-Istakhri, Masalik wa-al-mamalik, 116.

(5)  Al-‘Awtabi, Ansab, 2: 218.

(6) Wilkinson, “Suhar in the Early Islamic Period”, 895.

(7)  1bnKhaldin, Tarikh, 4: 686.

(8)  Al-Mas‘Gdi, Muraj al-dhahab, 1: 239-240.

(9)  Madelung, Religious Trends in Early Islamic Iran, 76.

(10) 1bn al-Mujawir, Tarikh al-mustabsir, 279.
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situated near the coast of Kirman, opposite Ras Musandam) was,
according to Ibn Khurradadhbih and al-Idrisi (d. 560/1166), still
inhabited by Ibadis in the 6th/12th century.®

Ibn Hawqal (d. 367/977) describes the province of Kirman in the
4th /10t century: “..there are three Friday prayer mosques in the town of
Bam, and the Khariji mosque is in the sizg beside the house of Mansiir b.
Khurdin, a prince or Qan of Kirman. The Khawarij keep their treasury in
the mosque."(z) They are described as thrifty yet wealthy people.(s)
Madelung suggests that they were probably engaged in trade.”” According
to Wilkinson, there were Ibadis in Kirman until the 5th/11th century.(s)
Madelung considers them to have been Khawarij, since according to the
heresiographers they were ‘Ajaridah.®) The Khariji groups (whom the
heresiographers simply call al-Hartiriyah) are described thus: “They are in
the regions of Sistan, Herat, and Khurasan. They are numerous people;
only God knows their number.”” Crone and Zimmermann argue that the
Khawarij on the border between Fars and Kirman, who engaged in revolts
in the mid-ninth century, may well have been Ibadis.®

4.5.2 Southern Iran and Sind

There are two factors that played major roles in the evolution
of the settlements. The first factor is Omani maritime power.®) In the
first quarter of the 1st/7th century ‘Uthman b. Abi al-‘As1 al-Thagafl
received some naval support from Oman and Bahrain for his
early campaign against the Persian coast."” There was an early attempt
by the caliphal forces to occupy the region of Sind, but the Muslim
ships were unsuccessful at sea®™ until they occupied the region

(1)  1bn Khurradadhbih, Masalik wa-al-mamalik, 62; al-1drisi, Nuzhat al-mushtag, 1: 164; EF,
s.v. “al-Ibadiyya”.

(2)  Onthe city of Bam, see Le Strange, Lands of The Eastern Caliphate, 312.

(3) IbnHawgqal, Sirat al-ard, 312; al-Istakhri, al-Masalik wa-al-mamalik, 166.

(4)  Madelung, Religious Trends in Early Islamic Iran, 70.

(5)  wilkinson, “Oman and East Africa,” 279.

(6) Madelung, Religious Trends in Early Islamic Iran, 62.

(7)  Madelung, Religious Trends in Early Islamic Iran, 63.

(8)  Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 286-287.

(9)  wilkinson, “Suhar in the Early Islamic Period”, 897.

(10) Al-Baladhuri, Futah al-buldan, 420.

(11) Al-Hajjaj b. YGsuf, the Umayyad governor of Iraq, dispatched his deputy in Oman, Badil
b. Tahfah al-Bajali, to Daybul; al-Baladhur, Futih al-buldan, 422.
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in 92/710.(1) However, during the first imamate of Julanda b. Mas‘ud
(r. 132-134/749-751), the Omanis mustered a sizeable navy, which they
sent on an expedition to Suqutra, and which imposed a su/h (treaty) on
the Christians of that island.? Consequently, tensions surfaced between
the imamate and the Christian Suqutrians when the Christians rebelled
against Imam al-Salt b. Malik® The second factor is the formal
development of commercial maritime trading with the Indian
Subcontinent, which occurred during the imamate of Ghassan b. ‘Abd
Allah (192-207/808-823), in conjunction with attempts to eliminate the
Indian pirates (bawdrij al-Hind).") However, al-Mas‘adi attributes this
suppression of piracy to the ‘Abbasid government during the reign of al-
Mu‘tasim.® Through the development of the Omani navy at the beginning
of the 3rd/9th century, the imamate employed in the Omani army a force
from the people of Daybul,(6) commanded by al-Mattar al-Hindi.” The
commercial trade with India led to the development of a relationship with
non-Muslims. Muhammad b. Mahbiib includes Indians in dar al-islam,
even though they were disbelievers.”) The Omani trading ships, until the
7th/13th century, were still connected with the port of Daybul.(g)

This overview highlights the position of Oman in the Indian Ocean
as well as the early relationship between the Omanis and the people of
southern Iran and Sind after the rise of Islam. Al-Mas‘td1 writes about
the southern coast of Iran in the 4th/10th century (the province of
Makran) as the place of shurat®® Lewicki suggests that the Khawarij
living in the coastal region between Kirman and Sind might have been
Ibédis.(ll) Al-Istakhri gives a clear picture of the Ibadi locations along the
coast of Makran and Sind: al-Tiz, Kiz, Dazak,"? Rasak, Rustaq al-Khurij,
and Rustaq Khurdhan, and all the inhabitants of these Rustaqs adhered

(1)  Al-Baladhuri, Futah al-buldan, 421; EF, s.v. “Daybul”.

(2)  AlKindi, A., Musannaf, 11: 145; Wilkinson, Imamate Tradition, 332.
(3)  Al-salimi, ‘A., Tuhfah, 1: 166.

(4)  Al-salimi, ‘A., Tuhfah, 1: 123.

(5)  Al-Mas‘Gdi, al-Tanbih wa-al-ishraf, 355.

(6) EP,s.v. “Daybul”.

(7)  Al-sdlimi, ‘A., Tuhfah, 1: 155.

(8) Ibn]Ja‘far, Jami‘, 3: 73.

(9)  Al-Himyari, al-Rawd al-mi‘tar fi khabar al-aqtar, 250.

(10) Al-Mas‘Gdi, Muraj al-dhahab, 1: 239.

(11) EP,s.v. “al-Ibadiyya”.

(12) 1bn Hawaqal, Sarat al-Ard, 319; al-Istakhri, al-Masalik wa-al-mamalik, 177.
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to shurat™ These settlements expanded southward. The sirah of Imam
Rashid b. Sa‘ld to the people of Mansiirah, the capital of Sind in the
5th/11th century, documents that Ibadism still existed in this region.?)
According to Ibn al-Mujawir, the Ibadis were still settled in regions as far
as ]awédir.(3) In addition, Yaqut recounts that Quzdar (or Qusdar), a
town in Sind not far from Bust, was populated by Khawarij, specifically
the Khalaﬁyah.(4) Al-Shahrastani notes that most of the Khawarij of
Kirman and Makran were Khalaﬁyah.(s) However, we need not accept the
view that the Khawarij in these regions were Khalafiyah, even if Khalaf
had appeared in this area around 179/795. Al-Baghdadi recounts that
the Khalafiyah had conflicts with another Khariji group, followers of
Hamzah b. Adarak. Apparently, Khalaf was succeeded by Mas‘id b. Qays,
who was attacked by Hamzah in a river valley and drowned in the river
in the course of the fight. The Khalafiyah doubted Mas‘ud’s death® and
then considered themselves to be in a time of taqiyal].m Thereafter,
there is no further mention of the Khalafiyah, so they may have ceased to
exist at the beginning of the 3rd/9th century.

