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Greek learning that had been lost to northern Europe
during the waves of nomadic invasions after the fall of
Rome. They also mastered Arabic (properly Indian)
numerals and the decimal system, and they benefited
from the great advances Arab and Persian thinkers had
made in mathematics and many of the sciences. The
European demand for Middle Eastern rugs and textiles is
demonstrated by the Oriental rugs and tapestries that
adorned the homes of the European upper classes in
Renaissance and early modern paintings. It is also reflect-
ed in European (and our own) names for different kinds
of cloth, such as fustian, taffeta, muslin, and damask, which
are derived from Persian terms or the names of Muslim
cities where the cloth was produced and sold.

Muslim influences affected both the elite and pop-
ular cultures of much of western Europe in this period.
These included Persian and Arabic words, games such
as chess (like numbers, passed on from India), chival-
ric ideals, and troubadour ballads, as well as foods such
as dates, coffee, and yogurt. Some of these imports,
namely the songs of the troubadours, can be traced
directly to the contacts the crusaders made in the Holy
Land. But most were part of a process of exchange that
extended over centuries, and was largely a one-way
process. Though Arab traders imported some manu-
factures, such as glass and cloth, and raw materials
from Europe, Muslim peoples in this era showed little
interest in the learning or institutions of the West, Nev-
ertheless, the Italian merchant communities, which
remained after the political and military power of the
crusaders had been extinguished in the Middle East,
contributed a good deal more to these ongoing inter-
changes than all the forays of Christian knights.

An Age of Learning and Artistic
Refinements

B Paradoxically, even as the political power of
the Abbasids declined, Islamic civilization
reached new heights of creativity and entered
into a new age of expansion.

Although town life became more dangerous, the
rapid growth and increasing prosperity that character-
ized the first'centuries of Muslim expansion continued
until late in the Abbasid era. Despite the declining rev-
enue base of the caliphate and deteriorating condi-
tions in the countryside, there was a great expansion of
the professional classes, particularly doctors, scholars,
and legal and religious experts (Figure 7.3). Muslim,
Jewish, and in some areas Christian entrepreneurs
amassed great fortunes supplying the cities of the
empire with staples such as grain and barley, essentials
such as cotton and woolen textiles for clothing, and

FIGURE 7.2 The subflety and depth attained by Muslifm clviliza-
tions in the far-flung regions in which they were found Is illus-
trated by this 17-gentury miniature painting of a scholar-poet in
an imagined nighttime garden in Kashmir in northern India. The
meditative figure with book in hand and framed by the flower-
ing tree in the background captures the commitment to learn-
ing and refined aesthetic sense that was cultivated by
members of the elite classes throughout the Islamic world.

luxury items such as precious gems, citrus fruits, and
sugar cane. Long-distance trade between the Middle
East and Mediterranean Europe and between coastal
India and island southeast Asia, in addition to the over-
land caravan trade with China, flourished through
much of the Abbasid era (Map 7.1).

Among the chief beneficiaries of the sustained
urban prosperity were artists and artisans, who contin-
ued the great achievements in architecture and the
crafts that had begun in the Umayyad period.
Mosques and palaces grew larger and more ornate in
most parts of the empire. Even in outlying areas, such
as Cérdoban Spain, Muslim engineers and architects
created some of the great architectural treasures of all
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time. The tapestries and rugs of Muslim peoples, such
as the Persians, were in great demand from Europe to
China. To this day, Muslim rugs have rarely been
matched for their exquisite designs, their vivid colors,
and the skill with which they are woven. Muslim arti-
sans also produced fine bronzes and superb ceramics.

The Full Flowering of Persian

Literature

As Persian wives, concubines, advisors, bureaucrats, and '
(after the mid-10th century) Persian caliphs came to
play central roles in imperial politics, Persian gradually

FIGURE 7.4 As the intricate details of this vividly illuminated
book of tales of the prophet Muhammad iliustrate, Muslim
scripts, whether Arabic, Persian, or Turkish, were viewed as
works of art in themsetves. Artists were expected 10 be masters
of writing and pictorial representation, and books such as this
were usually produced in workshops, at times employing sever-
al master painters and hundreds of artisans, Verses from the
Qur'an, exquisitely rendered in porcelain tiles, were frequently
used to decorate mosques and other public buildings.

the language of religion, law, and the natural
sciences. But Persian was favored by Arabs, ygian poetry
Turks, and Muslims of Persian descent as'the
language of literary expression, administration, and
scholarship. In Baghdad and major cities throughout
the Abbasid Empire and in neighboring kingdoms, Per-
sian was the chief language of “high aulture,” the lan-
guage of polite exchanges between courtiers as well as
of history, poetic musings, and mystical revelations.

Written in a modified Arabic script and drawing
selectively on Arabic vocabulary, the Persian of the
Abbasid age was a supple language as beautiful to look
at when drafted by a skilled calligrapher as it was to
read aloud (Figure 7.4). Catch phrases (“A jug of wine,
a loaf of bread, and Thou”) from the Rubadyat of Omar
Khayyam are certainly the pieces of Persian literature
best known in the West. But other writers from this
period surpassed Khayyam in profundity of thought
and elegance of style. Perhaps the single most impor-
tant work was the lengthy epic poem Shah-Nama (Book
of Kings), written by Firdawsi in the late 10th and early
11th centuries. The work relates the history of Persia
from the beginnings of time to the Islamic conquests,
and it abounds in dramatic details of battles, intrigues,
and illicit love affairs. Firdawsi's Persian has been
extolled for its grand, musical virtuosity, and portions
of the Skah-Nama and other Persian works were read
aloud to musical accompaniment. Brilliantly illustrated
manuscripts of Firdawsi’s epic history are among the
most exquisite works of Islamic art.

In addition to historical epics, Persian writers in
the Abbasid era wrote on many subjects, from doomed
love affairs and statecraft to incidents from
everyday life and mystical striving for com-
munion with the divine. One of the great
poets of the age, Sa’di, fuses an everyday mes-
sage with a religious one in the following rela- of Love
tion of a single moment in his own life:

replaced Arabic as the primary written lan-  F==sest
guage at the Abbasid court. Arabic remained I:"’:-"'E#:r‘ [

Often I am minded, from the days of my childhood,

How once I went out with my father on a festival;

In fun I grew preoccupied with all the folk about,

Losing touch with my father in the popular confusion;

In terror and bewilderment I raised up a cry,

Then suddenly my father boxed my ears:

“You bold-eyed child, how many times, now,

Have I told you not to lose hold of my skirt?”

