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PREFACE

The scope and purpose of the work have been explained in the preface to
its Vol. I A which covers the subject from the background to the beginning
of the Prophet's mission. The present volume is in continuation of that vol-
ume. As such the pagination as well as the numbering of the sections and
chapters have been kept continuous in the present volume. It contains sections
V to VII embracing chapters XX1 to XXXIX and carries on the narrative
since the early phase of the Prophet's mission till his migration to Madina.
As in Vol. I A, in this volume too, the main events and developments rela-
ting to each section have been described first in one or more chapters,
followed by an analysis and examination of the views and suggestions of the
orientalists on them. Likewise attempts have been made to summarise the
orientalists' arguments and reasons as faithfully as possible and to meet them
on their own grounds.

* * *

[ am grateful to the authorities of the King Fahd Qur’4n Printing Com-
plex, particularly to its Supervisor-General, His Excellency Dr. ‘Abd Allah
ibn ‘Abd al-Mubhsin al-Turki, and its Secretary-General, Dr. Muhammad
Salim ibn Shudayyid al-*Awfi, for having undertaken the publication of this
work. I am also grateful to the authorities of the Islamic University, Madina
Munawwara, particularly its President, Dr. ‘Abd Allah ibn Salih al-*Ubayd,
for having sponsored the project of the present work. My thanks are due also
to the Director of the Centre for the Service of Sunnah and Sirah, Dr.
Marziiq ibn Hayyas al-Zahrani, for his constant help and encouragement in
accomplishing the project. I am thankful also to all my colleagues at the
Centre, specially to my two colleagues in its Sirah department, Shaykh
Safiur Rahmén Mubarakpiri and Shaykh Ahmad ‘Abd Allah Bajir, for their
help in checking up references; and and to Dr. V. ‘Abd al-Rahim of the
Faculty of Arabic Language, for encouragement and help in various ways.
My thanks are due also to Ma‘rif and Manstr for help in preparing the final
script of the work and in checking the proofs; and to my wife, Razia, for
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constant encouragement and help in all possible ways.

In preparing this work I had to work in the Central Library of the Islamic
University, Madina, the Library of its Higher Studies Department, the
Library of the Centre for the Service of Sunnah and Sirah, the Library of the
Prophet's Mosque, the Library of the Oriental Section of the Faculty of
Da‘wah of the Imam Muhammad Islamic University, situated at Madina
Munawwara, the Library of the School of Oriental and African Studies, Lon-
don and the British Library (British Museum). Everywhere 1 received the
best of attention and the most willing cooperation. My thanks are due to the
staff of all these libraries and institutions.

The Prophet's Mosque, M. M. Ali
19 Dhi al-Qa‘dah, 1413 H.
(10 May 1993)
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THE EARLY PHASE OF THE MISSION






CHAPTER XXI
THE EARLY PHASE OF THE MISSION
I. THE INITIAL PERIOD

The fatrah or pause in the coming of wahy, as mentioned earlier, was an
affair in the initial stage of the Prophet's commission and it lasted for a few
weeks at the most.! It was ended, according to most of the reports, by the
revelation of the first few ’dyahs of siirat al-Muddaththir which marked the
beginning of risdlah or commission to preach.2 The second ’dyah of this
siirah was a direct command to the Prophet to "get up and warn", i.e., warn
his people against the consequences of their wrong beliefs and practices. The
third ‘dyah specifies the main theme of his preaching — »$é &lyy3— "And
your Lord, proclaim His Supremacy”. It meant that he was to declare that
"Allah is the Greatest” (,Si alt), to denounce shirk or polytheism in all its
varieties and to proclaim the unity and supremacy of Allah over all other
imaginary deities. The directive to "warn" thus meant warning the people
against the consequences of their polytheism.

Understandably, the messenger of Allah at first approached those persons
in whom he could repose his confidence and from whom he could hope for
favourable response or at least sympathetic hearing. Ibn Ishdq informs us
that for the first three years the Messenger of Allah carried on the work of
preaching "secretly”. At the end of that period Allah commanded him to
preach openly what he had received from Him. This new directive was con-
tained in passages 15:94 and 26:214 revealed at that time.* The two passages
run as follows:

(@) 15:94 - (¢:v0) §us 2l e 2 5ly pilipuasby
"Therefore expound openly (or distinctly) what you are commanded; and pay no
heed to (or turn away from) the polytheists".

1. See supra, p. 390. See also Muhammad ’Aba Shahbah, Al-Sirat al-Nabawiyyah etc.,
Vol. I, op. cit., p.264 and Muhammad ‘Izzat Darwazah, Sirat al-Rasal, Vol. |, op. cit., p.138.

2. Ibn Ishdg's statement (Ibn Hishdm, 1., p.241) that sirar al-Duhd (96) was revealed
after the fatrah is not acceptable in view of the report in Bukhdri (no. 4950) about the occa-
sion for revelation of that sirah. None of the scholars of the Qur’anic sciences (‘uliim al-
Qur’an), though they classify the sirah as an early one, regards this to be the one that was
revealed after the fatrah. See Al-Suyti, Al-Itgan etc., p. 10.

3. Ibn Hisham, 1., p.262.
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(b) 26:214 - (¥ iiv'\)aéég_\g‘j"ﬂsﬂ;)ﬁ)-‘ui}%}
"And warn thy nearest kinsmen".

Following Ibn Ishdq Al-Tabari also states that for the first three years the
work of preaching was carried on secretly.! Subsequent writers have only
followed their suit and have taken the statement as it is.

This statement about what is called the period of secret preaching, how-
ever, has to be taken with caution; for the facts related by both Ibn Ishiaq and
Al-Tabari themselves on one hand, and those gleaned from the Qur’an, on
the other, do not quite warrant the assumption of a period of secret preaching
as such. In fact Ibn Ishidq does not base his statement on any specific autho-
rity or sanad but on the general assertion — fi-ma balaghani — (44 \ed),
i.e., "as I have come to know". More important than this, he rightly reckons
'Abli Bakr as one of the three earliest converts, after Khadijah (r.a.), and
states: "When ’'Abi Bakr, may Allah be pleased with him, embraced I[slam,
he made known his acceptance of Islam and called people towards Allah and
His Messenger".? Ibn Ishiq actually mentions the names of five persons
belonging to different clans who embraced Islam at *Abd Bakr's instance.3 It
is after having said all this that Ibn Ishdq makes the above mentioned state-
ment about the period of secret preaching. Neither from his account nor
from the other sources do we get the impression that ’Abd Bakr's and the
others' conversion to Islam took place after the initial period of three years.
Hence what Ibn Ishidq means by the initial period of secret preaching was
obviously a period of private preaching — of personal contacts and
approach to individuals in contradistinction to preaching to gatherings and
assemblages of peoples at markets, fairs and such other public places.

Secondly, speaking about the same subject of the early converts to Islam
Al-Tabari gives two versions of a report by ‘Afif (al-Kindi, of Yaman) who
says that once, before he had embraced Islam, he came to Miné during the
hajj days and there met his friend ‘Abbds ibn ‘Abd al-Mugtalib, uncle of the
Prophet. There ‘Afif saw a good-looking young man, accompanied by a lady
and a boy, performing saldt (prayer) turning towards the Ka‘ba. ‘Afif
enquired about them and their peculiar religion and was told by ‘Abbas that

1. Al-Tabari, Tarikh, 1,1169.
2. Ibn Hisham, 1,249. The text runs as follows:

(Bpyg A JH sy adhal bl dls S g ool Lol Bl (it JU)
3. Ibid., pp.250-262. See also infra, pp.520-521.
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the young man was his nephew, Muhammad ibn ‘Abd Allah (g% ), the lady,
Khadijah (r.a.), his wife, and the boy, another nephew, ‘Ali ibn ’Abi Talib
(r.a.), adding that the first mentioned person claimed to have been chosen as
Allah's Messenger and the other two believed in him and followed his new
religion. Later on ‘Afif used to remark regretfully that had he then embraced
Islam he could have been the fourth convert.! It is evident from this report
that the fact of the Messenger of Allah's commission as such, and of his mis-
sion and activities, was no secret and unknown affair to his people and that
he even used to perform prayer in the new manner sometimes within the
sight of people, such as at Mini during hajj days.

The same picture emerges from the accounts of the conversion of ’Abii
Bakr and Tathah ibn ‘Ubayd Allah ibn ‘Uthmaén al-Taymif, (r.a.). It is reported
that *Abid Bakr came to know about the Prophethood of Muhammad (3%)
from a maid servant of Hakim ibn Hizidm with whom he was sitting at the
time and that immediately on getting this information he hurried to the
Prophet and, after only ascertaining the truth of the information, embraced
Islam without any hesitation or further questioning.2 About Talhah it is
reported that on his return from Bosra, where he had gone for trading and
where he heard about the appearance of a Prophet at Makka, ascertained
from the people of the town that "Muhammad al-Amin" (g% ) had been com-
missioned as a Prophet and that *Abé Bakr had embraced Islam. Thereupon
Talhah went to the latter and with him to the Prophet and became a Muslim.3
It is further related that the conversion of *Abid Bakr and Talhah, both of
Banii Taym, so much angered Nawfal ibn Khuwaylid ibn Asad (of Bani
Asad), who was known as the "Lion of Quraysh", that he tied them both
together with one rope as punishment for their having gone over to the new
faith and that their own clan, Banii Taym, did not dare come to their rescue.
For this incident ’ Abii Bakr and Talhah came to be known as "the two com-
rades” (al-Qarindn).* This fact shows that the affair of the Prophet and the
conversion of such important members of the Makkan society as *Abi Bakr
and Talhah were the "talk of the town", so to say, and that the Makkan lea-

1. Al-Tabari, Tdrikh, 1,1160-1163. See also ’Usud al-Ghabah, no. 3696 and Isti‘ab, I,
1241-1243 (n0.2036).

2. Zurqéni, Sharh Mawahib etc., cited in Maudidi, op. cit., II, 145.
3. Al-"Isabah, n0.4266 (Vol. II, p.229).
4. Ibn Kathir, Al-Biddyah etc., V11, p. 247; Ibn Hisham, I, p. 282.
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ders' concern for the new movement and their opposition to it manifested
themselves right from the beginning.

The facts illustrated by the above mentioned reports are strongly cor-
roborated by the Qur’an. Thus the first few 'dyahs of sirar al-Qalam (68),
about the early revelation of which there is no difference of opinion,! state:

oSl e 03 sy paid s i Gl ) Shly s D8 o | rY ) Oy O pins Sy w3

ol el g a2 Lo 8 ool g 2 O} O paiadt
"You are not, by the grace of your Lord, mad (or possessed). Indeed, for you is an
unfailing reward; and you certainly are on an exalted standard of character. Soon
you will see, and they too will see, which of you has gone off his head. Verily it is
your Lord Who knows best who has strayed from His path; and it is He Who knows
best who are on the path of guidance”. (68:2-7)

It is clear from this passage that the Prophet had already started calling
the people to the truth and that the initial reaction of the unbelievers was the
accusation that he had gone off his head and that he had strayed from the
right track.2 The passage reassures the Prophet about the sublimity of his
character and about the correctness of his work and conduct.

The same facts are revealed also by ‘dyahs 9-10 of sirat al-‘Alag (96)
which, though revealed separately from its first few ’dyahs, were not much
later than they. These two ’dyahs refer to a prominent Makkan unbeliever
(’Abi Jahl) "who forbids a servant of Allah (i.e. the Prophet) when he
prays". Incidentally, this fact of the Prophet's praying within the sight of oth-
ers at a very early stage of his career is very much in tune with ‘Afif al-
Kindi's report mentioned above. Even the Passage 15:94, which Ibn Ishiq
cites as containing a directive to preach openly presupposes that the Mes-
senger of Allah's work and mission had already been known to the people
and that it had elicited the unbelievers' ridicule; for the immediately suc-
cedding ’dyah (15:95) assures him: "Verily We suffice you against those
who ridicule you". § o el LsiiS U%;v It may be observed that ridicule and
accusation of going mad are the types of reaction that were naturally elicited
in the first instance.

There are of course the well-known reports that the Prophet beseeched
Allah to strengthen Islam by the conversion of either *Abi Jahl or ‘Umar ibn

1 In fact it is universally regarded as second in the order of revelation.
2. See infra., pp. 620-621.
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al-Khattab,! that Ibn Mas‘iid stated that the Muslims were weak previously
to ‘Umar's conversion and became strengthened by his conversion? and that
the latter himself, after his conversion, remarked that if they were in the
right, why then should they hide their activities.? These reports are of course
correct; but none of them really proves that there was a three-year period of
"secret" preaching. On the contrary they presuppose the existence of opposi-
tion and oppression that necessitated a policy of precaution and lying low on
the part of the Muslims.

Even the incident that reportedly led to the Prophet's taking Dar al-
Argam at the foot of the Safa hill as the centre of his activities and as the
venue of the Muslims’ prayers and meetings, points to the same conclusion.
It is said that the Muslims, for fear of being harassed by the unbelievers,
used to perform their prayers in solitary valleys of Makka. Once while they
were thus engaged in prayer a party of the unbelievers came upon them and
began to abuse them which ultimately resulted in a scuffle in the course of
which Sa‘d ibn *Abi Waqqas injured an unbeliever.# This incident took
place at least a couple of years after the beginning of the Prophet's call. At
any rate, Dar al-Arqam was not taken as the meeting-place of the Muslims
from the very beginning and definitely not before the conversion of a num-
ber of persons outside the family circle of the Prophet, including the conver-
sion of Al-Arqam ibn ’Abi Al-Arqam of Bani Makhzim, ’Abu Jahl's own
clan, who was the owner of the house.

If we take into consideration and collate all these facts the following pic-
ture emerges. The Messenger of Allah, on being commanded to “wam" his
people and to perform prayer, immediately started doing so. His having been
called to Prophethood and Messengership was no secret — it was known to
the People of Makka from the very start. His prayers in the new manner
were also noticed by the People. One of the earliest converts, * AbG Bakr, not
only made no secret of his conversion but also persuaded a number of well-
to-do persons from different clans to embrace the new faith. As Islam thus
began to make steady progress it alarmed the conservative Quraysh leaders

1. Musnad, 11., p.95; Tirmidhi, no.3764; Al-Mustadrak, 111, p.83; Ibn Mdjah, 1, p.39
(no.105) and Ibn Sa‘d, Tabagatr, 111, p.269.

2. Bukhari, no.3864.
3. Ibn Sa‘d, Tabagat, 111, pp.269-270; Ibn al-Jawzi, Mandqib 'Umar, (Bab I1), p. 18.
4. Ibn Hisham, [, p.263.
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who started their opposition to it. Such opposition sometimes reached the
extent of physical assaults, such as that inflicted on *Abii Bakr and Talhah.
This development put the Prophet and the Muslims on the side of caution
and they began to perform their prayers unobserved in order to avoid being
harassed or being involved in open clashes. Even then clashes took place.
Ultimately, therefore, Dar al-Arqam was fixed as the place for their prayers
and meetings. At the end of some three years the passages 15:94 and 26:214
were revealed directing the Messenger of Allah to carry on the work of pro-
pagation disregarding and defying opposition and also to expand the method
of preaching from personal contacts to addressing the public at fairs, market-
places and similar gatherings. Thus Ibn Ishiq's statement that *Abd Bakr
made his conversion known and called others to accept the new faith and the
other statement that "open" preaching started with the revelation of the
above mentioned passages at the end of three years of the Prophet's mission
would both be correct.

II. THE EARLY CONVERTS

All the reports agree in stating that the first person to belive in the
Prophet was his wife, Khadijah (r.a.). Next come three persons, ‘Ali ibn
’Abi Talib, Zayd ibn Hérithah and *Abid Bakr. The reports differ regarding
the relative order of their conversion,! but there is no doubt that they were
the very earliest converts after Khadijah and that no long periods intervened
between their conversions. Since ‘Ali and Zayd were both members of the
Prophet's household, there could be no doubt that outside his private and
family circle * Abi Bakr was the first person to believe in him. Almost all the
reports say that ‘Ali was about 10 years old when he embraced Islam. It may
also be assumed, as 'Abi al-’A‘l4 Maudiddi points out, that the Prophet's
daughters, Zaynab, Umm Kulthiim and Ruqayyah (r.a.), who were all given
in marriage prior to the Prophet's call, must also have embraced Islam fol-
lowing their parents. As regards Fatimah (r.a.), she was born in the cradle of
Islam, one year after the call.2

*Abii Bakr was the Prophet's friend since his boyhood and was a success-
ful merchant with a considerable fortune. He was liked by all for his pleas-

1. See Ibn Hisham, I, pp.245-246, 247, 249; Ibn Ishaq, Al-Siyar wa al-Maghdzi, pp. 138-
140; Al-Dhahabi, Al-Sirat etc., pp.127, 137-133 and Siyar A'lam al-Nubala'1l, p.115; Al-
Tabari, Tdrikh, 11, 309-310, 312-313, 317 (1./1159-1160,1163-1164,1168).

2. Maududi, op. cit., [1, 143-144 n.
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ing personality and was an expert in the genealogy and family history of the
Quraysh. Immediately on his conversion he undertook to disseminate the
truth among his closest friends and acquaintances. Within a few days at least
five persons belonging to four different clans embraced Islam at his
instance.! They were:

‘Uthman ibn ‘Affan ibn *Abi al-*As of Banii 'Umayyah
Zubayr ibn al-‘Awwim ibn Khuwaylid of Banii Asad
‘Abd al-Rahman ibn ‘Awf of Banili Zuhrah
Sa‘d ibn Abi Waqqas (Malik ibn *Uhayb) of Banli Zuhrah
Talhah ibn ‘Ubayd Allah ibn ‘Uthmén of BantG Taym
Abid Bakr brought all these persons to the Prophet and they embraced
Islam at his hand and also performed prayers.? In their turn they worked as
missionaries of the new faith to their close circles. Ibn Ishiaq gives a list of
some fifty persons who became Muslims at this initial stage and before the
beginning of what he calls "open" preaching.3 The list appears to contain a
cguple of persons who could not have embraced Islam at that time, such as
‘A’ishah (r.a) who had not been born at that time; but otherwise it is not
exhaustive and leaves out many others who embraced Islam during the very
early phase. But even from Ibn Ishdq's list it would be clear that there was
no important Quraysh clan from which Islam had not gained converts dur-
ring this period. The clan-wise distribution of only those of Ibn Ishaq's list
about whose early conversion there is no doubt stands as follows:
Band Hashim:
1.°Ali ibn ’ Abi Talib
2. Ja‘*far ibn *Abi Talib
3. His wife ’Asma&’ bint ‘Umays
Bani al-Muztalib:
4. ‘Ubaydah ibn al-Hérith ibn al-Muttalib
Banii ‘Abd Shams ibn ‘Abd Mandaf:
5.’ Abid Hudhayfah ibn ‘Utbah ibn Rabi’ah

1. Ibn Hisham, [, pp.250-252.
2. Ibid.
3. Ibid., pp.252-262.
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Bani 'Umayyah:
6. ‘Uthman ibn ‘Affan
7. Khalid ibn Sa‘id ibn al-*As ibn ’Umayyah
8. His wife *Umaymah (or 'Umaynah) bint
Khalaf (originally from Banfi Khuza‘ah)
Confederates of Banii 'Umayyah:
9. ‘Abd Allah ibn Jahsh ibn Ri’4b
10.” Abd Ahmad ibn Jahsh ibn Ri’ab (brother of the above)
Banii Taym:
11.”Abi Bakr
12. Talhah ibn ‘Ubayd Allah
13.”Asma’ bint "Abli Bakr
Confederates of Banii Taym:
14. Suhayb ibn Sinan al-Rimi
Banii Asad:
15. Al-Zubayr ibn al-‘Awwam
Banii Zuhrah:
16. ‘Abd al-Rahman ibn ‘Awf
17. Sa‘d ibn ’Abi Waqqas
18. ‘Umayr ibn ’ Abi Waqqas
19. Al-Muttalib ibn Azhar (cousin of no.16)

20. Ramlah bint * Abi ‘Awf (wife of the above and of Banii
Sahm)

Confederates of Banii Zuhrah:

21. ‘Abd Allah ibn Mas*Gd

22. Khabbab ibn al-Aratt

23. Mas‘id ibn Rabi* ibn al-Qar?
Banii ‘Adiyy:

24. Sa‘id ibn Zayd ibn ‘Amr ibn Nufayl

25. His wife Fatimah bint al-Khattab (sister of ‘Umar ibn al-
Khattib)



26.
27.
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‘Amir ibn Rabi‘ah (" Abi ‘Abd Allah)
Nu‘aym ibn ‘Abd Allah al-Nahham

Confederates of Banii ‘Adiyy:

28.
29.
30.
31.
32.

Banii Jumah:

33.
34.
35.
36.
37.
38.
39.
40.
41.

Banii Sahm:

42.

Banii Makhziim:
43.
44,
45.
46.

Khilid ibn Bukayr ibn ‘Abd Yalil
‘Amir " " " "
‘Aqil " ” ”"n "

“llyas
Wagqid ibn ‘Abd Allah

‘Uthmén ibn Maz'{in

Qudamah ibn Maz‘in

‘Abd Allah ibn Maz‘{n

Al-S3’ib ibn ‘Uthmén ibn Maz‘lin
Ma‘mar ibn al-Harith ibn Ma‘mar
Hatib " " " "

His wife Fatimah bint Mujallal

Hattab ibn al-Harith (brother of no.34)
His wife Fukayhah bint Yasir

Khunays ibn Hudhifah

’Abi Salamah (‘Abd Allah ibn ‘Abd al-Asad)

Al-Argam ibn ’ Abi al-Arqam
‘Ayyéash ibn ’ Abi Rabi‘ah
His wife  Asma’ bint Salamah

Confederate of Banii Makhzim:

47.

*‘Ammar ibn Yasir

Banii ‘Amir ibn Lu’ayy:

48.
49.

Salit ibn ‘Amr (ibn ‘Abd Shams)
Hﬁ.tib " " " "
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Bani Fihr ibn Malik:
50. ’Abi ‘Ubaydah ibn al-Jarrah

Thus there was practically no important family and clan from whom
someone had not embraced the new faith. And though the number was by no
means large, the very fact that so many clans were affected meant that the
movement, though not publicly launched, was not at all a secret affair. The
list, as already mentioned, is not exhaustive. We get from other sources the
names of at least an equal number of other persons who embraced Islam at a
very early period, definitely before the migration to Abyssinia which took
place in the middle of the fifth year of the Prophet's mission, i.e., barely a
year and a half after what is called the beginning of public propogation. A
list of those early converts not mentioned in Ibn Ishaq's work is appended to
this chapter. It may be noted here that among those mentioned by Ibn Ishaq
and listed above there are at least three who were very closely related to the
prominent leaders of opposition to the Prophet. One of these three is *Abi
Hudhayfah ibn ‘Utbah ibn Rabi‘ah (no. 5) who was a son of the opposition
leader ‘Utbah ibn Rabi‘ah. The second is Khalid ibn Sa‘id ibn al-‘As ibn
’Umayyah (no. 7) whose father, Sa‘id ibn al-*As, otherwise known as ’Ab
Uhayhah, was another prominent opponent of the Prophet. The third is
‘Ayyésh ibn *Abi Rabi‘ah, half-brother of the Prophet's fiercest oppo-
nent,” Abi Jahl.

III. PUBLIC PROPAGATION

After the intial period of some three years the passages 15:94 and 26:214
were revealed. They contained directives to the Messenger of Allah to
undertake the work of propagation without heeding the ridcule and opposi-
tion of the unbelievers and to warn his relatives and kinsfolk against the con-
sequences of unbelief and polytheism. He immediately took a number of
steps to give effect to these directives. The exact chronological order of
these steps is not known, but it is clear that they followed in quick succes-
sion and marked the beginning of a new phase in his work and mission.

(a) One of the steps taken by the Prophet was to make a formal call to the
members of his own family and kinsfolk generally, asking them unequi-
vocally to accept Islam and to abandon polytheism. The method adopted by
him was that on one night he invited all the members of Banli Hashim and
Banid al-Muttalib to a banquet. Some 40 to 45 persons including Hamzah
and 'Abl Lahab attended it. After the dinner the Prophet was about to
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address the gathering when ’Abi Lahab forestalled him and started the talk.
Addressing the Prophet Abl Lahab reminded him that those present there
were all his superiors — his uncles and cousins — and that whatever he
intended to talk about he should not ask them to change their religion; for his
clan, in fact the whole of Quraysh, had not the strength and capacity to face
the combined opposition of all the Arab tribes on account of his work. *Abi
Lahab ended his remarks by saying that it behoved Banil Hashim to restrain
Muhammad (g% ) before the others took steps to do so, adding that he had
not been aware of anyone who had brought so much hardship and difficulty
upon his own clan. The Prophet in fact did not find any chance to talk on
that occasion.!

Undaunted, he had another banquet prepared on another night to which
those people were invited. On that occasion he addressed them at the end of
the dinner, explaining his mission and work and telling them clearly that he
had indeed brought them a matter in which lay their good not only in this
world but also in the hereafter. According to one version of the report, he
addressed by name individually each member of his famliy and clan,
reminding them that though he was their kinsman and relative he would be
of no avail to them as against Allah’s judgement and retribution. To empha-
size his earnestness he further told them that if they so wished they could ask
of him for whatever he had of worldly possessions, but he would have no
power to save them from the consequences of their unbelief. At the end of
the discussion *Abi Talib stated that although he was not ready to forsake
his paternal religion, he would nonetheless go all the way to support and
protect the Prophet against the opposition and enmity of others. > Abid Lahab,
on the other hand, clearly expressed his disagreement with the position thus
taken by "Abid Talib and insisted once again that it was the duty of the clan
to restrain the Prophet.2

The incidents of these two dinner meetings and what transpired in them
are treated generally by the chroniclers as marking the beginning of open
propagation; but if one looks at them a little carefully one would see that the
Qur’anic directive to the Prophet to warn his near relatives and the steps he
took to carry out that directive have a deeper significance. In fact the steps
described were not really needed just for the sake of making the Prophet's

1. Ibn Ishaq, Kitab al-Siyar wa al-Maghdzi, pp.145-146; Al-Tabari, Tarikh, (1/ 1171-
1172) Ibn al-Athir, Al-Kamil etc., [1, pp.40-41; Al-Dhahabi. Al-Sirat etc., pp.144-145.
2. 1bid.
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mission and work known to his family and clan. For, as we have noticed,
they already knew about it and about the conversion of some memebrs of the
clan, at least of ‘Ali. The Qur’anic directive and the above-mentioned inci-
dents have rather a threefold significance. In the first place, it meant that the
Prophet should embark upon the work of propagation disregarding not only
the attitude and opposition of the other people of Makka but also without
hesitating about the attitude of his own clan. He should make a formal and
decisive call to them to accept the truth, regardless of the consequences of
whether or not that step would alienate their sympathy and support for him. !
Secondly, it was also necessary to remove any misgivings that might have
lurked in their minds that their blood relationship with the Prophet and their
worldly support for him would stand them in stead on the Day of Judgement
and that they would be entitled to some sort of a preferential treatment on
that occasion. They were to be told clearly that that would in no way be the
case and that the Prophet, even if he wanted so, would be of no avail to them
unless they had faith and had abandoned the wrong way. Thirdly, the
Prophet's mission and work had reached such a stage as made it necessary
for him to ascertain, and for his kinsfolk to determine, their exact policy and
stand vis-a-vis the struggle in which he had been involved and which was
already on. *Abii Lahab's talk at the first banquet shows that he spoke not
out of ignorance of what the Prophet's mission was but with a full awareness
of its implications and of the task that devovled on the clan as a whole in
consequence. In view of this fact it is clear that the banquet parties were
really in the nature of "full sessions of the committee of the whole clan" to
consider the issue of the Prophet's mission and the policy to be adopted by
his clan regarding the opposition he faced on that account. *Abd Talib's
statememt was not simply an expression of his personal opinion but rather a
statement of policy for the whole clan. It was a momentous decision with
far-reaching consequences; and he scrupulously adhered to it till the end of
his life. Abd Lahab's decision, on the other hand, was equally significant.
He openly and decisively declared his policy of opposition to the Prophet's
mission. In doing so, however, he contravened the accepted norm and age-
old tradition of the Arabs in two ways. He publicly went against the almost
unanimous decision of the clan, thereby causing a cleavage in the clan

1. One version of the report relating to the incident indicates that the Prophet was indeed
suffering from some hesitation on the question. See Ibn Ishaq, Kirab al-Siyar wa Maghazi,
pp. 145-146.
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solidarity. He also abandoned the universally followed Arab custom of sup-
porting and protecting a clansman against the opposition and enmity of oth-
ers irrespective of the issue involved. His conduct was all the more unusual
because he was the Prophet's uncle! and, according to the Arab notion, in the
position of his father.

If ’ Abi Lahab thus declared his opposition to the Prophet before a coun-
cil of his own clan, he soon did so before a public assmblage of the Makkan
clans in general. This happened in the course of the second step which the
Prophet apears to have taken about that time in pursuance of the programme
of public propagation. It was an acknowledged practice at the time that if a
person perceived an imminent danger to his people, such as a sudden appea-
rance of a hostile force near the town or settlement, to go on top of a high
place, usually a hill, and to raise cries of alarm to warn his people. Fol-
lowing this custom the Prophet went one morning to the top of the Safé hill
near the Ka‘ba and raised cries of alarm on top of his voice, calling by name
the different clans and families. At this the people soon gathered at the spot.
Those who could not come up themselves, sent someone to ascertain the
matter for them. When the Makkans thus assembled near the hill, the
Prophet began by asking them whether they would believe him if he told
them that a fully armed and large enemy force were waiting on the other side
of the hill for a sudden attack upon the town. The people shouted back affir-
matively, adding that they had never experienced any lying on his part.
Thereupon he addressed them saying that he was there to warn them against
a still graver and inevitable danger which awaited them, that of Allah's ret-
ribution and punishment if they did not abandon the various forms of poly-
theism and instead worshipped Him alone. He also made it clear to them that
he had been appointed by Allah His Messenger and warner to the people.

The reports regarding this incident do not mention the immediate reaction
of the people of the other clans to this open call at Safa; but they specifically
mention the reaction of *Abli Lahab who, of all persons, came forward,
openly announced his opposition to the Prophet, denounced him and cried
destruction for him.2 According to some reports, it was as a sequel to this
attitude and action of Abi Lahab's that Siirat al-Masad (111) was revealed.’

1. ’Abd Talib and *Ab{ Lahab were born of different mothers.

2. See Ibn Sa‘d, I, 200.

3. Ibid., Bukhari, no. 4971. also Al-Tabari, Tafsir, XXX, pp. 336-337 and Ibn Kathir,
Tafsir, VII1, p. 534.
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The incident is illustrative of how the phase of public propagation started.
The sources mention three other incidents that by their very nature must be
assigned to this initial period of public propagation. The first was that the
Prophet one day went to the Ka‘ba compound with some of his followers
and started addressing the people there, calling them to give up the worship
of idols and to worship Allah Alone. At this the Quraysh leaders and their
supporters present there made an assault upon him. His step-son,! Al-Harith
ibn *Abi Halah came to his defence but was so severely beaten that he died
on the spot.2 He was the first martyr in the cause of Islam.

The second incident was a similar attempt made by 'AbG Bakr. He
expressed his intention to the Prophet to go to the Ka‘ba and there proclaim
the truth and recite the Qur’an. The Prophet pointed out that the Muslims
were still very few in number and that he feared that the unbelievers would
assault 'Abd Bakr. The latter, in his spirit and enthustasm, insisted on going
there and was ultimately allowed to do so. As he started loudly reciting the
Qur’an the urbelievers at the Ka‘ba compound surrounded him and attacked
him. The leading part in the attack was taken by ‘Utbah ibn Rabi*ah of Bani
‘Abd Shams, who with his shoes so severly beat *Abi Bakr that he was
badly wounded, specially at the face, and fell unconscious. He was rescued
by some of his clansmen of Banli Taym, but he remained in coma since the
time of the occurrence, which was in the morning, till the evening. The inci-
dent was about to cause an inter-clan warfare to flare up; for the people of
Banii Taym came in a body to the Ka‘ba and vowed to take appropriate ven-
geance, particularly to kill ‘Utbah, if anything happened to *AbG Bakr. For-
tunately he regained consciousness at night and gradually recovered.? An
internecine warfare would have in fact broken out in consequence of either
the killing of Al-Harith ibn ’ Abi Hélah or the assault upon ’Abi Bakr but for
the restraint exercised by the Prophet on both the occasions.

The third incident related to ‘Abd Allah ibn Mas‘dd. Like *Abd Bakr, he
also went one day to the Ka‘ba compound, proclaimed monotheism and
loudly recited the Qur’an. He was similarly assaulted and wounded. Once
again the Prophet exercised restraint and prevented the incident from degen-

1. Khadijah's (r.a.) son by her first husband.
2. Al-’Isdabah, 1, p. 293, no. 1501.

3. Ibn al-’Athir, Al-Biddyah etc., 111, pp. 30-31; Al-"Isabah, IV, p. 447, No. 1254 (Kitab
al-Nisa’, Umm al-Khayr).
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erating into an inter-clan conflict.!

In spite of such opposition the Messenger of Allah continued the work of
preaching. Reports say that he used to go on preaching missions to the vari-
ous tribes and clans of Makka and its vicinity and sometimes received
adverse treatment from them. He also repaired to the different markets and
fairs that were held at specified periods of the year, such as at ‘Ukaz, Marr
al-Zahrén and Majanna, and preached Islam to the people.

Being aware of the nature and composition of the Arabian society, espe-
cially of Makka, and of the position and influence of its leaders, he paid his
attention to those leaders, naturally thinking that their conversion, or at least
of some of them, would facilitate the acceptance of the truth by the gener-
ality of the people. We get from the Qur’an glimpses of at least two occa-
sions on which the Prophet was dealing with the leaders. Once he was con-
versing with some Makkan leaders in order to convince them of the truth of
Islam. In the midst of that discussion a blind man, Ibn ‘Umm Maktiim, came
to him and asked him to explain Islam, thus interrupting him in his talk with
the leaders. The Messenger of Allah, in his eagemess to win over the lea-
ders, did not pay attention to Ibn ‘Umm Maktim's words. With reference to
this incident Sirat ‘Abasa (no.80) was revealed, reprimanding the Mes-
senger of Allah for his inattention to the poor man and reminding him (the
Prophet) of the need to pay proper attention to the sincere enquirer rather
than to those who were insincere and arrogant.2 On another occasion the
Makkan leaders expressed their willingness to sit with the Prophet for dis-
cussing Islam if only he agreed to dismiss from his presence the poor con-
verts who always remained in his company. The Makkan leaders considered
it beneath their dignity to sit along with those people who, according to their
notion, were of no rank and position. Instantly Allah guided His Messenger
to the right course of action which is contained in the passages 6:52 and
18:28. He was told not to accede to the demand of the unbelieving leaders
and to remain happy with the sincere and devoted believers.?

IV.MAKKA AND BEYOND

The Makkan leaders were in fact not trying to understand Islam but were
rather offering determined opposition to it. The nature of this opposition
and its various aspects will be discussed in the following chapter. Here it

1. Ibn Hisham, pp. 314-315.

2. See for instance Al-Tabari, Tafsir XXX, p.33 and Ibn Kathir, Tafsir, VIII, pp. 342-343.

3. See Muslim (ed. F.A. Baqi), no. 2413; Al-Qurt ubi, Tafsir, VI, pp. 421-433 and X, pp.
390-391; Ibn Kathir, Tafsir, I, pp. 254-255 and V, p. 148.
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may be noted that the enmity and oppressive conduct of the leaders some-
times defeated its purpose and caused additional conversion to Islam. Some-
times the truth made its own impression upon the heart of even an erstwhile
and fierce opponent. Sometimes the Quraysh leader's malpropaganda against
the Prophet and Islam indirectly helped the spread of his name and the ideas
of [slam among the tribes beyond Makka and elsewhere in Arabia. These
three features of the gradual progress of Islam are typified in the conversion
of Hamzah and ‘Umar of the Makkan upper class on the one hand, and of
Tufayl ibn ‘Amr al-Dawsi, ' Abid Dharr al-Ghifari and some others from the
tribes outside Makka, on the other.

(a) Hamzah's conversion to Islam: Hamzah ibn ‘Abd al-Muttalib was the
Prophet's uncle and was about the same age. He was very strong and brave
and was on that account both respected and feared by his community. The
immediate cause of his conversion to Islam was *Abi Jahl's maltreatment of
the Prophet. Once *Abd Jahl met him on the street near Safd and severely
abused him and maltreated him. He bore all that silently and patiently with-
out uttering a word in reply. *AbG Jahl then went to the Ka‘ba compound
and there sat with his companions. The incident was noticed, however, by a
maid servant of ‘Abd Allah ibn Jud*an's who lived nearby. She reported it in
detail to Hamzah who was then just returning from a hunting mission.
Deeply annoyed and enraged at what he heard, Hamzah went straight to the
Ka‘ba and with his bow struck *Abil Jahl, demanding to know why he had
maltreated and abused Muhammad (g% ) and declaring at the same time that
he (Hamzah) too believed in the truth of what the Prophet preached. > Abi
Jahl's supporters from Banli Makhziim stood up to counter-attack Hamzah
but they were restrained by *Abi Jahl who, conscious of his guilt and appre-
hensive of the consequences of Hamzah's ultimate conversion to Islam,
attempted to pacify him by admitting that he (" Abii Jahl) had really been bad
to the Prophet. The damage done to the unbelievers' cause by "Abt Jahl's
rashness was, however, irreparable. Hamzah's heart had really changed; he
went to the Prophet and announced his conversion to Islam.!

The authorities differ about the date of Hamzah's conversion, some plac-
ing it in the second year of the Prophet's mission, while the others placing it

1. Ibn Hishadm, pp. 291-292; Ibn Ishaq, Kitdb al-Siyar wa al-Maghazi, pp. 171-172.
Another version of the report says that Hamzah hesitated for sometime before ultimately
declaring his acceptance of Islam to the Prophet.
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in the sixth year.! Both these terminal dates appear to be incorrect. It is clear
that his conversion took place most probably after the initial period of pri-
vate preaching, that is, after the third year of the mission. On the other hand,
it is also generally admitted that he embraced Islam before ‘Umar whose
conversion took place most probably in the fifth year of the mission, shortly
after the first migration to Abyssinia. Hamzah's conversion was an important
gain to Islam. Ibn Ishaq specifically mentions that the unbelievers
recognized the change brought about in the situation by Hamzah's conver-
sion and they refrained from some of their oppressive activities.2

(b) The conversion of ‘Umar: The next important accession to Islam was
the conversion of ‘Umar ibn al-Khattab of Bant ‘Adiyy. He was an equally
strong and spirited person and was, by his own admission, a fierce opponent
of Islam and the Prophet, oppressing and persecuting new converts including
some of his own relatives. He possessed, however, keen intellect, a quick
understanding of affairs and, above all, a very good heart. Already his own
sister, Fatimah, and her husband, Sa‘id ibn Zayd ibn ‘Amr, and an elder
half-brother, Zayd ibn al-Khattab? had embraced Islam before him. He also
seems to have been gradually inclined towards it.

There are a number of reports relating to ‘Umar’s conversion.* They seem
to differ in matters of detail but in fact they supplement one another. All the
reports, however, more or less unanimously emphasize the following facts:

(i) When ‘Umar embraced Islam the Muslims were still in a very weak
position, most of them attempting to hide their conversion and they
and the Prophet still continued their main activities at Ddr al-Argam.
According to ‘Umar's own statement, there was not a single Muslim
at Makka who, on account of his conversion, was not maltreated and
persecuted.

1. See Zurqani, Sharh Mawaéhib etc., 1., pp. 308-309; Al-’Isabah, 1, pp. 353-354, no.
1826.

2. Ibn Hisham, p. 291.

3. 'Usd al-Ghabah, 11, pp. 238-239. When Zayd ibn al-Khattdb was killed in the battle of
Yaméamah ‘Umar remarked that his brother had preceded him in respect of two good things
— acceptance of Islam and attainment of martyrdom.

4. Most of these reports are reproduced in ’'Usd al-Ghdabah, Vol. Il (new edition),
no.3824. See also Al-Dhahabi, Al-Sirat al-Nabawiyyah, Beirut, 1987, pp. 172-181; Ibn
Hisham, pp. 342-350; Ibn Sa‘d, IlI, p. 269; Musnad, 1, pp. 17-18.
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(1) His conversion was brought about neither by the personal approach of
anyone, nor by his having listened to any public preaching, but by his
having either accidentally or intentionally listened to and perused
some passages of the Qur’an.

(iii) Like ’AbG Bakr he also made no secret of his conversion. He
declared it publicly and instantly and was in consequence denounced
and heckled by the unbelievers.

The reports relating to ‘Umar's conversion may be classified into three
categories according to their principal subject matter — (a) those that speak
about the Prophet's wish and prayer to Allah for strengthening Islam by the
conversion of either *Abi Jahl or ‘Umar and also about the position of the
Muslims; (b) those that deal mainly with the circumstances of ‘Umar's con-
version and (c) those that speak about the immediate consequences of his
conversion.

As regards the first category, some reference has already been made to
it.! Of the second category, the most important are two statements by ‘Umar
himself that have come down to us through different chains of narrators,
with slight defferences in the wordings and details. One of these statements
says that one day he went out with the intention of assaulting the Prophet but
found out that he had already gone to the Ka‘ba and started praying there.
‘Umar stood silently behind him and listened to his recitation of part of sirat
al-Haqgah (69) in the course of his prayer and was so moved by it that, in
‘Umar's words, Islam took possession of his heart.2 A slightly different ver-
sion of this report makes the incident take place at night and adds that when
the Prophet, after finishing his prayer, was returning home, ‘Umar followed
him and on his realizing that someone was following him and enquiring who
it was ‘Umar disclosed his identity and declared his faith.3

The second of ‘Umar's statements gives a rather detailed account. It says
that one day he went out taking his sword with him and determined to kill
the Prophet.# On the way he met Nu‘aym ibn ‘Abd Allah (al-Nahham), a

1. Supra, pp.518-519.
2. Musnad 1, pp.17,18.

3. Ibn Hisham, pp. 347-348; Al-Dhahabi, Al-Sirat al-Nabawiyyah, op. cit., p.173; Ibn al-
Jawzi, Mandgib ‘Umar, p.15.

4. Ibn Ishaq says that the Quraysh leaders had engaged ‘Umar to kill the Prophet (Kitab
Siyar wa al-Maghdzi,181). See also Usd al-Ghabah, op. cit.
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person of ‘Umar's own clan who had embraced Islam but had kept it a secret
to avoid persecution. He asked ‘Umar about his destination, and as he dis-
closed his purpose and also spoke ill of the Prophet, Nu‘aym diverted him
(‘Umar) by saying that he should first set his own house in order. Surprised
at this remark ‘Umar demanded of Nu‘aym to explain what he meant. He
then divulged that ‘Umar’s own sister (Fitimah) and brother-in-law (Sa‘id
ibn Zayd ibn ‘Amr) had become Muslims. Thereupon ‘Umar changed his
course and went to the latters' house and actually found them in the state of
reading from a written object part of the Qur’an. In his rage he at first
assaulted Sa‘id and when Fitimah came to his defence she also was struck.
When ‘Umar saw the wound and blood on his sister, however, he repented,
calmed down and entreated her to show him the piece they were reading
from. She at first objected but ultimately allowed him to see the passage. As
he went through it he was so moved that he exclaimed words signifying the
change in him. Encouraged at this Khabbab ibn al-Aratt, who had hid him-
self in the house at ‘Umar's approach and who had actually been helping the
Sa‘id family with the reading of the Qur’dn, came out and congratulated
‘Umar saying that the Prophet had the other day prayed to Allah for his con-
version. ‘Umar says that at that time the Prophet, whenever a person of no
means embraced Islam, assigned a couple of such persons to a well-to-do
Muslim for their shelter and maintenance, thus indicating that Khabbab was
so assigned to Sa‘id. However, being informed by them that the Prophet was
then at the Ddr al-Arqgam near Safi ‘Umar went there and declared his
acceptance of Islam at the hands of the Prophet. The Muslims who were
present there were so elated with joy that they shouted Allahu Akbar so
loudly that it was heard from the streets of Makka. ‘Umar adds that hitherto
they had been taking care to hide their activities.!

The sequel to his conversion has also been described by ‘Umar himself.
He says that he wanted to make his acceptance of Islam known to all and to
face what the other converts had been facing of opposition and persecution.
Hence he first went to the house of an important Makkan leader (according
to one version, Abii Jahl) and knocked at his door. When he came out ‘Umar
informed him of his (‘Umar's) conversion. That leader first expressed his
surprise but when ‘Umar repeated the fact he asked him not to do so and
shut the door against him. He then went to another Quraysh leader's house,

1. Ibn Hisham, pp.345-346; Ibn Sa‘d, III, pp.267-269;  Usd al-Ghabah, 111, pp.644-647.
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did the same thing and was similarly treated. Ultimately he went to the
Ka‘ba where there was a gathering of Quraysh people and declared before
them his conversion to Islam. At this the assemblage burst out and attacked
him. He also fought back. After a good deal of fracas Al-*As ibn W#’il came
there and declared his protection for ‘Umar. At this the people stopped their
fighting. ‘Umar did not, however, like to be protected by Al-‘As and gave up
his protection in spite of his remonstrances.! Two other statements by
‘Umar's son confirm that the Makkan unbelievers actually heckled ‘Umar on
his conversion and that Al-*As ibn W4'il had offered him protection.2

According to Ibn Ishéq the conversion of ‘Umar took place shortly after
the first migration to Abyssinia3. This event took place in the fifth year of
the mission. On the other hand Al-Waqidi, and following him Ibn Sa‘d and
some others, place ‘Umar's conversion in the sixth year of the mission. All
the reports agree in saying, however, that his conversion greatly strength-
ened the position of the Muslims. Previously they had not been able to pray
openly at the Ka‘ba; but after his conversion the situation changed and they
started doing so0.4 In a way ‘Umar's conversion marks the climax of Islam's
success at Makka prior to the Prophet's migration to Madina. No other
important Quraysh leader appears to have come within the fold of Islam
before that event. By the time of his conversion, however, Islam had already
stepped outside the bounds of Makka and had started gaining converts from
various other Arabian tribes.

(c) Conversion of Tufayl ibn ‘Amr al-Dawst: One of the early instances of
conversion from outside Makka was that of Tufayl ibn ‘Amr al-Dawsi. The
account, as given by himself, illustrates, on the one hand, how the Makkan
leaders attempted to prevent visitors and foreign traders from coming in con-
tact with the Prophet and how, on the other, such attempts rebounded on
them and indirectly paved the way for the spread of Islam into the interior of
Arabia. Tufayl was a leader of his own tribe, al-Daws, and was a poet. He
says that once he came to Makka on some business. As soon as he arrived
there a number of Quraysh people met him and wamed him against

1. Ibid. See also Ibn Ishaq, Kitdb al-Siyar wa al-Maghazi, pp.184-185.
2. Bukhdri, nos. 3864,3865; Al-Bayhaqi, Dala’il, 11, 9, Ibn al-Jawzi, op. cit.
3. Ibn Hisham, pp. 342, 343-344.