4.5.3 Khurasan and Sistan

In the first centuries of Islam Sistan was a refuge to the Khawarij,
who launched their uprisings and incursions into the neighbouring
Khurasani towns.® It seems that the Khawarij movement was linked
with Sistan from its beginning before the battle of Nahrawan.®
Al-Baladhuri states that the first Khawarij missionary to Sistan was a
man from Tamim, named either ‘Asim or Ibn ‘Asim."? Barthold suggests
that there was a whole series of Khawarij disturbances in Sistan and
Bédhaghis.(m As described, many Khawarij lived in this region in the
4th/10th century and proudly established their sect. According to

(1)  Al-Istakhri, al-Masalik wa-al-mamalik, 177.

(2) EP, s.wv. “al-Tbadiyya”.

(3)  Ibn al-Mujawir, Tarikh al-mustabsir, 2: 279.

(4)  Yaqut, MuSjam al-buldan, 4: 341.

(5)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 203.

(6) Al-Baghdadyi, al-Farq bayna al-firaq, 78.

(7)  Madelung, Religious Trends in Early Islamic Iran, 66.
(8)  Barthold, An Historical Geography of Iran, 70. See also Tarikh-i Sistan, 7.
(9)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 176.

(10) Al-Baladhuri, Futih al-buldan, 387.

(11) Barthold, Turkestan down to the Mongol Invasion, 198.
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geographical literature, Karkawya was a big town in this province,
inhabited by Khawarij until the 7th/14th century. There were scholars
and fuqaha, described as uncompromising in prayer, fasting, and
WOI‘Ship.(l) Not far from Karkawya, and three leagues from Zaranj, was a
town named Kurinak, or Kariin. Yaqit adds that it was a pleasant place,
full of good things, with a population of Khawarij and weavers.?

With regard to the popular movements of the 3rd/9th and 4th/10th
centuries, Barthold shows that chief among them were the Khawarij in
Sistan and the Shi‘ah in Tabaristan, both of whom continued under the
Samanids.” According to Ibn al-Mujawir, Sistan was still considered
Ibadi until the 7th/13t century.”) Crone and Zimmermann suggest that
eastern Iran was home to Sistani Khawarij, whose extremist dissociation
from the Ibadis had repercussions even in Oman.® This might have been
the case for a certain period of time concerning the people adherent to
the Ibadi doctrine, because al-Shahrastani adds that the Khawarij of
Sistan were ‘Ajaridah who followed “Atiyah’s doctrine.©

From the beginning of the 2nd/8th century, there was an Ibadi group
of considerable size in Khurasan, as a result of the activity of the hAamalat
al-5im\” Moreover, a number of Ibadi scholars were natives of this
province. Since the Muhallabids during the Umayyad period were
governors of Khurasan, the Omani Azd joined them in Khurasan and
consequently adopted it as their base.®) Contrary to Crone’s and
Zimmermann’s view that there is no evidence that Ibadism had even
reached Khurasan by the 720s/1320s, it was engendered among the
pupils and theologians. There is no substantive evidence for the
conjecture that many Azd who accompanied Yazid b. al-Muhallab to
Khurasan were Ibédi.(g) Conversely, al-Shagsi claims that Suhar al-‘Abd1
came from Khurasan,"? and Ibn Maddad and al-Sa‘di describe him as

(1)  Yaqat, Mu‘jam al-buldan, 3: 190.

(2)  Le Strange, Lands of the Eastern Caliphate, 342; Yaqit, MuSjam al-buldan, 4: 458.

(3) Barthold, Turkestan down to the Mongol Invasion, 213.

(4)  Ibn al-Mujawir, Tarikh al-mustabsir, 279.

(5) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 286.

(6)  Al-Shahrastani, al-Milal wa-al-nihal, 1: 187, 193; al-Baghdadsi, al-Farq bayna al-firaq, 61.
(7)  EP,s.v. “Ibadiyya”.

(8)  IbnKhaldin, Tarikh, 4: 414, 415.

(9) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 286-287.

(10)  Al-Shagsi, Manhgj al-talibin, 1: 625; Ibn Maddad, Sirah, Manuscript, 18; Van Ess, Anfinge
muslimischer Theologie, 20-22.
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Khurasani.?!) It is possible that he was an Arab who had participated in
the conquest of eastern Iran and had been a governor of Herat for a
while.®) Ibn Ja‘far (3rd/9th century), on the other hand, states that there
was an Ibadi insurgent in Khurasan at the beginning of the 2nd/8th
century, at the time of Aba ‘Ubaydah.®) As we can see, the region of
Khurasan sheltered the Ibadis until the 7th/13th century.(4) Van Ess notes
that the fact that we incidentally hear about the Ibadis in Hirat points to
the end rather than the beginning of the 2nd/8th century.®) Munir b.
Nayyir, in his sirah to Imam Ghassan b. ‘Abd Allah, writes that the Ibadi
groups in Yemen and Khurasan were the most important among the
eastern Ibadi settlers.©) Al-Magqrizi recounts that Hamzah al-Kharijt
rebelled in Khurdsan and then established bases in Kirman,” despite the
Ibadis’ dissociation from Hamzah. The geographical literature refers to
the town of Kartikh as Ibadi. It was about ten leagues from Hirat. Al-
Istakhr1 states that it was a pleasant place. It had a Friday prayer
mosque in the Subaydan area for the people of shurat. According to al-
Istakhri, the buildings of the town were made of sun-dryed bricks and
were built on the foot of the mountains. Other shurat towns were
Astriban, Marabadh, Bashan, Kiaran, Ba Asfraz, Kashkan, and Asfizar.®
Finally, let us turn to the other part of Khurasan, the Khijistan
province in the Hirdt Mountains, where Ahmad b. ‘Abd Allah
al-Khijistani lived. He rebelled in Nisabir, and died in 264/877.(9)
Al-Istakhr reports that there were followers of Ahmad b. ‘Abd Allah in
the province of Badhaghis, in the village of Fan, and that all of them were
shurat"™® But there is little evidence that Ahmad was an Ibadi, which
also supports my view. Madelung argues that no information is available
about his precise whereabouts, ethnic identity, or later fate after the
3rd/9th century.™ However, the sirah to the people of Khurasan proves

(1)  Al-Sa‘di, Qamiis, 3: 312-315; Ibn Maddad, Sirah, 5.

(2) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 287, fn. 110.
(3) IbnJa‘far, Jami 1: 157.

(4)  Tbn al-Mujawir, Tarikh al-mustabsir, 279.

