























































































































































































































































































































































































































V.3 THE MANEUVRES OF THE OPPOSITION 121

al*Muttalib). On the one hand, this was a stage in the campaign
against Muhammad; but on the other hand, it was also a stag.e in
the aggrandizement of Makhziim and their associated clans at the
expense of the Hilf al-Fudal, for it involved the disruption of the
latter. The poem of Abt Talib with Ibn Ishaq’s notes! is impor-
tant confirmatory evidence. Even if some of it is a later forgery,
much must have been written by someone familiar with the state
of affairs in Mecca at this time, and may very well be a genuine
work of Abx Tilib himself. Some of the names mentioned are
not usually included in the lists of opponents of Mukammad.
What is most important is that the men who are reproached for
turning against Hashim are all members of clans in the Hilf al-
Fudal. Their names, if we accept Ibn Ishaq’s identifications, are:
from ‘Abd Shams, Asid and his son, Ab@ Sufyan, Abu ’1-Walid
‘Utbah; from Taym, ‘Uthmin b. ‘Ubaydallah and Qunfudh b.
‘Umayr b. Jud‘dn; from Zuhrah, Ubayy or al-Akhnas b. Shariq
and al-Aswad b. ‘Abd Yaghuth; from al-Harith b. Fihr, Subay‘;
from Asad, Nawfal b, Khuwaylid; from Nawfal, Ab@t ‘Amr and
Mut‘im. Moreover these men are reproached for allying them-
selves with the old enemy: al-Ghayatil or B. Sahm, B. Khalaf or
B. Jumah, and Makhzim.

With the formation of the grand alliance a boycott of the clans
of Hashim and al-Muttalib was instituted. None of the other clans
was to have any business dealings with them, and there was to be
no intermarriage. This boycott was apparently maintained for
over two years, though perhaps,not always with absolute strict-
ness, since various members of the boycotting clans were closely
related to Hashim by marriage. If Hashim was able to maintain
its own caravans to Syria, it would possibly be not too badly off;
at any rate there is no record of any complaint, and that tends to
confirm the point that the giving of protection to Muhammad was
not the sole reason for the dispute,

According to Ibn Ishiq’s account of the end of the boycott,* the
initiative was taken by Hishim b, ‘Amr (of ‘Amir), and he was
supported by Zuhayr b. Abi Umayyah (Makhztim), al-Mut'im b.
‘Adi (Nawfal), and Aba ’I-Bakhtari and Zam'ah b. al-Aswad (both
of Asad). In the assembly of Quraysh, however, it was Zuhayr who
rose first. His mother was ‘Atikah bint ‘Abd al-Muttalib, and Abii
Tilib was his maternal uncle, so that he had reasons of affinity for

' IH, 172-8. * 1H, 247-9.
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helpipg Hashim. It is noteworthy that in the poem of Abu Tﬁlib’.s
*mentioned above! the highest praise is given to Zuhayr for coming
to ¢he assistance of Hashim; and that may well refer to this
incident.

Once again it is important to notice the clans to which these five
belonged, for this gives us some clue to the nature of the opposition
within the grand alliance. Zuhayr was presumably moved primarily
by the tic of blood; but as a member of Makhziim he was a most
suitable person to lead the attack on a policy inaugurated mainly
by memBers of that clan. The others, however, were probably

®moved chiefly by other factors. They belonged to the clans of
Nawfal, Asad, and 'Amir, which had joined the grand alliance, but
had not been members of the old Ahlaf, which probably consti-
tuted the inner circle. The absence of the other members of the
Hilf al-Fudal is probably not significant except that of ‘Abd
Shams; but the latter suggests that this clan was now coming to
have very close business relations with Makhziim and in conse-
quence common interests, and that these rather than traditional
alliances were now moulding its policy. If we may hazard a guess
about the motives of the boycott-breakers, it would be that with
the passage of time they had realized that the grand alliance and
the boycott were strengthening the position of the strong clans
which aimed at establishing monopolistic controls over Meccan
trade, and were consequently weakening the position of the other
clans.

With the death of Abu Talib after the end of the boycott
Muhammad’s relations with his clan passed into a new phase; but
this topic belongs to the next chapter.

(c) Offers of compromise to Muhammad

There is an interesting reference, placed by both Ibn Ishaq and
at-Tabari after the beginning of the boycott, but probably earlier,
to an attempt by some of the leading men of Mecca to get Muham-
mad to agree to a compromise. At-Tabari has two forms of the
story, and Ibn Ishaq a third;2 at-Tabari’s second version is said to
come from Ibn Ishdq, but does not occur in Ibn Hisham’s recen-
sion. Apparently what happened was that four men met Muham-
mad and offered him wealth and influence if he would cease
reviling their idols; they would worship God, and he was to

! From IH, 172-8. 2 Tab. 1191; IH, 239.
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ac.knowledge the idols. Such a compromise, as was said above,
would have been fatal to Muhammad’s claims, and he wisely
rejected it. The identity of the four men is-interesting. They wese:
al-Walid b. al-Mughirah (Makhziim), al-'As b. W7'’il (Sahm), al-
Aswad b. al-Muttalib (Asad), Umayyah b. Khalaf (Jumah). Three
of these were leaders of clans belonging to the Ahlaf, the old rivals
of Hashim and the Hilf al-Fudal; and this tends to confirm the
authenticity of this report. The mention of al-Walid suggests that
this event may have taken place before Abu Jahl assumed the
leadership of Makhziim, and therefore before the beginninag of the
boycott; the motive would then be a realization that Muhammad’s
prophethood, if accepted, would inevitably lead to his political
leadership. It is also possible, however, that the event occurred
after the beginning of the boycott, as the sources place it, and that
the four men were not in entire agreement with the policy of the
boycott. Al-Walid, as an older man, could not have regarded
Muhammad as a serious personal rival, as AbGi Jahl may have
done; and he might also have been more genuinely concerned
about the worship of idols. The offer, if genuine, would imply that
these men realized something of Muhammad’s gifts as a statesman.

4. THE WITNESS OF THE QUR’AN

The Qur’dn, as Caetani noticed,! tends to confirm the impression
received from a critical study of the early historians that the
persecution of the Muslims was mild and did not include any
acts strictly forbidden by custom. The frequent references in
the Qur’an to Muhammad’s opponents are largely concerned with
their verbal criticisms of his message and of himself. There is, as
we shall see, mention of plots and schemes against Muhammad
and the Muslims, but hardly of anything that really merits the
name of persecution. The verbal criticisms may have started long
before the affair of the satanic verses; they certainly seem to belong
to strata of the Qur’an earlier than those where idols are mentioned
and where it is asserted that God has no children.

(a) Verbal criticisms of the message

The form of criticism referred to most frequently in the Meccan
passages is criticism of the resurrection. The Meccans, regarding
the body as an essential part of the man, could not conceive how

! Ann. i, p. 244.
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a human body could possibly be restored to life after it had
.mouldered in the grave. This seemed to them to be a crushing
retprt to Muhammad s assertions.
And when they are reminded, they do not keep it in mind,
And when they see a sign, they seek to make fun,
And say: ‘“This is nothing but magic manifest;
When we die and become dust and bones, are we to be raised up,
And our fathers of olden time as well?’1

While this question may have been asked chiefly for polemical
reasons, % was in fact in line with the real beliefs of the Meccans.

They say: ‘There is nothing but this present life of ours; we die and
we live, and it is only Time (or Fate) which destroys us.” (45. 23 DE.)

Again and again in the Qur’dn they are reproached for disregarding
the future life and thinking only of prosperity in this life.

The passage from Sirah 37 quoted above also illustrates a
further point semetimes connected with the one just mentioned.
The Meccans described this restoring to life of mouldering bodies
as magic; and the word ‘magic’ seems to have had the connotation
that the thing was a trick and not genuine.? This thought probably
lies at the back of most of the references to magic in the Qur’in,
though it is also possible that some of them, and especially those to
Muhammad as a magician, refer rather to the process of revelation.

The Qur’in is not concerned with resurrection in abstraction,
but only with resurrection as implicit in the judgement of the Last
Day and the resulting eternal reward and punishment. The ques-
tion about mouldering bodies was doubtless popular with the
opponents of Muhammad because it seemed to them to be a
telling objection to the whole eschatological doctrine. The Qur’an

makes it clear that they rejected that doctrine in its entirety,
though the references are mostly brief.3 This brevity suggests that
the mouldering bodies may have bulked more largely in popular
discussion, but the rejectlon of judgement would have more serious
practical consequences, since it would mean that the sanction that
was being introduced for the code of individual behaviour would
remain ineffective.

' 37. 13-17C; cf. 79. 10D; 75. 3 f. C; 56. 46-48 ED; 44. 34 f. c; 50. 2f. D;
19. 67 C; 23. 37-39 E; 23. 84 f. EF; 17. 52—-54 CE; 17. 100 E?; 27. 69 c?;32.9C.

% 52.15C; 43. 29 E.

3 Cf. 74. 47 E?; 83. 10f. E?; 52. 11-14 C; 37. 20f. C; 37. 50f. E; 25. 12 D;
107. 1 EZ.
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*Disbelief in the Last Day probably also was behind the quegtion
addressed to Muhammad, ‘When is the Hour?’* The Qur’'an has*
answers to this question, or at least responses which parry it, But
it may have caused embarrassment to Muhammad, which was
perhaps the chief aim of the questioners.

The many passages in the Qur'an which speak about God’s
‘signs’ appear to be the response or reaction to the difficulty about
the resurrection of the body. The Qur’an regards God’s creation
of man through the process of conception and the slow develop-
ment of the embryo in the womb and His subsequent provision
for sustaining man’s life as a ‘sign’ that He is also able to restore
him to life after he has lain in the grave. While some of the ‘sign
passages’ are chiefly concerned with showing God’s existence and
His power in general, there are others that make it clear that the
primary importance of many of the signs was as evidence of God’s
-abilities to restore men’s bodies.

Does man think that he will be left roaming at will?

Was he not a drop of semen emitted in desire?

Then he was a blood-clot; and He created and formed him;
And made of him the two sexes, the male and the female.
Is not That One able to restore the dead to life ?2

Needless to say, the stubborn opponents of Muhammad and of
the religion he preached were not convinced by the signs, and dis-
belief in the signs is added to the other forms of disbelief.3 Some-
times apparently the unbelievers retorted to the mention of signs
by saying, ‘Produce our fathers, then’.* Sometimes they dismissed
the signs as ‘old-world tales’ (asafir al-awwalin).5 The phrase
occurs a number of times in the Qur’an, and many of the instances
may have behind them this criticism of the signs and the theodicy
implied in them.

All the criticisms of the content of the Qur’an that have been
mentioned so far are various aspects of the attack upon its eschato-
logical teaching. This emphasis on eschatology in the discussions
between Muhammad and his opponents tends to confirm the view
maintained in chapter III that some teaching about the Last Day
was part of the primary message of the Qur’an. This whole line
of thought is summed up in the word takdhib, ‘unbelief’ in the

I 29, 42-44 C; 5112 D?; 36. 48 C; 67. 25 f.?; 21. 39—-41 C; 17. 53 C1.

2 75. 36—40 c. Cf. 79. 27-33 C; 56. 57—73 C; 50. 6-11 B; 19. 68 C; 36. 77-83
CE; 17.52-54 c?. 3 9o, 19 c; 78. 28 c; &c. 4 45. 24 DE. 5 83. 13 ET.
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sense of ‘counting false’ (as distinct from kufr which is ‘unbelief’
as Contrasted with iman or ‘faith’). One can ‘disbelieve’ or ‘count
fadse’ the resurrection, the Last Day, the future life, the signs and,
more generally, the warning and the message. Sometimes the object
of attack is unbelief and unbelievers without qualification, takdhib
and mukadhdhibiin; and the latter term comes to be a synonym for
Muhammad’s opponents.

The other main focus of discussion in respect of the content of
the revelation was the question of idols and the unity of God.
Here iteswas rather the Qur’an that took the initiative in attack,
while the pagans of Mecca were on the defensive. Something has
been said in the first section of this chapter about this point, so
that it need not be treated again here. Mention may be made,
however, of the appeal to the customs of the fathers. The Meccans
(and others) are represented as saying that they found their fathers
following a certain religion and that the wisest course for them-
selves is to follow in their fathers’ footsteps.! This is not explicitly
an accusation against Muhammad of deviating from the way of
the fathers, but that was perhaps implied. It has the outward
appearance of being rather a defensive position; they are not
prepared to follow Muhammad even though he brings them better
guidance, and they refer to the customs of the fathers as a justifica-
tion in general terms of their conservative attitude.

Part of the point of the stories of the prophets which occupy so
much of the Meccan passages of the Qur’an is that they are a
counterblast to this claim to follow in the steps of the forefathers.
The Muslims must have felt they were deserting their ancestors,
especially when asked difficult questions about the present or
future state of deceased pagans. The stories of the prophets doubt-
less helped them to realize that, as followers of a prophet, they
had a distinguished spiritual lineage. Thus these stories served not
merely to encourage the Muslims; they also corresponded roughly
to the mafakhir where the poet boasted of the excellence of his
tribe—a common feature of pre-Islamic poetry—and so helped
the Muslims to realize that they were members of a community
with roots deep in the past.?

! 43.21-23 Cc?;cf. 21. 54 DE.
* Cf. G. von Griinebaum, Von Muhammads Wirkung und Originalitdt, in
Wiener Zeitschrift fiir die Kunde des Morgenlandes, xliv, 1937, pp. 29-50, esp.
44 f.; Rudi Paret, Das Geschichtsbild Mohammeds, in Die Welt als Geschichte,

1951, pp. 21424, esp. 217 f.  ~
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® It is noteworthy that there is no overt criticism of the insistence
on generosity ‘in the ‘primary message of the Qur'an. TRis is.
possibly due to the fact that, though the practice of the pagansedid
not exemplify the virtues commended in the Qur’an but rather the
vices castigated, they did not feel inclined in public to make a
theoretical defence of their practice. To be selfish is one thing; to
uphold selfishness as an ideal is another. We need not suppose
that the pagans had a bad conscience on the matter, though a few
of the more sensitive may have felt some twinges. They need only
have been aware of the fact that their conduct, while nog formally
breaking any accepted rules, was contrary to the spirit of thee
“traditional Arab code of honour. If this is correct, then it tends to
show that the Qur’an does not set out a completely new morality,
but extends the traditional Arab ethical conceptions to circum-
stances and conditions outside the range of the nomad’s experience.