A tiny C‘lﬂlild cannot walk out alone,

For it is difficult to take a way not seen;

You too, poor friend, are but a child upon endeavour's
way:

Go, seize the skirts of those who know the way!

The Language
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This blend of the mystical and common-
place was widely adopted in the literature of
S this period. It is epitomized in the
% Rubaiyat, whose author is much more
m concerned with finding meaning in
life and a path to union with the

Thgf%::]g?rar divine than with extolling the
Knayyam delights of picnics in the garden with

beautiful women. !

Achievements in the Sciences

From preserving and compiling the learning of
the ancient civilizations they had conquered in
the early centuries of expansion, Muslim peo-
ples—and the Jewish scholars who lived peace-
fully in Muslim lands—increasingly became
creators and inventors in their own right. For
several centuries, which spanned much of the
period of Abbasid rule, Islamic civilization out-
stripped all others in scientific discoveries, new
techniques of investigation, and new technolo-
gies. The many Muslim accomplishments in
these areas include major corrections to the
algebraic and geometric theories of the
ancient Greeks and great advances in the use
of basic concepts of trigonometry: the sine,
cosine, and tangent.

Two discoveries in chemistry that were
fundamental to all later investigation were the
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creation of the objective experiment and al-
Razi’s scheme of classifying all material sub-
stances into three categories: animal,
vegetable, and mineral. The sophistication of
Muslim scientific techniques is indicated by
the fact that in the 11th century, al-Biruni was
able to calculate the specific weight of 18
major minerals. This sophistication was also
manifested in astronomical instruments such
as those in Figure 7.5, developed through cooperation
between Muslim scholars and skilled artisans. Their
astronomical tables and maps of the stars were in great
demand among scholars of other civilizations, includ-
ing those of Europe and China.

As these breakthroughs suggest, much of the Mus-
lims’ work in scientific investigation had very practical
applications. This practical bent was even greater in
other fields. For example, Muslim cities such as Cairo
boasted some of the best hospitals in the world. Doc-
tors and pharmacists had to follow a regular course of
study and pass a formal examination before they were
allowed to practice. Muslim scientists did important
work on optics and bladder ailments. Muslim traders
introduced into the Islamic world and Europe many
basic machines and techniques—namely, papermak-

FIGURE 7.5 This 15th-century ?ersian miniature of a group of Arab scientists
testing and working with a wide variety of navigational instruments conveys
a strong sense of the premium placed on scientific investigation in the Mus-
lim world in the Abbasid age and the centuries thereafter. Mustim prototypes
inspired Eurcpean artisans, cartographers, and scientists to develop instru-
ments and maps, which were essential to European overseas expansion
from the 14th century onward.

ing, silk-weaving, and ceramic firing—that had been
devised earlier in China. In addition, Muslim scholars
made some of the world’s best maps, which were
copied by geographers from Portugal to Poland.

Religious Trends and the New Push
for Expansion

The contradictory trends in Islamic civilization—social
strife and political divisions versus expanded trading
links and intellectual creativity—were strongly reflect-
ed in patterns of religious development in the later
centuries of the caliphate. On one hand, a resurgence
of mysticism injected Islam with a new vibrancy. On the
other, orthodox religious scholars, such as the ulama,
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grew increasingly suspicious of and hostile to non-
Islamic ideas and scientific thinking. The Crusades had
promoted the latter trend. This was particularly true
regarding Muslim borrowing from ancient Greek
learning, which the ulama associated with the aggres-
sive civilizations of Christian Europe. Many orthodox
scholars suspected that the questioning that character-
jzed the Greek tradition would undermine the
absolute authority of the Qur’an. They insisted that the
Qur’an was the final, perfect, and complete revelation
of an all-knowing divinity. Brilliant thinkers such as al-
Ghazali, perhaps the greatest Islamic theologian, strug-
gled to fuse the Greek and Qur’anic traditions. Their
ideas were often rejected by orthodox scholars.

Much of the religious vitality in Islam in the later
Abbasid period was centered on the Sufist movement.
Like the Buddhist and Hindu ascetics earlier in India,
Sufis (whose title was derived from the woolen robes
they wore) were wandering mystics who sought a per-
sonal union with Allah. In its various guises, including
both Sunni and Shi’a manifestations, Sufism was a
reaction against the impersonal and abstract divinity
that many ulama scholars argued was the true god of
the Qur'an, Like the Indian mystics, the Sufis and their
followers tried to see beyond what they believed to be
the illusory existence of everyday life and to delight in
the presence of Allah in the world. True to the strict
monotheism of Islam, most Sufis insisted on a clear dis-
tinction between Allah and humans. But in some Sufist
teachings, Allah permeated the universe in ways that
appeared to compromise his transcendent status.

Some Sufis gained reputations as great healers and
workers of miracles; others led militant bands that
tried to spread Islam to nonbelievers. Some Sufis used
asceticism or bodily denial to find Allah; others used
meditation, songs, drugs, or {in the case of the famous
dervishes) ecstatic dancing. Most Sufis built up a size-
able following, and the movement as a whole was a cen-
tral factor in the continuing expansion of the Muslim
religion and Islamic civilization in the later centuries
of the Abbasid caliphate.

New Waves of Nomadic Invasions and
the End of the Caliphate

As we have seen, in the 10th and 11th centuries the
Abbasid domains were divided by ever growing nurn-
bers of rival successor states. In the early 13th century,
a new threat arose at the eastern edge of the original
Abbasid domains. Another central Asian nomadic peo-
ple, the Mongols, united by their great war command-
er, Chinggis Khan, first raided in the 1220s and then
smashed the Turko-Persian kingdoms that had devel-
oped in the regions to the east of Baghdad. Chinggis
Khan died before the heardands of the Muslim world

were invaded, but his grandson, Hulegu, renewed the
Mongol assault on the rich centers of Islamic civiliza-
tion in the 1250s. In 1258, the Abbasid capital at Bagh-
dad was taken by the Mongols, and much of it was
sacked. The 37th and last Abbasid caliph was put to
death by the Mongols. They then continued westward
until they were finally defeated by the Mamluks, or -
Turkic slaves, who then ruled Egypt.