(5)  VanEss, Theologie und Gesellschaft, 2: 601.

(6)  Al-Siyar wa-al-jawabat, 1: 247.

(7)  Al-Magqrizi, Khitat, 4: 180.

(8)  Al-Istakhri, Masalik wa-al-mamalik, 267.

(9)  See Tatikh-i Sistan, 178.

(10) Ibn Hawgqal, Surat al-ard, 441; Yaqut, Mu‘jam al-buldan, 2: 347; Tarikh-i Sistan, 180.
(11) Madelung, Religious Trends in Early Islamic Iran, 74.
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the existence of Ibadism in Khurasan in the 4th/10th century. According
to the sirah, the Ibadis received their knowledge from Nasr b. Sulayman,
who died at the end of the 3rd/9th century, which implies that his pupils
were still active in the 4th/10th century. The commercial routes may have
improved the relationship between Oman and Central Asia. Ibn al-Mujawir
describes these routes: Sohar was the starting point for caravans to
Kirman, thence to Sistan, and finally to Khurasan, which was the main
centre for the caravans to Central Asia.’

4.5.4 Al-Jazirah, Azerbaijan, and Khwarazm

The Khawarij of the northern regions came from Mosul and
northern Mesopotamia, at different points in time. Al-Baladhuri recounts
that there were three kinds of residents in Mosul: Khawarij, merchants,
and burglars.(z) The Azd were already residing among the Arab tribes of
Shayban and Bakr,® and a substantial population of Azdis from Oman
lived alongside an Ibadi community, while most of the local Khawarij
must have been Sufriyah.”) Those who rebelled in the early ‘Abbasid
period were not Ibadi but Sufriyah.(s) Van Ess notes that the Ibadis who
joined Abi Hamzah al-SharT’s (d. 130/748) force in the Arabian revolt
with Azd Zahran were not from Mosul but from Basra; Abti Hamzah
moved to Mosul after the revolt had been suppressed.® However, the
original Ibadis of these settlements belonged to the Omani community,
as indicated by records about Mazin b. Ghadibah, who was the first
Omani to embrace Islam. He had two grandsons, Ahmad b. Harb and ‘Ali
b. Harb b. Muhammad b. ‘Ali b. Hayyan. The latter was born in
Azerbaijan in 175/791 and was a scholar of hadith. He died in Mosul in
256/878. The other grandson, Ahmad, was born in 174/790 and was
also a scholar of hadith, and he died in Adana in 263/876.7) It seems that
some Ibadi scholars tried to contact Hamzah al-Kifi, who was
excommunicated by Abu ‘Ubaydah on account of his views on gadar.

(1)  1Ibn al-Mujawir, Tarikh al-mustabsir, 2: 284.

(2)  Al-Baladhuri, Ansab al-ashraf, 3: 281.

(3)  Madelung, Religious Trends in Early Islamic Iran, 70.

(4)  Crone and Zimmermann, Epistle of Salim b. Dhakwan, 285-286.

(5) For the exact year mentioned in the text, see Ibn al-Athir, al-Kamil; al-Tabari, The
History of al-Tabari.

(6)  Al-Tabari, The History of al-Tabari, 285.

(7)  Seelbn al-Athir, Usd al-ghaba, 4: 269; ‘Abd al-Karim b. Muhammad al-Sam‘ani, al-Ansab,
9:28-29.
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Hamzah then moved to Mosul, where he tried to convert some Ibadis. In
the 4th/10th century there was an Ibadi scholar from Mosul, Abi Bakr
Yahya b. Ishaq al-Mawsili, who might have had some contact with
several Omani scholars. Al-Shagsi states that he lived in Oman, in Izki.!
Ibn Maddad identifies Abl ‘Abd Allah Hashim b. ‘Abd Allah both as
Khurasani and Khwarazmi® It seems that the scholars subsequently
disappeared from this region, including even the pupils of the Ibadi
scholar Abii Yazid al-Khwarazmi.

According to al-Mas‘idi, Ibn al-Shadhuliyah rebelled with the
support of Kurds. From the end of the Umayyad period, Mosul and al-
Jazirah were generally centres of the Sufriyah.®) Hence we cannot judge
whether those shurat were Ibadi; the historical records do not
differentiate between the Khawarij and thus provide little evidence. Ibn
Khaldiin notes that some of the Kurds of Azerbaijan, Syria, and Mosul
were Christians and Khawarij who still preserved dissociation from
‘Uthman and ‘AlL”) Bukhara also seems to have been under Kharijite
control in the 5th/11th century, as it was seized by Husayn b. Muhammad
al-Khariji, whom Barthold, on account of his surname, views as a Khariji
leader and possibly a Jacobite.® According to Ibn Khaldin, in the
7th/13th century, the Khwarazm Shah eradicated the Khawarij from
Khwarazm.® On the other hand, Ibn al-Mujawir notes that in the 7th/13th
century Ibadis existed in Azerbaijan.m

To sum up, as Madelung argues, the Ibadi community was always
oriented towards centres outside Iran.®) By way of the available
information it is possible to prove the existence of the Ibadi community
in the regions east of Mesopotamia during the medieval centuries.

(1)  Al-Shagsi, Manhgj al-talibin, 1: 601.

(2) IbnMaddad, Sirah, 6.

(3)  The leader of the Sufriyah, al-Dahhak b. Qays al-Shaybani, rebelled against Marwan 11,
and found support in Azerbaijan. Then they continued to thrive in the ‘Abbasid period, as we
have seen in the previous section. Ibn Khaldan, Tarikh, 6: 63.

(4)  TbnKhaldan, Tarikh, 7: 230.

(5)  Barthold, Turkestan down to the Mongol Invasion, 222.

(6) IbnKhaldan, Tarikh, 5: 39.

(7)  Tbn al-Mujawir, Tarikh al-mustabsir, 278.

(8)  Madelung, Religious Trends in Early Islamic Iran, 75.



CHAPTER FIVE

REREADING THE SIYAR
ON OMAN'’S SOCIO-POLITICAL HISTORY

5.1 The Socio-Political Situation in Oman during the Period of the Siyar

We now come to a third aspect of our study, the historical, social,
and political background.(l) The siyar were written during the
interregnum in the imamate of Oman, which lasted approximately one
and a half centuries, from the beginning of the 4th/10th century, when the
Khwarazmi sirah was written, to the middle of the 5th/11th century,
when Imam Rashid b. Sa‘id al-Yahmadi wrote.

The collapse of the first imamate in Oman in 280/892 happened
because the Omanis brought about the downfall of their own state,
through the intransigence of their w/ama’and the unleashing of tribal
asabiyah. All of this was encouraged by the ‘Abbasids and Omanis
themselves. In the aftermath of the disastrous events, Oman’s maritime
commerce was destroyed.