(b) Verbal criticisins of Muhammad’s prophethood

Besides criticisms of the message there are criticisms of the
messenger—criticisms of Muhammad’s claim to have received
revelations from God and of the process of revelation. The belief
that the words which came to him were a revelation from God must
have been present to Muhammad from a very early period, what-
ever the precise form of the original experience of receiving a
revelation; and the claim that this was so must have been involved
in his public preaching from the first. Some of the early passages
of the Qur'an record attempts of the opposition to discomfit
Muhammad by suggesting other explanations of his experiences
than that they ‘came down’ from God.

The commonest allegation against Muhammad was apparently
that he was majniin, mad, or, more precisely, possessed by jinn.!
But they also suggested that he was a kahin or soothsayer,? a sahir
or magician-sorcerer,® and a sha'ir or poet.* It is difficult to think
ourselves back into the mentality of the pagan Meccans when they
used these words; but from the Qur’anic handling of the matter
and from many facts recorded elsewhereS the main points are
clear. Those who made allegations of this kind did not deny that
Muhammad’s experiences had in some sense a supernatural cause;

! Cf. 81. 22 B; 68. 2 c; &c. ? 69. 42 B; §52. 29 B?,

3 38.3c¢C. 4 69. 41 B; 52. 30 B?; &c.

5 Cf. A. Guillaume, Praphecy and Divination, lecture 6; D. B. Macdonald,
The Religious Attitude and Life in Islam, Chicago, 1909, esp. pp. 24-36.
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but they implied that this was either a demonic being or a supe.r-
natural power of low grade, quite other than the Power that con-
trols the universe. Even the assertion that Muhammad was a poet
had this reference to the supernatural, since the view of his con-
temporaries was that the poet has a familiar spirit or jinn; we
actually find the phrase sha‘ir majniin, poet possessed, in the
Qur’an.! These assertions about the origin of the revelations had
the consequence that the warnings and other matter contained in
the revelations need not be taken seriously; they were not necessa-
rily true. The underlying thought is probably that the supernatural
beings who produce or bring the revelations may be either malevo-
lent or lacking in knowledge. These allegations. may have been
made solely in order to discredit Muhammad and not because the
people who made them believed in them; but on the whole it is
most likely that they thought they were true. To these charges the
Qur’'an usually gives the lie direct; indeed, in some cases the
charges are inferred from the denial. There are two interesting
passages, however, where the reality of Muhammad’s visions is
put forward as a refutation of the suggestion of demonic origin.?
These have been discussed in another context, and mere reference
to them will suffice here.

A second attempt by opponents to account for the revelations
was the assertion that they were a completely human production,
the work either of Muhammad himself or of a human assistant.3
If these passages are from the Medinan period,* one can easily
imagine such charges being made by the Jews of Medina. But the
traditional accounts regard this accusation as having been made
during the Meccan period, and name several persons who were
supposed to have helped Muhammad.$ The historian will acknow-
ledge Muhammad’s complete sincerity in his belief that the revela-
tions came to him from outside himself, and will also admit as a
possibility that prior to the revelation Muhammad heard some of
the stories recounted or alluded to in the Qur'an from the alleged
informants; and he will then leave it to the theologian to effect
some sort of reconciliation. In any event, whether there was any
justification for the charge, it is a fact that the charge was made,
and made with a view to discrediting Muhammad and his mission.

'37.35¢C. ? 81. 15-27 B; 53. 1-18 B.
3 25.5f. E; 32. 2 E; 16. 103-5 ED. 4 Bell, Translation of Q.
$ Cf. Sale and Wherry on 16. 105.
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*These allegations that Muhammad invented the message with
human help are, of course, distinct from the charge; which o&urs
in several passages where magic is mentioned,? that the revelatigns
are human speech. In these latter cases the thought is perhaps that
the rhythmic and assonanced prose is a spell produced by the
sorcerer from his esoteric knowledge, and in this sense human;
but he was doubtless supposed to have received the knowledge
from the jinns. .

A third line of attack was to say that Muhammad was not the
sort of person to whom revelations would come. He was aot suffi-
ciently important,? and so when he appeared and made his claims
men simply ridiculed him.3 Once again such remarks are not to
be taken as impartial statements of fact. The narratives about the
prophets are commonly taken to reflect Muhammad'’s circum-
stances; and we find Thamid saying to Salih that he was one of
whom they had good hopes,* and Midian address Shu‘ayb as ‘the
clement, the right-minded one’,s even although a little later they
say, ‘we see thee to be weak amongst us, and were it not for thy
company we should stone thee; to us thou art not of much
account’.® These assertions of Muhammad’s unimportance must,
one would think, have been made originally at Mecca, since by
the time he had settled in Medina he had acquired a certain
importance. The references to the followers of other prophets as
vile or slaves” perhaps indicate a taunt against Muhammad; but
the point cannot be pressed.

It was presumably another type of opponent who expected
revelation to have supernatural accompaniments observable by all.
When they saw that Muhammad was no more than a human being,
they argued that he could not be a messenger from God.

They say: ‘We shall not give thee credence till thou causest for us to
bubble up from the earth a spring;

Or until thou hast a garden of palm and vine, and thou cause in the
midst of it rivers to gush forth;

Or until thou cause the heaven to fall upon us in fragments as thou hast
said, or thou producest God and the angels assenting;

Or until thou hast a house of ornamental work, or thou as¢endest into
the heaven; nor shall we give credence to thy ascent until thou
bringest down to us a writing which we may read.’ Say: ‘Glory be to

~ my Lord! am I anything but a human being (sent) as a messenger?’

‘Y 74.24B?;21.3E;38. 3 é;&c._ 2 43.30E % 25.43DE. “*11.65C.

$ 11,89 cC?2. ® 11.93 C-E+. * 7 26. 111 C-E; 23. 49 E; &c.

* 5511 K '
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Nothing prevents the people from believing when the guidance his
« come to them, but that they say: ‘Hath God sent a human being as
% messenger?’!

There is some variation in the precise nature of what is expected
or demanded, but the underlying assumption is always the same,
namely, that the Divine can only be manifested in time through a
disturbance of the natural order. The old Semitic idea that the
righteous prosper in this world may also have been present.
Another criticism—the question why the revelation did not come
“to Muhdmmad all at once’—may belong to the same train of
thought.

Coupled with some of the above assertions there appears to
have been a criticism of Muhammad’s motives, if we may judge
from what is said about Noah.3

But the nobility, those of his people who disbelieved, said: ‘This is only
a man like yourselves who wishes to gain pre-eminence over you; if
God had willed, He would have sent angels; we never heard of this
among our fathers of old.

He is only a man possessed ; wait and see (what befalls him) for a time.’

Most of the phrases used here fit in best with the situation in
Mecca and the mentality of its people; and the Meccan leaders’
offer to Muhammad of wealth and position, if authentic, shows
that it had occurred to them to credit him with ambition. His
rejection of this offer, however, and the general tenour of his
conduct at Mecca make it improbable that political ambition was
among his dominant motives. The Qur’an, too, insists again and
again that he is only a warner. His function is simply to warn
people that there is a Judgement followed by eternal reward or
punishment. How they respond to the warning is their own respon-
sibility; they have been warned! In one passage it is expressly
stated that Muhammad is not a musaytir, that is, a person who has
" some- sort of control over other people.* The further insistence
that Muhammad, like other prophets, does not seek any reward
from men but only from God, doubtless is a reaction to this
accusation of self-seeking.5 Finally, a passage, apparently from the

' 17.92-96 E?; cf. 21. 7 f. D; 25. 8 f. DE; 25. 22 f; DE; 26. 154 C-E; 41. 13 C.

% 25.34 DI 1 23. 24 f. C-E. 4 88.22cC.

3 38. 86 c; cf. 36. 20 C; 26, vv. 109, 127, 145, &c., C-E; 11. 31 and 53 C-E;
12, 104 C?.
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eatly Medinan period, indicates the acceptance of the politjcal
leadership which had come to Muhammad as conferred by God.

But We wished to bestow favour upon those who had been held wedk
in the land, and to make them leaders, and to make them the in-
heritors;

To give them position in the land, and to let Pharaoh, Haman, and their
hosts see from them the very thing they were on their guard against.

There is nothing inconsistent in such an attitude. In accordance-
with the Qur’an Muhammad conceived his function as prlmarlly
religious, that of being a warner; but in the circumstances of
Mecca such a function had political implications, and when events
developed these implications to the point at which political action
was necessary, Muhammad did not shrink back, since he regarded
the leadership thrust upon him as from God.

(c) The actions of Muhammad’s opponents

The verbal criticisms and discussions occupy far the larger part
of the picture of the opposition in the Qur'an; but there is also
sufficient material to show that they acted as well as argued. There
are no detailed descriptions of their activity, but for the most part
only general references to their scheming and plotting; for that
two words are used, kayd? and makr3; the former word seems to
have come into use at an earlier period than the latter. There
seems to be no objection to supposing that by these words the
Qur’an in its Meccan passages refers to the manceuvres of the
opposition which were considered in the previous section, and

especially to the political and economic pressure which culminated

in the boycott of the clans of Hashim and al-Muttalib. The
response or reaction of the Qur'an is to exhort Muhammad to be
patient® and to wait for God to act; God will frustrate their knavish
tricks as He did those of the Men of the Elephant.5 Muhammad
had previously been told to bear the verbal criticisms patiently;°
and such patient endurance was clearly the wisest course at Mecca.
"T'he prophetic stories are used to encourage the Muslims to endure
by showing how those who rejected the prophets sent to them were
punished and how God delivered the prophets and those who

! 28. 4 f. E, from the story of Moses.

* 86. 15 f. D; 52. 42 C?; 37. 96 C; 20, vv. 62, 67, 72 C-E, &c.

3 34. 32 DE; 13. 42 DE, &c. 476,24 c?; 86.17D; 73. 11 C; &c.
$ 105 C. ¢ 23. 10 B; 50. 38 BC; 20. 130 C—.
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beligved in them. It may be that it was in reaction to the hostile
activities of the opposition that emphasis came to be laid on
tehporal punishment as distinct from eternal. Certainly the idea
would spring naturally out of such a context. The schemer is hoist
with his own petard, or rather is out-schemed by God; and the
failure of the scheme and consequent reversal of fortune is essen-
tially temporal.

A more particular instance of hostile activity is the preventing
of an ‘abd from praying.' Since ‘abd can.mean ‘servant’ with the
connotation ‘servant of God’ this passage is sometimes said tradi-
tionally to .refer to Muhammad himself; ‘add, however, can also
mean ‘slave’, and it seems more likely that the reference is to an
actual slave, since the less influential members of the new commu-
nity suffered most in ways of this sort. The story of the men of
the Trench (ukhdiid)? is traditionally referred to the persecution of
the Christians of Najriin, and, if that were sound, might reflect
persecution at Mecca; but Western scholars arec now inclined to
regard the passage as a description of Hell. Certainly by itself the
passage cannot be taken as evidence of the persecution of the
Muslims., The Medinan passage? which speaks of the Muslims
as having ‘emigrated after they were tried or tested (futini) need
not imply anything more than the kayd, together with family
pressure. The opening of Siarat al-Qalam, however, seems to be
a reference to the attempts to bring Muhammad to some sort of
compromise, especially when it is said that those who disbelieve
‘would like if thou wouldst dissimulate’,* while he is frequently
urgedS not to obey his opponents, or, as we may interpret it,
accede to their requests, or yield to their threats. A passage that
tradition refers to the affair of the satanic verses—though it might
casily have some other occasion, even a Medinan one, in view—
shows that the danger of compromise was a real one.

Verily they nearly tempted (yaftinina) thee from that which We sug-
gested to thee that thou mightest invent about Us something else;
and in that case they had taken thee as a friend.

Had it not been that We made thee stand firm, thou hadst almost leaned
towards them a little.

In that case We should have made thee taste the double of life and the
double of death, and then thou wouldst not find against Us a helper.

' 96. 9 fI. BC. ? 85. 1—7 E. 3 16, 111 E+.
4 68.9c?, $ gb. 19 BC; 76, 24 C?; &c. ¢ 14.75-77 ER.
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[ ]

It is difficult, but not altogether impossible, to see hows the
refusal to prostrate oneself at the reciting of the Qur'an could be a
valid charge against Muhammad's opponents;! one is therefore
tempted to imagine that the verse might refer to some opposition
from among the believers or to apostasy. If the passages which
speak of people not giving the Zakat are Meccan, they also might
refer to this.2 The evidence of the Qur’an on this point is thus
somewhat precarious.

In general, then, the Qur’an tends to confirm the picturé derived
from the traditional historical material. The verbal criticisms and
disputations seem to have been the chief feature of the opposition.
The principal hostile activity is described as kayd and makr, words
which suggest subtlety and perhaps danger, yet always within the
letter of the law. The criticisms may have inciuded false assertions,
the plots may have led potentially to disaster, but there is no evi-
dence for any severe persecution or anything that could be called
oppression.

5. THE LEADERS OF THE OPPOSITION AND
THEIR MOTIVES

It remains to ask about the character of the group or groups of
Meccans who opposed Muhammad and about their reasons for
doing so.

The first part of this investigation is the easier. Even if we admit
that the opposition to Muhammad was milder than is commonly
supposed, it is clear that it was led by the most influential men of
the chief families of Quraysh. The names of the persons mentioned
as opponents during the Meccan period have been regarded with
some suspicion by Western scholars, since they are mostly found’
in the lists of those killed or taken prisoner at Badr, and might
therefore reflect the state of affairs about two years after the
Hijrah. This suspicion is increased by the fact that the poem of
Abt Tilib mentioned above, which deals with the political situa-
tion about the time of the boycott and is probably genuine, con-
tains several names not usually.given as those of Muhammad’s
opponents. On the other hand, the lists of opponents include
several persons who died before Badr, like al-Mut‘im b. ‘Adi, and

I 84. 21 D2
2 36. 47 E+; 41. 6 E+ ?; they are Medinan according to Bell, Translation.
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these appear to fade out of the story about the correct time. It is
therefore almost certain that the compilers whose works are still
extant possessed genuine historical materials and used these intelli-
gently; and that the lists of opponents are in general sound.

