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ABSTRACT

This thesis investigates discourse strategies adopted in the translation of
religious texts from Arabic into English. Such texts pose serious challenges for
translators because of the orality found in Arabic religious texts and the difficulty of
transmitting Arabic terminology and Arabic cultural and religious values into English.

The question raised in this study is how does one translate a master signifier
into another frame of reference where it neither identifies a community nor ties
together other discursive universes. This question brings into focus the aim of this
thesis: to help establish through practical application a framework for the translation
of Arabic religious texts into English and to explain how fidelity to the ST impacts TT
reliability.

The thesis is divided into two sections: 1) my own translation into English of
the religious Arabic text, (eluall 12 e L33l 3 lasll mabud e ) sea, by Dr. Salameh
M. Bluwi together with a glossary of Arabic terms and; 2) a commentary on the

translation with a focus on theoretical issues and source text analysis.
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CHAPTER 1: INTRODUCTION

With the rise of globalization and the proliferation of electronic media,
intercultural communications, together with translation, has taken on an important role
the international community not only in terms of accessing information, but also in
forming a basis for understanding between cultures. Through translation, deeply
embedded religious and cultural values may be understood since there is an undeniable
connection between language and way of life. At a time when relations between the West
and Islamic East have become more strained since the events of September 11",
translation may be seen as an avenue for bridging the gap between the two worlds. One
significant area often misunderstood between the two cultures is that of religion, which in
the Islamic world forms the basis of society. Deep Islamic values and beliefs may be
found in religious texts or what are described in translation studies as 'sensitive texts'.

A translator of religious texts from Arabic into English must take into account
several factors when translating 'sensitive' texts from Arabic into English. Translating
Arabic religious texts involves not only problems at a linguistic level, including lexical
and syntactic manipulation and the reformulation of concepts, but also ideational hurdles
that need to be mediated between the source text producer and reader. The objective of
this thesis is to apply certain theoretical principles established in the field of Translation
to the translation of the Islamic text entitled, cpalusall e aa AaSay) 3 jbaall malid (10 ) goa
(Islam's Just Treatment of Non-Muslims), in order to help establish a framework for the
translation of Arabic Islamist texts into English.

The thesis begins with this introduction and is followed by Chapter 2, which is
my own translation of the Arabic source text into English. Chapter 2 contains within it a
transliteration key, which is applicable to both the translation and in the Commentary
sections of this thesis. Chapter 2 also contains a glossary for the translation, which serves
to place important terms, proper nouns and referents into context. The glossary is
discussed in the Commentary and is seen as playing a vital role in the translation of
Arabic Islamic texts into English by minimizing the cultural distance between the West
and Islamic East.

Chapter 3 contains a review of literature surrounding the translation of 'sensitive'

texts, especially as is related to the cultural implications arising from the translation of



Arabic Islamic texts into English. Chapter 4 entails the methodology followed in this
study, which resulted from a series of questions that were determined both before and
during the actual translation of the source text. Questions range from how to choose the
best Qur'anic translations to overcoming ideational hurdles in translation and how to deal
with terminology. These questions contribute to the overall organization of the thesis and
laid the groundwork for research on this topic.

Chapter 5 may be considered the main body of discussion and operates at two
primary levels, while bringing into perspective the cultural challenges at both levels: 1)
rhetorical/syntactic considerations and; 2) lexical considerations. Discussion in this
chapter and the practical application of theory led to the development of a translation
framework for the translation of Arabic Islamic texts into English (Appendix A). Early in
this chapter, it is argued that political Islamic texts may be identified as 'sensitive' texts
since they transcend linguistic boundaries made up of culture-specific background
knowledge and shared political attitudes. Such texts demand cultural negotiation on the
part of the translator, who helps to establish common ground between the ST culture
target culture. It will be demonstrated how the through-argumentation found in Arabic
Islamic text may be seen as a hold over from the oral tradition and presents an obstacle in
translation when weighed against alternatives that might compromise ST fidelity. This
chapter also explores the source text producer's intentionality not only in producing the
Arabic source text, but his/her aim in having the ST translated for the 'other' culture. An
argument is made for utilizing rhetorical Intertextuality to create reader friendliness.

