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Int. J. Middle East Stud. 19 (1987), 455-472 Printed in the United States of America

Richard T. Mortel

ZAYDI SHIISM AND THE HASANID SHARIFS
OF MECCA

I

The sharifs of Hasanid descent, commonly referred to as the Bant Hasan, who
ruled Mecca and its dependencies from the middle of the fourth century A.H./
tenth century A.D. until the early twentieth century, can be divided into three
major dynastic branches, each of which bears the name of the first of its
members to attain the office of emir of Mecca.' Thus, the first dynasty of the
Hasanid sharifs of Mecca, known as the Ja“farids,” was founded by Ja“far b.
Muhammad b. al-Husayn al-Amir, a descendant in the ninth generation of al-
Hasan b. “AlT b. Abt Talib, in about the year 357/968, shortly before the
conquest of Egypt for the Fatimids of North Africa by their general, Jawhar, in
358/969. Control of Mecca remained in the hands of the Ja“farids until the last
representative of the line, Shukr b. Abr’l-Futih, died without leaving a male heir
in 453/1061.

Following a brief period of anarchy, during which several factions of the Bani
Hasan contested control of the holy city, in 454/1062, the Sharif Muhammad b.
Ja“far, a descendant in the twelfth generation of al-Hasan b. “AlT b. Abt Talib,
successfully united the warring parties under his leadership and restored order in
Mecca. The dynasty he founded became known as the Hawashim, after his
kunya, or patronymic, Abt Hashim, and it remained in power until 597/1200-
1201, when the Sharif Mukthir (or, perhaps, Mukaththir) b. Isa was deposed by
the scion of yet another branch of the Banu Hasan, Qatada b. Idris. His
descendants, known to historians of Mecca as the Bant Qatada, held sway in the
Hijaz until 1925, when the territories under their control were absorbed into the
domain of King “Abd al-°Aziz “Ibn Saud.”

This paper will review the material concerning the sectarian allegiance of the
Bant Hasan from the fourth/tenth until the ninth/fifteenth century, which can
be gleaned from the writings of medieval Arab historians, geographers, travelers,
and encyclopedists. Analysis of this information within the appropriate historical
framework demonstrates with considerable clarity that, until nearly the end of
the period under consideration, the sharifs of Mecca espoused Zaydi Shi“ism.
Elucidation of this important point sheds new light on the complex network of
relationships between the emirate of Mecca and the various dynasties that ruled
Egypt, Yemen, and Iraq throughout much of the medieval period.
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456  Richard T. Mortel

In recent years, the Arabian Peninsula in general, and the Hijaz in particular,
have come under the increasing scrutiny of both Western and Arab historical
scholarship. However, contemporary students of the political and social history
of Mecca have confined themselves to a passing reference to the Shi“ism of the
sharifs, or otherwise ignored the problem of the precise nature of their religious
beliefs altogether, thereby ignoring a significant factor in the dynamics of Mecca’s
foreign relations.” Other historians have even maintained that the sharifs of
Mecca were Sunnis during the period under consideration here.* A thorough
review of the source material bearing on this question is, therefore, long overdue.

11

During the second century A.H./eighth century A.D., the Hijaz became the stage
for a number of unsuccessful “Alawid uprisings, directed against the “Abbasid
caliphs in Baghdad, who were perceived as having failed to fulfill the promises
made to the “Alawids by the leaders of the “Abbasid da“wa prior to the “Abbasid
revolution of 132/750. It soon became abundantly clear that the “Abbasid ruling
faction had no intention of granting their erstwhile “Alawid allies any effective
share in the process of government. The most prominent leaders of the “Alawid
opposition belonged to the Bant Hasan, such as “Abd Allah al-Mahd (d.
145/762), his son Muhammad (d. 145/762), known as “the Pure Soul” (a/-nafs
al-zakiyya), and his great-grandson, Isma“il b. Yusuf al-Ukhaydir (d. 252/866),
as well as al-Husayn b. “Al1 b. al-Hasan b. al-Hasan b. al-Hasan b. “Al1 b. Abt
Talib, known as “sahib Fakhkh,” after the valley on the outskirts of Mecca
where he was Killed by “Abbasid agents in 169/786.

“‘Alawid opposition to “Abbasid rule appears to have entered into a phase of
quiescence during the greater part of the third/ninth century, only to become
active once again at the dawn of the fourth/tenth century in the guise of a
Hasanid sharif by the name of Muhammad b. Sulayman. According to Ibn
Khaldtn (d. 808/1406), who remains our sole source of information regarding
this development, Muhammad b. Sulayman was descended from an earlier
Hasanid insurgent named Muhammad al-Nahid b. Sulayman b. Da’ad b. al-
Hasan b. al-Hasan b. “AlT b. Ab1 Talib, who took control of Mecca in 301,914
and refused to give allegiance to the “Abbasid Caliph al-Mugqtadir. It is not
known how long Muhammad b. Sulayman retained control of Mecca, nor do we
have any information concerning the extent of his influence in the Hijaz or the
composition of his following. However, it is clear from Ibn Khaldtn’s laconic
remarks that Muhammad b. Sulayman was a Zaydi Shi‘i;’ he thus becomes the
earliest Hasanid sharif of Mecca to have been identified with this sect.

Neither the Sharif Ja“far b. Muhammad, who founded the sharifate of Mecca
ca. 357/968, nor any of his successors, the Ja“farids, are unequivocally identified
as Zaydi Shi“is in any of the sources known to this writer. However, the
probability is strong that they espoused the Zaydi creed, as had their elusive
predecessor, Muhammad b. Sulayman. Source material for all aspects of the
political, economic, and social history of the primitive sharifate is at best meager,
and this situation is not remedied until the time of the later Hawashim, in the
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mid-sixth/twelfth century, concerning whose activities there exists a body of
more comprehensive information, and whose Zaydism can be established beyond
doubt. Identification of the Ja“farids and the early Hawashim as Zaydi Shi€is,
however, serves to explain a number of important aspects of the political history
of Mecca from the middle of the fourth/tenth century until that time.

Since the commencement of their rule in Mecca, the Ja“farids gave their
allegiance, not to the Sunni “Abbasid caliph in Baghdad, but rather to the
Isma“ili Shi‘i Fatimid caliph in Cairo. The Sharif Ja“far b. Muhammad is
reported to have mentioned the name of the Fatimid Caliph al-Mu‘izz li-Din
Allah in the ritual sermon (khutba) during the Friday prayers in the Great
Mosque at Mecca as early as 358/969, after having been informed of the Fatimid
conquest of Egypt. The same source also claims that Ja“far sent news of this
formal expression of his allegiance to al-Mu‘izz himself, who was as yet in
Qayrawan, in present-day Tunisia. Al-Mu‘izz, in turn, responded by dispatching
a formal letter of investiture to the Sharif Ja“far b. Muhammad as Emir of
Mecca.’