Baghdad never recovered from the Mongol
attacks. In 1401, it suffered a second capture and
another round of pillaging by the even fiercer forces of
Tamerlane. Baghdad shrank from the status of one of
the great cities of the world to a provincial backwater.
It was gradually supplanted by Cairo to the west and
then Istanbul to the north.

The Coming of Islam to
South Asia

M From the 7th century onward, successive
waves of Muslim invaders, traders, and
migrants carried the Islamic faith and ele-
ments of Islamic civilization to much of the
vast south Asian subcontinent, Muslim con-
quests and growing numbers of conversions
provoked a variety of Hindu responses and
attempts by some followers of both religions
to reconcile their differences.

All through the millennia when a succession of civ-
ilizations from Harappa to the brahmanic empire of the
Guptas developed in south Asia, foreigners had entered
India in waves of nomadic invaders or as small bands of
displaced peoples seeking refuge. Invariably, those who
chose to remain were assimilated into the civilizations
they encountered in the lowland areas. They converted
to the Hindu or Buddhist religion, found a place in the
caste hierarchy, and adopted the dress, foods, and
lifestyles of the farming and city-dwelling peoples of the
many regions of the subcontinent. This capacity to
absorb peoples moving into the area resulted from the
strength and flexibility of India’s civilizations and from
the fact that India’s peoples usually enjoyed a higher
level of material culture than migrant groups entering
the subcontinent. As a result, the persistent failure of
Indian rulers to unite against aggressors meant periodic
disruptions and localized destruction but not funda-

_ mental challenges to the existing order. All of this™

changed with the arrival of the Muslims in the last years_
of the 7th century C.E. (Map 7.2).

With the coming of the Muslims, the peoples of
India encountered for the first time a large-scale influx
of bearers of a civilization as sophisticated, if not as
ancient, as their own. They were also confronted by a
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The Patterns of Isiam’s
Global Expansions

The table shows the presentday distribution of Muslims in
key countries from Africa to Asia. It indicates the total num-
ber of Muslims in each of the countries represented, the per-
centage of Muslims in the total population of that area, and
the numbers and percentages of other religious groups. The
table also indicates the manner in which Islam was spread to
each of these areas and the key agents of that diffusion. After
using the table to compare the patterns of Islamization in dif-

Questions Which areas have the highest absolute num-
bers of Muslims in the present day? Is this distribution what
you would have expected or is it surprising? What factors
might explain these distribution patterns? What were the
main ways that Islam was transmitted to most areas? and to
the areas with the largest number of Muslims? What does
this say about the popular notion that Islam was historically
a militant religion spread primarily by forcible conversion?

ferent areas, answer the questions that follow.

Does Islam appear to be able to coexist with other faiths?

Comparative'Statistics of Modern States with a Sizeable Muslim Population

Total Total Percentage Total Percentages Principle
Population Number of of Muslims Number of of Other Agents/Modes
{2000 est.) Muslims Non-Muslims Religious Groups  of Conversion

Nigeria 114 miltion 57 million 50 57 million 40-Christian; Trading Contacts
10-Other Sufi Missionaries
(African religions)

Egypt 67 million 63 million 94 4 million 4-Christian Arab Migration
2-Other Voluntary Mass

Conversion

Iragq 22.5 million 21.8 million 97 700,000 3-Other Arab Migration

Shi'a: 60-65; (Zoroastrian, Voluntary Mass
Sunni; 32-37 Christian, Jewish)  Conversion
Iran 65 million 64.35 million 9. 650,000 1—0Other Arab Migration
Shi'a: 89; (Zoroastrian, Voluntary Mass
Sunni: 10 Bahai, Christian, Conversion
Jewish)
Pakistan 138 million 133.85 million a7 4.15 million 3-Other Sufi Missionaries
Shi'a 20; (Hindu, Christian, Voluntary Mass
Sunni: 77 Buddhist) Conversion

India 1.001 billion 140.1 million 14 860.9 million  80-Hindu; Sufi Missionaries
6-Other Trading Contacts
(Buddhist, Sikh,  Voluntary Mass
Christian}) Conversion

Indonesia 216 million 188 million 87 28 million 6-Protestant; Sufl Missionaries
7-Other Trading Contacts
{Catholic
Buddhist, etc.)

The Phillipines 79.5 million 4 million 5 75.5 million 83-Catholic; Trading contacts
9-Protestant; Sufi Missionaries
3~Other

Morocco 30 million 29.7 million 99 300,000 1-Other Voiuntary Mass

Conversion
Sufi Missionaries

Note: Numbers based on information from Wiesenfeld and Famighetti et al., eds., The World Almanac and Book of Facts 2000 {Mahwah, NJ: World

Almanac Books).
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MAP 7.2 The Spread of Islam, 10th-16th Centuries. Arrows indicate the routes by which Islam spread to south and southeast Asia.

religious system that was in many ways the very oppo-
site of the ones they had nurtured. Hinduism, the pre-
dominant Indian religion at that time, was open,
tolerant, and inclusive of widely varying forms of reli-
gious devotion, from idol worship to meditation in
search of union with the spiritual source of all cre-
ation. Islam was doctrinaire, proselytizing, and com-
mitted to the exclusive worship of a single,
transcendent god.

Socially, Islam was highly egalitarian, proclaiming
all believers equal in the sight of God. In sharp con-
trast, Hindu beliefs validated the caste hierarchy. The
latter rested on the acceptance of inborn differences
between individuals and groups and the widely varying
levels of material wealth, status, and religious purity
these differences were believed to produce. Thus, the
faith of the invading Muslims was religiously more
rigid than that of the absorptive and adaptive Hindus.
But the caste-based social system of India was much
more compartmentalized and closed than the society
of the Muslim invaders, with their emphasis on mobil-
ity and the community of believers.

Because growing numbers of Muslim warriors,
traders, Sufi mystics, and ordinary farmers and herders
entered south Asia and settled there, extensive interac-

tion between invaders and the indigenous peoples was
inevitable. In the early centuries of the Muslim influx,
conflict, often violent, predominated. But there was also
a good deal of trade and even religious interchange
between them. As time passed, peaceful (if wary) inter-
action became the norm. Muslim rulers employed large
numbers of Hindus to govern the largely non-Muslim
populations they conquered, mosques and temples
dominated different quarters within Indian cities, and
Hindu and Muslim mystics strove to find areas of agree-
ment between their two faiths. Nonetheless, tensions
remained, and periodically they erupted into commu-
nal rioting or warfare between Hindu and Muslim lords.

