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On the Meaning of the
‘Abbasid Call to al-Rida

Patricia Crone

IT 1S WELL known that the recruiting officers of the Hashimiya in
Khurasan called to kitab Allah wa-sunnat nabiyihi wa'l-bay'a lil-rida min
allahl bayt Muhammad/rasul Allah.' What did contemporaries take this
to mean? Apparently they took the first half of the slogan to mean
that the movement involved principles. Whoever called to the book
of God and the sunna of his Prophet in early Islam proclaimed himself
to be acting “out of anger on behalf of God” (ghadaban lillah), as
opposed to out of anger on his own behalf.? The principles involved
would be specified after the call to book and sunna, and the second
half of the Hashimite slogan duly identified the Hashimiya as a move-
ment committed to ahl-baytism. But what did the word al-ridd mean?
That is the question to which this birthday offering is devoted.

The sources tell us that al-ridd was a cover name. Muhammad
ibn ‘Ali, the first ‘Abbasid imam, instructed the leaders of the
Hashimiya not to mention his name to ordinary recruits, but rather
to refer to him as the rida; if asked to identify him, they should say,
“we are in taqiya, and have been ordered to keep the name of our
imam secret.”® Ibrahim ibn Muhammad, the second imam, likewise
preferred to keep his identity secret.* Modern scholars generally accept
this explanation, though they tend to see it in a somewhat Machiavel-
lian light: the cover name did not merely serve to hide the ‘Abbasids
from the authorities, but also, and perhaps more importantly, from
adherents of the ‘Alids, whom they thus contrived to recruit for their
own cause.® Bult there is reason to believe that this explanation should
be rejected: the ‘Abbasid use of al-rida would appear to have been
neither precautionary nor Machiavellian in intent.
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The word rida means “satisfaction” and “agreement,” or, when
applied to a person, “someone with whom one is satisfied, to whom
one has given one’s consent.” If this meaning is taken seriously, a
person who claims to be a/-rida claims to owe his position to communal
choice: in some sense or other he claims to have been elected. The
literal meaning is of course somewhat lost on the modern reader, who
generally assumes the ‘Abbasids to have meant very little by their
choice of this particular word: insofar as the cover name had any
significance, it amounted to no more than a vague promise of future
satisfaction with whatever ruler they might in due course produce.
But in texts relating to the Umayyad period, the literal meaning of
the word is very much alive. Here al-rida is precisely someone who
owes his position to communal agreement; more specifically he is
someone elected by shirg, “consultation,” as the following passages
show.

1. In 77/696, Mutarrif ibn al-Mughira ibn Shu‘ba and the Khiri-
jites of Mesopotamia entered into negotiations with a view to an al-
liance. When asked to declare his stance, Mutarrif announced, “I call
you to . . . making this matter [sc. the caliphate] a shira among the
Muslims, so that they can set up as their imam over themselves the
person of whom they approve for themselves (man yardawna li-an-
fusthim), in the same way in which ‘Umar ibn al-Khattab left them to
doit. The Arabs will agree when they know that by a shiira one simply
means al-rida of Quraysh” (fa-inna al-‘arab idha ‘alimat annama yuradu
bi'l-shara al-rida min Quraysh radi). The Kharijites responded to this
by declaring that Quraysh did not in their view have any better right
to the caliphate than other Arabs [sic], that the Muslims should choose
whoever was best, and that they themselves had already chosen “the
person of whom we approve most and who is the strongest among
us” (gad ikhtarna li-anfusing ardana fina wa-ashaddana). Both sides thus
took al-rida to mean somebody chosen by the community; they merely
disagreed as to whether the choice should be made from within
Quraysh or, on the contrary, from within the entire community of
Arabs/Muslims.*

2. ‘Abdallah ibn ‘Umar is said to have voiced an opinion similar
to Mutarrif's on an earlier occasion. When Mu‘awiya put pressure on
the Medinese to accept his son Yazid as his successor, Ibn ‘Umar
objected that the caliphate was not hereditary, and that ‘Umar had
set up the shira on the assumption that within Quraysh it belonged
to whoever was most fit for it, and of whom the Muslims approved
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as the most God-fearing and satisfactory person (wa-innama hiya fi
Quraysh khassatan liman kana laha ahlan mimman irtadahu al-muslimiin
li-anfusihim man kana atqa wa-arda). Ibn ‘Umar’s man irtadahu al-musli-
min is clearly synonymous with al-rida.’ ‘