The second part of Chapter 5 focuses on the analysis of ST terminology and
encourages the translator to retain ST 'Arabicness' as much as possible in a way that
might educate the western reader and yet avoid alienation. It becomes clear that the
translator arrives at a balance between domesticating a text and retaining 'Arabicness'
analogous to the Gricean principle of minimal processing for maximal effect as measured
against greater processing efforts for a greater reward. Here it is argued that 'decentering’
the West offers a significant reward through compensating the TL audience with a greater
Arab perspective on Islam at a time when there appears to be a renewed western interest

in the Islamic East.



The conclusion of this thesis summarizes the research and is followed by a
framework for the translation of Arabic Islamic texts into English, which is found in
Appendix A. Appendix B contains the Arabic Source text itself as a reference for the

reader.



Translator’s Preface

This translation was undertaken in fulfillment of master's degree in
English/Arabic/English Translation and Interpreting at the American University of
Sharjah. and with the intent of bringing the western reader to a closer understanding of
Islam. The Arabic source text was chosen for the contemporary issues that it addresses,
while based upon early scriptures found in the Qur'an and narratives from the Hadith.
With the events of September 11" now overshadowed by the Iraqi War in its third year
and the Palestinians facing their 57" year of Israeli occupation, the author of Islam's
Justice towards Non-Muslims traces events from early Islamic history which make
evident Islamic principles calling for justice, respect and dignity for all people. The
author's message is clear as he highlights specific examples showing the just treatment
which the Islamic State practiced when dealing with non-Muslims, particularly during
times of war and imprisonment. Without a doubt, the author's objective is to make the
reader understand: 1) Islam is a peaceful and just religion and; 2) The treatment of
Muslims by occupying forces in the Arab world today may at times be seen as a direct
affront to the principles of Islam and all that it stands for. It is the translator's hope that
the western reader will gain a greater appreciation for Islam and its people through

reading this translated text.

"... We believe in that which has been revealed to us and revealed to you, and our Allah

and your Allah (God) are One, and to Him do we submit." [Shakir 29:46]



Transliteration Key

In this translation, Arabic words phrases and names are given in the Roman alphabet
(using a conventional transliterating system based largely on the symbols of the
International Phonetic Association). A guide to the pronunciation of these Romanized

forms is given below.

English Arabic Phonetic Description Approximate English
b <@ voiced labial stop b as in boy

d 2 voiced alveolar stop as in day

d =R emphatic voiced alveolar stop does not exist
f - voiceless labio-dental fricative as in far

h ° voiceless glottal fricative as in horse

h z voiceless pharyngeal fricative does not exist
] z voiced palato-alveolar fricative as in jet

k & voiceless velar stop as in kite

1 J alveolar lateral as in light

m e bilabial nasal as in may

n 8] alveolar nasal as in next

q 3 uvular stop does not exist
T J alveolar trill as in red

s o voiceless alveolar fricative as in sit

S vl emphatic voiceless alveolar fricative does not exist
t < voiceless dental fricative as in test

t b emphatic voiceless alveolar stop does not exist
z B voiced alveolar fricative as in zebra

z L emphatic voiced alveolar fricative ~ dh or z (depends on
region)

¢ i glottal stop a

' d voiced pharyngeal fricative does not exist



sh

as in shade

o voiceless palato-alveolar fricative
th < voiceless dental fricative as in theatre
dh 3 voiced dental fricative as in that
kh ¢ voiceless velar fricative does not exist
gh ¢ voiced telar fricative does not exist
y $ palatal glide as in yellow
w E) bilabial approximant as in wall
Vowel Phonetic Description English equivalent
a short low back vowel (fatah) as in Amsterdam
aa long low back vowel as in far
1 short high front vowel as in inside
i long high front vowel as in clean
u short high back vowel as in to go
uu long high back vowel as in noon
a (final) 5 ta marbuta does not exit