On the other hand, two earlier historians, Ibn al-Jawzi (d. 597/1200) and Ibn
al-Athir (d. 630/1232), both maintain that the name of the “Abbasid Caliph al-
Muti continued to be mentioned in the khutba in Mecca until the month of
Dhu’l-Hijja 363/ August-September 974, during the pilgrimage season, when it
was replaced by that of the Fatimid Caliph al-Mu‘izz,” whereas al-Maqrizi
(d. 845/ 1442), relying on contemporary Fatimid sources since lost, claims that
the khutba was not recited in the name of al-Mu‘izz li-Din Allah until the
following year, 364/975.°

The Fatimids were quick to consolidate their position in Mecca, and thereby
gain prestige throughout the Muslim world, by sending generous gifts to the
Hasanid sharifs so as to ensure the continuation of their loyalty, in addition to
regular shipments of grain to the Hijaz.” The Fatimid policy with regard to
Mecca proved to be so successful that, with only one minor interruption,'® the
name of the “Abbasid caliph was destined not to be mentioned again in the
Friday khutba at Mecca, nor during the rites associated with the annual pil-
grimage to Mecca, until 454/1062 or 455/1063, during the reign of the Sharif
Muhammad b. Ja“far, the first of the emirs of Mecca known as the Hawashim."'
Although the eagerness of the sharifs of Mecca to proclaim their allegiance to
the Fatimid caliphs can be attributed at least in part to Mecca’s pressing need to
import grain from Egypt, on which it had been traditionally dependent, it is very
probable that another reason for such an alliance was the Shi‘i creed of the
Ja“farids themselves. They would presumably be more inclined to support a
fellow Shii, although Ismacili, caliph in Cairo than a Sunni “Abbasid caliph in
Baghdad whose ancestors had a history of suppression of “Alawid legitimist
aspirations throughout the lands under their control.

In 401/1011, the Emir of Mecca, the Sharif Abu’l-Futih al-Hasan b. Ja“far
withdrew his allegiance to the Fatimid Caliph al-Hakim bi-Amr Allah. He did
not, however, pledge his loyalty to the “Abbasid Caliph al-Qadir, but, encouraged
by the support of Abu’l-Qasim al-Maghribi, a former vizier of al-Hakim who
had fled to the Hijaz after incurring the latter’s wrath, proclaimed himself caliph
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instead, and assumed the title “al-Rashid bi-Allah,” i.e., the one whom Allah has
rightly guided. Initially, Ab@’l-Futih enjoyed the support of the Hasanid sharifs
of Mecca, as well as the Bantu Jarrah, a branch of the powerful Arab tribe of
Tayy”, which had settled in southern Palestine in the vicinity of Ramla. But
Abu’l-Futiih’s success proved to be ephemeral, as Mecca’s relative economic
poverty could not provide him with the substantial financial resources needed to
carry on such an ambitious revolt, while al-Hakim succeeded in wooing the
Bant Jarrah to his own side and in stirring up dissension and dissatisfaction with
Abw’l-Futih within the ranks of the Bant Hasan in Mecca itself. Faced with the
possibility of the loss of his power base, Abu’l-Futith was compelled to return to
Mecca in order to salvage the situation there, and by 403/1012, he had renounced
all claims to the caliphate and once again pledged allegiance to al-Hakim bi-Amr
Allah."

Several explanations have been advanced for Abu’l-Futiih’s motives in his
revolt against Fatimid suzerainty in the Hijaz. Medieval sources for the history
of Mecca’s relations with the Fatimid dynasty of Egypt, which are as a rule quite
detailed concerning such matters, fail to mention the dispatch of any monetary
stipends or shipments of grain from Egypt to the Hijaz during the three-year
period immediately preceding Abu’l-Futiih’s revolt, and there is no doubt that
the ruling sharifian clan, as well as the population of Mecca at large, suffered a
noticeable decline in their standard of living as a consequence. Abw’l-Futiih is
known to have mentioned this point as being one of the reasons for his dis-
pleasure with al-Hakim to Abu’l-Qasim al-Maghribi, when the latter was
attempting to convince him to break with the Fatimids."

Neither Mecca’s economic woes nor Abii’l-Qasim al-Maghribi’s proddings are
by themselves convincing explanations for AbG’l-Futiih’s decision to throw off
the Fatimid yoke so completely and decisively by proclaiming his own rival
caliphate. The answer may lie in a decree (sijill) sent by al-Hakim to Abw’l-
Futth in 395/1005, which contained an order to the governors of all the regions
acknowledging Fatimid sovereignty to ritually denounce Abu Bakr and “Umar
b. al-Khattab, the first two of the Rashidi caliphs. This decree not only aroused
the ire of the Sharif Abd’l-Futih, who refused to comply with it, but it caused a
rift in the hitherto ideal relations between Mecca and Cairo."

Al-Hakim’s sijill requiring the ritual cursing of two of the most illustrious
Companions of the Prophet Muhammad would have been sufficient cause to
prompt Ab@’l-Futiih to seriously consider discontinuing the weekly mention of
the name and titles of the Fatimid caliph in Mecca, thereby withdrawing his
allegiance. Al-Hakim, himself an earnest partisan of Isma‘ili Shi“ism, regarded
Abu Bakr and “Umar as usurpers of “AlT b. Ab1 Talib’s legitimate rights to the
caliphate, which, according to Shi‘i doctrine, had been confirmed by the Prophet
Muhammad himself. On the other hand, the moderate Zaydi sect of the Shi“a,
while continuing to acknowledge the absolute priority of “AlT b. Ab1 Talib over
all other Companions, either accepted the legitimacy of the caliphates of Abu
Bakr and “Umar or else adopted a position of neutrality with regard to them.
Furthermore, the majority of Zaydis refrained from the public vilification of
them or of any other of the Prophet’s Companions."’ Nor did Abi’l-Futiih wish
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to transfer his allegiance to the “Abbasid caliph of Baghdad, and therefore the
sole course of action remaining to him was to break off Mecca’s ties with the
Fatimids and announce his own caliphate.

