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It appears to be an all but indelible idéefixe of Islamic scholarship that genealogy
as always been somehow an integral, inseparable part of the Arab nomads’ culture,
a unique distinguishing feature, as it were, of the Arab or nomadic ‘world-view’,
whatever that may meanl The term nasab is usually understood to be the Arabic
Suivaient of ‘genealogy’, especially genealogy on the patriline, which may be memo-
r*Zed by generation after generation of tribesmen, or else documented in the form of
Senealogical trees or chain-like lists enumerating the names of ascending generations
male ancestors2 The individual tribes’ genealogies, or nasabs, can be and are
>nked together by those concerned to form one national genealogy, tracing origins
ac* to the remotest past of pre-Islamic Arabia.

N Thus, what is known as the genealogical paradigm is traditionally seen as the very
ramework in which Arab nomads have always perceived their world and all social
Nations therein. Whether we should really give credit to this deeply entrenched no-
*°n will be the subject of this paper. To formulate the basic dilemma: whereas early
ec*ouins were certainly quite preoccupied with something that they called nasab, the
ackneyed equation of this nasab with ‘genealogy’ throughout Arabian history is by
n° means so self-evident as later Muslim literati would have us believe. For reasons
space constraints, | shall largely limit my argument here to the linguistic aspects

0 fhe issue, which | have analysed at more length elsewhere (Szombathy 1999).
The usual understanding of nasab as genealogy rests almost exclusively on the
Aerk of mediaeval Muslim scholars, whose model of pre-Islamic nasab is strikingly
“niilar to what modern anthropological literature offers to say about segmentary
'neage systems. We should entertain few doubts that the description of the Bedouins’
Hasab structure promoted by mediaeval Arab genealogists has profoundly influenced
~Smentary lineage theory, advocates of which may well have seen it as a historical
preof of their own hypotheses3 This is especially obvious if we compare the views
Ibn Haldiin on the role of genealogy (nasab) in Bedouin society with the descrip-

, . 1E.g. Noldeke 1886:177; Hitti 1970:28; Khalidi 1994:5; al-Wardi 1965:57; Kister & Plessner 1976:50;
as'salgani 1977:32; Bonte et al. 1991:16.

2 E.g. Noldeke 1886:179; Caskel 1966: 1, 24; Chelhod 1965:129; Hames 1987:99; Varisco 1995:151.

In this context, noteworthy is the fact that that once-so-popular pet of social anthropologists,
SeBnientary lineage theory, seems to be under ever-growing siege and is less and less tenable in the eyes
«"any anthropologists. See Kuper 1982:92.
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tion of segmentary lineage society and its genealogical basis by, say, Evans-Pritchard
or Gellnerd That many twentieth-century anthropologists drew heavily upon the
Mugaddima of Ibn Haldiin in forming their own theories on lineages is undeniable,
and indeed some of them have acknowledged this debt in so many words. We ought
to be, however, rather more wary of accepting the views of mediaeval Muslim schol-
ars on ancient Bedouin society, never mind basing hypotheses on them, for the
Bedouins’ culture and society were almost as alien to these urban Muslim intellectuals
as they are to us, and their interpretations of many facets of Bedouin folklore and
traditions are apparently the product of totally baseless fancies arising from a lack of
a solid grasp of Bedouin society and its workings. To this may be added the quite
natural tendency among mediaeval Arab scholars to idealize the Arabs’ pre-lslamic
past, which was instrumental in bringing about such obviously anachronistic yet
widely accepted myths like the existence of sciences, inter alia genealogical science
(cilm an-nasab), among pre-Islamic Bedouinsh Instead of relying on the views of the
urban literati of Abbasid-era Iraq, one would perhaps do better to peruse the available
early sources and try to figure out what is really meant when nasab is being talked
about.