Political Divisions and the First
Muslim Invasions

The first and least enduring Muslim intrusion, which
came in 711, resulted indirectly from the peaceful
trading contacts that had initially brought Muslims
into contact with Indian civilization. Since ancient
times, Arab seafarers and traders had been major car-
riers in the vast trading network that stretched from
Ttaly in the Mediterranean to the South China Sea.
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After converting to Islam, these traders continued to
visit the ports of India, particularly those on the west-
ern coast. An attack by pirates sailing from Sind in
western India (Map 7.2) on ships owned by some of
these Arab traders prompted the viceroy of the eastern
provinces of the Umayyad Empire to launch a punitive
expedition against the king of 8ind. An able Arab gen-
eral, Muhammad ibn Qasim, who was only 17 years old
when the campaign began, led more than 10,000
horse- and camel-mounted warriors into Sind to
avenge the assault on Arab shipping. After victories in
several fiercely fought battles, Muhammad ibn Qasim
declared the region, as well as the Indus valley to the
northeast, provinces of the Umayyad Empire.

In these early centuries, the coming of Islam
brought little change for most inhabitants of the Indi-
an subcontinent. In fact, in many areas, local leaders
and the populace surrendered towns and districts will-
ingly to the conquerors because they promised lighter
taxation and greater religious tolerance. The Arab
overlords decided to treat both Hindus and Buddhists
as protected “people of the book,” despite the fact that
their faiths had no connection to the Bible, the book in
question. This meant that although they were obliged
to pay special taxes, non-Muslims, like Jews and Chris-
tians, enjoyed the freedom to worship as they pleased.

As in other areas conquered by the Arabs, most of
the local officials and notables retained their positions,
which did much to reconcile them to Muslim rule. The
status and privileges of the brahman castes were
respected. Nearly all Arabs, who made up only a tiny
minority of the population, lived in cities or special
garrison towns. Because little effort was expended in
converting the peoples of the conquered areas, they
remained overwhelmingly Hindu or Buddhist.

Indian Influences on Islamic
Civilization
Although the impact of Islam on the Indian subconti-
nent in this period was limited, the Arab foothold in
Sind provided contacts by which Indian learning was
transmitted to the Muslim heartlands in the Middle
East. As a result, Islamic civilization was enriched by
the skills and discoveries of yet another great civiliza-
tion. Of particular importance was Indian scientific
learning, which rivaled that of the Greeks as the most
advanced of the ancient world. Hindu mathematicians
and astronomers traveled to Baghdad after the
Abbasids came to power in the mid-8th century. Their
works on algebra and geometry were translated into
Arabic, and their instruments for celestial observation
were copied and improved by Arab astronomers.

Most critically, Arab thinkers in all fields began to
use the numerals that Hindu schelars had devised cen-
turies earlier. Because these numbers were passed on

to the Europeans through contacts with the Arabs in
the early Middle Ages, we call them Arabic numerals
today, but they criginated in India. Because of the link-
ages between civilized centers established by the
spread of Islam, this system of numerical notation has
proved central to iwo scientific revolutions. The first in
the Middle East was discussed earlier in this chapter.
The second, discussed in Chapter 17, occurred in
Europe some centuries later. From the 16th century to
the present, it has brought fundamental transforma-
tions to Europe and much of the rest of the world.

In addition to science and mathematics, Indian
treatises on subjects ranging from medicine to music
were translated and studied by Arab scholars. Indian
physicians were brought to Baghdad to run the well-
endowed hospitals that the Christian crusaders found
a source of wonderment and a cause for envy. On sev-
eral occasions, Indian doctors were able to cure Arab
rulers and officials whom Greek physicians had pro-
nounced beyond help. Indian works on statecraft,
alchemy, and palmistry were translated into Arabic,
and it is believed that some of the tales in the Arabian
Nights were based on ancient Indian stories. Indian
musical instruments and melodies made their way into
the repertoires of Arab performers, and the Indian
game of chess became a favorite of both royalty and
ordinary townspeople.

Arabs who emigrated to Sind and other Muslim-
ruled areas often adopted Indian dress and hairstyles,
ate Indian foods, and rode on elephants as the Hindu
rgjas (kings) did. As Figure 7.6 illustrates, the con-
querors also adopted Indian building styles and artistic
motifs, In this era, additional Arab colonies were estab-
lished in other coastal areas, such as Malabar to the
south and Bengal in the east (Map 7.2). These trading
enclaves later provided the staging areas from which
Islam was transmitted to island and mainland south-
east Asia.

From Booty to Empire: The Second
Wave of Muslim Invasions

After the initial conquests by Muhammad ibn Qasim’s
armies, little territory was added to the Muslim
foothold on the subcontinent. In fact, disputes
between the Arabs occupying Sind and their quarrels
with first the Umayyad and later the Abbasid caliphs
gradually weakened the Muslim hold on the area. This
was reflected in the reconquest of parts of the lower
Indus valley by Hindu rulers. But the gradual Muslim
retreat was dramatically reversed by a new series of mil-
itary invasions, this time launched by a Turkish slave
dynasty that in 962 had seized power in Afghanistan to
the north of the Indus valley. The third ruler of this
dynasty, Mahmud of Ghazni, led a series of expeditions
that began nearly two centuries of Muslim raiding and
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FIGURE 7.6 The Shahi mosque, surrounded by the Hindu Kush
mountains in northwestern Pakistan, is a superb example of the
blending of Islamic and Hindu architectural forms, building
materials, and artistic motifs.

conquest in northern India. Drawn by the legendary
wealth of the subcontinent and a zeal to spread the
Muslim faith, Mahmud repeatedly raided northwest
India in the first decades of the 11lth century. He
defeated one confederation of Hindu princes after
another, and he drove deeper and deeper into the sub-
continent in the quest of ever richer temples to loot,
The raids mounted by Mahmud of Ghazni and his
successors gave way in the last decades of the 12th cen-
tury to sustained campaigns aimed at seizing political
control in north India. The key figure in this transition
was a tenacious military commander of Persian extrac-
tion, Muhammad of Ghur. After barely surviving sever-
al severe defeats at the hands of Hindu rulers,
Muhammad put together a string of military victories

that brought the Indus valley and much of north cen-
tral India under his control. In the following years,
Muhammad’s conquests were extended along the
Gangetic plain as far as Bengal, and into west and cen-
tral India, by several of his most gifted subordinate
commanders. After Muhammad was assassinated in
1206, Qutb-ud-din Aibak, one of his slave lieutenants,
seized power.