The most prominent opponent for some years before his death
at Badr was Aba Jahl of the clan of Makhziim. Previously the
chief man in Mecca had probably been al-Walid b. al-Mughirah,*
head of Makhziim, but he was possibly not quite so bitterly
opposeg to Muhammad. It was Abt Jahl who organized the league
of the various clans against Hishim and al-Muttalib. The break-up
of that league shows that there was a strong party of pagans which
was not ready to follow Abd Jahl all the way, but it is hardly
possible to say anything about their distinctive reasons for oppos-
ing Muhammad.

It is sometimes suggested that the strongest motive underlying
the opposition was the fear that, if Mecca adopted Islam and
abandoned idolatry, the nomads would cease to come to the sanc-
tuary and Meccan trade would be ruined. This is not very satis-
factory, however. There is no record of any attack on the worship
at the Ka'bah in the Qur’dn or elsewhere; it was only subsidiary
features that were altered and purified at the conquest of Mecca.
The original attack on idols, as has been maintained above, was
an attack on the worship at specific shrines in the neighbourhood.
These shrines would hardly be sufficiently important for their
desertion to lead to a general ruin of Meccan trade. Indeed, it
seems probable that a great deal of Meccan trade was now indepen-
dent of the visits of nomads to the Ka‘bah or other sanctuaries.
Consequently this theory of economic fears because of the attack
on idolatry is best forgotten.

What is almost certainly true, however, is that those particular
individuals who had trade connexions with the particular shrines
involved in the attack were extremely annoyed. The shrine of al-
Lat at at-T2a'if was one of the three, and in the letter of ‘Urwak
we read that it was some Quraysh who had property in at-Ta’i!
who began the active opposition to Muhammad. It is likewise
possible that there were other groups whose special interests were
adversely affected by some point of Muhammad’s preaching.

The chief reason for opposition, however, was almost certainl;
that the leaders of Quraysh saw that Muhammad’s claim to be :

! IH, 238.
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prophet, if taken seriously, had political implications. The old
Arab tradition was that rule in the tribe or clan should go to h1m *
who had most wisdom, prudence and judgement. If the Meccans
believed Muhammad’s warning, and then wanted to know how to
order their affairs in the light of it, who would be the best person
to counsel them if not Muhammad? Doubtless they remembered
the connexion between the Christianity of “‘Uthman b. al-Huway-
rith and his attempt to become prince of Mecca. Even if Muham-
mad is sincere in professing to be merely a warner, they may have
thought, will he be able to resist the opportunity of attaining
supreme power when circumstances offer it to him?

The leaders of Quraysh were probably also sufficiently far-
sighted to recognize the opposition between the ethics of the
Qur’an and the mercantile activities which were their life. There
was no whisper of the forbidding of usury till long after the Hijrah.
But from the very first there was criticism of their individualistic
attitude to wealth. This must have been little to the liking of the
financiers of Mecca, even if they avoided discussing it publicly.
Perhaps they felt that these ethical ideas would gain Muhammad
much political support if he became politically minded. Some
may even have felt that this was a reopening of the old dispute
about policy between Makhziim with its friends and the Hilf
al-Fudal. _

In placing these grounds of opposition in the forefront we do
not imply that the Qur’anic attack on idolatry met no resistance.
The Arabs were by nature or nurture conservatives, and the Qur'an
frequently describes pagans adhering to their paganism merely
because it was the way of their fathers and they did not choose to
leave it. Even in later Islam this conservative tendency continued,
and ‘innovation’ (bid‘ah) is the regular word for heresy. It has
been suggested above that certain strands among the opposition—
notably elder statesmen like al-Walid for whom Muhammad could
not be a serious personal rival—were moved mainly by this point.
They had no theoretical defence of paganism to offer; it was change
as such that they detested, perhaps felt to be immoral, although
the gods meant little to them. It is significant that another early
historical passage (that from az-Zuhri quoted in IV. 1) gives as a
reason for opposition, in addition to the attack on idols, the asser-
tion that their pagan ancestors would be in Hell. This piety
towards ancestors is closely related to reverence for tradition.
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While some of the opponents were thorough-going individua-
lists, the more conservative probably retained a certain group-
loyalty. They would therefore sce in the tendency of Islam to
cause sharp divisions within a family a further proof that this
departure from the beaten track of the ancestors led to unpleasant
results. It might seem to be undermining the whole social struc-
ture. Indeed, in a sense, it was doing so.

The grounds of opposition to Islam were thus, besides self-
interest, fear of its political and economic implications, and sheer
conservatism. The situation which confronted Muhammad was
a malaise which had social, economic, political, and intellectual
symptoms. His message was essentially religious in that it attempted
to remedy the underlying religious causes of the malaise, but it
affected the other aspects, and consequently the opposition also
had many facets.



VI .
EXPANDING HORIZONS

I. THE DETERIORATION IN MUI;IAMMAD’S POSITION

time of one another, Muhammad lost by death his uncle

and protector Abti Talib, and his faithful wife and help-
mate, Khadijah. The year was probably A.p. 619. We have no
evidence of what Khadijah meant to Muhammad at this period; °
earlier, we are told, she had confirmed his resolution when it
wavered, and we may conjecture that, at the very least, her support
still meant something to him. If so, it was doubtless good for him
to be compelled to be more self-reliant. He did indeed marry again
at no great interval—the woman was Sawdah bint Zam'ah, one of
the earliest Muslims and now a widow—and this may indicate a
need for spiritual companionship. But we hear little further about
Sawdah, and may suppose that her relations with Muhammad
were chiefly in the domestic sphere. The experience of Muham-
mad at Nakhlah on his return from at-T3a'if, when he received
comfort in his mood of depression, might be taken as marking a
stage in his weaning from reliance on human companionship.

The repercussions of the death of Abt Talib were in the political
sphere. His successor as chief of the Bant Hashim appears to have
been his brother, AbG Lahab. Although Abt Lahab had joined
the ‘grand alliance’ against Hashim during the boycott, he is said
at first to have promised to protect Muhammad in the same way
as Abt Tilib had done.* This account may well be accepted, for
the self-respect of an Arab sayyid would dictate such a course. If
this conduct seems to contradict his previous hostility, the contra-
diction may be softened by supposing that his hostility to Muham-
mad prior to Abd Talib’s death has been exaggerated because of
his hostile conduct later.

After a time, however, AbG Lahab formally refused protection
to Muhammad on the grounds that Muhammad alleged ‘Abd
al-Muttalib to be in Hell. The traditional account is that ‘Ugbah
b. Abi Mu‘ayt and Aba Jahl suggested that he should question
Muhammad on this point. The form in which the story has come

'S, 1. 1. 141,

NOT long after the end of the boycott, and within a short
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to us_is naive, but there is no reason to doubt its essential'truth..
Muhammad’s enemies would point out to Ab@ Lahab that, because
Muhammad made such remarks about their common ancestor,
Abi Lahab could abandon him without any loss of self-respect.
The loss of security was on the surface a great disaster for
Muhammad and for the cause of Islam. There had been no impor-
tant conversions to Islam since that of ‘Umar, probably three or
four years before this time, but the failure of the boycott might
have been regarded as the beginning of a movement which would
lead to arrimprovement in the prospects of the new religion. The
*abandonment of Muhammad by Aba Lahab, however, nipped all
such hopes in the bud. Even if the Muslims could still maintain
themselves in Mecca—which was by no means certain—there was
little likelihood of the adherence of others to Islam. In such circum-
stances, if Islam was not to fade away, some fresh line of activity
was urgently required. All that could be done in Mecca had been
done; therefore the chief hope lay in advances elsewhere. Muham-
mad had originally regarded himself as a prophet sent solely or
primarily to Quraysh, and there is no way of telling whether prior
to the death of Abi Tilib he had thought of an expansion of his
mission to the Arabs in general. The deterioration in his position,
however, now forced him to look farther afield, and during his last
three years in Mecca we hear only of dealings with nomadic tribes
and with the citizens of at-T3a’if and Yathrib.

2. THE VISIT TO AT-TA'IF

In some ways at-T2a’if was a smaller replica of Mecca, though
there were also important differences. At-T@’if was a mercantile
centre which had specially close connexions with the Yemen. The
tribe of Thagqif, the inhabitants of at-Ta'if, engaged in long-
distance trading, often in collaboration with Quraysh. At the same
time at-Ta'if had a much better climate than Mecca, and parts of
the surrounding country were very fertile. The district was noted
for raisins, and one of the distinctive features of the Thagqif was
that they lived on cereals whereas other Arabs were content with
dates and milk. Many of the wealthier Meccans had land in at-
Ta'if, and used it as a summer resort. In particular the clans of
Hishim and ‘Abd Shams had close relations with at-T3a'if, and
Makhztm had at least financial dealings with Thaqif. On the whole
Thagqif were less powerful than Quraysh and—possibly as a result
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of the war of the Fijar'—had to acknowledge their supremacy in -
finance, with all that that entailed. Yet the relationship was not
entirely one-sided since a confederate from at-T7’if, al-Akhmas b.
Shariq, was for a time the leading man of the clan of Zuhrah at
Mecca.?

There were two main political groups in at-T7’if, the Banii
Milik and the 'Ahlaf. The latter were probably those longest
. settled in the district since they were custodians of the sanctuary
of the goddess; it is misleading to speak of them as plebeians. The
Bant Malik were intimately connected with the gremt tribe of
Hawazin which dominated the surrounding country, while the
Ahlaf, to counterbalance this advantage, sought support from
Quraysh. That the inferiority of Thagqif to Quraysh was due to
their greater internal disunity is possible but by no means certain.

It was to at-T3a'if that Muhammad apparently first turned in
his quest for fresh adherents to Islam. The traditional account? is
that, in view of the increasingly humiliating treatment to which he
was subjected after the death of AbG Talib, he went to seek a .
protector. But this cannot have been his sole reason. The sources
speak of him hoping for converts, and such a hope perhaps already
implies the idea of inaugurating an Islamic community, such as
later came into existence at Medina. At the same time the possibi-
lity should not be entirely overlooked that he expected some
calamity to befall Mecca after its rejection of him, and wanted to
remove his followers. There must almost certainly have been some
point of dissension in local politics of which Muhammad wanted
to take advantage, but we have not sufficient evidence to say what
it was. The particular men approached by Muhammad, ‘Abd
Yalil and his brothers, belonged to the clan of ‘Amr b. ‘Umayr
which was included in the Ahlaf, and so were presumably favour-
able to Quraysh. Perhaps Muhammad hoped to attract them by
the bait of financial deliverance from the clutches of Makhzdm.+

Whatever the precise nature of Muhammad’s proposals and the
reasons of the B. ‘Amr b. ‘Umayr for rejecting them, they sent
Muhammad away with nothing accomplished and even encouraged
the town rabble to fling stones at him. It is said that in this sorry
plight he found shelter in the garden of two-brothers of the Meccan

'Cf. L 2d. 4 Cf. Lammens, 74'if.
3 IH, 279-81; Tab. 1199-1202.
4 Cf. Lammens, Td'if, 100/212.
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clan of ‘Abd Shams, who are often mentioned among his leading
dpponents.

He eventually set out on his way back to Mecca, doubtless in
great dejection of -spirits. Tradition tells how at Nakhlah durmg
the night, while he was engaged in worship, a company of jinn
came and listened, and went off believing;* and even if this story
owes much to later editing, we may well believe that at this critical .
period of his life Muhammad ‘took refuge with God’.

Muhammad did not immediately re-enter Mecca but proceeded
to Hira’ orfthe outskirts, and from there began to negotiate for the
Protection (jiwar) of the head of one of the clans. This must indi-
cate that his own clan under Abt Lahab had refused to protect
him further. Moreover, as soon as his visit to at-Ta'if and its
political implications became generally known to his opponents in
Mecca, their hostility would be more active. The first men whom
he approached, al-Akhnas b. Shariq of B. Zuhrah and Suhayl b.
‘Amr of B. ‘Amir, refused his request. Eventually al-Mut'im b.
‘Adi, head of B. Nawfal, agreed to take Muhammad under his
protection. We may suppose that he laid down certain conditions,
though there is no mention of these in the sources. This is not
surprising, however, since the story is repeated in honour of the
clan of Nawfal. Later it was passed over lightly, since it was dis-
creditable to Hashim; it is seemingly omitted by Ibn Ishiaq.? It
is noteworthy that none of the Muslims, not even ‘Umar, was
sufficiently powerful to give Muhammad protection.

3. APPROACHES TO THE NOMADIC TRIBES

The traditional accounts mention at this point that Muhammad
took the opportunities provided by various fairs to preach to some
of the nomadic tribes. In particular the earliest sources® mention
the B. Kindah (and a chief Mulayh), the B. Kalb, the B. Hanifah,
and an individual of B. ‘Amir b. Sa'sa‘ah. The first three rejected
Muhammad outright, the last after Muhammad had refused to
promise them the political succession to his own position.

It is difficult to- know why these tribes and no others are men-
tioned. It maybe largely a matter of accident, but it is also possible
that Muhammad had some special reasons for expecting that they

! CF Sarah 72.
* IH, 281; inserted on p. 251 by Ibn Hisham- hlmself
3 IH 282f Tab. 1204-6.
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.might listen to what he had to say. A section of B."Amir b. Sa‘saah
was apparently attracted to Muhammad, as is learnt frém the
events surrounding the affair of Bi’r Ma‘tGnah in a.H. 4. The gther
three tribes all had territories at a considerable distance from
Mecca, and were either wholly or partly Christian. But it is impos-
sibleé to be certain that these facts are the reason for their mention
in this connexion. What we are justified in believing is that at this
period Muhammad began to summon members of nomadic tribes
to accept Islam, and that behind this activity there was at least a
vague idea of the unity of all Arabs. .