To anticipate somewhat, the most important observation to be made after a care'
ful scrutiny of the Arabic nomenclature of kinship and tribal segmentation is that the
Arabic terminology of this semantic field is as a rule remarkably vague, with nost
if not all kinship terms being used in a literal or primary sense as well as in *
figurative or extended one6 Such terms include ab (‘father’), umm (‘mother’), ga”
(‘grandfather’), ah (‘brother’)7 ibn and walad (‘son, offspring’), bint (‘daughter’) >
camm (‘paternal uncle’), hal (‘maternal uncle’), and a host of other words, all of which
tend to lack any exactitude of meaning. Thus the term ‘father’, ab, will often refer
to a very distant ancestor, as will ‘grandfather’, gadd. The plural forms &ba and agdtw
(or gudiid) are especially prone to being used in the sense of ‘ancestors’ (Cuisenjef>
Miquel 1965:26). Similarly, the terms a‘mam (or ‘umuma) and ahwal (or hutla)’
properly meaning ‘paternal uncles’ and ‘maternal uncles’, respectively, will more

4 Cf. Evans-Pritchard 1940:192; Gellner 1981:33-34.

5Cf. Ibn Sarid, Naswa I, 80-81; al-Andalusi, Tabagat 39-42; Ibn Qutayba, Fadl 119-120; al-6ahiz, &
yan |, 137, 384.

6 A distinction apparently disregarded altogether in Seligman 1923-25.
7 On the loose use of ab (and gadd) in contemporary Yemen, cf. Dresch 1991:9.

8 A source cites the poet al-Farazdaq addressing Sukayna bt. al-Husayn, the Prophet’s granddaughtcr
(through Fatima) as ‘daughter of God’s Messenger’ (ya bint rasul Allah)\ See al-Bayhaqi, Mabasin 246.
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°hen than not refer to one’s whole agnatic and uterine kin9 The common phrase
awlad/banu al-amm is seldom used in its primary sense of ‘parallel cousins’, being
as >t is the usual idiomatic equivalent of ‘one’s own tribe’, ‘one’s own people’ (in
frying senses) (Chelhod 1965:122; Ashkenazi 1965-69:663)10 Literal interpretations
° such loose usages are an invitation for misunderstanding, and it is worth noting
ere that mediaeval genealogists were fond of deliberately taking figurative expres-
ses in a literal sense as a way to create consistent genealogies out of a confused

Lciedley of names; although space does not allow me to elaborate on this point
ere".

k The hierarchy of the various levels of tribal segmentation, which is the very back-

°ne of both Arabic Him an-nasab and modern anthropological theories on segmen-
tary lineages, totally disintegrates under an analysis of the terminology2 Arabic has
an ‘oppressively wide array of original terms for tribal segments (such as gabila, ‘ima-
Yd sa'h, batn, fahid, ‘asira,fasila, hayy, zahara, bayt, usra, ahl, raht, sulala, etc.), which
may lead one to the false conclusion that Arabs used to have an elaborate genealogi-

Instructive in this respect is the common phrase karim al-acmam, ‘noble through and through’,
erally, ‘noble on the paternal line’. In a story, the caliph Harun ar-Rasid is informed by a man in his
ntourage of the presence of a visitor who, it is said, belonged to the ‘caliph’s maternal kin, the Ansar
1es of Medina]’ (mm abwalika I-ansar)-, see al-Bayhaqi, Mabasin 266. Likewise, a man of the Kalb tribe
ates 'hat, having committed a capital offence, he was forced to leave his kin and seek safety among his
maternal relatives, the Murra tribe (abwali Bani Murra)\ see al-Isfahani, Agam I, 276.

, DPor examples, mediaeval and modern, cf. al-Isfahani, Agam 1, 326 [a black woman addresses the
IssC « °et N~'b b. Rabah, totally unrelated though he is to her, as her ‘paternal cousin’]; 111, 81 [the pre-

sniic poet '‘Urwat as-Sa‘alik is referred to as the ‘paternal cousin’ of a scholar of the Abbasid era]; XX,
N Upoem by Abu I-'Atahiya calls the caliph al-Amin ‘the Prophet’s paternal cousin’]; al-1bsihi, M ustatraf
t [*he poet 'Umar b. Abl Rabic is called the ‘paternal cousin’ of the Omayyad caliph cUmar b. ‘Abdal-

Qutayba, M darif 129; al-Mascudi, Murug 11, 211; Asad 1986:104; Dickson 1996:101-103; Bonte
87:54; Miner 1953:144.