4. See for instance Ibn Sa‘d, III, p. 270; Ibn Hisham, p. 242; Ibn Ishaq, Kitab al-Siyar wa
al-Maghazi, p.185.
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Muhammad (g ) saying that he was a problemetical and enigmatic person
who had been causing dissension in the society and whose words were like
sorcery, alienating sons from parents, brothers from brothers and hunsbands
from wives. They told Tufayl never to approach him nor to listen to what he
said. Tufayl was so convinced by their talk that he made up his mind to
avoid the Prophet. On the following day when Tufayl came to the Ka‘ba,
however, he saw the Prophet praying there and happened to hear some of
what he was reciting in the prayer. The words sounded so sweet and impres-
sive to Tufayl that he started arguing within himself that he was a poet and
an intelligent young man capable of distinguishing between right and wrong.
Why should he not then meet the person and listen to what he had to say? If
it was good he might well accept it, if not, he would reject it and leave him.
Thus arguing within himself Tufayl followed the Prophet when he returned
home after his prayer, met him there and told him all that his kinsmen had
spoken about him and also about his own impression of what he had just
heard of the Prophet's recitation in prayer. Tufayl then urged him to explain
his message to him. Thereupon the Prophet presented Islam to Tufayl and
also recited to him a passage from the Qur’an. "By God", says Tufayl, "I had
never before heard so beautiful words, nor so reasonable a statement; and I
instantly embraced Islam". The Prophet commissioned him, at his own
request, to preach Islam among his people. On return home Tufayl converted
his own family to Islam and continued to propagate it among his people, vis-
iting the Prophet a second time before his migration to Madina. Sub-
sequently he, along with 70 or 80 families of Muslims from his own tribe,
met the Prophet at Madina after the battle of the Ditch.!

The internal evidence of the account suggests that Tufayl's conversion
took place shortly after the beginning of public propagation of Islam. For, as
will be seen in the following chapter, it was then that the Quraysh leaders
decided to make a uniform statement about the Prophet to the visitors to
Makka, saying that he was a sorcerer, instead of making different statements
about him as they had hitherto been doing.

(d) Dimdd al-Azdi’s conversion: Almost similar circumstances attended
the conversion of Dimad ibn Tha‘labah of Azd Shanwa. He was an old
acquaintance of the Prophet's and was himself a sort of a quack practising
charms and blowings for curing various ailments. He came on a visit to

1. 'Usd al-Ghabah, 111, pp.54-55.
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Makka and was told by the people that Muhammad (g ) had gone mad. He
told them that he could possibly cure him if given a chance to see him. In
fact he met the Prophet and offered to cure him of his "madness". Thereupon
the Prophet began to address him as follows':

"All praise belongs to Allah. We praise Him and seek His assistance. Whomsoever
He guides, none can mislead him; and whomsoever He allows to go astray, none can
guide him to the right path. And [ bear witness that there is none worthy to be wor-
shipped except Allah Alone. There is no partner with him. And I bear witness that
Muhammad ({gg ) is His servant and Messenger".

As soon as the Prophet finished uttering these words Dimad stopped him
and asked him to repeat them, which he did thrice at his request. Dimad says
that he was quite conversant with the types of compositions a soothsayer, a
sorcerer and a poet were each wont to utter; but the Prophet's words were
quite unlike any of those. His words bore meanings like the depth of an
ocean. Therefore, says Dimid, he accepted Islam then and there. The
Prophet asked him to return to his own people and preach Islam to them,
which he did.2

(e) Conversion of ‘Amr ibn ‘Abasah and 'Abii Dharr al-Ghifdri: While
Tufayl and Dimad were attracted to the Prophet rather by the mal-
propaganda of the Quraysh leaders, ‘Amr ibn ‘Abasah al-Sulami and "Ab{
Dhar al-Ghifari (Jundub ibn Junidah) came to him by somehow hearing
about him. ‘Amr ibn ‘Abasah is counted among the hanifs who had given up
the worship of idols and had started worshipping Allah Alone. He says that
one day while he was thus speaking out his views he was told by one of his
listeners that there had appeared at Makka a person who propagated similar
views. Therefore ‘Amr travelled to Makka and there came to know that the
person he sought was working behind the scene and could not be seen
except at night when he would come to the Ka‘ba to cicumambulate it.
Accordingly ‘Amr waited there at night and, when the Prophet came there,
met him and asked him about himeself and his mission. The Prophet said
that he had been commissioned as Allah's Messenger, that it is Allah Alone
Who should be worshipped and that He has no partner with Him. The
Prophet also informed ‘Amr about some other teachings of Islam. He then

1. The Arabic text, which has become an oft-repeated formula in Islamic discourses, runs
as follows: edsy it Y1 ) Y Of dgiy cad saloa b iy ag (4d foime b Al gy oy o Ao 3 koo df Lady
(....AJrJJOL,L\MOi-L*iiJMJu‘.L!ﬁY

2. Ibid., pp.41-42.
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asked the Prophet who else had accepted his teachings. He replied that there
were with him a slave and a free-man. *Amr embraced Islam at the Prophet's
hands and subsequently used to claim that he was the fourth person in the
order of conversion. The claim does not appear to be quite correct, but there
is no doubt that his conversion took place at a very early stage of the
Prophet's mission. Ibn al-Athir specifically says that ‘Amr embraced Islam
early, at the very beginning of Islam (a9t J i ks olui). After his conversion
‘Amr sought the Prophet's permission to stay with him, but was told to go
back instead to his own people and to preach Islam among them. He did so
and continued to preach Islam to his people for a long time till he heard
about the Prophet's migration to Madina. Subsequently he met him there.!

Like ‘Amr ibn ‘Abasah, *AbG Dharr also himself states that on coming to
know that there had appeared a person at Makka who claimed to be Allah’s
Messenger, he sent his brother there to ascertain the facts. The latter came to
Makka, met the Prophet and then returned home and reported his very
favourable impressions about the Messenger of Allah. *Abd Dharr was not,
however, quite satisfied with the information. Therefore he himself came to
Makka. He did not know the Prophet, but did not also dare ask anyone about
him for fear of being harassed or persecuted by the unbelievers. Hence he
kept on waiting at the Ka‘ba. One evening ‘Ali, while passing by him,
noticed him as a stranger and invited him to stay that night at his (*Ali's)
house. *Ab{ Dharr did so but did not tell anything about himself to ‘Ali. On
the following day the latter similarly noticed *Abi{l Dharr still waiting at the
Ka‘ba. Thinking that the man had not yet been able to find a place to stay at,
*Alf again took him to his house. On the way he asked ’Abid Dharr about the
purpose of his visit to Makka. He at first hesitated to tell, but after making
‘Ali promise that he would keep it a secret *Abli Dharr told him that he
(’Abl Dharr) was in search of the man who claimed himself to be Allah's
Messenger. ‘Alf told him that he was on the right course and with the right
person, for he (*Ali) also was going to the Prophet. Thus did *Abd Dharr,
with ‘Alf's help, meet the Prophet and after listening to him embraced Islam.
The Prophet asked him to keep the fact of his conversion a secret at Makka,
but he, being inspired and excited by the truth he had found, insisted on
declaring it. In fact he came to the Ka‘ba in the morning, announced his faith
and loudly declared that there is no god except Allah and that Muhammad

1. Ibid., 1V, pp.120-121.
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(g‘fg) was his Messenger. At this the unbelievers who were assembled there
surrounded him, attacked him and beat him severely. He was rescued only
by the timely arrival of ‘Abbas ibn ‘Abd al-Muttalib (the Prophet's uncle)
who shouted out to the people saying that the person they were assaulting
belonged to the Gifari tribe by whose territory the Quraysh trade caravans
passed. At this the people stopped beating * Abl Dharr. On the following day
he did the same thing, was again assaulted and was similarly rescued by
‘Abbas. !

The authorities differ regarding the exact date of *Abd Dharr's conver-
sion, some placing it rather late in the Makkan period. The circumstances
narrated, however, correspond with the situation characteristic of the early
phase of public propagation. Besides the case of *Abu Dharr, however, there
were other individuals like *Abd Misa al-’Ash‘ari (‘Abd Allah ibn Qays)?
and Mu‘ayqib ibn *Abi Fitimah al-Dawsi* about whom there is no doubt
that they had come to Makka and embraced Islam much earlier than the
migration to Abyssinia.

The instances cited above illustrate the ways in which Islam made head-
way among the Arabs. At least three lines of development may be identified.
In the first place, those who had been inclined towards monotheism prior to
the rise of Islam, such as the hanifs, rather readily came within its fold. The
conversion of ‘Amr ibn ‘Abasah from outside Makka and of ‘Ubayd Allah
ibn Jahsh and, to some extent, of Sa‘ld ibn Zayd ibn ‘Amr are instances in
point. Secondly, the traders and visitors who came to Makka on various
occasions naturally came to know about the new movement. Some of them
grew curious about the Prophet because of the malpropaganda of the
Quraysh leaders, met him in confidence and ultimately embraced Islam. The
instances of Tufayl ibn ‘Amr al-Dawsi and Dimad al-’ Azdi are illustrative of
this process. Thirdly, the non-Makkan converts like them and other visitors
carried the message of Islam to their respective peoples and places. Being
thus informed about the appearance of the Prophet and of Islam, some of the
more inquisitive souls like *Abid Dharr al-Ghifari came to Makka to ascer-
tain the facts and embraced Islam. That by all these processes Islam had
been penetrating into the heart of Arabia is shown by the interesting case of

1. Bukhdri, no. 386!; 'Usd al-Ghabah, |, pp.301-303.
2. Ibid., 111, pp.245-246, V, pp.308-309.
3. Ibid., 1V, pp. 402-403.
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Buraydah ibn al-Hasib ibn ‘Abd Allah and his people. It is stated that he
came with some 80 families of his tribe, met the Prophet on his way to
Madina during his migration there and all embraced Islam at his hands.! The
very fact that Buraydah came with so many families of his tribe and thus
embraced Islam at a time and place that were otherwise not very suitable for
his doing so suggests, as Maudidi points out,2 that Buraydah must have had
prior information about Islam and the Prophet.

One notable feature of the instances cited above, particularly of the ear-
lier ones, was that on conversion all those persons returned to their peoples,
being specifically commissioned by the Prophet to propagate Islam in their
respective areas. This shows that not much later than the beginning of public
propagation, in fact quite earlier than the migration to Abyssinia, he had
already been looking beyond Makka. The migration to Abyssinia in the mid-
dle of the fifth year of the mission was in a way an outcome of this expand-
ing outlook. That event constitutes the next important landmark in the
progress of Islam. Before dealing with it, however, it is necessary to take
into account the orientalists’ views about this early phase of the mission and
also to note the growth of Makkan opposition to Islam.

1. Ibid., 1, pp.175-176.
2. Maududi, op. cit., I1, p. 542.
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APPENDIX TO CHAPTER XXI

LIST OF EARLY CONVERTS NOT MENTIONED IN
THE LIST GIVEN IN IBN ISHAQ'S / IBN HISHAM'S SIRAH'

Banda Hashim:

(51) Safiyyah bint ‘Abd al-Muttalib (The Prophet's paternal aunt and Al-Zubayr

ibn al-*‘Awwam's mother) —’Usd al-Ghébah, V, pp. 492-493.
Banii ‘Abd Shams:

(52) Sahlah bint Suhayl ibn *‘Amr (wife of *Abfi Hudhayfah ibn ‘Utbah ibn
Rabi‘ah). Embraced Islam early (44 <wlwf) and migrated with
her husband to Abyssinia. — Al-’Isdbah, 1V, pp. 336-337, no.
595 (Kitdb al-Nisd’).

Banii *Umayyah:

(53) ’Umm Habibah (Ramlah). 'Abfi Sufyin's daughter. She embraced Islam
early and migrated with her husband ‘Ubayd Allah ibn Jahsh to
Abyssinia. Subsequently became 'Umm al-Mu’minin — Ibid.,
pp- 305-306, no. 434., 'Usd al-Ghabah, V, pp. 573-574.

Confederate of Banii 'Umayyah:
(54) ‘Ubayd Allah ibn Jahsh- /bid.
Bani Taym:

(55) 'Umm Ridman ("Abi Bakr's wife; mother of *A’ishah and ‘Abd al-Rahmén
ibn ’Ab1 Bakr). Embraced Islam early. Al-"Isd@bah, IV ., pp. 450-
452, No. 1271 (Kitdb al-Nisa’), *Usd al-Ghdbah, V, 583.

(56) Al-Harith ibn Khalid ibn Sakhr ibn ‘Amir. Embraced Islam early. Accord-
ing to Ibn Ishdq and others he migrated to Abyssinia with his
wife. — Al-’Isdbah, 1, p. 277, No. 1397; 'Usd al-Ghdbah, 1,
pp. 335-336.

Banii Asad ibn ‘Abd al-'Uzzd:

(57) Khalid ibn Hizdm (Khadijah's nephew and Hakim ibn Hizam's brother).
Embraced Islam early and died during his migration to Abys-
sinia. According to one report, the Qur’anic passage 4:100
G W e ol gy a8 gt 45,0 3 yeeyy WV ) e it g e s B
was revealed with reference to him. Al-’Isdbah, 1., p. 403, no.

1. See supra, pp. 521-524.
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2154; 'Usd al-Ghabah, 11, p. 78.

(58) Al-Aswad ibn Nawfal ibn Khuwaylid ibn Asad (Khadijah's nephew and
Waraqah ibn Nawfal ibn Asad's cousin, i.e., paternal uncle's
son). Embraced Islam early and, according to Ibn Ishaq, went
to Abyssinia on the second migration, His father, Nawfal ibn
Khuwaylid, was very severe upon the Muslims. — "Usd al-
Ghdbah, 1, pp. 87-88; Al-’Isdbah, 1, p. 46, no. 171.

(59) ‘Amr ibn *Umayyah ibn al-Hérith ibn Asad ibn ‘Abd al-‘Uzza. Embraced
Islam early and migrated to Abyssinia where he died. 'Usd al-
Ghdbah, IV, p. 85.

{60) Yazid ibn Zam‘ah ibn al-Aswad. He was a nobleman of Quraysh who was
consulted on all affairs. Embraced islam early and migrated to
Abyssinia —'Usd al-Ghdbah, V, p. 110.

Banit Zuhrah:

(61) ‘Amir ibn ’Abj Waqqds (Brother of Sa‘d ibn Abi Waqqas, no. 17 above).
According to Al-WAaqidi he embraced Islam after only 10 peo-
ple and the passage Q. 29:8 was revealed with reference to
him. According to Al-Balidhuri, ‘Amir joined the second
migration to Abyssinia. — Al-’Isabdh, 11, p. 257, no. 4423.

(62) Tulayb ibn Azhar (brother of Al-Muttalib ibn Azhar, no. 19 above).
Embraced Islam early, along with his brother, and migrated to
Abyssinia where they died — Al-’Isdbah, 11, p. 233, no. 4285;
'Usd al-Ghdbah, 111, p. 64.

(63) ‘Abd Allah ibn Shihab (Maternal grandfather of Imam al-Zuhrf). Embraced

Islam early and migrated to Abyssinia. —'Usd al-Ghabah, 111,
P. 184; Al-"Isdbah, 11, P. 325, no. 4752.

Confederates of Banii Zuhrah:

(64) ‘Utbah ibn Mas‘lid (brother of ‘Abd Allah ibn Mas‘id, no. 21 above).
Embraced Islam early and went to Abyssinia on the second
migration —’Usd al-Ghdbah, 111, pp. 366-367; Al-’Isdbah, I,
p. 456, no. 5414.

(65) Miqdad ibn ‘Amr al-Kindi. Embraced Islam very early (.. PVl gt gay
oatd) and migrated to Abyssinia. — 'Usd al-Ghdbah, 1V, pp.
409-411.
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(66) Shurahbil ibn Hasanah al-Kindi. Embraced Islam early, migrated to Abys-
sinia, and subsequently to Madina. — Al-’[sdbah, 1, p. 143,
no. 3869. 'Usd al-Ghabah, 11, p. 391. See also nos. 73-76
below).

Banii ‘Adiyy:

(67) Zayd ibn al-Khattdb (consanguine brother of ‘Umar ibn al-Khaitab).
Embraced Islam early. When Zayd died in the battle of
Yamamah ‘Umar remarked that his brother had preceded him
in respect of two good things — acceptance of Islam and
attainment of martyrdom. — 'Usd al-Ghdbah, 11, pp. 238-239.

(68) Layla bint Abi Hathmah (Wife of ‘Amir ibn Rabi‘ah al-‘Anzi, no. 26
above). Embraced [slam early and migrated to Abyssinia with
her husband and subsequently to Madina. ‘Umar ibn al-
Khattab, before his conversion, used to oppress them on
account of Islam. — ’Usd al-Ghdbah, V, pp. 541.

(69) Ma‘mar ibn ‘Abd Allah ibn Nadlah. Embraced Islam very early and went to
Abyssinia on the second migration and migrated to Madina at a
very late date. — "Usd al-Gdbah, 1V, p. 400.

(70) ‘Adiyy ibn Nadlah. Embraced Islam early and migrated with his son
Nu‘mén to Abyssinia. ‘Adiyy died in Abyssinia and was suc-
ceeded by his son, this being the first case of succession in
Islam where both the deceased and the successor were Mus-
lims.— 'Usd al-Ghdbah, 111, p. 398; Al-’Isdabah, 11, p. 471, no.
5491.

(71) Nu'mén ibn ‘Adiyy ibn Nadlah. Embraced Islam early and migrated with
his father (no 70 above) and succeeded him on his death —
Ibid.; also "Usd al-Ghdbah, V, pp. 26-27.

(72) ‘Urwah ibn *Uthéithah (uterine brother of ‘Amr ibn al-‘f\s). Embraced Islam

very early and migrated to Abyssinia. — Ibid., 11, pp. 402-
403.

Bani Jumah:

(73) Sufyan ibn Ma‘mar ibn Habib. Embraced Islam early and migrated to Abys-
sinia with his wife Hasanah and their sons Jabir and Junadah.
—'Usd al Ghabah, 11, pp. 321-322; Al-’lsdbahll., p. 57,
no. 3329.
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(74) Hasanah (CUmm Shurahbil). Embraced Islam early and migrated to Abys-
sinia with her husband and sons. Ibid.; also 'Usd al-Ghdbah,
V, p. 425.

(75) Jabir ibn Sufyan (better known as Jabir ibn Hasanah al-Kindf). Embraced
Islam early and migrated to Abyssinia with his parents.—’'Usd
al-Ghdbah, 1, p .253; 11, pp. 321-322; 391; Al-’Isdabah, 1, p.
211, no. 1016; IL., p.143 no. 3869.

(76) Junadah ibn Sufyan (better known as Juniddah ibn Hasanah al-Kindf).
Embraced Islam early and migrated to Abyssinia with his par-
ents and brother. "Usd al-Ghdbah, 1, p. 299; Al-’lsdbah 1,
p. 246, no. 1205 and the references given under nos. 73-75
above.

(77) Nubayh ibn ‘Uthmin ibn Rabi‘ah ibn Wahb. Embraced Islam very early
and, according to Al-Wagqidi, migrated to Abyssinia. — ‘Usd
al-Ghdbah, V, p.15; Al-"1sdbah, 111, p. 552, no. 8686.

Banii ‘Abd al-Dar:

(78) Mus‘ab ibn ‘Umayr ibn Hashim ibn ‘Abd Manaf ibn °‘Abd al-Dar.
Embraced Islam very early and kept it concealed but was
detected by his parents who confined him in the house. He
managed to escape and migrated to Abyssinia on the first occa-
sion. It was he whom the Prophet sent to Madina after the first
oath of Al-‘Aqabah to instruct the ansdr in the Qur’an. — 'Usd
al-Ghdbah, 1V, pp. 368-370; Al-’Isdbah, 111, p. 421, no. 8002.

(79) ’Abi al-RGm ibn ‘Umayr (brother of the above). Embraced Islam very early
and migrated to Abyssinia with his brother. — ’'Usd al-
Ghdbah, V, p.194.

(80) Firas ibn al-Nadr ibn al-Harith. Embraced Islam early and, according to Ibn
Ishaq, migrated to Abyssinia. Ibid., IV, p. 177.

(80a) Jahm ibn Qays ibn ‘Abd ibn Shurahbil. Embraced Islam early and accord-
ing to Ibn Ishdq migrated to Abyssinia. 'Usd al-Ghdbah, 1,
p. 311, 312; Al-’Isdbah, 1, p. 254, no.1248.

Banii Sahm:

(81) ‘Abd Allah ibn Hudhéfah ibn Qays ibn ‘Adiyy (brother of no. 42 above).
Embraced Islam very early and migrated to Abyssinia on the
second occasion with his brother Qays ibn Hudhifah — "Usd
al-Ghdbah, 111., pp.142-143; Al-"Isdbah, 11, p. 296, no. 4622.
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(82) Qays ibn Hudhafah (brother of the above). Embraced Islam very early and
migrated with his brother to Abyssinia. — *Usd al-Ghébah,
IV, p. 211.

(83) "Abil Qays ibn al-Hérith ibn Qays ibn ‘Adiyy. Embraced Islam very early
and migrated to Abyssinia. — 'Usd al-Ghdbah, V, pp. 279-
280.

(84) ‘Abd Allah ibn al-Hérith ibn Qays ibn ‘Adiyy (brother of the above).
Embraced Islam early and migrated to Abyssinia. Al-'Isdbah,
II, p. 292 no. 4605.

(85) Al-S&’ib ibn al-Harith ibn Qays ibn ‘Adiyy (brother of the above).
Embraced Islam very early and migrated to Abyssinia. /bid.,
pp- 8-9, no. 3058.

(86) Al-Hajjaj ibn al-Harith ibn Qays ibn ‘Adiyy (brother of the above).
Embraced Islam early and migrated to Abyssinia. —

Ibid.,1.,311, no. 1615.

(87) Sa‘id ibn al-Hérith ibn Qays ibn ‘Adiyy (brother of the above). Embraced
Islam early and migrated to Abyssimia. — Ibid., 11, p. 44, no.
3251.

(88) Bishr ibn al-Harith ibn Qays ibn ‘Adiyy. Migrated to Abyssinia. — 'Usd al-
Ghdbah, 1, pp.184-185

(89) Hisham ibn al-‘Ag. ibn W&’il (younger brother of ‘Amr ibn al-‘As).
Embraced Islam early and migrated to Abyssinia. — "Usd al-
Ghdbah, V, pp. 63-64.

Confederates of Banii Sahm:

(90) ‘Umayr ibn Ri’ab. Embraced Islam very early and migrated to Abyssinia.
— 'Usd al-Ghdbah, 1V, p.143; Al-’Isabah, 111, pp. 31-32,
no. 6032.

(91) Mahmiyyah ibn Jaz’u (uterine brother of ‘Abbas ibn ‘Abd al-Muttalib's
wife "Umm al-Fadl). Embraced Islam very early and migrated
to Abyssinia.-- ‘Usd al-Ghabah, IV, p. 334; Al-’Isdbah, 111,
p-388, no. 7823.

Banii Makhzim:

(92) Hisham (or Hashim) ibn *Abi Hudhayfah ibn al-Mughirah. Embraced Islam
very early and migrated to Abyssinia. — 'Usd al-Ghdbah, V,
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pp. 60-61: Al-"Isabdh, 111, p. 603, no. 8962. See also no. 8910,
ibid., p. 593.

(93) Habbar ibn Sufyan ibn ‘Abd al-Asad. Embraced Islan very early and migra-
ted to Abyssinia. — "Usd al-Ghabah, V, p. 54; Al-"Isabah, 111.,
p- 599, no. 8930.

(94) ‘Abd Allah ibn Sufyén ibn ‘Abd al-Asad (brother of the above). Embraced
Islam early and migrated to Abyssinia. — Al-’Isdbah, 11, p.
319, no. 4721.

(95) ’Umm Salamah bint Abf *Umayyah ibn al-Mughirah ('Umm al-Mu’minin).
Embraced Islam very early and migrated with her first hus-
band, 'Abd Salamah ibn ‘Abd al-Asad, to Abyssinia. — 'Usd
al-Ghdbah, V., pp. 588-590; Al-’Isdbah, IV, pp. 458-460, no.
1309 (Kitab al-Nisd’).

(96) Salamah ibn Hishdm ibn al-Mughirah (brother of *Abi Jahl and paternal
cousin of Khilid ibn al-Walid). Embraced Islam early and
migrated to Abyssinia. On his return from there his relatives
tortured him, imprisoned him and prevented him from migra-
ting to Madina. — 'Usd al-Ghébah, 11, p.341; Al-’lsdbah, 11.,
pp- 68-69, no. 3403.

Confederates of Banii Makhziim:

(97) Yasir (father of ‘Ammir ibn Ydsir, no.47 above, and halif of ’Abi
Hudhayfah ibn al-Mughirah). Embraced Islam very early and

was very severely tortured on that account. — ’Usd al-
Ghdbah, V, p. 98; also 1V, p. 43ff; Al-'Isabah, 111, pp. 647-
648, no. 9208.

(99) 'Abd Allah ibn Yasir (son of the above). Embraced Islam early and was tor-
tured severely. Both he and his father succumbed to the torture.
Ibid.

Banii ‘Amir ibn Lu’ayy:

(100) * Ab Sabrah ibn *Abi Ruhm (The Prophet's paternal aunt Barrah bint ‘Abd
al-Muttalib's son). Embraced Islam early and migrated to both
Abyssinia and Madina. — ’'Usd al-Ghdbah, V, p. 207; Al-
"Isabah, IV, p. 84, no. 500 (Kitdb al-Kund).

(101) "Umm Kulthiim bint Suhayl ibn ‘Amr (wife of the above and daughter of
the prominent Quraysh noble and chief Suhayl ibn ‘Amr).
Embraced Islam early and migrated with her husband to Abys-
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sinia. — ’Usd al-Ghdbah, V, p.613; Al-’Isdbah, IV., p. 490,
n0.1473 (Kitdb al-Nis@’).

(102) ‘Abd Allah ibn Suhayl ibn ‘Amr (brother of the above and of ’Abi Jan-
dal). Embraced Islam early and migrated to Abyssimia.— 'Usd
al-Ghabah, 111., p.181; Al-’Isdbah, 11, p. 322, no. 5736.

(103) ’ Abi Jandal ibn Suhayl ibn ‘Amr (brother of the above). Embraced Islam

early and was on that account tortured by his family. — 'Usd
al-Ghdbah, V., p.160; Al-’Isdbah, 1V, p. 34, no. 203 (Kitab al-
Kuna)

(104) Sakrén ibn ‘Amr (brother of Suhayl ibn ‘Amr and Hatib ibn ‘Amr, no. 49
above, and first husband of 'Umm al-Mu’minin Sawdah bint
Zam'‘ah. Embraced Islam early and migrated with his wife to
Abyssinia. — "Usd al-Ghdbah 11, pp. 324-325; Al-’Isdbah, 11.,
p. 59, no. 3337.

(105) Sawdah bint Zam‘ah ("Umm al-Mu’minin, previously wife of the above).
Embraced Islam early and migrated with her first husband to
Abyssinia. — Ibid; also 'Usd al-Ghdbah, V, pp. 485-485; Al-
’Isdbah, 1V, pp. 338-339, no. 606 (Kitdb al-Nisa’)

(106) Yaqazah bint ‘Alqamah (wife of Salit ibn ‘Amr, no.48 above, brother of
Suhayl ibn ‘Amr). Embraced Islam early and migrated to
Abyssinia with her hushand. — ’Usd al-Ghdbah V, pp. 625-
626.

(107) Malik ibn Zam‘ah ("Umm al-Mu’mimin Sawdah's brother). Embraced
Islam early and migrated to Abyssinia with his wife ‘Amrah
bint al-Sa‘dl. — ’Usd al-Ghdbah, IV, p.280; Ibn Hishdm, 329.

(108) ‘Amrah bint al-Sa‘di (wife of the above). Embraced Islam early and migra-
ted with her husband to Abyssinia. Ibid.; also 'Usd al-Ghdbah,
v, p. 510.

(109) Ibn "Umm Maktim (‘Amr ibn *"Umm Maktim, maternal cousin of 'Umm
al-Mu’minin Khadijah). Embraced Islam early and sub-
sequently migrated to Madina. Al-’Isdbah, II, 523-824, no.
5764.

Banii Fihr ibn Malik:
(110) Suhayl ibn Bayda’. Embraced Islam early and migrated to Abyssinia and
also to Madina. — ’Usd al-Ghdbah, 11, p.370; Al-’Isdbah, 11,
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p-91, no. 3561.

(111) Sa‘id ibn ‘Abd Qays. Embraced Islam early and migrated to Abyssinia. —
'Usd al-Ghadbah, 11, p.312; Al-"Isdbah, 11, p. 49, No. 3272.

(112) ‘Amr ibn al-Hérith ibn Zuhayr. Embraced Islam early and, according to
Ibn Ishiq, migrated to Abyssinia. — *Usd al-Ghdbah, 1V, p.
95; Al-’Isabah 11, p. 530, no. 5799.

(113) ‘Uthman ibn ‘Abd Ghanm ibn Zuhayr (son of ‘Abd al-Rahmén ibn ‘Awf's
paternal aunt). Embraced Islam early and migrated to Abys-
sinia. "Usd al-Ghdbah, 111, p. 375; Al-’Isdbah, 11, p. 461, no.
5444.

Banii ‘Abd ibn Qusayy:

(114) Tulayb ibn ‘Umayr ibn Wahb (The Prophet's paternal aunt ’Arwah bint
‘Abd al-Muttalib's son). Embraced Islam early and migrated to
Abyssinia. — "Usd al-Ghabah, 111, p,65; Al-'"Isdbah 11, p. 233,
no. 4288.

Slaves and others:

(115) Bilal ibn Rabah (slave to 'Umayyah ibn Khalaf). Embraced Islam very
early and was severely tortured on that account. According to
one report, Bilal was one of the first seven persons, including
the Messenger of Allah, to publicly announce their conversion.
The other five were 'Abu Bakr, Suhayb. ‘Ammér, Khabbib
and Sumayyah—Ibn Hisham, 317-318; Ibn Sa‘d, III, 232-233;
'Usd al-Ghdbah, 1, pp. 206-209.

(116) Sumayyah (slave maid to Abli Hudhayfah and ‘Ammar ibn Yasir's
mother). She embraced Islam along with her husband and sons,
was inhumanly tortured and ultimately killed by Abd Jahl. She
is the first lady martyr in Islam. — Ibn Hisham, 319-320; Ibn
Sa‘d, IIL., pp.233,246-249; 'Usd al-Ghdbah V, pp. 481-482.

(117) Hamamah (Bilal's mother). Embraced Islam early and was tortured on that
account. Al-"Isti‘ab, IV, p. 1813, no. 3301.

(118) Abl Fukayhah (slave to Banl ‘Abd al-Dar). Embraced Islam and was
therefore persecuted. — 'Usd al-Ghdbah, V, p.273.

(119) ‘Amir ibn Fuhayrah (slave to Tufayl ibn al-Hérith). Embraced Islam early
and was persecuted. — Ibn Hisham, p. 318; 'Usd al-Ghabh,
111, pp. 90-91.
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(120) Lubaynah or Lubaybah. Ibn Hishdm mentions her as a slave maid to Ban(i
Mu’ammal. Embraced Islam early and was persecuted,
particularly by ‘Umar ibn al-Khattdb before his conversion. —
Ibn Hisham, 319.

(121) "Umm ‘Ubays (slave maid to Ban{i Zuhrah or Bani Taym). Embraced
Islam very early and was persecuted on that account. — Ibn
Hisham, p. 318; 'Usd al-Ghdbah, V, 601.

(122) Zannirah al-Rimiyyah (slave maid to Banil ‘Adiyy or Banli Makhzim).
Embraced Islam very early and suffered persecution. — Ibn
Hisham p. 318; 'Usd al-Ghdbah, V, 462.

(123) Nahdiyyah and her daughter (slave maid to Ban ‘Abd al-Dér). Embraced

Islam very early and suffered persecution. — Ibn Hisham,
pp.318-319.

(124) Umm ’Ayman Barakah bint Tha‘labah (family-maid of the Messenger of
Allah). Embraced [slam very early and migrated to both Abys-
sinia and Madina. — ’Usd al-Ghdbah, V, p. 567.

(125) Mihjan ibn al-’Adra‘ al-Aslami. Embraced Islam early. — Al-’Isdbah, 111,
pp.366-367, no. 7738.

(126) Mas‘id ibn Rabi‘ah ibn ‘Amr (of Band al-Hin ibn Khuzaymah).
Embraced Islam very early, before the Prophet's entry into the
Dar al-Arqam. — 'Usd al-Ghabah, IV, p. 357.



CHAPTER XXII

MARGOLIOUTH'S THEORY OF "ISLAM
AS A SECRET SOCIETY"

Apart from the question of their views regarding wahy, the orientalist's
assumptions regarding the early phase of the mission revolve mainly round
three other themes, namely, (a) the period of the so-called "secret preach-
ing"; (b) the character and motives of the early converts and (c) the contents
and teachings of the early revelations.

It may be recalled that Ibn Ishaq speaks of the Prophet's having initially
conducted his preachings "secretly". We have already examined this state-
ment of his and have shown that in the light of the other facts mentioned by
him in this connection and also in the light of the Qur’anic evidence it means
personal contacts and individual approaches rather than an attempt on the
Prophet's part to keep his mission a "secret” to himself and his followers.!
This sense of Ibn Ishaq's statement is at least rightly understood by Muir
who states categorically that there is hardly any ground to "assign to the
Prophet three years of secret preaching and private solicitation”. Muir
observes that for "some succeeding period" after the Prophet had received
his call "his efforts would be naturally directed to individual persuasion and
entreaty, but there is nothing to warrant the belief that the Prophetic claim,
once assumed, was ever confined as an esoteric creed within the limits of a
narrow circle." He further observes that after the short period of individual
persuasion the Prophet received the command "to rise and preach" and forth-
with "his appeal was made to the whole community of Mecca."?

Similarly Muir generally accepts what the sources say about the early
converts, their character and reasons for conversion. He also points out that
they were mostly the Prophet's relatives and close firends.> On the basis of
this latter fact Muir observes: "It is strongly corroborative of Mahomet's
sincerity that the earliest converts to Islam were not only of upright cha-
racter, but his own bosom friends and people of his household; who, being
intimately acquainted with his private life, could not fail otherwise to have
detected those discrepancies which ever more or less exist between the pro-

1. Supra, pp. 516-517.
2. Muir, The life of Mahomet, 3rd edn, 60.
3. Ibid., 56-59.
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fessions of the hypocritic deceiver abroad and his actions at home."! In
making this observation Muir actually supports Sprenger's inference which
he acknowledges a little later on as follows: "I agree with Sprenger in con-
sidering 'the faith of Abu Bekr the greatest guarantee of the sincerity of
Mohammed in the beginning of his career' — and, indeed, in a modified
sense, throughout his life."?

In sharp contrast with these views are those of Margoliouth. His entire
approach is geared to showing that the Prophet was a deceiver and imposter
who, being ambitious and a cool judge of human character, made calculated
preparations for playing the role of a Prophet and, for that purpose, pre-
tended the receipt of revelations from God. Proceeding from that premise
Margoliouth twists the sense of Ibn Ishiq's statement and builds up a theory
of a "secret society”, saying that at the age of forty Muhammad (g% ) placed
himself at the head of a secret society.3 Indeed Margoliouth captions his
chapter on the early phase of the Prophet's mission as "Islam as a secret soci-
ety".4 And to bring home this theme he not only makes tendentious remarks
about the form, manner and matter of the revelations but imputes ulterior
motives to almost everyone of the earliest converts, twisting the facts to sup-
port and sustain his theory.

[. THE INNUENDO AGAINST 'ABU BAKR

To begin with, Margoliouth takes up the fact of ' Abil Bakr's being one of
the very earliest converts and his role in winning over a few others to the
cause of Islam. Margoliouth states that "in his thirty-ninth year Mohammed
became acquainted or became intimate with Abu Bakr". The latter, it is said,
in spite of his "business ability”, "considerable fortune", kindly and com-
plaisant disposition and "charming manners” which made "his company
much sought after" by the Makkans, was nonetheless a "hero-worshipper, if
there was one", possessing "a quality common in women, but sometimes
present in men, i.e., readiness to follow the fortunes of someone else with
complete and blind devotion, never questioning or looking back".?
Margoliouth further says that the Prophet, being a shrewd judge of man, per-
ceived this quality of *Abd Bakr's and used it. Hence, when the latter's call

. Ibid., 54.

Ibid., 56, n.

. Margoliouth, Mohammed, 3rd edn., p. 72.
. Ibid., Ch. 111

Ibid., 83.

N
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came "a year after their intimacy had begun” the proselytising was done "not
by Mohammed but by Abu Bakr."! Margoliouth asserts that Muhammad
(4% ) thus assumed the role of "a medium"? professing to produce messages
from another world and this was made possible "due to the receptivity of
Abu Bakr"3

Before proceeding further with Margoliouth's other remarks in this con-
nection it would be worthwhile to point out the untenability of the above
mentioned statements. He does not cite any authoirty to support the assertion
that it was only a year before his call that the Prophet became acquainted or
intimate with *Abd Bakr. The sources indicate, howeever, that the two were
intimate with each other since their boyhood. Even according to common
sense it is highly unlikely that the two should have remained unknown to
each other for so long a time as nearly 37 years,* in view of the fact that they
both lived in the same quarter of the then very small town of Makka and in a
society where each person saw a good deal of the other. Margoliouth's state-
ment is also inconsistent with what he acknowledges to be *Abfli Bakr's dis-
tinctive quality, namely, his "charming manners" which made his company
"much sought after” by his people. Evidently such a man could not have
remained unacquainted with one of his own locality who, at least five years
prior to his claim to prophethood, had acted as an arbitartor in the famous
dispute arising out of the rebuilding of the Ka'ba.

The reason given by Margoliouth for *Abd Bakr's acceptance of Islam,
namely, his being simply a hero worshipper ready to follow the fortunes of
someone else is totally conjectural and inapplicable here; for the simple fact
that at the very inception of his mission neither was there any particular
development marking the Prophet out to be a hero nor did fortune smile on
him in any way. It therefore remains to be explained why an individual with
’Abi Bakr's business acumen should have recognized a hero in the Prophet
before he even gained a single convert to his cause and before fortune took
any turn in favour of him. After all, ’Abd Bakr had hitherto been no less
wealthy and no less known in his society than the Prophet.

1. Ibid., 83-84.

2. Ibid., 84. 1t is to be noted that virtually following Margoliouth in such characterization
of the Prophet, Maxime Rodinson calls him a "megaphone” and Bell calls him a "mouth-
piece” of God (T.G.U.0.S, VII, 22).

3. Ibid.,

4. The two were almost of equal age, *Abil Bakr being two years junior to the Prophet.
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Margoliouth seems to suggest that ' Abi Bakr was the very first person to
believe in the Prophet. This is celarly at variance with the unanimous state-
ment of all the reports that Khadijah (r.a.) was the first person to believe in
the Prophet. Margoliouth skips over the question of the first convert by pro-
viding a sort of a back-door foot-note stating: "Noldeke, Z.D.M.G., lii,16-21,
makes the order of converts Khadijah, Zaid, Ali, some slaves, Sa‘d, son of
Abu Wakkas, and Abu Bakr, with other Kurashites."! It must at once be
pointed out that it is not Noldeke, but the sources, which unanimously men-
tion Khadijah (r.a.) as the first convert. The reports of course differ regard-
ing the order of conversion of the other persons mentioned, particularly
Zayd, ‘Ali and ’ AbG Bakr. This difference in the reports rather highlights the
fact that in so far as Zayd and ‘Ali were concerned ’Abid Bakr had no hand
in their conversion. Noldeke's "order” assigns the eighth or so place to ' Abd
Bakr. Margoliouth does not give any reason for his regarding *Abd Bakr an
earlier or rather the earliest convert to Islam. The sources indicate that only
four or five persons were converted at the instance of ’Abi Bakr. The other
early converts, whose number was about ten times that figure, embraced
Islam either in consequence of their own enquiries or as a result of the
Prophet's preachings to them. Margoliouth himself recogniszes that there
were at least some one hundred converts before the commencement of what
he calls "publicity”.2 As will be seen presently, in spite of his twisting of
various facts Margoliouth is unable to establish * Abi Bakr's connection with
the conversion of even ten persons. Hence nothing could be a worse exag-
geration than the assertion that the Prophet's assumption of what is called the
"role of a medium" was due to the receptivity of *Abl Bakr or that the work
of "proselytising" was done mainly by ’Abt Bakr.

In spite of his misleading statement about ’Abi Bakr and the commence-
ment of the mission Margoliouth could not ignore the position of Khadijah
(r.a.) and the absence of Abi Bakr's role in her conversion. But as usual
Margoliouth twists and misinterprets the facts in her case too. He does not
accept as historical the incident of her meeting Waraqah ibn Nawfal after her
husband's receipt of the revelation. Nevertheless Margoliouth asserts that her
mind might "have been prepared by her cousin's speculations and studies for
a revolt from the Meccan religion."> Having said so Margoliouth suggests

1. Margoliouth, op. cir., p. 89, n.
2. [bid.,112.
3. 1bid..93.
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that "maternal grief over her dead sons” was a factor in the process of her
conversion.! To substantiate this assertion he cites a tradition? in which she
is reported to have asked the Prophet whether their dead children were in
hell. "To this question", writes Margoliouth, "the Prophet in reply produced
a revelation: 'And whoso believe and are followed by their seed in faith unto
them shall we attach their seed.® A brilliant answer; since thereby the
bereaved mother was assured that the eternal happiness of her dead sons was
made conditional on her believing; .... No wonder Khadijah devoted herself
heart and soul to the mission, and received the promise of a very special
place in paradise."4

The incorrectness and anachronism in the above statements of
Margoliouth are too obvious. He rejects the fact of Khadijah's (r.a.) meeting
with Waraqah; yet the inference about the latter's influence upon her is based
on the account of that very meeting; for there is no other report which makes
even the slightest allusion to her ever coming in contact with him or even to
his having embraced or possessed a knowledge of Christianity. If his studies
and speculations prepared her mind for a revolt against Makkan religion, as
Margoliouth would have us believe, it would be only natural on her part to
consult him as soon as her husband spoke to her about the receipt of reve-
lation. Secondly, it is totally anachronistic to suggest that "maternal grief
over her dead sons"” entered the process of her conversion. Her reported con-
versation with the Prophet regarding their dead sons and the revelation of the
passage (52:21) in question were both long subsequent to her conversion and
support for the Prophet. Thirdly, Margoliouth grossly misinterprets the pas-
sage 52:21. It does in no way make salvation of the "seed" dependent upon
the parents’ faith. Even according to Margoliouth's own translation of the
passage, the "seed” also must "follow" their parents "in faith". In fact the
passage in question only emphasizes individual accountability and its last
clause, which Margoliouth does not reproduce, unequivocally stated: "Every
person is a pledge for his own deeds".>

Margoliouth in effect contradicts his innuendo only a few lines later on

1. Ibid.

2. Musnad, VI, 68.

3. Q.52:21.

4. Margoliouth, op. cit., 93-94, citing Musnad, IV, 356.

5. The last clause of the ‘dyah 52:21 runs thus: § o, S K s 0 S $
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where, referring to the incident of fatrah (pause in the coming of wahy) and
Khadijah's (r.a.) having consoled the Prophet, it is said that "the strong-
minded woman" compelled her husband "to adhere to the line which he had
taken".! Clearly Margoliouth does not see that if Waraqah's studies and
speculations had prepared her mind for a revolt against the Makkan religion
and if she had already been so strongly convinced of the truth of the mission
that she "compelled" or persuaded her husband to carry on, there is no need
to invoke her grief over her dead sons and the Prophet's alleged assurances
of eternal happiness for them as a reason for her believing!

In making the above mentioned statement about Khadijgh's (r.a.) role
Margoliouth appears to have realized that it is somewhat inconsistent with
his theory about *Abii Bakr's role. Hence he hastens to add: "But indeed he
[the Prophet] was compelled to continue by ’Abl Bakr who immediately
started proselytising."? It must be pointed out that the Prophet was not com-
pelled to continue his work by anyone, neither by Khadijah nor by ’Abi
Bakr (r.a.). Nor could there be any question of the Prophet's having persisted
in his mission simply because of the alleged conversions made by ’Abi
Bakr; for, even according to Margoliouth, "the first year of ’*Abi Bakr's
propaganda produced three converts."? Clearly, this was no encouraging
number nor any compelling ground for any person to persevere in his mis-
sion. The inherent contradiction in Margoliouth's approach is that he pro-
ceeds from the premise of the Prophet's ambition and calculated plans to
play the role of a messenger of God but here it is suggested that the latter
was compelled to carry on his work mainly because of the "receptivity" of
Abl Bakr and his proselytising work. It is also pertinent to ask, if *Abi
Bakr was credulous and a hero worshipper ready to follow the fortunes of
someone, why the others should have succumbed to his "propaganda"? Were
they also similarly hero worshippers ready to follow someone's fortune?

A clearer refutation of Margoliouth's theory lies, however, in what he
actually cites as the instances of conversion made by ’'Abd Bakr.
Margoliouth states that at the Prophet's desire Abl Bakr conducted his
propaganda "with profound secrecy” and that "from the first" he was helped
by an Abyssinian slave, Bilal, who was, in Margoliouth's word, the "third"

1. Margoliouth, op. cit., 95.
2. Ibid.
3. Ibid.
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convert to Islam and to whom might be attributed "some of the Abyssinian
elements” in the Prophet's productions. Bildl was "after a time purchased and
manumitted by *AbG Bakr".!

Here Margoliouth makes a number of misstatements. It is not an estab-
lished fact that Bilal was the third convert to Islam, nor is it at all true that
the so-called Abyssinian elements in the Qur’an had their origin in Bilal.
Most important of all, his conversion was no "secret" affair. On the contrary,
it was because of his open profession of Islam and the resultant inhuman
persecution inflicted upon him by his master that moved the Prophet and
’Abli Bakr and led to his purchase and manumission by the latter.2
Margoliouth clearly misleads his readers when he cites Bilal's case by way
of showing *Abi Bakr's "secret" proselytising work. The incidents of per-
secution of Bilal, who was undoubtedly one of the very earliest converts,
and his consequent purchase and manumission by *Abd Bakr, were not and
could not have been matters of what is called "profound secrecy". They
rather decisively belie and explode the theory of secret proselytisation.