3. When Ibn al-Zubayr had allegiance sworn to himself, Aba
Hurra, the mawla of Khuza‘a, is said to have exclaimed, “Is this what
we helped you for? You used to call for al-rida wa'l-shura. Why did
you not wait and consult (a-fa-la sabarta wa-shawarta)? We would have
chosen you and given allegiance to you.”™

4. Muawiya is said to have argued against the Bana Hashim
along the following lines: “As for the caliphate, it has passed from
one group of Quraysh to another by the consent of the masses and
consultation of the elite (bi-rida al-‘amma wa-bi-shira al-khassa). . . .
For what reason should you have it? By consent and agrc;z.mcnt on
you regardless of kinship, or by kinship regardless of agreement and
consent, or by both together?” (a-bi'l-rida wa'l-jama‘a ‘alaykwm dina
al-qaraba am lil-qaraba dina al-jama‘a wa’l-rida am bihima jami‘an?). Here
rigl!d., shird, and jamd'a are enumerated as so many titles to power
arising from communal agreement, in contradistinction to titles arising
from descent.?

5. In 116/734-35, the Khurasani rebel al-Harith ibn Surayj
called his opponents to “the book of God and the sunna, and to
allegiance to al-rida.” He frequently clamored for a shara ( ij'al al-amr
shard)."! The contexts in which he clamored for a shara show that he
had the governorship and subgovernorships of Khurasan in mind,
but one assumes that he also wanted the caliphate to be a matter of

shira. (It is, after all, to the caliphate that the slogan al-amr shira
normally refers.) His call for al-rida is thus likely to have been a call
for a caliph to be elected by shiira; at all events, it was obviously a call
for “someone acceptable,” and not for a specific person.

6. The earlier rebel Yazid ibn al-Muhallab is likewise said to
have favored the principle al-amr shiira on his capture of Basra in
102/720, and to have called to al-rida, more specifically al-rida min
Bani Hashim, shortly thereafter.”® That Yazid meant the same thing
by these two slogans seems likely, though it cannot be proved:" he
proceeded to call to al-Fadl (or al-Mufaddal) ibn ‘Abd al-Rahman ibn

al-‘Abbas ibn Rabi‘a ibn al-Harith ibn ‘Abd al-Muttalib without a shira

[T Bani Hashim having been enacted.’® But however this may be, his

ca.ll for al-rida min Bani Hashim was clearly a call for “whatever Hashi-
mite will turn out to be acceptable,” not for a specific member of that
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family whom he did not dare to name: al-rida was somebody who
remained to be chosen.

7. ‘Abdallah ibn Mu‘awiya, the ‘Alid who staged a revolt in Kufa
and western Persia in 127-29/744-47, is said to have called either to
al-rida min al Muhammad or else to himself.'® The import of this infor-
mation is evidently not that he called either to a Hashimite whose
name he did not dare to divulge or to himself, but rather that he
called either to the Hashimites in general (more precisely, to “whatever
Hashimite will be acceptable”), or else to himself in particu]ar: This
suggests that Ibn Mu'‘awiya’s da‘we underwent the same evo]ut‘lon as
that of Ibn al-Zubayr; in other words, that he began by calling to
al-rida wa’l-shira (this time within the Prophet’s family), but proceeded
to d}spense with the shiira in the belief that the choice was a foregone
conclusion. .