f On the frequent mistranslation of awlad, cf. Mohamed 1980:36. Mediaeval scholars are as a rule
er reticent on the methods that they used to arrive at a certain genealogical contruct, other that
Noting their immediate authorities if there are any. Rare as they are, the following methodological
arks by two mediaeval authors are therefore particularly illuminating: 1. 'l do not recall seeing the
asab of Mutic[b. lyas] transmitted by anyone as an uninterrupted chain up to Kinana, but [there is] one
Coount that | shall cite shortly in which the transmitter (rawi) says that Abu Qur'a al-Kinani was a
a<ather (gadd) of Mutic Now, | do not know for sure if he is [Mutit's] actual grandfather to whose
arne 1should join his nasab directly, or else he is a more distant ancestor’ (a-buwa gaddubu I-adna fa-asila
“bu bibi am buwa ba‘idun rmnbu)\ see al-Isfahani, Agani XIII, 301. 2: ‘Abu ‘Abdarrahman as-Sulami
lik"?15 Zargan b. Muhammad was the brother of Du n-Nun al-Misri. I, however, think [it more
(a6 tMat  Was 'S brother’ in the sense of being his intimate friend, rather than that of real kinship
“Zunnu annahu abubu mu ahatan la ubuwwata nasalnn), for he was one of [Du n-Nun’s] close
ss°ciates and companions’; see al-lbsihi, M ustatraf 156.

N

Incidentally, the same appears to be the case with other societies alleged to be ‘segmentary’, like
e Nuer of Southern Sudan, whose usual term for ‘lineage’ may actually refer to just any level of
eRrentation. See Evans-Pritchard 1940:195.
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cal system based on different levels of tribal segmentation. This is precisely the idea
suggested by mediaeval Muslim intellectuals and keenly accepted by most scholars up
to this day, but apparently wrong when we consider the fact that the plethora of
terms used for tribal sub-sections of various sizes form no consistent system, and in
deed are often quite interchangeable. In the totally chaotic inventory of words, we
can distinguish only two basic meanings: ‘a tribe’ (usually but not exclusively ex-
pressed by gabila), and ‘any subdivision smaller than a tribe’. There are, of course,
many shades of meaning attached to certain terms, yet the fact remains that, at the
end of the day, these words have never come to compose any semblance of a hierar-
chical, segmentary system. Significantly, the mediaeval genealogists themselves, drawn
as they were towards systematization and precision, could never settle on a final defi-
nition of each term for tribal segments3

To proceed to the question of nasab itself, one finds an equally palpable vagueness
of meaning clinging to it in most early sources on Bedouins, wherein the usual ren-
dering as ‘genealogy’ or ‘chain of male ancestors’ will prove to be the result of so ap-
parent misinterpretation as to make it utterly untenable. Such texts abound, and ip
fact there are precious few passages in which rendering nasab as ‘genealogy’ seems to
be contextually possible at all, let alone really plausible. Thus, in many passages the
act of ‘giving one’s nasab' (intisab) must obviously have involved little more than
mentioning the name of one’s parents or the tribe to which one belonged4 Ju&
how artificial the habit of using nasab chains must have seemed to the Arabs even
Omayyad times is indicated by a story in which the occurrence of a nasab consisting
of a mere four ascending names in a poem of Durayd b. as-Simma prompted the fol-
lowing sarcastic remark from the caliph cAbdalmalik: ‘This Durayd has traced Du’g5
b. Asma’ almost back to Adam!’(Abli dJbayda, Ayydm 582). True enough that medt'
aeval dictionaries like the Lisan al-arab do mention ‘tracing someone’s descent to his
first known ancestor’ (rafactafi nasabibi ila gaddihi I-akbar), but this explanation bear5
the hallmark of the mediaeval scholars’ pedantry, and is supplemented anyway by 3
number of vaguer, and no doubt earlier, meanings like ‘kinship’ (garaba), ‘kinship
links’ (qarabat), and ‘belonging’ in a variety of senses (by ancestry, by dwelling-plac”
by métier, etc.) (Ibn Manzir, Lisan VI, 4405). Ibn Sida, having mentioned ‘kinship
(qaraba) as the primary meaning of nasab, proceeds to add that it might have the
more specific meaning of ‘agnatic descent’ (wa-qila buwafil-aba’i bassatan) (Muhas™1
111, 147). However, the fact that nasab originally covered uterine relations just $