Significantly, the capital of the new Muslim empire
was at Delhi along the Jumna River on the Gangetic
plain. Delhi’s location in the very center of
northern India graphically proclaimed that a =t
Muslim dynasty rooted in the subcontinent jue
itself, not an extension of a Middle Eastern

central Asian empire, had been founded. For ?r‘;;“",‘;{,';f
the next 300 years, a succession of dynasties in India

ruled much of north and central India. Alternately of
Persian, Afghan, Turkic, and mixed descent, the rulers
of these imperial houses proclaimed themselves the
sultans of Delhi (literally, princes of the heartland).
They fought each other, Mongol and Turkic invaders,
and the indigenous Hindu princes for control of the
Indus and Gangetic heartlands of Indian civilization.

Patterns of Conversion

Although the Muslims fought their way into India,
their interaction with the indigenous peoples soon
came to be dominated by accommodation and peace-
ful exchanges. Over the centuries when much of the
north was ruled by dynasties centered at Delhi, sizeable
Muslim communities developed in different areas of
the subcontinent. The largest of these were in Bengal
to the east and in the northwestern areas of the Indus
valley that were the points of entry for most of the Mus-
lim peoples who migrated inte India.

Few of these converts were won forcibly. The
main carriers of the new faith often were merchants,
who played a growing role in both coastal and inland
trade, but were most especially Sufi mystics. The latter
shared much with Indian gurus and wandering asce-
tics in both style and message. Belief in their magical
and healing powers enhanced the Sufis’ stature and
increased their following. Their mosques and schools
often became centers of regional political power.
Sufis organized their devotees in militias to fend off
bandits or rival princes, oversaw the clearing of
forests for farming and settlement, and welcomed
low-caste and outcaste Hindu groups into Islam. After
their deaths, the tombs of Sufi mystics became objects
of veneration for Indian Muslims as well as Hindu
and Buddhist pilgrims.

Most of the indigenous converts, who came to
form a majority of the Muslims living in India, were
drawn from specific regions and social groups. Sur-
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prisingly small numbers of converts were found in the
Indo-Gangetic centers of Muslim political power, a fact
that suggests the very limited importance of forced
conversions. Most Indians who converted to Islam were
from Buddhist or low-caste groups. In areas such as
western India and Bengal, where Buddhism had sur-
vived as a popular religion until the era of the Muslim
invasions, esoteric rituals and corrupt practices had
debased Buddhist teachings and undermined the
morale of the monastic orders.

This decline was accelerated by Muslim raids on
Buddhist temples and monasteries, which provided
vulnerable and lucrative targets for the early invaders.
Without monastic supervision, local congregations
sank further into orgies and experiments with magic.
All of these trends opposed the Buddha’s social con-
cerns and religious message. Disorganized and misdi-
rected, Indian Buddhism was no maich for the
confident and vigorous new religion the Muslim
invaders carried into the subcontinent. This was par-
ticularly true when those who were spreading the new
faith had the charisma and organizing skills of the
Sufi mystics.

Buddhists probably made up the majority of Indi-

ans who converted to Islam. But untouchables and
low-caste Hindus, as well as animistic tribal peoples,
were also attracted to the more egalitarian social
arrangements promoted by the new faith. As was the
case with the Buddhists, group conversions were
essential because those who remained in the Hindu
caste system would have little to do with those who
converted. Some conversions resulted from the desire
of Hindus or Buddhists to escape the head tax the
Muslim rulers levied on unbelievers. It was also
prompted by intermarriage between local peoples and
Muslim migrants. In addition, Muslim migrants
swelled the size of the Islamic community in the sub-
continent. This was particularly true in periods of cri-
sis in central Asia. In the 13th and 14th centuries, for
example, Turkic, Persian, and Afghan peoples retreat-
ed to the comparative safety of India in the face of the
Mongol and Timurid conquests that are examined in
detail in Chapter 9.

Patterns of Accommodation

Although Islam won many converts in certain areas
and communities, it initially made little impression on
the Hindu community as a whole. Despite military
reverses and the imposition of Muslim politi-
cal rule over large areas of the subcontinent,
high-caste Hindus in particular saw the
invaders as the bearers of an upstart religion
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A"m‘i’;;““ and as polluting outcastes. Al-Biruni, one of
Hindus the chief chroniclers of the Muslim con-

quests, complained openly about the prevailing Indian
disdain for the newcomers:

The Hindus believe that there is no country but theirs,
no nation like theirs, no kings like theirs, no religion
like theirs, no science like theirs. They are haughty, fool-
ishly vain, self-conceited and stolid.

Many Hindus were willing to take I:Esitions as
administrators in the bureaucracies of Muslim over-
lords or as soldiers in their armies and to trade with
Muslim merchants. But they remained socially aloof
from their conquerors. Separate living quarters were
established everywhere Muslim communities devel-
oped. Genuine friendships between members of high-
caste groups and Muslims were rare, and sexual
Jiaisons between them were severely restricted.

During the early centuries of the Muslim influx,
the Hindus were convinced that like so many of the
peoples who had entered the subcontinent in the pre-
ceding millennia, the Mustims would soon be absorbed
by the superior religions and more sophisticated cul-
tures of India. Many sighs pointed to that outcome.
Hindus staffed the bureaucracies and made up a good
portion of the armies of Muslim rulers. In addition,
Muslim princes adopted regal styles and practices that
were Hindu-inspired and contrary to the Qur’an.
Some Muslim rulers proclaimed themselves to be of
divine descent, and others minted coins decorated
with Hindu images such as Nandi, the bull associated
with a major Hindu god, Shiva.

More broadly, Muslim communities became
socially divided along caste lines. Recently arrived
Muslims generally were on top of the hierarchies that
developed, and even they were divided depending on
whether they were Arab, Turk, or Persian. High-caste
Hindu converts came next, followed by “clean” arti-
san and merchant groups. Lower-caste and untouch-
able converts remained at the bottom of the social
hierarchy. This may help to explain why conversions
in these groups were not as numerous as one would
expect given the original egalitarian thrust of Islam.
Muslims also adopted Indian foods and styles of dress
and took to chewing pan, or limestone wrapped with
betel leaves.