8. Juday' ibn ‘Alf al-Kirmani, the leader of the Yamaniy'a in
Khurésan, is said to have called to al-kitab wa'l-sunna wa’l-rida min al
Muhammad upon his escape from Nasr ibn Sayyar's prison, that is,
before his alliance with Aba Muslim."” This may well be wrong.
Whether it is right or wrong, however, al-Kirmani is clearly en\fsaged
as calling to al-rida in the sense of “someone acceptabl.e to all, not a
specific person, let alone someone whose name he did not wlsh“ to
divulge; for he explained his call with reference to the fact Lbat‘, hti
could not accept Nasr and his governors as rulers of the Muslims” (la
yarda bi-Nasr wa-‘ummalihi wuldtan ‘ala al-muslimin). Moreover, an alter-
native account of his wishes at that time states that he wanted the
Khurisanis to choose “a man from Bakr ibn Wa'il on whom we can
all agree (nardahu jami‘an) and who can govern all of us until a ca]ip.hal

command arrives.”"® Al-Kirmani was thus remembered as having
wanted a ridd, whether from Bakr ibn Wa'il or from the Prophet"s
family; a rida in the sense of someone acceptable to all and who still
remained to be chosen.

9. Adherents of al-Mukhtar are said to have called followers of
Mus‘ab ibn al-Zubayr to “the book of God and the sunna of His
mes‘sengcr, and to allegiance to the amir al-Mukhtar, and “.) making
this matter a shara in the family of the messenger.”'® The idea of a
shiira in the ahl al-bayt was thus a familiar one in Shi‘ circles, or more
specifically, those circles with which the leaders of the ‘Abbasid revo-
lution are generally believed to have been connected.

In sum, the word al-rida is associated with shiird in passages n_elatmg
to persons as diverse as Mu‘awiya, Ibn al-Zubayr, Mutarrif ibn al-
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Mughira, and the Kharijites of Mesopotamia. The association is also
attested for Khurasan at the time of al-Harith ibn Surayj, when ‘Ab-
basid missionaries were active there. The call for al-ridd recurs in other
contexts, two of them contemporary with the revolution, in which it
must have been a call for a person yet to be elected or approved; and
finally, the call for a shard in the Prophet’s house is documented for
the revolt of al-Mukhtar, a revolt with which the ‘Abbasid revolution
was connected. In short, the Hashimite call to al-ridd can hardly have
been intended or understood as anything other than a call for a caliph
elected by shiara f7 ahl al-bayt; the movement called to al-rida because
it had no specific candidate for the throne.

This conclusion is corroborated by the fact that a shira fi ahl
al-bayt was in fact attempted after the revolution. Indeed, it is possible
that such a shira was also attempted before the revolution. As regards
the pre-revolutionary attempt, we are told by Abii 'I-Faraj al-Isbahini,
a Shi‘T author, that a number of ‘Alid and ‘Abbasid members of the
Hashimite house (including Ibrahim and the future al-Mansir) met
at al-Abwa’ near Mecca shortly after the murder of al-Walid 11; with
the exception of Ja‘far al-Sadig, all agreed to acknowledge Muhammad
ibn ‘Abdallah (al-Nafs al-Zakiya) as the mahdi.* They met again in the
reign of Marwin II, but on this occasion Ibrahim was informed by a
messenger that the Khurasinis were gathering troops for his cause,
whereupon the ‘Alids dissociated themselves from him.? The story
of the second meeting is also found in Akhbar al-‘Abbas, a pro-‘Abbasid
work, in a slightly different form. A number of Hashimites met at
Mecca in 129/746-47 in order to pay homage to Muhammad ibn ‘Abd-
allah as the mahdi. Ibrahim heard of this and joined them, but a
messenger informed him of the activities of the Khurasanis on his
behalf, whereupon he managed to have the meeting postponed. When
‘Abdallah ibn al-Hasan, the mahd?’s father, despaired of winning Ib-
rahim for his son’s cause (or alternatively, when Marwan 11 got wind
of the movement in Khuriasin, and suspected “Abdallah ibn al-Hasan
of being its leader), the latter denounced Ibrahim and dissociated
himself from his deeds.” The ‘Abbasid version thus stresses that Ib-
rahim’s presence at the meeting was accidental, that he avoided paying
allegiance to the ‘Alid, and that the ‘Alids publicly renounced such
rights as they might have to the fruits of the revolution; but it does
not deny that ‘Alids and ‘Abbasids had in fact come together on the
eve of the revolution to elect a leader from among themselves. Quite
different sources also inform us that the caliph al-Mansir had paid
allegiance to Muhammad ibn ‘Abdallih at Mecca.?
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Even so, however, the story may not be true. Muhammad ibn
‘Abdallah does not refer to his supposed election by the Hashimite
house in his correspondence with al-Mansuar regarding their respective
rights to the caliphate, though he would certainly have mentioned it
there if it had actually taken place (and if the correspondence is authen-
tic)**; and the story of the second shiird makes no reference to the
first.?* Moreover, even if we accept the reality of these meetings, the
fact that ‘Abbasids participated in them is no guarantee that they were
arranged by the Hashimiya movement.”® Further, they are not
explicitly called sharas; and though they could obviously be qualified
as such in the general sense of “consultation,” they were not electoral
bodies nominated by the community and/or its representatives; that
is, they were not shizras in the technical sense of the word.*” All in all,
then, they will have to be discounted.