B Cf. al-Qalgasandi, Nihaya 20-21; as-Samani, Ansab 1, 28; Ibn Qutayba, Fadl 108; Ibn ‘Abdalb»”'
Inbah 45; Ibn Durayd, Istigag 14; Abu cUbayda, Ayyam 353; as-Sukkari, Naga'id I, 238. Contempof*»
Bedouin tribes in the Arab world continue to use a confusing and distinctly unsystematic terminology f®
tribal subgroups; cf. Cunnison 1966:9; Asad 1986:104; Jaussen 1908:11-13, 111-114; Ingham 1986:34-3-'
Chelhod 1965:150; Cuisenier 1962:85; Bedoucha 1987:144; Bonte 1987:54.

U See the appendix of this article, in which 1 quote a number of such passages from various wofk*1
along with tentative translations, which I hope will serve to give substance to my argument here.
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t*uch as agnatic ones, and affinal ties just as much as consanguinous ones, is also testi-
fied by such expressions like two persons being ‘connected by nasab through women’
(iva-kana bayna Ayyuba bni Mabrufm wa-bayna Awsi bni Qalldmin hada nasabun min
gibali n-nisa’i), or ‘marriage [being] one of the two types of nasab' (fa-inna n-nikdha
abadu n-nasabayni) (al-Isfahani, Agani Il, 90; Ibn Qutayba, Fadl 118). In fact, nasab
might occasionally cover an even wider area of meaning, as demonstrated by the
%ggf;l{/ metaphorical adage ‘acquaintance is [a sort of] nasab' (al-Bayhaqt, Mahasm

Closely connected with nasab is the word used to describe people reputed to be
Particularly knowledgeable in matters of genealogy, nassdb or nassdba. Given that
nasab in the early period seems to have been quite far from designating ‘genealogy’,
neither is nassdb to be understood as ‘genealogist’ when applied to pre-Islamic
Bedouin men. First of all, there is nothing to suggest that the faculty of being a
Nassdb ever entailed an institutionalized position within the tribe, like that of a poet
(&dr) or a soothsayer (kahin). Instead, a nassdb seems to have been simply, and not
Suprisingly, anyone who happened to know a lot about his fellow-tribesmen, their
relationships, the tribe’s legends (ahbdr), and indeed the gossip current within the
&°up. Gossip is actually a very important element of a Bedouin nassab’s erudition,
asattested by a number of texts that leave no uncertainty in this respect. Thus, when

Prophet Muhammad wanted to retaliate for the poetical lampoons to which the
Meccans subjected him, he sent his poet Hassan b. Tabit to the future caliph Abu
Nak>a famous nassdb, who then instructed him as to which Meccan women he
should allude to in his poems to cause pain to the Qurays. The kind of information
[~at Abu Bakr furnished to the poet is labelled in a work mdayib al-qawm, ‘the dis-
graces of the people’ (al-Isfahani, Agani 1V, 145-146; al-Maqdisi, Istibsdr 52-53)16 Just
how close early concepts of nasab must have been to petty gossip is shown by a
remark of al-Asmaad: ‘Beware by God of the maleficence of the [tribe’s] old women,
for they know the ancestors (istacidu bi-lldhi min sarri |-‘agd’izifa-innabunna ya'rifna
I"*bda)\'(as-Samani, Ansab |, 24). Likewise, it is for good reason that another famous
early nassdb, Abu 6ahm b. Hudayfa, should be said to have been ‘feared for his
t°ngue’ (wa-kdna yuhafu li-lisanihi) (Ibn Durayd, Istigag 139). As I have stated above,
however, the knowledge of a pre-Islamic nassdb went far be ond the limits of mere
nesmongering to encompass tribal legends and tales (abbar), recollections of tribal
skirmishes (ayyam), and even poems. In their capacity as narrators of the past, they

15 We find a similar figurative usage of nasab in a line by a celebrated poet of the Abbasid epoch, al-
~Uabi: 'But kinship is of no avail after an angry split, for amity is the closest of kinship ties!" (fa-ida /
fla'ahatu la tugarribu gati'an wa-ida I-mawaddatu aqrabu I-ansabi)\ see al-Isfahani, Agani XIII, 131.