During the first forty years of interregnum Oman began to
disintegrate into its constituent parts, while attitudes and alliances
developed. This period also witnessed the emergence of the Omani
dynasties and their rise to prominence supported by the rule of foreign
authorities. According to Ibn Khaldiin, there was Banii Samah b. LG’ b.
Ghalib’s state, which was under °‘Abbasid suzerainty while they
dominated the imamate state in 280/893. Although the Banii Samah
regarded themselves as members of the Quraysh clan, Quraysh
genealogists deny this claim.?) The first ruler was Muhammad b. al-

(1)  What happened in Oman in the following period can be traced in the classical sources:
Ibn al-Athir, al-Kamil; Ibn Khaldtn, Tarikh; Ibn Miskawayh, Tajarib al-umam. See also Miles, S.,
Country and Tribes, 88-133.

(2)  1bn Khaldan, Tarikh, 4: 198; Ibn al-Mujawir, Tarikh al-mustabsir, 281. The coins were
minted in Oman by a number of apparently unconnected individuals. Ahmad b. al-Khalil (ca.
300/912) and ‘Abd al-Hatim b. Ibrahim (ca. 316/928) are named on coins, but we do not yet
have evidence as to whether they were Bani Samah successors or not. Was Ahmad b. Hilal,
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Qasim al-Sami, who sought the assistance of the ‘Abbasid governor
al-Mu‘tadid. Banu Samah'’s rule did not extend over the whole of Oman,
but was limited to the coastal region. Al-Salimi describes this forty-year
period of interregnum in Oman as an occupation on the part of a
tyrannical ruler.) Later, Oman was defeated in 305/917 by the
Carmathian leader Abu Tahir al-Janabi.

The rulers who followed were Carmathians (317-375/929-985).
Their invasion caused devastation; however, they granted the
population a considerable degree of internal autonomy.(z) According to
Ibn Khaldiin, they came back as invaders in several campaigns on
different occasions. Rather than allowing the ‘Abbasids to collect the
tribute, the Carmathians collected the tribute for themselves. These
developments had doctrinal repercussions, because the Friday sermon
now expressed the Carmathian leanings toward the Shi‘1 Fatimids rather
than the Sunni ‘Abbasids.® Their primary concern was to exact a tribute
from the Omanis. They appointed an agent at Nizwa.®» At about this
time, Yusuf b. Wajih’s dynasty was born. Ibn Wajih succeeded in
wresting control in Oman and minted coins in his own name.® Ibn al-
Athir describes him as Amir of Oman.®) He was appointed by the
‘Abbasids, although his relationship with Baghdad became turbulent.”

who was governor of Oman during al-Mu‘tadid’s reign in 305/917, a member of Bant Samah?
Al-Mas‘Gdi, Muraj al-dhahab, 1: 233; Andrew Williamson, Sohar and Omani Seafaring in the Indian
Ocean (London, 1972), 22.

(1)  Al-salimi, ‘A., Tuhfah, 1: 269. A coin has been found that was minted in Oman in
289/902 by Saffarids, who were the rulers of Kirman and southern Iran. The coin is in the
name of Muhammad b. HarGn. The Saffarids perhaps fled to Oman in the Sami era.
Williamson, Sohar and Omani Seafaring, 22.

(2) Miles, S., Country and Tribes, 98.

(3) IbnkKhaldin, Tarikh, 4: 198.

(4) Miles, S., Country and Tribes, 96, 101.

(5) Wwilliamson clarifies the confusion over the reigns of the Wajthid rulers, using
numismatic evidence. Coins of Yasuf b. Wajth span the period 317/929 to 332/944. Only
two coins of Muhammad b. Yasuf have survived, dated 333/945 and 335/947. Coins of
‘Umar b. Yasuf span the period 341/952 to 350/961. Williamson, Sohar and Omani Seafaring, 25;
A. D. H. Bivar and S. M. Stern, “The Coinage of Oman under Aba Kalijar the Buwayhid”; al-
Salimi, “The Wajthids in Oman”.

(6) Ibn al-Athir, al-Kamil, 6: 292.

(7)  Ibn Miskawayh records that the ‘Abbasid minister Abd ‘Ali b. Mugla ordered Yasuf b.
Wajih to deal with Abu al-‘Abbas al-Khusibi, the former minister of the ‘Abbasids, and Aba
Sulayman Yahya, specifically, to exile and imprison them in Oman. Yasuf ignored his
instructions. Ibn Miskawayh, Tajarib al-umam, 1: 323.
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Nevertheless, Ibn Wajih tried to intervene in the caliph’s affairs in
Baghdad by leading two unsuccessful campaigns to seize Basra. The first
campaign took place in 331/942, and the second in 341/952, when he
entered into an alliance with the Carmathians against the Buyids.) We
have no information regarding the ethnicity or the genealogy of Ibn
Wajih, and neither local nor universal histories state the precise date of
his conquest. Miles holds that the Turkish Seljuk army supported him. It
seems that he was appointed by Baghdad and continued as Amir of
Oman until he was murdered by his slave Nafi® in 342/953.(2) Miles
points out that the Omanis preferred the Carmathian suzerainty to the
yoke of the ‘Abbasids, because they not only began to recover from their
former political predominance, but enjoyed a temporary respite from
the business of war and were thus able to turn to the arts and other
peacetime pursuits, and to look forward to a fresh tide of prosperity.®
The rule of the Persian Buyids in Oman witnessed the emergence of the
Mukramids (ca. 390-443/1000-1040). Bosworth argues that they were
presumably a local Omani family, appointed as governors in coastal
Oman by the Persian Buyids with their capital at Sohar.”” The reign of
the Mukramids shows clearly that Oman was divided into coastal and
internal regions. The former was under Mukramid authority and the
latter was controlled by the imamates. As regards cultural influence,
Omani dynasties that were backed by the Buyids had several links with
Persia. For example, the poet Mihyar al-Daylami praised the Mukramid
amir,(s) and the poet Abzin al-‘Umani, of Persian origin, fled to Oman to
join a Buyid campaign.@ Ibn Khaldin records that the king of the
dynasty of Julandanis in 428/1035 was Zakariya’ b. ‘Abd al-Malik from
the Azd clan in Qalhat. Their rule acknowledged allegiance to Ibadism.”
Despite foreign rule, Ibadi ideology helped to create Omani unity
and is a characteristic feature of this period. The Ibadis were in a state of
interregnum and were losing control of the country due to the chaotic

(1)  Ibn al-Athir, al-Kamil, 6: 292, 340; Ibn Miskawayh, Tajarib al-umam, 2: 46, 144.

(2) Miles, S., Country and Tribes, 102. There is no mention of him as either an Omani or a
member of the Banl Samah; see Vine and Casey-Vine, Oman in History, 173.

(3) Miles, S., Country and Tribes, 98.

(4)  Bosworth, The New Islamic Dynasties, 112; al-Salimi, “Makramid rule in Oman”, 247-253.
(5)  See Al-Daylami, Diwan, 35, 170, 241, 320.

(6) Hilal, “Sha‘ir min ‘Uman”, 1: 104-135.