111

In 454/1062, the Hawashim succeeded the Ja“farids as emirs of Mecca, and
from the early years of their reign, a varied body of textual evidence clearly
demonstrates that the new rulers of the holy city were Zaydi Shi‘is. Sectarian
considerations, however, do not appear to have played a predominant role in
determining the nature of the political loyalty of the Hawashim; for the most
part, the names and titles of the Fatimid caliphs were replaced by those of their
“‘Abbasid counterparts in the Friday khutba in the Great Mosque at Mecca, until
the eventual collapse of the Fatimid dynasty itself in 567/1171.'° This trans-
formation in the character of Mecca’s relations with the two great powers that
were contending for the loyalty of the greater part of the Islamic world can be
attributed to the decline in Fatimid power and the gradual breakdown of state
institutions that set in during the lengthy reign of the Caliph al-Mustansir
(427/1035-487/1094). During the middle years of al-Mustansir’s reign, a famine
of unprecedented severity held Egypt in its grip for seven years and, as a
consequence, the periodic shipments of grain and the financial largesse on which
the sharifs of Mecca had come to depend for much of their livelihood were
sharply curtailed. Consequently, it became a matter of the utmost importance for
the sharifs to find new patrons, and the Saljuq protectors of the “Abbasid
caliphate in Iraq were eager to fill that role and thereby assert a nominal Sunni
sovereignty over the Muslim holy places of western Arabia. In spite of several
attempts by the Fatimids to persuade the Hawashim to resume allegiance to
them, they were largely unsuccessful.

Once the Hawashim had broken the ties that bound them to the Fatimids, and
had transferred their political loyalties to the “Abbasids, the latter attempted to
induce them to forsake the Shi‘i religious observances that had become current
in Mecca, and conform to Sunni practices. Thus, in 464/1071-1072, the “Abbasid
Caliph al-Qa’im sent the Sharif Abu Talib al-Hasan b. Muhammad to Mecca
with a large sum of money and several robes of honor for the Sharif Abu
Hashim Muhammad b. Ja“far, the founder of the second dynasty of the sharifs
of Mecca, along with a request that he order the traditional Shii formula
“Come to the best of works!” (hayy “ala khayr al-<amal!) to be deleted from the
call to prayer (adhan) in the Great Mosque. Although Muhammad b. Ja“far
initially defended the addition of the refrain, arguing that such had been the
practice of “AlT b. Abi Talib himself, he eventually complied with al-Qa’im’s
request.'’

This incident is of great importance for the historian of the medieval Hijaz; it
is the earliest date since the foundation of the sharifate of Mecca ca. 357/968 for
which there exists textual evidence for the observance of practices peculiar to
Shi“ism in Mecca. Furthermore, it demonstrates that Shi“ism enjoyed the sup-
port of the grand sharif of Mecca himself.
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After Saladin’s conquest of Egypt and subsequent deposition of the last of the
Fatimid caliphs, al-Adid, in 567/1171, he sent his brother Tiiranshah b. Ayyib
to obtain control of the Yemen in 569/1173. On his way there, Turanshah
paused for a short time in Mecca, where he confirmed the reigning Sharif, “Tsa b.
Fulayta, in the office of emir,'® signaling that Mecca had come under the
protection of the fledgling Ayyubid dynasty. Ten years later, in Ramadan 579/
December 1183-January 1184, another of Saladin’s brothers, al-Malik al-“Aziz
Tughtagin b. Ayyub, arrived in Mecca on his way to assume the governorship of
the Ayyubid province of the Yemen, during the reign of the Sharif Mukthir b.
“Isa. Tughtagin, representing the enthusiastic Sunnism of the new masters of
Egypt, ordered that the Shii formula “Come to the best of works!,” which had
been reintroduced into the call to prayer in the Great Mosque, once again be
deleted."”

Because of the existence of strong local support for Shi‘ism in the holy city,
Tughtagin’s efforts met with no more success than had those of the “Abbasid
Caliph al-Qa’im more than a century before. The Andalusian traveler Ibn
Jubayr, who was present in Mecca during Tughtagin’s visit, remarks that the
Sharif Mukthir was a Shi‘i of the Zaydi persuasion,”’ as were the rest of the
Hasanid sharifs.”’ However, Ibn Jubayr also observed that, on certain occasions,
Mukthir would perform the evening ritual prayer (salat al-“isha’) along with the
Sunni imam of the Shafi‘i rite,”* contrary to the practice of the Bani Hasan,
who customarily performed all the prescribed ritual prayers along with their own
Zaydi imam. In addition, Ibn Jubayr recorded that the Bant Hasan did not
observe the Friday congregational prayer (salat al-jum<a), but performed the
four rak‘as of the noon (zuhr) prayer instead, in conformity with Shi‘i practice.
As for the fourth ritual prayer of the day, performed shortly after sunset (salar
al-maghrib), Ibn Jubayr remarked that the Shi“a of Mecca performed it as one
body only after the four Sunni imams of the Great Mosque had led their own
followers in the performance of their devotions.”’

v

Toward the close of the sixth/twelfth century, Qatada b. Idris, a sharif of
Hasanid extraction who was originally from the region known as Wadi Yanbu€,
roughly midway between Medina and the Red Sea coast, wrested control of
Mecca from the last of the Hawashim, Mukthir b. CTSQ,M and founded the third
dynasty of the sharifs of Mecca, known as the Bant Qatada, which ruled the
emirate of Mecca and its dependencies until the twentieth century. During his
twenty-year reign as Emir of Mecca (ca. 597/1200-1201-617/1220), Qatada
succeeded in restoring a large measure of order and stability to the internal
politics of the holy city, after the state of near anarchy that had prevailed there
during the last few decades of the rule of the Hawashim.” Qatada then embarked
on an expansionist policy in the Hijaz, which culminated in the extension of
Meccan hegemony to Yanbu® and Medina in the north and to the Sarat moun-
tains of Yemen, south of T:?l’if.26

Zaydi Shi“ism continued to be the dominant sect among the Bant Hasan
throughout the Hijaz during this period. Although Qatada b. Idris was a native
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of Wadi Yanbu®, far to the north of Mecca, the epicenter of Shii activity in the
Hijaz, he too adhered to Zaydism®” and energetically supported the Zaydi beliefs
and practices that had been current in Mecca during the time of his predecessors,
the Hawashim. During Qatada’s reign, the Shii version of the call to prayer was
the only one used in the Great Mosque at Mecca.”® The Ayyubids were as
unsuccessful in their attempts to suppress it and to eradicate Zaydism from the
holy cities of the Hijaz as had been the “Abbasids. Ibn al-Mujawir, the celebrated
traveler and geographer who visited Mecca not long after Qatada’s death, noted
that the majority of its inhabitants adhered to “the madhhab of the Imam Zayd
b. ‘Al b. al-Husayn.””