16 For a different version, cf. as-Samcani, Ansab I, 22.
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are not unlike the early qussas, popular story-tellersZ The wisdom expected of a
Bedouin tribesman regarded as a nassab might apparently include even predictions for
the future®

The emergence of Arabic genealogy as a genuine discipline cultivated by learned
urban scholars, and, later, its spectacular success in becoming a firm part of Arabic
and Muslim popular culture, are topics that | cannot discuss here A lengthy
analysis of the later career of the term nasab in various Muslim societies, Arab and
non-Arab alike, would be beyond the scope of this paper as well. Let it suffice to say
that while the acquired and now all too familiar meaning ‘genealogy’, ‘pedigree’ or
‘family tree’ has never ceased to dominate the popular interpretation of this concept,
there seems to have been an ongoing use of the term in a highly varied and ill-defined
sense alongside the technical one, which is especially true of non-Arab Islamic com-
munities, in which the meaning of nasab, implicitly, often approximates ‘kinship’,
‘origins’ or simply ‘identity’, in spite of the characteristic efforts of many groups to
procure prestigious if totally baseless Arabic pedigrees. The continuing use of nasab
in both an ill-defined and a highly technical sense has remained an abundant source
of misconstructions and false theorizing among scholars. Just how confused, and con-
fusing, the use of nasab may be even in written scholarly texts is demonstrated by the
Mugaddima of Ibn Haldun, who was wont to use the word nasab for ‘kinship’, ‘de-
scent’, and ‘genealogy’ alike, and would then draw far-reaching - and, it must be said,
thoroughly wrong - conclusions about the origins and social function of genealogy
among Arabs on the basis of this indiscriminate linguistic usageZ

Having suggested a possible course of the development of nasab from being a com-
monly used and rather vague linguistic item into the position of a full-fledged terrM*
nus tecbnicus of Islamic scholarship, | feel it important to note that this semantic de-
velopment is far from unique in Arabic, as we know of a great many terms that, hav-
ing originally been rather unspecified items of Bedouin vocabulary, ended up ini
similar manner as veritable termini technici. It must be added that many of these
terms gave rise to similar misinterpretations on the part of the mediaeval Muslinl
scholars who would instinctively project their usual, specialized understanding of the

17 To get a glimpse into what kind of stories the repertoire of the early qussas contained, cf. thE

stories told by ‘Abid b. Sariya to the caliph Mu'awiya about the ancient Arabian races; see lbn Hisaifl’
325-328.

1B The renowned Bedouin nassab Dagfal as-Sadusi was asked by a man concerning the time the latter
was going to die. The nassab, however, would not undertake to answer such a query. See lbn an-Nadull
Fihrist 1, 89.

On the issue of the influence of literacy and its attendant cultural patterns on ostensibly non-litef
ate and highly 'traditional’ societies (as Bedouins have tended to get portrayed), cf. Goody 1975:1, 4-5; Fin-
negan 1974:53.