The Muslim influx had unfortunate conse-
quences for women in both Muslim and Hindu com-
munities. The invaders increasingly adopted the
practice of marrying women at the earlier ages

‘favored by the Hindus and the prohibitions against

the remarriage of widows found especially at the
high-caste levels of Indian society. Some high-caste
Muslim groups even performed the ritual of sati, the
burning of widows on the same funeral pyres as their
deceased husbands, which was found among some
high-caste Hindu groups.
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cance of religious differences and pro-
‘claimed that all could provide a path to
spiritual fulfillment. He asked,

O servant, where do thou seek Me?
Lo! I am beside thee.
I am neither in temple nor in mosque:

Neither am I in rites and ceremonies, nor in
Yoga and renunciation.

Because many songs and poems, such as
those by Mira Bai and Kabir, were composed
in regional languages, such as Bengali,
Marathi, and Tamil, they were more accessi-
ble to the common pecple and became
prominent expressions of popular culture in
many areas.

Bhakti mystics and gurus stressed the
importance of a strong emotional bond
between the devotee and the god or goddess
who was the ohject of veneration. Chants,
dances, and in some instances drugs were
used to reach the state of spiritual intoxica-
tion that was the key to individual salvation.
Once one had achieved the state of ecstasy
that came through intense emotional attach-

FIGURE 7.7 This indlan miniature painting of milkmaids serving the Hindu god
Krishna reflects the highly personalized devotional worship that was charac-
teristic of the bhakti movement. The eroticism in the milkmaids’ songs, in
praise of Krishna's great beauty, reveals a blending of sacred and secular, car-

nal and spiritual that is a recurring motif in Hindu worship and art.

Islamic Challenge and Hindu Revival

Despite a significant degree of acculturation to Hindu
lifestyles and social organization, Muslim migrants to
the subcontinent held to their own distinctive religious
beliefs and rituals. The Hindus found Islam impossible
to absorb and soon realized that they were confronted
by an actively proselytizing religion with great appeal
to large segments of the Indian population. Partly in
response to this challenge, the Hindus placed greater
emphasis on the devotional cults of gods and goddess-
es that earlier had proved so effective in neutralizing
the challenge of Buddhism.

Membership in these bhaktic cults was open to
all, including women and untouchables. In fact,
some of the most celebrated writers of religious poet-
ry and songs of worship were women, such as Mira
Bai. Saints from low-caste origins were revered by
warriors and brahmans as well as by farmers, mer-
chants, and outcastes. One of the most remarkable of
these mystics was a Muslim weaver named Kabir. In
plain and direct verse, Kabir played down the signifi-

ment to a god or goddess, all past sins were
removed and caste distinctions were ren-
dered meaningless. The most widely wor-
shiped deities were the gods Shiva and
Vishnu, the latter particularly in the guise of
Krishna the goatherder, depicted in the folk
painting in Figure 7.7, The goddess Kali was
also venerated in a number of different manifestations.
By increasing popular involvement in Hindu worship
and by enriching and extending the modes of prayer
and ritual, the bhakti movement may have done much
to stem the flow of converts to Islam, particularly
among low-caste groups.

Stand-Off: The Muslim Presence
in India at the End of the
Sultanate Period

The attempts of mystics such as Kabir to minimize the
differences between Hindu and Islamic beliefs and
worship won over only small numbers of the followers
of either faith. They were also strongly repudiated by
the guardians of orthodoxy in each religious commu-
nity. Sensing the long-term threat to Hinduism posed
by Muslim political dominance and conversion efforts,
the brahmans denounced the Muslims as infidel
destroyers of Hindu temples and polluted meat-eaters.
Later Hindu mystics, such as the 15th-century holy
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man Chaitanya, composed songs that focused on love
for Hindu deities and set out to convince Indian Mus-
lims to rencunce Islam in favor of Hinduism.

For their part, Muslim ulama, or religious experts,
grew increasingly aware of the dangers Hinduism
posed for Islam. Attempts to fuse the two faiths were
rejected on the grounds that although Hindus might
argue thart specific rituals and beliefs were not essen-
tial, they were fundamental for Islam. If one played
down the teachings of the Qur’an, prayer, and the pil-
grimage, one was no longer a true Muslim. Thus, con-
trary to the teachings of Kabir and like-minded mystics,
the ulama and even some Sufi saints stressed the teach-
ings of Islam that separated it from Hinduism. They
worked to promote unity within the Indian Muslim
community and to strengthen its contacts with Muslims
in neighboring lands and the Middle Eastern centers
of the faith.

After centuries of invasion and migration, a large
Muslim community had been established in the Indian
subcontinent. Converts had been won, political con-
trol had been established throughout much of the
area, and strong links had been forged with Muslimns in
other lands such as Persia and Afghanistan. But non-
Muslims, particularly Hindus, remained the over-
whelming majority of the population of the vast and
diverse lands south of the Himalayas. Unlike the
Zoroastrians in Persia or the animistic peoples of the
Maghrib and the Sudan, most Indians showed little
inclination to convert to the religion of the Muslim
conquerors. After centuries of Muslim political domi-
nance and missionary activity, south Asia remained one
of the least converted and integrated of all the areas
Muhammad’s message had reached.

The Spread of Islam to
Southeast Asia

M From the 13th century, traders and Sufi mys-
tics spread Islam to Java and much of the rest
of island southeast Asia. As was the case in
India, conversion was generally peaceful, and
the new believers combined Islamic teachings
and rituals with elements of the animist,
Hindu, and Buddhist religions that had spread
throughout the area in preceding centuries.

From a world history perspective, island southeast
Asia had long been mainly 2 middle ground. It was the
zone where the Chinese segment of the great Euro-
Asian trading complex met the Indian Ocean trading
zone to the west. At ports on the coast of the Malayan
peninsula, east Sumatra, and somewhat later north

Java, goods from China were transferred from east
Asian vessels to Arab or Indian ships. In these same
ports, products from as far west as Rome were loaded
into the emptied Chinese ships to be carried to east
Asia. By the 7th and 8th centuries C.E., sailors and
ships from areas of southeast Asia, particularly Suma-
tra and Malaya, had become active in the seaborne
trade of the region. Southeast Asian products had also
become important exports to China, India, and the
Mediterranean region. Many of these products were
luxury items, such as aromatic woods from the rain
forests of Borneo and Sumatra and spices such as
cloves, nutmeg, and mace from the far end of the
Indonesian archipelago. These trading links were to
prove even more critical to the expansion of Islam in
southeast Asia than they had carlier been to the
spread of Buddhism and Hinduism.