The violent death of the Sharif Qatada b. Idris at the hands of his son al-
Hasan in 617/1220 ushered in a period of intense strife in the political history of
Mecca, which culminated in the military occupation of the city in 620/1223 by
the Ayyubid ruler of the Yemen, al-Malik al-Mas“td Yasuf, acting in the name
of his father, al-Malik al-Kamil Muhammad, the Ayyubid sultan of Egypt and
Syria. Six years later, after al-Mas“td’s death, one of his lieutenants, Nar al-Din
“Umar b. “Ali b. Rasiil, assumed control of the Ayyubid territories in Yemen for
himself and founded the Rasulid dynasty. During the following two decades,
suzerainty over Mecca was vigorously contested by the Rasulids and the
Ayyubids of Egypt and Syria. Actual control of the holy city changed hands
several times, until 652/1254, when Muhammad Abt Numayy, a great-grandson
of Qatada b. IdrTs, succeeded to the emirate and managed to restore the actual
control of affairs to the Hasanid sharifs.*’

The lengthy reign of Abt Numayy (652/1254-701/1301) represents the apogee
of Hasanid political independence in Mecca during the age of the Mamluks
(648/1250-923/1517), who had succeeded the Ayyubids as rulers of Egypt and
Syria. An important eyewitness account of political, social, and religious life in
Mecca during the closing years of Abi Numayy’s reign is afforded by the
narrative of the Moroccan pilgrim al-Qasim b. Yasuf al-SibtT al-Tujib1 (d. 730/
1329), who arrived in Mecca in 696/1297. Al-Tujibi’s observations confirm that
the Banti Hasan continued to adhere to Zaydi Shiism; he remarks that the
protector and most fervent supporter of Zaydism in the holy city was the Grand
Sharif Abti Numayy himself.’ The Shi‘i formula of the call to prayer was in
official use in the Great Mosque,’* and a Zaydi imam led his followers in the
performance of the prescribed ritual prayers.”> On Fridays in the Great Mosque,
the Zaydi Shi“a performed the four rakas of the noon (zuhr) prayer rather than
attend the Friday prayer observed by the Sunnis, just as Ibn Jubayr had
witnessed more than a century earlier. Al-Tujib1 adds that although many of the
Sunni ulama in Mecca were opposed to such Zaydi observances, they were
powerless to take any measures designed to eliminate them, because of the Sharif
Abt Numayy’s patronage of Zaydism.**

Several later Arab historians were favorably impressed by the record of Aba
Numayy’s achievements, not the least significant of which was his preserving
Mecca’s independence despite the increasing efforts of both the Rasulids and the
Mamluks to bring the Hijaz in general and Mecca in particular into their own
spheres of influence. The ninth/ fifteenth-century historian of Mecca, TaqT al-Din
Muhammad b. Ahmad al-Fasi, was so enthusiastic as to proclaim that, “Were it
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not for his madhhab, he would have been [a] suitable [choice] for the caliphate;
he was a Zaydi, as were his relatives.””” Al-Fasi’s encomium was echoed by two
Egyptian historians of the Mamluk kingdom, al-Magqrizi and Ibn Taghri Bardi.”®

After the death of the Sharif Muhammad Abt Numayy in 701/1301, the
Mamluk Sultan al-Malik al-Nasir Muhammad b. Qala’@in proceeded to imple-
ment a policy based on more active intervention in the internal politics of Mecca,
designed to bring it under at least nominal Mamluk control. Al-Nasir Muham-
mad was aided in the realization of this goal by the intense rivalry of four of the
sons of the late grand sharif—Abu’l-Ghayth, “Utayfa, Humayda, and Rumaytha
—over the succession to the emirate.’’” The Mamluks soon discovered that the
most effective instrument for the execution of their new dynamic policy toward
the Hijaz was the commander of the annual Egyptian pilgrimage caravan, the
amir al-hajj.** Thus, in Dhi’l-Hijja 701/ July-August 1302, the Egyptian amir
al-hajj, Baybars al-Jashnakir, deposed Humayda and Rumaytha, who had
managed to assume joint control of Mecca after Abii Numayy’s death, and
appointed Abu’l-Ghayth and “Utayfa in their stead, after making them swear an
oath of loyalty to al-Nasir Muhammad.™

On his return to Cairo, Baybars al-Jashnakir informed the sultan of the Shi¢i
observances he had witnessed in the Great Mosque at Mecca, whereupon al-
Nasir Muhammad undertook to write to Ab@’l-Ghayth and “Utayfa to demand
the elimination of the Shii formula “Come to the best of works!” from the call
to prayer, and the removal of the Zaydi imam from the Great Mosque. Al-Nasir
Muhammad’s message was relayed to Mecca by Burulght al-Ashrafi, commander
of the Egyptian pilgrimage caravan in 702/1303.*" Although Abid’l-Ghayth and
“Utayfa are reported to have complied with the sultan’s wishes, the need for
official reiteration of the same demand by the Mamluk administration in sub-
sequent years eloquently demonstrates that Zaydi practices must have been
resumed in Mecca soon thereafter. The sharifs of Mecca, while accepting the
inevitability of Mamluk intervention in their own political quarrels, were as yet
unwilling to permit Mamluk interference in purely doctrinal matters.

The inability of Abt’l-Ghayth and “Utayfa to maintain a minimum of stability
in Mecca prompted further Mamluk military intervention. In Dhu’l-Hijja 704/
July 1305, there were replaced as joint Emirs by their brothers Humayda and
Rumaytha, by order of al-Nasir Muhammad.*' Nevertheless, the state of affairs
in Mecca continued to worsen during the following years, as the emirs, along
with their followers and slaves, took to the systematic pillage of the annual
pilgrimage caravans of Egypt, Syria, and Yemen. Once again, al-Nasir Muham-
mad opted for direct intervention, and so in Dhi’l-Hijja 713/ March-April 1314,
Tuqsuba al-Zahiri, the Egyptian amir al-hajj, deposed Humayda and Rumaytha
and designated Ab@’l-Ghayth as sole Emir of Mecca.”” However, soon after
Tuqgsuba’s return to Cairo early in 714/ 1314, Humayda drove his brother Abii’l-
Ghayth from Mecca and resumed the office of emir, although without the
participation of Rumaytha.”’ Later in the same year, Humayda inflicted a
crushing defeat on AbG’l-Ghayth and his allies from the Husaynid sharifs of
Medina in a battle fought on the outskirts of Mecca, and then personally
ordered his brother’s execution. No doubt anticipating renewed Mamluk inter-
vention in the Hijaz, Humayda decided to throw in his lot with their rivals for
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the control of the Muslim holy cities, the Rasulids of Yemen, and so the name
and titles of al-Nasir Muhammad were replaced in the Friday khutba in the
Great Mosque by those of the Rasulid Sultan al-Malik al-Mu’ayyad Da’ad.*
When a contingent of Mamluk horsemen actually arrived in Mecca in 715/ 1315,
Humayda did not seek the protection of his new Rasulid patrons as might have
been expected, but fled instead to the court of the Ilkhanid Sultan of Iraq,
Uljayta, a great-grandson of Hilaga Khan.®