CHAPTER 2: TRANSLATION OF ARABIC SOURCE TEXT

Islam's Just Treatment of

Non-Muslims

By
Dr. Salameh M. Al Hafi Al Bluwi

University of Sharjah

Translated by Ann Ainlay Chebbo

"Allah asks that you be just and kind to those who have neither
fought against you, on account of religion, nor driven you from

your homes. Verily, Allah loves those who behave justly."

(Surra 60:8)
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In the name of Allah, the Most Merciful, the Most Compassionate

Forward

Non-Muslim citizens in an Islamic society have been traditionally referred to as
the ‘ahal dhimma or dhimmis' The dhimma or pledge established by Allah through His
Prophet Mohammed (PBUH) and among all Muslims guarantees the ‘ahal dhimma
protection under Islam and the right to live in security and peace and to practice their own
religious traditions freely, enjoying the rights of full citizenship.

Qur'anic injunctions (foujiihat) unequivocally advocate tolerance and peaceful co-
existence between people regardless of religion, color, belief, and race. These injunctions
urge Muslims to display religious tolerance in their everyday practices in compliance
with Divine Order (al khaliq al kariim):

"...and you shall speak to men good words and keep up prayer and pay the poor-

rate. Then you turned back except a few of you and (now too) you turn aside."

[Shakir 2:83] *

The noble call (da'uwa) for Muslims to be tolerant and courteous in word and
deed serves the ultimate purpose of Muslims cleansing themselves from hatred, animosity
and ill-will to be replaced love and tolerance:

"... Repel (evil) with what is best, when lo! he between whom and you was enmity would
be as if he were a warm friend." [Shakir 41 :34]3

The Qur'anic verses pertaining to non-Muslim citizens (dhimmis) exceed the
above-stated expectations, asking Muslims to be kind to the ‘ahal dhimma and to deal
justly with them,

"Allah does not forbid you respecting those who have not made war against you

on account of (your) religion, and have not driven you forth from your homes,

that you show them kindness and deal with them justly; surely Allah loves the

doers of justice." [Shakir 60:8]4

Muslims (in the great Islamic State) were transparent in their treatment of
dhimmis and concerned about their feelings to the point that they avoided arguing with
them except with a positive way. This they were convinced would attract the dhimmis to

Islam and help maintain unity and security among all people in the Islamic society. It was



believed that the Islamic State would progress and prosper through the spirit of teamwork
and joint efforts between Muslims and non-Muslims:

"And do not dispute with the followers of the Book except by what is best, except

those of them who act unjustly, and say: We believe in that which has been

revealed to us and revealed to you, and our Allah and your Allah is One, and to

Him do we submit." [Shakir 29:46]

Dhimmis were made to feel that they were an integral part of Islamic society and
life as is made evident in the Holy Qur'an's call for co-existence between the followers of
the three divine religions. This call is made manifest in Islam's permitting male Muslims
to marry non-Muslim women, whether Christians or Jews. Such intermarriage is believed
to result in the establishment of complex social, economic and moral relations.

Allah says, "...and the food of those who have been given the Book is lawful for
you and your food is lawful for them; and the chaste from among the believing women
and the chaste from among those who have been given the Book before you (are lawful
for you); when you have given them their dowries, taking (them) in marriage, not
fornicating nor taking them for paramours in secret,..." [Shakir 5:5] ¢

The Qur'anic injunctions, Prophetic traditions and what is stated in books of figh
(Islamic Jurisprudence) urge extensively the practice of tolerance, pardon and protection
for the ‘ahal dhimma living in the Islamic State. The objective of the current study is to
highlight some of accounts from this literature which make evident Islam's tolerance for
and protection over the ‘ahal dhimma in all sorts of circumstances. The subject takes on
significance through witnessing the spirit of tolerance practiced in the Islamic society and
its commitment to just Islamic teachings, thereby establishing the greatness of the Islam
and revitalizing the spirit of religious tolerance and justice today. Tolerance and justice
may be understood as a means for promoting constructive activity in the Islamic
community and a vehicle by which the Islamic nation, umma, might recover from the
state of backwardness from which it currently suffers at all levels.