The shiira which was attempted after the revolution presents a
different case. As regards this episode, we are told that the death of
Ibrahim al-Imam shortly before the arrival of the Khurasant troops
in Iraq prompted Aba Salama, the leader of the Kufan organization,
to contact three senior ‘Alids, cither because he wished to transfer the
caliphate to one of them,” or else because he intended to “make it
[the caliphate] a shir@ between the sons of ‘Ali and al-‘Abbas.” Either
way, his plans came to nothing,* but his behavior has always been
something of a puzzle. It is not very likely that Aba Salama should
have been a secret adherent of the ‘Alids all along: if his heart had
never been in the Hashimiya movement, then why would he have
invested his life and fortune in it? Nor does it seem likely that Ibrahim’s
death should have caused him radically to reconsider the objective to
which his life had been devoted. The chances are that he was acting
out of loyalty to the movement as he had always known it, and the
oddity of his behavior disappears if we assume it to have stood for
al-rida min ahl al-bayt in the sense of “Hashimite singled out by shira”:
if Abai Salama took Ibrahim to have been the rida in this sense, the
latter’s death evidently meant that another shara T ahl al-bayt had to
be staged.”” That this is how he reasoned cannot be proved, but he
plainly did not regard Ibrahim’s rights, however acquired, as heredi-
tary; and what is more, many other members of the movement appa-
rently did not do so either. The sources are, of course, at pains to
assure us that the imamate had been hereditary within the ‘Abbasid
family since Muhammad ibn ‘Al acquired it from Aba Hashim, but
there are three good reasons for rejecting their claim.
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First, Ibrahim'’s death caused too many members of the Hashimiya
to look for candidates among the ‘Alids. According to Akhbar al-‘Abbas,
Ibrahim’s death caused a schism in the ‘Abbasid movement, as some
argued that the imamate now reverted to the ‘Alids®; according to
Ibn A'tham, Kufa at the time of the arrival of the Khurasinis was
divided between people who expected an ‘Alid to be enthroned and
others who expected the enthronement of an ‘Abbasid;* and accord-
ing to all, the senior leader of the revolution was one of those who
wanted an ‘Alid, or who wanted a shira between ‘Alids and ‘Abbasids
(possibly meaning that he hoped and/or expected a shiira fi ahl al-bayt
to produce an ‘Alid candidate). What we are confronted with here
are not naive philo-‘Alids duped by the use of labels such as al-rida,
ahl al-bayt, or al Muhammad into supporting a cause which they now
wished to abandon, but on the contrary, members of the leadership
aware of and satisfied with the candidature of the ‘Abbasid Tbrahim.
If a whole section of the Hashimiya loyal to Ibrahim could turn to
the ‘Alids on Ibrahim’s death, Ibrahim’s rights to the imamate cannot
have been widely regarded as hereditary.

Second, the sources are too obsessed with the idea of shard. Thus,
one version of the events surrounding Ibrahim’s death has it that
Qahtaba approved of Ibrahim’s wasiya to Abii '-‘Abbis on the ground
that without it “the matter would become a shara within his family.™*
Another story has it that, as already mentioned, Ab Salama attempted
to convoke such a shira. A third story reassures us that some sort of
shira was indeed enacted: the result was the election of Abii 'l-*Abbis.*
How can this obsession with elective procedures be squared with the
assertion that Ibrahim had acquired hereditary rights which he passed
on by bequest to his brother?