Relations between the Rasulids and the Mamluks had greatly improved since
712/1312, and it is probable that the Sharif Humayda realized that al-Mu’ayyad
Da’ad would not be anxious to risk jeopardizing his rapprochement with al-
Nasir Muhammad by harboring a rebel against Mamluk authority. On the other
hand, the Ilkhanid Sultan Uljaytt had converted to Twelver Shi“ism in 710/ 1310,
and, since 712/1312 had attempted, although without appreciable success, to
wrest the Syrian provinces from Mamluk control.*® The unexpected appearance
at the court of Uljaytd of the Sharif Humayda, the former Emir of Mecca and a
Zaydi Shi“i whose enmity toward al-Nasir Muhammad was widely known, was
an opportunity whose importance was not lost on the Ilkhan.

In Rajab 716/September-October 1316, Uljayti delegated to the Sharif
Humayda the command of a well-equipped army consisting of several thousand
Mongol horsemen and a large contingent of Arab tribesmen from Iraq, and sent
him to the Hijaz with orders to bring it under Ilkhanid control. Soon after
Humayda’s expedition passed the southern Iraqi port city of Basra, news reached
them of the untimely death of Uljaytd, whereupon the army quickly fragmented
and a large part of it deserted. Those who remained with Humayda were set on
by the chieftain of the Al Fadl beduin and severely defeated. Humayda managed
to survive the debacle, and made his way to Mecca accompanied by twenty-three
horsemen, arriving there early in 717/1317."

The death of the Sultan Uljaytu effectively thwarted Ilkhanid designs on the
Hijaz, which went beyond mere annexation of the holy cities of Islam to include
the active propagation of Shi‘i doctrines in western Arabia.*® Several Arab
historians also mention that one of the objectives of the ill-fated expedition led
by the Sharif Humayda was to have been the removal of the remains of Abi
Bakr and “Umar from their places of burial next to the grave of the Prophet
Muhammad in the Prophet’s Mosque at Medina.*” Humayda could have been
expected to lend his support to llkhanid attempts to spread Shi“ism in the Hijaz,
but it is questionable whether he, a moderate Zaydi Shi‘i, would have actively
cooperated with the Ilkhanids in the execution of the more extremist aspects of
their policy vis-a-vis the Hijaz.

Despite the failure of the Ilkhanid expedition of 716/1316, Humayda did not
despair of eventually establishing some form of Ilkhanid hegemony over Mecca.
Toward the end of the month of Dhu’l-Hijja 717/May 1318, Humayda removed
his brother Rumaytha from the office of Emir of Mecca and assumed it himself.
One of his first official actions was to replace the name and titles of the Mamluk
Sultan al-Malik al-Nasir Muhammad in the Friday khutba by those of Uljayta’s
son and successor, Abt Sa“id.’’ But the Ilkhanid khutba proved to be of short
duration, for Humayda fled Mecca early in the following year, 718/1318, shortly
before the arrival of a company of Mamluk soldiers dispatched to the Hijaz by
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al-Nasir Muhammad to reestablish Mamluk influence in the holy city. Mecca
was then placed under direct Mamluk military occupation, which lasted until
al-Nasir Muhammad appointed the Sharif “Utayfa b. Abl Numayy Emir of
Mecca in 719/1319.°"

The most ardent partisan of Zaydism in Mecca during the third decade of the
eighth/fourteenth century was Rumaytha b. Abi Numayy. Although he had
played only a passive role in the tortuous internal politics of the emirate during
the previous two decades, leaving the direction of affairs largely in the hands of
his brother Humayda, it is clear that Rumaytha gave at least tacit support to the
latter’s overture to the Mongol Ilkhans. During the pilgrimage season of 718/
1318, Badr al-Din b. al-Turkumani, the commander of the company of Mamluks
responsible for maintaining order in Mecca, seized Rumaytha and carried him to
Cairo in chains, where he was placed under house arrest. In his account of this
incident, the contemporary Egyptian historian Shihab al-Din Ahmad b. “Abd
al-Wahhab al-Nuwayri (d. 732/1332) reports that Rumaytha had been providing
covert support for his brother Humayda ever since the latter had replaced al-
Nasir Muhammad’s name in the khutba with that of the Ilkhanid Sultan Abu
Sa“id, earlier in the same year.”” After news of the murder of the Sharif
Humayda, who had been living in the vicinity of Mecca, reached the sultan in
Cairo toward the end of 720/1320, al-Nasir Muhammad released Rumaytha,
restored him to favor, and designated him joint Emir of Mecca alongside his
brother “Utayfa, who had held the office independently for one year.”’ Shortly
after his return to power in Mecca, Rumaytha publicly proclaimed his support
for Zaydi Shi¢ism.™

According to the Meccan historian al-Fasi (d. 832/1429), a Zaydi imam of
sharifian ancestry used to lead the Shi‘a in the performance of the prescribed
ritual prayers in front of the Ka“ba in the Great Mosque during this period.
After the completion of the dawn (fajr) and sunset (maghrib) prayers, he would
raise his voice, loudly intoning the following supplications:

O Allah! Grant Your blessings to Muhammad and to his family [ah! baytihi], the chosen
and the purified ones, those who have been selected, the elect, those from whom Allah has
driven away uncleanliness and whom He has made pure. O Allah! Grant victory to the
truth and to those who are in the right, and vanquish error and those who propagate it,
by [virtue of] the survival of the shadow of the Commander of the Faithful, the explicator
of the clear message [i.e., the Qur’an] and the unveiler of the mysteries of the Qur~an, the
Imam, son of the Imam, son of the Imam, Muhammad b. al-Mutahhar b. Yahyﬁ,” the
scion of the Messenger of Allah, may Allah bless him and grant him peace!, he who was
raised up for the cause of religion, the Imam of the pious and the protector of those who
fast. O Allah! Grant him victory and diffuse his illuminations; kill those who envy him
and overthrow those who oppose him!*

The undisguised Shi‘i sentiments expressed in these prayers and the public
invocation of the name of the Zaydi Imam of Yemen provide a dramatic
illustration of the sectarian sentiments of Rumaytha b. Abi Numayy and his
fellow Hasanid sharifs in Mecca, and shed important light on the reality of their
political loyalties as well.