Il. THE IMPUTATION AGAINST
‘UTHMAN IBN ‘AFFAN (R.A.) AND OTHERS

Thus having dealt with what Margoliouth calls the third convert to Islam,
he takes up the case of ‘Uthmin ibn ‘Affan (r.a.). Margoliouth says that the
latter loved the Prophet’s fair daughter Ruqayyah (r.a.) and "learned to his
chagrin that she had been betrothed to another." He therefore poured his
grief into the firendly ears of 'Abd Bakr whose conversation, states
Margoliouth, gave him hope that the Prophet's daughter could still be his if
only he acknowledged the latter's mission. The Prophet presently passed by.
"Abu Bakr whispered something into his ear and the affair was arranged.
Othman became a believer and Rukayyah became his wife."3

It is of course a fact that the Prophet's two daughters, Ruqayyah and
‘Umm Kulthim (r.a.) had before his call to Prophethood been betrothed
respectively to two sons of *Abii Lahab, his uncle. It is also a fact that sub-
sequently, after the break-up of that engagement, both the daughters were
successively married to ‘Uthman (r.a.), one after the death of the other.
Margoliouth grossly twists these facts to build up his story about ‘Uthman's

1. Ibid., 95-96.
2. See Ibn Hisham, I, 317-319.
3. Margoliouth, op. cit., 97.
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conversion and thus attempts, at one stroke, to castigate the character of all
the three persons involved. Margoliouth of course does not cite any source
for this story of his simply because he could lay his hand on none. But apart
from the question of source the bare elements of the story and common
sense belie Margoliouth's innuendo. ‘Uthmén (r.a.) was of course converted
at *Abl Bakr's instance and that also in the first year of the mission. But the
engagement of the Prophet's daughters with *Abl Lahab'’s sons was broken
up in the third or fourth year of the mission, and that also not at all at the
Prophet's desire but solely at the instance of > Ab{i Lahab and his wife ‘Umm
Jamil who by then had turned deadly against him on account of his mission.
It is also to be noted that ’Abl Lahab broke the engagement not of
Rugayyah (r.a.) alone but of the other daughter of the Prophet too. At the ini-
tial stage of his mission the Prophet was naturally eager to have his own
kith and kin solidly behind him. It is thus simply unreasonable to assume
that he would at that stage contemplate taking such a step as was sure to
create disruption and division within his own clan and family and to alienate
his own uncle *Abl Lahab who till that time had obviously shown no hosti-
lity towards him. The unwisdom of the alleged attempt would have been
obvious to any person with an iota of common sense; for the alleged step
would have at the most gained the adhesion of only one individual at the
cost of the sure estrangement and hostility of an uncle and an influential
family of his own clan. No reasonable person would have failed to see the
net loss in the alleged deal.

Again, ‘Uthmén belonged to the sister clan of ‘Abd Shams which, like
Bani Hashim, was from among the sons of ‘Abd Manif. Also ‘Uthmén's
maternal grandmother, Bayda’, daughter of ‘Abd al-Muttalib, was the
Prophet's paternal aunt. Hence ‘Uthmidn was no stranger to the Prophet's
family. If, therefore, he was fascinated by Ruqayyah (r.a.) he could easily
have proposed to marry her instead of waiting to see her betrothed to another
person and then to disclose the suppressed fascination to *Abd Bakr. The
utter falsehood of the story is highlighted by the dramatic touch given by
Margoliouth to it. It is stated that while ‘Uthman was thus disclosing his
secret to 'Abld Bakr (r.a.) the Prophet "presently passed by", "Abu Bakr
whispered something into his ear and the affair was arranged”. As if the
Prophet was passing by with a ready intention to break the engagement of
his daughters so that he gave an instant decision regarding so serious a mat-
ter without hesiatating to consider the pros and cons of the step, its con-
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sequences upon the happiness of his daughters, upon his own mission and
upon his relationship with his own uncle and family who had admittedly not
yet shown any hostility towards him. Last but not least, if a promise of get-
ting the hand of Rugqyyah was ‘Uthman's (r.a.) sole consideration for con-
version, why should he have waited for three years or so to have that pro-
mise fulfilled?

After having fabricated this absurd story about ‘Uthmaén's conversion
Margoliouth deals one by one with the conversion of ten other persons,
namely, (1) Khalid ibn Sa‘id, (2) ‘Abd Allah ibn Mas*‘id, (3) ‘Uthméan ibn
Maz‘in, (4) Sa‘ld ibn Zayd ibn ‘Amr ibn Nufayl, (5) ‘Abd al-Rahman ibn
‘Awf, (6) Miqdad, (7) ‘Utbah ibn Ghazwan, (8) Al-Zubayr ibn al-‘Awwam
(9) Sa‘d ibn *Abi Waqqgas and (10) Talhah ibn ‘Ubayd Allah.! Of these per-
sons nos. 5, 8, 9 and 10 were no doubt converted at ' Abi Bakr's instance.
No.1, Khilid ibn Sa‘id may also be included in that group. The rest, how-
ever, cannot be regarded as *AbG Bakr's converts even according to the facts
mentioned by Margoliouth himself. Thus with regard to no. 2., ‘Abd Allah
ibn Mas*@d, the tradition cited simply shows that he met the Prophet when
the latter was going to some place accompanied by *Abl Bakr. The meeting
of course led to ‘Abd Allah's conversion; but no special credit goes to *Abfi
Bakr simply because he was with the Prophet at the time of the meeting. Nor
does the tradition suggest that *Abl Bakr took the Prophet there and intro-
duced ‘Abd Allah to him. Similarly the tradition cited in connection with no.
3., ‘Uthman ibn Maz'Gn, says that he came one day to sit with the Prophet
and there accepted Islam after some conversation.2 There is no mention of
’Abl Bakr at all in connection with ‘Uthméan ibn Maz‘ln's conversion.
Regarding no. 4, Sa‘id ibn Zayd ibn ‘Amr ibn Nufayl, Margoliouth himself
notes that though dissatisfaction with pagan beliefs might have led Zayd to
Islam, "he is not reckoned among ’Abi Bakr's proselytes."> With regard to
nos. 6 and 7 (Miqdad and ‘Utbah) the facts mentioned by Margoliouth do in
no way indicate 'Abl Bakr's connection with their conversion.# Thus the
instances and facts cited by Margoliouth show that not more than ten per-
sons at the most were converted at *Abi Bakr's instance. This number, as
already indicated, was only a fraction of the total number of the early con-

1. Ibid., 98-99.

2. Ibid., 99 (citing Musnad I, 318).
3. Ibid.

4. Ibid., 99-100
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verts. Nor do these instances sustain the theory of a secret propaganda drive
conducted by ’Abi Bakr on behalf of the Prophet.

111. THE ALLEGED EVIDENCES OF SECRECY

To sustain the theory of a secret society Margoliouth advances a number
of assumptions. For instance, he alludes to the famous remark of the Prophet
that every person to whom Islam was presented at first expressed some hesi-
tation and asked some questions about it excepting ’Abd Bakr who accepted
it unhesitatingly and unquestioningly. Margoliouth interprets this statement
of the Prophet as indicating that from the first the proselytes were required
to undertake "some serious obligation, such as those who are admitted to
secret societies undertake” and that the "repugnance” spoken of was due to
the anxiety which the converts felt in committing themselves to something
for life, "specially when that something is an unknown quantity, a course of
which the issue is unknown".!

Needless to point out that this statement of Margoliouth is a pure con-
jecture without any evidence in its support. The hesitation spoken of by the
Prophet was not due to the requirement to undertake any serious and unspe-
cified obligation, of which there is no mention whatsoever in the sources,
but simply to the usual heart-searchings on the part of any person who thinks
of taking such a momentous step in his life as changing his religion.
Margoliouth's own admission that the supposed obligation was unspecified
falsifies the assumption that it was either "serious" or characteristic of a
secret organization. For, it is manifestly absurd to characterize something as
"serious” when there is no indication whatsoever of the nature and extent of
that supposed something. Indeed, there is no mention in the sources that the
converts were ever required to undertake any secret obligation. The only
obligation was to believe in and worship the One Only God and, of course,
to believe that Muhammad (g ) was His Messenger. Margoliouth's assump-
tion is an obvious misinterpretation of a plain statement of the Prophet in
appreciation of * Abdl Bakr's devotion and faith without any reflection on the
others.

In the same strain and for the same purpose of bringing home the theme
of "Islam as a secret society" Margoliouth states that salah or prayer of the
Muslims was performed in "strict privacy”, their meetings "were fixed with

1. Ibid., 101-102.
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great caution"! and the Prophet "produced” revelations through the process
of "mysterious seances" in the presenece of only the converts, excluding
strangers from the scene.? It is further stated that the Prophet used to go into
seclusion and "hiding places”, such as hill-caves, in order to produce reve-
lation.3 "Moreover”, states Margoliouth, "in the early period none were
admitted to see the Prophet in the character of whom the missionary was not
sure, and who had not been prepared to venerate."*

These remarks of Margoliouth suggest as if, after the receipt of revelation
the Prophet had withdrawn himself from public view and conducted the
work of gaining converts only through a secret agent! Anyone conversant
with the facts knows that such was never the case. It was only at a sub-
sequent stage when the Prophet's life was threatened by the Makkan opposi-
tion that his followers took care not to admit suspicious characters to his pre-
sence before taking prior steps for his safety. But neither then, nor earlier,
did the Prophet remain out of public sight and approach, nor was he con-
stantly guarded by his folllowers. Margoliouth's statement in this regard and
also his statement relating to the Muslims' prayers and meetings seem to
have reference to the situation when the Prophet took Dar al-Arqam as the
venue for meetings and prayers.> Indeed Margoliouth specifically refers to
this fact a little afterwards® as yet another argument in support of his theory.
The taking of Dér-al-Argam as the venue for prayer and meetings was the
result of publicity and the consequent Makkan opposition to the mission. It
was in no way a consequence of the secret and esoteric nature of the mis-
sion. As regards Margoliouth's remarks about the manner of the coming of
revelation, it has already been dealt with eariler.” It may only be noted here
that whatever might have been the manner, the fact and claim of the receipt
of revelation by the Prophet was no secret thing, neither to the "proselytes”
nor to the Makkan unbelievers.

A third assumption of Margoliouth's is that the Prophet, according to

Ibid., 103.

Ibid., 104-105.

Ibid., 108.

Ibid., 106.

See supra, p.519 and infra, p.652.
Margoliouth, op. cit., 108.

. Supra, pp. 410-422,
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him, discouraged publicity. In support of this assumption Margoliouth cites
the case of the conversion of ‘Amr ibn ‘Abasah. He is stated to have offered
to join the Prophet openly, "but", says Margoliouth, "was forbidden to do so,
since he would serve the cause better by returning to his own country".! The
circumstances of ‘Amr ibn ‘Abasah's conversion have been related earlier.?
The Prophet asked him not to declare his conversion at Makka in order to
enable him to escape persecution at the hands of the Makkan unbelievers
who did not distinguish between inhabitants of the city and visitors to it in
this respect. In thus warning ‘Amr the Prophet did not intend to keep the
mission a secret. He had similarly asked > Abil Dhar al-Ghifar{ not to venture
an open announcement of his change of faith at Makka. He disregarded the
counsel of caution only to be severely manhandled by the unbelievers.? Such
warnings given by the Prophet to converts from outside Makka and such
assaults by the Makkans on those of the converts who disregarded the warn-
ings only emphasize the undisguised nature of the mission. They were in no
way symptomatic of a supposedly secret and esoteric organization.

Another highly prejudiced assertion of Margoliouth's is that the Prophet
and "Ab{ Bakr, according to him, used their wealth to retain their hold upon
the converts by providing them "temporal relief". To substantiate this asser-
tion Margoliouth refers to the Prophet's or rather the Qur’an's declaration
that he sought no material gains through his mission and "to the end",
emphasizes Margoliouth, the Prophet "refused either to enjoy the Alms him-
self, or to allow any members of his family to enjoy them. The most success-
ful of the mediums play this card".# Margoliouth further says that manumis-
sion of believers was declared to be a pious duty and 'AbG Bakr acted on
that principle.d It is also alleged that several persons were lured into Islam
by bribes.6

It is not surprising that Margoliouth would thus twist a fact which is one
of the strongest proofs of the absence of any sordid motive on the Prophet's
part in his mission to show that he used his wealth to further the cause of his

1. Margoliouth, op. cit., 107-108.

2. Supra, pp. 536-537.

3. Supra, pp. 537-538.

4. Margoliouth, op. cit., 113.

5. Ibid., 109.

6. Ibid., 114, citing Musnad, 11, 212 and 111, 175.
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mission. But the reader is simply unable to see how even this twisting of the
fact could be an evidence in support of the theory of a secret society. That
>Abli Bakr purchased and manumitted a number of slaves who had
embraced [slam and had in consequence been subjected to the most inhuman
persecution by their masters is well known. It is also true that several con-
verts, who lost their trade and means of livelihood on account of their
change of faith were supported and maintained not by the Prophet, nor by
"Abl Bakr only, but by other well-to-do converts. These were instances of
mutual help and steps to rescue the weak and poor converts from persecution
and death at the hands of the unbelievers. In any case they are in no way
illustrative of a secret and esoteric organization. No person could have been
subjected to persecution, nor would a trader or craftsman have incurred the
hostility of their community and thus lose their custom unless their change
of faith was known. Nor could the purchase and manumission of slaves in
the then Makkan society be in any way a secret transaction.

More glaringly untrue is the allegation that some persons were lured into
Islam by bribes. In support of this allegation Margoliouth cites Musnad 111,
175 where a report by ’Anas (r.a.) occurs to the effect that one day a man
came to the Prophet and begged him for some material help. He gave the
man an entire flock of sheep then grazing between two hills. The man
returned to his people and called upon them to accept Islam, adding that
Muhammad (g ) was so generous that he bestowed like a person who did
not care about the exhaustion of his wealth nor about his becoming poor
thereby. ’Anas further says that even though sometimes a man accepted Islam
out of sordid motives, not a day passed before his faith became dearer to him
than all the wealth of the world.! Clearly, Margoliouth has sought support
for his allegation from this report. In doing so he has either misunderstood or
ignored the three obvious aspects of the report. In the first place, he ignores
the fact that ’ Anas gives this report of an incident which took place at Madina
and at a very late stage in the Prphet’s life, and not at Makka, not to speak of
the period when he is alleged to have been acting as the chief of a secret
society. For ’Anas was an inhabitant of Madina and was born only ten years

. Musnad, 111, 175. The text of the report runs as follows:
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before the migration.! Secondly, the report clearly states that the Prophet's
gift was made on the person's asking for help. The transaction was in no way
even an indirect bribery, for it was neither secret nor made conditional on
the recipient's or his peoples' acceptance of Islam. Nor does the report say
that they became Muslims in consequence of that gift. Thirdly, lest there
should be any confusion regarding the report *Anas very clearly states that
even if material considerations led a person to embrace Islam, he was soon a
changed man and valued his faith far more than any earthly gain. Thus, far
from giving an instance of the use of money for gaining converts the report
merely emphasizes the Prophet's liberality on the one hand and the edifying
influence of the faith on the other.

Even the fact of the convert's unflinching faith and refusal to recant under
the severest persecution has been twisted by Margoliouth to seek evidence
for his theory. Thus, referring to the rule which was laid down much sub-
sequently and which prescribed death penalty for an apostate he says that
this was the "ordinary rule of the secret society” which was "avowed" so
"soon as Islam became strong" and that the fact that many a convert
remained faithful under persecution points to the existence of the rule since
the early stage of Islam.2 Clearly, Margoliouth's proposition here contradicts
his assumption. He admits that the rule in question was made or announced
subsequently when Islam became strong. He does not explain why a sup-
posed rule characteristic of a secret society should have been announced or
avowed by Islam when it admittedly was neither a secret group nor under-
standably in need of it. It may also be noted that the viability of such a rule
with reference to any organization depends upon its inherent strength; and
efficacy of the rule depends upon its enforceability; for conformity to it is
induced only by a fear generated by examples of its enforcement. In the
early stage of Islam it was admittedly very weak; so it could neither make
such a rule nor think of enforcing it. There is also no instance whatsoever of
the application or an attempt at application of the supposed rule during the
whole of the Makkan period though, according to Margoliouth, several per-
sons are stated to have abandoned Islam after having embraced it.3

Thus Margoliouth's theory of "Islam as a secret society” is ill-conceived,

1. Al-’Isabah, 1,71, no. 277.
2. Margoliouth, op, cit., 114.
3. Ibid., 89, 122.
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ill-argued and untenable. As regards his views about revelation it has already
been mentioned that he assumes that the Prophet feigned and practised
seances to "produce” it and that its matter and contents were drawn from
Jadaeo-Christian sources. The questions have already been dealt with, so
they need not detain us here.! Margoliouth rightly observes, however, that
from the very beginning the Prophet must have made a distinct departure
from the prevailing ideas and practices of paganism and must have
announced "some of the ordinances of Islam"; for, in Margoliouth's own
words, "it is by no means sufficient to warn people of the terrors of the Day
of Judgement; some answer must be given to the question, what shall I do to
be saved? And that answer, in order that it may satisfy, must involve certain
injunctions. There appear to have been commands to wash the clothes, and
to avoid the idols".2 Earlier Margoliouth states that "the distinctive features
of Mohammed's teachings, as opposed to the ideas of paganism were from
first to last the doctrine of a future life, and of the unity of God" .3

1. Supra, ch. 1X.
2. Margoliouth, op, cit., 94. (The allusion is to Q. 74:4-5)
3. Ibid., 88.






CHAPTER XXIII

THE BELL-WATT THEORY ABOUT THE CONTENTS
OF EARLY REVELATIONS

Before making a survey of the early Muslims Watt deals with what he
calls the "primary message". This he does in order to relate the teachings of
the early Qur’anic passages to the contemporary Makkan socio-economic
situation and, on the basis of this "relevance to contemporary situation", to
give a socio-economic interpretation of the rise of Islam in general and its
acceptance by the early converts in particular. He differs sharply from
Margoliouth who, as noted above, at least admits that from the very start the
Prophet made a distinct departure from the prevailing ideas and practices of
paganism and that the distinctive features of his teachings were, "from first
to last the doctrine of future life, and that of the unity of God". Watt, how-
ever, would have us believe that the Prophet did neither make any distinct
departure from pagan beliefs and practices nor did he clearly spell out mono-
theism. According to Watt, the Prophet at the beginning simply developed
some vague ideas about monotheism but particularly stressed only the
"goodnees" and "power" of God and man's duty of gratitude to Him. In
advancing this theory Watt simply adopts and develops the view of his pre-
ceptor Bell who suggests that "to begin with" Muhammad (g% ) did not

"speak against the other gods but simply set forth the claims of Allah to
gratitude".! The following is a summary of how Watt adopts and develops
this view.

I. WATT'S IDENTIFICATION OF THE EARLY PASSAGES
AND THEIR TEACHINGS
Watt divides his chapter on "The Primary Message"2 into four sections.
These are captioned respectively as "The Dating of the Qur’an"3, "The Con-
tents of the Early Passages",* "The Relevance of the Message to the Con-
temporary Situation"> and "Further Reflections".® Excepting the first section

1. R. Bell, "The Beginning of Muhammad's Religious Activity", T.G.U.0.S., VII, 16-24,
specially p. 20.
2. M. ar M., Chap. I, pp. 62-85.
Ibid., 60-61.
Ibid., 62-72.
Ibid., 72-79.
Ibid. 79-85.
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the other three sections are again divided into a number of sub-sections.
These will be noticed as we proceed with our discussion.

In the first section, "The dating of the Qur’an", Watt recalls the work of
Theodore Néldeke who, writing in the late nineteenth century, arranged the
strahs in four periods, three Makkan and one Madinan, on the assumption
that they were either earlier or later according as the 'dyahs were shorter or
longer. The "chief advance” upon that work, according to Watt, is that of
Richard Bell. The latter, taking his cue from the fact that most siirahs con-
tain passages revealed at different times, split almost each and every sirah
into small passages according to his view of the unity and coherence of their
themes and attempted to date them.! Watt bases his selection of the early
passages on the conclusions of these two scholars saying that he has taken
into account "those slrahs or parts of siirahs which are described both as
'first Meccan period' by Noldeke and as "'early’ or 'early Meccan™ by Bell.
Within this group, further states Watt, he has left aside those passages
"where opposition to Muhammad and the Qur’an was expressed or implied",
on the ground "that before opposition could arise some message which
tended to arouse opposition must have been proclaimed".2 The passages
selected by him are:

96 (siirar al-‘Alaqg): 1-8

74 (" al-Muddaththir): 1-10
106 (" Quraysh)

90 (" al-Balad): 1-11

93 (" al-Duha)

86 (" al-Tdrig): 1-10

80 (" ‘Abasa) 1-32

87 ("al-’A‘la). 1-9; 14-15
84 (" al-Inshigdg). 1-12

88 (" al-Ghdashiyah): 18-20
51 (" al-Dhariydr): 1-6

52 (" al-Tar): "some verses"
55 (" al-Rahman)

1. Supra, pp. 21-23 for a discussion on Bell's dating of the Qur’an.
2. Watt, op. cit., p. 61.
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Thus having selected what he thinks to be the early passages of the
Qur’an Watt proceeds, in section II of his chapter, to discuss the contents of
these early passages. In the sub-section (a) captioned God's goodness and
power, Watt quotes in translation parts of a number of the above mentioned
passages! and states that these emphasize God's goodness and power,
particularly His creation and guidance of man, provision for his sustenance
and the creation of the heavenly bodies, together with stressing "the tran-
sitoriness of the created existence and the permanence of the Creator".2 He
then makes two observations. He says that these passages show that the
Qur’an does not present the existence of God as something unknown, but
assumes a vague belief in Him which it makes "more precise and vigorous”
by stressing "that various common events are to be attributed to Him". Watt
adds that this "tends to confirm the view that the conception of God had
been seeping through to the Arabs from Judaeo-Christian monotheism".3
Secondly, he says that though this emphasis on the power and goodness of
God was a first step towards correcting the pagans' misconception of God as
somewhat analogous to the other gods, "there is no mention of the unity of
God", no stress "on this doctrine and no denunciation of idolatry". The pur-
pose of the early passages, he asserts, was simply "to develop positively cer-
tain aspects of the vague belief in God", already existing among thoughtful
Makkans, without highlighting the "contrast between this belief, with its tol-
erance of secondary gods, and a strict monotheism,"*

In sub-section (b) Watt draws attention to another aspect of the message
of the early passages, namely, their emphasis on the return to God for judge-
ment and on the Day of Judgement. In substantiation of this point he refers
specifically to 96:8; 74:8-10, 80:22; 86:4 and 84:12 which he quotes in
translation.> A third aspect of the early message is dealt with in sub-section
(c) which Watt captions Man's response — gratitude and worship. In this
connection he refers to the expressions faghd (&) and istaghnd ((ga=)
which he interprets as "to be insolent” and "to act presumptuously” and

1. The passages translated are 96:1-5; 90:4, 8-10; 80:17-22; 87:1-3, 6-8; 55:1-3, 9-11,
20f.; 93:3-8; 106; 88:17-20.

2. Watt, op. cit., pp. 62-63.
3. Ibid., p. 63.

4. Ibid., p. 64.

5. Ibid., pp. 64-66.
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observes that the Makkans, because of their financial strength, "felt them-
selves independent of any higher power" and lost their "sense of creature-
liness".! The early passages aim at rectifying this attitude and emphasize
gratitude. And since gratitude "finds expression in worship"”, there are sev-
eral commands to worship in the early passages, such as 74:3 f.; 106 and
87:14 f. "Worship", concludes Watt, "was a distinctive feature of
Muhammad's community from the first" and opposition "was early directed
against the performance of worship".2

Similarly in sub-section (d) Watt deals with what he considers the fourth
aspect of the early message which he terms "generosity and purification". He
connects generosity with purification by his interpretation of the expressions
tazakkd | yatazakkd occurring in some of the early passages. Indeed he
devotes his Excursus D3 to this subject and, on the basis of his conclusions
there says that tazakkd in the early Makkan and early Madinan passages "is
dependent on similar use of the root in Hebrew, Aramaic and Syriac" and
that it thus means "the moral purity of which a vague idea had been formed
in the Arab mind through Judaeo-Christian influence."* Therefore, he
argues, the expression carries almost the same meaning as "righteousness or
uprightness” and is used as "a comprehensive description of what is involved
in the following of Muhammad in the earliest period with special emphasis
on the ethical side."> In his search for this ethical side Watt quotes in
translation 90:11; 104:1-3; 92:5-11; 53:54; 100:6-11; 89:18-21; 68:17-33;
69:33-35; 51:17-19 and 70:176 and says that the "content of these passages
amounts simply to this that it is good to feed the poor and destitute and bad
to gather wealth for oneself."” Thus, in effect, Watt identifies razakkd with
generosity and concludes that the "early Qur’anic ethic is entirely confined
to matters of generosity and niggardliness or miserliness..."8

Finally, in sub-section (e) Watt points out that another aspect of the early

. Ibid., pp. 66-67.

. Ibid., p. 67.

. Ibid., pp. 165-169.
. Ibid., pp. 68-69.
Ibid., p. 69.

. Ibid., pp. 69-70.

. Ibid., p. 70.

. Ibid., p. 71.
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message is that it refers to Muhammad's (g% ) special vocation as nadhir and
mudhakkir. He states that the word "andhara corresponds closely to the Eng-
lish 'warn' which means "informing a person of something of a dangerous,
harmful, or fearful nature, so as to put him on his guard against it or put him
in fear of it". It also implies that "the conception of judgement in some form
must have been present from the beginning."! Thus, concludes Watt, in the
early passages "the function of Muhammad is confined to bringing to men's
attention the matters mentioned in sub-sections (a) and (b) above", i.e., to
"God's goodness and power" and "the return to God for judgement" 2

II. EXAMINATION OF THE ASSUMPTIONS
(A) FAULTY SELECTION OF THE PASSAGES

Thus does Watt identify what he thinks the various aspects of the early
message and the primary role of the Prophet. The early passages do of
course speak about God's goodness and power, about the return to Him for
judgement, about the Day of Judgement and about man's duty to be grateful
and to perform worship. It is also true that the early revelations disapprove
of gross materialism and selfishness and call for generosity and kindness.
But it is not at all correct to say that there is "no mention of the unity of
God", no emphasis on this doctrine and "no denunciation of idolatry”. It is
also not true that at the early stage the Prophet's role was confined to calling
men's attention only to God's goodness and power and to be grateful and per-
form worship as an expression of gratitude. Watt makes these assertions by a
faulty selection of the early passages, by faulty interpretations of them and
by a series of faulty assumptions. Neither the facts, nor reason, nor even the
tenor of his own arguments sustain his conclusions.

The obvious fault in his selection of the passages lies in the fact that the
dating of Qur’anic passages as made by Bell, on which Watt largely bases
his statements, is not conclusive. As pointed out elsewhere,? not to speak of
the Muslim scholars, even Western scholars do not universally accept Bell's
dating. Watt himself entertains serious reservations about it saying, as he
does here, that the results obtained by Bell, "though highly probable, are not
altogether certain, since alternative views are often possible."* Neddless to

1. Ibid.

2. Ibid., p. 72.

3. Supra, pp. 21-23.
4. Watt, op. cit., p. 61.
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point out, it is clearly hazardous to proceed on such uncertain grounds to
make so unusual pronouncements on the contents of early Islamic
revelations.

But Watt does not confine himself even to those passages that are
regarded as early by both Néldeke and Bell. Within this group, as he says,
he leaves aside those that presuppose the growth of opposition because
"before opposition could arise some message which tended to arouse opposi-
tion must have been proclaimed”. This criterion is not at all a safe guide in
the present case, for opposition and objections to the Prophet's claim to pro-
phethood and to the message he delivered developed from the very begin-
ning. This fact seems to have been recognized by both Noldeke and Bell so
that they did not adopt this criterion in determining the early passages. And
Watt himself does not appear in practice to have adhered strictly to the prin-
ciple he enunciates; and he is aware of it. For, after having named the pas-
sages he selects he says that it is conceivable that some of them "are to be
dated after the first appearance of opposition, but since they are logically
prior to it" he has disregarded this possibility.! It is not clear what he means
by saying that they are conceivably posterior to the appearance of opposition
"but logically prior to it". As will be shown presently, a number of passages
which he has selected contain very clear indicatoins of the growth of opposi-
tion. Also, in his search for the "ethic" of the early message he in fact quotes
a number of passages designated as early by both Noldeke and Bell though
they contain unmistakable indications of the growth of opoisition. These
passages are: 104:1-3; 92:5-11; 68:17-33; 53:54 f.; 100:6-11; 89:18-21;
69:33-35; 51:17-19 and 70:17 .2 They are different from the list he gives at
his p. 61 as early passages.

That opposition arose from the very beginning of the mission is in effect
recognized also by Watt when he says that worship "was a distinctive fea-
ture of Muhammad's community from the first” and opposition "was early
directed against" its performance.? While saying this Watt ought to have
pondered what the implications of the worship could have been that aroused
opposition. As will be shown presently, he has not only failed to do so, but
has either misunderstood or misinterpreted the commands to worship con-

1. Watt, op. cit., p. 61.
2. Ibid., pp. 69-70.
3. Ibid., p. 67.



ABOUT THE CONTENTS OF EARLY REVELATIONS 571

tained in several of the early passages. In any case, by his own admission
and practice Watt has not quite conformed to the criterion laid down by him
and has selected some of the passages as early, though they presuppose the
growth of opposition, because they seem to support his view, while he has
left aside others of the same category understandably because they do not
support what he intends to advance.

If this had not been done and if a little objective approach had been made
it could have been seen that a number of the early passages do unequivocally
enunciate monotheism and reject idolatry.! It should be recalled here that
most scholars think that at least some 20 to 25 passages and sirahs must
have been revealed before the Prophet started preaching the message; and
Watt himself quotes some 22 in his search for the primary message. If only
his list is modified, and it ought to be modified, but keeping within the limit
of 20 to 25 passages and sirahs, one would get a very different picture. Thus
sirah 1 (al-Fdtihah), which is only the fifth in the order of revelation
according to Muslim scholars and which is counted as 8th and 6th respec-
tively by Rodwell and Muir, contain a very clear statement of monotheism.
And although its last ’dyah is sometimes supposed to have reference to some
"unspecified sects”, as Margoliouth puts it, the meaning would be clear and
universal even if such implications are not assumed. Similarly the early part
of sirah 73 (al-Muzzammil), at least its first 9 or 10 ’dyahs, which passage is
traditionally counted as only the third in the order of revelation and which is
regarded as 3rd, 20th and 23rd respectively by Rodwell, Jeffery and
Noldeke, states in its 'dyah 9 that Allah is the "Lord of the East and the
West, there is none worthy of worship except He. So take Him as Guardian.”
%Sy 0duh a W)Y ally 3,20 @y . Tt is further to be noted that this par-
ticular passage does not contain any allusion whatsoever to the growth of
opposition. Again sdrah 112 (al-lkhlds), which is counted by the Muslim
scholars as the 22nd in the order of revelation but which is assigned the 10th
and the 20th position respectively by Rodwell and Muir, is a classic state-
ment on monotheism and an uncompromising rejection of idolatry. So is the
case with sdrah 109 (al-Kdfirin) which the Muslim scholars count as the
18th in the order of revelation but which is placed as the 12th by Rodwell.

Watt not only leaves aside such sdrahs and passages. Even of those
sirahs from which he selects some passages, he carefully excludes those

1. See supra, pp. 390-400.



572 SIRAT AL-NABI AND THE ORIENTALISTS

very portions that strongly speak of monothesim, though they do not contain
any indication of the growth of opposition. A glaring instance is his treat-
ment of sirah 51 (al-Dhariydt) of which he takes 'dyahs 1-6 but specifically
excludes its *dyah 51 which states: "And do not set with Allah another ’ildh
(object of worship); I am from Him a wamer to you, clear and explicit."
Watt's reason for excluding it from his list is that, according to Bell, "it is
probably a later addition". And in support of this supposition and probability
Watt further states that the ’dyah "certainly sounds like the repetition of a
point already made; had it been a fresh point it would have received greater
emphasis."! Now, it must at once be pointed out that this ’dyah, together
with its five preceding ones, constitute a compact passage and it draws atten-
tion to what Watt calls God's goodness and power. Also it does not contain
any indication of the growth of opposition. More importantly, it emphasizes
the Prophet's role as nadhir (warner) of which Watt is particularly cognizant,
including an indication of the subject-matter of his warning. Thus by Watt's
own criteria, as also Bell's, this passage ought to have been included in the
list of early revelations. The only reason which appears to have induced
Watt to exclude it from his list is the presence in it of a clear enunciation of
monotheism. That the passage is a unit would be clear if it is quoted here. It
runs as follows:
S (or gy Wl o IS o g e O geigad! ead g b o)Wy o 0 g b ULy il Lt sTandly
G 2l e oS8 51 s e Al e T Yy e e (SO A Y 1T 0y S
CAREALAD
"And the sky, We have made it with Hands and verily We are expanding (it).2 And
the earth We have spread it; and how excellently do We spread! And of everything
We have made pairs, that you may receive instruction. Hence, flee to Allah; surely I
am from Him a warner to you, clear and explicit. And do not set with Allah another
’ilah (object of worship); certainly I am from Him a warner to you, clear and
explicit." (51:47-51)

Nothing could be a more emphatic and explicit enunciation of the doc-
trine of monotheism and an exhortation to the audience to "flee" to Allah
from what they were on. Also, nothing could be a greater emphasis on the
Prophet's role as warner and a clearer exposition of what he was warning
against. It is therefore strange that Watt resorts to the argument that "had it

1. Ibid., p. 64.
2. See supra pp. 309-310 for the significance of this expression.
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been a fresh point it would have received greater emphasis." It is not
conceivable what greater emphasis could have been there on the subject! But
since Watt counts the first six ’dyahs of the sirah as among the very early
passages to be revealed, and since he also regards its Slst ’dyah as a "later
addition" but nonetheless a repetition of a point already made, it would have
been only logical on his part if he had pursued the question in an attempt to
identify the passages that were earlier than this one and that first made the
point of which 51:51 is said to be a "repetition". Watt does not, however, do
anything of that sort.

Equally subjective and arbitrary is his treatment of siirah 52 (al-Tir).
He does not at first specify any ’'dyah or passage from it but simply
points out that "some verses" of it are early. Later on in his sub-section
(b) dealing with "the return to God for judgement" he cites and quotes
‘dyahs 7 and 8 of the sirah which, as he notes, emphasize "the reality
and certainty" of judgement and punishment.! The two ’dyahs run as fol-
lows:§ pdls 0 & b % a8 ¢ &by Slie 01y "Verily the punishment of your Lord is
sure to come to pass; there is none who can avert it". The initial six 'dyahs
of the siirah are "oaths" emphasizing this statement. It may be noted that the
first six ’dyahs of the previous sirah (51 al-Dhdriydt) which Watt includes
in his list and which also he quotes in this sub-section speak about the same
thing. The first four 'dyahs are "oaths" emphasizing what follows in ’dyahs
5-6 which state: "Verily what you have been promised (i.e., warned about) is
true. The Judgement is sure to come to pass” € ad' cpdl Oy % $5La) O yie 5 il

Now it is simply inconceivable that either these six (in effect 2)? ’dyahs
or the two ’dyahs of siirah 52 (al-Tiir) should have been revealed completely
divorced from a mention of the duty for which an account is certainly to be
rendered and failure in which would inevitably entail punishment. The point
at issue was not "God's goodness and power" but very much God's godness
("ulithiyah) and His claim to man's absolute and undivided allegiance. It is
this more fundamental and serious issue which forms the main theme of
sirah 51, as shown above, as also of siirah 52. In both attention is called to
the inevitability and certainty of judgement and punishment by way of bring-
ing home this theme. It is in this strain that ‘dyah 43 of the sirah 52 throws
out the question: "Or, is there an ’ildh for them other than Allah? Exalted

1. Ibid., pp. 65-66.
2. The frist 4 ’ayahs are only oalths.
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and Holy is He from what they set as partners (for Him)."! The sidrah ends
with an exhortation to worship Him (Alone).2 There is thus a unity in the
sdrah as a whole and the dominating theme in it is the absolute Unity of God
and His claim to man's undivided allegiance. The warning about judgement
and punishment is an inseparable appertinent to this main theme. It would be
simply arbitrary and unnatural to divorce this warning from the fundamental
issue and treat it as separate from or posterior to the former. In carrying out
such unnatural dissection Watt indeed appears to have been aware of the
weakness of his position. For, towards the end of his sub-section he remarks
that "the verses just discussed, 51.5f. and 52.7f.,...seem to belong rather to
the transition to the second stage when opposition was appearing, and doubts
about the reality of judgement had been expressed."3 The remark is yet
another recognition of the fact that opposition and objection to the Prophet's
mission started right from the beginning. It is also an admission of the unten-
ability of the criterion that passages are earlier or later according as they do
not or do conatin indication of the growth of opposition. The confusion and
compromises made by Watt could easliy have been averted if the 'dyahs
dealing with judgement and punishment were not arbitrarily isolated from
the fundamental issue of the Unity of God which is the subject-matter of the
warning and which is very much mentioned along with it but to which Watt
(or rather his mentor Bell) assigns a later date.

(B) MISTAKEN INTERPRETATION OF THE PASSAGES

Leaving aside the passages and sdrahs which Watt does not take into
account, even the passages which he himself selects contain unmistakable
references to tawhid or absolute Unity of God and rejection of idolatry. He
either fails to grasp their implications or misinterprets them in order to bring
them in line with his assumption. A glaring instance of such avoidance or
misinterpretation is his treatment of 74:3 (al-Muddaththir). He does not pro-
duce its translation in his sub-section on "God's goodness and power" but
does so in sub-section (c) — "Gratitude and worship" — where he translates
it as "Thy Lord magnify" and says that it is a command to worship.# And

1. 52:4 = G048y bor dll s dlll 2 ) (gl al B

2. 52:49 = gppndt plaly 4 B 9y "And for part of the night, sing His Holiness and
Sacredness, and at retreat of the stars (i.e. at dawn)". (52:49).

3. Watt, op. cit., p. 66.

4. Ibid., p. 67.
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then, in sub-section (e) — "Muhammad's own vocation" — he produces the
translation again and says that it refers to the Prophet's vocation as nadhir
(warner).! In fact, the ’dyah is not a command to worship but is directly
related to the previous 'dyah which commands the Prophet to "Rise and
warn"(,® 43). While recognizing the connection between the two ’dyahs
Watt states somewhat confusingly that the latter ’dyah is one of the "other
passages” indicating the Prophet's "unique and special vocation." It must be
noted that it is not another passage but simply the previous 'dyah to "Thy
Lord magnify". Indeed, as pointed out earlier,? all the commands in the pas-
sage 74:1-7 following the command at the second ’dyah are related to it and
are in elucidation of what the Prophet was to warn about. What then is the
meaning of the command kabbir, "magnify"? And in relation to what was
this magnification to be done? If it means simply to proclaim God's great-
ness or goodness it ceases to have any relevance to the act of warning.
Hence, with reference to this context and keeping in view the import of the
command, the expression kabbir must be taken to mean the proclamation of
the special and absolute greatness of "Your Lord"” over and above all other
beings and over and above all conceptual inadeqacies, so that indifference to
or disregard of such special greatness calls for warning. It is this sense which
the command kabbir carries here and in which it was understood by those to
whom it was addressed. The command in this particular form, kabbir, occurs
at only one other place in the Qur’an where the context makes its meaning
very clear. It occurs in 17:111 (sirat al-'Isrd’) which runs as follows:
eSS0 Sy S o Jyd S oy M Bty 5 oS0 o35 105 o o s 01 et B3

"And say, 'Praise be to Allah Who has not taken to Himself a son, nor is there an
associate with Him in the dominion ('ulithiyah), nor is there any helper for Him on
account of any weaknes; 'and (thus) proclaim His greatness, a true proclmation.”

The first part of the ’dyah is a definition of the act of takbir, i.e., pro-
claiming Allah's greatness and it is in that sense the command kabbir has
been made and understood since the very beginning of the revelation. And in
the Islamic parlance rakbir has ever since meant: say Allah Akbar, Allah is
the Greatest.

The matter becomes clearer in connection with the fourth command in
the passage, i.e., 74:5, § 226 =% "And the abomination, shun." All the
recognized authorities on the Arabic language and Qur’anic exegesis take

1. Ibid.,p.71.
2. Supra, pp. 395-396.



576 SIRAT AL-NABI AND THE ORIENTALISTS

rujz to mean the worship of idols and interpret the ’dyah as a command to
avoid the worship of idols, which is considered filth, dirt and uncleanliness.!
As Fakhr al-Din al-Razi points out, al-rujz is equivalent in meaning to al-rijs
(o ); and worship of idols is described elsewhere in the Qur’an as rijs, as
in 22:30.2 The command implies perseverence and continuity in the act of
avoiding, not simply avoiding in the first instance, as Fakhr al-Din al-Razi
points out.

Although the command is thus directly related to the command "Rise and
warn" and occurs in the same passage Watt takes 74:5 out of this context
and discusses it under his subsection (b) — "the return to God for judge-
ment." Following Bell he says that the word rujz is derived from the Syriac
rugza meaning 'wrath' and thinks that the word "presumably originally had
an eschatological connotation."? The question of the origin of the word
apart, the meaning 'wrath' here would be simply out of context and misfit,
whatever eschatological connotation is presumed for it. It would beg the fur-
ther question: 'wrath' of whom, and for what? If it is taken to mean God's
wrath, and nothing else would at all be appropriate, then it ought to be
related to the command preceding it, namely, the duty to proclaim God's
"greatness", failure in which duty would justly occasion His 'wrath',

Before leaving this passage (74:1-10) it should be noted that there are at
least two allusions in it to the growth of opposition to the message. The first
is the ’dyah 74:7 "And for (the sake of) thy Lord be patient” £ o &b js¥.
The Prophet is plainly told that in the discharge of his duty as nadhir he has
to be patient. Clearly a hard time for him had either already set in or was
about to ensue in consequence of his preaching. Similarly 74:10, which says
that the Day of Judgement will be far from easy for the kdfirin, shows that
some persons had already proved themselves kdfirs or rejecters of the mes-
sage. Watt appears to avoid this significance of the 'dyah; for though he
translates the word kdfirin as "unbelievers" in his sub-section (b),* in his
sub-section (c) on "gratitude and worship” he says, on the analogy of the
expression md-’akfarahu in 80:17 that 74:10 which says that the Day of

1. See for instance Al-Tabari, Tafsir, 29/93; Fakhr al-Din al-Rézi, Al-Tafsir al-Kabir, 30/
193.

2. Ibid. The ’dyah runs as follows: §... 06y s r i1yl See also 5:93: 9:95; 9:125.
3. Watt, op. cit., p. 64.
4. Ibid.
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Judgement will be difficult for the kdfirin, "probably meant for its first audi-
ence that it would be difficult 'for the ungrateful'."! It should at once be poin-
ted out that the same word bears different meanings in different contexts.
The plain meaning of the word kdfir is a rejecter of the message, hence
unbeliever. This is the most natural meaning of the term in 74:10, as Watt
himself first translates it. So there is no need to try to show that "for its first
audience" it probably meant "the ungrateful". The problem is that Watt
either fails to understand or avoids the correct significance of what he calls
statements relating to God's goodness and the duty to be grateful and to wor-
ship, as will be explained presently. Hence he gives one meaning to an
expression at one place, and quite another meaning to the same expression at
another place. The primary meaning of kdfir is evident from 43:24, & b} 1463
#... 03,425 4 ol : "They said, we are indeed rejecters of what you have
been sent with." Be that as it may, even if the meaning "ungrateful" is
assumed for the word in 74:10, that would nonetheless imply some kind of
rejection of the message, and therefore growth of opposition.

The doctrine of strict monotheism is equally emphatically asserted in
another of Watt's passages, i.e., 87:1, ¢ Je¥t &by oul zw § . To translate it as
"Glorify the name of your Lord, the Most High" would be both poor and
inaccurate. The primary meaning of the expression sabbih (z—) is nazzih
(+7), that is, to declare or render someone holy, sacred, immune from and
beyond any blemish and shortcoming.? The 'dyah is thus a direct command
to declare the holiness, sublimity and transcendence of "Your Lord, the Most
High", from all kinds of erroneous assumptions and ascriptions, such as His
having partners or being co-eval with any other entity, as was believed and
asserted by the commonalty of the Makkans and Arabs of the time. The
directive was made, and has to be understood, in the context of the pre-
vailing situation and notion. As one of the most respected authorities on the
Arabic language and Qur’4nic lexicography points out, the expressions sab-
bil (p~) and subhdn (y—=-) have been used in the Qur’an in relation to
Allah in at least seven shades of meaning, all having in view His attributes,
positively or negatively.3 Negatively they denote His absolute holiness and
immunity from all kinds of weaknesses and drawbacks, particularly His

1. Ibid., p. 66.

2. See Taj al-"Aras, 11, p. 156.

3. Majd al-Din Muhammad Ya‘qib al-Firlzabadi, Basd'ir Dhawi al-Tam’yiz Fi Latd'if
al-Kitab al-"Aziz, Vol. Il1, second Egyptian edn., 1968,pp.172-178.
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being free from and independent of any associate. This is very clear from the
instances where the expression subhdn (,-) has been used in connection
with Allah. Some of these self-explanatory instances are as follows:

1.52:43 = 405 2o los all (e dlll 22 a0l ol p
2.59:23 =40 lac ll o . @ VIV AU 2
3.39:04 = § @l Yl pacmuy

4.28:68 = § 0 palee (Jmgalll o B

6-9. 39:67; 30:40; 16:1 and 10:8 05 2o tee (Jgatons ... p
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It may also be noted that the expression al-'A ‘ld (4¥1), The Most High, has
the same implication of tawhid, for Allah is to be regarded as High and
Above all others. The derivative ta‘dld (Jw) is used in that very sense in the
instances 4-9 quoted above. A few more instances are provided by 27:63;
23:96; 16:3 and 7:190. The first one reads: § o8 2o e dlt Jw all a0 4 Jff
"Can there be an ’ildh along with Allah? He transcends far above what they
set as partners.” It should thus be clear that the combination of the command
sabbih with the description of "Your Lord" as "The Most High" (&%) is an
unmistakable enunciation of strict monotheism.

The same sense of tawhid is conveyed also by the expressions tazakkd /
yazzakd. Drawing chiefly on Jeffery's Foreign Vocabulary of the Qur’dan
Watt attempts to assign a Syriac / Hebrew / Aramaic origin to the expression
and suggests that it was used in Arabic in the sense of righteousness or
uprightness. Further, referring to the various uses of the term in the Qur’an
he suggests that in the Madinan period it underwent a change of meaning.
He then draws attention to what he considers the only ethic in the early pas-
sages of the Qur’an and says that at the early stage yazzakd meant attaining
righteousness or uprightness by conforming to that ethic, namely, practising
generosity. The round-aboutness of the argument apart, with regard to all
these assumptions it needs only to be recalled what has been stated earlier?
that even a word of foreign origin, when naturalized in another country or
society often assumes a meaning or meanings quite different from the mean-
ing of the root-word in the original language. Also, a particular word in any
particular language is often used in various senses depending on the con-

1. See also Q. 12:108; 6:100; 4:171; 25:18; 34:41; 37:180.
2. Supra, pp. 425-426.
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texts. Hence it does not necessarily follow that the use of the expression
tazakkd in a Madinan passage in a sense different from that in a Makkan
sirah means that the implication of the term underwent a change. Nothing
illustrates this point better than the use of the expression yazzakkd in 80:3
and 80:7, both of which are recognized by Watt as having been revealed at
the same time. The Prophet is mildly rebuked in this passage for having
turned his attention away from an humble and blind man (Ibn Umm
Maktim) although he might yazzakd, and having instead paid special atten-
tion to a rich Makkan, who considered himself self-sufficient (istaghnd
i), though it would be no fault of the Prophet if that rich man did not yaz-
zakd. Now, it is obvious that though yazzakkd in the case of the rich and
proud man might mean attaining uprightness by practising generosity, that
would not at all apply to the poor and blind fellow who did not have to attain
that sort of righteousness. The fact is that in many places in the Qur’an the
expressions yazzakkd and yatazakkd have been used in the sense of purifying
one's self from the filth of idolatry and polytheism and thus paving the way
for the health and growth of one's soul. In other words, yazzakkd means, as
definitely in 80:3, accepting tawhid.! It is for this reason that one of the
authorities on Qur’anic exegesis, Ibn Zayd, states, as Watt recognizes,? that
al-tazakki throughout the Qur’an means Islam.? Watt sets out to contradict
that general sense of the expression in the early passages and is in turn only
involved in a round-about and labyrinthian argumentation. For one thing,
neither the poor and blind man, nor the proud and rich Makkan did come to
the Prophet to take a lesson on the ethic of generosity.