4. NEGOTIATIONS WITH MEDINA

(a) The existing state of affairs in Medina

Medina is the usual English form of al-Madinah, the city (or
perhaps ‘place of justice’); it is said to be a shortening of Madinat
an-Nabi, the city of the Prophet. Prior to Muhammad’s connexion
with it it was known as Yathrib. It was not so much a city as a
collection of hamlets, farms, and strongholds scattered over an
oasis, or tract of fertile country, of perhaps some twenty square
miles, which was in turn surrounded by hills, rocks, and stony
ground—all uncultivable.

The dominant section of the population was the Bani Qaylah,
later known as the Ansar (or Helpers, sc. of Muhammad). This
tribe or tribal group consisted of the related stems of the Aws
and the Khazraj, each of which was divided into a number of
clans and sub-clans. According to tradition the Aws and the
Khazraj had migrated to ‘Yathrib from South Arabia and settled
in apparently unoccupied lands as clients of the existing inhabi-
tants. Eventually they were sufficiently numerous, with some
assistance from outside, to gain political supremacy in the oasis.
This took place about the middle of the sixth century A.p. or a
little later.!

Of these earlier inhabitants two strong and wealthy groups
occupying fertile lands remained largely independent of the Aws
and the Khazraj, namely, the Bani Qurayzah and the Bani ’'n-
Nadir. While similar to their neighbours in many ways, these two
groups adhered to the Jewish faith and vigorously maintained their
credal and ritual distinction. It is not clear whether they were of

v Cf. Wellhausen, Medina vor dem Islam, in Skizzenu. Vorarbeiten, iv, 1889,
pP. 7.
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Hebrew stock or were judaized Arabs; possibly isolated Arabs had
qttach®d themselves to small groups of Hebrews.! In Muham-
madys time there was also a third, less influential, Jewish tribe,
Bani Qaynuga‘, and some small bodies of Arabs, quite distinct -
from the Aws and the Khazraj, which were perhaps the remains
of the Arabs who had inhabited the oasis prior to the arrival of
Jewish settlers.

The Aws and the Khazraj had frequent feuds with one another.
Mostly these involved only one or two clans on each side. But the
so-called war of Hitib involved almost the whole of the Aws and
she Khazraj (and the Jewish tribes as well), and culminated in the
battle of Bu'ath a few years before the Hijrah—perhaps in A.p. 617.
This restored an uneasy balance, chiefly owing to the exhaustion
of all concerned.

Medina was thus suffering from a malaise as serious as that of
Mecca, but completely different in its symptoms, though the
underlying disease is similar, namely, the incompatibility "of
nomadic standards and customs—in fine, nomadic ideology—with
life in a settled community.

The economic aspect of the troubles was doubtless the pressure
of increasing population on limited food-supplies. The result of
the petty warfare in which the people of Yathrib engaged was
frequently that the victors occupied the lands of the vanquished.?
When, as after the battle of Bu'ith, there was no formal peace but
only a cessation of hostilities, men had to be constantly on guard
against sudden murderous assaults and to refrain from entering
the territory of the other side. Even though the date-palm can
produce fruit with less attention than other crops require, this
state of affairs must have led to some deterioration in the quantity
and quality of the yield. The trees themselves were not usually
harmed, but the insecurity of tenure must have kept men from
thinking of long-term schemes of improvement. What in fact was
happening was that the desert principle of ‘keep what you have
armed strength to keep’ was being applied to cultivated land.
When one is dealing with flocks and herds spread over vast areas
this principle is satisfactory, but within the narrow bounds of an
oasis it leads to an unpleasant situation.

! Cf. Caetani, Ann. i, p. 383; Torrey, Jewish Foundation, ch. 1; D.G. Margo-
liouth, Relations between Arabs and Israelites, &¢., London 1924, lecture 3.
2 Cf. Wellhausen, op. cit., passim.
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* The principles of social organization found in the desert were
retained in Yathrib. Each clan was responsible for .the life®of its
members; that is to say, it exacted a life for a life or else qom-
‘pounded for blood-money.! Since a man would defend his property
with his life (to some extent, at least), tribal solidarity would virtu-
ally guarantee security of property. But where the factor of dis-
tance found in the desert is absent, this basing of security on force
—the armed strength of the group—is disastrous. A settled com-
munity requires a single supreme authority to keep the peace
between rival individuals and groups, and that is something which
lies outside the purview of nomadic thought and, aeroplanes ande
armoured cars apart, outside the physical possibilities of desert life.

In Mecca commercial interests tended to draw different groups
together and fostered a sense of the unity of Quraysh (though the
grievances of the underprivileged had a contrary divisive effect).
There was no comparable factor at Medina, where the population
was less homogeneous. A small family group is an adequate unit
for agriculture. On the other hand, there was probably less
individualism than in the mercantile atmosphere of Mecca, doubt-
less because in Arabian conditions agriculture did not give oppor-
tunity for such wide divergences in wealth as did commerce.

In Ibn Sa‘d’s biographies of those who fought at Badr on the
Muslim side he arranges Quraysh in fifteen ‘clans’ whereas thirty-
three are mentioned for the Aws and the Khazraj, and this can
probably be used as evidence to show that agricultural conditions
foster fragmentation. The larger number of the subdivisions of
the tribes at Medina might be due to the convenience of genealo-
gists, since there were far more Medinans than Quraysh. Or, again,
it may somehow be connected with the persistence of vestiges of
matriarchy at Medina, or with the greater number of generations
between the Ansar of Badr and their common ancestor.

Quite apart from the relevance of this evidence, however,
Medina was much divided; and the lack of unity, with the suicidal
warfare to which it led, meant that the point which had been at
the root of the opposition in Mecca—Muhammad’s position as
prophet and its political implications—was the very thing which
offered the Medinans some hope of peace. The idea may be
present in the verse:

Each community has a messenger, and when their messenger comes,
! Cf. the Constitution of Medina, IH, 341-4.
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judgement is given between them with justice, and they are n8t

,wrorfged.!

A prophet, with authority resting not on blood but on religion,
could stand above the warring blood-groups and arbitrate between
them. The sources speak of the Ansar imagining that Muhammad
was the Messiah expected by the Jews and hastening to get on
good terms with him.2 But, if there is any truth in this story, it is
that the conception of a Messiah helped to familiarize the Ansar
with the idea of a community whose centre of integration was a
person with special qualifications of a religious character.

The Ansdr thus had a solid material reason for accepting
Muhammad as prophet, and this reason was doubtless not without
influence. But the malaise of Yathrib had also a religious root. In
the nomadic outlook shared by the men of the Aws and the
Khazraj the meaning of life is found in the honour and prowess of
the tribe or clan. Such a conception is best realized in compara-
tively small closely knit units. It does not apply to a large unit
like the Ansar as a whole, where perhaps most of the members had
no contact with outsiders. The nomadic life fosters solidarity only
within the smaller groups. In Yathrib, moreover, there was little
that was glorious in the petty murdering that went on. ‘Abdallah
b. Ubayy seems to have attempted to be neutral at Bu‘ath—at least
he took no part in the fighting;3 this is perhaps a mark of hearty
sickness with the endless feuds. To this religious problem, if it
may be so called, Islam had a solution. Its doctrine of the Last
Day implied that the meaning of life is in the quality of the con-
duct of the individual. This conception is capable of becoming the
basis of a large community, since, where it is accepted, one man’s
gain no longer entails another’s loss. Doubtless the Ansar had
some realization of these implications when they accepted the
doctrines of Islam, but the majority of them presumably became
Muslims primarily because they believed the doctrines to be true,
and in particular because they believed that God had sent Muham-
mad with a message to the Arabs. )

(b) The Pledges of al-*Agabah
Tradition records claims made on behalf of two members of the

* Aws killed prior to the battle of Bu‘dth that they died as Muslims.

The first definite converts, however, were six men of the Khazraj

' Q. 10.48 c?, * IH, 286; Tab. 1210.
3 Wellhausen, op. cit., 34, 55 f., 59-62.
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who came to Muhammad probably in 620. At the pilgrimage of
621 five of these six returned bringing with them seven others,,
including two of the Aws. These twelve are said to have mgde
a promise to avoid various sins and to obey Muhammad. This is
known as the Pledge of the Women,! bay‘at an-nisa’. Muhammad
sent back to Medina with them Mus‘ab b. “‘Umayr, a trusty fol-
lower and one well-versed in the Qur’an. Within the next year
converts were made from all the families of Medina with the
exception of that section of the Aws known as Aws Manit or Aws
Allah, For the pilgrimage of 622 a party of Muslims, eseventy-
three men and two women, went to Mecca, met Muhammad e
secretly by night at al-‘Aqabah and took an oath not merely to
obey Muhammad but to fight for him—the Pledge of War, bay‘at
al-harb. Muhammad’s uncle ‘Abbas was present to see that the
responsibilities of Hashim to Muhammad were genuinely shoul-
dered by the Aws and the Khazraj. Muhammad asked for twelve
representatives (nugabd’) to be appointed, and that was done.
Quraysh got word of the negotiations, which appeared to them
hostile, and questioned some of the pagan Medinans, who answered
in good faith that there was no truth in the report. Muhammad
now began encouraging his followers to go to Medina—Abia
Salamabh is even said to have gone before the Pledge of al-"Aqabah
—and eventually there were about seventy of them there, including
Muhammad himself. This is the Hijrah or migration of the
Prophet; ‘hegira’ is an old transliteration, and ‘flight’ an inaccurate
translation. The first day of the Arabian year in which the Hijrah
took place, 16 July, A.D. 622, was later selected as the beginning of
the Islamic era.?

With this standard traditional account may be compared an
early version of the events by ‘Urwah b. az-Zubayr, preserved by
at-Tabari:3

On the return from Abyssinia of certain of those who had migrated
there, before the migration of the Prophet (God bless and preserve him)
to Medina, the adherents of Islam began to increase and be numerous.
Many of the Ansir in Medina were converted, and Islam spread in
Medina, and ‘the people of Medina began to visit the Messenger of
God (God bless and preserve him) in Mecca. When Quraysh observed
that, they were moved to bring pressure to bear on (the Muslims) and

! Cf. Buhl, Muhammed, 186, n. 147.
z Tab. 1207-32; IH, 286-325. 3 1224-5.
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to try to get them to apostatize. They seized them and were eager to

« make them apostatize. Great distress did (the Muslims) suffer. This was
the latter trial (fitnal). There were (in all) two trials, one which caused
some of them to go away to Abyssinia, when (Muhammad) gave them
this command and permitted them to go away, and one when they
returned and saw those of the people of Medina who visited them. Later
there came to the Messenger of God (God bless and preserve him) from
Medina seventy representatives, the chief of those who had been con-
verted. They met him during the pilgrimage and pledged themselves
to him at ‘Aqabah, giving him their oaths (in the words), ‘We are of you
(sing.), ahd you are of us’, and ‘If you or any of your companions come
to us, we will defend you from whatever we defend ourselves from’.
Upon that Quraysh increased their pressure on them and the Messenger
of God (God bless and preserve him) gave his companions the word to
go away to Medina. This was the latter trial during which the Messenger
of God (God bless and preserve him) made his companions go away to
Medina, and himself went there. It was in respect of this that God most
high revealed the verse (2.18¢), ‘Fight them until there is no fitnah, and
until the religion is all God’s’.

In connexion with this version of ‘Urwah we must remember
that he belonged to the family of az-Zubayr which was hostile to
that of Umayyah, and that his family tradition would therefore be
inclined to exaggerate the persecution and its influence on the
course of events seeing that the clan of Umayyah were deeply
involved in the opposition to Muhammad. Hence the motivation
suggested by ‘Urwah need not be taken as a bilanced account of
the matter. The verse of the Qur’an is to be dated late in the
Medinan period,’ and therefore did not originally have the applica-
tion here suggested.

The absence of mention of two distinct meetings at “Aqabah in
‘Urwah’s version might seem to confirm the view held by some
Western scholars that there was only one such meeting. The main
ground for this view is that the oath sworn at the first Meeting,

- the Pledge of the Women, is based on a Qur’anic passage which is
admittedly later.2 But, even if this is the source of the precise
wording of the pledge in the standard account, it does not follow
that there was no meeting. On the contrary, it is clear that there
must have been long and careful negotiations between Muham-
mad and the Medinans. When he sent Mus‘ab to Medina, it was
not merely to instruct the new converts, but also to report on the

' Bell, Translation of Q. * Cf. Buhl, Muhammed, 186; Q. 60. 12.
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situation there. We may therefore accept the broad lines gf the
traditional account. The first effective contacts were with the
Khazraj, but Muhammad insisted on meeting a more represehta-
tive group, since he could not trust himself to one of the rival clans
without the other. At this meeting, whatever the exact details may
have been, there must have been a provisional agreement between
Muhammad and the Medinans which included some acknowledge-
ment of Muhammad as prophet (though such an acknowledgement
doubtless meant less now than it did after al-Hudaybiyah).

Again, in connexion with the second or main Meettng at al-
‘Aqabah, there are details which may be questioned, but the
general outline must be accepted. The whole incident of ‘Abbas
is probably to be rejected as a later invention.to conceal the dis-
honourable treatment of Muhammad by the Banii Hashim at this
juncture; on his return from at-T2’if Muhammad was under the
protection of the head of the clan of Nawfal, and in view of the
absence of references to any change of status in the sources it is
practically certain that Muhammad was under the protection of
B. Nawfal and not of his own clan. The argument that the incident
is genuine because ‘Abbas is represented speaking as a pagan is
unsound; paganism gave less of a handle to opponents (at the end
of the first Muslim century) than dishonour. The account attri-
buted to Wahb b. Munabbih and preserved in a papyrus' tends
to confirm the above view. In this version ‘Abbas praises Muham-
mad highly; then Muhammad permits one of the Medinans to
reply, refuting “Abbas and showing that they thought more highly
of Muhammad than he did. The impression given is that this is an
anti-"Abbasid reply to ‘Abbasid propaganda. Quite apart from this
version of Wahb (which by itself raises some difficult questions)
the most satisfactory supposition is that the visit of “Abbas to al-
‘Aqgabah was a sheer invention of ‘Abbasid propagandists.