This content downloaded from 128.103.149.52 on Fri, 10 Jul 2015 17:04:24 UTC
All use subject to JSTOR Terms and Conditions



http://www.jstor.org/page/info/about/policies/terms.jsp

Zaydi Shi‘ism and the Hasanid Sharifs of Mecca 465

Since the death of the Sharif Muhammad Abt Numayy in 701/1301, the
Mamluks, during the lengthy reign of Sultan al-Malik al-Nasir Muhammad b.
Qala’tn, made several attempts to impose their version of Sunni orthodoxy on
the population of Mecca, as an adjunct to their more general policy, which
sought to permanently establish Mamluk sovereignty in the Hijaz. Rumaytha’s
enthusiastic support of Zaydism, which went so far as to permit public prayer for
the Zaydi imam of Yemen in the Great Mosque, represented a serious challenge
to this policy, and the Mamluks soon found it necessary to redouble their efforts
aimed at the suppression of Zaydism in the holy city. Thus, in 725/1325, the
Zaydi imam of the Great Mosque is reported to have fled to Wad1 Marr, on the
outskirts of Mecca, during the passage through Mecca of the army of Mamluks
dispatched to the Yemen by al-Nasir Muhammad at the request of the new
Rasulid Sultan al-Malik al-Mu”ayyad Da’ud, to assist him in maintaining order
in his realm. After the departure of the Mamluks, the imam returned to Mecca
and resumed his duties in time to participate in the rites of the pilgrimage
season.”’

Although the Mamluk army did not interfere with the activities of the Zaydis
in 725/1325, the flight of the Zaydi imam illustrates the state of tension that
existed between the Sunni Mamluks and the Shi“i Hasanid sharifs. In the
following year, the Sharif Rumaytha journeyed to Cairo in response to a formal
summons from al-Nasir Muhammad. Shortly after Rumaytha’s arrival, the
sultan sent an official decree to Rumaytha’s brother and joint Emir of Mecca,
“Utayfa b. Abi Numayy, ordering him to forbid the imam of the Zaydi Shica
from leading his followers in the performance of the ritual prayers in the Great
Mosque. Shams al-Din Abi “Abd Allah Muhammad b. Majd al-Din al-Jazari
(d. 739/1338), the contemporary Damascene historian who narrates this incident,
claims that “Utayfa acceded to the sultan’s wishes and forcibly expelled the
Zaydi imam from the Great Mosque in Shaban 726/ July-August 1326.° But
the imam soon returned to his duties: The Moroccan traveler Ibn Battiita, who
was in Mecca in the month of Dhu’l-Hijja/ October-November of the same year,
mentions that the imam led his fellow Shi“is in prayer in the Great Mosque at
that time.” It is worthy of note that the Sharif Rumaytha had by that time
returned to Mecca, where he continued to exercise the functions of the office of
Emir in conjunction with his brother Utayfa.*’

In spite of al-Nasir Muhammad’s repeated attempts to proscribe Shii obser-
vances in Mecca, sharifian support of Zaydism remained largely unaffected. The
contemporary encyclopedist Shihab al-Din Ahmad b. Yahya b. Fadl Allah al-
“Umart (d. 749/1348) confirms the deeply rooted attachment of the sharifs of
Mecca to the Zaydi creed, and records an illuminating conversation that he had
with Mubarak, the son of the Sharif “Utayfa, which touched on the political
overtones of the Shi“ism of the sharifs. The sharifs, Mubarak said, “reserve their
obedience for that Imam [i.e., the Zaydi Imam of the Yemen], and consider
themselves to be his deputies. They deal cautiously with the ruler of Egypt for
fear of him and for the igza, and they flatter the ruler of Yemen in order to
avoid conflict, to ensure that the Karim continue [to come to Mecca] and [to
obtain] the stipends.”®'
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Rumaytha b. Abl Numayy died while Emir of Mecca on the eighth of Dhu’l-
Qa“da 746/3 March 1346, and with his death a new era in the history of the holy
city began, as power was transferred to a new generation, the grandchildren of
the Sharif Muhammad Abu Numayy. The various contenders for power during
the next half-century were all descendants of Rumaytha, the most successful of
Abl Numayy’s numerous progeny. This new phase of Meccan history, which
lasted until the accession of Hasan b. “Ajlan in 797/1395, witnessed a gradual
decline in sharifian support for Zaydi Shi“ism, from the earlier enthusiasm of
personalities such as Humayda and Rumaytha. During the second half of the
eighth/fourteenth century, contemporary writers began to express doubts con-
cerning the Shi“ism of some prominent Hasanids in Mecca, while others were
known to have actually professed Sunni Islam.

The first intimation of the coming transformation in the future of Zaydi
Shi“ism in Mecca can be traced back to the very day of the death and burial of
the Sharif Rumaytha. After the sharif’s body had been prepared for burial, a
Zaydi imam by the name of Abu’l-Qasim b. al-Shughayf al-Zaydi stepped
forward to officiate at the obsequies, but was prevented from doing so by the
chief qadi of Mecca, Shihab al-Din al-Tabart, a Shafi“i jurist. Although Rumay-
tha’s son and successor “Ajlan was present, he did not interfere.*’

Al-Fas1 has preserved an anecdote that provides further evidence of the
beginnings of a trend away from Zaydism in Mecca. According to his account,
Ibn al-Shughayf, the acknowledged leader of the Zaydi Shi‘a in Mecca, was
formally requested to abjure his Zaydi beliefs by the renowned Shafi“i jurist of
Egypt “1zz al-Din b. Jama“a, during one of the latter’s visits to the Hijaz. Ibn
al-Shughayf, who was apparently not under any form of duress, is said to have
done so in writing and to have accepted Sunnism.*’

From the death of Rumaytha b. AbT Numayy in 746/1346 until 762/1361,
control of the emirate of Mecca was contested by several of his sons; the office of
emir was held for the most part by “Ajlan and Thaqaba, either independently or
jointly, although their brother Sanad and their cousin Muhammad b. “Utayfa b.
Abi Numayy also governed the emirate for short intervals. Changes in power
were of frequent occurrence, and no single sharif or coalition of sharifs was able
to retain control of Mecca for more than one or two years at a time. On several
occasions, the transfer of executive authority was effected through direct Mamluk
intervention.