(7)  TbnKhaldan, Tarikh, 4: 199.
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conditions of rule and the schism between the Nizwa and Rustaq
schools. Yet Ibadism persisted in Oman. The period under consideration
here was particularly important for the crystallization of the Omani
state.!) The ‘ulama’used several strategies to protect Ibadi authority in
Oman.

Firstly, the political structure of the imamate changed from zuhir
(manifestation) to difa‘(defence), which permitted the Omanis to form a
unified ideology to protect themselves against foreign forces. The
‘ulama’were never silent, electing several imams over the forty years of
the imamate’s interregnum. The sirah of Abii Qahtan chronicles their
names and reveals that these imams followed each other in rapid
succession, but all failed to establish their authority.”) The appointment
of Imam Abi al-Qasim Sa‘id b. ‘Abd Allah in 320/930 essentially revived
the imamate. The new imam managed to take control of Oman from Ibn
Wajih and repossess many cities in the interior,® thereby confining Ibn
Wajih's influence to the coastal districts. Then Imam Abi al-Qasim Sa‘ld
b. ‘Abd Allah was succeeded by Imam Rashid b. al-Walid (r.328-
342/939-953), until the imamate was restored by al-Khalil b. Shadhan
and Rashid b. Sa‘ld. According to Wilkinson, this time was marked by a
great resurgence of Ibadi activities associated with the revival of the
Omani imamate, following the eviction of the Buyids in the middle of the
5th/11th century and the attempts of the ulama’to keep their ideology
afloat in the following period of accelerated disintegration.*”

Secondly, the attempt to restore the imamate helped to instigate
several revolts against foreign rulers. These revolts arose frequently. In
the year 331/942 there was a revolt led by Imam Rashid b. al-Walid and
his leader Abii Muhammad ‘Abd Allah b. Abi al-Mu’thir, and later, in
342/953, the imam lost his authority.(s) Ibn al-Athir reports that in

(1) See Peterson, “Oman’s Odyssey: From Imamate to Sultanate”, 2.

(2)  Al-Siyar wa-al-jawabat, 1: 81; al-Salimi, ‘A., Tuhfah, 1: 272-273; Sirhan, “Annals of Oman,”
23-25.

(3)  See the sirah of Imam Sa‘id b. ‘Abd Allzh to Yasuf b. Wajth; al-Salimi, ‘A., Tuhfah, 1: 289.
We do not know exactly how far his rule extended, but he seems to have taken control over
most of the interior of Oman, because he died in Manaqi village, near Rustag, and his capital
was Nizwa; Tuhfah, 1: 275. Sirhan, “Annals of Oman,” 25; Ibn Ruzayq, History of the Imams and
Seyyids of Oman, 29; al-Mas‘tdi, Murij al-dhahab, 1: 234.

(4)  wilkinson, “Oman and East Africa”, 285.

(5) Al-salimi, ‘A., Tuhfah, 1: 283; Miles, S., Country and Tribes, 103.
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363/972 there was a revolt in Oman led by Imam Hafs b. Rashid, and
another revolt in 442/1050 under the leadership of Imam Rashid b. Sa‘ld
(Ibn Rashid).!) These revolts helped to preserve Ibadi ideology, and the
Omanis became united under one imam. In the meantime, Oman formed a
distinctive political and geographical unit, which was by no means
isolated.?) The role of the w/ama’is illustrated by Abi al-Mu’thir al-Salt b.
Khamis, who gave orders to burn the houses of people who had supported
the Carmathians in Oman, under the pretext that “they will be unable to
return or settle there again.”® Omani compilations during this period
consider non-Ibadi rulers as tyrants and unjust sultans.” The concept of
the tyrannical sultan is connected here with a ruler considered to be a
non-Omani colonist. Local rulers during foreign occupation were regarded
as supporters, hirelings, or governors of invading states. Thus the
compilations do not include them in the chronology of Omani rulers.®
Thirdly, maritime trading increased significantly, despite the
numerous invasions by ‘Abbasid, Carmathian, and Seljuk forces.®” When
Baghdad became the commercial metropolis of the Middle East in the
early ‘Abbasid period, the ports of al-Ubullah and Siraf, and to a lesser
extent the ports of Oman, became entrepbts of trade with the East.”” While
the Omani coast was still controlled by foreign rulers, most of the shipping
activities took place on the East African coast. Al-Idrisi notes that boats
came from the East Indies to the Sofala coast. The East African people
themselves seemed to always employ Omani vessels.®) Wilkinson suggests
that, depending on the regime in power, the Omanis more or less
benefited from this trade, which also included on a considerable scale
black slave dealing down the East African coast.”) During the period
following the collapse of the first imamate, other Muslims ruled the Omani

(1)  Tbn al-Athir, al-Kamil, 7: 57, 8: 55.

(2)  wilkinson, “Oman and East Africa”, 277.

(3)  Al-Siyar wa-al-jawabat, 1: 360.

(4)  The concept of tyrannical sultans, as used in the compilations, siyar, and historical
accounts during this time, can be seen very clearly in al-Fadl b. al-Hawari, Jami", 1: 45.

(5)  See the secondary Omani sources on the historical chronologies: Sirhan, “Annals of
Oman”, xv; Ibn Ruzayq, History of the Imams and Seyyids of Oman, cxxv; al-Salimi, M., Nahdat
al-a‘yan, 66.

(6) Bathurst, “Maritime Trade and Imamate Government”, 91.

(7)  Bathurst, “Maritime Trade and Imamate Government”, 91.

(8)  Al-Idrisi, Nuzhat al-mushtag, 1: 61.

(9)  wilkinson, Imamate Tradition, 43.
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coast.! By the time the Omanis were able to reestablish their imamate
and expand overseas in the 5th-6th/11th-12th centuries, the strategic
geographic position achieved great importance, whereas up to the 5th/11th
century the Gulf hinterland had been the most important position.”’ The
Fatimids in Egypt immediately developed new maritime routes and began
a full-scale development of the western empire. These routes were
established between Egypt and the Atlantic Ocean in an attempt to avoid
Byzantine-controlled waters in the Mediterranean.® As a result, there was
growing commerecial activity with Nubia and Red Sea trade in the hands of
Abyssinian merchants. They served as intermediaries for the eastern
Roman Empire, as they attempted to conquer Yemen and Hijaz and tried
to dominate commerce with India.”) Wilkinson suggests that even though
the reunited Omanis may have had some impact on raids in non-Muslim
India, and were actively proselytizing in both the Indus valley area and
Kilwa, their influence in East Africa was temporary.(S) These connections
enabled an expansion of commercial activity along the Red Sea-Southwest
Arabian axis, so that the hegemony of the Persian Gulf in the Indian Ocean
trade began to be challenged. The rising importance of the Omani coast as
an intermediary trading area, namely in Sohar, Qalhat, Muscat, and
Raysiit, together with the decline of Basra and the collapse of Siraf in the
Gulf, resulted in greater power for the merchants of southwestern Arabia
and the Gulf® On the other hand, the Chinese had developed ship-
building and navigation techniques during Sung times, as a consequence
of which large junks were able to sail not only into the Gulf, but also into
the Red Sea ports. These junks also crossed the Indian Ocean directly from
Sumatra to East Africa.”’ Another factor affecting the general picture of
Oman, in Wilkinson’s view, is that India became a major centre of trade
after the establishment of the Delhi Sultanate in India after 588/1192.®)

(1) 1tis possible to see the expanded role of Oman in the Indian Ocean at various periods,
e.g. al-Julanda b. Mas‘Gd (132-134/749-751), Ghassan b. ‘Abd Allah (192-208/807-823); see
Wilkinson, “Suhar in the Early Islamic Period”; Wilkinson, Imamate Tradition, 42.