2 1have discussed this observation at length in my unpublished PhD thesis, titled Arabic Geneah
Between Muslim Scholarship and Popular Culture.
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term back into the past and make false assumptions accordingly. Instances of such a
failure to grasp the realities of semantic change include words like rawT, or qussasl.
take qussas as an example, mediaeval Arabic authors do not seem to be bothered
at all to distinguish between a gass of early Islam and another of the Abbasid era, ob-
v*ously perceiving this métier to have remained essentially the same throughout its
career, albeit gradually sinking in esteem for various reasons. The fact that it original-
ly had not been a regular métier at all but a casual activity open to virtually anyone
was alien to their mechanical understanding of the term2 Interestingly, Ibn Haldun,
whose mistaken views on nasab | have already pointed to, was apparently not un-
aware of historical changes in semantics in some cases, which is well demonstrated
by his valuable observations on the modifications in the connotations of words like
gadior muallim. As I have argued, the implications arising from the mechanical mis-
translation of early nasab as ‘genealogy’ are absolutely distorted yet have continued
to help fuel far-reaching anthropological hypotheses on nomadic lineage societies.
The issue of nasab, as | hope to have made clear, is not a matter of merely lin-
guistic significance having no further consequences, because interpreting nasab as
8enealogy’ has had a profound impact on our understanding of traditional Bedouin
s°ciety. Genealogy - that is, an elementary tool to link any group to every other
°ne>an ‘organizing principle’ of society - istraditionally thought, and often expressly
stated, to have been a distinguishing feature of nomadic Arab culture, a contribution
°f the pre-Islamic Arabian society to the sophisticated culture of mediaeval Islam. In
other words, we are usually told that in the elaborate science of genealogy {ilm an-
nasab) we are to recognize a more refined version of a pre-Islamic nomadic tradition
I hat was already an inherent part of the culture of pre-Islamic Arabs, a ‘proto-science’
as it were. Whereas no one would seriously consider the use of the term badit in an
early Bedouin context as evidence of the germs of badit scholarship amongst Bedou-
Ins, a very similar anachronism concerning nasab is still given credit by many. As |
aVk argued, the roots of !ilm an-nasab are to be sought anywhere but in pre-Islamic
"edouin society, and the word nasab seems to have originally expressed a concept
U>damentally different from that it has come to signify.

APPENDIX
1 (al-1sfahani, AganiX X, 173).

<oij-i <o*uaH Adr> G* )+

21 The issue of hadit is by now too well known to need much comment. On the varying implications
°f MtM, cf. Zwettler 1978:85-88; as-Salgani 1977:72, 90.

22 v
Cf. the names listed in Ibn al-Gawzi, Qussas.
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This was narrated to me by al-Fath, the servant-boy of Abu Tammam at-Ta'l: ‘1
asked my master Abu Tammam about the nasab of Didbil [al-Huza”J, and he told e
that he had been Didil b. cAli, the author of [the well-known line of poetry]: “With
all the greyness on his head laughing, he could not but weep”.’

2 (Ibn Qutayba, Sicr 111):

. LWL g 1ja A 0- m Js*
[cAntara b. Saddad] means [by the previously cited line of his poem]: ‘half of my
nasab connects me to the very best of the ‘Abs tribe, while | protect the other half
of it’ - that is his nasab among the Black Africans - ‘with my sword...’

3 (al-Isfahani, Agani IV, 4):
6j-4-C 4y0 <) <I1.B*1 1j.1.1 1* J tVApAVw .. X
C>m u'-1a [I' B R N
LLijlx <j! <u Bl A JL*m dils"juA £]i.A, Xa.lj ajii

This Kaysan - their ancestor - had been orphaned as a small child and was brought
up by some of his relatives from the cAnaza tribe. Now, he and a group of children
from that area got captured by Halid [b. al-Walid], who sent them to Abu Bakr. On
reaching him, [...] the children were interrogated by Abu Bakr about their respective
nasabs, every child telling him as much as he knew. He finally asked Kaysan, who
informed him that he was from the cAnaza tribe...

4 (Abu dJbayda, Ayyam 274- 275)
L.Jl i1 IANLujLi _h>Lec cye. Ljlalijl A y! o2
jkiLio S1 0JjLj ~*n *-11 PoOLAL ) et R,

F>HLE No - f-4-~ JL i (j<* <f t.AIfl kIUj 4.1-v-c1 3 -1m" I

o N Y L |j :

Then the Banu ‘Abs tribe packed up and left the [terrltory of] the Banit ‘Amir for
[that of] the Banu Taglib, to whom they sent a message requesting that a delegation
[from the Taglib] be sent to meet them. And the Tagliinx.es did send eighteen
horsemen, among whom was Ibn al-Hims at-Taglibi, the killer of al-Harit b. Zalim-
The Taglilnies were quite glad [to meet] them; and when the delegation reached th<
Banu ‘Abs, Qays asked them: ‘Please tell us your nasabs, so that we could know you.
Thereupon they gave their respective nasabs. When it was Ibn al-Hims’ turn, he sai’:;
‘I am Ibn al-Hims.’