In 754/1353, when Thagaba b. Rumaytha was Emir of Mecca, the imam of
the Zaydi Shi‘a in the Great Mosque was severely beaten and then imprisoned
after refusing to renounce Zaydism. He was later able to escape from his place of
confinement, and fled to Wadi Nakhla, on the outskirts of Mecca. The precise
circumstances surrounding this incident are unclear, although it is known that
the imam in question used to lead the Zaydi Shi“a in the performance of the
prescribed ritual prayers in the Great Mosque, and that a pulpit (minbar) had
been erected for him there, from which he customarily addressed his fellow
Shicis on certain occasions, such as the Feast of Breaking the Ramadan Fast (“7d
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al-fitr) and the Feast of Immolation (°id al-adha).** 1t is worthy of consideration
that the assault on the Zaydi imam took place during the reign of the Sharif
Thagaba, who was known to be a fervent Zaydi who showed great respect for
the beliefs and observances of his sect.®’

In Dhi’l-Hijja 754/ December 1353-January 1354, “Umar Shah, the com-
mander of the Egyptian pilgrimage caravan, implementing the orders given him
by the Mamluk Sultan al-Malik al-Salih Salih, deposed Thagaba and designated
his brother ‘Ajlan as Emir of Mecca in his stead. Soon thereafter, “Umar Shah
had the Zaydi muezzin of the Great Mosque beaten to death.®® This incident,
along with the earlier assault on the Zaydi imam of the Great Mosque, are
evidence of a more resolute Mamluk attempt to extirpate Shi“ism from Mecca.
It is possible that the Mamluks found a willing ally in the execution of their
policy in the Sharif “Ajlan b. Rumaytha, who ruled Mecca at intervals from
746/1345 until 762/1361, and thereafter continuously until his death in 777/1375.
“Ajlan had earned particular renown because of his profound respect for Sunni
beliefs, to the extent that some historians even acclaimed him as the protector of
Sunnism in the holy city, at a time when his fellow Hasanid sharifs continued to
publicly profess Zaydism. According to al-Fasi, certain of “Ajlan’s contempo-
raries claimed that he had actually converted to Sunnism and followed the
Shafi<i school of Islamic law, which was then predominant in Mecca.®’

“Ajlan’s support of Sunnism, however, was still an anomaly in Mecca in the
late eighth/fourteenth century, and it is uncertain whether he had any imitators
among the Bant Hasan. His brother Sanad, who ruled Mecca for several short
intervals between 748/1347-1348 and 762/1361, was a powerful advocate of
Zaydism who appointed a Zaydi khatth to preach to his fellow Shiis in the
Great Mosque on festival days.”® And despite “Ajlan’s own pro-Sunni reputation,
Ibn Taghrt Bardi (d. 874/ 1469) was unable to ascertain whether his son Ahmad,
who held the office of Emir of Mecca jointly and at times independently, from
762/1361 until 788/1386, shared his father’s beliefs, or continued to adhere to
the Zaydism of his fellow sharifs.”

As late as the first quarter of the ninth/fifteenth century, the sharifs of Mecca
were still regarded as Zaydi Shi“is by their contemporaries. The Egyptian ency-
clopedist Shihab al-Din Abu’l-“Abbas Ahmad b. “Alt al-QalgashandT (d. 821/
1418) wrote that “these Hasanids of Mecca and Yanbu© ... follow the Zaydi
madhhab.”’ Elsewhere, he affirms the connection between the sharifs of Mecca
and the Zaydi imams of the Yemen that was alluded to earlier by Ibn Fadl Allah
al-“Umart.”!

Al-Qalgashand1’s remarks are the latest textual evidence for the existence of
Zaydism in Mecca. None of the available sources for the history of the Mamluk
Kingdom known to this writer, whether published or manuscript, mention any
attempt by the sultans of the ninth/fifteenth century to suppress Zaydism in
Mecca, such as had frequently occurred during the preceding century. More
importantly, the three native-born historians of Mecca—Taqi al-Din al-Fasi
(d. 832/1429), Najm al-Din “Umar b. Fahd (d. 885/1480), and “‘Abd al-“Aziz b.
“Umar b. Fahd (d. 922/1516)—whose chronicles and biographical dictionaries
provide a vivid and detailed picture of all aspects of life in Mecca from the close
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of the eighth/fourteenth century until the Ottoman annexation of the Hijaz in
923/1517, make no mention of the existence of Zaydism in the holy city after the
death of the Sharif “Ajlan b. Rumaytha in 777/1375. Consequently, it appears
highly probable that there occurred a marked decline in sharifian support for
Zaydism beginning in the latter part of the eighth/fourteenth century, which
eventually led to its complete disappearance, most likely during the first half of
the ninth/ fifteenth century. The favorable attitude toward Sunnism that was first
adopted by “Ajlan b. Rumaytha should therefore be interpreted as a forerunner
of the profound changes that were to transform the sectarian affiliation of the
Bant Hasan in the following century, as a result of the constantly increasing
military and economic pressure of the Mamluks, who eventually occupied Mecca
in 827/ 1424,

The results of this transformation are reflected in the biographical notices
concerning the grand sharifs of the ninth/fifteenth century; by means of a careful
screening of the data provided therein, the Sunnism of these sharifs can be
established beyond reasonable doubt. Thus, the Sharif Hasan b. “Ajlan (reigned
798/1395-818/1415; 819/1416-829/1426) is reported to have studied prophetic
hadith under the aegis of a number of (Sunni) scholars in Egypt and Syria, some
of whom granted him licenses (singular, ijaza) to narrate hadith.”” Hasan b.
‘Ajlan also built a madrasa next to the Great Mosque in which, presumably,
both hadith and Sunni jurisprudence were among the subjects in which instruc-
tion was offered.”