There is also some difficulty about the appointment of the twelve
nuqaba’ or representatives since they do not appear to have fulfilled
any function. Some Western writers have suspected that they were
introduced into the story in order to make Muhammad similar to
Moses and Jesus. In the version of Wahb one of the Medinans
pledged himself to Muhammad ‘on the same terms as the nugaba’
from the tribe of Israel pledged themselves to Moses’, and another

! G. Mélamede, ‘The Meetings at al-‘Akaba’, in Le Monde Orientale, xxviii,
1934, pp. 17-58.
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‘on the same terms as the hawariyan did to ‘Isa b. Maryam’..I
‘T'he story of how Muhammad became nagib for the Banu 'n-Najjar
when their original representative died, however, shows that that
suspicion is unfounded, and also that there was no deliberate
imitation of these great exemplars. The probability is that the
nuqabd’ are a part of the primitive organization of the new commu-
nity or wmmah in Medina, which soon fell into disuse.

On the other hand, the main point about the Meeting, namely,
that some Pledge of War was involved, is to be accepted, though
we cannot be certain just how far this pledge went. The Medinans

®must also have agreed to receive the Muh3jirin or emigrants from
Mecca on favourable terms. What is not clear is how far the
Medinans committed themselves to hostility to Quraysh. Doubt-
less they were suspicious of the growing power of Mecca, and the
fact that Muhammad was persona non grata in Mecca would be a
guarantee that he would not be used for the extension of Meccan
influence. But in welcoming him and giving him a position of
influence in Medina were they not throwing down the gauntlet
to the Meccans?

The answer to this question is bound up with the answer to
others. What plans had Muhammad for his companions after they
went to Medina? How did he propose that they were to exist?
He cannot have intended them to remain permanently the idle
guests of the Medinans, and he can hardly have expected them to
settle down as farmers. In Medina they could gain a livelihood only
as merchants sending out caravans or else as organized raiders of
Meccan caravans. But even the former alternative, if it was the
original plan—and there are few signs of that—would soon have
led to active hostility with Quraysh, and Muhammad would have
foreseen that. In short, Muhammad must have realized that his.
migration to Medina would lead sooner or later to fighting with the
Meccans. How much of this did he communicate to the Medinans
and in what form? And how much did they realize of themselves?
Much more, we may suspect, than our sources indicate.?

Caetani has expressed the view? that the Medinans accepted
Muhammad as a superior soothsayer merely because they were
interested in the internal peace of Medina and not because they
accepted the full teaching of the Qur'an, at least in the sense

! Text, ap. Mélamede, op. cit., p. 4. Cf. Q. 5. 15.
2 But cf. IH, 313 f., &c. Y Studi, i, 27-36.
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intended; only a handful, he thinks, were genuine converts.qThis
view rightly emphasizes the material factors (as indeed does Ibn®
Ishaq), but it unnecessarily minimizes the religious or ideologttal,
and the two are not opposed but complementary. We may agree
that the essential division in Medina was between those who
wanted to bring in Muhammad and those who did not, and also
that the ‘conversions’ would not have proved lasting but for
Muhammad’s political successes. It is also possible that to some
extent the Medinans interpreted the Judaeo-Christian ideas of the
Qur'in in pagan-Arabian terms, and so misunderstood®*them, as
Caetani suggests. Yet we must hold that the bulk of the Medinans*
who supported Muhammad understood in essence and accepted
the main principles of Islam: God as creator and ruler of the world
and as judge on the Last Day, and Muhammad as the mediator
of God’s message to the Arabs. The Muslims were creating a
community of a fresh type in Medina, and this new creation
required a clear and definite ideological basis. Few of the Medinan
Muslims may.have been religious enthusiasts, but all of them must
have been sufficiently convinced of the reality of religious relation-
ships to join in the experiment of a community based on bonds of
religion instead of those of kinship.

5. THE HIJRAH

Once the Medinans had pledged themselves to support Muham-
mad he lost no time in carrying out his plans. The Pledge had
been kept secret and he had to achieve as much as possible before
his overt actions gave his opponents some indication of his plans.
He therefore gave the word to his followers in Mecca to leave
Mecca and betake themselves to Medina. Ibn Ishag’s version®
makes it clear that what moved him and them was the brighter
prospects of the movement in Medina. “Urwah’s suggestion that
they went to escape persecution gives a wrong emphasis; there is
no trace of a fresh wave of persecution prior to the Hijrah or
emigration to Medina with the possible exception of the case of
Abi Salamah? and of the insults addressed to Muhammad himself
and Abli Bakr; there was probably some persecution or at least
vigorous opposition after the leaders realized what Muhammad
was doing. Under these circumstances. we may suppose that
Muhammad’s word to his companions was exhortation and per-

' IH, 314. 6 ff. | 2 IH, 314 fl.
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suasign, not command; some, such as Nu‘aym an-Nahhim, who
had once been a prominent Muslim, remained in Mecca, but these
mei? were never charged with apostasy.’ In this first wave about
seventy persons in all are said to have migrated to Medina; they
travelled in small groups and all arrived safely. The Muslims in
Medina provided the Muhdjiriin or Emigrants with lodging.

At length, according to the standard account, only ‘Ali and Aba
Bakr were left in Mecca along with Muhammad. Muhammad’s
reasons for thus waiting until the majority had reached Medina
Jwere proBably to ensure that waverers did not abandon the enter-
*prise and to make it certain that he would be in a strong and
independent position when he reached Medina and would not
have to rely solely on the support of the Medinan Muslims.?
Meanwhile the leaders of Quraysh had become aware that some-
thing was afoot and held a council in which after some discussion
they agreed to Abii Jahl's plan that a band of young men, one
from ecach tribe, should strike Muhammad simultaneously with
their swords so that the blood-guilt was spread over them all
and therefore could not be exacted.3 It is worth noting that at this
council the clan of Nawfal was represented by Tu‘aymah b. ‘Adi
and Jubayr b. Mut‘im, the brother and son of the man who had
given protection to Muhammad; but whether he himself was dead
or was merely staying away we do not know. The other tribes
whose representatives are named are ‘Abd Shams, ‘Abd ad-Dar,
Asad, Makhziim, Sahm and Jumah; these are in fact groups B and
C of the table on p. 6. There seems to be no reason for deny-
ing that some such meeting took place and that those who were
present, as Ibn Ishdq suggests, realized that Muhammad was
planning hostile activities against them. On the other hand, subse-
quent events make it clear that there was no resolute attempt to
kill Muhammad; and it may therefore be that there was less
agreement at the meeting than the sources assert. The imminence
of danger, however, perhaps precipitated Muhammad'’s departure.

It is difficult to be certain about the exact extent and nature of
the danger. The whole story of the Hijrah has been much em-
bellished and even the earliest sources are probably not free from
additions. After the meeting of the council it is possible that
Muhammad might have been molested in Mecca itself, but, to

' Cf. Caetani, Ann., p. 364; Q. 8. 73. 2 Ibid., p. 365.
3 IH, 323 f.
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judge from Muhammad’s actions, the greatest danger was vhile
'he was on the road. There was doubtless a point at which he might+
be presumed to have left the sphere in which his Meccan protec-
tors were responsible for him and yet not to have become the
responsibility of the Medinans; in this middle region he could be
killed without involving his murderer in a blood-feud. Abii Bakr
who accompanied him was probably in a similar position since his
clan appears to have renounced him.!

Ibn Ishaq’s account is that when Muhammad realized that he
must leave he got “Ali to take his place in bed to make the¥Meccans
think he was safely asleep, then he himself slipped out unobserved ®
and along with Aba Bakr secretly made his way to a cave not far
from Mecca to the south and there he lay in concealment for a day
or two until Abi Bakr’s son reported that the search for him had
slackened off. Then the two set out on two camels, accompanied
by Abi Bakr’s freedman, ‘Amir b. Fuhayrah, and by a guide from
the tribe of ad-Du’il b. Bakr called ‘Abdallah. b. Arqgat. For the
first part of the journey they followed devious paths and only joined
the beaten track when they were well away from Mecca. They
arrived safely in Quba’ on the edge of the Medinan oasis on the
12th of Rabi‘ I (= 24 September 622).2

An early Medinan verse of the Qur'an (9. 40) confirms the
story of the cave:

If ye (sc. the Medinans) do not aid him, God hath already aided him,
when the unbelievers (sc. the Meccans) expelled him with only one
companion; the two of them were in the cave, and he was saying to his
companion: ‘Grieve not, verily God is with us.” . . .

Another verse (8. 30) may refer to the meeting of Quraysh, but
that is not altogether certain:

(Recall) when the unbelievers were plotting against thee, to bring
thee to a stand (or ‘to detain thee prisoner’), or kill thee, or expel thee;
they were plotting and God was plotting, but God is the best of plotters.

With Muhammad’s arrival in Quba’ the second or Medinan
phase of his career begins.

6. THE MECCAN ACHIEVEMENT

The great achievemnent of the Meccan period of Muhammad'’s
career was the founding of a new religion, the religion which
eventually came to be known as Islam. In its broad outlines

! Cf. IH, 245 f. * IH, 325-33.
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Islamp may be said to be complete by the time of the Hijrah, but
* most of its institutions were still in a very rudimentary state. The
fomnal Prayers or Worship cannot have been fully organized,
though something of this kind had doubtless been started. On the
other hand, night prayers seem to have been much in vogue.! Still
less were the other ‘pillars of Islam’—fasting, alms-giving, con-
fession of faith and going on pilgrimage—fully developed. Yet the
basic conceptions—God, the Last Day, Paradise and Hell, the
sending of prophets—were all prominent.

Some %cholars have questioned the genuineness of the majority

® of the ‘conversions’ to Islam and have tended to assert that in
most cases men were acting mainly from material motives. This
is a point on which it is best not to be dogmatic since Islamic ideas
are so different from Western. It is probably true that there were
few conversions and little genuine piety as these matters are con-
ceived in the West; but that is because Western conceptions are
not strictly applicable to the manifestations of religion in the Near
East. By Near Eastern standards the conversions and the piety
probably were genuine; to make a public declaration of faith pre-
sumably meant far more to an Arab of that time than it does to a
Westerner of today. The material motives would not exclude
religious, but the two would be complementary. Indeed, the reli-
gious ideas would be necessary to make men aware of the total
situation in which they were and of the aims of their activity. In
religious thinking a movement with political, social, and economic
aspects came to consciousness of itself. This has often, perhaps
always, been true in the Near East, yet it is a phenomenon which
the modern West finds strange. This strangeness to our ideas,
however, should not blind us to the fact that the religious aspect
of the movement focused in Muhammad was always quite genuine
and always closely knit with the other aspects.

Because this new religion or ideology corresponded very exactly
to the needs of the non-nomadic communities of Western Arabia,
it was capable of being the vehicle of a profound social change. In
both Mecca and Medina the nomadic ethics and outlook, however
well suited to desert conditions, were proving unsatisfactory for
settled communities. In Mecca the chief trouble was probably
selfish individualism; in Medina the need for a supreme judicial
authority was most ‘prominent. In a sense the great work of Islam

! Cf. Q. 73 and commentaries.
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was to. modify the nomadic ethics for use in settled condigions;
and the key to this was a new principle of organization for society.?
Hitherto the bond of society had been blood-relationship; but this
was very weak in the case of larger groups—the common ancestry
of the Aws and the KhazraJ did not prevent their bitter feud; and
group loyalty was proving an insufficient sanction for conduct as
individualism grew.

It is difficult to formulate the new principle succinctly. Its kernel
was the conception of the prophet as a focus of integration for
society. The new social unit may contain several kinshfp groups
(which may or may not be related to one another), and these are®
held together by the fact that a prophet has been sent to them
jointly. The members of the community therefare have in common
the duty of obeying the commands of God to them as revealed
through the prophet. There is thus a principle of cohesion, and a
supreme authority above the rival groups, namely, the prophet—
or perhaps one should say, the Word of God. The advance of the
new conception scems to be reflected in the Qur’an by the increas-
ing use of the word ummah, community, in the later passages.
Specially frequent are references to the Last Day, when each
ummah will come before the Judge as a separate unit, though, of
course, each individual will be rewarded or punished according
to his deserts; members of an wmmah may disbelieve their own
prophet (cf. 27. 85). In contrast the word gawm, tribe or people,
represents a group held together solely by ties of kinship. The use
of ummah as an official description in the ‘Constitution of Medina
is noteworthy: ‘they (sc. the believers of Quraysh and Yathrib and
those associated with them) are one wmmah.’

These thoughts and conceptions doubtless only received their
full development some time after the Hijrah, but they must have
been present in embryo when Muhammad began his negotiations
with the men of Medina. That Muhammad should have had in
mind—albeit in rudimentary form—an ideology capable of being
elaborated to form the basis of the great movement of Arab expan-
sion, is 2 measure of the width of his perception of the needs of his
time and the vastness of his achievement during the Meccan

period.
' IH, 341.



* EXCURSUS A
The Ahabish

THE cynical view of H. Lammens in his article, Les ‘Ahabis’ et
Porganisation militaire de la Mecque, au siécle de I'hégire,' is not
supported by the sources. Lammens held that the Meccans who
opposed Muhammad had ceased to be warlike and in military
, affairs relied chiefly on a force of ‘Ahabish’, consisting of Abyssi-
® nian and other negro slaves with a bacl\bone of free-lance Bedouin
who were little better than brigands.

There is much that is sound in what Lamméns says. In particu-
lar he is right in contending that the Ahabish were not simply ‘die
politischen Verbiindeten’ or ‘confederates’ as Wellhausen had
held. Unfortunately, however, he goes far beyond the evidence in
another direction. His high-handed treatment of the sources is
unscientific. He rejects this and accepts that statement according
to his own ideas and preconceptions and not according to any
objective principle. Thus, in the phrase ‘Ahabish and slaves of
the people of Mecca’ the and is explicative and indicates that the
Ahibish are identical with the slaves, whereas in the phrase ‘Aha-
bish and those who obeyed them (sc. Quraysh) of the tribes of
Kinanah and the people of Tihimah’ the and marks a sharp dis-
junction. But why? The reason appears to be that Lammens is
assuming the truth of the theory he is trying to prove.

In order to form a more balanced view it will be helpful to con-
sider first the main references to the Ahabish in Ibn Hishim,
al-Wigqidi and at-Tabari.