Indeed, what Watt identifies as simply illustrative of God's goodness and
as emphasis on "the return to God for judgement” are all intended to bring
home the doctrine of the Unity of God (tawhid). Also the "vocation” of the
Prophet as nadhir or warner is emphasized for the same purpose. As Watt
recognizes, the act of warning means "informing a person of something of a
dangerous, harmful, or fearful nature, so as to put him on his guard against it
or put him in fear of it." It was against the fearful consequences of rejecting
tawhid and indulging in polytheism against which the Prophet warned, and
not simply against the offence of being ungrateful to or unmindful of God's

Ay

1. See Firliz’abadi, op. cit., p. 135. Firliz’ dbadi identifies 16 different shades of meaning
for the word (ibid., pp.134-135).

2. Watt, op. cit., p. 68.

3. Al-Tabari, Tafsir, on 79:18.
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goodness. Similarly the emphasis on the inevitability and certainty of judge-
ment and punishment is intended to bring home the same theme of mono-
theism. Thus what Watt calls the distinct aspects of the early message are
really intimately and inseparably connected with the central theme of mono-
theism. Even the emphasis on the worship of God, which Watt presents as
only a requisite for the duty of gratitude, is only a practical demonstration of
the doctrine of tawhid. It may be recalled here that the concept of tawhid has
three facets, two of them being tawhid al-rubiibiyyah and tawhid al-
‘ulithiyyah. Tawhid al-rububiyyah or recognition of God as the Creator and
supreme Lord in all afairs was vaguely known to the Arabs, not because it
seeped through Judaeo-Christian sources, as Watt would have us believe, but
because these faiths and many of the beliefs of the Arabs had their origin in
the divine message delivered by Prophet Ibrahim but subsequently confused.
The confusion occurred mainly in respect of tawhid al-’uliihiyyah, i.e., God
as the One Only object of worship. It was lost sight of by the then Arabs,
"pagans" and "Chirstians" alike. Watt appears to have failed to grasp this
aspect of the matter. Hence he has made rather inconsistent statements about
the subject. Thus he first says that the Qur’an assumes "a vague belief in
God, and makes this more precise," etc.,! and then, a little later, remarks that
the Qur’an "ostensibly makes a fresh start” but in fact only acts "as a centre
of integration” for the vague and nebulous tendencies towards monotheism
as typified by the search for hanifiyyah;? and finally, in a recent work, states:
"Since writing Muhammad at Mecca 1 have also become more fully aware of
the presence in Mecca of many persons who believed in Allah as a high or
supreme deity to whom other deities might make intercession, and 1 now
regard this as a factor of primary importance."? This fact ought to have been
clear to any careful reader of the Qur’an and of the writings of any
recognized Muslim scholar like Al-Mas‘Gdi or ibn Taymiyyah. It has long
been recognized also by many of Watt's predecessors like Sale and Hitti.# Be

1. Watt, op. cit., p. 63.

2. Ibid., p. 96.

3. Watt, Muhammad's Mecca, Edinburgh University Press, 1988, preface, vii.

4. Hitti, for instance writes: "Allah (allah, al-ilah, the god) was the principal, though not
the only, deity of Makkah. The name is an ancient one. It occurs in two South Arabic inscrip-
tions.... The name of Muhammad's father was 'Abd-Allah ('Abdullah, the slave or worshipper
of Allah). The esteem in which Allah was held by the pre-Islamic Makkans as the creator and
supreme provider and the one to be invoked in time of special peril may be inferred from such
koranic passages as 31:24,31; 6:137,109; 10:23". -P.K. Hitti, History of the Arabs, (first pub-
lished 1937), 10th edition, reprinted 1986, pp. 100-101.
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that as it may, it is good that Watt has at last been more fully aware of this
fact, which is of course of "primary importance." But what he does not fully
recognize is that the Prophet was quite aware of this fact relating to his own
society and time. Therefore, his first and primary aim could not have been
but to dispel the mistake and misconception in which the commonalty of his
people had been involved. Thus, when the Quraysh were called upon to
"worship! the Lord of this House", they were in fact exhorted to give up the
worship of the imaginary gods and goddesses whom they had set up as
‘dlihah (plural of *ildh), i.e., as objects of worship. It was for that very rea-
son that worship of Allah alone was insisted upon from the very beginning
and was, as Watt recognizes, "a distinctive feature of Muhammad's com-
munity from the first." And it was precisely for this implication of the new
type of worship that opposition "was early directed against" it; for worship
of Allah as the only and sole ’ildh meant the open and unequivocal abandon-
ment of the other imaginary ’ildhs of whom the Quraysh leaders were the
devotees and acknowledged guardian-priests. That is also why the first for-
mula of Islamic belief has been from the very beginning La’ildh illa Allah
(No’ildh except Allah), not Ld rabb illd Allah; for recognition of Allah's
uliihiyyah involves the recognition of his rubiibiyyah, not vice versa.

This brings us to Watt's main thesis that the early message simply deve-
loped "positively certain aspects of the vague belief in God"? and that it oth-
erwise acted "as a centre of integration" for the vague and nebulous ten-
dencies exhibited by the hanifs.3 This recognition of the existence of a vague
belief in God and of the trend towrds the search for hanifiyyah in fact con-
stitutes the strongest objection to Watt's assumption. For, under the circum-
stances, neither the Prophet could have embarked upon a new mission nor
could anyone have paid any heed to him unless the message he initially deli-
vered was easily recognized to be a marked advance upon the vague beliefs
and tendencies. Particularly the hanifs and other individuals with similar ten-
dencies, a number of whom by Watt's admission accepted the Prophet's mes-
sage and followed him in the very initial phase, would not have done so if
they had not found something new and better in it. It is worth remembering
in this connection that many of the hanifs had not only openly abandoned
the worship of idols and inveighed against them, but had also been in the

1. Not "serve", as Watt translates the word here — Watt, Muhammad at Mecca, p. 67.
2. 1bid., p. 64.
3. Ibid., p. 96.
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habit of not partaking of any meat or food dedicated to them. And we have
the statement of at least one such person, ‘Amr ibn ‘Abasah who, hearing
about the Prophet, came to him at the very initial stage of his mission and
directly asked him what he meant by his being a nabi (Prophet). He
explained that God had chosen him to preach, among other things, the Unity
of God and to ask people not to associate anyone with Him. The reply con-
vinced ‘Amr of the truth of the mission and he believed.! It must be empha-
sized that it is a statement by one of the actors in the drama and he had no
reason subsequently to embellish the reason for his believing. The story is
only illustrative of what in the nature of things must have happened with
regard to many of the others who had already imbibed the spirit of
hanifiyyah or tendency towards monotheism. None would have gathered
round the Prophet if he had initially only confined himself to the subtle intel-
lectual exercise of gradually developing "positively” what is called the ideas
of God's goodness and power. That simple concept of God's goodness and
power was no new thing, neither to the pagans, nor , more emphatically, to
the "thoughtful Meccans", the hanifs and their sort. Watt simply labours
unsuccessfully to present his peculiar view in order to connect it, as will be
seen presently, with the questionable story of the "Satanic verses" and his
theory about the growth of opposition.2 Before turning our attention to that
question, however, it remains to see what he has to say on the relevance of
the early message to the contemporary situation.

[1I. ON RELEVANCE TO THE CONTEMPORARY SITUATION

Since the beginning of modern writings on the Prophet there has scarcely
been an author who has not attempted in some form or other to relate the
emergence of the Prophet and the rise of Islam generally to the socio-
economic and political circumstances of the time. For instance Hitti, after
reviewing the social, political and religious situation in Arabia observes:
"The stage was set, the moment was psychological, for the rise of a great
religious and national leader."> Watt's paying attention to this question of
relevance to the contemporary situation is thus no new approach. He is dis-
tinguished from his predecessors, however, in two principal respects. In the
first place, he disavows, more emphatically than anyone else, any intention
to explain the rise of Islam in purely secularist terms; yet, in effect, he only

1. Musnad, 1V, 111, 112; Ibn Sa‘d, 1V, 214-219.
2. See infra, chaps. XXIX & XXXI.
3. Hitti, op. cir., 108.
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does so. Secondly, he speculates on a particular form of the contemporary
situation and then twists the facts to fit them in with that situation.

It must be pointed out at the very outset that the Qur’anic message, both
early and later, has of course relevance to the prevailing situation. This rele-
vance is both particular and general or universal. It has in its immediate view
the particular socio-religious and moral situation in Arabia of the time; but it
is equally applicable and relevant to any time and place, whenever or
wherever there is error and misguidance, idolatry and polytheism, social
injustice and disregard of human values and rights, and loss of a sense of
purpose in life or total engrossment in worldly life. In fact to deny the rele-
vance of the message to a given situation would be to deny its very purpose
and need. Within this broad sphere of relevance, however, one should be
careful to draw inferences and conclusions about it. And it is precisely such
inferences and assumptions of the orientalists on the matter, particularly of
Watt, that call for close examination.

Watt deals with the subject in sections 3 and 4 of his chapter III, more
particularly in section 3.! He deduces what he calls the "diagnosis of the
contemporary malaise" from the ‘remedy' suggested in the early passages of
the Qur’an. Hence he proceeds to consider "the diagnosis and the remedy at
the same time" under four sub-sections — social, moral, intellectual and reli-
gious. The central theme in all these sub-sections is his assumption that the
mercantile life in Makka had fostered individualism resulting in a "weak-
ening of social solidarity”. Similarly his general conclusion throughout these
sub-sections is that the Qur’anic teachings were adapted to this situation and
that those teachings were also largely based on the pre-Islamic nomadic val-
ues and concepts.

In his first sub-section Watt discusses the social situation. He points out
that the Qur’an shows that the amassing of large fortunes had been the pre-
occupation of many Makkans which, he says, was a sign of individualism.
The Qur’an also shows that orphans were ill-treated, "presumably by their
relatives who acted as guardians.” All these led to a widening of the gap
between the rich and the poor, or rather "between rich, not-so-rich and
poor”, and to a weakening of social solidarity and loss of the sense of com-
munity and security "which came from clan and family relationships."? Thus

1. Watt, op. cit., pp. 72-79.
2. Ibid., pp. 72-73.
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identifying the social malaise Watt relates the teachings of the early pas-
sages to the situation in three ways. As regards the question of social solida-
rity he says that the early passages of the Qur’an have "no more than a prem-
onition of the real remedy for this situation, namely, that a new basis for
social solidarity is to be found in relgion.! As regards the gap between the
rich and not-so-rich etc., it is said that the insistence on generosity and on
the principle that man is given wealth partly in trust for the community
(70:24) might lead to some alleviation of the troubles. As regards individua-
lism Watt says that there "was no possibility of return to the old tribal solida-
rity. Man's consciousness of himself as an individual had come to saty".
Hence the Qur’an accepts this fact "in the conception of the Last Judgement,
for that is essentially a judgement on individuals."2

What Watt says here and in the remaining part of his chapter III is yet
another aspect of his economic interpretation of the rise of Islam. Indeed a
little later he clearly states that what he has suggested is "that the rise of
Islam is somehow connected with the change from a nomadic to a mer-
cantile economy."3 In this statement and in his suggestion generally Watt
either overdraws or oversimplifies. It is just not correct that the Makkan
economy on the eve of the rise of Islam and for half a century or more prior
to it marked a transition from nomadic to mercantile economy. On the con-
trary, since the very beginning of Makkan history, indeed since the time of
the settlement of the Quraysh at Makka, it presents the spectacle of a mer-
cantile economy, however poor or prosperous. Throughout the preceding
centuries the Quraysh had continued to survive or thrive as a mercantile
community. It is therefore a grossly misleading or mistaken statement that
the rise of Islam coincided with or was attendant upon the transition from a
nomadic to a mercantile economy.

Proceeding on the basis of this fundamental misconception Watt makes
three further assumptions. (i) He says that there was a concentration of
wealth in a few hands which widened the gap between the "rich, not-so-rich
and the poor". (ii) This concentration of wealth was both an effect as well as
a cause of the growth of individualism. (iii) These cause and effect, i.e. con-
centration of wealth in a few hands and the growth of inidvidualism led to a

1. Ibid., p. 73.
2. Ibid.
3. Ibid., p. 719. The idea is really not Watt's, but Bell's and C.C. Torrey's.



ABOUT THE CONTENTS OF EARLY REVELATIONS 585

weakening of social solidarity and a loss of the sense of community which
came from clan and family relationships. In all these assumptions Watt is
largely mistaken.

As regards the first assumption, namely, that there was a spate of com-
mercial activities in Makka just on the eve of the rise of Islam and con-
sequently an unusual concentration of wealth in a few hands, a recent writer
has very convincingly shown that the thesis is not tenable. She further points
out that Watt appears to have simply taken over the conclusions of Henry
Lammenms, "a notoriously unreliable scholar."! There were of course a
group of rich and obstinate leaders in Makka; but the emergence of such a
group was no sudden or recent development. As Watt himself recognizes,
wealth and influence in Makka had alternated between different groups and
clans since the very beginning of its history. And since the phenomenon was
no new or sudden development, it is equally wrong to assume that that phe-
nomenon led to a widening of the gap between "the rich, not-so-rich and
poor."

In fact the last expression is somewhat confusing. It rather betrays the
speciousness of Watt's assumption; for when we say "rich, not-so-rich and
poor”, it is evident that the gap between the groups identified is neither wide
nor unusually remarkable. Watt's adoption of this expression appears to be a
compromise between his two mutually exclusive attitudes. He intends to
give a sort of pseudo-socialistic and economic interpretation of the rise of
Islam; at the same time he would not agree with those who say that Islam
represented a sort of socialistic reform movement. It also shows his aware-
ness of the disagreement between his assumption and the facts; for he
recognizes, as noted earlier, that most of those who initially joined the Isla-
mic movement did not belong to the "poor" group but to the "rich" and "not-
so-rich” groups. He also admits that whatever might be the nature of the gap
between the first two groups, in accepting Islam the early converts were not
at all actuated by such economic and social considerations.? Nor, it should
be emphasized, was the Qur’dnic exhortation to generosity intended pri-
marily to bridge the gap between the "rich, not-so-rich and poor”.

Similarly misleading is the emphasis placed on the supposed growth of
individualism which is stated to be both the cause and effect of mercantil-

1. Patricia Crone, Meccan Trade and the Rise of Islam, Oxford, 1987, p. 3.
2. Infra, pp. 601-602.
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ism. A fair degree of individualism and personal independence had been in
existence, within the framework of the tribal and clan system, since time
immemorial. Individuals very much owned and bequeathed property and
pursued the trade or profession of their own choice. As Watt himself
recognizes, tribal honour, which was an expression of the ideal of murii’ah,
often ment honour of the individual member of the tribe and the "nomadic
outlook also had a high opinion of human power."! As in the past, so also on
the eve of the rise of Islam, "financial and material interests were the basis
of partnerships as often as blood relationship"; but this was so not in dis-
regard nor in substitution of the latter. On the contrary, the interest of an
individual, if he was strong enough, was often taken up by his tribe as their
own cause. The case of those who supported Al-‘As ibn W#’il and did not
join the hilf al-fudiil is an instance in point. But beyond that, no further deve-
lopment of individulaism is discernible in the Makkan society on the eve of
the rise of Islam.

The Qur’an insisted on the accountability of each individual before God
not because "man's consciousness of himself as an individual had come to
stay, and therefore had to be taken into account”, nor because there "was no
possibility of return to the old tribal solidarity”, as Watt would have us
believe.2 It did so just for the reverse reason — because man had forgotten
the principle of personal and individual responsibility to God and because
the notion prevailed that a person's belonging to a particular racial stock or
tribe entitled him to preferential treatment in the sight of God, or that some-
one had atoned for his sins or that he had influential leaders, gods and demi-
gods to intercede for him before God. The Qur’an emphasized the principle
of personal and individual responsibility for each and every one, not exclud-
ing the Prophets themselves, just to combat the above mentioned wrong
notions. And in so far as it did it, the Qur’an introduced true individualism in
human affairs and struck at the root of that prevailing tribal notion which
regarded it as honour to defend and take up the cause of any of its members
irrespective of the merit of his action. In his attempt to deduce the "malady”
from the "remedy" Watt simply puts here the case in just the reverse order.

Nor is the assumption at all correct that the supposed growth of
individualism had undermined tribal and clan solidarity to such an extent

1. Watt, op. cit., pp. 74, 76.
2. Ibid., p.73.
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that there was a loss of the sense of "security which came from clan and
family relationships.” Such was not at all the case. Clan and family solida-
rity was as strong and effective on the eve of the rise of Islam as it ever had
been. Throughout the pre-hijrah period the Prophet himself was protected by
this traditional system of clan solidarity. There is no evidence at all that
those who embraced Islam did so because of their desire to find an alter-
native basis for social solidarity. On the contrary, when the first batch of the
emigrants to Abyssinia returned to Makka! each of them sought and pro-
cured the traditional pattern of personal security before entering Makka. The
assumption of a loss of the sense of tribal and clan security on the eve of the
rise of Islam is a figment of Watt's imagination which he only betrays when
he says that the "early passages of the Qur’an have no more than a premoni-
tion of the real remedy for the situation, namely, that a new basis for social
security is to be found in religion."? It is only to be added that the early
pssages do not even contain a "premonition of the remedy”, because there
was no such "malady" as is assumed by Watt. Islam did of course ultimately
provide a new basis for social solidarity, but that was clearly a very sub-
sequent development, and when that was done, the reason was not the break-
down of the traditional pattern of social security but because of the emer-
gence of a new situation consequent upon the success of Islam. As with
regard to the previous point, here also Watt seems to have been eloped into
the error by his policy of deducing the "malady” from the "remedy"; and
here again he puts as fact what is just its reverse.

In his second sub-section Watt deals with the moral situation. Here also
he presses more or less the same assumption of the effect of mercantilism,
but from a different angle. He says that the old nomadic ideal of murii’ah,
particularly in its aspect of "protection of the weak and defiance of the
strong” had been quietly abandoned in Makka because "succcess in com-
merce and finance is linked up with disregard for the weak and cultivation of
the friendship of the strong” and because the financier always tries "to
increase his fortune". Also the sanction of the ideal lay in public opinion, but
"with the growth of large fortunes at Mecca public opinion apparently
ceased to count for much there." At the same time the need for charity in a
city like Makka was just as great as in the desert.3

1. Infra, pp. 672-673.
2. Watt, op. cit., p. 73.
3. Ibid., pp. 74-75.
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Watt then argues that the acts of generosity were regarded as virtuous by
the nomadic Arabs. In insisting on such acts the Qur’an was thus not only
"reviving one side of the old Arab ideal” but also providing for it a new
sanction, that of "eschatological reward and punishment". The early pas-
sages of the Qur’an provided "a source or channel for the creation of the
new morality, namely, the revealed commands of God and the Prophet
through whom they are revealed... The fact that the moral ideal is com-
manded by God is an additional sanction."!

What Watt says here about the abandonment of the ideal by the rich and
proud Makkan leaders is perhaps true; but its generalization and application
to the majority sections of the Makkan population of the time would be
undoubtedly inappropriate. In saying, however, that the early passages of the
Qur’an provided a "moral" and a "sanction” for this old ideal in "escha-
tological reward and punishment” and in "the revealed commands of God
and the Prophet through whom they are revealed", Watt strikes at the basic
issue, though he does not openly recognize it. "Eschatological reward or
punishment" and "revealed commands of God" could be a 'sanction’ only if
God's supremacy over all other forces and entites was first recognized and
also if it was recognized that He was revealing Himself through His Mes-
senger. That is precisely the recognition of the principle of tawhid and
risdslah; and in the nature of things that was the starting point of all the
other message or messages. Although Watt's conclusions point to this fact,
yet he would not admit it and would instead have us believe that that funda-
mental issue was not explained in the early passages!

Similarly Watt fails to see the wood from the trees in his treatment of the
intellectual situatin. He says that the Makkans, because of their wealth and
prosperity, came to "have too high opinion of human powers and to forget
man's creatureliness.” The nomad also had a high opinion of human power,
says Watt, but it was tempered by his belief in fate which according to him
specially controlled his sustenance, the hour of his death, his worldly happi-
ness or misery and the sex of a child.? After somewhat elaborating these
statements Watt concludes that the early passages of the Qur’an deal with
these "intellectual problems" in that the facts ascribed by the pagan to Fate
or Time (dahr) are ascribed to God. "God's power and goodness are shown

1. Ibid., pp. 75-76.
2. Ibid., p. 6.
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in causing plants to grow; that is precisely rizg or sustenance; God's power
in creating man includes the determination of sex, though it is not explicitly
mentioned. It is God who causes man to die, and on the Last day decides his
ultimate happiness or misery."!

Once again it must be pointed out that what is identified as the intel-
lectual attitude of the Makkans was perhaps the attitude only of a few of its
rich individuals. The attitude of the generality of the Makkans and also that
of the nomadic population were identical regarding fate and the four matters
specially ascribed to it. Not only that. Even many of the rich Makkans did
not at all abandon their faith in fate in respect of those matters. Most impor-
tant of all, neither the rich and not-so-rich Makkans, nor the nomadic people
had ceased to worship and propitiate the many gods and goddesses either for
obtaining favour or warding off evil in respect of the four above mentioned
matters. If, therefore, the Qur’an was bringing those matters under the juris-
diction of God, as Watt recognizes, it was in fact only declaring His supre-
macy and power over those very special regions and was at the same time
bringing home the futility and inefficacy of the gods and goddesses whom
the Arabs, nomads and city-dwellers alike, were wont to worship and pro-
pitiate for the purpose. In other words, in this spehere also the early passages
of the Qur’dn were only enunciating yet another aspect of the doctrine of
tawhid.

But Watt seems to be so determined to overlook or sidetrack this funda-
mental fact that even in his treatment of the Religious situation in the
fourth sub-section he studiously avoids making any mention of the Mak-
kans' worship of the gods and goddesses. As if these latter did not exist in
the Makkan religious situation or had dwindled into so much insignificance
that no reference to them is called for in considering the religious situation!
This is all the more strange because only a little later on we find Watt try-
ing to convince us that the Makkan opposition to the Prophet was roused
not by his denunciation of the leaders’ selfishness and lack of generosity
but by his denunciation of the idols! The only indirect reference to the idols
in Watt's whole discussion on the religious situation is that the Makkans
probably recognized in the acts of generosity, which was also in line with
the ideal of muru'ah, something of the principle of sacrifice, "in just the
same way as their forefathers had propitiated the pagan gods by the sacrifice

L. tbid., p.77.
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of animals."! We need not here question Watt's volte-face; for just a little
earlier he has suggested that the ideal of generosity had been either lost sight
of by the rich Makkans or was irrelevant to their new attitude! Be that as it
may, by thus relegating the idols and their worship into the background Watt
says that the religious aspect of pre-Islamic Makka was "concerned with that
by which man live" and in which "they find the meaning and significance of
life." But though the "old nomadic religion found the meaning of life in hon-
our” and "in the mainténance of the tribe", continues Watt, "that religious
attitude had broken down in Mecca because of the increasing individua-
lism". There, says he, a new ideal, that of "supereminence in wealth” had
replaced the ideal of honour. But this "was an ideal and a religion which
might satisfy a few people for a generation or two", but it was "not likely to
satisfy a large community for long"; for people would soon discover that
there are indeed many things in life that money cannot buy. "The tensions
due to the inadequacy of this religion of wealth", concludes Watt, "are per-
haps felt most keenly by those who have some wealth, but are only on the
fringes of the very wealthy," because they have the leisure and capacity for
reflecting on "the limitations of the power of money."?

The last sentence is a foreboding of Watt's theory of struggle between the
"haves and nearly hads" which he next unfolds and which has already been
noticed. It may only be noted here that his drawing of the religious situation
is extremely refracted and motivated, if not misleading, and it is totally non-
cognizant of the most obvious aspect of the Makkan religious situation,
namely polytheism and idols, of which the Makkan élite were the champions
and priestly class. Making all allowance for Watt's theory of the "religion of
wealth", it cannot be said that the Makkans, not even the very rich of them,
had turned atheists and totally god-less materialists. Nor did their mercanti-
lism and supposed new individualism had obliterated the sense of tribal hon-
our and system of social solidarity. Most important of all, they had not at all
abandoned their forefathers' gods and goddesses. What is said by Watt here
is in essence a repetition of what has been said in connection with the social,
moral and intellectual situation. In making this repetition in a different form
Watt appears to equate what he says as the social and moral ideals,
particularly generosity and the ideal of tribal honour, with the religious atti-

1. Ibid., pp. 78-79.
2. Ibid., p.78.
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tude. By so doing Watt reiterates that the early passages of the Qur’an
emphasize man's creatureliness, tell him of God's creating him and providing
him with all that is necessary for a happy life, remind him that "to Him is the
return” and exhort him to be grateful, to worship Him and to be generous.
On the whole "the early passages of the Qur’an culminate in teaching God's
goodness and power (as Creator and Judge) and in exhorting man to
acknowledge and express his dependence on God."!

Yes; the early passages do all these. But how does the emphasis on
"God's goodness and power" and the exhortation to man to "acknowledge
and express his dependence on God" really differ from an inculcation of the
principle of absolute Unity of God (tawhid)? Not the least by simply omit-
ting from the context the mention of the gods and goddesses. As already
mentioned, the emphasis on God's goodness and power and on man's crea-
tureliness is made not simply against the background of the "religion of
wealth", but more against that of the other beliefs, practices and allegiances,
particularly man's worship of the many imaginary gods and goddesses,
including the wealth goddess. It was to all intents and purposes an inculca-
tion of the doctrine of the absolute Unity of God and an exhortation to man
to abandon allegiance to all the other gods and goddesses and to return to the
One Only God in this world as indeed "to Him is the return” in the hereafter.

Finally a word about the theme of adoption or adaption by Islam of the
pre-existing ideas and ideals such as generosity, fatalism, etc. It is good that
these two, particularly generosity, were found among the Arabs. Or else the
orientalists would certainly have spared no pains to find them in Greek-
Syriac-Aramic or Judaeo-Christian traditions. The general allegation of the
Qur’an's having drawn and built on the pre-existing elements has already
been dealt with.2 It may only be emphasized here that neither the Qur’an nor
the Prophet claims to have introduced anything new; nor do they in any way
attempt to conceal that fact. On the contrary, they ask man to accept their
most important teaching, the doctrine of absolute monotheism, on the
avowed ground that all the previous Prophets conveyed the same message.

1. Ibid., p. 79.

2. Supra, Ch. XI. Watt here also draws the conclusion, under his section on The Original-
ity of the Qur’dn, that in its use of the stories of the previous prophets the Qur’an’s originality
lies not in the facts but "in its selection of points for emphasis” and that the term ’anba’ used
in this connection denotes "significance” not facts. (/bid., pp. 80-85). The untenability of this
suggestion has also been dealt with before. See supra, pp. 278-282.
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Neither the Ka‘ba nor the sanctuary at Jerusalem were built for the first time
by the Prophet or his followers. They existed there for ages before the
Prophet appeared. Similarly the institutions of prayer (saldh), fasting, pil-
gimage and sacrifice were all there. Islam adopted and confirmed them not
because, as the orientalists often say, they were Arab or pagan rites and prac-
tices, but because, as the Qur’dn and the Prophet very clearly assert, these
also were introduced, under God's command, by the previous Prophets. The
truth of these assertions is evident even from the sacred texts of the critics of
Islam. That is why the Qur’an and the Prophet often sought support for their
assertions from those who knew the previous Books. It is therefore not of
much importance to try to show how Islam built on previous materials. Of
much more importance is to understand why it avowedly did so. It would
then be seen that the real originality of the Qur’an lies in its emphasis on the
fact that a true recognition of the Unity of God involves also a recognition of
the basic unity of mankind as a whole and the unity and identity of God's
message to all the peoples at all times and climes. The Qur’an holds that
from time to time man deviated and deviates from the eternal and true mes-
sage of God as communicated through all the Prophets. It recapitulates and
codifies that message and asks man to return to the One Only God and to
His true and eternal message. The Qur’4n is indeed revlevant not only to its
contemporary situation; it is also relevant to the continuing situation of
mankind.



CHAPTER XXIV

THE EARLY PHASE OF THE MISSION AND WATT'S SOCIO-
ECONOMIC INTERPRETATION

It has been seen! that Watt assumes an acute trade rivalry between what
he conceives to be a stronger group and a weaker group of Quraysh clans of
Makka and attempts to explain developments like the harb al-fijar and the
hilf al-fudil in that context. He even suggests that before his call to Pro-
phethood Muhammad (4% ) was excluded from the "most lucrative trade” or
he "might not have been so excluded”. The faults and untenability of these
assumptions have already been pointed out. In his treatment of the early
phase of the Prophet's mission Watt introduces the same assumption, though
not directly, but indirectly through a pseudo-socialistic formulation, namely,
the struggle between "the haves and the nearly hads". He first makes some
general observations about the early converts and then unfolds his main the-
sis. The present chapter takes into account this aspect of his socio-economic
interpretation.

[. THE REMARKS REGARDING EARLY CONVERTS

Like his views regarding the early teachings of the Prophet, Watt's views
about the earliest converts too sharply differ from those of Margoliouth.
Thus, while the latter builds up his theory of "Islam as a secret society”
largely on the basis of Abli Bakr's (r.a.) being one of the earliest, or rather
the earliest, convert to Islam and his having introduced a number of converts
to the Prophet, Watt calls in question both *AbG Bakr's (r.a.) early conver-
sion and his role in being instrumental in the conversion of a number of oth-
ers. Watt does not, however, mention Margoliouth's name in this connection.
In general he accepts Ibn Ishaq's list of early Muslims as "roughly accurate",
but says that since nobility in Islam "depended theoretically on service to the
Islamic community” the "descendants” of particular converts made the most
of "their ancestors' claims to merit in this respect”. So, if it is claimed for
anyone that "he was among the first twenty Muslims, it is usually safe to
assume that he was about thirty-fifth".2 In this connection Watt refers to the
differences in the reports regarding the order of conversion of ‘Ali, Abi

1. Supra, ch. 1X.
2. Ibid., p. 86.
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Bakr and Zayd ibn Harithah and says that ’AbG Bakr's "later primacy has
probably been reflected back into the early records” and that therefore Zayd
ibn Harithah "has probably the best claim to be regarded as the first male
Muslim".! He also calls in question the fact of 'Abl Bakr's having intro-
duced a group of five persons — ‘Uthmdin ibn ‘Affan, Al-Zubayr ibn al-
‘Awwam, ‘Abd al-Rahmaén ibn ‘Awf, Sa‘d ibn *Abi Waqqas and Talhah ibn
‘Ubayd Allah — to Islam. Watt points out that these were the very persons
who, together with ‘Ali, were nominated by ‘Umar on the eve of his death to
settle the question of succession to the khildfah. Watt implies that this fact
has been reflected in the account of their conversion and states: "It is hardly
credible that, more than twenty years earlier, the same five should have
come to Muhammad as a group".2 Watt also points out that of this group,
‘Abd al-Rahmén ibn ‘Awf, is mentioned in another report as having
embraced Islam along with a different group which included ‘Uthman ibn
Maz‘@in and there are still other reports that speak of four others, Khalid ibn
Sa‘id, ’Abd Dharr, ‘Amr ibn ‘Abasah and Al-Zubayr, each claiming to be
the fourth or fifth in the order of conversion.3

That the reports differ in respect of the order of conversion of the first
three or four male converts is well-known. It is also true that there are
reports regarding the four last named persons in which each claims to be the
fourth or fifth convert. These differences in the reports only illustrate the
fact that in each case the claimant was not aware of the exact time of or ear-
lier conversion of the other. There is no evidence whatsoever to suggest that
there was any conscious attempt to glorify someone at the cost of the other.
Nor does it appear with regard to these four persons and ‘Ali, Zayd and
>Abu Bakr that the claims to their early conversions were made by their
descendants or admirers.

It is of course true that nobility in Islam depends on service to the cause
of the Islamic community; but this latter characteristic is not coterminous
with early conversion. Nor was a claim to nobility invariably based on a
claim to early conversion, though the fact of early conversion is itself a dis-
tinctive merit and the early converts — al-Sabigiin al-’'Awwaliin — have
always been held in special esteem irrespective of whether any of them

1. Ibid.
2. Ibid.
3. Ibid., p. 87.
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attained prominence and position of primacy or not.

In saying that Zayd ibn Harithah "has possibly the best claim to be
regarded as the first male Muslim” Watt in fact echoes the view of Noldeke
whom he also cites in this connection. It may once again be emphasized
here, however, that so far as ‘Ali, Zayd and *Abid Bakr are concerned the
reports are equally in favour of each to be considered the first male convert.
As the first two were members of the Prophet's household, it may safely be
assumed that outside that circle Abi Bakr was the first convert. Whatever
might have been the case, it is clearly unjustifiable to say that his subsequent
primacy has been reflected back into the records relating to his conversion.
If such projection of subsequent primacy into the records of conversion of
any person had ever taken place, it should have been so also in respect of
‘Umar who attained no less a position of primacy and nobility but who is not
described in the records as having been even among the first forty converts.

As Watt himself notes, the list of early converts "contains the names of a
number of people who were not prominent in later times".! Thus, the general
picture that emerges is that while there are persons who subsequently
became prominent in Islam but for whom no claim to early conversion has
been made while there are others who, notwithstanding their not being pro-
minent are nonetheless reckoned among the very early converts. The only
reasonable conclusion is that there does not appear to be any valid reason for
suspecting the records of one or two who attained primacy and are also des-
cribed as very early converts.

Similarly groundless is the suspicion about the five persons whom ’Abi
Bakr is reported to have introduced to Islam. The very fact that ‘Umar
selected them for settling the question of succession, far from its being
reflected into the records of those persons' conversion, is rather a confirma-
tion of their early conversion and a proof of their integrity, sincerity and
devotion to the cause of Islam; for ‘Umar, being their contemporary and fel-
low-citizen, both before his own conversion and after it, must have been
quite conscious of their antecedents and character when he made his selec-
tion. It is also not quite correct to say, as Watt does, that these five persons
came to the Prophet "as a group" seeking conversion. All that is discernible
from the reports is that ’Abl Bakr persuaded them to embrace Islam and
introduced them, not all at a time, to the Prophet.

1. Ibid.
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[1. THE PSEUDO-SOCIALISTIC CASTING

In surveying the early converts Watt emphasizes their socio-economic
background in order to identify their motives and reasons for accepting
Islam. For that purpose he indicates the relative positions of the clans within
the community as a whole and also the positions of the individual converts
within their respective clans. His appraisal of the clans is as follows:

Hashim: Under "Abi Talib's leadership it was losing ground".!

Al-Mugtalib: "This clan had apparently become very weak and was much
dependent on Hashim" .2

Taym: "This clan also counted for little in the affairs of Mecca".3

Zuhrah: It "seems to have been more prosperous than those of Taym and
al-Muttalib"; and it had business and matrimonial relations
with the clan of ‘Abd Shams.*

‘Adiyy; Its general position "was probably also deteriorating”. "No mem-
bers of the clan other than ‘Umar seem to have been of
much consequence in Mecca".?

Al-Hdrith ibn Fihr: "Its position had perhaps been improving, but it was
not of first importance".6

‘Amir: "About the time of the Hijrah it seems to have been improving its
position" but its general status was like that of Al-Harith ibn
Fihr.7

Asad: It "had evidently grown in importance", left its old associates of the
Hilf al-Fudil and entered "the circles of 'big business'™.8

Nawfal: Though not strong in numbers "its leading men had considerable
influence" and worked in association with *‘Abd Shams and
Makhzim.?

Ibid., 88.
Ibid.
Ibid., 89.
Ibid.
Ibid., 91.
Ibid.
Ibid., 92.
Ibid.
Ibid.
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‘Abd Shams: It "disputed with that of Makhzim the leading place in
Mecca", but "the rivalry was not unduly bitter".!

Makhziim: "The Makhzim were apparently the dominant political group
in Mecca..."?

Sham: "Sahm was one of the more powerful clans".3

Jumah: "This clan was also powerful, but not quite so powerful as
Sahm" .4

‘Abd al-Déar. Once foremost but "now counted for little in Meccan
affairs".J

It would appear that, according to Watt's appraisal, roughly 7 out of the
14 clans mentioned were more or less prominent and powerful, while the
other seven were not so. In the first category would come Makhziim, ‘Abd
Shams, Sahm, Jumah, Nawfal, Asad and Zuhrah; whereas in the second cat-
egory would come Hashim, Al-Muttalib, Taym, ‘Adiyy, Al-Harith ibn Fihr,
‘Amir and ‘Abd al-Dar. Watt specifically mentions a little over 60 persons
as early converts from these clans, including their confederates (hulafd’). He
also indicates the individual status of a number of converts within their
respective clans. Having done this he divides the "principal early Muslims"
into three classes — (i) Younger sons of the best families, "men from the
most influential families of the most influential clans"; (ii) Men, mostly
young, from other families, "not sharply distinguished from the previous
one" and (iii) Men, without close ties to any clan — "a comparatively small
number” of converts.® Watt does not distinguish the confederates as a separ-
ate class, saying that converts from them mostly fall in the second class.”

Having thus surveyed the clans and the converts from them Watt makes
two points. He says that "young Islam was essentially a movement of young
men" and, secondly, "it was not a movement of the 'down and outs', of the
scum of the population” but it drew its support "from those about the middle
who", realizing the disparity between them and those at the top, felt that they

. Ibid.
2. Ibid.. p. 93.

3. Ibid., p. 94.

4. Ibid.

S. Ibid.

6. Ibid., p. 95.

7. Ibid., pp. 95-96.
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were underprivileged. "It was", concludes Watt, "not so much a struggle
between 'haves' and 'have nots' as between 'haves' and 'nearly hads™.!

[I. THE FACTS BELIE THE FICTION

Now, it is true that most of the early converts were young men. This
point, as Watt acknowledges, has already been emphasized by an Egyptian
writer.2 It is also true that Islam was not a movement of the 'down and outs',
of the scum of the population. But the conclusion, which is particularly
Watt's own, that it was a sort of a struggle between "haves" and "nearly
hads", is not tenable; for the basis of the assertion, that the majority or even
a sizeable number of the early converts were those who had laboured under
a sense of disparity between them and those at the top and felt themselves
underprivileged is not made out even by the facts adduced by Watt himself.
The assumption is not applicable even with regard to the converts from the
less prominent clans. It is noteworthy that of the 60 or so converts sepci-
fically mentioned by Watt more than forty appear, according to his own enu-
meration, from among the more influential and prosperous clans, whereas
less than a half of that number appear from the other group of clans. Even
with regard to this latter group of converts Watt admits: "as we move down
the scale to the weaker clans and to the weaker branches of the chief clans,
we find among the Muslims men of greater influence within their clan or
family".3 The allusion is obviously to such persons as ’Abd Bakr, ‘Umar,
Talhah and *Abd al-Rahman ibn ‘Awf, about whom Watt specifically men-
tions their prominent positions within their respective clans.* It cannot be
assumed that such influential men of the so-called weaker clans smarted
under a sense of their disparity with those of the richer and more powerful
clans. For, in that case, the sense of dissatisfaction would have been more
general and more acute among the ordinary members of those weaker clans
and we should have found a wider initial response to Islam from among
those people. But that is not at all the case.

Watt atternpts to show with regard to a number of converts from both the
weaker and stronger clans that those converts occupied rather "inferior"
positions within their respective clans or families. His obvious intention

1. 1bid., p. 96.

2. Ibid., p.96, citing ‘Abd al-Muta‘al al-Sa‘idi's Shabab al-Quraysh. Cario, 1947.
3. Watt, op. cit., p. 95.

4. See ibid., pp. 89-90.
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behind the attempt is to prepare the ground for the theory of struggle
between 'haves' and 'nearly hads'. The arguments adduced in each case, how-
ever, are either not at all convincing or merely conjectural. For instance,
speaking about the three early converts from the clan of ‘Abd Shams,
‘Uthmén ibn ‘Affan, Abi Hudhayfah ibn ‘Utbah ibn Rabi‘ah and Khalid
ibn Sa‘id ibn al-‘As (’Abii Uhayhah), Watt states as follows. He says that
"“Uthmén's immediate forebears were not prominent and he "probably felt
envious of his richer and more powerful relatives".! No specific fact is men-
tioned to support this supposed envy on ‘Uthman's part. With regard to the
two other persons Watt says that though they were sons of leading men of
the clan, the fact that their mothers were from Kindnah, "a poor relative of
Quraysh, suggests that they were inferior memebrs of their families".2 It is
not understandable why their fathers, in spite of their having married in the
supposedly poor clan, did not suffer any diminution in their status and con-
tinued to be leaders of their clan and why their sons should have been
regarded as inferior members of their families on the same score. Moreover,
even if inferior memebers in their own families, as sons respectively of the
two foremost leaders of the clan the general status of both ' Abii Hudhayfah
and Khalid was in no way inferior to, if not better than, that of any other
youth within or outside their clan. Of Khunays ibn Hudhayfah ibn Qays of
Banii Sahm Watt observes that "presumably” he belonged to "one of the less
important branches of the clan".? Once again, there is no mention of the
basis for this presumption. Similarly, with regard to six other converts of the
same clan, all of them sons of Al-Harith ibn Qays, one of the leaders of the
clan and all of whom migrated to Abyssinia, Watt says that "after the death
of al-Harith his family found it difficult to maintain their position."* Obvi-
ously, on their conversion, the sons of Al-Hérith found it difficult to main-
tain their position in Makka; but that situation was a result of their conver-
sion and not at all anterior to it. Nor could migration to Abyssinia be
conceivably a contrivance to retrieve the family status. Similarly character-
istic is Watt's argument regarding the status of some of the converts from his
less important clans. Thus, with reference to Ja‘far ibn Abi Télib and
Hamzah ibn ‘Abd al-Muttalib, of Bani Hashim, Watt could lay his hand on

1. Ibid., p. 93.
2. Ibid.
3. Ibid., p. 94.
4. Ibid.
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no other fact than their marriage. He says that the "inferior position” of both
in the clan "is shown by the fact that they had wives from the nomadic tribe
of Khath‘am".! Clearly, such arguments are not sufficient to substantiate the
prevalence of a sense of dissatisfaction over a supposedly underprivileged
status affecting youths from influential and uninfluential clans alike. It may
also be pointed out that clans like Kindnah were not at all lower in social
rank, nor was any stigma attached to marriage with poor or nomadic tribes.
Even sons of slave-maids like ‘Antara ibn Shaddad could attain the most
respectable position in the Arabian society.

Even if we accept Watt's statements regarding the personal status of indi-
vidual converts and also take into account his other suggestion that there was
by that time a slackening of the clan's hold over its members and a cor-
responding growth of individualism? so that an ambitious young man did not
always identify his personal interests with those of his clan and sought
improvement of his lot in other channels, that would constitute only half of
the argument. For, in order to prove Watt's theory it is necessary also to
show that the early messages of Islam offered immediate and sure prospects
for the 'nearly hads' to elevate themselves to the status of the 'haves'. But
except for showing from some early Qur’dnic passages that there was a
denunciation of extreme materialism and inordinate love for wealth on the
part of the Quraysh leaders, and an exhortation to attend to the traditional
duty of care for the poor, the orphan and the needy, and fairness in trade
dealings, particularly in matters of weight and measure, no other particular
economic reform programme aimed at improving the position of the 'nearly
hads' could be made out from those passages. It cannot be argued that
reforms in the above mentioned lines would help such young men in improv-
ing their lot in any way so that they instantly relegated their primary alle-
giance to their clans and families to the background and gave up their ances-
tral beliefs and worships. Nor is there any instance of an early convert's
having by his conversion immediately improved his material position. On
the contrary, persons like *Abil Bakr had to spend their fortunes for the sake
of protecting the poor and helpless converts, while others like Suhayb ibn
Sinén did not hesitate to abandon their hard-earned wealth to the cupidity of
the Quraysh instead of shutting their eyes to the light they had seen. And so

1. Ibid., p. 88.
2. See ibid., pp. 18-20.
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far as expatriates and persons of no clan-connection were concerned, almost
all of them suffered persecution and loss of trade and profession in con-
sequence of their conversion to Islam. Surely the spectacle is not at all illus-
trative of a group of nearly-hads' struggle for attaining the status of the
'haves'.

In fact Watt himself exculdes most of the converts from the range of his
theory when, after having propounded it, he considers "more fully” the early
converts' reasons for responding to the Prophet's call. Thus, to begin with, he
refers to the hanifs and says that prior to the Prophet's call "a tendency
towards a vague monotheism had been widespread” and that for persons like
‘Ubayd Allah ibn Jahsh, ‘Uthman ibn Maz‘lin and Sa‘ld ibn Zayd ibn ‘Amr
Islam acted "as a centre of integration for these vague and nebulous ten-
dencies".! Watt next says that though the question of economic facts "is rele-
vant to this early monotheistic tendency", it could be "most conveniently dis-
cussed” in connection with those who had taken no definite steps to break
with paganism.2 But then, with regard to the first of the three classes he dis-
tinguished — "the younger sons of the best families" — Watt states that
there was "probably no explicit awareness that economic and political fac-
tors were involved in what they were doing".? Speaking particularly of
Khilid ibn Sa‘id of this group Watt observes that he (Khalid) "was pre-
sumably conscious only of religious reason when he became a Muslim" and
that the growing concentration of wealth in few hands could have only an
unsettling effect upon him in that it made him aware of the need for a reli-
gious faith.* In this connection Watt recalls Khalid’s dream in which he saw
himself standing on the brink of a pit of fire, his father trying to push him
into it while another person preventing him from falling. Watt thinks that
this dream probably means that Khalid’s father was forcing him to "enter
the whirlpool of Meccan finance which he regarded as soul-destroying".
"Whatever the truth of this matter”, concludes Watt, "his conscious thought
appears to have been entirely on the religious plane”.® Thus does Watt say
that his first class of converts were not really actuated by economic motives.

Ibid., pp. 96-97.
Ibid., p. 97.
Ibid.

Ibid., 97.

Ibid., 97-98.
Ibid., 98.
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He next refers to the cases Hamzah and ‘Umar (r.a.) who, according to
his appraisal of the clans, are to be taken as representing his second class of
converts. With regard to both of them Watt observes that "loyalty to the
family or clan was involved" in the process of their conversion. While
Hamzah (r.a.) was roused to defend his nephew "from injury and insults at
the hands and mouths of another clan", ‘Umar's (r.a.) rage against his sister
and her husband was due, according to Watt, to his worry and anxiety
"through the fear that their conversion might lead to a further deterioration
of the general position of the clan".! Watt further observes that there "is no
whisper of economics" in the matter of ‘Umar's conversion.?