Hasan b. “Ajlan passed on his interest in the study of hadith to his sons,
Abu’l-Qasim, Ibrahim, and “Ali, all of whom obtained ijazas permitting them to
narrate hadith from a number of prominent traditionists in 836/1432-1433.”* Of
these three individuals, “AlT was perhaps the most serious hadith scholar; in
addition to his having studied several sections of the Sahih of Muslim, the
complete Sahih of al-BukharT was read aloud in his presence several times.”
Both compendia are, of course, the backbone of Sunni scholarship in the field of
prophetic traditions.

Barakat b. Hasan b. “Ajlan, who reigned for thirty years as Emir of Mecca
(829/1426-859/ 1455) obtained several ijazas to transmit hadith. Furthermore, he
is reported to have actually taught prophetic traditions in Cairo and Mecca,’
where one of his students, Najm al-Din “Umar b. Fahd, was the future historian
of the holy city.”’ Barakat’s son and successor, Muhammad (reigned 859/ 1455~
903/1497), undertook the study of hadith in Egypt and Syria as well as the
Hijaz, and also obtained a number of ijazas from leading traditionists,” as did
his own son Barakat b. Muhammad (reigned 903/1497-931/ 1525).”°

Thus, beginning with Hasan b. “Ajlan, the sharifs of Mecca took great pains to
disassociate themselves from the Zaydi Shi“ism of their forebears. To achieve
this end, they undertook the scholarly study of prophetic hadith, as related by
the Sunni authorities of the early centuries of Islam, until several of their number
became recognized as hadith scholars in the Sunni tradition in their own right.

KING SAUD UNIVERSITY
RIYADH, SAUDI ARABIA
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NOTES

'"For detailed information concerning the political and economic history of Mecca from the
foundation of the sharifate until the end of the Mamluk era, see Richard Mortel, al-4hwal al-
sivasiyya wa’'l-igtisadivya bi- Makka fi’l-“asr al- Mamlukt (Riyadh, 1985).

’A thorough discussion of the problems involved in establishing the genealogy of the founder of
this dynasty and the reasons for its being called “Ja“farid” can be found in Richard T. Mortel, “The
Genealogy of the Hasanid Sharifs of Mecca,” Journal of the College of Arts, King Saud University,
12, 2 (1985), 221-50.

‘See, for example, A. J. Wensinck, “Mecca,” in the Encyclopaedia of Islam, lst ed.; Donald P.
Little, “The History of Arabia During the Bahri Mamluk Period According to Three Mamluk
Historians,” in Abdulgadir M. Abdalla, Sami al-Sakkar, and Richard T. Mortel, eds., Studies in the
History of Arabia, Vol. 1, Part 2: Sources for the History of Arabia (Riyad, 1979), p. 216; “Al1 b.
Husayn al-Sulayman, al-‘Alaqat al-Hijazivya al-Misrivya zaman salatin al- Mamaltk (Cairo, 1973),
pp- 28-29; Muhammad Jamal al-Din Surur, Siyasat al- Fatimiyyin al-kharijiyya (Cairo, 1976), p. 34.
‘Ahmad “Umar al-Zayla“1, Makka wa “alaqatuha al-kharijiyya (301-487 A.H.) (Riyad, 1981), makes
no mention of this problem.

“See, for example, ‘A’isha bint ‘Abd Allah Ba Qasi, Bilad al-Hijaz fi'l-asr al-Ayyabi (Mecca,
1980), p. 20; “Atiyya al-Qusi, Tijarat Misr fi’l-Bahr al-Ahmar mundhu fajr al-Islam hatta suqit
al-khilafa al-‘Abbasiyya (Cairo, 1976), p. 109.

*Abd al-Rahman b. Muhammad b. Khaldin, Kitab al-‘ibar wa diwan al-mubtada’ wa'l-khabar
(Cairo, 1284 A.H.), vol. 4, p. 99. The text reads, “al-Zabid1,” i.e., a native of Zabid in Yemen, instead
of “al-Zayd1,” but it is clearly in error given the contextual meaning.

°Najm al-Din “Umar b. Muhammad b. Fahd, “Ithaf al-wara bi-akhbar Umm al-Qura,” manuscript
at King Saud University Library, Riyadh, no. f113/2, events of the year 358; “Abd al-Qadir b.
Muhammad al-JazirT al-Ansari, Durar al-fawa’id al-mu‘azzama T akhbar al-hajj wa tariq Makka
al-mukarrama (Cairo, 1384 A.H.), pp. 244-45.

’Abuw’l-Faraj ‘Abd al-Rahman b. al-Jawzi, al- Muntazam [T tartkh al-mulik wa’l-umam (Hydera-
bad, 1358 A.H.), vol. 7, p. 75; “lzz al-Din “Al1 b. Muhammad b. al-Athir, a/- Kamil fi’l-tartkh (Beirut,
1965-1966), vol. 8, p. 648.

*TaqT al-Din Ahmad b. “Ali al-Maqrizi, IttiGz al-hunafa bi-akhbar al-a@’ima al-Fatimiyyin al-
khulafa (Cairo, 1967-1973), vol. I, pp. 225, 230.

gMuhammad b. “All b. Muyassar, Akhbar Misr (Cairo, 1919), pp. 47, 49; Ibn al-Jawzi, Muntazam,
vol. 7, pp. 80-81; Ibn al-Athir, Kamil, vol. 8, p. 667; al-Maqrizi, Itti‘az al-hunafa, vol. 1, pp. 252,
267, 272; see also my article, “Masadir al-tamwin al-ghidha"1 li-imarat Makka,” in Journal of the
College of Arts, King Saud University, 12, 1 (1985), 193-219.

""According to a late (ninth/fifteenth-century) source, the commander of the Iragi pilgrimage
caravan proclaimed the khutba in Mecca in the name of the Buwayhid Sultan ‘Adud al-Dawla and
the ‘Abbasid Caliph al-Ta’i° during the pilgrimage season of 368/979; see “Umar b. Fahd, “Ithaf
al-wara,” events of the year 368. The Buwayhids were, of course, Shiis.

"Taqgi al-Din Muhammad b. Ahmad al-Fasi, Shifa’ al-gharam bi-akhbar al-balad al-haram
(Cairo, 1956), vol. 2, p. 197; Surtr, Siyvasat al-Fatimiyyin, p. 28; Mortel, Ahwal, pp. 17-25; Husayn
al-Hamdani, al-Sulayhiyyin wa’l-haraka al- Fatimiyya bi’l- Yaman (Cairo, 1955), p. 95. Evidence for
the mention of the names of the Fatimid caliphs in the khutba in Mecca and the annual Fatimid
presentation of the kiswa, or ceremonial covering, to the Ka“ba during the pilgrimage season-—both
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