This study consists of two chapters and a conclusion. The first chapter is devoted
to the rights of the ‘ahal dhimma through four discussions on: 1) the right to protection;
2) social security; 3) freedom of worship and belief and; 4) the right to work and to

assume public positions.
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The second chapter portrays images of human compassion during wartime and
highlights Islamic ethics in dealing with the enemy during periods of peace and war.

Noble Islamic ethics made evident in word and deed are recounted from
numerous historical records surrounding the treatment of enemies during and after war. It
will be shown that Islam does not permit killing and destruction after military operations
cease, nor does it permit the killing of women, children, priests or the elderly as long as
they do not engage in war. It will be made evident that Islam prohibits the torturing of
prisoners of war or obtaining information by force, while at the same time it forbids
revenge in the aftermath of victory.

-Praise be to Allah.-

Dr. Salameh M. Al Bluwi Sharjah  1/4/2003
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CHAPTER ONE
RIGHTS OF THE 'AHAL DHIMMA

Discussion 1: The Right to Protection
Discussion 2: Social Security
Discussion 3: Freedom of Worship

Discussion 4: Labor Rights and Holding Public Positions

12



Discussion 1: The Right to Protection

Religious texts indicate that the rights of the ‘ahal dhimma were to be protected
and that transgression of these rights was tantamount to an attack on the Islamic values
and ideals declared in the Constitution of the Islamic State (ad Dustur al Hadaari al
Islami). In one of His sayings, the Prophet said, "Whoever does wrong to a dhimmi has
done wrong to me, and he whoever does wrong to me has done wrong to Allah." ’ He
also said, "Whoever offends a dhimmi will be my opponent, and I will be against him on
the Day of Resurrection." ®

The Prophet also warned against transgressing upon the ‘ahal dhimma's
possessions or forcing them to do that beyond which they were capable, saying that
whoever unlawfully killed a Dhimmi would not enter Paradise. The Prophet (PBUH)
himself said, "Whoever treats a Dhimmi unjustly by not giving him his full rights, or
places a burden upon him for which he does not have the strength, or takes anything from

"9 It is also

him against his will—shall face me as his opponent on Judgment Day.
narrated that the Prophet said, "Allah has forbidden you to enter the homes of the People
of the Scriptures (Bible and Torah), to beat them, or to eat from their fruit trees without

" 1% In another saying, the Prophet said,

permission as long as they pay their dues.
"Whoever kills a dhimmi shall not taste the sweetness of the janna even though it can be
tasted from a distance of a 40 years walk." !

Some fugaha« (Islamic legal scholars) held that committing injustice towards
dhimmis was a greater sin than that towards Muslims because the dhimmis had less
power than Muslims, believing that injustice practiced by the stronger against the weaker
may be considered a more grievous sin. 2

The property and possessions of dhimmis were considered highly respected by the
Islamic State to the extent that whatever the ‘ahal dhimma viewed as their religious
property had to be protected by Muslims, even though such was not the case for the same
property belonging to Muslims. For example, wine and pigs are forbidden to Muslims, so
if anyone destroys these, the perpetrator will not be penalized. However, wine and pigs

may be owned by non-Muslims, so consequently, if a Muslim were to destroy any of

these possessions belonging to a dhimmi, he would be penalized and fined. °
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Islamic regulations not only protected the dhimmis' themselves and their
possessions, even though these possession are unlawful to Muslims, but also made it
unlawful for Muslims to hurt dhimmis by word or deed because Allah and His Prophet
(PBUH) guaranteed their protection. Therefore, he who showed aggression towards them
betrayed Allah and His Prophet (PBUH). This sense is reflected in the writings of
Muslim scholars such as Imam Al Qurafi who affirms, "Dhimmis are under our
protection because they are guaranteed this right by Allah and His Prophet, and whoever
offends them, by word even without their presence, has betrayed Allah, His Prophet and
the religion of Islam." '