(2)  wilkinson, Imamate Tradition, 43.

(3) Lewis, A., “Mediterranean Maritime Commerce”, 13; Lowick, “Trade Patterns on the
Persian Gulf in Light of Recent Coin Evidence”, 231.

(4) Lewis, A., “Mediterranean Maritime Commerce”, 9-10.

(5)  Wwilkinson, Imamate Tradition, 42.

(6) Wwilkinson, “Oman and East Africa”, 283.
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This historical overview shows that the move of Mahbub b. al-Rahil
from Basra to Oman made Oman the centre of Ibadism, and Oman began
to attract considerable attention. However, at the end of the 3rd/9th
century both of the Ibadi imamates in North Africa and Oman came to an
end. The first imamate represented the unification of Oman, more or less
closely associated with the Hadrami Ibadi state,Y). while the second
imamate was restored by Imam Rashid b. Sa‘id, who reinvigorated the
ideology of the imamate to inaugurate a new ruling era. He expanded his
authority to al-Ahsa’ and Hagar in the western part of the Gulf to bring the
rebel clans of Nahd and ‘Aqil under his control.?) He also turned both
toward Hadramawt, to support the Ibadi leader Abt Ishaq, and eastward,
to reestablish his rule over ard al- Hind in Mansiirah. Wilkinson thinks that
what primarily distinguishes the second imamate in the 5t/11th century
from the first imamate in the 3rd/9th century is that by the time of the
second imamate Ibadi doctrine had fully matured.®

5.2 Chronology of Imams in Oman

Ibn al-Athir mentions the events of 363/974, when Oman revolted
against the Buyids shortly after Mu‘izz al-Dawlah’s death, and when the
Omanis elected an imam named Hafs b. Rashid and a leader called Ward b.
Ziyéd.(A) Imam Hafs b. Rashid’s war with al-Mutahhar b. ‘Abd Allah is
mentioned in the sirah of Abu al-Hasan al-Bisyawl. Al-Mutahhar b. ‘Abd
Allah was the leader of a Buyid military campaign to Oman. According to
the sirah, however, Imam Hafs b. Rashid was appointed to the imamate
twice, and Abil al-Hasan is doubtful of the first imamate of Hafs b.
Rashid.®) Al-Salimi, however, denies Ibn al-Athir’s account for two
reasons: 1) Imam Hafs b. Rashid (455-472/1062-1088) was the son of
Imam Rashid b. Sa‘ld (425-455/1033-1062); 2) Imam Hafs b. Rashid is
not mentioned in the Omani sources of this time.® N ow, this issue leads us
to re-examine the chronology of the Omani imams. At first sight, when we
compare Ibn al-Athir’s and Ibn Miskawayh’s accounts with the sirah of

(1)  wilkinson, Origins, 70.

(2)  Al-salimi, “A., Tuhfah, 1: 304; Ibn Khaldin notes that Nahd’s clan settled in Hagar
(Bahrain); Ibn Khaldiin, Tarikh, 4: 198.

(3) Wwilkinson, “Oman and East Africa”, 285.

(4)  1bn al-Athir, al-Kamil, 7: 57.

(5)  Al-Siyar wa-al-jawabat, 2: 5.

(6)  Al-sdlimi, ‘A., Tuhfah, 1: 315.
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Abt al-Hasan al-Bisyawi, it appears that we should accept the accounts of
Ibn al-Athir and Ibn Miskawayh rather than al-Salim1’s suggestion. When
we try to reconcile these statements, we see that al-Bisyawl lived between
the middle of the 4th/10th century and the beginning of the 5th/11th
century, so it is impossible that he lived during the reign of Hafs b. Rashid.
In his sirah al-Bisyawi reports that he lived during the imamate of Rashid
b. al-Walid (328-342/949-953) and that his teacher (shaykh) Ibn Barakah
had imposed a payment on him in connection with an endowment.”
Furthermore, in 2002 during the restoration work on the Bahla Castle, a
jar wrapped in clothes was discovered in the front side of the castle’s
mosque. The jar contained silver coins that were minted in Oman, others
in Persia and Iraq. What is even more interesting, there are silver coins
minted by Imam Rashid b. Sa‘id and al-Khalil b. Shadhan.?

Most of the Omani historical compilations and the Omani siyar of
this period lack clarity, and we have some difficulty in accepting their
chronology of imams. Of course, the confusion seems to have arisen
because Omanis remembered Hafs as the son of an imam called Rashid,
without knowing who this Rashid was.®) The author of Kashf al-
ghummah mentions that Hafs was the son of Imam Rashid b. Sa‘id,® and
possibly the Omani historians followed him in this chronology.

The Omani historian al-Battashi (d. 1999) has another hypothesis
regarding the chronology of Omani imams during this period, based on
the sirah to Imam al-Khalil b. Shadhan, calling upon him to follow in the
footsteps of Imam Rashid b. Said.® Upon examining the historical
events in the imamate,® he makes some suggestions that can help us to
revise the chronology.

Firstly, al-Battashi holds that Hafs b. Rashid was the brother of the
grandfather of Imam Rashid b. Sa‘id and denies that Hafs was the son of
Rashid b. Sa‘ld. His version of Imam Rashid b. Sa‘id’s genealogy is:
Rashid b. Sa‘id b. ‘Abd Allah b. Rashid b. Sa‘ld b. Muhammad al-Yahmadi.
So, according to this account, ‘Abd Allah, who was the grandfather of
Imam Rashid b. Sa‘id, was actually the brother of Imam Hafs b. Rashid.

(1)  Al-Siyar wa-al-jawabat, 2: 5.

(2)  Al-salimi, “Coins of the Omani imams during the Buyid Period”, 181-188.
(3) Crone and Zimmermann, Epistle of Salim ibn Dhakwan, 336.

(4)  sirhan, Annals of Oman, 31.

(5)  Al-Battashi, Ithaf, 1: 5.