A. In connexion with Ab@ Bakr’s withdrawal from Mecca and appeal
for protection to Ibn ad-Dughunnah (or ad-Dughaynah), it is said that
Ibn ad-Dughunnah, who was of B. al-Harith b. ‘Abd Manat b. Kini-
nah, ‘was then sayyid al-Ahabish . . . the Ahabish are B. al-Hairith b.
*Abd Manat b. Kinanah and al-Hﬁn b. Khuzaymah b. Mudrikah and
B. al-Mustaliq of Khuza‘ah’.2 The reason for the name was that they
" formed a confederacy (tahalafit) in a widi called Ahbash.? '

B. ‘When Ab@ Sufyin and the partners in the caravan did that (sc.
gave money), Quraysh agreed to war against the Messenger of God with
their Ahabish and those who obeyed them (sc. Quraysh) of the tribes of

' Arabie, pp. 237-94; originally in Journal Asiatique, 1916, pp. 425-82.
~ * 1H, 245. 3 IH, 246; also variant readings.
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Kmanah and the people of Tihimah.” WK. 199 has ‘those who follpwed
us of the Ahabish’; ibid. zo1 foot records that one of the three standards
was ‘among the Ahabish, carried by one of them’. All this refers tohe
campaign of Uhud.

C. At Uhud, ‘when battle was joined, the first to meet the enemy was
Abi *Amir with the Ahibish and the slaves of the people of Mecca.’

D. At the close of the battle of Uhud, al-Hulays b. Zabban, who * was
then sayyid al-Ahabish’, reproached Abu Sufyan for disfiguring the
corpse of Hamzah, and Abt Sufyin acknowledged his fault.? :

E. From a poem on Uhud by Hassan b. Thiabit: ‘You collegted them
(as) Ahabish, of no honour (or “without number’’), models of unbelief,
whose presumptuous ones led them astray’; Lammens prefers a dif-
ferent text, which I should translate: “You collected Ahabish without
ancestry . . .’, though there are other possibilities.eIn view of the un-
certainty of the text and the interpretation, little weight can be laid on
this use of the word.*

F. From a poem by Ka‘b b. Malik: ‘We came to a wave of the sea,
in whose midst were Ahibish, some without mail, some helmeted, three
thousands, while we. . .."

G. At the Khandagq or siege of Medina, ‘Quraysh advanced . . . with
ten thousand men of their Ahabish and those who followed them (sc.
Quraysh) of B. Kininah and the people of Tihamah.’

H. At al-Hudaybiyah, ‘al-Hulays b.“Alqamah (or b. Zabban) was then
sayyid al-Ahabish’. He was of B. al-Harith b. ‘Abd Manat b. Kinanah.
On being sent as an envoy to Muhammad, he was so impressed by the
serious purpose of the Muslims that he threatened to go over to Muham-
mad with the Ahabish unless the Meccans allowed them to perform the
pilgrimage.’ '

I. In a poem by al-Akhzar b. Lu‘t ad-Du’ali taunting B. Ka‘b (part of
B. Khuzi‘ah), it is suggested that they are now useless in war because -
the Ahabish are far away.?

J. Ahabish, who were in Mecca when it fell, were among the few
who offered resistance to the Muslims.?

To these may be added the following references to events prior
to the Hijrah.

K. After the incident which led to the war of the Fijar, ‘Quraysh and
others from Kininah and Asad b. Khuzaymah and those who joined
with them of the Ahabish—they are (the tribe of) al-Hirith ' b. ‘Abd
Manit b. Kinanah and ‘Adal, al-Qarah,. Dish and al-Mustaliq of

! IH, 556 = Tab. 1384. 2 IH, 561. 3 IH, 582.
+ IH, 613. : 5 IH, 614. ¢ IH, 673.
? IH, 743 = Tab. 1538 f., WW, 252 f. 8 IH, 8o04. ° Tab. 163s.
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Khugi‘ah, because of their league with Bana 'l-Harith b. ‘Abd Manat—
remained quiet preparing for this conflict. . . .

?.. Before the two wars of the Fijir, Harb b. Umayyah was leader of
Quraysh in the war with B. Bakr b. ‘Abd Manat b. Kininah. ‘The
Ahibish on that occasion were with the B. Bakr; they made a league on
4 mountain called al-Hubshi against Quraysh, and are called Ahibish
because of that.”?

From the general stand-point towards the sources which I adopt
—which is rather different from that of Lammens—the following
conclusions seem to be tolerably certain.

1. There is nothing to suggest that Ahabish are not Arabs, and
much to suggest that they are, esp. passage J. The chief weight of
[.ammens’s case falls on the etymology of the word. But while it
may be a derivative of Habash, ‘Abyssinians’, that is not the only
possibility. Besides the derivation given by Ibn Hisham, it may
be a plural of uhbash or uhbiishah, meaning ‘a company or body of
men, not of one tribe’ (Lane). Even if derived from Habash, it
would not necessarily imply that these people were negroes; they
might be pure Arabs in the male line, with considerable negro
admixture in the female, and consequent dusky hue. Thus there
are no compelling reasons for holding that the Ahabish were
Abyssinian slaves, and many grounds for regarding such a view
as improbable.

2. The Ahabish were apparently tribally organized; sayyid is
the usual title for the chief of a tribe.? Some of the expressions
used, however, suggest that they were not an ordinary tribe or
group of tribes; e.g. the phrase ‘therr Ahibish’.* This would fit in
with the meaning given by Lane for uhbush. If this is so, the
Ahabish may have consisted largely of tribeless people, who had
become confederates of the tribes named in passage A. They can
hardly have been the ordinary halifs or confederates of Quraysh,
who probably fought along with the families to which they were
attached. Some of the alifs were persons of importance in Mecca;
e.g. al-Akhnas b. Shariq, to whom Muhammad appealed for pro-
tection at one point. The phrase bi-/G nasab,s if genuine, might
simply mean ‘of poor ancestry’. The fact that their first appearance

IS, i. 1. 81. 8-11. * Azraqi, ap. Wiist., Mekka, 1. 71. 14.

3 Cf. Lammens, Berceau, 208.

* Cf. WW. 225, where there is apparently a reference to the Ahabish of
Sufyin al-Hudhali. s Cf. E.



’
THE AHABISH *157

is'in opposition to Quraysh (L) tends to confirm that they were
a weak quasi-tribal group from the neighbourhood of Mecca.

3. The actions of Ibn ad-Dughunnah might show that he had
a special position at Mecca, but his importance could easily be
overemphasized, as he was not in fact prepared to go against
‘Quraysh’. In passages D and H al-Hulays acts as an independent
chief who deals with Quraysh as an equal. Such conduct would be
sufficiently explained if the relation of the Ahabish to Quraysh was
analogous to that, say, of B. Bakr b. ‘Abd Manat.

4. The Meccans had black slaves, probably numeraus, and
these took part in the battles. Some seem to have fought along
with their masters, but passage C suggests that at Uhud there was
a separate corps of them, though distinct from the Ahabish. The
slaves presumably lived in Mecca, whereas the Ahabish seem to
have lived about two days’ journey from Mecca (passage A).

5. We must keep in mind the possibility of confusion in some
passages between the senses of ‘Abyssinians’, ‘men not of one
tribe’, and ‘men of Ahbash’. The alleged derivations of ‘Ahabish’
are presumably conjectures of later chroniclers.

6. Whatever and whoever the Ahabish may have been—and
there i5 something mysterious about them—they were not of
primary importance in the campaigns mentioned, though their
numbers may have added to the difficulties of the Muslims. Lam-
mens’s wicked suggestion that the power of Mecca was founded
on an army of black slaves is unfounded. The merchant princes
were not enamoured of fighting and tried to avoid it, but they could
give a good account of themselves if necessary.



EXCURSUS B
Arabian Monotheism and Fudaeo-Christian Influences

THE question commonly asked by writers of a generation or two
4go was about the extent of Jewish and Christian influences upon
Muhammad himself, and the underlying assumption was that,
with some trifling exceptions, there was. no monotheism among
the Arals to whom Muhammad preached. It is becoming increas-
ingly clear, however, that this assumption is unsound. The earliest
passages of the Qur'an presuppose in those to whom they were
first addressed familiarity with the conception of one supreme
Being and acceptince of it; and other-lines of argument tend to
confirm that the intellectual atmosphere of Arabia in general and
Mecca in particular had been permeated by monotheism.? Thus in
his article on The Origins of Arabic Poetry,> D. S. Margoliouth
gives a number of instances of the occurrence of monotheistic
ideas, later adopted by Islam, in pre-Islamic poetry. He tries to
make this a reason for denying the authenticity of the poetry, but
the simpler explanation of the fact would be the monotheistic
permeation also presupposed by the Qur’an. Again C. C. Torrey in
The Fewish Foundation of Islam, while straining the evidence to
make his point, almost against himself seems to admit:

His ‘Arabic Koran’, a work of genius, the great creation of a great
man, is indeed built throughout from Arabian materials. All the proper-
ties of the Koranic diction, including the foreign words and proper
names, had been familiar in Mekka before he appeared on the scene.?

Torrey is to some extent thinking of the religious terms used by
Arabic-speaking Jews; but it is certain that many of them were
also used by pure Arabs. Now the presence of the words must
indicate the presence of the ideas, at least in the form of what I
have called ‘vague monotheism’, that is, a monotheism not expres-
sing itself in definite acts of worship and not fully conscious of its
distinction from paganism.

Thus sound scholarship as well as the theological impartiality
of the historian suggests that the chief question to be asked in this

I Cf. Nicholson, Lit. Hist. 139 f.

* JRAS, 1925, pp. 41749, esp. 434 fl. :
3 P.s54; cf. 331, 48, 50, 52, 71, 76, &c.; cf. also Jeffery, Vocabulary, 10.
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field is the extent of Jewish and Christian (and perhaps gther)
influences upon the Mecca of A.D. 600, 7ot upon Muhammads
himself, or rather, upon the Qur’an; and to this questionethe
answer can be neither simple nor absolutely certain.

The existence of this indirect or environmental influence does
not mean that direct influence must be entirely denied. Since,
however, ideas that were ‘in the air’ could easily have been com-
municated to Muhammad by Arabs, it would seem best to assume
in general that we have to do with monotheistic influences on the
Meccan environment, and only to suppose the direct inffuence of
a monotheist informant where there is good evidence for it. The®
chief piece of evidence is the reference to a teacher of foreign
speech in Siirat an-Nahl (16. 105 Ep). Torrey, who makes much
of this point (43 f., &c.), notes that Muhammad does not deny
having a ‘human teacher but only insists that the teaching came
down from heaven’. Now on the supposition that Muhammad had
such a teacher, he would most naturally be connected with some-
thing which appears to be a fact, namely, the growth in accuracy
of the acquaintance with Old Testament stories observable in the
Qur’an. For example, in 37. 135 ¢ and 26. 171 E(D) the member
of Lot’s party not delivered is an old woman; elsewhere it is Lot’s
wife (27. 58 E(D); 7. 81 D-E; 15. 60 DE; 11. 83 E-+; 29. 32 E+).
Again, in the first four of the passages just quoted nothing suggests
any awareness of the connexion between Abraham and Lot, and
indeed some matters suggest ignorance of it; on the other hand,
in the last three passages there is explicit mention of the connexion
with Abraham. If there were only one or two instances of this sort
of thing they could easily be explained away; but there are a great
many; and the Western critic therefore finds it difficult to resist
the conclusion that Muhammad’s knowledge of these stories was
growing and that therefore he was getting information from a
person or persons familiar with them.

An orthodox Muslim, if he accepted the observation, could per-
haps claim that God suited the wording of the Qur’an to the
understandings of Muhammad and his followers, and might then
admit that they were acquiring familiarity with the stories from
human sources, whereas God was revealing to them the point of
the stories and the ‘teaching’ implicit in them. Such a view finds
some difficulty in verses like r1. 51 C-E+-:

That is one of the stories of the unseen, which We give thee by.
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inspiration; thou didst not know it, neither thou nor thy people before
shis; So endure. . . .

[

If we are both to maintain Muhammad’s sincerity and to admit the
increase in his information from human sources, three possibilities
sgem to be open to us; (1) we may suppose that Muhammad did
not distinguish between the story and the ‘teaching’ implicit in it,
and, because the latter came by revelation, regarded the whole
as revealed; (2) the stories may have come to him by some super-
normal miethod of a telepathic character; (3) the translation may

*not be accurate, and in particular the word nizhi, ‘give by inspira-
tion’, may mean something slightly different such as ‘cause to
understand the teaching implicit in or the significance of’. The
truth probably lies somewhere between the first and third views.
Stories in the Qur’an are always told with a point and told in rather
allusive and elliptic fashion so as to make that point. They show,
for instance, how the opponents of a prophet who reject his mes-
sage get the worst of it in the end, and how the faithful are saved.
The stories as a whole, too, probably have the further significance
that they make clear to the genealogically minded Arab world that
the new movement has an honourable spiritual ancestry. There is
no great difficulty in claiming that the precise form, the point and
the ulterior significance of the stories came to Muhammad by
revelation and not from the communications of his alleged infor-
mant.

The embarrassment caused by such a verse to those who want
to uphold the sincerity of Muhammad should not distract attention
from the relatively slight importance of what is likely to have been
communicated to him by the supposed monotheist. Muhammad
and the Muslims were interested in the accounts of earlier prophets
(and presumably tried to get more information about them) partly
because they received encouragement and consolation from these
accounts, but mainly, as has just been suggested, because this was
a form of fakhr or boasting of the merits of one’s forefathers. But
before this interest in the prophets arose, the essential message of
the Qur’an had been proclaimed; and the ideas it presupposed
did not require to be specially communicated, for they had per-
meated the Meccan environment; while their precise form in the
Qur’an, integrated so as to be relevant to the contemporary situa-
tion, could have been given them only by the prophetic intuition.
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No Jew or Christian told Muhammad that he was a prophet.
Hence for the understanding of Islam the chief question aiout .
sources is by what means and to what extent Judaeo-Christan
ideas had become acclimatized in the Hijaz.