Thus, by Watt's own admission, Hamzah and ‘Umar, (r.a.) two repre-
sentatives respectively of two of his second category of clans, though
spurred into action by their clan spirit, were not at all actuated by economic
motives in embracing Islam. Particularly ‘Umar, as Watt notes, feared that
the conversion of his sister and her husband, "might lead to a further dete-
rioration3 of the general position of the clan". The attitude here recognized
by Watt is clearly the very antithesis of the nearly hads' intention to improve
their material position by conversion to Islam.

Watt next moves on to a consideration of his third category of converts
and says that they were influenced more by their insecurity "than by any
prospect of economic or political advantage".* Watt then observes that if
hopes of economic reform were present among the early Muslims, "we
should expect to find them in the second class”, adding that the early pas-
sages of the Qur’an speak of such reforms and that the whole message is
relevant to the total Makkan situation. He further observes: "It would not be
surprising if some men were attracted chiefly by the political and economic
implication of the message. Yet it is unlikely that there were many such".’

Of course it "would not be surprising if some men" were actuated by
mundane motives in changing their faiths; but since, in Watt's own words,
"it is unlikely that there were many such", it is only surprising that none-

1. Ibid.
2. lbid.

3. The expression "further deterioration" is in line with Watt's characterization of Bani
‘Adiyy as a second-rate clan.

4. Watt, op. cit., 98.
5. Ibid.
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theless Watt virtually generalizes this admittedly slender probability in order
to sustain the theory of a struggle between the "haves" and the "nearly hads".
In fact this last mentioned remark of his is a desperate attempt on his part to
save his theory against an overwhelming array of facts he cannot but admit.
His reference to the economic aspects of the early Qur’anic passages is also
a poor attempt to save the theory; for, as already pointed out, the economic
reforms envisaged in the early passages of the Qur’an could in no way be
said to have been aimed at improving the position of the "nearly hads". Nor
is the question of relevance of the Qur’anic teachings to the contemporary
situation, which has been examined earlier, of any avail in substantiating the
theory.

111. AN OLD WINE IN A NEW BOTTLE
In sum, according to Watt's own analysis, the situation was as follows:

(1) His first class of converts, the "younger sons of best families”, con-
stitutes almost two-thirds of a total of about sixty of the very early converts.
They were not actuated by any economic motive but by religious motive
alone in embracing Islam. In fact there could not be any question of their
joining the Islamic movement for elevating themselves to the position of the
"haves", for they were already the "haves". This fact of the majority of the
very early converts being from among the sons of the best families deci-
sively belies the theory of a struggle between the haves and the nearly hads.

(i1) As regards Watt's second class of converts, namely, young men from
other families "not sharply distinguished from the previous one”, he says
that if hopes of economic reform were present among the early Muslims "we
should expect to find them” in that class. Yet he specifically mentions the
cases of only two, Hamzah and ‘Umar (r.a.) who, by implication belonged to
that class but who admittedly were not actuated by economic considerations.
Watt does not mention by name anyone else of this class who embraced
Islam clearly from economic motives. In any case, this class together with
the third formed only a minority of the early converts.

(ii1) As regards his third class, "men without close ties to any clan”, Watt
says that their number was "comparatively small" and they were influenced
more by their insecurity "than by any prospect of economic or political
advantage”.

It must not be supposed that Watt mentions all these facts by way of nul-
lifying his theory. On the contrary he has a clear aim which he presents as a
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sort of grand-total of the theory of struggle between haves and the nearly
hads. After having surveyed all the above mentioned facts Watt says that it
was only the Prophet and "the wiser among his followers” who were con-
scious of the socio-political and economic implications of his message and
that these certainly weighed with them when they directed the affairs of the
Muslims, though "it was on the religious plane that men were summoned to
Islam" and that most of the converts also were actuated only by religious
motives. The Prophet, says Watt, was "in no wise a socialistic reformer but
the inaugurator of a new religion" and that while he was conscious of the
religious, socio-political and economic ills of his time, "he regarded the reli-
gious aspect as the fundamental one and concentrated on it".} It was "on the
religious plane that men were summoned to Islam” and that this determined
the ethos of the men who responded to his call and who "took their religious
beliefs and practices with deadly seriousness”. "Conscious thoughts about
economics and politics” hardly played any part in the process of their con-
version.? Yet, says Watt, "Muhammad and the wiser among his followers
must have been alive to the social and political implications of his message,
and that, in directing the affairs of the Muslims, such considerations cer-
tainly weighed with them".3

Now, if this is the sum and substance of the elaborately built up theory of
struggle between the haves and the nearly hads, it is hardly necessary to
point out that this view is scarcely different from that of many of Watt's pre-
decessors who say in so many ways that the Prophet, being aware of the
socio-economic and religious ills of his society, embarked upon a pro-
gramme of reform which, though essentially religious in nature, nonetheless
aimed at bettering the political and economic position of his own and the so-
called second-rate clans. It may also be mentioned here that the Prophet's
deadliest adversary, Abi Jahl, viewed the Prophet's cause in the light of
Bani Makhzim's competition with BanG Hashim for prominence and lea-
dership.? The orientalists adopt more or less the same view and try to relate
the rise of Islam in one way or other to the inter-clan rivalry of Quraysh. To
this traditional, simplistic and rather long-exploded view Watt attempts to
add the dimension of a speudo-socialistic theory of struggle between the

1. Ibid., 99.

2. Ibid.

3. Ibid.

4, See infra, pp.618-619.
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"haves" and the "nearly hads". By his assumtion of an acute trade rivalry
between two groups of Quraysh clans, by his theory of a growth of
individualism among the Makkan mercantile élite, by his discussion on the
relative positions of the clans in which he assigns a second-rate position to
the Prophet's clan (Band Hashim), by his attempted identification of the indi-
vidual status of the converts within their respective clans and families and
yet saying that they were not really actuated by economic motives in
embracing Islam and, above all, by his grandiloquent theory of struggle
between the 'haves' and the 'nearly hads' Watt merely serves the old and stale
wine in a glitteringly new bottle.

In doing so, however, Watt not only fails to give a really dispassionate
explanation for the rise of Islam but underestimates the members of his "best
families" too. He says that the younger sons of those families were not con-
scious of the political and economic implications of Islam and were actuated
by religious motives. This is not true, and it could not be true; for persons
like "Abi Jahl did not fail to see the political implications of the Prophet's
mission and did not cease pointing these out to their people. In fact the
young men of those families were as much aware as *Abi Jahl and his sort
were that the acceptance of Islam meant the acceptance of the Prophet’s lea-
dership in all matters, religious and temporal alike. Yet, those young men
embraced [slam not because of their "individualism" born out of material
considerations but because their love for the truth transcended their all other
considerations.

On the other hand, there was no question of the so-called second-rate
clans', particularly the Prophet's clan Banli Hashim's not understanding the
matter, since at least 'Abid Jahl openly considered it an issue of leadership
between his clan and Bani Hashim. Yet neither its leader * Abii Télib nor the
vast majority of its other members embraced Islam. On the contrary one of
its leaders, *Abd Lahab, even ranged himself against the Prophet. Clearly,
this attitude of the leadership and generality of Bandl Hashim was due to the
fact that they did not, in spite of 'Abd Jahl’s fulminations, make the
Prophet's mission an issue of leadership between Banl Hashim and Bani
Makhzim because they were confident of their nobility and position of pri-
macy in the Makkan society whether a Prophet arose from among them or
not and because their attachment to their ancestral religion superseded their
other considerations.
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And since the leaders and generality of Banii Hashim did not view the
Prophet's mission as an issue for leadership between them and Bani
Makhziim, there was no question of the Prophet's having launched the move-
ment for obtaining leadership either for himself or his clan. He and the
"wiser" among his followers were of course conscious of the political impli-
cations of Islam; but the fulfilment of those implications was never their pri-
mary or secondary motive. They were not actuated by the prospects of any
material advantage that might accrue to them in the event of the success of
Islam. In fact the Qur’an, in reply to this very specific accusation of the
unbelieving Makkan leaders, repeatedly pointed out that neither leadership
nor material gains were the Prophet's motive, nor were those the real points
at issue. This fact of the Qur’an's denial of the accusation is in itself a clear
proof that the political implications of the Prophet's mission were no subtle
secret understood only by the Prophet and his close associates, as Watt sug-
gests. His theory is merely a recapitualtion in another form of the Makkan
unbelievers' accusation and it similarly fails to grasp the real point at issue.
That no political or material motives impelled the Prophet is best illustrated
by the fact that when the time came for reaping the fruits of success he did
not limit the privilege to the members of his own clan or the group of the so-
called 'nearly hads'.!

1. See also supra, Chaps. IV, IX.
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CHAPTER XXV
THE MAKKAN OPPOSITION:
NATURE, CAUSES AND IMMEDIATE ALLEGATION

(I) NATURE OF OPPOSITION

The reaction to the Messenger's call was three-fold. There were a number
of good souls from among the aristocratic class as well as from the common
people of Makka who readily accepted the truth, became converts to the new
faith and dedicated their lives and resources to the cause. Secondly, the
majority of the Makkan people, particularly the leaders, were for various
reasons opposed to the Prophet’s mission. Some of them were stubborn
opponents who set themselves tooth and nail to stop the spread of the new
faith and to nip it in the bud. There were others who were more or less mod-
erate in their attitude and were at times inclined to come to terms with the
new movement. Thirdly, outside the town of Makka and its vicinity, and the
town of T&’if, the attitude of the tribes, when they came to know about the
movement, was generally one of passiveness or sincere inquisitiveness. It
was mainly the Makkan aristocrats who organized and led the opposition to
the Messenger and instigated the Makkan populace and, at times, some of
the non-Makkan tribes against him. Till the migration to Madina, thus, the
opposition to him and to Islam was essentially the opposition of the Makkan
aristocratic and priestly class.

This role of the Makkan leaders will be pretty clear as we proceed with
the story of opposition. The Qur’an bears an eloquent testimony to this role
of theirs in a number of its passages. The following may be mentioned by
way of illustration. They all give a graphic description of the leaders' and
their followers' position in the hereafter on account of their opposition to the
Prophet and their rejection of the truth.

(a) 34:31-33: (Siirat Saba’)
P Va0 Syl S o ) ans g ey A8 0 e Syl W1 31 085 gy
J2 oSsle 31 am sagll o @SUndo (il | ghadazal cpdl 1y ;e p 1 JB s e o LS @t Y 1 g pSe!
A kg il 4SS 0F g sl 3] g I S g St ol | iaanal p Ul JB g 5 (e e @28
SR AR Y SRR TIPS S NC AP RNt
"... If you could see the transgressors when they will be made to stand before their
Lord, hurling the word (the blame), one to the other — those who had been dom-
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ineered over saying 1o the arrogant ones (the leaders), 'Had it not been for you, we
would surely have been believers.' The arrogant ones will say (in reply) to those who
were domineered over, 'Was it we who barred you from the guidance when it came
to you? No, rather you yourselves were sinners." And those who were domineered
over will say to the arrogant ones, 'No, it was a conspiracy by day and night (on your
part) when you commanded us to disbelieve in Allah and to set up equals to him.'
And they will (thus) express regrets when they faced the punishment..." (34:31-33)

(b) 33:67-68:
B 0S Ll gedlly Nl o pdind aile Ly o ol U hoold Ul 187y ool Labl B} Ly 190859
(VA-YIYY,
"And they will say: 'Our Lord, we obeyed our chiefs and great ones thus they misled

us as to the rigth path. Our Lord, subject them to a redoubled punishment and curse
them with the most abominable curse!"

(c) 40:47-48:

JB s 1 r Lo L 0 i @5 b a5 o ST LS 1 g ol ol | jinall J pid J1 B 0 gy 319

(EA-EV: 0 ) sball o oS B allt O Lgh IS Gl 1 g St
"And (behold) they will dispute, one with the other in the fire. Thus the weak ones
(who followed) will say to those who had been arrogant: 'We only followed you;
will you then relieve us by taking on yoursetves some portion of the hell-fire? Those
who had been arrogant will say (in reply): ' We all are in it (fire)! Truly Allah has
adjudged between His servants.' " ( 40:47-48).!

The opposition to the Prophet's mission started since its very beginning.
This is clear, among other things, from the instances of oppression upon
’Abl Bakr and Talhah on their conversion and the secret manner in which
the Muslims used to perform their prayers in solitary valleys in order to
avoid being harassed and oppressed by the unbelievers.2 These incidents
were by all accounts previous to the taking of Dar al-Arqam as the venue of
their meetings and prayers. While mentioning these very facts Ibn Ishiq
states at the same time that the unbelievers did not turn against the Mes-
senger of Allah until he began to mention and abuse theire gods and god-
desses.? This statement of Ibn Ishiq's does not mean that there was an initial
period when the Messenger of Allah had remained silent about the gods and
goddesses and had not made any attack upon their worship. Rejection of the

I. Seealso Q. 6:123; t4:21 and 38:5-7.
2. Ibn Hisham, p. 264.
3. Ibid.
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gods and goddesses and the worship of Allah Alone were implicit in the
very doctrine of tawhid with which the mission started. It was also a natural
corollary of the directive to the Prophet to get up and warn his people and
proclaim the supremacy of his Lord, as contained in Q. 74:2-3. The directive
is unanimously regarded as the beginning of the call to preach (risdlah). In
view of these facts Ibn Ishiq's statement means that the Makkan leaders star-
ted their opposition in a determined manner and began to organize them-
selves for the purpose as soon as they realized the threat posed by the new
movement to their position as the priestly class and guardians of the Ka‘ba,
the central shrine where the principal gods and goddesses of the Arabs were
housed. In fact this statement of Ibn Ishiq's is in consonance with his other
statement that open or public preaching of Islam began at the end of the third
year of the mission. If these two statements are collated it would be clear
that determined and organized opposition began with the inception of public
propagation. Previous to that the opposition to the faith was mainly on
family and individual level and was rather in the nature of family dis-
ciplining and chastisement of its renegades, though, at times, there was also
group opposition, as seen in the incident leading to the taking of Dér al-
Argam as the Muslims' meeting place.

As regards the leaders of opposition, Ibn Sa‘d gives a fairly com-
prehensive list of them. This list is more or less confirmed by the other
accounts, including that of Ibn Ishdq, wherein the names of the principal
opponents occur in connection with the description of various events.
Arranged clan-wise, the list stands as follows :

Abi Lahab Bani Hashim
Abii Jahl Bani Makhzim

Al-Walid ibn al-Mughirah - "
‘Abi Qays ibn al-Fikih - " !

Zuhair ibn ’ Abi ’Umayyah - " "
Al S#’ib ibn Sayfiyy ibn ‘Abid - " "
Al- Aswad ibn ‘Abd al-Asad - "
Al- Aswad ibn ‘Abd Yaghiith Bani Zuhrah
Al- Harith ibn Qays ibn ‘Addiy Bani ‘Addiy

D A I o
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(otherwise known as Ibn al-Ghaytalah)

10. ’Umayyah ibn Khalaf - Ban( Jumah

11. *Ubayy ibn Khalaf - " "
(brother of the above)

12. Al-*As ibn Wa'il - Bani Sahm

13. Munabbih ibn al-Hajjj - "

14. Al-Nadr ibn al-Hérith - Bani ‘Abd al- Dar

15. Al-’As ibn Sa‘id ibn al-‘As - Banii’Umayyah (Bani ‘Abd Shams)

16. ‘Ugbah ibn ’Abi Mu‘ayt - ! !
17. Ibn al-Asdé al-Hudhali - " "
18. Al-Hakam ibn ’Abf al-*As - !

19. Al-*As ibn Hashim - Band Asad
(Abu al-Bakhtarf)
20. *Addiyy ibn al-Hamrd’ - Bani Thagqif

Of these persons the most inveterate enmeies of the Prophet were > Abi
Jahl, *Abi Lahab and ‘Ugbah ibn ’Abi Mu‘ayt. Ibn Sa‘d also mentions
‘Utbah ibn Rabi‘ah and his brother Shaybah ibn Rabi‘ah of Bani ‘Abd
Shams and *Abii Sufyan of Banli "Umayyah as leaders of the opposition but
says that they were of the moderate type.' The way ‘Utbah beat *Abd Bakr
to unconsciousness does not show him to be quite moderate in attitude,
though his subsequent role would confirm Ibn Sa‘d's assessment. Similarly,
whatever might have been *Abu Sufyan's earlier activities, his subsequent
role does not mark him out to be a moderate opponent. Of all the persons
mentioned here, however, it was only he and Al-Hakam ibn ’Abj al-*‘As who
ultimately embraced Islam. There were of course other leaders who are not
mentioned here, such as the Lion of Qurysh, Nawfal ibn Khuwaylid ibn
Asad of Band Asad, and Suhayl ibn ‘Umayr of Bani ‘Amir ibn Lu’ayy. The
last named person was indeed a very notable figure among Quraysh. It was
he who concluded, on their behalf, the treaty of Hudaybiyah with the
Prophet.

The situation for these leaders was indeed difficult and complex. Hitherto
they had been used only to the traditional pattern of tribal conflict and strug-

1. Ibn Sa‘d, 1, pp. 200-201.
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gle for blood vengeance. For the first time in their history, and probably in
human history as a whole, a group of conservative leaders were all of a sud-
den confronted with an array of revolutionary ideas that aimed at trans-
forming their whole society and social relationships. Hence their response
and reaction to the situation was always multi-faceted, mostly confused and
at times desperate. Well might *Abd Jahl attempt to champion the cause of
Banii Makhziim against Bani Hashim, but he could not shut his eyes, nor
those of the others, to the stark fact that a number of persons from his own
clan, including his half-brother, had not only gone over to the new faith but
also an important member of the clan like Argam ibn Abi al-Argam had
turned his own house into a sanctuary and meeting place for the Muslims.
Similarly ‘Utbah ibn Rabi‘ah, though he could beat *Abl Bakr to uncon-
sciousness, found himself in opposition to his own capable son, *Abi
Hudhayfah, who was one of the very early converts to Islam. The same was
the position with the Lion of Quraysh, Nawfal ibn Khuwylid ibn Asad of
Banli Asad who, though he tied Abd Bakr and Talhah together as
punishment for their conversion, thus making them life-long comrades in
conscience and sufferance, met his nemesis in the very early conversion of
his own son, Al-Aswad ibn Nawfal, to Islam. These are only a few instances
showing how clans and families were divided against themselves over the
issue. Clearly the old pattern of rivalries and confrontation was unworkable
in the situation.

The complexity of the situation naturally led to a complexity of
manouevres and methods adopted by the opposition. Quite naturally they
attempted to belittle and ignore the movement, even to silence it by taunting
and ridiculing the Prophet. At the same time they applied more serious
means, such as using force and torture upon those whom they could. They
put various types of pressure upon Banti Hashim and BanG al-Muttalib to
stop the Prophet. Sometimes they made offers of compromise, at other times
they resolved to kill him and actually made several attempts to do so. Simul-
taneously, they used arguments and objections against him, levelled a num-
ber of allegation against him and also demanded that he perform miracles
and other unusual feats. These manoeuvres and steps, it must be noted, do
not constitute stages in the development of opposition; they rather indicate
the itmes and types of antagonism resorted to by the leaders; for all these
methods appear to have been adopted almost from the beginning.

So far as the task of the leaders with regard to themselves and their allies
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was concerned, it was two-fold. They had, on the one hand, to make the
clans, or rather their chiefs and heads of families, unite in opposition to the
Prophet and his clan who, under the leadership of *Abi Talib, stood solidly
(except “Abi Lahab) in protecting him (the Prophet). On the other hand the
leaders had also to make the clans turn against those of their own members
who embraced Islam; and that too not simply for punishing and torturing
them but for disowning and excommunicating them; thus throwing them out
of the pale of their respective clan-protection. In this latter process the lea-
ders had per force to organize their opposition on a rather ideological line,
i.e. on the issue of Islam which confronted them. In doing so they in effect
helped undermine the very system they sought to uphold. For when men
were told to subordinate their clan, family and even filial considerations to
the cause of opposing an issue, they would be inevitably led on, in their
heart of hearts, to making a comparative assessment of the issues they stood
for and against. Like many other historical instituations and episodes, thus,
the Makkan opposition contained in its bosom the germs of its own death.

The work of consolidating their ranks against their own renegades
appears to have been accomplished by the leaders in the course of a little
more then a year after the beginning of public propagation by the Prophet. In
consequence of this development the converts from those very clans to
which the leaders belonged found their position so insecure by the beginning
of the fifth year of the mission that many of them, for the sake of survival,
migrated to Abyssinia in the middle of that very year. On the other hand, the
forging of such unity among themselves enabled the leaders to turn combin-
edly against Banii Hashim and Banfi al-Muttalib as a whole. This they suc-
ceeded in doing by the end of the sixth year which resulted in the famous
boycott and blockade of the latter at the end of the sixth or from the begin-
ning of the seventh year. Before discussing these developments, it would be
worthwhile to indicate the main causes of the opposition and its manners and
manoeuvres.

(IT) THE CAUSES OF OPPOSITION

Ibn Ishiq's above mentioned statement! in fact alludes to the chief cause
of the Makkan leaders' opposition to the Prophet's mission. They had built
up their socio-religious and commercial life round the Ka‘ba. It was on
account of this shrine that Makka had indeed become the religious and com-

1. Supra, p. 610.
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mercial centre of Arabia. The Makkan leaders, by virtue of their position as
guardians of the Ka‘'ba, had obtained the position of priests and religious
leaders of the Arabian tribes scattered throughout the land and had utilized
that position to emerge as the commercial élite of Arabia. Makka itself and
the different fairs and market-places in the neighbouring area prospered on
account of the Ka‘ba and the various religious ceremonies, including hajj,
connected with it. Taking advantage of the long-standing rivalry and conflict
between the Persian and the Byzantine (Eastern Roman) empires the
Quraysh leaders of Makka had establised their position as the middle-man of
the whole trade between the east and the west. They obtained from the south
and the eastern Arabian ports the commodities coming from east Africa,
India, China and the Far east and carried them to Syria and delivered them to
the merchants of the Roman Empire. Similarly they obtained from the Syr-
ian markets the commodities of the then known western world and carried
them to the south and eastern Arabian ports whereform these were taken
over by the Asian and African merchants. In order to carry on this lucrative
trade the Quraysh leaders had established alliances with the Arabian tribes
lying along the trade routes, sometimes paying them resonable considera-
tions in the shape of presents and cash for their cooperation and support in
ensuring the safe passage of the goods and caravans through their respective
territories. A surer guarantee for their adhesion and alliance lay, however, in
their religious ties with the Ka‘ba and in the Quraysh leaders' position as its
guardians.

When, therefore, they were asked to abandon the worship of the idols the
Makkan leaders saw in it a threat to their position as the priestly class and
guardians of the Ka‘ba and, in consequence a threat also to their commercial
and economic position. They apprehended that if they accepted the
Prophet’s call they would not only lose the adhesion of the tribes but, in all
likelihood, would face a tribal coalition and revolt against them aiming at
ousting them and installing others as guardians of the Ka‘ba. The Makkan
leaders thus feared the loss of their trade, their socio-religious position and
even their domicile at and dominion over Makka, the religious and com-
mercial centre of all Arabia.

They did not in fact make any secret of this apprehension of theirs. When
’Abu Lahab stated at the Prophet's first banquet that Band Héshim and the
other Quraysh clans were not in a position to face the cambined opposition
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of all the tribes of Arabia, he really voiced this apprehension of the Makkan
leaders. The Qur’an also clearly refers to this apprehension on their part as
follows: & Loyl o cilaias Shae Ssuglt s Of 1 Y85 3

"And they say, if we followed the guidance with you , we would be ousted (snatched
away) from our land ..." (28:57)

The Qur’an did of course point out that the apprehension was groundless,
for it was Allah who had indeed given the Ka‘ba its position and by means
of it the position the Quraysh clans enjoyed. Thus the concluding part of the
above-quoted 'dyah states:

0 om0 51 S5y U o By 55 IS 4l S bl U o) o5 31§
"...Have We not established for them a secure sanctuary (i.e. Ka‘ba) to which are

brought the fruits {profits) of all things, as provision from Us? But most of them do
not understand.”

It was clearly to allay such apprehension on the part of the Quraysh lea-
ders that the Prophet is found to have sometimes specifically mentioned that
if they accepted the truth they, instead of losing their position, would indeed
become masters of all Arabia and of the destiny of the Persian and Roman
empires.

Another equally important reason for their opposition lay in their way of
life. For centuries the Arab tribes, particularly their leaders, had been accus-
tomed to a life of unbridled freedom and license without any well-defined
rules of responsibility except for certain vaguely understood and loosely fol-
lowed tribal customs and values. Licentiousness, fornication, adultery, mur-
der, robbery, deception and unconscionable bargains in busness, ill-
treatment of the poor, the weak and orphan, burying alive of female chil-
dren, and the like, were of common occurrence and the only redress against
such offences lay in tribal vengeance. As against these the Messenger of
Allah called the Arabs to a reformed life and a new system of society and
social relationship based on a divinely communicated code of conduct and a
Book of guidance. It enjoined individual responsibility for each major and
minor act, prescriped punishments for them not only in this world but also
before Allah on a final day of judgement when each individual would be
raised after his death. It further emphasized that this worldly life was not the
be-all and end-all of human existence, but that there is an eternal life after
death when each individual's position in that life would be determined in the
light of his acts in this world. The teachings of Islam thus meant a revo-
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lutionary transformation of the prevailing society and social relationship
which it was not easy for the clan leaders to accept. Its acceptance meant an
abandonment of the centuries-old traditional life. Their opposition to Islam
was thus at bottom a conflict between the spirit of unbridled freedom and
license on the one hand and the principle of the rule of law and constitution
providing freedom with responsibility on the other. It was for this reason as
also for the reason mentioned in the previous pragraphs that the conservative
clan leaders, though not quite unaware of the concept of Allah as the
Supreme Lord, refused to abandon the idols and to accept the divinely
ordained code. Their attitude is best illustrated by the fact that at a certain
stage of their opposition they even agreed to accept the personal leadership
of the Prophet, recognizing him as their ruler and king but not to accept
Islam and the Book. For, acceptance of only the personal leadership of the
Prophet did not involve the abandonment of the traditional way of life and
the matter would end with the end of the latter's life. But acceptance of
Islam, the code of conduct contained in a divinely revealed Book which will
continue to exist and demand adherence to it, was quite a different matter.
Not for nothing did the Quraysh leaders sometimes say : "...We will never
believe in this Qur’an, nor in that which came before it."! Clearly, their
objection was not simply to what the Prophet was giving out to them, but to
any sort of a written code of conduct.

Closely related to the above mentioned cause was the leaders’ fear of los-
ing their position of leadership and supremacy in the society and their pride
and arrogance born out of that position. The clan and tribe leaders looked
upon themselves as the ones who issued commands and were followed and
not as ones who followed others. Acceptance of Islarn meant, however, the
virtual reversal of that position and necessitated obedience to the Messenger
of Allah as the divinely appointed leader in all affairs of life. The Quraysh
leaders found it difficult to accept that altered position, especially in respect
of a person who had been born and brought up among them, who had not yet
crossed the age of youth and who, moreover, had not hitherto been a wealthy
and influential individual in the society. The Quraysh leaders had of course
once proposed to accept the Prophet as their leader, as mentioned above, but
that was conditional upon his abandoning his mission and was only a

1. 34:31. See for instance Al-Qurtubi, Tafsir, XIV, p. 302. The text runs as follows:
(...QJ;(#_J.UL!YJ bk)ill lqyﬁjl,)fag.ul JG,)
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manoeuvre on their part to save themselves the revolutionary transformation
of society which Islam aimed at. In fact, underlying their whole attitude was
their pride of affluence, man-power and traditional social position that made
them arrogant and prevented them from accepting the truth even though they
seemed to realize it. The Qur’an makes frequent references to this arrogance
on their part. "Never did We send a warner to a habitation”, says 34:34-35,
"but that its leading ones said: "We disbelieve in what you have been sent
with. And they said: "We have more in wealth and sons, and we shall not be
punished."! "As to those who do not believe in the hereafter”, says another
passage,"their hearts refuse (to know the truth), and they are arrogant."?
"Woe to every sinful falsehood-monger who hears the signs of Allah recited
to him, then obstinately persists in arrogance, as if he had not heard them. So
give him the good tidings of a painful punsihment.”3 "And when Our signs
are recited to him, he turns away arrogantly."* "They (previously) swore
their strongest oaths by Allah that if a waner came to them they would cer-
tainely be the more guided than any other people; but when a wamer did
come to them, it only increased them in estrangement, on account of their
arrogance in the land and plotting of evil...">

Another substantial reason with some of the leaders for their opposition
was their spirit of clan rivalry. This was particularly so with *Abd Jahl of
Banl Makhziim. There was a long-standing rivalry between Banu Hashim
(Banti ‘Abd Manif) and Band Makhziim for leadership, centring mainly
round the various rights and duties connected with the Ka‘ba. The emer-
gence of the Messenger of Allah from Bani Hashim was viewed by ‘Abi
Jahl in the light of this rivalry and he made no secret of it. It is reported that
once when he and two other leaders, *Abid Sufyan and Shariq ibn Akhnas,

I. The Arabic text runs as follows:
(PO L) invdas o oy bl gy Wil 25T 0 | JBy 4 09 S w0l T U la g 20 JBY) o oy B iy
2. 16:22. The text runs as fOllows: (Y¥: V%) g0y Sos oa g3 St o5 Y0 00 p ¥ cpdl ... P
3. 45:7-8. The text runs as follows:
(A-V:£0) § ol oty 0 158 \gaomy ] OIS ) St puty o e (125 A Cgle om0l S0 JSU By g
4. 31:7. The text runs as follows: (V: ¥ ) § ... e [y iyl e s 131y )
5. 35:42-43. The text runs as follows:
PN UKt 100 ] o3 o s oaslr Llb £ o) oo il (3 5T s oasler ot it g L gy B
(t\'—tV:Te)‘éc...FJ\ﬂJ
See also Q. 34:31-33 and 40:47-48 cited above (supra, pp. 609-610), 40:56 and 6:123; 7:36;
39:59-60; 45:31 and 104:1-3.
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had returned home after having stealthily listened to the Prophet's recitation
of the Qur’an at night, the last named person (i.e. Shariq ibn Akhnis) went
to "Abi Jahl and privately asked him about his opinion regarding what he
had heard. He replied indignantly: "What have [ heard? We have been com-
peting with Bani ‘Abd Manaf for honour and leadership. They fed people;
we also fed people. They helped others with means of transport, we also did
so. They gave in charity, we also gave in charity; so much so that we
became shoulder to shoulder like two running horses in a race. They now
say: 'We have a Prophet from among us, to whom revelations come from
heaven!" Now, how could we have this? By God, we shall never believe in it,
nor treat it as true."! A somewhat similar spirit of clan rivalry determined the
attitude of the leaders of Banili *Umayyah also.

Last but not least, tribal conservatism and attachment to tradition was
onother important reason for the opposition. The leaders often raised the slo-
gan for maintaining and continuing the religion of their forefathers and
decried the implication that the latter were mistaken or unwise in their
beliefs and practices and were as such suffering in the hell-fire. While this
sentiment was general among the mass of the population, the leaders made
use of it to incite them against the Messenger of Allah. The Qur’an refers to
this attitude of theirs in a number of passages. Some of them run as follows:

oS Ao O L oSy OF wp oy VI e W 1B oy Ll e (S 1319y
(EY:YE)
"When our clear signs are recited to them they say: ' This is naught but a man who

intends to prevent you from worshipping what your fathers (ancestors) used to
worship." (34:43)

Y!ﬁﬁ&k}éwym)ib&U'K)*thyﬁ;‘ﬁc’lﬁbbhiéé U;Lg\;.Li.\z-)U!l,JGJ.g%:

(YY-YY £ O guahe ob 2 5ls e U g duf e UsUls Ty U)o b 20 JB
"Nay’, they said: 'we found our feathers following a certain religion and we do guide
ourselves by their footsteps.' Similarly, whenever We sent a warner before you to
any habitation, the affluent ones of it said: 'We found our fathers following a certain
religion, and we will surely follow in their footsteps.™ (43:22-23)

YV ) o aabells ade Bargboas ot JOalll J 5T Latpast od 131505 3
"And when it is said to them:' Follow what Allah has sent down', they say: 'Nay, we

1. Ibn Hisham, 315-316. The same and other similar remarks by ’Abi Jah! on other occa-
sions are also reported. See for instance Ibn Kathir, Tafsir, 111, pp. 245-247 and Al-Tabari,
Tafsir, XI, pp. 332-333.
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shall follow that on which we found our fathers'..." (31:21).!

For all these reasons the Makkan leaders ranged themselves against the
Messenger of Allah and Islam. Their chief manoeuvres and methods are
mentioned below.

[II. THE IMMEDIATE ALLEGATIONS AND SARCASM

(a) The allegation of madness and of straying from the right course: One
of the earliest manoeuvres of the opposition was an attempt to discredit the
Prophet and to alienate the people from him by dubbing him as one who had
gone off his head and had strayed from the right course of conduct. Various
terms were employed for the purpose, such as majniin (mad or one pos-
sessed by a jinn or evil spirit), maftiin (maniac or one who had gone off his
head), mashiir (betwitched or under the spell of sorcery), etc. These expres-
sions were more or less coterminous; for madness, according to the pre-
vailing Arab notion, was essentially the result of the influence of an evil
spirit (a wicked jinn) or of the spell of sorcery. Closely related to this allega-
tion was the allegation that the Prophet had strayed from the right and tradi-
tional course of conduct and had been misguided. "And they say:", points
out the Qur’an, "O you on whom the recital has been sent down, you indeed
are mad." (15:6) = (1:10) §o s &b S ade Jp sl gl 1 g8y

"Behold the transgressors say: "You follow none but a man bewitched."
(17:47)= (£V: VY ) @1y peemt Yory WP O g O} 0 ol Bl J 4l 3. 3

"And the unbelievers almost smite you with their looks when they hear
the recital (Qur’an), and say: ' Verily he is mad.” (68:51)=

(OVINA) 0 pnad 610 gy SN | pnams Lad g s 3015 08 1 55 015

The combination of the unbelievers' stern look with their ascription of
madness to the Prophet, as described in the last passage, indicates that their
allegation in this instance was more an outcome of their astonishment and
disapproval than of their conviction that he was really mad. In any case the
Qur’an refers to this allegation on the unbelievers' part at a number of pla-
ces? by way of denying and refuting it as well as by way of reassuring the
Messenger of Allah of the sublimity of his character and conduct. The alle-
gations were so manifestly absurd and so evidently belied by the soundness
of his mind and consistency of his words and deeds both before and after his

1. See also Q. 16:35 and 6:148.
2. See also Q. 26:27; 37:36 and 44:14.
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call, as was clear to all those who knew him or came in contact with him,
that no lengthy argument was needed to refute them. Hence the Qur’4n's
denials are short and incisive. "Do they not reflect (a little)", says the
Qur’an, "that their companion is not afflicted with madness? He is but a
clear warner". (70:184)= o 24 Y p O K o pprbar L LK Wiy
"Or do they say: 'He is possessed'? Rather he has brought them the(YA¢: V)
truth.” (23:70) Ve Yrg ... 30 paelr x4 09 gl pip!

Similarly, to the unbelievers' allegation that the Prophet had gone astray
the Qur’an declares: "Your companion has not gone astray, nor is he mis-
led." (53:2)= g4 Uy oSl Jo L " Verily it is your Lord Who knows best
who has strayed from His path, and it is He Who knows best those who are
on the path of guidance.” (68:7 & 16:125)= el g dhoww o2} o olef g Sliy O}
& gl 2 "Say, if I have gone astray, then I stray only to the detriment of my
own self; but if I have received guidance, then it is because of what my Lord
communicates to me ..." (34:50)= oy lod Cudaal O}y i o ol Wl O B 3
§... g.. 'y Jl The Qur’an also points out more than once that such allegations
of madness and insanity were hurled at the previous Prophets too. "Thus did
no Messenger come to those before them but that they said: He is a sorcerer
or one possessed (51:52)= & 0 g 5 ol 1 JE YL gy o0 oD 0 ) STLo i3
(oY:2))

(b) The allegation of being a sorcerer, a poet and a soothsayer: It would
be seen from the last mentioned passage that the Prophet was called also a
sorcerer. The shift from the allegation of his being under the spell of sorcery
(mashiir) to his being himself a sorcerer (sdhir) was doubtless due to the per-
suasive quality and bewitching linguistic beauty of the texts of revelation he
had been giving out. For, while the appellation of sdhir (sorcerer) was being
applied to him, the only unusual performance of his which could justify the
description was the giving out of the texts of the revelation. And it was these
that were often characterized by his opponents as sihr (magic or sorcery).
The Qur’an’s reference to this allegation of the unbelievers is equally clear.
"Is it a matter of wonderment to men", it says, "that we have sent Our reve-
lation to a man from among themselves?....(But) the unbelievers say: "This

1. Similar in terms are Q. 23:25; 34:8; 34:46; 52:29; 68;2 and 81:22.
2. Almost similar in wording is Q. 6:117.
3. See also Q. 23:25; 26:27; 51:39.
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(man) is indeed an evident sorcerer.™ (10:2)=
§ine pd 1B OJ 0y ASIJB .. pgen Jory (I o ol O Lo Wl OIS
"And they wonder that a warner has come to them from amongst them-
selves. And the unbelievers say, this is a sorcerer, telling lies!" (38:4)=

(£ YA QNS o a0 i S B g ogia yiin @il O 1goms 9§
"So when the truth came to them from Us they said: ‘This indeed is evi-
dent sorcery." (10:76)= § i ped 1doa 01 6 Uik o 351 o0sTor Lld .
"And when the truth came to them, they said: 'This is sorcery and we
reject it." (43:30)= € 0,45 4 Uly e N 196 531 0acLr Uy p |
The reference to the allegation of the Prophet's being a poet is no less
emphatic. "And they say: 'Are we to give up our gods for the sake of a poet ,
one possessed?” (37:36)= (¥1:¥V) 40 poms 2l bsghls VSO J gy P
"We have not taught him versifying, nor is it appropriate for him. This
(revelation ) is but a recital, a Qur’an, evident and clear!" (36:69)=

Gown Ol 3 g S5V 2 0000 A oy patdlatiae Uy )

"Therefore proclaim (Allah's praises); for you are not by your Lord's

grace a soothsayer, nor one possessed. Or do they say, 'A poet! We await a

calamity for him in the course of time.' Say: "You wait; I too, along with
you, am of those awaiting." (52:29-31)

a1 5i 5 B O Gty 4t e 5 A O g o 0 e ¥y ) Sy ey i Lab S0P
(FY-Y8:0Y) forar Al

The Qur’an very categorically declares: "And it is not the saying of a
poet; little do you believe; nor the saying of a soothsayer; little do you take

admonition. (It is) something sent down from the Lord of all the worlds."

(69:41-43)=

Gireddll Q) p Ji5S w0350 L S S e Yy Opup b WD el Jsk g Lyd
(EY-£):14)

The Qur’an also points out the characteristics of a poet in contrardistinc-
tion to those of a Prophet.2

(c) Ridicule and sarcasm: Another method adopted by the Prophet's
opponents was taunting him and the Muslims, holding them up to public

1. See also Q. 10:76; 11:17; 21:5; 27:13; 34:43; 37:15; 46:7; 54:2; 61:6 and 74:24.
2. Q. 26:224-226.



THE MAKKAN OPPOSITION 623

ridicule and scoffing at the various teachings of Islam, particularly the idea
of resurrection, judgement and life after death. The sources specifically men-
tion the following persons as the principal ridiculers of the Prophet and the
Muslims.!

1. Al-Walid ibn al-Mughirah (of Band Makhziim )

2. Al-Aswad ibn al-Muttalib ' Abl Zam*ah (of Banl Asad)
3. Al-Aswad ibn ‘Abd Yaghtth ibn Wahb (of Bani Zuhrah)
(This man was the Prophet's maternal cousin)

4. Al-Harith ibn Qays (also called Ibn al-‘Antalah or ‘Aitalah, of Bani
Sahm)

5. Al-‘A@ ibn al-Wa’il (of Bani sahm)

Besides these persons *Abii Lahab, Al-Hakam ibn Abi al-‘As and Malik
ibn al-Talatilah ibn Ghabshan also are mentioned as prominent ridiculers.2

Initially, the Prophet's modest position in the society was made a point of
attack and mockery by the unbelievers."When they see you", states the
Qur’an, "they treat you but in mockery (saying): ' Is this the one whom Allah
has sent as a Messenger? He would indeed have misled us from our gods,
had we not patiently adhered to them..."3 The unenvinable position of some
of the converts who usually remained in attendance on the Prophet was
similarly scoffed at. "Those in sin used to laugh at those who believed. And
whenever they passed by them, used to wink at each other (in mockery).
And when they returned to their own people, they would return jesting. And
whenever they saw them, they would say, 'Verily these people have gone
astray'."4

The most common item of their ridicule was the idea of resurrection and
final judgement. "And those who disbelieve say (in ridicule): 'Shall we show
you the man who imforms you that when you were completely disintegrated

1. See for instance Al-Tabari, Tafsir, X1V, pp. 69-70, 71-72.

2. See Subul al-Huda, 11, Cairo, 1394 H..p. 608 and Al-Baladhuri, "Ansdb al-'Ashrf,
Lp. 154.

3. Q.25:141-42. =
€ e U o 0T ) gl o W) 5 00 Y gy ) o 01 AT 1y 30 ) i ] 241313

4. Q.83:29-32 =
O T3 o gy 1513 0 gD 5Lt ol ()15 130 a3 jli e V30133 0 8 pSomty gials pdl pn| 98 pn b 01
§oJlal Nya
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into pieces you will be created anew. He has indeed fabricated a lie against
God, or is he under the spell of a spirit?..."!

"And they used to say: "What! When we died and became dust and bones,
would we really be raised up again? And our forfathers of old?"? It is
reported that *Umayyah ibn Khalaf or Al-‘As ibn W4’il one day came to the
Prophet with a piece of rotten bone, pressed it into dust between the hands
and after blowing it towards the Prophet asked him whether he wanted to
say that God would revive that bone and its original possessor into life. The
Prophet replied in the affirmative. With reference to this incident 36:77-79
was revealed. It says:

mll s o JB il g Hen U g o ek e ga 130 S e il U Y T

(V%—VV:Y"\)é&&ﬁﬁ)5rd}iﬁwidﬂ|%ﬁ*ﬁ)&)
"Does not man see that it is We Who created him from a drop? Yet lo! he is an open
disputant. And he strikes an instance for Us, and he forgets his (own) creation. He
says: ‘'Who can bring the bone into life when it is decomposed? Say: 'He Who
created it for the first time will bring it into life (again); and He is the Omniscient of
all the processes of creation."3

A good deal of the Qur’an is indeed devoted to bringing home the theme
of resurrection and judgement.

Another person, Al-Hérith ibn Qays (no.4 above) used to remark that
Muhammad (g% ) had indeed deceived himself and his companions by
promising them that they would be raised up after their death. The fact is
that, he used to stress, that all men are destroyed only by the passage of
time.* A more heinous joke was cut by Al-‘As ibn W&'il. He had some
swords made by Kahbbiab ibn al-Aratt, who was a swords-smith by pro-
fession and who was one of the earliest converts to Islam. Al-‘As did not
pay him the price of the swords and when he asked for it, told him tauntingly
that when both of them were resurrected after death, he (Al-*As) would pay
it, adding that as he was in a far better material position in this world he
would naturally be in the same position in the hereafter.> The two Aswads

1. Q.34:7-8=
o o S 1 e 5t gl 0S5 03015 oKy e oS00 g8 1 By
2. Q.56:47 = §o 91 ujlle sia Oyl sl Lialae g U1 5 Sy a Vi 094l 1 918y
3. See for instance Al-Tabari, Tafsir, pt. XXIII, pp. 30-31.
4. Subul al-Huda, op.cit, 111, 696.
5. Bukhari, Kitdb al-Tafsir, no. 4732, and Kitéb al-ljdrah, no. 2275.



THE MAKKAN OPPOSITION 625

(nos. 2&3) used to tell their companions, when passing by the Muslims who
were of small means, that they were then seeing the people who would be
successors to the Roman and Persian empires and their treasures!!

Such scoffing and ridiculing on the unbelievers' part, particularly their
imputation of lying on the Prophet's part pained him very much. There are a
number of passages in the Qur’an wherein Allah comforts and consoles him
and advises him to persevere and have patience. "And have patience over
what they say and avoid them in a dignified manner. And leave Me (to deal
with) and the deniers (of the truth) possessing fortunes; and bear with them
for a while." (73:10-11)= Jal cndSlly 539 & Yoor 122 o2 pudly O sl b0 o ol
§ 8 ey

"Verily we suffice you against the deriders." (15:95)= 4 s sl $hiS' U} 3
"We know indeed that what they say grieves you. They do not (really) belie
you (as a person), but the transgressors in fact reject the signs of Allah (i.e.
the revelation)." (6:33)= cxallalt Sy & pdSQ ¥ o O g SV ki ot w3} pls 0B
§ O govay Al c ey

The Prophet is further told: "And the messengers before you too had
been (similarly) dubbed as liars but they bore with patience the imputation
of lying and were wronged till Our aid (and victory) came to them. Nothing
can alter Allah's words (dispensation). There have already come to you some
of the accounts of the (previous) messengers.” (6:34)= U3 o Ju) culs iy
Gt M1 S o Selr WDy all ol S Yy U gl g 135l 1S b e 1y
(Ye:

Nothing could be a clearer promise by Allah for the Prophet's ultimate
success. Earlier in the same siirah the Prophet is told: "And there indeed had
been mocked Messengers before you; but those who mocked were hemmed
in by the very thing they had mocked at." (6:10)= Sud <id oo Joi p & jeet Mg
(Vo) 09 s 4 19 U gge |y pow opdll "Therefore let not their utterances
grieve you. Surely We know what they conceal and what they disclose.”
(36:76)= & 0 phay a3 0 g et Lo 4o U} o B 25 o0 46 2

1. Al-Baladhuri, Ansdb al-Ashrdf, 1, pp. 131-132; Subul al-Hudd, op.cit, 11, pp. 608.
2. See also Q. 10:65; 16:127; 27:70.






CHAPTER XXVI
ORGANIZED OPPOSITION: I. OBJECTIONS,
ARGUMENTATION AND DEMAND FOR MIRACLES

The unbelieving Makkan leaders organized themselves for opposing the
Prophet in a more serious way as soon as he began to preach the truth openly
at public gatherings and assemblages. The Quraysh leaders realized that
mere ridiculing him or calling him mad, a poet or a sorcerer would not do.
Hence they thought of more serious objections and argumentation.

[. OBJECTION AND ARGUMENTATION

The most frequent objections centred round the question, how could a
human being be appointed Allah's messenger? If Allah intented to send a
messenger, why should an angel not have been despatched as such? Or, at
least, why an angel should not have been attached as an assistant to or as a
co-messenger with a human messenger? Then, if a man was after all to be
Allah's messenger, why should Muhammad (%) who had hitherto not been
a prominent leader in the society and who lived a life of an ordinary indi-
vidual with wife and children, conducting business, walking in the streets
and markets, and eating and drinking like any other man — why should such
an ordinary individual have been chosen as Allah's messenger? Why,
instead, was not a prominent leader of either Makka or Taif sent as Allah's
messenger?