(6)  Al-Battashi, Ithaf, 1: 551-566.
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Secondly, in examining the sirah of Abl al-Hasan al-Bisyawi, he
shows that Imam Hafs was elected twice to the imamate. Al-BisyawT’s
sirah explains that the first election of Imam Hafs could have been
repeated, or that only the second one can be considered as valid. Ibn al-
Athir notes, as we saw above, that the revolt was in 363/974, when the
Buyids forced him to take refuge in Yemen.®

Thirdly, al-Battashi suggests that the imamate of al-Khalil b.
Shadhan (407-425/1016-1033) came into being later than that of
Rashid b. Sa‘id, while the first imam was Hafs b. Rashid - the de facto
imam from 353/964 until the Buyids defeated him in 363/974. The
second imam was Rashid b. Sa‘ld, who died in 445/1053. The last imam
was al-Khalil b. Shadhan, from 447/1055 until 474/1081. He argues that
the earlier historians in Oman may have made a copying error by
confusing 407/1016 with 447/1055. This argument seems convincing
and can be used as the basis for relating these imams to the Ibadi leader
in Hadramawt, Abii Ishaq al-Hadrami, and to the wars in which he was
involved with the Sulayhids, who were supported by the Fatimids.®

Al-Hamid, on the other hand, denies Aba Ishaq's relevance,®
because the Sulayhid state existed during the years 439-532/1047-
1138, and it is uncertain whether al-Khalil’s reign is correctly dated
between 407 and 425/1016 and 1033. Nevertheless, in his poetry Abi
Ishaq sought help from both Imam Rashid and Imam al-Khalil. It is
impossible to accept his poetry as evidence, since it is a request for help
from Imam al-Khalil against the Sulayhids before their state was actually
founded in Hadramawt. Likewise, Bawazir argues that al-Salimi might
have made an error regarding the date of al-Khalil’s death.®

Abii Ishaq al-Hadrami seems to have been a deputy under the Omani
authority before he gained independence in Shawwal 454/1062. Further
evidence comes from another recently published Ibadi juridical work from
Hadramawt — K. al-Dala’il wa-al-hujaj by Abt Ishaq Ibrahim b. ‘Abd Allah

(1)  1bn al-Athir, al-Kamil, 4: 57.

(2)  See al-Hadrami, Diwan Sayf al-Naqqad; al-Hamid, Tarikh Hadramawt, 1: 379.

(3)  Seeal-Hamid, Tarikh Hadramawt, 1: 269-271.

(4)  Bawazir, Ma‘alim tarikh al-jazirah al- arabiyah, 253. Crone and Zimmermann argue that
al-salimi obviously did not know this manuscript (the sirah of Abii al-Hasan al-Bisyawi),
despite his comments; see Epistle of Salim ibn Dhakwan, 335. Nevertheless, al-Salimi mentions
the sirah in his Tuhfah, using the classical chronology of Oman’s imams. Ibn al-Athir’s text
about Imam Hafs remains unclear; al-Kamil, 4: 57. A comparison between Omani historians
and Ibn al-Athir shows this gap; Tuhfah, 1: 315. Ibn Miskawayh confirms that ‘Adud al-Dawlah
sent al-Mutahhar b. ‘Abd Allah in 364/972; Tajarib, 2: 360.
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al-Hadrami (d. c. 475/1082). He was the nephew of Abii Ishaq al-Hadram1
(see above), who lived during the reign of Imam Rashid b. Sa‘1d al-Yahmad1.
According to this work Abiu Ishaq Ibrahim b. ‘Abd Allah visited Oman in
452/1060 at the time of Imam al-Khalil b. Shadhan.®) The fact that these
two Abi Ishags shared the same name could account for the confusion in
Omani sources over which one was alive during the reign of which imam,
i.e. Imam Rashid b. Sa‘id and Imam al-Khalil b. Shadhan. Later sources may
have seen both Abil Ishags as being one and the same person.

Alternatively, Wilkinson reports that Hafs b. Rashid succeeded his
father (Rashid b. Sa‘ld) in 445/1053 without election, and that the
Hadrami imam broke away and recognized the first two imams in the
one misr'® Thus there appears to be a strong correlation between al-
Battashi’s hypothesis and the relevance of Abii Ishaq, as can be gathered
from the Sulayhid appeal to the Fatimids that took place in Yemen in
453/1061. This led to some kind of confrontation between Omanis and
Fatimids over control of the southern Arabian Peninsula. This
confrontation demonstrates the extent of Ibadi influence in Hadramawt
and Yemen, and it also emphasises the role of the Sulayhids in
eliminating the existence of Ibadism in Yemen and Hadramawt.

We can now postulate the following chronology:

1- Imam Rashid b. al-Walid (328-342)

2- Imam Hafs b. Rashid (353-363)

3- Imam Rashid b. Sa‘ld (425-445)

4- Imam al-Khalil b. Shadhan (447-474)

5- Imam Rashid b. ‘Al (475-513)

The previous chronology was:

1- Imam Rashid b. al-Walid (328-342)

2- Imam al-Khalil b. Shadhan (407-425)

3- Imam Rashid b. Sa‘ld (425-445)

4- Imam Hafs b. Rashid (445-4757)

5- Imam Rashid b. ‘Al (475-513)

This revised chronology could signify a tremendous transformation
in the understanding of this period, as it highlights a new vision of
Omani history and emphasizes the importance of foreign literary
sources to supplement Omani literature.

(1)  AbaIshaqIbrahim b. “Abd Allah al-Hadrami, al-Dal@’il wa-al-hujaj, 298.
(2)  wilkinson, Imamate Tradition, 21.



SUMMARY AND CONCLUSION

To conclude this study, it seems appropriate to recapitulate the
main points of the preceding chapters in order to summarize the results.
The two avenues of investigation concerned:

(1) the relation between internal and external aspects of Omani
historical sources relevant to our subject, i.e. between Ibadism
as thought and the interaction of Ibadism with Omani policies;
and

(2) the relation between the individual and common aspects of
the siyarin question.

The examination of these aspects has revealed a remarkable unity
of understanding. Although Ibadi thought changed as it developed, we
have been able to identify the common features in Ibadi and Omani
history.

First and foremost, the Omani siyar manuscripts are in need of
restoration. Their poor condition has hitherto gone unnoticed, because
few researchers have consulted them and no one has conducted a
thorough investigation. Moreover, the manuscripts are still scattered
and fragmented. From the time of the emergence of siyar in Oman,
scholars showed a great interest in writing siyaras a primary reference
for religious matters. This interest is believed to have influenced their
style and content, which gradually shifted from religious to historical.
They had originally been considered as a religious reference, but
subsequently they began to record relevant historical facts. The siyar
were associated with political movements in Oman. This immense
intellectual influence on the siyar finds expression in their coverage of
religion or politics or a combination of both. This influence eventually
resulted in a new literary form concerned with political issues during
the Omani political transitions. Such political participation and
intellectual influence can be traced back to the Arabic literature of the
Jahili, Umayyad and ‘Abbasid periods.
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In this study we examined the texts with the aim of analysing the
above-mentioned elements. It is not necessary to define the siyarthemes
by a few narrow aspects, but they can be grouped according to these
elements. Indeed, the use of these elements as a basis for our
investigation could be called into question by some researchers
concerned with further aspects.