The fugaha« (Islamic legal scholars) state that if dhimmis are attacked, Muslims
must defend them the way they would defend themselves. Imam Qurafi sums up the
rights of dhimmis in the Islamic State as follows, "Muslims should be lenient with the
weak and poor among the dhimmis, help the needy by providing them with food and
clothes, address them gently, tolerate any offences as a neighbor but with the right to
defend oneself, and extend advice to the dhimmis whenever needed." 15

The Islamic State considered freedom and equality fundamental human rights
claiming that all humans, regardless of religion, share the desire for dignity. The Holy
Qur'an considers dignity a sacred right for all mankind. Allah says:

"...And surely We have honored the children of Adam..." [Shakir 17:70] 16

Human dignity is incomplete unless all types of freedom are protected, personal
freedom, freedom to own property and wealth, etc... In Islam, all people are considered to
have equal rights and duties regardless of race, ethnicity, color, or religion. This concept
is clear in the following Qur'anic verses:

"O you men! surely We have created you of a male and a female, and made you

tribes and families that you may know each other; surely the most honorable of

you with Allah is the one among you most careful (of his duty); surely Allah is

Knowing, Aware." [Shakir 49:13] 17

O people! be careful of (your duty to) your Lord, Who created you from a single

being and created its mate of the same (kind) and spread from these two, many

men and women; and be careful of (your duty to) Allah, by Whom you demand

14



one of another (your rights), and (to) the ties of relationship; surely Allah ever

watches over you. [Shakir 4:1] '*

In his Farewell Speech, Prophet Muhammad said, "An Arab in no better than a non-Arab
(‘ajami), nor is a white better than a black except unless one or the other is more pious."
On another occasion, the Prophet said, "He who calls for fanaticism, or fights for it, or
who dies believing in it is not one of us." '* He also said, "Leave it 'asabiia (fanaticism)
because it is abominable." ** The Holy Qur'an stresses the sanctity of the human soul and
considers aggression against an individual, whatever his race or religion, as tantamount
to aggression toward all mankind. Allah says:

"For this reason did We prescribe to the children of Israel that whoever slays a

soul, unless it be for manslaughter or for mischief in the land, it is as though he

slew all men; and whoever keeps it alive, it is as though he kept alive all men;..."

[Shakir 5:32]

In accordance with the sublime regulations (at tashriiy'at) of the Islamic
civilization, the Islamic State was resolved to treat dhimmis in the same way that it
treated Muslims. All were equal and should receive the same services and be subject to
the same penalties. Whenever the Islamic State violated a dhimmi's rights through an
unjust resolution, the fiigaha< would draw attention to the situation by those concerned.
The Imam al <Awzaa'a, for instance, protested the decision of the Abbasid State to
displace a group of dhimmis from Mt. Lebanon because they refused to pay the kharaj
(fees imposed on the yield of the land). He sent a long letter to Salah bin 'Ali bin Abbas, a
close relative of the Caliph, protesting his decision to evacuate the Christians from Mt.
Lebanon, saying, "They are not slaves so that you can transfer them from a place to
another; they are free because they are dhimmis. .. *

Imam <Awzaa'a's protest was based on the general principle established in the
Holy Qur'an, which is that "No one laden with burdens can bear another's burden,"
(17:15). Furthermore, <Awzaa'a relied on the Prophet's pledge to the people of Najran
(‘ahal an Najran) that none of them should be penalized for a wrong done by another. >