The unbelieving leaders asked these questions not for arriving at the truth
but as points of propaganda to dissuade the common man from following the
Prophet. The Qur’an is replete with references to such objections of the
Makkan leaders. Some of the relevant passages run as follows:

(1) s 1 ane 0,808 e W I3 99 BV gutil B 2y plalall ST J g 1 i Jlo 1965 3

(A=VEY0 ) ) s Sy W) 8 gas3 0] 0 gl JB oo S im0 0855 51 555 o) (il
"And they said: "What sort of a messenger is this, who eats food and walks in the
market? Why has not an angel been sent down to him to become a warner along with
him? Or, why has not a treasure been bestowed upon him, or a garden given to him,

wherefrom he derives his provision? And the transgressors said: 'You follow none
but a man bewitched." (25:7-8)

(2) Wi Lo o,;.Jl@H_e,\, 5 clal ) STy 19 S pdll aegd e SV JBy
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"And the chiefs of his people who disbelieved and denied the meeting in the here-
after (i.e. Day of Judgement) and on whom We bestowed the good things of this life
said: 'He is no more than a man like yourselves ; he eats of what you eat and drinks
of what you drink. If you obeyed a man like yourselves you would be sure losers."
(23:33-34)

(B)  (T:YV) G0y gl g et 0 gl WSk 2y VY1 fgalls il 6 It g el B
"...And they concealed their private consels — those who transgressed (saying): 'Is
this exept a man like yourselves? Will you get into the sorcery while you see it?"
(21:3)

4 (MYAY G r SHade S5l P
"Has the recital (revelation) been sent down on him, of all of us?" (38:8)

(5)  (FV:E7) § ke A e Jory e Ol BN S5 Y P 1060 )
"And they said: "Why is not this Qur’4n sent down to a leading man in either of the
two towns (i.e. Makka and T#’if) 7" (43:31)

(6) 4. 4N Ujim bl >0 g1 gals udli 1y S il JOy P
"And those who disbelieved said of those who believed: "Were it (the revelation) a
good thing they would not have preceded us in accepting it..." (46:11)

The Qur’an's (and therefore the Prophet's) replies to these objections
were brief and to the point. Thus, with reference to the question of whether a
human being could be Allah's messenger it was said that this was no novelty
with Muhammad (g% ); all the previous Prophets and Messengers were
human beings, eating and drinking and conducting family life as well as
engaging themselves in the affairs of the world. None of them was an
immortal being. Also, each Prophet was raised from among the same people
amidst whom he preached. In no case was he a stranger coming from an
unknown place. Regarding the question why an angel was not sent as Allah's
messenger it was pointed out that if the world was inhabited by angels, liv-
ing and moving about there like human beings, an angel would have been
sent as a messenger. Moreover, if an angel messenger was to be sent to
human beings, he would in that case have been sent in the shape and form of
human being, and that would have caused no less confusion. As regards the
objection why a leading man of either Makka or T4’if was not sent as Allah's
messenger, it was pointed out that in saying so the unbelieving leaders did
not mean that in that case they would have believed. Rather, their objection
on this count was only an expression of their scepticism about Allah's reve-
lation. Moreover, prophethood and revelation are Allah's special favours; He
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knows best on whom to bestow them. The unbelieving leaders were neither
the owners of those favours, nor could they arrogate to themselves the right
to apportion them according to their likes and dislikes. Some of the Qur’&nic
passages containing these replies are as follows:

(1) (vt g Juipncsu By

"Say: 'l am no novelty in being of the messengers..." (46:9)

(2) Y her i g e 0 gk Y o8 O} S ol 13dend o) S 5 Wy W) M g
(A-Y: YY) ol 1 1S g plalall 0 5T

"We did not commission as messengers before you anyone exept men, sending reve-

lation to them. Ask the people of the scripture if you do not know this. Nor did We
make them of bodies that ate no food; nor were they exempt from death." (21:7-8) 1

3 « .q:\v)4{...&ﬂnyiwﬂg;k;m@&;wym)m,3?

"Nor did We despatch messengers before you, sending revelation on them, except

men from among the people of the same habitations..." (12:109)

(4) o GO § B V) ) e ol o 1396 OF V) ot el 3 (3a o O o) pa Loy B
(30-8£: AV ) Y gy o slodt or e W cpetalan 0 4 Sl

"It did not prevent men from believing when the guidance came to them except that

they said (wondered): 'Has Allah sent a man as messenger?' Say: 'If there were

angels on the earth moving about contentedly there, We would surely have sent

down from the heavens an angel as a messenger." (17:94-95)

(5) Q0 bt L gl Ly oy o] Sls il 53

"And if We made an angel a messenger (unto human beings) , We would
have shaped him as a man and thereby would have surely confused them
about which they are in confusion.” (6:9)
(4)  am G pgam gy Wil Bl (b egrioms i ad o Lty Caay O e @il
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"Is it they who distribute the mercy of your Lord? It is We Who have apportioned
among them their livelihood in the life of this world and have raised some of them
above others in ranks, that some may take others in service; but the mercy of your
lord (i.e. the special mercy of Prophethood and revelation) is better than what they
amass." (43:32)

This last ’dyah is in reply to the unbelievers' obejection, mentioned in the
‘dyah preceding it (43:31), as to why a leading man of Makka or T4’if was
not commissioned as Allah's massenger.

1. See also Q. 13:38.
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The unbelievers raised objections also against the nature of Qur’én, deny-
ing its revelation by Allah. Thus, besides calling the Prophet a poet, a kdhin
(soothsayer) and sdhir (magician) they accused him of his having himself
fabricated or composed the texts and also alleged that he was taught or
instructed by another person or persons, that someone else had dictated the
texts to him or written them for him which he committed to memory and
gave out as revelations. These aspects of their objections have already been
dealt with.!

It may be observed that the various objections and allegations of the
unbelievers were not only untrue and untenable but also inconsistent and
contradictory. Thus, if the Prophet had been mad or insane, as alleged, he
could not have been a poet or a soothsayer; if he was a poet, he could not
have been a soothsayer or a sorcerer, for the utterances of the latter were
very much different from the nature of compositions a poet was wont to
make. Again, if the Prophet himself had facbricated or composed the texts of
the Qur’an, it would be illogical to say that someone else had dictated the
texts to him or had written them for him; and if someone had done that for
him, it would have been impossible for him to claim Allah's messengership
and reciept of revelation from Him without running the risk of being
exposed and contradicted by those alleged helpers. In fact, with reference to
such inconsistencies of the unbelievers the Qur’an very pithily points out to
the Prophet: "Look! How they strike similitudes for you! Thus they go
astray and cannot find a way." (17:48)=

& Y O gacdasy W0 1 hiad JaY &l 151 o0 S 1P
"Rather they denied the truth when it came to them. Hence they were in a
confused state.” (50:5)= 4 gz 0 ol 3 ot} p2slr U 35\ 1 pdS 1)

The various objections of the unbelievers and the Qur’anic replies to
them also illustrate the fact that the revelations were given out to the people
as soon as they came to the Prophet. Indeed, it would have been meaningless
to withhold the revelations from the public for any length of time, for a good
deal of them were revealed on the occasion of or in relation to the unbelie-
vers' objections.

The Quraysh leaders did not stop by making only the above-mentioned
objections. They also put a number of questions to the Prophet and sought

1. Supra, pp. 265-274, 621-622.



ORGANIZED OPPOSITION 631

the opinions of those who were better informed than they to ascertain the
genuineness of his claim. It is reported that the Quraysh leaders sent two of
their men, Al-Nadr ibn Al-Hérith and ‘Ugbah ibn Abi Mu’ayt, to the Jewish
rabbis at Madina to ask their opinion about the Prophet.! The two men went
there, gave the rabbis a description of the Prophet and his activities and
asked their opinion about him. In reply they suggested to the Quraysh del-
egates that they test the Prophet by asking him about three things, namely,
about "the group of young men with a strange story" (i.e. 'Ashab al-Kahf,
people of the cave), "the world traveller” (i.e. Dhii al-Qarnayn) and about al-
Riih (spirit, soul), adding that if he gave correct replies to these questions, he
was a genuine Prophet; if not, he was an imposter. The two men returned to
Makka and informed the leaders about the rabbis' suggestions. Accordingly
the Quraysh leaders went to the Prophet and asked him about the three sub-
jects. He promised to give them a reply on the following day, without adding
"If Allah wishes" (in shd’ Allah). It so happened that no wahy came to him
for a couple of weeks. This made him very sad while the Quraysh leaders
did not fail to exploit the situation and starting taunting the Prophet for
having failed to give them a reply as he had promised. At the end of some
two weeks, however, siirat al-Kahf (Nol18) was revealed to him. It contained
a description and the replies on the subjects. The 23rd and 24th ‘dyahs of the
strah contained also a mild rebuke for the Prophet for his having forgotten
to add in shd 'Allah when he promised a reply to the Quraysh leaders.2 The
replies given to the questions did not of course satisfy the latter who con-
tinued their opposition as before.

II. DEMAND FOR MIRACLES AND UNUSUAL FEATS

Closely related to their argumentation was the unbelievers' demand for
the performance of miracles and other unusual feats by the Prophet.3 As in
the case of their objections, this demand for miracles also was made not with
a view to seeking the truth but with the hostile intention of ridiculing and
discomfiting the Prophet. They asked the Prophet from time to time to per-

1. Ibn Hisham, I, 300-308. See also Al-Qurtubi, Tafsir, X, 346 ff.
2. See Al-Tabari, Tafsir, pt. XV, p. 228; Al-Qurtubi, Tafsir, X, pp. 384-385.
3. See for instance Q. 6:37; 6:124; 13.7 and 29:50
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form various types of miracles, as was done by some of the previous Proph-
ets. Ibn Ishiq gives the repport of Ibn ‘Abbas about one occasion which says
that on one evening, after sun-set, the Quraysh leaders, ‘Utbah and Shaybah,
sons of Rabi‘ah, AbG Sufydn ibn Harb, Al-Nadr ibn al-Harith, *Abd al-
Bakhtari ibn Hishdm, Al-Aswad ibn al-Muttalib ibn Asad, Zam‘ah ibn al-
Aswad, Al-Walid ibn al-Mughirah, ’ Abii Jahl,” Abd Alldh ibn’ Abi’Umayyah,
Al-*As ibn W#’il, Nubayh and Munabbih, sons of Al-Hajjaj, Umayyah ibn
Khalaf and others assembled in the Ka‘ba compound and sent for the
Prophet in order to talk to him and to settle the affair with him. The Prophet,
thinking that the leaders might have been inclined to listening to the message
of Islam, instantly presented himself before them. As he came to them they
addressed him first by accusing him of his having abused their religion, gods
and forefathers, caused dissension in the society and set at naught their aims
and ambitions. They then told him that if in doing so his intention was to
gain honour and position in the society and to amass wealth, they were ready
to offer him as much wealth as would make him the wealthiest man in
Makka, to accept him as their leader and even to make him their king, if
only he abandoned his mission. Or, if he was suffering from any mental ail-
ment, they would make all efforts and would expend their wealth in pro-
curing a suitable treatment for him. To these proposals the Prophet calmly
replied that it was none of his intention to attain wealth and position, nor
was he suffering from any aliment. He was but a Messenger of Allah, with a
book revealed to him, to warn them against Allah's retribution if they per-
sisted in their wrong path and to give them the good tidings of His rewards
and favours if they adopted a reformed life, adding that it would be their
good fortune if they accepted Allah's message and his advice; if not, he
would wait patiently till Allah decided between him and them.!

Thereupon the Quraysh leaders told him that if he did not accept their
proposals he should at least do a favour to them. They said that there was no
country like theirs wherein life was harder, with no plain land and no water.
If he was truly Allah's messenger, he should ask his Lord to remove the bare
hills and mountains from the land, transform it into plain fields, causing riv-
ers and springs to gush forth therein, as in Syria and Iraq. He should also ask
his Lord to resurrect their dead ancestors, particularly their great Shaykh

1. Ibn Hishdm, 295-298/ Ibn Ishiq, Al-Siyar wa al-Maghdzi, 197-199 Ibn Kathir, Al-
Biddyah wa al-Nihdyah, I, 49-51. Tafsir, V, 115-117.
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Qusayy ibn Kilab, so that they could testify in the Prophet's favour and thus
they be convinced of his position as truly Allah's messenger. At this the
Prophet said that he was not commissioned by Allah to perform those deeds,
but only to deliver His message to them. He repeated that it would be their
good fortune if they accepted the message; if not, he would patiently wait till
Allah decided between him and them.!

The Quraysh leaders next told the Prophet that if he was not willing to do
them the favour they asked for, he should at least ask his Lord to better his
own position and to relieve him of the need for earning his own livelihood
by going about in the markets like any other individual. He should ask Allah
to provide him with fruit orchards, palaces and treasures of gold and silver,
commensurate with his position as Allah's Messenger. The Prophet replied
that he would never ask Allah for all those things, nor was he sent for that
purpose. He was simply a warner and giver of good tidings. If they accepted
the message, he reiterated, it would be their good fortune; if not, he would
wait patiently till Allah decided between him and them.?

Persisting in their obstinacy the Quraysh leaders next told the Prophet
that they would never believe in him unless he caused the sky to fall in
pieces upon them, as he claimed Allah could do by way of retribution. To
this statement the Prophet replied that that was up to Allah, if he willed so to
deal with them, He could do it to them. Thereupon the Quraysh leaders
tauntingly questioned him: Did his Lord not know that they would be sitting
with him and asking him all that they had asked, and informed him in
advance what he should tell them and what he would do to them if they did
not accept what he had brought to them? They added that they had indeed
come to know that a man of Al-Yamamah named Al-Rahman prompted him
(the Prophet) and told him that they would never believe in Al-Rahman.
"We have thus rebutted all your pretensions, O Muhammad", they told him
in fine, "and we shall never let you alone with what you have done to us,
until you destroy us, or we destroy you."3

As the Prophet then stood up to leave them, ‘Abd Allah ibn ’Abi
’Umayyah ibn al-Mughirah, who was a cousin of the Prophet's, being a son
of ‘Atikah bint ‘Abd al-Muttalib, stood up with him and addressed him
thus:" O Muhammad, your people made certain proposals to you but you did
not accept them. Next they asked you to perform some deeds whereby they
could be sure of your position in relation to Allah, as you claim, and believe

1. Ibid. 2. Ibid. 3. Ibid.
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you and follow you. You did not do that. Then they asked you to obtain for
yourself something whereby they could know your distinction and primacy
over them and your position with Allah. You did not do it. They then asked
you to hasten upon them some of the retributions wherewith you threaten
them; but you did not do even that. By Allah, I will never believe in you
unless you take a ladder and climb into the sky, while I look on, and then
return with a complete book along with four angels who would testify that
you are what you say you are. Even then I think I should not believe you."
With this remark ‘Abd Allah ibn ’Abi *Umayyah left him and the Prophet
returned to his family with a dejected mind for the leaders’ refusal to accept
the truth and their estrangement from him.!

The Qur’an refers to such demands of the unbelievers in a number of pas-
sages, particularly in 17:90-93 which runs as follows:
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"And they said: "We shall never believe you until you cause a spring to gush forth for
us from the earth or there comes into existence for you a garden of date-palms and
grape vines wherein you cause rivers to burst forth and flow in streams; or you cause
the sky to fall in pieces upon us (as punishment) as you assert; or bring Allah and the
angels face to face with us; or there comes into existence for you an ornamented
house of gold, or you go up into the sky, and (even then) we shall not believe in your
going up till you bring down on us a (solid) book we can read (from).' Say: ' Glory to
my Lord. Am I aught but a human being, a messenger?"

The passage is graphic enough to enable us to understand the nature of
the unbelievers' demands even without reference to the report mentioned
above. More remarkable is the reply given to their demands. It emphasizes
that the Prophet was no more than a human being, only commissioned with
divine message but claiming no divine attribute nor any supernatural power.
It also underscores the peculiar nature of the unbelievers' notion of a Prophet
or Messenger of Allah.

The above quoted passage also shows that the unbelievers even
demanded that Allah Himself should appear before them to testify to the
truth of the Prophet's claim. This demand was similar to what some of

1. Ibid.
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Prophet Miisd's community said: "...We shall never believe you until we see
Allah manifestly." (2:55)= (20:¥) §...0 4> s 5 o> M 0§ ... $ The reply
to this sort of demand is contained in 6:103 and 42:51 wherein it is clearly
stated that it is not for human beings in this life to see Allah, nor to hear him
speak face to face.

Reference has already bene made to the unbelievers' demand for angels
being sent as messengers.! It appears from ibn ‘Abbas's report and from Q.
17:90-93 that they demanded the presentation of angels also as witnesses for
the Prophet and revelation. That the unbelievers also asked for bringing their
dead ancestors back into life so that they could testify to the truth of
resurrection and life after death is specifically mentioned in 44:34-36 as
follows:

(PP £ § ool a8 O Ll 5l oo 28 o Uy (515 o V) 2 O 0 9 4id ¥ 22 01
"Indeed these people say: "There is naught but our first death and we shall not be
raised again. So bring our fathers (back) if you are truthful."

rA_ A

To such demands for proofs or "signs" (’dyar) the Qur’an, and therefore
the Prophet, gave appropriate and correct replies. Indeed most of the Mak-
kan part of the Qur’4n and also a considerable portion of the Madinan part
deal with the unbelievers' denial of risdlah (messengership), wahy (reve-
lation) and ba ‘th (ressurection and life after death) on the one hand, and their
demands for "signs" or proofs (’dydt) in support of those facts, on the other.
If we analyze the Qur’anic replies to these demands the following facts
emerge:

First, it is stated very clearly that the power and competence to perform
"miracles” belong solely to Allah. if any previous Prophet did come forward
with a miracle, he did it specifically by Allah's leave and enabling him to do
so. The Prophet's themselves were no more than human beings, possessing
no supernatural power. '...And it was never possible for any Messenger to
bring a 'sign’ except by Allah's leave and enabling ..." (40:78; 13:38)=
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"Say: 'Verily 'signs' rest with Allah; I am only a clear warner" (29:50)=
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"Say Allah has certainly the power to send down a 'sign'; but most of
them do not know." (6:37)= ¢ 0 sela ¥ e 251K gl S 0 (e pB a0} B...

1. Supra, pp. 627-629.
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The instances of "miracles" on the part of some previous Prophet's, as
given in the Qur’an, further illustrate this fact. Thus Prophet ‘Isa (Jesus),
peace be on him, performed the "miracles” of bringing a clay figure of bird
into life, healing the blind and the lepers, etc., "by Allah's leave" (alt 03y).!
The case of Misa, peace be on him, is more instructive. He throws his stick
by Allah's command; but as it turns into a moving snake he is frightened and
holds back. Therefore Allah again commands him: "Seize it and be not
afraid; We shall make it return to its former state."? When, therefore,
Muhammad (gg) stated in reply to the Makkans' demand for specific
"miracles” that he was no more than a man, a mere Messenger, he in fact
only emphasized the true nature and source of miracles. He did not refuse to
perform any miracle. There was no question of his refusing; for it was not
within his own power and competence to perform any.

Secondly, the unbelievers demanded the performance of the unusual acts,
as specified by them, not out of their sincere desire to ascertain the truth but
out of obstinate disbelief and evil motive of discomfiting the Prophet.
Hence, even if their demands had been acceded to, they would have rejected
the performances as "sorcery” or on such other pretexts. Their attitude is
very correctly portrayed by the Qur’an as follows: "Even if We had sent
down on you a book written on parchment so that they could touch it with
their hands, the unbelievers would have cerainly said: 'This is nothing but
obvious magic." (6:7)=
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"And even if We opened out to them a gate from the sky and they were to
continue ascending therein, they would surely have said: 'Verily our eyes

have been intoxicated; nay, we have been bewitched by sorcery." (15:14-
15)=
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(Yo-VE:vo)
"And if their spurning is hard on you so that you would, if you could, seek a
tunnel into the earth or a ladder into the sky and thus bring them a "sign" (it
would be of no avail). If Allah so willed, He could get them together on gui-
dance. So be not of those who are ignorant!" (6:35)=

1. Q. 3:49.
2. Q.20:19-21.
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"And they swore their strongest oaths by Allah that if a sign came to them
they would certainly believe by it. Say: 'Signs are with Allah'. And what
should make you realized that even if it came, they would not believe?...
And even if We did send angels unto them, and the dead spoke to them and
brought together before them all things face to face, they would not be the
ones to believe, unless Allah willed so; but most of them are ignorant."
(6:109,111)=
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"And even though there were a Qur’dn wherewith the mountains were
moved and the earth cleft assunder or the dead made to speak (it would have
been the same). Rather, the command is with Allah in all affairs..." (13:31)=
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Thirdly, the fact that the unbelievers' demands for the performance of
acts apecified by them were not met does not mean that they were not shown
appropriate and convincing "signs" or "miracles". On the contrary, they were
provided with all sorts of miracles — intellectual, physical and historical —
except those they specifically demanded, and that for reasons mentioned
below. As regards the intellectual miracle, it was pointed out that the Qur’an
itself was (and is) a sufficient miracle. "And is it not enough for them that
We have sent down to you the Book which is recited unto them? Verily
there is in it mercy and reminder for a people who believe."” (29:51)=
(OV:¥) G Ogupads S5 gier ) elB 30 pgde (o oSOl shde W 5T 00 ol
Indeed the Qur’an is an abiding miracle in three important respects. It was
given out by a person who acknowledgedly had not received any formal edu-
cation and who, even according to the unbelievers' own admission, was him-
self incapable of producing the text so that they sometimes characterized it
as evident magic (¢ ) and at other times alleged that he had been
prompted or dictated by others. It is also a miracle in respect of its contents.
Among other things it contains statements about the facts and secrets of
nature that are becoming clear to man only with the progress of scientific
knowledge and that could not have been stated by any individual on the
basis of the then existing human knowledge. Again, the Qur’an is a lin-
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guistic miracle in respect of its inimitable diction, style of expression and
presentation of the themes and facts. Not for nothing does it repeatedly
throw out challenges for anyone to come up with anything like it.

Along with this intellectual miracle, physical miracles also were pro-
vided. There are reports informing us that the Prophet performed, with
Allah's leave and authorization, some other miracles from time to time. The
most important in this series of physical miracles was the cleaving of the
moon in two parts which was viewed by a number of on-lookers. This par-
ticular miracle is reffered to in the Qur’an along with the usual reaction of
the die-hard unbelievers as follows: "The hour (of reckoning) has drawn
near; and the moon is split. But if they see a sign they say: 'A transient
sorcery.” (54:1-2)=§ jozon sV gy ) po m dils 1y 4 O) g 8 o) 3230y Bl oy B1 !

The performance was no "sorcery”, but it was of course transient and
experienced only by the viewers at the time. Therefore the Qur’an repeatedly
draws attention to the continuous miracles and wonderous "signs" of Allah
that exist all arround us — in nature, in the universe and in man and other
creatures. The way reference is made to these 'signs' leaves no room for
doubt that it is done in reply to the demand not only of the unbelievers of
Makka but of all times for 'signs' and miracles. Thus, if the appearance of
the moon in two equal parts was transient, its regular and repeated trans-
formation through a specific period from the shape of a narrow leaf to a full
circular form, and indeed its orbiting round the earth, are no transient fea-
tures and no less wonderous. Nor are the sun and the moon accidental enti-
ties. They have been created and subjected to a definite law and course for
definite purposes and functions by the Lord of all creation, and that also for
a specific time which is determined by and known to Him alone. Man's intel-
lect and consciousness are repeatedly roused to such phenomena of the phy-
sical world and each time it is emphasized that each phenomenon constitutes
a wonderous "sign" of Allah. Of such numerous passages in the Qur’an the
following may be cited as instances:
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1. There are a number of authentic reports about the incident. See for instance Bukhdri,

nos. 3868-3871, 4864-4858; Muslim, nos. 2800-2803; Ibn Kathir, Tafsir, VII, 448-450; Al-
Suyiti, Al-Durr al-Manthiir, V, pp. 669-671.
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"And it is of His signs that He has created you of soil, and lo, you are human beings
dispersed (far and wide). And it is of His signs that He created for you mates (pairs)
from among yourselves, that you may dwell in tranquility with them. And he has
ordained love and kindness between you. Verily in that are sure signs for a people
who reflect. And of his signs is the creation of the skies and the earth, and the vari-
ations in your languages and in your colours. Verily in that are signs for a people
who have knowledge. And of His signs are your sleeping by night and day and your
seeking of His bounty (i.e. quest for livelihood). Verily in that are sure signs for
those who heed. And of His signs is that He shows you the lightning by way of fear
and hope; and He sends down from the sky water and therewith He gives life to the
earth after it has been dead (barren). Verily in that are signs for a people who under-
stand. And it is of His signs that the sky and the earth are in their positions by His

command. Then when He calls you by a single call, lo, from the earth you come
out.” (30:20-25)
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"It is He Who sends down from the sky water for you, there is drink therefrom, and
out of it (grows) vegetation (trees) in which you graze (your cattle). With it He pro-
duces for you corn, olives, date-palms, grapes and every kind of fruit. Verily there is
in that a sure sign for a people who reflect. And he has subordinated the night and
the day for you (your needs), and the sun and the moon (too). And the stars are in
subjection by His command.Verily in that are sure signs for a people who under-
stand. And all that He has scattered for you in this earth of different colours (types).
Verily in that is a sure sign for a people who contemplate.” (16:10-13)
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1. There are indeed a large number of such passages in the Qur'an drawing attention to

the "signs” of Allah. See for instance Q. 6:95-99; 7:57-58; 10:67; 13:2-4; 16:65-67, 69, 79;
17:12; 26:7-8; 28:86; 29:44.
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"And a sign for them is the dead earth. We give it life and produce from it grain, so
they eat of it. And We lay in it gardens of date-palms and grape-vines; and We cause
springs to gush forth in it, that they may eat of its fruits. Their hands did not do it.
Will they not then give thanks. Glory be to Him Who created all the pairs (of sexes)
of what the land grows and of themselves and of what they do not know. And a sign
for them is the night. We strip it of the day and lo, they are in darkness. And the sun
moves on to its appointed time and place; that is the ordaining of the All-Mighty, the
All Knowing. And the moon, we have appointed for it stages, till it reverts to the like
of an old date-stalk. Neither is it for the sun to overtake the moon, nor can the night
outstrip the day. And each floats along an orbit. And a sign for them is that We car-
ried their progeny (through the deluge) in the laden ark.” (36:33-41)

Besides these "miracles" of creation and of the universe attention was
drawn also to the instance of previous Prophets and the retribution that befell
their respective peoples on account of their persistent disbelief and dis-
obedience even after they had been provided with clear signs as demanded
by them. These were cited as "standing signs" because knowledge and mem-
ories of them were so universal and fresh and the scenes of destruction and
ruins of those peoples were so vivid and well-known that no one could ques-
tion the truth and miraculous nature of those events. Particular mention in
this connection was made to the Prophets Misi (Moses), Nih, Hid, Salih,
Shu‘ayb and Lit (peace be on them) and the punishment of their respective
peoples for their persistent disbelief and sins. Thus 26:60-67 gives an
account of how Pharaoh and his followers rejected the truth even though
Misa (p.b.h.) had shown them unmistakable 'signs' and how they were
ultimately drowned while Misa and his followers escaped harm. It con-
cludes by emphasizing: "Verily in that is a sure sign; but most of them do
not believe" 4§ cxajs o2 5T06 Ly &Y &5 3 ot%. The instance of Nih (p.b.h.), his
peoples' intransigence, the deluge and the saving of the believers on the Ark
are referred to in 26:114-119 and ’dyah 121 repeats the assertion: "Verily in
that is a sure sign; but most of them do not believe."! Again, the instance of
Prophet Hid (p.b.h.) and his people, the ‘Ad, and the latter's destruction on
account of their arrogance and rejection of the truth are refered to in 26:123-
139; and it concludes with the same lesson: "Verily in that is a sure sign; but
most of them do not believe."2 The same lesson is repeated after a reference
to Prophet Salih (p.b.h.) and the destruction of his people, the Thamid, in

1. See also Q. 23:23-30; 29:14-15 and 54:9-15.
2. See also Q. 29:38-40.
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26:141-159.! The reference to Prophet Lit (p.b.h.) and the exemplary
punishment of his people is more pointed and it ends with the same empha-
sis: "Verily in that is a sure sign; but most of them do not believe."? The
scene of destruction of Liit's people to the south-east of the Dead Sea is so
clearly visible even today that elsewhere in the Qur’an it is very appropri-
ately stated: "We have indeed left thereof a clear sign for a people who
understand” & O din o4 i &ls g S5 w8y p.3 Similary with reference to the
episode of the Deluge and the Ark, which is a universally acknowledged
event of history, it is stated: "We have left it as a sign; so is there anyone to
take admonition?" § Su ;e Jgb &k S 5 a8y .4 The use of the term taraknd
(We left us 5) in these ’ayahs is very significant. It emphsizes the continuing
and abiding nature of the "signs" connected with the incidents alluded to.
Reference is made also to other Prophets as Shu’ayb (p.b.h.) and his people
of Madayn, the "Companions of the Wood" ("Ashdb al-’Aykah); and in each
case the same emphasis is repeated: "Verily in that is a sure sign....">

It may be noted that while the Makkan unbelievers were asking the
Prophet to bring them a particular "sign", he was pointing out to them,
through the Qur’an, the signs of Allah existing in the universe in and in their
own environment. There was no evading of the issue in that approach; for,
as it was clearly stated all through, "signs" or performance of miracles
belonged solely to the power of Allah; the Prophets themselves had no such
power. Indeed one of the purposes in relating the historical "signs" — the
instances of former peoples' disobedience and the consequent retributions
befalling them — was to bring home to the Makkan unbelievers that their
demad for specified miracles was not being readily met because, like the
other peoples, if they persisted in their disbelief even after they had been
provided with the 'sign’ asked for, Allah's wrath and retribution would imme-
diately befall them without any respite. That would be only natural; because
demand for a specified 'sign’' constituted a challenge to Allah's power on the
one hand and to the bona-fide of His messenger on the other. Hence, if the
unbelievers persisted in their defiance and rejection of the truth after their
challenge had been met, there would remain no alternative but to award

1. See also Q. 27:45-52; 29:38.

2. Q. 26:160-175. See also 15:57-75; 27:54-58; 29:31-35; 51:31-37.

3.Q. 29:35. See also 51:37 which states: § pJ¥ it 0 ey il dks g3 LS 5y 3
4. Q.54:15

5. See Q. 29:36-37 and 26:176-191.
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them the punishment due. This was an eventuality which Allah, in His
omniscience and infinite mercy, did not intend for the Makkans and which
the Prophet, in his kindness and consideration for his people, did not wish
for them.That was the sole reason for not meeting the Makkans' demand for
the 'sign’ they asked for, though other miracles were indeed caused to hap-
pen through the Prophet.

This reason is very clearly stated in 17:59 which runs as follows:
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"Nothing hinders Us from sending down the signs (i.e. the signs asked for) except
that the former peoples treated them as false. We had given the Thamiid people the
she-camel as an eye-opener; but they treated her wrongfully. We do not send the
‘signs’ (i.e, the signs specified) except as an ultimatum.” (17:59)

The punishment inflicted on the Thamid, though not specifically men-
tioned, is clearly implied here. The same principle is enunciated in connec-
tion with the reply given to the demand for a table set with meal made by the
people of Jesus (p.b.h.) as follows:
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"Allah said: I will send it down unto you; but whoever of you disbelieves after that, I
will inflict upon him such a punishment as I have not inflicted on anyone among all
the creations." (5:115).

It may also be noted that the Prophet, far from avoiding the Makkan's
demand for miracles, was rather eager to obtain their conversion ever by
Allah's providing them with the signs they asked for. This is indicated by
6:35 quoted above,! which says that he would have even sought "a tunnel
into the earth” or "a ladder into the sky" in order to bring them the desired
sign. The same eagerness on his part is indicated in 26:3-4 which says:
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"It may be that you are afflicted with grief that they do not become believers. If it
were Our will, We could send down to them a sign from the sky to which their necks
would bend in humility." (26:3-4)

That the Prophet was eager for satisfying the Makkans with such a mir-
acle as specified by them, and at the same time did not like to see a similar

1. Q. Supra, pp. 636-637.
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fate befall them as had befallen the previous peoples, is very well illustrated
by the following report. The Makkan leaders once came to the Prophet and
asked him to turn the Safd into a hill of gold if he really was Allah's Mes-
senger. He intended to pray to Allah to grant their wish. Thereupon Allah
informed him that their wish might be granted; but if they did not accept the
truth even after that, Allah's retribution would immediately descend on them
and they would not be given any respite. He was asked whether he preferred
that eventuality to the alternative of giving them respite and a chance to
reform. He preferred the second alternative.!

Such kindness and consideration for them, however, was only mis-
understood by the unbelievers. In the intensity of their disbelief and out of
sheer folly they persistently demanded of the Prophet to hasten on them
Allah's wrath and retribution of which he had been warming them. The Qur’an
repeatedly refers to these foolish demands on their part and provides appro-
priate replies to them and guuidance to the Prophet. Thus 29:53-55 states:
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"They ask you to hasten the retibution (on them). Had there not been a term
appointed, the retribution would surely have befallen them. Certainly it would have
come on them unawares. They ask you to hasten the reribution (on them). Verily the
hell will encompass the unbelievers. That day the punishment will engulf them from
above them and from below their feet; and He will say: Taste what you used to do."
(29:53-55)

Similarly 37:176-179 states:
Syd pafy w0 o ot Iy w i) glo sl gl J5 DY & 0o Wliadlp
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"Do they want Our retribution to be hastened (on them)? But when it befalls their
arena, evil indeed will be the dawn for those who are warned. So turn away from

them for a while and watch, for they will soon see (what awaits them)." (37:176-
179)

Again, 10:11 states:
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1. See the report in its various forms in Ibn Kathir, Tafsir, I, 47-48 (commentary on
17:59).
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"An if Allah were to hasten for men evil as they would have the good hastened for
them, then would their term have been settled at once. But We leave those who do
not exepect meeting Us to wander blindly in their transgression.” (10:11)

There are indeed other passages on the theme.! These all show the folly
and unreasonableness of the unbelievers' demands on the one hand and the
patience and forbearance with which they were being treated, on the other.
The ultimate outcome only illustrates the Divine wisdom contained in the
replies given to their demands.

1. See 6:58; 8:31-33; 13:6; 22:47; and 38:16-17.



CHAPTER XXVII

ORGANIZED OPPOSITION: II. DISSUASION, ENTICEMENTS,
VIOLENCE AND PERSECUTION

Along with raising the above noted objections and engaging in argu-
mentation with the Prophet the Quraysh leaders adopted other methods to
frustrate his work and mission. They took steps to prevent people from lis-
tening to him; they attempted to divert him from his course by dangling
before him the prospects of wealth and leadership and otherwise by making
offers of compromise; and, simultaneously, they carried on persecution and
committed violence upon the converts to make them recant and revert to
idolatry. They even made several attempts to kill the Prophet and thus put an
end to his movement.

[. DISSUASION

As the hajj season approached after the beginning of "open call” the
Quraysh leaders took steps to prevent the pilgrims and visitors from coming
in contact with the Prophet who was sure to approach them and speak to
them during that time. The Quraysh leaders realized that the allegation they
had been making against the Prophet of his being mad, insane, a poet, a
sorcerer, etc., were all untrue and that they had been making those allega-
tions only for the sake of opposition. They were also aware that the various
allegations were inconsistent. Hence they found it necessary to adhering to
some specific and plausible allegation against the Prophet which might
appear sensible to the piligrims and delegates coming from all Arabia.
Therefore, in a meeting of the leaders, Al-Walid ibn al-Mughirah urged
them to adopt a uniform point of propaganda, telling them that if different
persons spoke differently about Muhammad (g% ) they would simply contra-
dict and neutralize the effects of one another's assertions. At this one person
proposed that the Prophet should be described as a soothsayer. To this pro-
posal Al-Walid objected, saying: "By Allah, he is no soothsayer. We have
seen and heard many a soothsayer, but Muhammad's talks are not like
theirs." In this way proposals for describing him as an insane person, a poet,
etc. were one by one made and discarded on various grounds. Ultimately Al-
Walid suggested that the nearest to what would appear to be reasonable was
to describe the Prophet as a magician whose words brought about dissension
in the society and created divisions between parents and their children,
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between husbands and their wives and between men and their relatives. All
agreed upon this plan. Accordingly, when the hajj season arrived the
Quraysh leaders and their men took positions at the different points of entry
into the city and as each individual or group arrived they warned them
against the Prophet and asked them to keep away from him and never to pay
any attention to his words.!

According to one view the Qur’anic passage 74:11-25 refers to this inci-
dent, particularly to the role of Al-Walid ibn Al-Mughirah in planning the
malpropaganda against the Prophet.2 This manoeuvre of the Quraysh lea-
ders, however, far from retarding the spread of Islam, rather helped its cause
indirectly. Ibn Ishiq mentions specifically that as the hajj season of that year
ended and the Arabs returned home the news of the appearance of the
Prophet and the inklings of his message reached the nook and corner of
Arabia.}

While the above mentioned plan was adopted by the Quraysh leaders
especially for the hajj season, they did not totally stop their other allegations.
They also constantly endeavoured to prevent the Makkans from listening to
the Prophet's discourses, especially his recitation of the Qur’an, which the
Quraysh leaders realized exerted an enchanting influence on the listeners.
Hence whenever the Prophet recited the Qur’an within the hearing of others
the Makkan leaders and their agents created noise and raised a hue and cry
to frustrate the effect of the recitation. The leaders in fact employed their
men specifically for this work. These men usually followed the Prophet from
place to place, created disturbances at the time of his recitation of the Qur’an
and, for that purpose, often hemmed him in from right and left. The Qur’an
refers to this manoeuvre of the unbelievers in a number of its passages. "And
those who disbelieved said: 'Do not listen to this Qur'dn; and talk at random
in the midst of it (the recitation), so that you may overwhelm and overcome
(it): "(41:26)= Y1: €14 O g5 (SUad 48 1 ity Ols BV LA | yrons W 19 Sl JB 5 §p). 4
"What is the matter with the unbelievers that they rush on you (madly),
from the right and from the left, in desultory crowds?" (70:36-37)=

1. Ibn Hisham, 270-271; Ibn Ishaq, Al-Siyar wa al-Maghdzi, 150-152.
2. Ibid., 271. See also Al-Qurtubi, Tafsir, XIX, pp. 70-77.
3. Ibn Hisham, 272. Ibn Ishiq's statement runs as follows:
(S 1 34 0,53 P20 gty ol 1 5 oo 0 1 ks )
4. See also Al-Tabari, Tafsir, XXIV, 112-113 and Ibn Kathir, Tafsir, V11, 162-163.
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The unbelievers did not let the Prophet alone even while reciting the
Qur’an at prayer in his house (or at Dar al-Arqam). If such recitation was
heard from outside the house they hurried to abuse him and created noise so
that others might not listen to the recitation.? It is reported that with refe-
rence to such conduct of the unbelievers 17:110 was revealed. It directs the
Prophet: "... Do not raise your voice (too much) in prayer, nor lower it (too
much), but adopt a middle course between them
OV Y ) s S upal gl cIB0 Y g ik €Y .. B3

Even after such afforts to prevent the people from listening to the Qur’an
if anyone grew inquisitive about it and enquired of the leaders about its con-
tent and purport they put the most adverse construction upon it and distorted
its meaning in order to discourage the enquirer from paying any heed to it.
Often they described the revelation as nothing more than tales and legends
of the ancients 4 s¥ kiy. The Qur’dn refers to this practice of the unbe-
lieving leaders and reminds them that by so doing they would be responsible
not only for their own sin but also, partially, for the sin of those uninformed
people whom they misled. "And when it is said to them: "What is it that your
Lord has sent down? 'They say: Tales of the ancients.' Let them (thus) bear
their own burdens in full, on the Day of Judgement, and also some of the
burdens of those without knowledge whom they mislead..." (16:24-25=

ol gt o g Bt pp WS Wayf | koo sl gYY el VB oSy 5T 10 gl BB 3 B
AFALEL S TAL DY SRR Aoty O
"Those who distort Our signs (revelation ) are not hidden from Us. Is he who

is cast into the fire (hell) better or he who comes safe on the Day of
Resurrection? Do what you like. Surely He observes what you do." (41:40)=

ot o Lybost et @) p gy Lol gb oo ol o U0 B Ll pudl Lok 0 gy Y Liyle O guboudy ol 01
(E0: Y ) & s O glasi s i)

Another method to keep the people away from the Prophet was adopted
by the Quraysh leaders on the suggestion of Al-Nadr ibn al-Harith. He poin-

1. See also Al-Tabari, Tafsir, XXIV, 84-85; Al-Qurtubi, Tafsir, XVIII, 292-294 and Ibn
Kathir, Tafsir, VIII, 255-256.

2. Musnad, 1., 23, 215; Bukhdri, no. 7490; Muslim, No. 446.

3. Ibid. See also Ibn Kathir, Tafsir, V, 126-127; Al-Tabari, Tafsir, XV, 184-185.

4. See also Q. 6:25; 8:31; 23:83; 25:5; 27:68; 46:17; 68:15 and 83:13.
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ted out to them that their policy of calling the Prophet a poet, an insane per-
son, a sorcerer, etc., was unsound, untenable and self-defeating; for he was
neither a poet, nor an insane person, nor a sorcerer. Al-Nadr told them that a
positive programme of diversion for the people should be drawn up such as
providing them with alternative stories and tales of heroes like Rustam and
Isfandiyar of Persia. The Quraysh leaders approved of the suggestion and
engaged Al-Nadr to do the job. Accordingly he obtained a knowledge of
those stories and started providing diversion for the people by telling those
stories in versification. Whenever the Prophet finished addressing a gath-
ering or reciting the Qur’an to them, Al-Nadr immediately stood up before
them, recited his stories and concluded by asking the gathering in what ways
was Muhammad (g ) a better and more impressive speaker then he?! It is
also reported that Al-Nadr engaged singing maids to attract people so that
they did not listen to the Prophet's preachings and recitation of the Qur’an.

II. ENTICEMENTS AND ATTEMPTS AT COMPROMISE

While the Quraysh leaders employed all the tactics to dissuade the people
from listening to the Prophet they at the same time attempted to entice him
away from his mission by offering him wealth, position and leadership. This
they tried to do when they found that their enmity and opposition, instead of
deterring him, only steeled his determination to disseminate his message and
that it continued to gain ground, slowly but steadily. One instance of this
manoeuvre on their part has been noted above in connection with their
demand for various miracles.? Ibn Ishaq gives the report of another such
attempt made by them, noting specifically that they did so when Hamzah
(r.a.) embraced Islam and they saw that the number of the Prophet's follow-
ers was steadily increasing.? One day the Prophet was sitting alone in the
Ka‘aba compound. ‘Utbah ibn Rabi‘ah and other Quraysh leaders also were
there in another part of the compound where they used to assemble. Thus
finding an opportinity to talk to the Prophet in isolation ‘Utbah suggested to
the Quraysh leaders that if they so approved he would go to Muhammad
(4% ) and make him some offers of compromise, adding that he might accept
some of the offers and thus refrain from his mission. The Quraysh leaders
approved of ‘Utbah's suggestion and authorized him to negotiate with the

1. Ibn Hisham, 299-300. See also Al-Qurtubfi, Tafsir, XIV, 52.
2. Supra, pp. 631-637.
3. Ibn Hisham, I, 313.
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Prophet. Understandably, the nature of the offers to be made to him were
discussed and agreed upon. Accordingly ‘Utbah went to him and began his
talk by addressing him affectionately and telling him that he indeed had a
respectable position in the society by virtue of his ancestry, but that he had
greatly stirred the society and caused dissension in it by his activities. As on
the other occasion, this time also ‘Utbah told him that if in doing so his aim
was to amass wealth or become a leader, they would give him all the wealth
he desired and would also accept him as their leader, or even make him their
king and would not transact any affair without his consent and approval. If,
on the other hand, he was under the spell of any evil spirit, they would leave
no stone unturned and would incur all the expences needed to get a cure for
him. As he finished saying this the Prophet asked him whether he had any-
thing more to say. He replied that he had said all that he had to say. There-
upon the Prophet asked him to listen and recited unto him sdrah 41 (Al-
fussilar). ‘Utbah listened to the recitation with rapt attention. On finishing
the recitation the Prophet prostrated himself and then, after raising his head,
told ‘Utbah that that was what he (the Prophet) had to say in reply to his
offers. He left the place in a thoughtful mood. As he approached the
Quraysh leaders they observed amongst themselves that he was a changed
man and that his countenance was not the same as that with which he had
gone to Muhammad (g% ). As “Utbah came to them they asked what was the
matter with him. He calmly replied that he had never heard the like of what
he had just heard from Muhammad (g% ). "By Allah", continued ‘Utbah, "it
is no poetry. O leaders of Quraysh, listen to me and take my advice. Let this
man alone with his affair. By Allah, what 1 have heard of his words are full
of a great message. If, then, the Arabs get the upper hand over him, you will
have your work done without you yourselves doing anything; if, on the other
hand, he prevails over them, his rule and honour will be your rule and hon-
our and you will be the happiest of men on his account." Hearing this the
Quraysh leaders remarked: "O Father of Al-Walid, you have surely been
bewitched by his words." ‘Utbah replied that he had expressed his opinion; it
was now up to them to do what they thought it fit to do.!

That the Quraysh leaders repeatedly made similar offers to the Prophet is
evident also from the account of one of their deputations to ’*Abd Télib. It is
related that when *Abd Talib informed the Prophet of what the Quraysh lea-

1. Ibid., 313-314.
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ders had to say he movingly replied in effect that he would not abandon his
mission and would rather persist in its pursuit. The nature of his reply leaves
no room for doubt that the Quraysh leaders had combined their threat and
ultimatum on that accasion too with the alternative offers of wealth and posi-
tion to the Prophet if only he desisted from his work.!

The Quraysh leaders did not leave the matter there. They attempted to
deflect the Prophet from his course, indeed to frustrate his mission by offer-
ing him a compromise formula in the matter of belief and worship. Reports
say that they came forward with the proposal that they would cease their
hostility towards the Prophet and his followers if he only showed some con-
sideration for their goddesses and assigned them some position in the system
of beliefs he had been advocating. They even proposed that they would wor-
ship Allah for one year if the Prophet undertook to worship the idols for
another year, adding that the arrangement had the advantage that if there was
anything good in the worship of Allah they would benefit thereby; whereas
the Prophet and his followers would reciprocally derive the benefit of what-
ever good was there in the worship of the idols. The Prophet of course
rejected this absurd proposal. It was with reference to such manoeuvres of
the unbelieving leaders that Allah instructed his messenger as follows:

o9 Yy w Fae boale UT Yy a del b Ogtte @il Wy # Ot b el Y 5 0,001 Ly BB
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"Say: 'O you the unbelievers, I do not worship what you worship; nor do you wor-
ship what I worship. And I will not worship what you have been wont to worship;

nor will you worship what I worship. For you is your way (din); for me mine."2
(109)

On another occasion the Quraysh leaders came to the Prophet and
similarly asked him to make some concessions to their goddesses. Accord-
ing to one report they on one night sat with the Prophet and conversed with
him till the morning, placating him with soft words and addressing him as
their leader and suggesting to him the advisability of making some com-
promise with regard to the goddesses, at least as a face-saving device for the
leaders to follow him. Another version of the report specifically mentions

1. Infra, p. 659.

2. Ibn Kathir, Tafsir, VIII, 527; Al-Shawkani, Tafsir, V, 506; Al-Wahidi, 'Asbab etc., (ed
Al-Sayyid Ahmad Saqr), second print, 1404/1984, p. 505; Ibn Hisham, I, 388.
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’Umayyah ibn Khalaf and ‘Abid Jahl as among the leaders who thus
approached the Prophet. The Qur’anic passage 17:73-73 alludes to the inci-
dent and states how Allah protected his Messenger against the nefarious
design of the unbelieving leaders. It runs as follows:

S i Wzl 0N gy e el 8 9350 1319 0 o e (6 k) ) o of (1 0 s s 15018 019
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"And they attempted indeed to lure you away from what we had revealed to you, in
order that you forge against us something else. In that case they would certainly
have accepted you as a friend. And had We not made you firm you would almost
have been inclined towards them a little. In that case We should have made you

taste double the punishment in this life as also double the punishment on death; and
then you would have found none to help you as against us." (17:74-76)

The passage shows clearly that the Prophet had not made even the slight-
est move towards a compromise with the unbelieving leaders, for Allah pro-
tected him against such a pitfall by strengthening his mind and making him
firm in matters of belief and principles. Even putting the most unfavourable
construction on the passage it may only be said to refer to the Prophet's state
of mind vis-a-vis the unbelievers' manoeuvres, rather than to any act of com-
promise on his part. On the contrary the last ‘dyah (76) reminds him of the
gravity of the offence of making even the slightest compromise in matters of
belief and principles. It is a warning and guidance for him (as well as for the
believers), and in no sense a disapproval of an act already committed.