5511 M
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The Hanifs

IsN IsHAQ' mentions four men of the generation before Muham-
mad who agreed together to abandon pagan practices and to seek
the hanifiyah, the religion of Abraham; and Ibn Qutaybah? men-
tions half a dozen other persons to whom the term hanif was
applied, tacluding Umayyah b. Abi ’s-Salt and Aba Qays b. al-
®Aslat.’ What are we to make of these references? Do they imply
the existence of a sect of monotheists in Arabia who were neither
Jews nor Christiang?

So much ink has been lavished on this controversy from Spren-
ger onwards that it is impossible here even to summarize the
various views and we must content ourselves with noting the points
most relevant to the biography of Muhammad.*

The use of the word hanif in the Qur’an affords a fairly firm
starting-point. There ‘the hanifs were the followers of the ideal
original of Arab religion; they were no sect or party of historical
people’.s This aspect of Qur’anic teaching makes its appearance
early in the Medinan period when Muhammad’s relations with
the Jews had become strained; it was claimed that the Muslims
retained the religion of Abraham in its purity whereas the Jews
and Christians had corrupted it.® It seems further to be clear that
all the references to the Janifs in the early sources are attempts to
find facts which would illustrate the statements in the Qur’an, and
that none of the persons named would have called himself a hanif
or said he was in search of the lzamfzyah

There are a number of genuine instances of the use of hamf in
Arabic prior to Muhammad (though it is not always easy to say
which instances are genuine and which are not), but there it has
a somewhat different sense, and the latest students of the question
hold that it is ultimately derived ‘from the dialect of the Nabateans

1 IH. 143-9. * Ma'arif, 28-30. 3 Cf. also IH. 40. 178. 293.

* Chief references: F. Buhl, art. Hanif in EI; Caetani, Ann. i, pp. 181-92;
R. Bell, ‘Who were the Hanifs?’ in Moslem World, xx, 1930, pp. 120-4; N. A.
Faris and H. W. Glidden, ‘The Development of the meaning of the Koranic
Hanif’, in Journal of the Palestine Oriental Society, xix, 1939, pp. 1-13.

3 Bell, op. cit., 124.

¢ Cf. C. Snouck Hurgronje, Het Mekkaansche Fest, 29 ff. = Verspreide
Geschriften, 1. 22 ff.
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in whose language it meant a follower of some branch of their
partially Hellenized Syro-Arabian religion’.! This question ofe
derivation is a secondary matter, however, and, even if the absve
view is sound, it does not necessarily follow—indeed it is unlikely
—that this adaptation of Hellenism made an important contribu-
tion to the permeation of Arabia by monotheistic ideas.

Although the four persons in Ibn Ishdqg’s story did not call
themselves hanifs, they may nevertheless have been feeling their
way towards monotheism. Of the four two belonged to the clan
of Asad of Quraysh, Waraqah b. Nawfal (the cousin of Kehadijah)
and ‘Uthman b. al-Huwayrith; both of these became Christians,
though the Christianity of the latter at least had political implica-
tions. Another, ‘Ubaydallah b. Jahsh, was a gonfederate of the
clan of ‘Abd Shams and son of a daughter of “Abd al-Muttalib; he
became a Muslim and took part in the migration to Abyssinia, but
there went over to Christianity. The fourth, Zayd b. ‘Amr of the
clan of ‘Adi, remained a monotheist without definite allegiance.
We have further information about these men in the Aghani and
elsewhere.? Thus when all that may fairly be ascribed to later
invention or misunderstanding is removed, a certain amount of
presumed fact remains, but it is not of such a character as to
warrant a hypothetical reconstruction of the events. We cannot be
certain that there was a compact between the four men. If there
were, it would almost certainly have had a political aspect as well
as a religious, and in that case would probably not be unconnected
with the attempt of ‘Uthmin to seize power in Mecca. But they
may simply have been following parallel lines. Presumably none
was completely without awareness of the non-religious factors
leading to the contemporary malaise, though they were p0551b1y
more interested in the religious factor.

While mystery thus continues to surround those men to whom
the label hanif has been attached, what we know about them is
sufficient to make them an additional illustration of the way in
which monotheism was permeating the environment in which
Muhammad grew up and attracting some of the most enlightened
among the Arabs. Those who ate called hanifs were not the only
ones who responded to this attraction; there were several others
among his early followers, such as ‘Uthmin b. Maz'tin, and at

* Faris and Glidden, op. cit. 12.
2 For refs. see Caetani, loc. cit.
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least pne, Abii ‘Amir ‘Abd ‘Amr b. Sayfi of Medina, who became
< bitter opponent. For the student of the life of Muhammad the

so-#alled hanifs are of importance mainly as affording evidence of
the monotheism present in the environment.



EXCURSUS D
Tazakka, &c.

THE translation of tazakka and other derivatives of zakd (apart
from zakat) in the Qur’in presents something of a problem. One
scholar translates by ‘purify oneself’ but adds in brackets or in a
footnote ‘by almsgiving’;' another simply says ‘be chgritable’.2
Apart from the noun zakat the root occurs about 26 tirhes in the,
Qur’an, and it is instructive to consider the most important of
these instances. They fall into four groups.

In the first group (2. 169 E+; 3. 71 F; 4. 52°E?; §53. 33 £-+) the
meaning is clear. These are all instances of the second stem zakka
used in the sense of ‘justify’ or ‘count just’ in much the same way
as ‘justify’ is used in the New Testament. In each case the thought
is expressed or implied: Do not justify yourselves, God justifies
whom He pleases. All have an eschatological reference, and all,
with the possible exception of the last, refer to the Jews. The
criticism of Jewish ideas with which this usage is bound up is
similar to that in the New Testament.

In the second group (2. 123 F; 2. 146 F—; 3. 158 G; 62. 2 E) it is
said that a messenger is sent to ‘purify’ (yuzakki) a people. These
passages are early- to mid-Medinan; the first is in an address to the
Jews, though descriptive of Abraham; the others refer to Muham-
mad. Since a prophet cannot justify in the sense in which God
iustifies, we must, if we translate by ‘justify’, mean that justifica-
tion (by God) is the result of the prophet’s mission. The same
holds of ‘purify’. Perhaps, however, the word could be extended
in meaning and taken as ‘to direct to justification or purification’.
On the other hand, it might mean ‘to appoint zakat for’; this would
be specially appropriate if zakdt had not yet become a technical
term but retained something of the associations of ‘means of
purification’. Thus where yuzakki is used of a messenger it seems
probable that it means ‘purifies by instituting almsgiving’.

The Meccan (and perhaps early Medinan) usage of tazakka
and at-tazakki which constitutes the third group (20. 78 c-r;

' Bell, Translation of Q. .
2 J. Obermann in The Arab Heritage, ed. by N. A. Faris, Princeton, 1946,

p- 108.
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.35- f9c?;79.18¢; 8o. 3, 7B; 87. 14C; 92. 18E?) is slightly different.
In.80 3 and 7 the aim of Muhammad’s preaching is apparently to
bring a man to tazakki, which is thus almost equal to conversion.
20. 78 states that Gardens of Eden are the reward of tasakki; and
something similar is implied in 35. 19, 79. 18, and 87. 14. Thus
fazakki seems to indicate that moral excellence which is part of
the supreme aim of life.

This would be in accordance with what Western scholars have
written gabout the analogous uses of similar words in Hebrew,
Aramaic; and Syriac.! The Arabic root zakd properly means to
grow or thrive or flourish, but the usages of it just considered
have been influenced by these other languages, in which a similar
root (corresponding to the Arabic dhaka) indicates especially moral
purity. The strangeness of this idea to the Arabs—though it was
probably not introduced to them by the Qur'an—would help to
account for their use of a term like tasakka to describe it. It was
distinct from the ritual purity (cf. tahhir in 74. 4 B), with which
the old religion had doubtless familiarized them. Thus the mean-
ing of tazakkiwould possibly be better conveyed by ‘righteousness’
than by ‘purity’, and would link up with zakka in the first group.
Any difficulty in suggesting that people are already righteous
could be avoided by taking the word to mean ‘aim at righteous-
ness, take it as a principle’; but the distinction implied here was
probably not present to the Arab.

We may also include in this group two instances of the second
stem of the root, 24. 21 E and g1. g c: ‘Had it not been for the
bounty and mercy of God towards you, not one of you would ever
be pure (zaka), but God purifieth (yuzakki) whom He willeth’;
‘Prospered has he who purifies it (sc. his soul or self)’. Yatazakka
in g2. 18 E? is possibly to be taken in this sense—‘who gives of his
wealth to purify himself (yu'ti mala-hu yatazakka)'—but in view
of the probable Medinan date and the mention of wealth it is
perhaps rather ‘who gives of his wealth as (purifying) sakat’; that
is to say, it perhaps refers to the more technical use of zakat but
with the associated meaning of ‘purifying’ also present. None of
the clearly Meccan passages connects fazakka with money; on the
contrary, a special reference is sometimes inappropriate, as in the
case of Pharaoh (79. 18), while, though there is a rich man in Strat
‘Abasa (80), yet the blind man is also a possible instance of tazakki.

I Cf. Jeffery, Vocabulary, s.v.
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There is also a fourth group where the original Arabic meaning
of the root is dominant (2. 232 H; 18. 18 E+; 18. 73 ¢?; 19. 19 E+4
24. 28 H; 24. 30 G?). These add no fresh elements to our special
problem, and need not be discussed, interesting as they are.

The word zakat is frequently used in a technical sense, usually
coupled with salat; but there appear to be also some instances of
its use in a non-technical sense, that is, in the sense of general
moral excellence or righteousness, as in the third group above.
The best examples are 18. 8o c? and 23. 4 E; verses 14, 34, and 55
(all E+) of Strat Maryam (19) are perhaps further examples, but
"in view of the connexion with prophets they are probably to be
connected with the second group.

Finally, there is 9. 104 1 which appears tq, connect the moral
sense of the root zaka with the ritual purity of tahara. Muhammad
1s commanded, with regard to some Bedouin, ‘T'ake of their goods
a sadaqah to cleanse and purify them thereby’ (tutahhiru-hum wa-
tuzakki-him bi-h@); another possible interpretation favoured by
some Muslim exegetes! is, “Take of their goods a sadagah which
will cleanse them, and you will justify (or purify) them thereby.’
On either interpretation the two ideas have become connected.
The commentaries may be mistaken in the occasions named for
the revelation of this passage, but they are doubtless sound in
suggesting that it has been assimilated to current Arab ideas.
These men had done something from which they thought they
required purification; it was they who wanted the purification. So
far as the word tuzakki itself is concerned, it is close to the second
group.

This examination appears to show that in the Meccan period—
the third group—the root zaka in special religious usages connoted
righteousness or moral excellence. The commentator Ibn Zayd
quoted by at-Tabari? goes so far as to identify tazakki with islam.
There may have been—though it is not necessarily so—a sugges-
tion of moral purity about tazakki, but there was no suggestion of
religious or ritual purity, and no obvious connexion with alms-
giving. In the Medinan period, however, notably in the second
group and in 9. 104, zakka seems to refer specially to purification
by almsgiving and to be connected (to some extent) with ritual
purity. Why did such a change come about? With this problem
may be linked up that of the use of sakat for almsgiving. This is

' Cf. at-Tabari, Tafsir, ad loc. 2 Tafsir, on 79. 18,
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probgbly derived from the Aramaic zakot meaning purity and not
salmsgiving; and, whether the transition from the one meaning to
th®other was the work of Jews settled in Arabia or was first made
by Muhammad himself, the problem of the reason for the transi-
tion 1s much the same.! What is the connexion between righteous-
ness, ritual purity, and almsgiving?

Although tazakka apparently had no connexion with almsgiving
originally, the virtue of generosity was prominent in the earlier
passages of the Qur’in, and that of course includes almsgiving.
But, as &. Snouck Hurgronje argues,* almsgiving was and is not

® practised in the East for a socialistic .or utilitarian reason but
because it is the chief of the virtues. The negative aspect of his
statement is beyond dispute, but in speaking of beneficence as a
virtue sought for its own sake he is pethaps idealizing somewhat.
Deep in Semitic thought was the idea of sacrificing something very
precious, even a first-born son, doubtless on the assumption that
such an act tended to propitiate a jealous deity and so to ensure
one’s enjoyment of the rest of one’s possessions. For people with
this thought in their bones it would be natural to regard alms-
giving, the giving away of a part of one’s money or possessions,
as a form of propitiatory sacrifice.?

It may be that nothing of this thought was present in the earliest
passages with tazakka, and not even in the insistence on generosity.
But later passages of the Qur’dn appear to bear witness to the
resurgence of old ideas; and these were certainly present in the
development of the practice of zakat in later Islam, as evidenced

" by Tradition.

Thus in Sarat al-Baqarah (2. 273), alms (sadagat) given in secret
are said to cover or atone for (yukaffiru) evil deeds, according to
“the standard interpretation; and earlier in the same siirah alms is
spoken of as a fidyah in those cases where the head is not shaved
during the pilgrimage, where, according to Lane, fidyah means
‘property by the giving of which one preserves himself from evil
in the case of a religious act in which he has fallen short of what
was'incumbent, like the expiation for the breaking of an oath. . ..

Again, in the legal zakat according to later theory, what was

! Cf. Jeffery, Vocabulary, s.v. and refs. there.

* ‘Une nouvelle Biographie de Mohammed’, in Revue de I'Histoire des Reli-
gions, xxx. 167 f. = Verspreide Geschriften, i. 353 f.