This study attempts to demonstrate a wide range of perspectives
for a full-fledged study of siyar. If traditional text authentication
methods are excluded (although such methods contribute to the
understanding of some historical facts), attention can be drawn to two
characteristic narrative techniques employed in each sirah (which could
be employed in any text in classical Arabic): 1) exegetical, in which
narrative extracts are embedded; and 2) parabolic, in which the
narration itself is the framework for frequent, if not continuous, allusion
to scripture. The relation between these two types cannot be seen as one
of simple inversion. In the exegetical style, scriptural extracts, however
discrete and truncated, exhibit the canonical text; in the parabolic style,
scriptural allusions are only implicit, exhibiting diction and imagery but
not the verbatim text.

The texts examined in this study have been treated as collective,
rather than as individual documents. Once the siyarhad been edited and
translated, we concentrated on three key aspects: authenticity, common
elements of the siyar, and finally the progression of the Ibadi movement
in Asia. The discussion of Ibadi tradition in Asia has been limited to
historical evidence, without involving neither other disciplines, such as
literature, nor any specialized studies on the Ibadi doctrine. Throughout
this study of siyarwe have tried to relate all the information supplied to
the development of the Ibadi doctrine in Asia and the historical relations
between Oman and Asia. There is a general agreement throughout these
texts in terms of time and location. The chronological events from the
2nd/8th to the 5th/11th century show that siyarliberally quoted passages
extracted from previous Ibadite documents. On the other hand, the Ibadi
texts were widely spread throughout Ibadi protectorates. All this
information, however, is still open and debatable.

These are the main arguments dealt with in the course of the
investigation; but there are still matters that require further
consideration. In our chronological study of siyar we have omitted
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reference to certain aspects in the evolution of the Ibadi doctrine and the
connection between Oman’s history and the siyar. This study ultimately
aims at understanding the siyar through adopting modern
methodologies of analysing historical documents and at providing
qualitative rather than quantitative data.

The hypotheses proposed in this study are not necessarily unique,
but an attempt has been made to re-investigate them, with their validity
being thoroughly examined. Firstly, using Wilkinson’s findings we have
traced the factors that shaped Omani history and have tried to
determine to which degree these factors - the imamate, maritime
trading and tribalism - affected the shaping of this era (from the 10th to
the 11th century). Secondly, we have revised the chronology of Omani
imams during this era. Thirdly, the study has dealt with the Ibadi
settlements in Asia which in fact were affected chiefly by three factors:

(1) the internal crisis in Oman and frequent campaigns after the

end of the first imamate in 280/892;

(2) the changing routes of maritime trading from the 4th/10th to

the 5th/11th century; and

(3) the capture of the eastern Islamic empire by Mongol forces

and the collapse of trading in Central Asia.

Principally, all these factors affected Oman’s political attitude and
were significant in encouraging Omani adherence to Ibadi doctrine.
Similarly, the Ibadi attitude reflects the Omani political agenda.
Nevertheless, the Omanis never demonstrated that they harboured any
intent of expansion or that they had any desire of propagating their
beliefs. Subsequently, Islam experienced a great transformation, though
the collapse was similar to the collapse of rationalism in Islamic thought
in general. The significance of this transformation within Ibadism is
indicated in literary aspects of the siyar texts which are sometimes
difficult to differentiate on the level of content and structure. The need
for correspondence/transmission forced Omani writers to develop a
style of expressing themselves, which has made their texts more
comprehensible regarding of the basics of culture and religion in Oman.

The siyarare products of w/ama’who were not isolated, but rather
prospered through contact with the outside world. The siyar spread
Omani influence through trade caravans and maritime routes.
Consequently, the Omanis came to rule the Ibadis in the East and
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familiarized them with the Masharigah school. At the same time, the
Omanis began to react to foreign occupation by identifying their sense of
unity with Ibadism, and it was from then on that they began to call
themselves Ibadis and formalize their sect and theology. In spite of the
disasters that accompanied this period, the Omanis were fortunate to
live in an era in which both jurisprudence and Ibadi theology flourished,
with many illustrious scholars, such as Ibn Ja‘far (d. around 270), Ibn
Barakah (d. around 360), al-Kudami (d. around 355), and al-Bisyaw1
(d. around 370). The wulama’initiated a new period of evolution and
formulation of legislative policy for the imamate.

How was the political setting of Oman related to Ibadism in the
East? As yet, we lack convincing evidence to answer this question. There
are several possibilities to affirm a relationship. The second imamate
lasted less than a century, before the country was occupied by the
Daylams and Seljuks. Particularly in the centuries after the second
imamate had collapsed, the Hurmuzi kingdom emerged, and its ruler
attempted to control the Gulf trade. This attempt resulted in the
destruction of most of the eastern coast of Oman. Furthermore, it
weakened communication between the 1badi parties in the East, and we
may assume that the Omani w/ama’ emigrated from the coast to the
interior to establish a new base. As a result, the ‘Abbasid state became
feeble, and the meaning of setting up an Islamic state changed. A greater
impulse developed to divide the world into dar a/-harb (the land of
unbelievers) and dar al-salam (the land of the Muslims). Each new state
tried to establish its own doctrinal identity.

The Nabhani state in Oman, although they were Ibadis, changed the
political system from election of imams to hereditary succession.
Consequently, the w/ama’did not accept them, and this resulted in a
conflict between the Nabhanis and the ‘u/ama’ for approximately five
centuries. Hence this period has been considered to be a dark age.
However, it was important for the Ibadis, as it gave them time to
organize a state and develop their ideology and doctrine. Moreover, it
was an era of radical changes to Islamic rule, since adopted doctrines
began to be imposed on Islamic rulers, for example the Shi‘T doctrine of
the Safavids in Iran, the Sunni doctrine in Central Asia, and the Zaydi
doctrine of the Mutawakkilis in Yemen. After this doctrinal impact,
maritime trading from the Gulf to the Red Sea flourished anew. The
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Nabhanis and Omanis started trading from the Indian coasts to East
Africa at the beginning of the 6th/12th century. This suggests that
Ibadism in the East, for the most part, was affected by the collapse of the
Omani imamate. Yet the rulers of the Gulf and the Omani coast
prevented communication between Omani w/ama’and the Ibadis in the
East, so that the w/ama’ turned towards the East African coast and
initiated a new era of Ibadi missionaries.

This brings us to the end of Ibadism in Central Asia. There is
important evidence in Ibn al-Mujawir’s accounts that in the 7th/13th
century the Ibadis in Central Asia adopted Shafi‘ism, whereas the Kilwan
(East Africa) people abandoned Shafi‘ism and adopted the Ibadi
doctrine. This shift of Islamic doctrines seems to reflect a pattern of
assimilation and adoption of doctrine when there is contact, but
abandonment and shifting to other doctrines when contact is lost.
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