From the 8th century onward, the coastal trade of
India came increasingly to be controlled by Muslims
from such regions as Gujarat in western India and var-
ious parts of south India. As a result, elements of Islam-
ic culture began to filter into island southeast Asia. But
only in the 15th century, after the collapse of the far-
flung trading empire of Shrivijaya, centered on the
Strait of Malacca between Malaya and the northeast of
Sumatra (Map 7.2), was the way open for the wide-
spread introduction of Islam. Indian traders, Muslim
or otherwise, were welcome to trade in the chain of
ports controlled by Shrivijaya. But because the rulers
and officials of Shrivijaya were devout Buddhists, there
was little incentive for the traders and sailors of south-
east Asian ports to convert to Islam, the religion of
growing numbers of the merchants and sailors from
India. With the fall of Shrivijaya, incentives increased
for the establishment of Muslim trading centers and
efforts to preach the faith to the coastal peoples.

Trading Contacts and Conversion

As in most of the areas to which Islam spread, peace-
ful contacts and voluntary conversion were far more
important than conquest and force in spreading the
faith in southeast Asia. Throughout the islands of the
region, trading contacts paved the way for conversion.
Muslim merchants and sailors introduced local peo-
ples to the ideas and rituals of the new faith and
impressed on them how much of the known world
had already been converted. Muslim ships also carried
Sufis to various parts of southeast Asia, where they
played as vital a role in conversion as they had in
India. The first areas to be won to Islam in the late
13th century were several small port centers on the
northern coast of Sumatra. From these ports, the reli-
gion spread in the centuries that followed across the
Strait of Malacca to Malaya.




168 PART Il « The Postclassical Period, 500-1450: New Faith and New Commerce

Conversion and
Accommodation in the
Spread of World Religions

Although not all great civilizations have produced world reli-
gions, the two tend to be closely associated throughout human
history. World religions are those that spread across many cul-
tures and societies, forge links between civilized centers, and
bring civilized lifestyles to nomadic pastoral or shifting-
cultivating peoples. Reli-

“Thef act that Islam gions with these character
won converts istics appeared before the
. rise of Islam. As we have seen,
overwhelmingly India alone produced two of
th'mugh Pea“;’ﬁd these faiths in ancient times:
contacts befween long- Hinduism, which spread to
. arts of southeast and central
distance fraders and hsia, and. Buddhism, which
the preaching and spread even more widely in
organizaﬂoml skills Of the Asian world. At the other
Sufis exemplifies its end of the Easterm Hemi-
sphere, Christianity spread

capacity for throughout the Mediter-
.accommodation.” ranean region before claim-

ing morthern and western
Europe as its core area. Judaism spread not because it won con-
verts in non-Jewish cultures but because the Jewish people were
driven from their homeland by Roman persecution and scat-
tered throughout the Middle East, north Africa, and Europe.
Because religious conversion affects all aspects of life,
from the way one looks at the universe to more mundane
decisions about whom to marry or how to treat others, a world

On the mainland, the key to widespread conver-
sion was the powerful trading city of Malacca, whose
smaller trading empire had replaced the fallen Shrivi-
jaya. From Malacca, Islam spread along the coasts of
Malaya to east Sumatra and to the trading center of
Demak on the north coast of Java. From Demak, the
most powerful of the trading states on north Java, the
Muslim faith spread to other Javanese ports. After a
long struggle with a Hindu-Buddhist kingdom in the
interior, the rest of the island was eventually converted.
From Demak, Islam was also carried to the Celebes and
the spice islands in the eastern archipelago, and from
the latter to Mindanao in the southern Philippines.

This progress of Islamic conversion shows that
port cities in coastal areas were particularly receptive

religion must be broad and flexible enough to accommodate
the existing culture of potential converts. At the same time, its
core beliefs and practices must be well enough defined to
ailow its followers to maintain a clear sense of commen iden-
tity despite their great differences in culture and society.
These beliefs and practices must be sufficiently profound and
sophisticated to convince potential converts that their own
cultures can be enriched and their lives improved by adopt-
ing the new religion. ) '

In most instances, until the 16th century, when Christdan-
ity spread through the Western Hemisphere, no world religion
could match Islam in the extent to which it spread across the
globe and in the diversity of peoples and cultures that idend-
fied themselves as Muslims, Given its uncompromising
monotheism, very definite doctrines, and elaborate rituals and
principles of social organization, Islam’s success at winning
converts from very different cultural backgrounds is surprising
at first glance. This is particularly true if it is compared with
the much more flexible beliefs and ceremonial patterns of ear-
lier world religions such as Buddhism and Hinduism. Howev-
er, closer examination reveals that Islamic beliefs and social
practices, as written in the Qur'an and interpreted by the
ulama, proved quite flexible and adaptable when the religion
was introduced into new, non-Islamic cultures.

The fact that Islam won converts overwhelmingly
through peaceful contacts between long-distance traders and
the preaching and organizational skills of Sufis exemplifies
this capacity for accommedation. Those adopting the new
religion did not do so because they were pressured or forced
to convert but because they saw Islam as a way to enhance
their understanding of the supernatural, enrich their cere-
monial expression, improve the quality of their social inter-
action, and establish ongoing links to a transcultural
community beyond their loca! world.

to the new faith. Here trading links were critical. Once
one of the key cities in a trading cluster converted, it
was in the best interest of others to follow suit to
enhance personal ties and provide a common basis in
Muslim law to regulate business deals. Conversion to
Islam also linked these centers, culturally as well as eco-
nomically, to the merchants and ports of India, the
Middle East, and the Mediterranean.

Islam made slow progress in areas such as central
Java, where Hindu-Buddhist dynasties contested its
spread. But the fact that the earlier conversion to these
Indian religions had been confined mainly to the rul-
ing elites in Java and other island areas left openings
for mass conversions to Islam that the Sufis eventually

~ exploited. The island of Bali, where Hinduism had
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Because Islam was adopted rather than imposed, those
who converted had a good deal to say about how much of
their own cultures they would change and which aspects of
Islam they would emphasize or accept. Certain beliefs and
practices were obligatory for all true believers: the worship of
a single god, adherence to the prophet Muhammad and the
divine revelations he received as recorded in the Qur’an, and
the observance of the five pillars of the faith. But even these
were subject to reinterpretation. In virtually all cultures to
which it spread, Islamic monotheism supplanted but did not
eradicate the animistic veneration of nature spirits or person
and place deities. Allah was acknowledged as the most pow-
erful supernatural force, but people continued to make
offerings to spirits that could heal, bring fertility, protect
their homes, or punish their enemies. In such areas as Africa
and western China, where the veneration of ancestral spirits
was a key aspect of religious life, the spirits were retained not
as powers in themselves but as emissaries to Allah, In cultures
such as those found in India and southeast Asia, Islamic doc-
trines were recast in a heavily mystical, even magical mode.