Finally, there is a conspicuous absence in all this of people who
held that the imamate had passed to Ibrahim’s sons. If Ibrahim had
inherited the imamate from his father, he would indeed have been
able to bequeath it to his brother; however, given that the cir-
cumstances in which Ibrahim was alleged to have made the bequest
(that is, on his deathbed in prison) were such that the reality of the
bequest was disputed, one would have expected some to have advo-
cated the cause of his sons. Yet nobody did so: the choice was between
Aba 'l-‘Abbas and the ‘Alids. It is true that both of his best-known
sons were too young to qualify for the caliphate at the time,* but one
does not get the impression that it was their age which disqualified
them: nobody seems to have displayed the slightest interest in the fact
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that they even existed.”” How can this be reconciled with the claim
that the imamate was hereditary within the ‘Abbasid line?

In short, it would seem that the revolutionaries called to al-rida
min ahl al-bayt in the same spirit in which Mutarrif ibn al-Mughira
called to al-rida min Quraysh: they happened to believe that the caliphate
belonged to whoever was chosen as the most suitable person from
within the groups in question. Given that the revolution resulted in
the establishment of a new dynasty, rather than a succession of caliphs
elected by shiira, it must soon have come to appear obvious that the
revolutionaries had called to al-rida in the loose sense of “acceptable
person,” with reference to the imam from among themselves; by the
time Abu ’l-Saraya had oaths of allegiance taken ‘ala al-rida min al
Muhammad, the word had come to mean little more than “legitimate
imam”*; and though al-Ma’mun emphasized that his al-Rida had been
chosen from among ‘Alids and ‘Abbasids as the most suitable candi-
date,” the very fact that he called him al-Rida transformed the pro-
grammatic word into a personal name.* But it was evidently not as a
meaningless word that the revolutionaries had first adopted it.

If this is accepted, three points follow automatically. First, the
story of Abti Hashim’s testament is spurious. According to this story,
Abt Hashim ibn Muhammad ibn al-Hanafiya bequeathed his imamate
to Muhammad ibn ‘Al ibn ‘Abdallah ibn ‘Abbas, from whom it passed
to Ibrahim ibn Muhammad, and therafter to the *Abbasid caliphs: it
was precisely because Muhammad ibn Ali had acquired rights which
he hoped to encash that he organized (or took over) the mission in
Khurasan." Now if the ‘Abbasids had regarded themselves as legiti-
mate imams by hereditary right since the mid-Umayyad period, then
their call to al-rida would indeed have to be explained on the assump-
tion that al-rida was a cover-name; but if their call to al-rida was a call
for a shara, it follows that they cannot have regarded themselves as
such imams after all: the story must be false. This is not to deny that
there are links between the revolt of al-Mukhtar and the ‘Abbasid
revolution: it was presumably thanks to these links that the ‘Abbasids
seized on Ibn al-Hanafiya when they decided to claim the caliphate
by hereditary right.* But the story of Abu Hashim’s testament cannot
have made its appearance before the shiira ideal had broken down.™

Second, the Hashimiya movement owed its name to Hashim, the
eponymous ancestor of the Prophet’s house, not to Abin Hashim, the
supposed bequeather of *Alid rights to the ‘Abbasids.** In fact, one
scarcely needs the rida/shiira theory to see this point. If members of
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a clan called Hashim led a movement called Hashimiya devoted to
the rights of the clan in question, it would be very odd if the reference
were not to Hashim, the eponymous ancestor of the Hashimite clan,
but rather to an obscure member of it remembered or invented only
for his supposed transfer of the imamate from one branch of this
clan to another. Differently put, in a culture in which poetry about
the ahl al-bayt was known as Hashimiyat with reference to the founder
of the family in question, a movement sponsoring the rights of the
ahl al-bayt could scarcely call itself, or come to be known as, Hashimiya
with reference to someone else. Both the missionaries and their oppo-
nents are frequently made to single out Bana Hashim as central to
the concerns of the da'wa, whereas Aba Hashim never figures.* Given
that the story of Abii Hashim’s testament came to be invented, we
should not be surprised that some heresiographers assumed the term
Hashimiya to be derived from his name;* but it is, in fact, more likely
that Aba Hashim owes his name to the revolutionary movement than
the other way round.