In his book, Tariikh al Hukmaa' ( History of the Wise), ** Al Qafti relays the
following story that displays the quest of the Islamic Civilization for spreading the spirit
of equality and tolerance in its society. During the reign of the <Abbaasid Khaliph Al
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Mugtadir Bilallah (908-932m. /320-295 Hijri), the government asked the Minister 'Ali
bin 'Isa bin Al Jaraah to set up mobile hospitals to treat the sick people in ‘ard suwad in
the distant areas of Iraq. The Minister commissioned the physician, Sinaan bin Thabit, to
send a medical team to carry out the order of the government. In one of the regions, the
medical team found that some of the citizens were Jews. They sent a letter to the Minister
asking him if they were supposed to treat the sick Jews or not. The Minister responded
that they should treat all sick people, whether Muslims or non-Muslims.

Tolerance and equality toward the ‘ahal dhimma reached a pinnacle in the Islamic
State when Muslim leaders and the fugaha« called for fida¢« (ransoming) both Muslim and
non-Muslim captives. For example, when the Tataars dominated Bilad as-Sham (Syria,
Lebanon, Palestine) and took many people as prisoners, Al <Imam Ibn Tiimiya (782H-
1328 A.D) asked their leader Qatlou Shaa'a to release the prisoners. He agreed to release
the Muslim prisoners only, but Ibn Tiimiya insisted upon releasing all of the prisoners
saying, "We can't agree unless all prisoners (Jewish and Christian) are released because
they are our ‘ahal dhimma. We will not allow the the ‘ahal dhimma nor the ‘ahal al mila
(Muslims) to suffer." When the Tataar leader saw Ibn Tiiymiya's determination, he

released all the prisoners. *°

Practical Examples of Just Treatment toward the ‘ahal dhimma:
1. Equality before the Law
Ali (May Allah be Pleased with Him) protests against his preferential treatment
over a Jew before a Council of Law

It happened that a man took Ali bin Abi Taalib to the Council of Law of' "Umar
bin Al Khataab (May Allah be pleased with him) for a claim. Ali was at that time sitting
down. 'Umar looked to Ali and said, "Abu Hassan, stand up and sit next to your opponent
so you can argue the claim." After the (Jewish) man had left, 'Ali went back to the
Council. It appeared to 'Umar, the Judge, that 'Ali had a displeased look upon his face.
'Umar asked Ali, "Abu Hassan, I have seen the look on your face change. Are you
displeased with what happened? " 'Ali answered, "Yes." 'Umar said, "For what reason?"

'Ali answered, "You called me by my kania (surname), Abu Hassan, while using the
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Jew's first name only. You should have said, A/, stand up and sit next to your opponent."
Then 'Umar took 'Ali's head between his hands and kissed him between the eyes. 2°

In another reference about the same story, it is related that 'Umar said to Ali
(after he saw him upset), "Were you displeased Oh, Abu Hassan, when I told you to stand
next to your opponent, the one who lied to you?" Ali said, "No, Oh Amiir al Mu'miniin
(Commander of the Faithful). It wasn't that which upset me, but what upset me is that you
called me Abu Hassan. My opponent might have been intimidated when you addressed

me by my surname." >’

The Commander of the Faithful ('Ali) and a Jew

The Commander of the Faithful, Ali, was missing some armor that belonged to
him. After some time, he found it with a Jewish man. Ali said to the Jew, "This is my
armor that fell from my camel which is an «awraq (camel)." ® The Jew said, "This is my
armor in my hand. Between you and me, let there be a Muslim judge." So, they went to
Shariih (the Judge) *°. Shariih said, "What do you will, Oh Amiir al Mu'miniin?" Ali
said, "My armor fell from my camel and this Jew picked it up." Then Shariih said, "What
do you say, Oh Jew?" The Jew said, "My armor is in my hand." Shariih then said, "You
are telling the truth, Oh Amiir al Mu'miniin. However, you need two witnesses." Then
Ali called his servant, Qanbar, and his son, Al Hassan to be his witnesses and they both
witnessed that this was 'Ali's armor. The Judge then said, I will accept the testimony of
your servant because Islam allows it, but I will not accept the testimony of your son,
because Islam does not allow it." Then Ali said, "Haven't you heard the Messenger of
Allah (PBUH) saying, "Al Hassan and Al Hussein are the siyadaa shabab al janna (the
(2) masters of the youth in heaven)?"