The flexibility of Islam was exhibited in the social as well
as the religious sphere. In Islamic southeast Asia and in sub-
. Saharan Africa, the position of women remained a good deal
stronger in critical areas, such as occupation and family law,
than it had become in the Middle East and India. In both
regions, the male-centric features of Islam that had grown
more pronounced through centuries of accommodation in
ancient Middle Eastern and Persian cultures were played
down as Islam adapted to societies where women had tradi-
tionally enjoyed more influence, both within the extended
family and in occupations such as farming, marketing, and
craft production. Even the caste system of India, which in
principle is opposed to the strong egalitarian strain in Islam,
developed among Muslim groups that migrated into the sub-

taken deep root at the popular level, remained largely
impervious to the spread of Islam. The same was true
of most of mainland southeast Asia, where centuries
before the coming of Islam, Buddhism had spread
from India and Ceylon and won the fervent adherence
of both the ruling elites and the peasant masses.

Sufi Mystics and the Nature of
Southeast Asian Islam

Because Islam came to southeast Asia primarily from
India and was spread in many areas by Sufis, it was
often infused with mystical strains and tolerated earli-
er animist, Hindu, and Buddhist beliefs and rituals.

169

continent and survived in indigenous south Asian communi-
ties that converted to Islam.

Beyond basic forms of social organization and interac-
tion, Islam accommodated diverse aspects of the societies
into which it spread. For examiple, the African solar calendax,
which was essential for coordinating the planting cycle, was
retained along with the Muslim lunar calendar. In India,
Hindu-Buddhist symbols of kingship were appropriated by
Muslim rulers and acknowledged by both their Hindu and
Muslim subjects. In island southeast Asia, exquisitely forged
knives, called krises, which were believed to have magical
powers, were among the most treasured possessions of local
rulers both before and after they converted to Islam.

There was always the danger that accommeodation could
go too far: that in winning converts, Islamic principles would
be so watered down and remolded that they no lenger
resembled or actually contradicted the teachings of the
Qur'an. Sects that came to worship Muhammad or his
nephew Ali as godlike, for example, clearly violated furida-
mental Muslim principles. This danger was a key source of
the periodic movements for purification and revival that
have been a notable feature of nearly all Istamic societies,
particularly those on the fringes of the Islamic world. But
even these movements, which were built around the insis:

tence that the Muslim faith had been corrupted by alien -

ideas and practices and that a return to Islamic fundamentals
was needed, were invariably cast in the modes of cultural
expression of the peoples who rallied to them.

Questions Can you think of ways in which world religions,
such as Christianity, Hinduism, and Buddhism, changed to
accommodate the cultures and societies to which they
spread? Do these religions strike you as more or less flexible
than Islam? Why?

Just as they had in the Middle East and India, the Sufis
who spread Islam in southeast Asia varied widely in
personality and approach. Most were believed by those
who followed them to have magical powers, and near-
ly all Sufis established mosque and school centers from
which they traveled in neighboring regions to preach
the faith.

In winning converts, the Sufis were willing to allow
the inhabitants of island southeast Asia to retain pre-
Islamic beliefs and practices that orthodox scholars
would have found contrary to Islamic doctrine. Pre-
Islamic customary law remained important in regulat-
ing social interaction, whereas Islamic law was
confined to specific sorts of agreements and
exchanges. Women retained a much stronger position,
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both within the family and in society, than they had in
the Middle East and India. For example, trading in
local and regional markets continued to be dominated
by small-scale female buyers and sellers. In such areas
as western Sumatra, lineage and inheritance continued
to be traced through the female line after the coming
of Islam, despite its tendency to promote male domi-
nance and descent. Perhaps most tellingly, pre-Muslim
religious beliefs and rituals were incorporated into
Muslim ceremonies. Indigenous cultural staples, such
as the brilliant Javanese puppet shadow plays that were
based on the Indian epics of the brahmanic age, were
refined, and they became even more central to popu-
lar and elite beliefs and practices than they had been
in the pre-Muslim era.

GLOBAL CONNECTIONS
Islam: A Bridge Between Worlds

Although problems of political control and succession
continued to plague the kingdoms and empires that
divided the Muslim world, the central position of
Islamic civilization in global history was solidified dur-
ing the centuries of Abbasid rule. Its role as the go-
between for the more ancient . civilizations of the
Eastern Hemisphere grew as Arab trading networks
expanded into new areas. More than ever, it enriched
the lives of nomadic peoples, from the Turks and Mon-
gols of central Asia to the Berbers of north Africa and
the camel herders of the Sudan. Equally critically,
Islam’s original contributions to the growth and refine-
ment of civilized life greatly increased. From its great
cities and universities and the accomplishments they
generated in the fine arts, sciences, and literature to its
vibrant religious and philosophical life, Islam pio-
neered patterns of organization and thinking that
would affect the development of human societies in
major ways for centuries to come.

For more than five centuries, the spread of Istam
played a central role in the rise, extension, or transfor-
mation of civilization in much of the Afro-Asian world.
The Islamic world also became a great conduit for the
exchange of ideas, plants and medicines, commercial
goods, and inventions both between centers of urban
and agrarian life and between these core regions of civ-
ilization and the areas dominated by nomadic peoples
that still encompassed much of the globe.

In the midst of all this achievement, however,
there were tendencies that would put the Muslim peo-
ples at a growing disadvantage, particularly in relation
to their long-standing Furopean rivals. Muslim divi-
sions would leave openings for political expansion that

the Europeans would eagerly exploit, beginning with
the island southeast Asian extremities of the Islamic
world and then moving across India. The growing
orthodoxy and intolerance of the ulama, as well as the
Muslim belief that the vast Islamic world contained all
requirements for civilized life, caused Muslim peoples
to grow less receptive to outside influences and inno-
vations. These tendencies became increasingly pro-
nounced at precisely the time when their Christian
rivals were entering a period of unprecedented curios-
ity, experimentation, and exploration of the world
beyond their own heartlands.
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