It is also obvious from the instances cited above, and from the Qur’an
and the reports in general, that it was always the Makkan leaders who took
the initiative and made the various proposals for a compromise. This was
only natural on their part; for it was their position and vested interests that
were threatened by the new message and that these they were eager to pre-
serve by any means. The Prophet, on the other hand, was commissioned and
inspired by Allah to deliever a message and to warn the people.There was
thus no question of his ever being desirous for making a compromise with
the unbelievers. Moreover, Allah had sufficiently forewarned and instructed
him about the difficulties and suffering that lay ahead and also about the
manoeuvres of the unbelievers. Thus the very first commission to preach
contained a directive to bear with patience all the hardships that he would
face on account of his work. "And for the sake of your lord have patience."
(74:7)= 4 »»% &b JyP In another very early revelation he is warned: "They
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desire, if you be compromising, they will also compromise. But do not heed
every deceitful oath-maker — a slanderer going about with calumies."(68:9-
11)= 4 peo sl jlen 5 e OV JS als ¥ 5 % Ogatd s J 15559 According to the
commentators, the reference here is to ' Abi Jahl; but the description would
as well apply to many other Quraysh leaders. It is also noteworthy that the
passage clearly states that it was the Quraysh leaders who desired a com-
promise. Further, it shows that they were not sincere in showing that atti-
tude; for, some of them, while making promises of compromise, in fact went
about back-biting and slandering the Prophet. Besides these passages there
are also a number of other passages which, while emphasizing that what the
Prophet was giving out was indeed from Allah, and that if he ever attributed
any saying falsely to Him, he would be severely punished. "If he (the Mes-
senger) were to falsely attribute any fabricated saying against Us, We should
certainly seize him by the right hand, and We should certainly then cut off
the artery of his heart..."(69:44-46) o % pedl &0 Ui e JosBY Jan Lo Joi gy
§ oo 4w bl | In view of such clear wamnings and instructions given him
since the very beginning of his mission, it would simply be unreasonable to
think that the Prophet would ever intend to make a compromise with the
unbelieving leaders on matters of faith and worship (tawhid) just for the sake
of avoiding their opposition, enmity and even persecution.

IIT VIOLENCE AND PERSECUTION

That simultaneously with the above mentioned methods the Quraysh lea-
ders had recourse also to the use of force in order to stop the Prophet and
compel the new converts to recant is all too clear from the sources. To begin
with, the Quraysh leaders opposed the Prophet's and the Muslims' praying in
their new manner near the Ka‘ba or at any public place. They were attacked
and assaulted if they attempted to do so. It was because of such opposition
and attacks that the Muslims, as already pointed out, began to perform
prayers at solitary and out-of-the-way valleys. Even then their opponents
were on their track and attacked them whenever they were detected. One
such incident was serious enough leading to the fixing of Dir al-Argam as
the place of meeting and prayer for the Muslims.

The leading part in this sort of opposing was played by ’Abi Jahl. The
Qur’an refers to this role of his as follows: § e 13} Me % 2 Ul cos )iy
(Y+—4:41) "Do you see the one who forbids a servant (of Allah) when he
prays?" (96:9-10). The servant of Allah mentioned here clearly refers to the
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Prophet while his opponent, as indicated by the other ’dyahs of the sirah
considered himself self-sufficient, possessing wealth and counting on the
support of his people. The expression nddiyah in the 17th ’dyah means
either his followers or the well-known Dar al-Nadwah, the council of the
Quraysh elders, who used to meet for public purposes at a fixed place in the
Ka‘ba coumpound. The reports specifically mention *Abi Jahl who answers
well the Qur’anic description and also say that he made several attempts to
prevent the Prophet from praying at the Ka‘ba, intending to assault him, but
was held back each time by frightful sights presented by the angels.!

There were of course others from among the unbelievers who made simi-
lar attempts as the Qur’an says at another place: 1335 ¢ ey ) ae o8 W wiy
(Y4: YY) ¢\ ade 095 "Yet, when the servant of Allah stood to invoke Him,
they (i.e.the unbelievers) were about to mob him from all sides.” (72:19).2
One such person was ‘Ugbah ibn Abi Mu‘ayt. One day when the Prophet
was praying near the Ka‘ba ‘Ugbah, instigated by ’Abid Jahl and other
Quraysh leaders, took the intestines and other abdominal wastes of a slaugh-
tered she-camel and threw them upon the Prophet's back as he prostrated
himself. The Quraysh leaders burst into laughter as they saw this horrible
and wicked sight. It was only when his litte daughter Fatimah (may Allah be
pleased with her) came and removed the wastes that he could raise his
head.3

While the Prophet was the main target of the unbelievers' enmity, indi-
vidual converts also did not escape punishment and torture. Whenever a per-
son was known to have embraced Islam, he was assaulted and was subjected
to various forms of torture and persecution including confinement and with-
holding of food and drink from him in order to make him recant and return
to the old faith. It is on record that when a person of family and position
embraced Islam ’Abi Jahl went to him, rebuked him severely for his having
abandoned his ancestral religion, threatened to destroy his trade, to boycott
him and to disgrace and degrade him in all possible ways.# Usually the con-
vert's own clan and family took the lead in punishing and persecuting him.

1. See Ibn Hisham, I (ed. Tadmuri), p. 328.

2. Ibn Kathir, Tafsir, VIII, 460-461.

3. Bukhari, no. 3854; Al-Dhahabi, Al-Sirat, 216.
4. 1bn Hisham, I, 320.



654 SIRAT AL-NABI AND THE ORIENTALISTS

The cases of assault and persecution upon ’Abd Bakr, Talhah and ‘Abd
Allah ibn Mas‘id have already been mentioned.! There were many others
like them who were similarly treated. When Al-Zubayr ibn Al-‘Awwam
embraced Islam his uncle arrested him and rolled him up in a mat and,
among other forms of torture, kept him upon intense heat and smoke in order
to compel him to forsake his new faith. He bore all the punishment with
patience and did not give up his faith.2 On ‘Uthman ibn ‘Affan's conversion
his uncle Al-Hakam?3 tied him up and threatened not to release him till he
abjured Islam. He bore the torture for a long time and did not give in.4
Mus‘ab ibn ‘Umayr, on his conversion, was very badly tortured by his cou-
sin (paternal uncle's son) ‘Uthman ibn Talhah. Mus‘ab was also seized and
kept confined by his relatives. Ultimately he managed to escape and was
among the first group of people who migrated to Abyssinia.> When Khalid
ibn Sa‘id ibn al-‘As embraced Islam he fled home out of fear of his father,
’Abill ’Uhayhah, who nonetheless caught him and repeatedly beat him up
severely in order to make him recant and return to the ancestral religion. He
was kept confined for a number of days without being given anything to eat
or drink. Even then he did not give in. At last his father disowned him and
expelled him from home. He also went to Abyssinia with the first batch of
immigrants.® Even when ‘Umar ibn al-Khattab, once the firebrand of the
Quraysh against the Muslims embraced Islam, he was not spared by the
unbelievers. As already mentioned,” he had to move from place to place in
order to avoid being mobbed and assaulted by the people. He found security
in Al-‘As ibn W4’il's offering him his protection.8 The fact that ‘Umar was
thus protected by a person of another clan shows that his own clan had dis-
owned him.?

Usually the convert's parents and relatives brought all sorts of pressure
upon him and also beat him and tortured him to make him recant. In the pro-

. Supra, pp. 517-518.

. Al- ’Isdbah, 1, 545, no. 2789.

. Father of the 'Ummayd Khalifah Marwan.
. Ibn Sa‘d, I, 55.

. Ibn Sa‘d, I, 204.

1bid.

. Supra, pp. 533-534.

. Bukhari, nos. 3864-65.

. See infra, pp. 667-668.
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cess he was also put under a heavy psychological and moral pressure, that of
obeying the parents and preserving and continuing the ancestral religion and
tradition. It was indeed a constant and strong allegation of the unbelievers
that the Prophet was abusing their ancestors, destroying their ancestral reli-
gion and breaking up families by seducing sons and daughters from their
parents. The issue in fact came to the fore in connection with the conversion
of Sa‘d ibn Abi Waqqés. His mother Hamnah bint Sufyan ibn *Umayyah
(’ Abu Sufyén's niece, i.e. brother's daughter) went on a hunger strike, vow-
ing not to touch any food, nor any drink until her son forsook Muhammad
(4% ), reminding her son that it was the primary duty imposed by all reli-
gions to serve and obey one’s parents. The situation so perturbed Sa‘d that
he urged the problem upon the Prophet. The guidance in the matter was
given in the revelation of 29:8 which runs as follows:
e oSl o Kam o ) Tagals 0 ol 4y Ll o U 0 82 Shagr Oy Lo 'y i e gs B
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"We have enjoined on man to be dutiful to his parents; but if they (either of them)
strive to make you associate with Me anything of which you have no knowledge,

then do not obey them (in this matter). To me is the return of ail of you, when I will
make you realize what you all used to do."(29:8)!

Indeed there was no case of conversion at Makka which escaped
punishment and violent persecution. Because of that situation the Muslims
are found even after the so-called period of "secret preaching”, in fact
throughout the Makkan period, attempting to keep their change of faith con-
cealed and performing prayers secretively. The Quraysh leaders' violent
opposition and enmity to the new faith were so well known even to the peo-
ple of distant tribes that whenever any of their members came to Makka to
enquire about the new faith he used to contact the Prophet secretly and if he
embraced Islam was usually advised by the Prophet not to announce it
openly at Makka. Some spirited souls like *Abu Dharr al-Ghifari did not,
however, heed that advice of caution and, as noted earlier, was not spared as
a visitor from an outside tribe but was assaulted and beaten almost to the
point of death.2

1. See Ibn Kathir, Tafsir, VI, 275 (comment on 29:8); Al-Zamakhshari, Al-Kashshdf, 111,
184-185. According to another view the passage in question was revealed in connection with
a similar situation relating to ‘Ayyésh ibn ’ Abi Rabi‘ah al-Makhzimi.

2. Supra, pp. 537-538.
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More vulnerable were, however, the slaves and persons of foreign extrac-
tion who settled at Makka as small traders and craftsmen. While the former
(slaves) were completely at the mercy of their unbelieving masters, the latter
(small traders and craftsmen) were in no better position. For, immediately on
conversion their protectors (halifs) invariably maltreated and tortured them
almost as slaves. They also forthwith faced boycott and loss of trade and
profession. It is on record that many of them became destitutes on conver-
sion to Islam so that the Prophet assigned them in ones or twos to-well-to-do
converts for maintenance and support.! Even then not all of them escaped
torture and persecution. The sources supply us with harrowing tales of inhu-
man torture upon many of them. Some of the instances are as follows.

One notable instance is that of Khabbab ibn al-Aratt. Originally from Iraq
he was caught by the Rabi‘ah tribe and sold as slave to a family of Bani
Khuzi‘ah, a confederate of Banii Zuhrah. He was a swordsmith by pro-
fession. His profession and trade were ruined on acount of his conversion.
The unbelievers tortured him inhumanly. Once he was tied up and put on a
pit of burning charcoal which severely bumnt his back and left permanent
scars on it. During the khildfah of ‘Umar Khabbab once showed those scars
on his back.2

The accounts of torture upon ‘Ammar and his family are no less heart-
rending. ‘Ammér’s father Yasir ibn ‘Amir came from Yaman and settled at
Makka as a confederate (halif) of *Abi Hudhayfa ibn al-Mughirah of Banii
Makhziim (Abd Jahl's uncle). *Abii Hudhayfah gave his slave-maid
Sumayyah bint Khayyat in marriage to Yasir and ‘Ammar and his brother
‘Abd Allah were born to them. *Abéi Hudhayfah died when Islam came.
‘Ammir, his parents and brother embraced Islam at a very early date and
were severely tortured by the people of Banii Makhziim, particularly by
’Abd Jahl. Often they were made to lie on burning sands on mid-summer
days. Sometimes the Prophet passed by them while they were in such a state
of persecution and asked them to bear with patience the persecution, assur-
ing them of the reward of paradise in the hereafter. ’ Abi Jahl tortured Yasir,
his wife Sumayyah and their son ‘Abd allah to death. Only ’Ammar sur-
vived the inhuman torture.3

1. Supra, p. 533.

2. Ibn Sa‘d, 111, 164-165.

3. Ibn Hisham, 319-320; Ibn Ishaq, Al-Siyar wa al-Maghdzi, 192. Ibn Sa‘d, 1II, 233, 246-
249.
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Others like Suhayb ibn Sinan, Fukayhah and ‘Amir ibn Fuhayrah were
similarly tortured.! A classic case, however, was that of Bilal (ibn Rabah).
He was *Umayyah ibn Khalaf's slave and was one of the very early converts
to Islam. *Umayyah used to torture him inhumanly. Often at the noon of hot
summer days, when the bare stony ground of Makka usually burns with
heat,”Umayyah made Bilal lie bare-bodied on such ground and placed heavy
and similarly hot stones on his chest and threatened to keep him in that state
till the forsook Muhammad (g ) and his religion. Bilal would not give in
even on the point of death and would only cry "One", "One" (’ahad), sig-
nifying his denunciation of polytheism. Sometimes *Umayyah would have
him tied with a rope and given over to the street urchins who would then
drag him through the streets of Makka. One day ‘Abé Bakr saw him thus
tortured and asked *Umayyah if he was not at all afraid of Allah about that
poor fellow (Bilal ). ’Umayyah retortingly told *Abi Bakr that he was in fact
the cause of the poor man's suffering and therefore it behoved him to rescue
the poor fellow. At this *Abili Bakr proposed to exchange his stronger black
slave, who was on the old faith, for Bildl. 'Umayyah accepted the deal. ’ Abd
Bakr took Bilal and then freed him.?

"Abl Bakr similarly rescued and freed with his own money at least half-
a-dozen other slaves and helpless persons from the persecution of their mas-
ters. The sources specially mention the following:3

(1) Hamamabh (Bilal's mother)*
(2) ‘Amir ibn Fuhayrah, slave of Tufayl ibn al-Harith.5
(3) " Abii Fukayhah, a slave of Bani ‘Abd al-Dar.%

(4) Lubaynah of Lubaybah. Ibn Hishdm mentions her as a slave of Bani
Mu’ammal and says that ‘Umar, while still an unbeliever, used to torture her
severely.’

. Ibid, II1, 227-230 and 248.

. Ibn Hisham, 1, 317-318; Ibn Sa‘d, I1I, 232-233.

. Ibid., aslo Ibn Ishaq, Al-Siyar wa al-Maghdzi, 121
. Al-’Isdbah, V, p. 1813, no. 3301.

Ibn Hisham, [, 318.

. "Usd al-Ghabah, V, p. 248, No. 6142,

. Ibn Hisham, I, 319.

- Y N N



658 SIRAT AL-NABI AND THE ORIENTALISTS

(5) Nahdiyah and her daughter. They were slaves of a lady of Bani ‘Abd
al-Dar who used to torture them.!

(6) Zannirah (al-Rimiyah). She was a slave of a person of Banii ‘Addiyy
and ‘Umar, while an unbeliever, used to torture her. Other reports mention
her as a slave of a person of Bandi Makhzim and ’Abd Jahl as her
persecutor.?

(7) ’Umm ‘Ubays (or ‘Unays or ‘Umays). She was slave-maid of a mem-
ber of Band Zuhrah, and Al-Aswad ibn Yaghiith used to torture her.3

With reference to such generosity on *Abd Bakr's part his father used to
tell him that if he had spent his wealth on freeing strong and able-bodied
persons, instead of women and weaklings, they could have strengthened his
arm and helped him against his adversaries. To this remark ’Abid Bakr
replied by saying that he did what he did for the sake of Allah Alone.
According to some reports the Qur’anic passage 92:17-20 has reference to
this aspect of ’ Abii Bakr's activities.?

IV. PRESSURE UPON BANU HASHIM

The Quraysh leaders were intent upon silencing the Prophet by violent
means; but here their social system stood in their way. As the clans were
more or less independent with regard to their own affairs and as clan affinity
and interests overrode all other considerations, it followed that an individual
convert could be, and was in fact, punished by his own clan or family or, in
the case of a confederate, by the clan or family to which he was attached. If
there was an exception to this general rule, it happened only with the
implicit approval or connivance of the clan concerned. One outcome of this
situation was that the Prophet, though the main target of the Quraysh lea-
ders, could not be violently stopped except with the approval and coope-
ration of his own clan, Bani Hashim (and Banii al-Muttalib). The latter,
however, though almost entirely disinclined to Islam, were, with the excep-
tion of Abi Lahab, at the same time not only averse to punishing the Prophet
themselves for his opinions but were strongly opposed to his being per-
secuted or harmed by others. Hence, if he was to be forcibly silenced, as the

1. Ibid., 318-319.

2. Ibid., 318;'Usd al-Ghdbah, V, 462.

3. Ibid., V, 601; Ibn Hisham, I, 318.

4. Ibn Hisham, I, 319. Ibn Ishiq, Al-Siyar wa al-Maghdzi, 193-194. Qurtubi, Tafsir, XX,
88-89.
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unbelieving leaders wanted him to be, they had either to obtain the consent
or connivance of Banli Hashim or to be ready for a direct conflict and fight-
ing with them.

Naturally the Quraysh leaders first attempted to bring Band Hashim to
their point of view and repeatedly approached its leader, *Abi Télib, the
Prophet's uncle and guardian, for the purpose. The reports mention at least
three deputations made by the Quraysh leaders to * Aba Talib. These deputa-
tions, though apparently peaceful manoeuvres, were really motivated by the
Quraysh leaders' determination to use violent means against the Prophet; for,
their main purpose in leading those deputations was to persuade Bani
Hashim in general, and *Abi Talib in particular, either themselves to force
the Prophet to stop his mission or to allow them a free hand to deal with
him and to stop him, it necessary, by killing him.

As regards the first deputation Ibn Ishagq states that when the Quraysh lea-
ders found that the Prophet was continuing the work of preaching in spite of
their opposition and objections, they led a deputation to his uncle ‘Abi
Talib. It consisted of ‘Utbah ibn Rabi‘ah, his brother Shaybah ibn Rabi‘ah,
Abil Sufyan ibn Harb, *Abd al-Bakhtari, Al-Aswad ibn al-Muttalib, *Abi
Jahl, Al-Walid ibn al-Mughirah, Nubayh ibn al-Hajj4j, his brother Munabbih
ibn al-Hajjaj, ‘Al-As ibn W#’il and some others. They went to ’Abd Talib
and strongly complained to him that his nephew had been abusing their dei-
ties, denouncing their religion, befooling their sagacity and declaring their
forefathers as misguided and in perdition. They pressed *Abii Talib either to
stop his nephew or not to come between him and them. They also reminded
*Abi Talib that he, like them, followed the same religion so that they should
suffice him as against his nephew. ‘Abi Talib listened to their repre-
sentations patiently and attempted to pacify them by soft and sweet words
but did not commit himself to any definite course of action. The Quraysh
leaders then went away. !

Since *Abi Télib did not do anything to restrain the Prophet and he con-
tinued his work of propagation, the Quraysh leaders led a second deputation
to *Abi Talib. The purpose of this delegation was to deliver an ultimatum to
him. They addressed him by mentioning that on account of his age and
nobility he had a respectable position in the Makkan society and that
therefore they had asked him to stop his nephew; but since he (‘Abd Talib)

1. Ibn Hisham, 1, 264-265.
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had not done anything in that regard, they would no longer tolerate the
activities of the Prophet and would fight him and also ’Abi Talib and Banii
Hashim till either of the two sides was vanquished. Thus delivering the ulti-
matum the Quraysh leaders left him.!

The situation was indeed very delicate and difficult for *Abi Talib. On
the one hand he did not want to see the other Quraysh clans turn against him
and Ban@ Héashim in a hostile combination; on the other hand he could not
persuade himself to abandoning his nephew and surrendering him to his ene-
mies. In such a state of acute mental tension he sent for the Prophet and
when he came told him all about the Quraysh leaders' ultimatum and asked
him not to impose upon him (" Abi Talib) a burden which he would not be
able to carry. The Prophet thought that the Quraysh leaders’ pressure and
ultimatum had weakened his uncle and he was about to abandon him.
Therefore he addressed his uncle by saying in effect that he would not give
up his mission but would rather continue it till Allah made it a success or he
himself perished in the process. As he uttered these words he was so moved
with emotion that tears filled his eyes and he turned to leave the room. His
demeanour and determination stirred * Abd Télib's affection. He called back
the Prophet, comforted him and told him to go on doing his work, assuring
him that he (" Abd Talib) would never abondon him nor give him up to his
enemies.?

This account of the second Quraysh deputation to *Abi Talib brings into
proper relief both his difficulty and attitude on the one hand, and the
Prophet's determination to carry on his mission against all odds, on the
other. The Prophet's address to his uncle suggests, as indicated earlier, that
the Quraysh leaders had most probably combined their ultimatum with a
reiteration of their offer of wealth and position to him if only he abandoned
his mission.

V. ATTEMPTS TO KILL THE PROPHET

The Quraysh leaders now hit upon a new plan to get rid of the Prophet
without running the risk of a bloody and internecine conflict. Acting upon
the well-known rule of tribal justice to offer a man for a man the Quraysh
leaders decided to give one of their best youths to *Abid Talib and in

I, Ibid., 284.
2. Ibid.
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exchange to take the person of the Prophet for their doing with him whatever
they liked to do. Accordingly one day they took with them ‘Umrah ibn al-
Walid ibn al-Mughirah, son of one of their prominent leaders and said to be
the strongest and most handsome of the Quraysh youths. They went to * Abi
Talib and asked him to accept ‘Umrah as a son, derive benefit from his assis-
tance and intelligence and, in exchange, to surrender the Prophet to them so
that they could kill him and put an end to all the troubles, adding that his
(" Abi Talib's) nephew had not only tumed against his and his forefathers'
religion but had also caused dissension among the people and befooled their
forbearance. As the Quraysh leaders finshed their proposal *Abi Talib indig-
nantly replied: "You have indeed come forward with a very bad and unjust
deal. You ask me to feed and maintain your son for you, and in return to
surrender to you my son so that you may kill him. By Allah I shall never
agree to that." At this reply one of the Quraysh leaders, Mut ‘im ibn ‘Adiyy
ibn Nawfal, attempted to pacify and persuade ’'Abi Talib by saying that it
was but a just proposal to offer a man for a man and that the Quraysh leaders
were only trying to extricate him from a situation which he himself did not
like, but it appeared that he was not amenable to any reasonable proposal.
>Abi Talib firmly rejected the argument and plainly told them that he would
never surrender the Prophet so they could do whatever they liked.!

It may be noted that it was of course a recognized rule of tribal justice to
offer and take a life for a life and thus avoid prolonged blood-feud; but the
Quraysh leaders’ proposal did not quite conform to that rule. Their proposal
was not only preemptive; it also fell far short of the requirements of the rule.
They offered their man not to be killed, but only to be adopted as a son by
’Abi Talib, whereas they wanted to take the Prophet not for adopting him as
a son but professedly to kill him. Hence ’ AbG Talib's reply that it was a very
unjust proposal was quite correct.

The incident is significant in three important respects. It shows the extent
of the Quraysh leaders’ enmity and determination to kill the Prophet, making
it also clear that they did not make any secret of their intention. The fact that
they offered in exchange the son of one of their prominent leaders, Al-Walid
ibn al-Mughirah, only highlights the seriousness of this determination of
theirs. Secondly, the incident illustrates the growth of a combination of all
the other clans against the Prophet and Band Hashim. Thirdly, it equally

1. Ibn Hisham, 1, 285-286.
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illustrates the determination of *Abi Talib and Banii Hashim in general to
defend the Prophet and their defiance of the combination of the other clans.
Henceforth, as Ibn Ishiq states, the situation became very tense and both the
sides were clearly on a confrontation and war course.! In fact Ibn Ishaq
notes two specific developments that followed the incident. On the one hand
the Quraysh clans now all and each turned against the Muslums and follow-
ers of the Prophet from among the members of their respective clans and
started a severe campaign of persecution and torture upon them in order to
make them recant and return to the old faith.2 It further appears from sub-
sequent events 3 that these clans also disowned and withdrew their pro-
tection from the converts of their respective clans, thus throwing them
beyond the pale of clan protection, to be attacked and killed by anyone. On
the other hand ’ Abd Talib when he saw the combination and activities of the
Quraysh clans respecting the Muslims, he summoned the men of Bani
Hashim and Bani al-Muttalib, fully apprised them of the situation and called
upon them to defend the Prophet against the enmity and hostility of the other
clans. All the members of Banii Hishim and Bani al-Muttalib, with the sin-
gular exception of 'Abl Lahab, signified their solidarilty with *Abd Talib
and undertook to defend the Prophet against all odds.4

While the Quraysh leaders thus openly proposed to do away with the
Prophet and the men of Banii Hashim and Banii al-Muttalib equally resolved
to protect him, the threat to his life continued to exist. The reports show that
there were at least three other attempts made by individual opponents to kill
him. One of these attempts was clearly posterior to the incident mentioned
above. The other two appear to be anterior to it. It is clear, however, that
though the authors of these attempts were three separate individuals, in each
case the individual in question was either instigated and encouraged or
engaged by the Quraysh leaders in general.

One of the two earlier attempts was made by ’Abid Jahl when the
Quraysh leaders’ efforts to entice the Prophet by offering him wealth and
position were unsuccessful. It is reported that when the Prophet rejected
their offers and left the Ka‘ba compound ’Abd Jahl told the other leaders

1. Ibid., 287.

2. Ibid.

3. See infra, pp. 667-668.
4. Ibn Hisham, I, 287.
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that he would no longer tolerate Muhammad's (g% ) activities and his pray-
ing at the Ka‘ba. *Abii Jahl informed them of his murderous resolve that he
would carry with him as heavy a block of stone as he was able to and when
the Prophet came to the Ka‘ba to pray and would be in prostration, he would
smash his (the Prophet's) head. After that, *Abi Jahl added, the Quraysh lea-
ders would be free either to defend him or to surrender him to Ban Hashim
for their doing to him what they liked to do. The Quraysh leaders assured
’Abi Jahl that they would never surrender him to Band Hashim, so he could
proceed to execute his plans. Thus encouraged and assured of support by the
Quraysh leaders ‘Abi Jahl indeed took a heavy stone with him on the fol-
lowing day and waited near the Ka’ba. The other Quraysh leaders also
waited in their usual place of assemblage in the Ka’ba compound to see
*Abil Jahl's deed. The Prophet, as usual, came to the Ka’ba and engaged
himself in prayer. When he went into prostration *Abii Jahl stepped forward
to strike the Prophet's head with the stone. But as he came near the Prophet,
he suddenly stepped back in utter terror, his face completely bloodless and
pale, his hands trembling and dropping the stone on the ground. At this
unexpected sight the Quraysh leaders hastened to *Abi Jahl and asked him
what the matter was with him. He told them that as he approached the
Prophet he (" Abi Jahl) saw a gigantic he-camel blocking his way and about
to attack and swallow him up. "By Allah", swore Abid Jahl before the
Quraysh leaders, "I have never seen such a big-shouldered, gigantic and
frightful camel." Ibn Ishdq says that the Prophet subsequently mentioned
that it was the angel Jibril who thus frightened *Abii Jahl away and that if he
had advanced further he would have been seized and torn to pieces.!

The second attempt was made by ‘Ugbah ibn ’Abi Mu‘ayt. An eye-
witness account 2 says that the attempt followed a couple of days' commo-
tion and excitement among the Quraysh leaders. One day they gathered at
the Ka‘ba compound and started discussing about the Prophet who, accord-
ing to them, had befooled their forbearance, decried their forefathers, abused
their religion, caused dissension in their society and reviled their gods. They
said that they had tolerated that serious affair for too long. As they were thus
discussing the matter the Prophet appeared there. He went near the Ka‘ba,
kissed its comer (the black stone) and started circumambulating it. As he

1. Ibn Hisham, 319-320.
2. The reporter of the account is ‘Amr ibn Al-‘As (ibn W#’il) (may Allah be pleased with
him) who personally witnessed the incident.
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passed by them in the first round they abused him so badly that signs of
annoyance were clearly visible on his countenance. They similarly abused
him as he passed by them in the second and third rounds. Consequently an
altercation took place between him and them, after which he left the place.
On the following day the Quraysh leaders similarly gathered at the Ka‘ba
compound and began to discuss about him and to abuse him. And when the
Prophet came there as usual they in a body pounced upon him, surrounded
him and demanded of him whether he spoke such and such about their gods.
He replied in the affirmative. Thereupon one of their leaders, ‘Ugbah ibn
> Abi Mu‘ayt, jumped upon him, tied his throat with his garment and so suf-
focated him that he was almost at the point of death. At that moment ’Abi
Bakr suddenly appeared there, forcefully pushed ‘Ugbah, released the
Prophet from his grasp and tearfully cried out: "Are you going to kill a man
because he says: My Lord is Allah?" The reporter adds that that was the
worst of what he saw the Quraysh did to the Messenger of Allah.!

The third attempt was made by ‘Umar ibn al-Khattéb (r.a.) just on the eve
of his conversion to Islam. It has already been seen 2 how he went out one
day with his sword in hand determined to kill the Prophet. Ibn Ishaq men-
tions that the Quraysh leaders had engaged ‘Umar to perpetrate the nefarious
deed.? The attempt of course failed and in its sequel ‘Umar embraced Islam.

This attempt took place in the fifth or early in the sixth year of the
Prophet's mission. Though ‘Umar was converted to Islam the threat to the
Prophet's life continued. Indeed, for the rest of the Makkan period the one
absorbing aim of the Makkan opposition was to do way with him. As will be
seen presently,* the sole purpose of the 'boycott' of Band Hashim, which fol-
lowed shortly and which lasted for nearly three years, was to force Bani
Hashim to withdraw their protection for the Prophet and surrender him to the
Quraysh leaders, The last attempt of the Quraysh leaders to kill him was
made on the eve of his migration to Madina.> With reference to all these
attempts the Qur’an says:

1. Ibn Hisham, I, 309-310; Bukhdri, no. 3856; Ibn Kathir, Tafsir, IV, 77 (comment on
40:28)

2. Supra, pp. 532-533.

3. Ibn Ishaq, Al-Siyar wa al-Maghazi, p. 181.
4. Infra, Ch. XXXIII, sec, L.

5. Infra, pp. 868-871.
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"And (remember) when the unbelievers plotted against you, to get hold of you or to

kill you or to expel you. They plot and plan; and Allah also plans, and Allah is the
greatest of all planners.” (8:30).






CHPTER XXVIII
THE MIGRATION TO ABYSSINIA

1. THE BACKGROUND

By the beginning of the fifth year of the mission a few things had become
quite clear. In the first place, the leaders of the opposition had succeeded in
forming a combination of all the Makkan clans except Bani Hashim (with
Bant al-Muttalib) against the Prophet and the Muslims. Secondly, having
failed to suppress the movement by sheer persecution of the poorer and
weaker converts and having also failed to make the Prophet agree to a com-
promise the leaders had resolved upon killing him. Not only that, they had
even made their resolution known and had, according to the prevailing
notions of tribal justice, offered a young man as substitute for him to *Abi
Talib in an attempt to persuade him to surrender the Prophet to them.
Thirdly, in the face of these developements Bani Hashim and Bani al-
Muttalib stood united under ’Abi Talib's leadership to protect the Prophet,
no mater whether any of them embraced Islam or not. Fourthly, it was
equally clear that as against this attitude of Banii Hashim the hostile com-
bination did not dare engage in a direct and armed conflict with them obvi-
ously because no easy victory and quick end of the dispute were in sight.
This means that BanG Hashim with Bani al-Muftalib were alone quite a
match for all the other clans combined. Fifthly, and arising out of this last
mentioned fact, the hostile combination had decided to check the progress of
Islam and, if possible, to stamp it out by each clan’s dealing more rigorously
with the converts from among its members. It may be noted that previously
also each clan used to punish those of its members who embraced Islam; but
the new policy was distinguished by the fact that now each clan of the hos-
tile combination withdrew its protection from its dissident members, excom-
municated them and expelled them from its fold. This measure had very seri-
ous consequences for the converts, specially those who belonged to well-to-
do and respectable families. For all of a sudden they found themselves root-
less, without any social and personal protection and liable to be maltreated
or killed with impunity by anyone. Their position became similar to that of
statelessness in modern times. It became extremely difficult, or rather impos-
sible, for them to continue to live in that state in their own society. This fact
explains why it was mainly the converts of respectable and wealthy families,
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and not the very poor and helpless converts, who, as will be seen presently,
were the ones to migrate to abyssinia.

That this new method of opposition had been put in force about that time
is evident from the facts that even a person like *Abid Bakr (r.a.) had to
obtain the protection of a non-Quraysh chief (Ibn al-Dughunnah) in order to
stay at Makka! and that ‘Umar ibn al-Khattab (r.a.), who embraced Islam
shortly afterwards, had to seek and receive the protection of a strong man of
another clan, Al-‘Ag ibn al-Wa’il of Banti Sahm, in order to save himself
from being heckled and assaulted by the Makkan populace.2 Also, when a
number of emigrants to Abyssinia returned to Makka for a short while, each
of them had to obtain the protection of someone of another clan although all
of them belonged to respectable families and clans.? Before these instances
we do not hear of anyone's seeking protection with a person of another clan.

This situation provides the background to the migration Abyssinia. Ibn
Ishaq distinctly states that when the Prophet saw that while he himself was
being protected by his own clan, his followers were being disowned and
oppressed by their respective clans and he himself was unable to help the
Muslims, he gave them a signal for migration to Abyssinia.# In fact he
received several revelations indicating the need for the Muslims' migrating
to another land for the sake of their faith. One significant revelation of the
time runs as follows:
oty 4 Ogwr 5 ) o O R s IS 4 O gl 0l dawy 2 OF Vyuals il s3Lau
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(Me-0M:Y4)
"O My servants who believe, verily My earth is spacious. So Me alone you do wor-
ship. Every individual is to taste death; and then to Me you shall all be brought back.
Those who believe and do good deeds, 1 shall of surety assign them abodes in para-
dise, beneath which flow springs, to abide therein for ever. How excellent is the
reward of those who do good deeds — those who bear with patience and put their
trust in their Lord! How many are the creatures that do not carry their provisions

with them! Allah feeds them and you too. He is All-Hearing and All-knowing."
(29:56-60)

|. Infra, pp. 675-676.
2. Supra, p. 534.
3. Infra, 672-673.
4. Ibn Hisham, I, 321.
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The passage emphasizes that Muslims should under no circumstances
compromise on the issue of tawhid and should continue to worship Allah
alone at all costs, if necessary even by abandoning their birthplace and
migrating to another land, for Allah's earth is spacious. Also they should not
be afraid to risk their lives for the sake of their faith in Allah; for every indi-
vidual is to die at one time or other and ultimately everyone shall be brought
back to his Lord. They should not be dissuaded from following the right
course by their love for hearth and home; for Allah will amply reward them
in the hereafter with the choicest of hearth and home to abide therein for
ever. Nor should the Muslims worry about their means of livelihood in a for-
eign land; for so many of the creatures of the world do not carry their pro-
visions with them. It is Allah who provides for them as well as for men.!

There were other revelations too preparing the mind of the Muslims for
migration. One of them is séirat Maryam (XIX) which gave them an insight
into the story of Prophet ‘Isa (Jesus), peace be on him, and his mission. It
stood them in good stead, as will be seen presently, when they were in Abys-
sinia. Another was a peiece of practical advice about how to deal with the
People of the Book in general.2 When the Prophet received such indications
about the need for the Muslims to migrate to another land he told his follow-
ers about it and pointed out to them tha: there was the land of Abyssinia
where a just king ruled and under whom none was wronged, adding that the
Muslims could continue to live there until Allah provided a better opening
for them.3

II. WHY ABYSSINIA?

The choice of Abyssinia was no doubt suggested by the prevailing inter-
national situation, particularly the state of relationship between the
Byzantine and the Persian Empires. These two powerful northern neighbours
of Arabia had at that time been involved in a prolonged and deadly armed
conflict. In 603, some seven years before the Prophet's call, the Byzantine
throne was usurped by Phocus whose cruelty and ruthlesseness soon alie-
nated all sectinos of the population from him. Taking advantage of this
situation the Persain Emperor Khusraw Parwez declared war against the
Byzantine ruler and, after inflicting a series of defeat upon his forces,

1. See Al-Tabari, Tafsir, 21/10-11.
2. i.e, Q. 29:46.
3. Ibn Hisham, I, 321-322.
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advanced into Syria. In 614 Parwez occoupied Jerusalem. The Makkan
unbelievers, who sympathized with Persia, were elated with joy at this suc-
cess of Parwez. They started taunting the Muslims, by saying that as the dev-
otees of the gods of good and evil (Ahura Mazda and Ahura Man) had
defeated the Christian forces, similarly the devotees Al-Lat and Al-‘Uzza
would overcome the Muslims.! In this context came the revelation of the ini-
tial passage of sirat al-Riim (XXX) which runs as follows:
Mw,J—;‘,‘f“i‘A.Ug:—dc‘d.lu}*U}J&_wlM&MJ”)})Q\J&&*?})‘&”*F‘}?

(O V¥ O N Al gy sliy o s i pasy e O g g Jo da g
"Alif-Lam-Mim. The Romans (Byzantines) have been defeated in the hither land,
but they, after their defeat, will soon be victorious, in less then ten years. For deci-
sion lies with Allah, initially as well as subsequently. And on that day the Believers
shall rejoice at the victory given (them) by Allah. He helps whomsoever He wilis;
and He is the Most Mighty, the Most Merciful"(30:1-5)

The passage graphically portrays the situation, as well between the
Byzantines and the Persians as between the believers and the unbelievers at
Makka. It also predicts very clearly that within less then ten years the
Byzantines would turn the table upon the Persians and simultaneously the
Muslims too would achieve victory by Allah's grace. The prediction came
true exactly within the period speciefied; for in 624 A.C. the Byzantines,
under their new ruler Heraclius, inflicted a decisive defeat upon the Persians
and the same year the Muslims similarly obtained their first major victory at
Badr.

For the time being, however, victory was not in sight either of the
Byzantines or of the Muslims; and there was no question of the latter's seek-
ing refuge towards the north. Hence they turned their attention to the only
non-idolatrous country in the south, namely Abyssinia. It was also a land
with which the Quraysh, particularly Banl Héashim and Band al-Muttalib,
had been carrying on trade for a long time.

[II. THE FIRST BATCH OF EMIGRANTS

Accordingly, under the direction of the Prophet, some 15 or 16 Muslims

including 4 ladies slipped away from Makka in the month of Rajab of the

fifth year of the mission, corresponding to 615 A.C. The Quraysh leaders
gave them a hot pursuit; but they were lucky to get a boat at the port

1. See Musnad, 1, 276, 304; Tirmidhi (Tulfat al-’Ahwadhi, pp. 51-54) nos. 3245-3246;
Ibn Kathir, Tafsir, VI, p. 304; Shawkani, Tafsir, IV, 214.
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Shu‘aybah (modern Mocha) and left for Abyssinia just before their pursuers
got to the spot. According to Ibn Ishiq the following were the first group
who migrated to Abyssinia.!

1.
2.
3.

‘Uthman ibn ‘Affan (of Banl *Umayyah)
Ruqayyah bint Réasul Allah (wife of the above, of Bani{i Hashim)

’Abl Hudhayfah ibn ‘Utbah ibn Rabi‘ah (of Bani ‘Abd Shams ibn
‘Abd Manif)

. Sahlah bint Suhayl ibn ‘Amr (wife of the above, of Band ‘Amir ibn

Lu’ayy)

. Al-Zubayr ibn al-‘Awwam (of Banii Asad ibn ‘Abd al-‘Uzzi ibn

Qusayy, Khadijah's nephew and son of the Prophet's paternal aunt)

6. Mus‘ab ibn ‘Umayr (of BanG ‘Abd al-Dar ibn Qusayy)

7.
8.
9.

‘Abd al-Rahman ibn ‘Awf (of Band Zuhrah ibn Kilab)
‘Abi Salamah ibn ‘Abd al-Asad (of Bani Makhz(im)
‘Umm Salamah (wife of the above, of Banli Makhzim)

10. ‘Uthman ibn Maz‘Gm (of BanG Jumah, maternal uncle of ‘Umm al-

It

12.
13.
14.

Mu’minin Hafsah)
. *Amir ibn Rabi‘ah al-‘Anazi (confederate of Bani ‘Adiyy)
Layla bint ’ Abi Hathmah (wife of the above, of Banii ‘Adiyy)
> Abi Sabrah ibn > Abi Ruhm (of Bani ‘Amir ibn Lu’ayy)
Suhayl ibn Bayda’ (of Banii al-Harith ibn Fihr)

Ibn Sa‘d and Al-Tabari add two more names to the list. They are:

15
16

. Hatib ibn ‘Amr ibn ‘Abd Shams
. *‘Abd Allah ibn Mas‘ld (confederate of Banii Zahrah)?

Ibn Ishdq furher states that subsequently Ja‘far ibn 'Abi Téilib joined the

group

3

The list shows that almost all the emigrants were from among important
clans and families. Their number and the inclusion in the group of the wives
of some of them indicate that they did not go to the land on purely or pri-
marily diplomatic purpose; though on arrival there they remained at or near

1. Ibn Hisham, I, 322-323.
2. Ibn Sa‘d, I, 204; Al-Tabari, Tdrikh, 11, 330 (I/1183)
3. Ibn Hisham, I, 323.
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the court of the Abyssinian ruler. This was only natural; for they went seek-
ing refuge there. So they got in touch with the ruler's court at the earliest
opportunity after their arrival in the land. According to the reports of some
of the emigrants themselves, they were not only allowed to stay there peace-
fully but also no hindrance was placed on their belief and worship. Nor were
they harassed by words or deeds.

IV.TEMPORARY RETURN OF THE EMIGRANTS

The emigrants continued to stay in Abyssinia peacefully for a couple of
months. Towards the end of that period a rumour reached them that the
Quraysh leaders had embraced Islam and the enmity between them and the
Prophet had ceased. What caused the rumour is discussed separately below. !
On the basis of that rumour, however, all or most of the emigrants left Abys-
sinia in the month of Shawwal of that very year. According to Ibn Sa‘d all
the emigrants returned;? but Ibn Ishiq says that some of them remained in
Abyssinia.3 When the returnees reached the vicinity of Makka they were
informed, on enquiry, by a man of Band Kininah that the rumour was
untrue.* After some hesitation, however, they decided to enter Makka, each
after having obtained suitable protection of someone. It is stated that only
‘Abd Allah ibn Mas‘Gd entered the city without obtaining anyone's pro-
tection and after staying there for sometime went back to Abyssinia.>

The list of returnees, together with the 'protector’ of each, is as follows:

Names of returnees "Protectors”
1. ‘Uthman ibn ‘Affan ’Abi ‘Uhayhah (Sa‘d ibn al-‘As)
2. AblG Hudhayfah ibn ‘Utbah ‘Umayyah ibn Khalaf
ibn Rabi‘ah
3. Al-Zubayr ibn Al-‘Awwam Zam‘ah ibn Al-Aswad
4. Mus‘ab ibn ‘Umayr Al-Nadr ibn al-Harith ibn Kha-

ladah (or *Abi‘Aziz ibn ‘Umayr)

. Infra, Chap. XXIX.
. Ibn Sa‘d, 1, 206.

. Ibn Hisham, I, 364.
. Ibn Sa‘d, 1, 206.

. Ibid.
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5. ‘Abd al-Rahman ibn ‘Awf Aswad ibn Yaghiith

6. ‘Amir ibn Rabi‘ah Al-‘As ibn Wa’il

7.’ Abii Sabrah ibn Abi Ruhm Akhnas ibn Shariq

8. Hatib ibn ‘Amr Huwayrith ibn ‘Abd al-‘Uzza
9. Suhayl ibn Bayda’ !

10. *‘Uthméan ibn Maz'Gn Al-Walid ibn al-Mughirah
11.’Abid Salamah ’Aba Télib

Regarding ‘Uthman ibn Maz*lin (no.10) it is stated that when he found
that while he was living peacefully under Al-Walid's protection and the
other Muslims were being persecuted and tortured he felt ashamed of his
conduct. Therefore he openly renounced Al-Walid's protection in front of an
assemblage of the Quraysh at the Ka‘ba. Thereupon a man of Al-Walid's
clan assaulted ‘Uthman, but the assailant was dealt a blow by a supporter of
‘Uthman.2 The fracas did not however proceed further.

Regarding *Abii Salamabh it is stated that his own clan, Bani MakhzGm,
objected to his being protected by "Abl Télib, saying that while he had
every right to give protection to his nephew (i.e. the Prophet) he had no right
to extend his protection to a man of Bandi Makhzim. *Abil Télib resolutely
defended his action saying that if he could give protection to his brother's
son, he could with equal justice do so with regard to his sister’s son. It may
be noted that *Abii Salamah's mother Barrah bint ‘Abd al-Muttalib was *Ab{
Talib's sister (and the Prophet's aunt). The leaders of Banii Makhziim were
bent upon making a quarrel with *Abii Talib over the matter; but at that time
’Abi Lahab intervened, and it appears for once in his life, in favour of *Abi
Talib's policy of supporting the Prophet. ’Abl Lahab plainly told the Makh-
zumite leaders that they had gone too far in harassing the Shaykh (CAbi
Talib) and if they proceeded further he (" Abu Lahab) would definitely stand
up in his defence. Fearing that > Abi Lahab might at last throw in his lot fully
with his clan the Makhzimites placated him with sweet words and
withdrew.3

1. It is reported that he remained secretively in Makka for sometime and then returned to
Abyssinia.

2. Ibn Hisham, I, 370

3. Ibn Hisham, I, 371.
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It is noteworthy the most of those who came forward as 'protectors’ for
the returnees were the very leaders who had been instrumental in effecting
the coalition of the clans against the Muslims. What motives led them to
play this sort of double role can only be guessed. Probably the opposition
leaders were eager to get back amidst them their own kiths and kin but did
not at the same time want to reverse the policy of each clan disowning the
Muslims from among its own members. The difficulty was therefore circum-
vented by an individual leader's coming forward as protector for the son or
relative of the leader of another clan. The assumption applies very strongly
to the case of ‘Utbah ibn Rabi‘ah's son (‘Abli Hudhayfah) who was 'pro-
tected' by *Umayyah ibn Khalaf. Alternatively, the leaders probably wanted
to demonstrate that their enmity was mainly against the Prophet and not
against the converts as such and thus indirectly to weaken their attachment
to him. The leaders might even have been actuated by an ulterior motive of
getting within their grasp the returnees in order to bring pressure on them to
renounce Islam. In any case, their offering protection to converts not belong-
ing to their own clans was in contrast with their objection to *Aba Talib's
offering protection to a member of another clan. However, the fact that Banii
Hashim, particularly *Abi Talib, offered protection not only to the Prophet
but also to a member of Banii Makhzim (’Abil Salamah) shows that they
were both physically and psychologically strong enough to face the opposi-
tion of the other Quraysh clans combined.