Then the Judge said, "Oh Allah, yes." Ali said, "Why don't you accept the
testimony of the youth in janna?" Shariih refused because in Islam, the testimony of a
son for his father is not accepted in court. Ali said to the Jewish man, "Take the armor
then." Then the Jewish man said to others, "The Amiir al Mu'miniin came with me to a
Muslim judge and accepted the Judge's verdict (against the Amiir). By Allah, Oh, Amiir

al Mu'miniin, you are telling the truth. It is your armor that fell from your camel and I
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picked it up. I witness that there is no God but Allah and Muhammad is the messenger of
Allah."
Then 'Ali gave the armor to the Jewish man and gave him also 900 dinars. This man was

later killed while fighting by 'Ali's side in the Battle of Safiin. *°

2. A Muslim was Fined the Price of a Pig He Had Killed Belonging to a Christian.

The leaders of the Islamic State have always made sure to protect the assets of the
‘ahal dhimma, even if these belongings are forbidden to the Muslims for ownership. It is
mentioned that the Commander of the Faithful (Amiir al Mu'miniin), 'Ali (God be pleased
with him), fined one Muslim the price of a pig he had killed that belonged to a Christian.
Ali said after he issued the verdict, "We have given them a dhimma, so they can practice
their religion and life style the way they have always practiced it."

The author of the ar Roud an Nadir (The Green Garden) comments on Ali's
verdict saying, "Since they were given the dhimma to eat pork, that means that they
should be left alone or not interfered with to do so. This verdict was based on the
following story: Bilal said to 'Umar bin Al Khatab (Khalifa), "Your tax collectors
(‘amaal) had taken wine and pigs as jizya (poll tax). 'Umar said, "Don't take pigs and
wine from them. However, when they sell the wine and the pigs, take the money." That
means that they were permitted to practice their religion the way they had always

practiced it." '

3. An Incident between Dahgan al Silhiin and Sa'id bin Maalak

Al Biihaqgi narrates (3) ** from Habib bin 'Abi Thaabit saying that Dahqan as
Silhiin said: "Sa'id bin Maalak claimed a farm I owned and he is a very powerful man. I
came to Sa'id saying, "Give me back my land," but Sa'id ordered me punished. I said to
myself, I will go to 'Umar bin Al Khatab. I went until I came to a city and asked about the
whereabouts of 'Umar. When I came to his house and entered, I saw 'Umar sitting on his
'‘abaa'a (robe or cloak). When I came in, he lifted his head towards me and said, "It seems
to me you are not from our religion. I (Dahgan) said, "I am a man from the ‘ahal
dhimma." 'Umar said, "What do you (Dahqgan) need?" 1 answered, "Sa'id bin Maalak

took claim of my farm and when I asked him for my land back, he ordered me punished."
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'Umar then ordered his servant, Yarfaa, to bring him a piece of paper and ink, so Yarfaa
brought 'Umar a box. 'Umar put his hand in the box and took out a piece of paper and
wrote on it. Then 'Umar tried to look for a string to wrap the paper but couldn't find any,
so 'Umar took a thread from his abaa'a that was underneath him and wrapped the paper
with it and then handed it to me (Dhagan). I didn't want to take it but hesitantly, I took it.
He knew what I was thinking (how could this paper help with such a powerful man).
'Umar said, "Take this paper to him (Sa'id). If he responds positively, you will be alright.
Otherwise, write back to me." I (Dahqan) left his house and went straight to my family.
When they asked me what I did, I said, "I went to a man who could not find a string to
wrap my newspaper, so he wrapped it with thread from his abaa'a. My family said, "Why
do you care if the man ('Umar) implements what he ordered Sa'id to do in the letter?"
Dahqgan said, "I went to Sa'id and handed him the letter. When Sa'id read the letter, he
started to shake to the point where the letter fell from his hand and he said, "Oh, what did
you do? Go, the land is yours." I (Dahgan) said to him, I will not accept it." Sa'id said,
"I swear to God, I will never take it." Dahgan explained to his family what the letter said:
"By the name of Allah, the most merciful and compassionate, from the servant of Allah,
'Umar, the Commander of the Faithful, to Sa'id bin Maalak. Peace be upon you.
Maharazad Dahqan has claimed that he had an estate next to you and you have taken it.
He came to you to ask for it back and you ordered him punished. If you receive my letter,