Finally, the relationship between the ‘Abbasids and the revolution
customarily named after them is nothing if not problematic. Why did
the organizers of this revolution choose to stage it on behalf of a
member of the Prophet’s family still to be chosen? If we accept that
the organizers were ‘Abbasids, a plausible answer would be that their
own membership in this family was too marginal for them to claim
the imamate on the basis of descent alone, or indeed to claim it at all:
to contemporaries of the revolution, the term ahl al-bayt conjured up
descendants of ‘Ali.*” If their membership in the akl al-bayt was so
marginal as to count for nothing, we must envisage them as laymen
hankering for a Hashimite ruler, without having a Hashimite candi-
date to hand: they called for an acceptable member of the Hashimite
house in the same spirit in which al-Kirmani is supposed to have done
so, that is, with a view to handing over to an ‘Alid as soon as one had
been chosen. Alternatively, their membership in the ahl al-bayt was
sufficiently real for them to qualify for election by shard, a procedure
which had the advantage of placing strong emphasis on personal
merit: as organizers of the revolution, they were demonstrably
superior to the *Alids in terms of political talent. This seems more
likely, especially in view of the parallel with Ibn Mu‘awiya; but in
either case, things were unlikely to turn out as calculated. If the ‘Ab-
basids succeeded in acquiring power, they were going to think twice
about handing over to an ‘Alid figurehead. At the same time, the
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‘Alids were unlikely to renounce such power by consenting to the
election of an ‘Abbasid; sooner or later, the ‘Abbasids would thus have
to justify their possession of power with reference to hereditary rights.
Since it was the ‘Alids rather than the ‘Abbasids who were regarded
as kinsmen of the Prophet, this meant postulating that the *Alids had
bequeathed their rights to the ‘Abbasids, or in other words, it meant
inventing the story of Abii Hashim.

If this is so, the shift from an ideology of shird to one of wasiya
may well have been initiated by Ibrahim. A Shi'T author such as Aba
’|-Faraj has no doubt that the story of the testament was invented
about this time;* and it would seem difficult to deny that the
Hashimiya expected Ibrahim al-Imam to succeed, for all that no shizra
appears to have elected him. But Ibrahim can hardly have claimed
more than that Aba Hashim had designated him as his successor:"
the fully developed story in which Abi Hashim makes a permanent
transfer of rights to the imamate from one branch of the Hashimite
house to another must reflect the establishment of the new dynasty,
for all that this dynasty was soon to reject it.*

We must, however, also consider the possibility that, contrary to
what is usually claimed, the ‘Abbasids were not the organizers of the
revolution which enthroned them. Thus, a passage in Kitab al-‘uyin
wa'l-hada’ig has it that it was the Khurasanis who chose the ‘Abbasids,
rather than the other way round: when the Khurasanis wanted to set
up a mission in favor of the Prophet’s family, they looked for a can-
didate who could be described as the noblest, the most generous, and
the most meritorious in respect of religion; they decided on ‘Abdallah
ibn al-Hasan ibn al-Hasan, whom they approached without revealing
their true intentions; but *‘Abdallah ibn al-Hasan led them to Muham-
mad ibn ‘Ali ibn ‘Abdallah ibn ‘Abbis.*" If the Khurasanis began by
working for the Prophet’s family in general, as this story implies, then
al-ridamin al al-rasiil was indeed the obvious slogan for them to adopt.