5 (al-Maqdisi, Istibsar 66-67):
a-* {'-m} jJojlll »i_tp o x™Nthi cJU Loml m . jMm

(37~ O-ilL1il 37 @*iJft (3-4-3¢ Ljl ~AJudU» 6A xaaj Calt t-Ljl izaJLojB Ifj =V QAIILAU_ft La Ur

The following is narrated from ar-Rubayya-: ‘Asma’ bt. Muharriba used to peddle
perfumes in Medina [...]. One day, she came to my house, carrying her perfumes, afi*
asked me [who | was], | told her my nasab, to which she reacted thus: “You arff
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[7en, the daughter of him who murdered his master”, alluding to Abu 6ahl. |
replied: “l would rather say | am the daughter of him who murdered his slave!”

A (al-1bsihi, M ustatraf 29):

ALy >jli U LLdjtil Ljjl dLi il JdLii jiraLndl A u' A~ J
>SAcAi A Vettti L ~» 1 JLi

There is a story that a man delivered an impeccably composed speech in front of [the

cal>ph] al-Ma’'mun. The latter asked him whose son he was, and he replied: ‘I am the

son of erudition (adab), oh Commander of the Faithful.’ [al-Ma’'mun] said: ‘What a

splendid nasab you have given yourself!’

7 (Quran, 23:101):

NNfr* | QAJ IjLi
-=\gn the trumpet is blown, that day there shall be no nasabs [to connect anyone to
anyone]; and no one shall ask about anyone else.

®(al-Isfahani, Agani I, 353-354):

NN I LAS LaLs <iid<>l 4j-* 3 1jj *4-e Laxd
~ nian who is deeply in love only loses his senses if his nasab links him to the ‘Udra
tr*be; so what on earth do you have to do with all this?!

9 W-Isfaham, A gini I, 308-309):

cM-Il fU  L-JLa. r>'S [...] JLi <ni A J' *1 ch 3n*—1
-ii iia.lj Ou i;.la. Sljij (jit ij!
de~j *o AL LU ... L*A-alci.mm»uLi "V U 0j liijj HUjjLfI

J*1k was narrated to me by Ishaq b. Yaqub al-dJtmam, a client of the lineage of
Utman [b. cAffan], on the authority of his father: ‘[...] on one of the pilgrimage days,
was sitting somewhere when, all of a sudden, there appeared a man on a riding-
Can>d with a beautiful saddle and nice accessories, accompanied by another man on
a nding-camel to which a horse and a mule were tied with a rope. They stopped
e*°re me, inquiring [who | was], and | gave my nasab as a descendant of cUtman.

(al-1sfahani, Agani Il, 307):
0'-ia-yi 3]
gLit ¢ ¢LNic. ¢ j n A" u-*N"
LU A
Of an evening, when | was sitting on the roadside together with Ibn Mayyada,
Suddenly two camel-riders appeared trotting towards us. Reaching us, [l saw that] one
AN them was ‘Windy Sea’, which is the nickname of dJtman b. ‘Amr b. ‘Utman b.

Aftan; while the other was a client of his. He asked about our nasabs and told us his
...
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1 (al-lbsihi, M ustatraf 519):

L jjli 51n1
11 Latjl O Jo] AL ot ... 8 Lol 1 Ll m ldao ~ Ir -jn. <la A-1.jL -
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al-Asmad narrates the following: ‘A man from the Qurays tribe came to me, inquif"
ing about a certain woman whom he wished to marry. When | asked, “My cousin,
does she have a short or a long nasah?”, he apparently did not understand my mean-
ing. Therefore I clarified: “Oh my cousin, a woman’s having a short nasab means that
if she remembers a mere couple of days [of the past], she is perfectly content with
that; whilst one’s having a long nasab means that you cannot identify her unless you
cite a whole long nasab for her. Beware, then, of associating yourself with a lot who,
albeit possessing all manner of worldly riches, are nevertheless of a despicable kind,
for you are in danger of losing your nasab among such people...”
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