satisfy Dahqgan's request (give him his land back) or come to me. Peace be with you."

4. A Coptic Punished the Son of the Governor of Egypt.

It happened that during the governorship of 'Umru bin Al 'Aas (Allah be pleased
with him) in Egypt, during the Khaliphate of '"Umar bin Al Khatab that the son of 'Umar
bin Al 'Aas hit a Coptic in Egypt because the Coptic boy had won a horse race against
him. The Egyptian complained to 'Umar bin Al Khatab (Allah be pleased with him) who
requested, by his authority, that 'Umar and his son come to the Al Madina Al Manwara.
When they arrived, 'Umar told the Egyptian to take revenge upon the son of Al 'Aas, so
the Egyptian hit Al 'Aas's son until he was injured badly. Then 'Umar said to him, "By
Allah, he (Al 'Aas' son) only hit you, knowing he had the power (because his father was

the governor) over you. The Coptic answered, "Oh, Amiir al Mu'miniin. 1 only hit him
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because he hit me." The Khalifa ("Umar) said, "By Allah, since you wanted to hit him,
we did not separate you until you finished with him." Then 'Umar continued with his
famous proverb, which has been recited by generation after generation, "Who gave you
the right to enslave people when they are born free?" Then he turned to the Egyptian and

said, "Go and if something happens to you, write to me." **

5. Just treatment for the People of Samarkand

When the ¢’ahal dhimma saw the justice of the Amiir al Mu'miniin ('Umar bin
Abdul Aziz) (God rest his soul), they overwhelmingly came to Damascus for his Council.
Manuscripts have preserved many instances which substantiate the fact that many ¢ ‘ahal
dhimma brought their grievances to Khalipha 'Umar for his council in a way never seen
in a Ummayad Khalipha before or after. The people of Samarkand were among the first
to come to 'Umar asking for justice. The people of Samarkand had gone to their governor,
Suleiman bin Abi as Suri and said, "Qutayba bin Muslim betrayed us and took our land
and Allah showed us justice and fairness. We are asking your permission to let a
delegation from us go to the Amiir al Mu'miniin to present our case. If we have the right
for something, we will be given that right." Suleiman gave them permission, so they sent
a delegation to 'Umar. 'Umar wrote to Suleiman (the governor) on their behalf, "The
people of Samarkand have complained to me that injustice has been done by Qutayba to
the point that he drove them from their land. If you receive my message, appoint a judge
to review the case. If he orders in their favor, bring them back to their camp to settle the
way they were before Qutayba came to power. The governor, Suleiman, hired the Judge
Jamii'a bin Haadir. Judge bin Hadir ordered the Arabs of Samarkand to go to their camp
and threatened (the people of ahal al Saghid) that there would either be new
reconciliation or victory by force. The people of ahal al Saghid said, "We will accept and
will not renew the war." Both sides agreed and the 'ahal racyi (wise counselors) said:
"We have mixed with those people and we lived with them. We trusted them and they
trust us. Had the judgment been in our favor, we would have gone to war and no one
knows who would have triumphed. Or, had the judgment been against us, we would have
gained animosity in the conflict." So, they left the situation as it was and accepted the

judgment without a dispute. **