IV. THE SECOND PHASE OF MIGRATION TO ABYSSINIA

The position of the Muslims, however, did not remain tenable for any
length of time. A fresh wave of persecution was launched by the unbelieving
leaders upon the humbler section of converts so much so that, as noted
above, persons like ‘Uthman ibn Maz‘(n felt guilty within themselves for
having accepted the protection of unbelieving leaders. As the situation con-
tinued to deteriorate there began a second phase of migration to Abyssinia.
Not that the Muslims went in a body and at a time to that land; but they went
there in successive groups.

According to Ibn Sa‘d a total of some 80 males and 18 females (11
Qurayshites and 7 non-Qurayshites) ultimately found shelter in Abyssinia.
He further says that ‘Ammar ibn Yasir was among the emigrants; but this is
doubted by others including Ibn Ishidq and Al-W4qidi. Similarly with regard
to “Abl Misa al-’Ash‘ari there is a difference of opinion. According to
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some reports he also migrated to Abyssinia; but it appears from his own
statement that he, along with 52 or 55 Muslims of his tribe, started by boat
from Yaman to join the Prophet; but the boat was blown away by wind to
Abyssinia where he joined Ja‘far ibn *Abi Téalib and the other emigrants
there and then returned with them to the Prophet after the victory at Khay-
bar.! Again, with regard to ‘Uthmin ibn ‘Affan, his wife Ruqayyah bint
Rasil Allah, AbG Hudhayfah and his wife Sahlah bint Suhayl ibn ‘Amr, it
is stated by Al-Tabari that they stayed at Makka;? but this statement does not
appear to be correct; for Ibn Ishaq mentions them not only among those who
migrated to Abyssinia for the second time but also in the list of the 33 males
and 8 females who returned to Makka shortly before the Prophet's migration
to Madina.?

That the situation at Makka had become really critical for the Muslims is
evident also from the fact that even 'Abl Bakr, with the Prophet's per-
mission, started for migrating to Abyssinia. When he reached Bark al-
Ghimad, a place at some " five days' distance” from Makka towards Yaman,
he came across Ibn al-Dughunnah (or Ibn al-Daghina), the chief of the Qara
tribe and a leader of Al-’ Ahabish.# He enquired of ' Abd Bakr about his des-
tination. He replied that he had been maltreated by his people who had made
his life miserable and had actually expelled him, so he was migrating to
another land. On hearing this Ibn al-Dughunnah expressed his surprise and
remarked that a good, generous and well-mannered person like *Abi Bakr
should not have been maltreated by his people nor did it behove them to
expel such an "ornament” of the society. Ibn al-Dughunnah did not leave the
matter there. He persuaded ’Abd Bakr to retrace his steps and to return to
Makka, undertaking to stand security for him. ’Abii Bakr did so, being
accompanied by Ibn al-Dughunnah. On reaching Makka the latter publicly
announced his having taken ’Abi Bakr under his 'protection’ and warned
everyone not to do any harm to him (" AbG Bakr). The Quraysh leaders did
not dare disregard the protection given by the Al-’Ahabish leader but sti-

1. Bukhari, no. 4230.
2. Al-Tabari, Tarikh, 11, 340 (1/1194)
3. Ibn Hisham, 1, 324, 379.

4. Al-’Ahabish was the name given to the members of an alliance of Banii al-Harith ibn
‘Abd Manit ibn Kinanah, Ban( al-Hin ibn Khuzdmah ibn Mudrikah and Banii al-Mustaliq.
They were so called because they entered into the alliance at a valley near Makka called Al-
’Ahbash.
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pulated that > Abll Bakr should only pray in his own house and not recite the
Qur’an publicly, thus attracting their children and womenfolk to the new
faith. Ibn Al-Dughunnah and ’Abé Bakr both accepted the condition. *Abi
Bakr, however, shortly afterwards built a mosque within the boundary of his
homestead and began to pray and recite the Qur’an therein. The Quraysh lea-
ders objected to this action on *Abid Bakr's part and raised the matter with
the Al-’Ahabish leader. By that time, however, the situation had changed
somewhat and *Abé Bakr gave up Ibn al-Dughunnah'’s protection.!

A fairly comprehensive list of those who thus betook themselves to
Abyssinia in the second phase of the migration is given by Ibn Ishaq.2 It is
clear from the list that there was no clan and no family in Makka who were
not affected more or less by the migration and whose sons, daughters, neph-
ews, nieces, sons-in law, brothers, sisters and other near relatives had not left
their homes for their conscience's sake. Even the prominent opposition lea-
ders were very closely affected. For instance ’Abi Jahl's brother Salamah
ibn Hishdm, cousin Hisham ibn *Abi Hudhayfah, cousin and uterine brother
’Ayyash ibn *Abi Rabi‘ah, cousin sister ‘Umm Salamah, *Abli Sufyan's
daughter 'Umm Habibah, ‘Utbah ibn Rabi‘ah's son ’Abi Hudhayfah and
Suhayl ibn ‘Amr's brother, sons, daughters and sons-in-law were among
those who migrated to Abyssinia. The other leaders also were similarly
affected.

VI. THE QURAYSH DEPUTATION TO ABYSSINIA FOR
GETTING EXTRADITION OF THE EMIGRANTS

Naturally the situation stirred the Quraysh leaders to their depth. Hence-
forth some turned more stern and hostile in their attitude to the Muslims and
Islam, while some others reacted in a different way and became somewhat
soft in their attitude to the new faith. All were at one, however, on the need
to make their supreme effort to get the emigrants back from Abyssinia. The
more hostile among the leaders, as Ibn Ishaq specifically mentions, were
actuated by the motive of persecuting the emigrants, on their return, into
recanting the new faith.3

The efforts of the Quraysh leaders in this respect, particularly the activi-
ties of their envoys to the Abyssinian ruler are best recorded in the reports of

1. Bukhdri, no. 3905; Ibn Hisham, 1, 372-374.
2. 1bid., 323-330.
3. Ibid. 333. Ibn Ishaq's words are: (wg:3 b ea s5i < pele 002 )
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"Umm al-Mu’minin ’Umm Salamah, ‘Abd Allah ibn Mas*id, Abid Miisi al-
’Ash‘arl and Ja'far ibn "Abi Talib (r.a.), all of whom were among the emi-
grants and were their spokesmen at the Abyssinian court. These reports cor-
roborate one another in all essential respects, differing only in some minor
matters of detail. The summary of *Umm Salamah's acount is as follows:

The Quraysh leaders sent two of their seasoned and experienced dip-
lomats, ‘Abd Allah ibn > Abi Rabi‘ah ( Abil Jahl's uterine brother) and ‘Amr
ibn Al-‘Ag ibn Wa’il (of Bani Sahm) to the Abyssinian ruler with a pro-
fusion of the choicest of presents for the latter and his courtiers. On their
arrival the two diplomats first contacted the principal courtiers and high offi-
cials, distributed the presents intended for them and thus made them agree
unanimously to support the Quraysh leaders' prayer for extradition of the
emigrants. Next the Quraysh envoys met the Negus (i.e. Abyssinian ruler),
gave him the presents and addressed him saying that some foolish and recal-
citrant youths of their nation had fled the country and had taken shelter in his
land. They had abandoned their forefathers' religion but had adopted neither
the religion which the Negus and his people professed nor any other known
religion of the world, but had made a religion of their own. As soon as the
diplomats finished their address the courtiers all in one voice and according
to previously made arrangement supported the request for extradition, add-
ing that the fugitives' own people knew them best and that such elements
should not be entertained and given shelter in the country. The Negus, how-
ever, disagreed with his courtiers and told them that those who had fled from
their own country and taken shelter in his dominion should at first be given a
chance to explain their position and to present their case. Accordingly they
were summoned to attend the court on a fixed day. On recetving the king's
summons the emigrants discussed the matter among themselves and unan-
imously decided to tell the ruler all about the Prophet's teachings without
any reservation, whether the Negus allowed them to stay in his land or not.
When the Muslims attended the court on the appointed day the Negus asked
them why they had abandoned their ancestral religion and, instead of
embracing any other religion had made a new religion for themselves and
what it was about. On behalf of the Muslims Ja‘far ibn *Abi Talib addressed
the court. He pointed out the social and moral conditions of the Arabs prior
to the Prophet's advent and also gave an account of his main teachings. He
also detailed the persecutions and oppressions of the Quraysh leaders upon
the Muslims and ended his address by saying that those oppressed people,
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instead of going to another country, had selected to take refuge in the
Negus's kingdom because of their confidence that there they would not meet
with any injustice. The Abyssinian ruler was impressed by Ja‘far's address
and asked him to recite some of what he said had been revealed by God to
the Prophet. Thereupon Ja‘far recited to him the first part of sirar Maryam
(no. 19). The Negus was so moved on hearing the recitation that tears rolled
down his cheeks. Many of his courtiers were similarly moved. When the
recitation was over he remarked that what he had just heard and what Jesus
had brought must have had emanated from the same source. He then said
that he would not surrender the immigrants to their contrymen.

"Umm Salamh adds that of the two Quraysh envoys ‘Abd Allah was
somewhat soft towards the Muslims but ‘Amr ibn Al-‘As was uncom-
promising in his attitude. He planned to make another attempt with the
Negus and thought that if he was requested to ask the Muslims about their
beliefs regarding Jesus and if he (the Negus) came to know that he would
not tolerate the emigrants' existence in his land. ‘Abd Allah attempted to dis-
suade ‘Amr from doing so; but he was determined to do it. Accordingnly he
approached the Negus on the following day and prayed him to ask the Mus-
lims about their views on Jesus, adding that they had very objectionable
opinions regarding him. The Muslims had already come to know about ’ Amr
ibn Al-‘As's design.! Accordingnly they once again had a consultation
amongst themselves and had once again decided to speak out the truth and to
state frankly and fearlessly Allah's revelation and the Prophet's teachings
about Jesus. When, therefore, they were required to attend the court again
and when the king asked them about their belief regarding Jesus, Ja‘far
unhesitatingly replied that he (Jasus) was a servant of Allah, and a spirit and
a word from him which He had bestowed upon the virgin Mary. On hearing
this reply the Negus remarked that Jesus was indeed no more than that. The
clerics at his court attempted to raise some objections to this view; but he
overruled them. He next ordered the presents given by the Quraysh leaders
to be returned to their envoys, dismissed the latter from his court and per-
mitted the Muslims to stay in his country without any fear of molestation
from any quarter.2

1. Most probably *‘Abd Allah gave the Muslims an inkling of ‘Amr's next move; or else
they were not likely to know about it.

2. Ibn Hisham, I, pp. 333-338.
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According to the report of ‘Abd Allah ibn Mas‘Gd the Negus, after
having listened to Ja‘far's speech and his recitation of the Qur’an, believed
in Islam and the Prophet and remarked that it was about the coming of the
Prophet that the Bible and Jesus had prophesied. The Negus is further said to
have stated that had he not been engrossed in the affairs of state he would
have gone to Makka and would have waited on the Prophet. Of similar
import is the report of 'Abl Misa al-’ Ash‘ari. The report of Ja‘far ibn > Abi
Talib further corroborates the reports mentioned above and adds that the
Negus, after hearing both the sides, asked the Quraysh envoys whether the
emigrants were their slaves and whether they owed any money to the
Quraysh leaders. To both the questions the envoys replied in the negative.
Thereupon the Negus told them that then they should leave the Muslims
alone and should return to their country. That the Negus had believed and
embraced Islam is further evident from the report which says that when the
news of his death reached the Prophet he prayed for him.!

VIL SIGNIFICANCE AND SEQUEL

The migration to Abyssinia and its sequel had far-reaching and momen-
tous consequences. The sincerity and determination of the young men and
women who unhestitatingly left their mother-land, hearth, home and rela-
tives and imposed exile upon themselves for the sake of their faith must
have made an impression upon the unbelieving Quraysh leaders. Their fai-
lure to procure the surrender and extradition of the emigrants added a sense
of defeat to their bewilderment. They must have come to realize that the
breach between them and those kiths and kin of theirs over the issue of faith
was complete and irreversible. If the obstinate Makkan leaders had not yet
realized that their policy of persecution had started backfiring and that the
very men who had thus taken a leap into the dark for the sake of their faith
would not hesitate also to lay down their lives for the same cause, they (the
Quraysh leaders) were to realize it before long. The Abyssinian migration
was the beginning of the failure of the policy of persecution and torture upon
the Muslims .

The migration to Abyssinia also clearly signifies that the Prophet and the
Muslims had already started looking beyond the confines of their native city
or native land. Those who went to Abyssinia were not fugitives or refugees
in the usual senses of the terms. They had of course left behind them all their

1. Bukhdri, nos. 3877-3881.
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belongings and attachments; but they had carried with them the message and
the ideas that inspired them, the light that enkindled their inner and outer
selves and the spirit that propelled them into the unknown. They were the
very first emissaries of Islam to foreign lands. The Abyssinian migration
was indeed the beginning of Islam as a world faith.

Nor was the impression of their act upon the land of the emigrants' new
abode the less important. The spectacle of nearly a hundred men and women
of the rich and mercantile families and clans of Makka, who were not quite
unknown to the informed and intelligent sections of the Abyssinian popu-
lation, leaving their homes, possessions and relations for the sake of a new
faith and taking shelter in a foreign land must have aroused the interest and
curiosity of the host population. The matter thus could not have come to an
end just by the departure of the Quraysh envoys for Makka. Talk of the unu-
sual refugees must have passed from mouth to mouth and the ideas and
teachings they carried with them and for the sake of which they had sac-
rificed everything from a worldly point of view must have been transmitted
from mind to mind, particularly among the thoughtfull and the religious. An
upshot of this natural process was the coming of a delegation of some 20
Christian worthies to Makka on a fact-finding mission. It is on record that on
coming to Makka they met the Prophet and had a detailed discussion with
him on the new faith and its teachings. The Prophet explained Islam to them,
recited some parts of the Qur’an to them, as was his wont in respect of every
enquirer, and called upon them to embrace Islam. They were convinced of
the truth of the new faith and accepted it. It is further on record that when
they left the Prophet's presence ’ Abii Jahl and some of his companions inter-
cepted them on the way and taunted them by saying that although their coun-
trymen had sent them to find out the facts they, instead of reporting back to
their people, had abandoned their ancestral religion and had embraced the
new religion. The Abyssinians replied to ’Abi Jahl with all modesty, saying
that they had come to find the truth, not to insist on ignorance and falsehood
and that they should therefore be left alone to go their own way.! It is said
that this incident is alluded to in Q. 28:52-53.2

The emigrants continued to stay in Abyssinia peacefully for a long time.

1. Ibn Hisham, I, 391-392.

2. See for instance Ibn Kathir, Tafsir, V1, 254. This report mentions 70 as the number of
the delegation.
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Some of them, numbering about forty, returned at different times to Makka
before the Prophet's migration to Madina. The others stayed there for a
longer period and joined the Prophet after the victory at Khaybar. Those
who returned to Makka before the migration to Madina were:

1. *‘Uthmén ibn ‘Affan

. Rugayyah bint Rasil Allah (wife of the above)

. ”Abt Hudhayfah ibn ‘Utbah ibn Rabi*‘ah

. Sahlah bint Suhayl ibn ‘Amr (wife of the above)
. “‘Abd Allah ibn Jahsh

. ‘Utbah ibn Ghazwan

. Al-Zubayr ibn al->’ Awwam

. Mus‘ab ibn ‘Umayr
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. Suwaybit ibn Sa‘d ibn Harmalah

10. Tulayb ibn ‘Umayr

11. ‘Abd al-Rahman ibn ‘Awf

12. Migdad ibn ‘Amr

13. ‘Abd Allah ibn Mas‘id

14.’ Abi Salamah

15. ’Umm Salamah (wife of the above)

16. Shammas ibn ‘Uthman

17. Salamah ibn Hisham

18. ‘Ayyash ibn ‘Abi Rabi‘ah

19. Mu’agteb ibn ‘Awf

20. ‘Uthman ibn Maz‘tn

21. Al-Sa’ib ibn ‘Uthman ibn Maz‘én (son of th above)
22. Qudémah ibn Maz‘Gn (brother of no.20)

23. ‘Abd Allah ibn Maz‘tn (" " ")

24. Khunays ibn Hudhéfah

25. Hisham ibn Al-’As ibn W4’il

26. ‘Amir ibn Rabi*‘ah

27. Layla bint ’ Abi Hathmah (wife of the above)



682 SIRAT AL-NABI AND THE ORIENTALISTS

28. ‘Abd Allah ibn Makhramah
29. ‘Abd Allah ibn Suhayl ibn ‘Amr
30. ‘Ab{ Sabrah ibn *Abi Ruhm

31. ’Umm Kulthiim bint Suhayl ibn ‘Amr (wife of the above and sister of
no. 29)

32. Sakréan ibn ‘Amr

33. Sawdah bint Zam‘ah

34. Sa‘d ibn Khawlah

35.’ Abi ‘Ubaydah ibn al-Jarrah
36. ‘Amr ibn al-Harith

37. Suhayl ibn Baydd’

38. ‘Amr ibn ' Abf Sarh

Of these persons no.32 died before the Prophet's migration to Madina.
Nos. 17 and 25 (Salamah ibn Hishdm and Hishidm ibn Al-‘A§ ibn Wa’il)
were captured and detained by the unbelievers and therefore could not
migrate to Madina; while no. 18, *Ayyash ibn Abi Rabi‘ah, started for
migration to Madina but was deceived by his uterine brother *Abi Jahl and
another person named Harith ibn Hishdm into returning to Makka; and
no.29, ‘Abd Allah ibn Suhayl ibn ‘Amr, was detained and so badly tortured
by his father, Suhayl ibn ‘Amr, that he outwardly recanted and came with
the unbelievers in their campaign against the Muslims at Badr but in the
midst of the battle changed sides, joined the Muslims and fought against the
unbelievers. The rest of the male returnees migrated to Madina and took part
in the Battle of Badr.



CHAPTER XXIX
THE SPURIOUS STORY OF THE "SATANIC VERSES"

1. SUMMARY OF THE STORY

It has been mentioned above that most of the first batch of emigrants to
Abyssinia temporarily returned to Makka on the basis of a rumour of a com-
promise between the Quraysh leaders and the Prophet. About the reason for
this rumour Al-Tabari, Al-Waqidi and some others reproduce a report in
more than a dozen varying versions through as many chains of narrators!
which say in effect that the Prophet, in view of the increasing enmity and
opposition of the Quraysh leaders wished that it would be good if for the
time being no further revelation came in denunciation of their gods and god-
desses, or if some revelation came which would make the leaders soften
down and cease their hostilities. In such a state of mind he one day went to
the Ka‘ba where he recited to a gathering of believers and unbelievers siirat
al-Najm (no. 53) which is said to have been revealed at that time. In the
course of its recitation and when he uttered its 'dyahs 19-20: "Do you see al-
Lat and al-‘Uzza, and the other third, Manat, 7" &t 539 % &5 jally oWV g2e Sl g
¢ ~Y Satan "threw" in the recitation the couplet: "Those are the swans
exalted; verily their intercession is to be expected.” (cgetis Oly b &t jalt LMo
“* A1 A). The Prophet then completed the recitation of the sidrah and in
accordance with the behest contained in its last ‘dyah went into prostration
and those present there, believers and unbelievers, also did so except an old
Quraysh leader ("Umayyah ibn Khalaf or Al-Walid ibn al-Mughirah or > Abi
"Umayyah) who raised a handful of dust and touched it with his forehead,
saying that that would suffice for him. The Quraysh leaders are said to have
given out as reason for their prostrating themselves by saying that now that
the Prophet had recognized the position of the goddesses as intercessors with
Allah there was in fact no point of quarrel with him. Afterwards, in the eve-
ning (some versions do not specify any time) the angel Jibril came to the
Prophet and asked him to recite the siirah which he did, still reciting the
"satanic verses”. Jibril protested, saying that those were not what had been
revealed. At this the Prophet became very sad and apprehensive of Allah's
wrath. Thereupon two separate passages, 17:73-75 and 22:52 were revealed?
in reassuring the Prophet and the "satanic verses" were repealed. The
Quraysh leaders became angry and renewed their enmity and opposition

1. See Al-Tabari, Tafsir, pt. X VI, pp. 186-190 where most of the versions are given.
2. Some versions of the report mention the revelation of only one passage, i.e., 22:52.
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with increased vehemence. Meanwhile the news of their prostration and of
the incident reached Abyssinia in the form of a rumour of their compromise
with the Prophet.
The two passages said to have been revealed in reassuring the Prophet
run as follows:
A S DT g e 89050 Y 131y 0 8 e o e ) T s Tl e i 14308 Oy
§1ea e S 4 Y 2 OUll Uiy B3 ine ST 1) x U d o) S5 oS
(Vo-YY:\V)
"Indeed they were about to divert you from what We revealed to you, in order that
you forge against Us something else, and in that case they would certainly have
taken you as a friend. And had We not made you firm, you would almost have
inclined towards them a little; and in that case we would have made you taste the

double (punishment) in life and double (punishment) in death; and then you would
not have found for you as against Us any helper."” (17:72-75)

o ot i bl pd amal B et BRI (S Y g Jge op B o )i Ty B
(OV: ¥ ) oS ke allly eyl Al oSy
"Never Did we send a Messenger nor a Prophet before you but that when he formed
an intention Satan threw something in his intention; but Allah cancels what Satan
throws in and then makes His signs pevail. Allah is All-knowing, All-Wise."(22:52)
Thus, according to the story, the Prophet was reassured. Meanwhile news
of the incident reached Abyssinia in the form of a rumour of the Quraysh
leaders' acceptance of Islam and of the cessation of their hostility towards
the Muslims.

11. THE QUR’ANIC EVIDENCE AGAINST THE STORY

The story is so manifestly absurd and untrue that it ought to have been
rejected outright as such and not recorded by the chroniclers and tradi-
tionists. But since some of them have recorded it, this very fact, rather than
the obviously discrediting features of the story itself, has often been cited as
ground for its genuineness. As Imam Fakhr al-Din al-Rézi correctly points
out, though this story has been noted by some commentators, those who
have critically looked at it have all rejected it as spurious on the grounds of
its conflict with the clear testimony of the Qur’an, the rules governing the
genuineness of traditions and the dictates of reason.

As regards the Qur’anic evidence against the genuineness of the story it
is of three kinds. First, there are a number of statements in the Qur’4an that
show that neither Satan nor anyone else could interfere in the process of
coming of the revelation, nor did the Prophet ever entertain any intention of
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making a compromise with the unbelieving leaders, nor did he ever inter-
polate anything in the text of the revelation. Secondly, the passages cited as
having been revealed as a sequel to the incident and for reassuring the
Prophet prove to the contrary, showing that he had not made even the slight-
est move towards making a compromise with the unbelieving leaders.
Thirdly, the internal evidence of sidrat al-Najm (n0.53), in connection with
the revelation of which the story has been foisted, goes against its spirit and
purport.
The passages that directly belie the story are as follows:

(£ 6619 ) § o P ase Labadd o5 o el e Bs-Y e oY1 o e 045 0y ¢

(a) "If he (the Messenger) were to invent any saying in our name, We should cer-

tainly have seized him by the right hand and We should then have surely cut off the
artery of his heart." (60:44-46)."!

(Yo:Ve ) g N o p Y asi O) ot gl e i 0T JO Gl B B
(b) "... Say: It is not for me, of my own accord, to change it (the revelation). I follow
naught but what is revealed unto me." (10:15)

(EY16)) oo oS o o35 il (o Yy gy i o0 SN sl Y
(c) "No falsehood can approach it from the front, nor from the rear (i.e., neither
directly nor indirectly). It is a sent-down from Allah the All-Wise, the All-
Praiseworthy."(41:42)

(4:10) §0hid JUly SUIUH o) P
(d) "We indeed have sent down the recital (the Qur’an) and We indeed are its Pro-
tectors (from any interference).” (15:9)

(VYo ) s adyy oo el B ...
(e) "... In that way (We have revealed it), that We may make your heart firm thereby;
and We have dictated it in stages." (25:32)

Thus the Qur’an repeatedly says that Allah has protected it against any
possibility of being tampered with directly or indirectly, that it is not for the
Prophet to change it or add to it anything and that if he had done so Allah's
severe punishment would inevitably and irresistibly have befallen him.
These clear and positive statements directly contradict the story which says
that the Prophet of his own accord or being deceived by Satan introducted
something into the text of revelation. Not only that. The alleged inter-
polation violated the fundamental teaching of the Qur’an, i.e., monothiesm

1. See also supra, pp. 436-439.
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(tawhid) and thus constituted the offence of shirk which Allah warns else-
where in the Qur’an He shall under no circumstances forgive. The story is
thus quite contrary to the specific statements of the Qur’an and also to the
tenor and purport of its entire text. As such the story is totally unworthy of
any credence. This is not simply from a Muslim's point of view, but also
from a true historian's point of view. For, to any impartial historian, the
Qur’an is the primary and the most contemporary source of information on
the Prophet's life and teachings. Hence any information or statement in any
other source, including the reports (tradition), that come in conflict with the
primary source must not be allowed to override or supersede it.

Secondly, as regards the two passages, 17:73-74 and 22:52, that are said
by the protagonists of the story to have been revealed as a sequel to the
alleged incident and in reproving or consoling the Prophet, a little careful
look at them would at once show that their texts, far from supporting the
story, do in fact contradict it. The first passage shows that it was the unbelie-
vers who attempted to induce the Prophet to making a compromise with
them, not that he ever wanted it. The passage further states that Allah made
the Prophet's heart firm against such attempts of the unbelievers and that had
He not done so the Prophet would probably have been inclined towards the
unbelievers’ proposals a little. The emphasis here is not on the Prophet's sup-
posed inclination towards making a compromise but on the intensity of the
unbelievers' attempts on the one hand and, on the other, on Allah's special
favour upon him in making him immune against such efforts. This is further
emphasized by the unmistakable statement that because of such special
favour on him the Prophet had not inclined towards the unbelievers even a
little. The passage concludes by pointing out that had the Prophet deviated
even a little, Allah would have made him taste double the punishment for
such offence in this life as also in the life in the hereafter. The passage thus
contradicts the story in all its essential aspects. (a) The passage says that it
was the unbelievers who made attempts at inducing the Prophet to making a
compromise. The story says that the Prophet , in view of the unbelievers'
opposition, was eager for a compromise. (b) The passage says that Allah
made the Prophet immune against such endeavours of the unbelievers so that
he did not incline towards them even a little. The story would have us
believe that the Prophet not only leaned towards them a little but even made
a compromise with them by sacrificing and violating the very fundamental
teaching of the Qur’an as a whole. (c) The passage says that had the Prophet
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been guilty of slight inclination towards the unbelievers' proposals he would
have been doubly punished by Allah. The story says that the Prophet, though
he committed the offence not only of slight inclination but of making a full
compromise with the unbelievers, Allah nonetheless took kindly to him,
silently repealed the unjustified interpolation in the text of the revelation and
affectionately consoled him for his supposed repentance for his alleged pit-
fall. This is also in conflict, as pointed out above, with the other statements
in the Qur’an that Allah would inevitably and irresistibly have punished the
Prophet if he had of his own accord added to or detracted anything from the
text of the revelation.

The last statement of the passage 17:73-74 comes in conflict also with the
interpretation given by the protagonists of the story to the other passage,
22:52, which they cite in support of the story. They do so by interpreting the
expression tamannd in this passage as "he reads or recites" and then by say-
ing that never did a Prophet before Muhammad (g ) recite Allah's reve-
lation except that Satan managed to "throw" something of his own ideas or
words in it. The interpretation is so preposterous and revoltingly subversive
of the concept of divine revelation as such that it ought never to have been
suggested. The incorrectness and irrationality of putting this meaning on the
term here will be shown presently. It may only be pointed out here that those
who put that interpretation on the passage clearly fail to see that their inter-
pretation glaringly contradicts the concluding statement of passage 17:73-74
as also the other statements of the Qur’an where Allah unmistakably and
uncompromisingly threatens severe punishment for the offence of tampering
with His revelation even in the slightest degree. Strangely enough, these pro-
tagonists of the story not simply fail to see this contradiction. They, in their
eagerness to show Allah's special affection for Prophet Muhammad (g% )
even after his alleged pitfall, do not hesitate to affix the blame of similar pit-
fall on the part of all previous Messengers and Prophets!

It is, however, not on this ground alone that the interpretation of tamannd
here as "he reads or recites" should be adjudged wrong. Those who put this
peculiar interpretation generally cite a couplet attributed to Hassin ibn
Thabit wherein the expression is said to bear the meaning of "reading”. It is
further said that the expression "then He confirms His ’dyahs (or makes His

dydhs prevail)" indicates that the allusion is here to the "reading” of the
"dydhs. But neither the one nor the other argument is decisive. Poems like
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those of Hassan that are found in abundance in the works of chroniclers are
not really contemporary materials but are mostly made to measure by others
on the orders of authors and by them inserted in their works as compositions
of contemporary poets. Also the expression "then he confirms etc." may
more appropriately be taken to mean that Allah makes His "signs", i.e.
words prevail.

The best guide to the meaning of the expression tamannd in 22:52 is the
natural meaning of the same expression or words derived from the same root
as used elsewhere is the Qur’an. There are at least 14 other places where
they occur in the Qur’an. Beginning with the very expression occuring in
stirat al-Najm itself, the other instances of the use of the term in the Qur’an
are as follows:

(1) (vtroryd pfL i p

"Or shall man have just what he fancies?" (53:24)

(2) () 4...‘....1,_‘-..'51,(..4.{\.5"9, »

"(Satan states) I shall certainly mislead them and shall raise (false) hopes in them"
(4:119)

3) (W“‘)‘é‘uﬁ\’!w‘-‘ﬂ@‘p‘wwr«énﬂwé

"He makes them promises and creates (false) hopes in them; but what Satan prom-
ises is naught but deception.” (4:120)

(@) (OvEty g oS ol SUiy WSCbb S

" Not your desires, nor those of the People of the Book (would) do..." (4:123)

(5) %U’J)&-gwﬂvb u&‘,.:fui.ﬂlc.pr_,ﬁo

"And those who had coveted his position the previous day started saying..." (28:82)
"And you had wished for death before..." (3:143)

) aé...u;.whri.;‘,,q.m@m,i.sv, P

"And do not covet what Allah favoured some of you with over the others..." (4:32)
B&9) §..odato=s Ol d... b

"...Then wish for death if you are truthful..." (2:94 & 62:6)

(10) 4.\ rpese P

"...But never do they desire it..." (62:7)

e8)) Q...\Qio};ﬂ‘.’_‘)%
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"...But never will they wish for it..." (2:95)

(12) 4. gl Sl s i 4i 150 O o VA Joy 108

"And they say: None shall enter paradise unless he be a Jew or a Christian. Those
are their fancies..."(2:111)

(13) o oSy gy b

"...You doubted; and the fancies deceived you..." (57:14)

(14) 4055 Vi o 0y 5U Y1 (20 0 gals ¥ 0 ol 0gny

"And among them are 'ummies who do not know the book except whims; they do
naught but conjecture.”(2:78)

In all these instances the expressions tamannd, 'umniyyah, etc. are used
in the sense of wish, desire, whim, fancy, intention, etc. In none of these pla-
ces would the meaning of reading or reciting fit in with the text. Some com-
mentators of course think that in the last mentioned instance (no.14) the
word ’amdniyya may mean reading or reciting; but that assumption is not
sustained by the ’ayah itself; for its concluding clause: "and they do naught
but conjecture” which immediately follows the expression, explains and
elaborates it. In view of these uniform meanings of the expression every-
where in the Qur’an it would be wrong to put the meaning of reading or
reciting on the term tamannd occurring in 22:52.

This is not to say that the same word may not be used in different senses
at different places. What is peculiar in the present instance is that the expres-
sion under notice bears uniform senses in all the other places where it is used
in the Qur’an. And so far as its use in 22:52 is concerned, the same is its
natural meaning. To put the sense of reading or reciting on the expression
here would, as already indicated, be a gross affront to both history and theo-
logy; for it would then mean that there was no previous Prophet or Mes-
senger of Allah who was not misled by Satan to utter in the name of Allah
what He actually did not reveal. Neither does the history of previous Proph-
ets bear such a highly generalized assertion, nor is it conceivable that Allah's
revelations were sent down in such unprotected and vulnerable manners that
Satan had in respect of every Prophet the chance of interfering with them.
That interpretation would be in conflict with the very concept of revelation
(wahy) as enunciated in the Qur'an which unequivocally states that Allah
Himself protects His revelation from being interfered with directly or indi-
rectly when it is being sent down. It is neither necessary nor justifiable to
tarnish the records of all the previous Prophets and to undermine the very
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nature of Allah's revelation simply to justify a manifestly untrue story and a
supposed pitfall on the part of Prophet Muhammad (g% ). The plain implica-
tion of the 'aydh under discussion is what is an acknowledged fact of his-
tory. It is well known that in every age and place, whenever God's man,
under his commission, planned to do good to mankind and embarked upon
disseminating His message, Satan and his comrades intervened and
attempted to obstruct, divert or frustrate the plan; but the truth and God's
plan always prevailed. This universal fact of history and theology is only
emphasized in the ’aydh under reference.!

That this is the natural and only meaning of the ’aydh is clear also from
its context. The whole passage from ’dyah 49 to 52 of the siirah reads as fol-
losws: "Say (O Prophet): O men, I am for you a clear warner. Hence those of
you who believe and do good deeds, for them is forgiveness and a generous
sustenance. But those who strive against Our signs to frustrate them, they
will be companions of the fire. Never did We send a messenger or Prophet
before you but that whenever he intended ( to disseminate the message),
Satan threw (his efforts) in his (the Prophet’s or Messenger’s) intention. But
Allah obliterates what Satan exerts and then He makes His signs prevail.
Verily Allah is All-knowing, All-Wise.” The whole discussion here is on the
Prophet's role as warner, the devil's role as opponent of the truth and the ulti-
mate success of the truth. It is specially noteworthy that 'aydh 51, which
immediately precedes the statement under discussion, declares the inevitable
failure and perdition for the forces of evil; while the concluding part of
‘aydh 52 emphasizes that Allah is All-Aware and All-Wise, i.e., He is so
about the plans and efforts of Satan and his followers too. It would thus be

1. See 'Abi Hayyan (Muhammad ibn Yisuf) al-Andalusi, Tafsir al-Bahr al-Muhit Vol.

VI, second impression, Dar al-Fikr, Beirut,1398/1987, pp. 381-382. He writes as follows:
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quite contrary to the spirit and context of the passage as a whole to suggest
that in spite of Allah's being All-Aware and All-Wise, Satan nevertheless
succeeds in interfering with His revelations to His Prophets and Messengers!
To interpret tamannd in the passage as reading or reciting would be tan-
tamount to such an absurd proposition.

Those who put the meaning of reading or recitation on the expression
tamannd do in fact approach the ’dyah 22:52 either with a prejudice or with
a preconception. Some assume that the story of the "satanic verses" is a fact
without examining its merits and then, on the basis of this assumption, seek
its support by putting the meaning of reading or recitation on the expression
tamannd in 22:52; and finally they cite this very ’'dyah as evidence of the
genuineness of the story. This is clearly arguing in a circle and founding one
hypothesis upon another. On the other hand there are some others who have
their attention fixed primarily on the subject of naskh (abrogation or repeal)
and approach the ’dyah from that point of view. They bring in the story of
the "satanic verses" not so much to examine its merits as really to illustrate
the subject of naskh; and to relate the story to ’dyah 22:52 they put the
meaning of reading or recitation on tamannd occurring in it, caring little to
see the implications and consequences of such a forced interpretation of the
expression. The technicalities of the subject of naskh need not be discussed
here; but it would suffice to point out that it is not at all necessary to have
recourse to the story of the "satanic verses” nor to twist the meaning of
tamannd in order to explain or illustrate the subject of naskh.

Last but not least, those who relate the two Qur’anic passages, 17:73-75
and 22:52, to the story overlook the chronology of the events, particularly
the dates of revelation of the two passages.! It is an established fact that the
migration to Abyssinia took place in the month of Rajab of the fifth year of
the mission and the temporary return of the emigrants took place in Shawwal
of that very year. If the story is to be connected with this latter event, then
the incident narrated in the story must have taken place before the month of
Shawwal, i.e. in Ramadan of that year. Now siirat al-’Isrd’ and siirat al-Hajj
in which respectively the two passages occur, were revealed long afterwards

1. This point has been raised by some classical scholars as well as by at least two modern
scholars. See Muhammad Ali, Holy Qur’dn (Translation and Commentary) first ed. 1917,
footnote 1701, p.658; M. Akram Khan, Mustafd Charit (Bengali text), Ist print 1936),
reprinted Dhaka, 1975, pp. 389-390; Ab al-’A‘)A Maudidi, Sirat-i-Sarwar-i-‘Alam, 11,
Lahore, 1978., pp. 574-575.
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— the first on the occasion of isrd’ and mi ‘rdj which, according to the most
reliable accounts, took place in the 11th or 12th year of the mission; and
siirat al-Hajj, as its internal evidence shows, was revealed at Madina, most
probably in the first year of hijjrah. This would mean that the alleged dis-
approval of the Prophet's alleged act was made some five years after its com-
mission; while the notice of repeal of the alleged interpolation and a sort of
consolation for him were given still two years subsequently. No rational
being could accept such an absurd explanation. Alternatively, if it is
assumed that the passages in question were each revealed separately from
the rest of the two surahs and not very long after the incident, then also there
remain several questions to be answered: (a) Why were they not incor-
porated in siirat al-Najm or any other sirah or sirahs that were revealed
immediately afterwards and prior to the revelation of sidrat al-’Isrd’ and
sirat al-Hajj? (b) How were they kept separately for so long a time without
being incorporated in any other sirah or sirahs and (c) what were the rea-
sons and occasions for their incorporation in sirat al-’Isrd’ and sarat al-
Hajj? The fact is that the story-tellers have forcibly and unnaturally
attempted to fit these passages in the story and that the true meaning and
purport of the passages do not bear out the story.

Thirdly, the internal evidence of siirat al-Najm, in connection with the
revelation of which the incident is said to have taken place, belies the story.
It is noteworthy that the sirah starts by emphasizing that the Prophet did
not err or mistake and then states unequivocally in its 'dyah 3-4. "He does
not speak out of his desire. It is naught but wahy (revelation) communicated
(yth@) to him." Now, it is simply unthinkable that after announcing at the
very beginning of the siirah that the Prophet has not gone astray, nor erred,
nor does he speak out of his own wish and whim, but that what he gives out
is only "revelation" communicated to him, he would immediately and in the
process of receiving the same revelation set at naught this unequivocal dec-
laration by introducing into it something extraneous and contradictory to it!
Nothing could be a stronger proof of the baselessness of the allegation made
in the story than these clear statements at the beginning of the sirah.

Again, some versions of the story say that the alleged "satanic verses"
were inserted after the 20th ’dyah of the siirah and that subsequently these
were simply dropped. Other versions suggest, though not clearly state, that
the "satanic verses" were replaced by the existing ’dyas 21-23. All the ver-
sions agree in stating that the Prophet recited the whole siérah on the occa-
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sion and prostrated himself at the end of it. Indeed the last dyah of the sirah
is a command to prostrate. Now, we may consider the sirah in two ways,
i.e., by simply inserting the alleged "satanic verses" after the 20th 'dyah but
keeping the existing 'dyahs 21:23 in their place; or by replacing these latter
with the "satanic verses”. In either case there will remain incongruities and
difficulties showing the absurdity of the story. Thus, if we simply insert the
"satanic verses” without taking out the 'dyahs 21-23, the passage will make
an absurd and inconsistent statement and will read as follows: "Do you see
Al-Lat and Al-‘Uzza, and the other third, Manat? Those are swans exalted,
whose intercession is to be expected. That then is a very unfair division.
These are nothing but names that you have devised — you and your fathers
— Allah has sent down no authority for it...." etc. The passage in this form
would contain appreciation as well as strong denunciation of the goddesses
at the same time and the inconsistency and absurdity would be conspicuous.

On the other hand, if the "satanic verses" are left as they are and the
‘dyahs 21-23 are taken out, then also there would remain an equally strong
denunciation of the goddesses and of the principle of intercession in the
‘dyahs both preceding and following the "satanic verses". To begin with,
’dyahs 20, "And Manit, the other third?" is clearly a derogatory expression,
for the adjective, al-’ukhrd, (the other) is used contemptuously and deri-
sively.! It would then be simply incongruous to state, after that humiliating
description of the goddess, that she is a highly placed and interceding deity.
But leaving aside these ’dyahs, if we proceed with the 24th ’dyah onwards
we come across a number of other and uncompromising denunciation of the
unbelievers' notion of intercession. Thus, first, the very 24th 'dyah denies
the efficacy of intercession in the form of an interrogation: "Is it for man to
have what he wishes (for him)?" éc‘ b o= ol i.e., it is a vain wish that
intercession will be of any avail to him.2 The 'dyah is only an emphasis on
what has been stated in the previous ’dyahs about the inefficacy of the god-
desses. Similarly ’dyah 25 is a follow-on and reminder that "To Allah
belongs the end as also the beginning (of every matter)", i.e, man should
look to Him Alone in all affairs and should not expect any kind of help or
assistance from any other deity or entity. The same theme is continued and
elucidated in 'dyah 26 which faslifies, on the one hand, the erroneous notion

1. See for instance Al-Baydawi, Tafsir, 11, 440.
2. Ibid.
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of the unbelievers that angels were Allah's daughters and that the above
mentioned goddesses were some forms of representations of those angels.!
On the other hand it stresses that even those angels have no power to inter-
cede except by Allah's leave. Again, far from betraying an attitude of com-
promise, the unbelieving leaders' attitude is denounced in ’dyah 29 and the
Messenger of Allah is clearly instructed to shun and avoid them: "Therefore,
shun those who turn away from Our revelation and desire for nothing but the
life of this world” W i3 ¥} 32 g U 55 6 (g op o2 2 #6 & . The theme is
continued in the succeeding ’dyahs and 'dyah 31 again emphasizes the prin-
ciple of individual responsibility. Finally, in 'dyahs 33-40 a very pointed
allusion is made to the conduct of one of the unbelieving leaders, and many
commentators take him to be Al-Walid ibn al-Mughirah,? saying: "Do you
see the one who turns back and gives little and holds back" etc., and ends
with once again disapproving the notion of intercession and emphasizing the
principle of individual responsibility thus: "That no bearer of burdens can
bear the burden of another; that man can have nothing but what he strives
for; and that his acts will soon be looked into;" etc.?

Thus the whole text from ’dyahs 19 to 42, indeed to the end of the sirah,
has a unity and continuity in both theme and sequence. There is no giving in
on the question of the futility of intercession by anyone; no relaxation on the
principle of individual and personal responsibility, no softening down of
denunciation of the conduct of the unbelieving leaders and no accommotive-
ness shown to their idiosyncracies and attittudes. The interpolation of the
"satanic verses" immediately after ’dyah 20, and the elimination of the
‘dyahs 21-23 instead, though it will only disturb the sequence and be incon-
gruous, will not destroy the force of the main theme. No reasonable person,
after a careful perusal of the sirah as a whole, can assume that any of the
unbelieving Quraysh leaders, who were after all no idiots, would, after lis-
tening to the end of the siirah, have an impression that the Prophet had
accommodated their views and that therefore there remained no material
point of disagreement between him and them. Whatever might have been the
source and purpose of the story, the internal evidence of the sirah simply
refuses to accept it. Any careful reader of the siirah can see that the story has

1. Ibid.
2. Ibid., 442.
3. Q. 53:33-40.
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been unnaturally grafted on it.
[II. THE REPORTS FAIL THE TESTS OF GENUINENESS

The threefold Qur’anic evidence against the story is decisive. Apart from
that, however, a little careful examination of the reports would at once
expose the speciousness of the story. The story has come down in about a
dozen varying versions, each version having again a couple or more of diffe-
rent chains of narrators (isndd). These isndds have been critically examined
by a number of both classical and modern experts! and all agree in holding
that each version is technically mursal, i.e., its isndd does not go up beyond
the second generation (¢4bi‘in) after the Prophet. Only one of these ver-
sions coming through Sa‘id ibn Jubayr is traced back to ‘Abd Allah ibn
‘Abbas.z But, as Qadi ‘Ayad points put, the main narrator in this version,
Shu‘ba, explicity points out that he only supposes that the report comes
from Ibn ‘Abbas.? It may be added in this connection that even Ibn ‘Abbas
could not have been an eye-witness to the alleged incident; for he was born
only three years before the hijrah, i.e., some five years after the alleged inci-
dent. Another narrator in this version is Ibn al-Kalbi who is acknowledgedly
an unreliable reporter. Similarly in another form one of the narrators is Al-
Muttalib ibn ‘Abd Alldh who is equally unreliable.* Even Ibn Hajar al-
‘Asqaléni, who is otherwise inclined to attach some importance to the fact of
the report’s having been transmitted through a number of channels, appears
to regard this version too as mursal.’ Thus the story came into existence and
got currency during the time of the second generation after the Prophet.
None of the reporters is contemporary with him, not to speak of being an
eye-witness of the incident. If anyone of them had heard it from any of the
Companions, there is no reason why he should not have mentioned it. Apart
from the report being mursal, all the versions suffer from having in their
isndds persons who are considered weak (da ‘if), or unreliable (not thigah) or
unknown (majhiil). There are also breaks in the chains of narrators of several

1. A good survey of the isndds of all the versions is Nasir al-Din al-Albani, Nasb al-
Majaniq li Nasf Qissat al-Ghardnig, Damascus, 1952, pp. 4-18. A more recent treatment is
‘Alf ibn Hasan ibn ‘Ali ibn ‘Abd al-Hamid, Dal@’il al-Tahqiq li’ibtal qissat al-Ghardniq,
Jeddah, 1412/1992.

2. See Al-Tabari, Tafsir, 17/120.

3. Qadi ‘Ayad, Al-Shifa’, 11, 118. Also cited in Al-Albéni, op.cit., pp. 5-6.

4. Al Dhahabi, Mizan etc., 11, 482.

5. See Al-Albani, op.cit., 5-6.
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of the versions.!

As regards the text of the report, each v