The same source also tells another story in which the ‘Abbasids
make their appearance in the da‘wa at a late stage. According to this
story, the Prophet himself predicted that the ‘Abbasids would rule,
and the ‘Abbasids were eagerly awaiting their appointed time. Mean-
while there were Shi‘l missionaries in Khurasan who were calling to
Bant Hashim in general, and others who were calling to Abi Hashim
in particular, the leaders of the former [sic] being Ibn Kathir and Aba
Salama. When Aba Hashim was poisoned, he transferred his rights
to the ‘Abbasids and wrote to his missionaries informing them of this
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fact; they accepted it, even though Abti Salama was secretly in favor
of Ja‘far al-Sadiq. Aba Hashim was poisoned by al-Walid IT (d. 125/
743), and the transfer took place fi awwal riyasat Abi Muslim.”* Now
there is obviously something wrong with this story. If Ibn Kathir and
Abu Salama were missionaries on behalf of the Hashimites in general
(as indeed they would seem to have been), then they were not the
missionaries over whom Abu Hashim had control;* and if we emend
the story to say that they were missionaries on behalf of Aba Hashim,
then the reference to the others working on behalf of the Hashimites
in general becomes pointless. This suggests that the story had an
earlier version in which the Shi‘i missionaries in Khurasan begin by
working for Bana Hashim in general, whereupon the leadership of
the Hashimite family passes to Abti Hashim, whereupon Aba Hashim
dies bequeathing the leadership to the *Abbasids. In other words, what
we have here seems to be an alternative account of how Khurasanis
working for Hashimites in general ended up by sponsoring ‘Abbasids
in particular. Even if this interpretation is rejected, the story explicitly
dates the ‘Abbasid connection with the da‘wa to the 740s, and more
precisely, to after Abu Muslim’s arrival in Khurasian in 128/745-46.
However the story is understood, the Khurasinis must thus have
adopted the call to al-rida before they committed themselves to the
‘Abbasids, as the first story also implies.

This is not the only information in the tradition which suggests
that Khurasanis and ‘Abbasids only came together late.”® Thus, the
story of the meetings at al-Abwa’ and Mecca present Ibrahim as una-
ware that the Khurasanis were preparing a revolution on his behalf,*
and several members of the ‘Abbasid house, including the future
al-Mansur, joined the revolt of ‘Abdallah ibn Mu‘awiya on the eve of
the Khurasani revolution, in apparent ignorance of the fact that this
revolution was being prepared.”® Admittedly, if Ibn Mu‘awiya had
called to al-rida min al Muhammad, the ‘Abbasids could have joined
him in an effort to further the common aim (instructing Abi Muslim
to liquidate him as soon as he ceased to be useful, as he proceeded
to do in 129/746-47). But one would have expected at least one ‘Ab-
basid to have gone to Khurasan to assist matters there. Why was the
future al-Mansiar happy to administer a minor district in al-Ahwaz
on behalf of Ibn Mu‘awiya, when he could have participated in the
raising of black banners among his own followers in Khurasan?” Why
was neither he nor any other ‘Abbasid instructed to move on when
the Khurasani missionaries asked for a member of the ahl al-bayt and
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got Aba Muslim instead?®® Why, in short, was there no ‘Abbasid in-
volvement with the Khurisani war effort until the Khurasanis arrived
in Irag? It must be added that other participants in Ibn Mu‘awiya’s
revolt seem to have been equally ignorant of the supposed ‘Abbasid
involvement with Khurasan. Thus, Sulayman ibn Habib ibn al-Muhal-
lab, Ibn Mu'‘awiya's governor of al-Ahwaz, belonged to a family which
was both well connected with Khurasin and favorable to the revolution
once it was underway;™ indeed, he himself is said to have called to
Abu Salama [sic] on the arrival of the Khurasant troops in Iraq.* But
that the future al-Mansar was more than an ordinary subgovernor
had not apparently come to his knowledge: he would scarcely have
been so foolhardy as to beat and extort money from a member of the
‘Abbasid family if he had known that the ‘Abbasids were preparing
a bid for the caliphate on their own.”

The relationship between the dynasty and the movement which
enthroned it is evidently a problem which takes us far away from the
meaning of al-rida, but it should be clear that the history of this move-
ment has been subject to more ideological rewriting than is normally
assumed: if al-rida meant what it appears to have meant, we must
confess that we do not yet (or any longer) know how or why the
‘Abbasid revolution came to be ‘Abbasid.

POSTSCRIPT

T. Nagel, Untersuchungen 2ur Entstehung des Abbasidischen Kalifates
(Bonn, 1972) also argues that al-rida was a person chosen by shira.
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