3 Cf. M. Gaudefroy-Demombynes, Muslin Institutions, 105.
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paid had always to be part of the property of which it was the
zakat, and not an equivalent in money.! The payment must actus
ally be made too; several traditions about voluntary alms speak of
the great misfortune of those who are unable to find someone who
will accept their alms.2 Moreover the object given as zakdt may
not be bought back by the former owner.3 It may further be
noticed that when al-Ghazali is listing the possessions on which
zakat is to be paid he places first cattle, then crops, and after these
money, merchandise, and mines; that is to say, those which are
mentioned first correspond to those which are subjects*for sacri-
fices in the Old Testament. ®
If it was correct to hold that in the Meccan period tazakka
meant aiming at moral purity or righteousness, shen the disappear-
ance later may be due to the fact that this method of expressing an
idea novel to the Arabs became confused with older ideas of ritual
purity. The Qur'in had linked the moral ideal with the Divine
command and consequently with the Divine judgement; but the
reassertion of the notion of ritual purity would impair this linking.
Ilence tazakka tended to fade out before hanifiyah and islam.*

169

¥ Ghazili, Ihya’, v, fasl 2; cf. Bukhari, 24. 58, tr. 1..48s.
? Bukhari, 24. 9. 10. 3 Ibid. 59. + Cf. p. 76, above.
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List of Meccan Muslims and Pagans

MANY of the main points on which the survey of thelearlier Mus-
lims is founded can be readily set out in the form of a table. The
names of the Muslims in the following table are those contained
in vols. iii. 1 and iv. 1 of Ibn Sa'd; the pagans are those in the lists
of the kllled and the prisoners at Badr (Caetani, Ann. i, pp. 512
17), together with a few mentioned in the primary sources as
prominent opponents of Muhammad. The table contains the
following particulars:

M’s Tribe—Mother’s Tribe; this is usually taken from Ibn
Sa‘d’s notice; in the case of confederates and freedmen it is nor-
mally not given even where known.

Age—that is, age at the Hijrah; it mostly has to be calculated
from other particulars given by Ibn Sa'd, and is not always given
exactly.

E—number in the list of first Muslims as given by Cactani,
Ann. i, § 229, from IH. 162-5; the entry ‘E’ in the column indi-
cates that the man’s conversion was earlier than that of those in
the list.

AA.—number in Caetani’s first list of Emigrants to Abyssinia
(ibid. § 275, from IH, 208 f., &c.).

AB—number in Caetani’s second list of Emigrants (ibid. § 277,
from IH, 209-15, &c., omitting names in first list).

R—number in Caetani’s list of returned Emigrants (ibid. § 283,
from IH, 241-3, &c.); ‘Sh’ indicates one of those who returned in
~ the two ships (IH, 781-6), and ‘X’ one of whose return nothing
is stated and who was not at Badr as a Muslim.

H—number in Caetani’s list of those who made the Hijrah
(1 a.H, § 15, from IH, 316-23, &c.).

B-—performance at the battle of Badr; for the Muslims the
number in Caetani’s list (2 A.H., § 854, from IH, 485-91, &c.);
‘PK’ and ‘PP’ indicate that these names are present in Caetani’s
lists of pagans killed and made prisoner respectively at Badr (ibid.,
§§ 88, 89, from IH, 507-15, &c.); ‘P’ means present as a pagan.

‘IS’ indicates that Ibn Sa‘d mentions the man’s presence in
Abyssinia, as a Muslim at Badr, &c.
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* indicates that the person so marked should appear in this list,
though for reasons that are usually obvious he does not receive a
number in Caetani; e.g. Caetani’s second list of Emigran® to
Abyssinia does not contain the names in his first list although
they are included in the list in Ibn Hishdm on which his second list
is based. .

m = mawla, client or freedman.

h = halif, confederate.

hjTamim = a confederate coming from the tribe of Jamim.
L

°
M’s tribe Age E |AA|AB| R | H B
HASHIM
Muslims *
Muhammad . . . | Zuhrah 52 .. . .. .. . 1
Hamzah . . . | Zuhrah 56 .. . .. .. | 49 2
‘Ali b. Abi Tahb . . | Hashim .. E R R 3
Zayd b. al-Hirithah . (Tayyi") 42-7 E R .. |s0o| 4
— Abu Marthad al- Ghanam
. 54 . R o st ] o7
-_— Marxhad b. Abi Manhad h .. .. .. . .. .. | 52 8
~— Anasah m. of Muhammad . .. .. R .. |83 5
— Abd Kabshah m . . .. .. .. R .. lsa| 6
— $ilih Suqrin (Habashi) m .. .. . .. .. .. olIs
‘Abbis b. ‘Abd al-Muggalib . { Namir 557 .. R .. P
Ja‘far b. Abi Talib . . | Hashim .. 24 | .. 1 Sh .
‘Aqil b. Abi Tilib . . | Hiashim .. . . .. ..
Nawfal b. al-Hiarith b, *‘Abd al-
Mugtalib . . | Harith b. F, PP
Rabi‘ah b. al-Hirith b, ‘Abd |
al-Muttalib . . Harith b, F. 572
‘Abdallah b. al-Harith b, “Abd
al-Mutgalib Hirith b, F. .. .. R o | 2P
Abfi Sufyin b. al- Hﬁmh b
‘Abd al-Muttalib . . | Hirithb. F ? P
Fadl b. al-*Abbis. . . ‘Amir b. Sa‘sa- ! \ i
‘ah .. .. A !
Ja'far b. Abi Sufyin b. al-H.. | Hishim .. .. . !
al-Hirith b. Nawfal b, al-H. . | Azd H
¢Abd al-Muttalib b, Rabi‘ah . | Hashim .. .. .. .. .. P I
‘Utbah b. Abi Lahab . . | ‘Abd Shams .. R N N N e 4
Mu‘attib b. Abi Lahab. . | ‘Abd Shams B ... 1 2P
Usimah b. Zayd b. al-Hairithah : H ;
m!Hdshim . .. [°] ..
— Abu Rafi . . . . - ..
— Salman al-Farisi . .. ' R
Pagans | |
‘Uqayl b. Abi Tilib (or ‘Aqil). | | pp
Talib b. Abi Tilib . ..
AbQ Lahab b. ‘Abd al- I\‘luna- l
lib . [ .. -
AL-MUTTALIB | i
Muslims :
‘Ubaydah b. al-Harith b, al-M. | Thaqif b oo s bl ss] ok
at-Tufayl b. al-Harith b. al-M. | Thagqif 38 .. P .. | 56| 10
al-Husayn b..al-H4rith b. al-M.| Thagif .. .. .. .. RS
Misgah b. Uthathah b. *‘Abbad | Muptalib (her m. .
Taym) 22 .. P BN .. | s8] 12
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R M’s tribe Age | E |AA|AB| R | H B
AL-MUTTALIB (contd.)
° Pagans
as-S3'ib b, ‘Ubayd b. *Abd
Yazid . . . PP
Nu‘min b. ‘Amr b ‘Alqamah . . PP
‘Ubayd b. ‘Amr b. Alqamah . PP

— *Aqil b. ‘Amr h . . PP
—*Tamim b. ‘Amr A, . ... |PP
— Ibn Tamim b. *Amr A . .. .1 | PP
TAYM e

Muslims
Abn Bakr b. Abi Quhifah b.
mir . Taym 50 E b 45
Talhah b. 'Ubfydalléh b. 'Uth-

min 1ladramiyah 26-8 | E .. | 47| 40
— Suhayb b Smln m .. 32 45 .. | 48| 48

— ‘Amir b, Fuhayrah m .. 35 .. .. 47
— Bilil b. Rabdh m . .. .. .. . 46
al-Hirith b. Khilid b. q:1?!11' Taym 32 | Sh ..
‘Amr b. ‘Uthmin b, ‘Amr . | 34 X

Pagans ‘
‘Umayr b. ‘Uthmin b. ‘Amr. ] . PK
‘Uthmin b. Milik b, ‘Ubay-
dallah . | PK
Malik b. ‘Abdallah b. ‘Uthmin | PK
‘Amr b. ‘Abdalldh b. Jud‘dn . ; PK
Musdfi' b. ‘13 b. Sakhr b. | .

Amir . ! i PP
— Jabir b. az- Zuba)r . . " .. PP
‘Abdallah b. Judan'b. ‘Amr . | dead O o
ZUHRAH - T

Muslims ‘
‘Abd ar-Rahmin b. ‘Awf b.

‘Abd ‘Awf Zuhrah 43 E 7 11 237
Sa‘d b. Abi \\'nqqas b. \Vuhayb ‘Abd Shams 16-29 E .. .| 38
‘Umayr b. Abi Waqqisg ‘Abd Shams 14 13 13 .. .. 30 k
— ‘Abdallah b. Mas'dd A Zuhrah k 29-37 14 17} 29 13 41
— al-Miqdad b. ‘Amr A .. c. 37 e .. 31 12 40
— Khabbib b. al-Aratt A Khuzi‘ah 36 12 .. 44
— Dhu ‘I-Yadayn ‘Umayr b.

‘Abd ‘Amr . . Zuhrah 28+ .. .. 43 k.
— Mas‘dd b. ar-Rabi* A .. 30+ 15 . .. .. 42
«Amir b. Abi Waqqiy . | ‘Abd Shams .. .. |..] 261} Sh ..
al-Mutgalib b. Azhar b. ‘Abd !

‘Awf . . Muttalib . 32 27 1 X
Tulayb b. Azhar . Mutsalib . .. IS ..

‘Abdallih b. Shih3b al- A;ghar Khuzi‘ah
hlZukrah dead IS
‘Abdallih b, Shihib . . | Khuziah; A dead .. ..
— ‘Utbah b. Mas'ad A . | Zuhrah A .. 3o | Sh
— Shurabbil b, Hasanah A& . | Jumah (by mar-
riage) 49 55 X .. ..
Pagan ]
Abdallih al-Akhnas b. Shanq

h/Thagif . K2 I .. .. ..

‘Apl

Muslims
‘Umar b. al-Khattib b. Nufayl | MakhzGm 31-39 .. .. . 331 55
Zayd b. al-Khattib . Asad .. .. .. . 34 | 56
Sa‘idb.Zayd b.‘Amrb. ‘\ufayl Khuzi‘ah 20-29 8 .. .. 39 { 68
‘Amr b. Suriqah b. Mu'tamir | Jumah . .. .. .. .. 35158
— ‘Amir b, Rabi‘'ah & . . . 21 lxr) ® 1271 2163
L]




’
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M’s tribe Age E |AA| AB| R|H| B
‘apl: Muslims (contd.) L]
‘Amr ‘Aqil b. (Abi) Bukayr ; ¢

h/Kindnah . 32 42 .. . | 44 |5 k.
— Khilid b. (Abi) Bukayr :

h/Kindnah . 30 40 .. 45 | 66
— Iyis b, (Abi) Bukay'r h/l\l-

ndnah . . 43 .. 43 | 67
— ‘Amir b. (Abl) Hulsa)r

h/Kindnah . 41 46 | 63
— Wiqid b. 'Abdalléh Ix/ Ta-

mim . . 39 40 | 60
— Khawla b Abx Khzm]a

h/Madhhif . . .. . .. | 41| 61
— Mihja* b.Salihm (of ¢ Uma.r) .. .. . e | .. |57k
Nu‘aym b. ‘Abdallah b. Asid . | ‘Adi .. 34 . .. .o .
Ma‘mar b. ‘Abdallah b. Nadlah | Ash‘ari .. .. ]l 91 Sh .
‘Adib.Nadlahb.‘Abd al-‘Uzza | Sahm dead . 73 d. .
«Urwah b. (Abi Uthithah) b. | ‘Anazah (her m.

‘Abd al-‘Uzz3a . . . Sahm) . . . 72 | de .
Mas‘ad b. Suwayd . . | ‘Adi .. . .. P ..
¢Abdallih b. Suriqah . Jumah . . e | .. .. | 36] s9?
‘Abdallih b. ‘Umar b. al- }\ha;-

tib . Jumah 10-11 .. . R N .
}\héruah b. Hudhl\fah b Ghﬁ-

nim ‘Adi . . . .. .. .. .
an-Nu‘min b Adi b. Nadlah . . . 74 X .. .
Malik b. Khawlah . . . e | e |42 ] 62
AL-1"'RITH B. FIHR

Muslims
Abd ‘Ubaydah b. al-Jarrdh al-Hirith 39-40 1 .. | 83 ] 36 .| 8o
Suhayl b. Bayda’ . . | al-Hirith 31-32 .. 15 hd 38 .| 82
Safwin b. Bayda’. al-Harith .. . R N . . 183k
Ma‘mar b. Abi Sarh (or Amr) “Amir . .| 84 39 . | 84/90
Haitib b. ‘Amr b. Abi Sarh .. .. .. .. .| 86
‘Iyad b. (Abi) Zuhayr . al-Harith .. | 86 | X 87?2
‘Amr b. Abi ‘Amr (of B. Mu- !

barib b, Fihr) . . . .. 130 R . .
Sahl b. Bayda® . . . | al-Hairith [N . . .. .. ? PP
‘Amr b. al-Hirith . . | “Amir . . .| 8s 37 81
‘Uthmin b. ‘Abd al-Ghanm . | Zuhrah . .. .| 87 X ..
Sa'id (or Sa‘d) b. ‘Abd Qays . Co . .| 88 | X ..
al-Harith b, ‘Abd Qays. . . . .| 89 | Sh ..
‘Amir b. ‘Abd Ghanm (as-

Sahmi?) . . . . . . 91 X

Pagans
at-Tufayl b. Abl Qunay* . . . .. R PP
“Utbah b. ‘Amr b. Jahdam . . . .. PP
~— Shifi* & . . . . . .. PP
‘AMIR

Muslims
AbQ Sabrah b. Abi Ruhm b.

‘Abd al-‘Uzza . . Hashim . . 13| ® 31 | 64 | 75
‘Abdallah b. Makhramah b.

‘Abd al.‘Uzzi . . Kininah 28-9 . IS{ 75 29 . {76
Hitib b. ‘Amr b. ‘Abd Shams Ashja* . 17 16 ® Sh . | 892
«Abdallah b. Suhayl b. ‘Amr . | Nawfal 25-6 .. .. | 76 | 30 . 177

— ‘Umayr b. ‘Awf m (of Su-

hayl) . . .. . R I o | .. | 78
Wahb b. Sa'd b. Abi Sarh . | Ashfar 32 .. N o | .. |85
— Sa‘'d b. Khawlah m . .. 23 . .| 82| 35 | .. |79
Salit b, ‘Amr . . . | Yaman . 16 Sl X .. .
as-Sakrin b.“Amr . . | Khuzaah dead | .. 178 133 fdy ..

[




T EXCURSUS E
M'’s tribe Age E |AA|AB| R | H B

‘AMIR: Muslims (consd.)

*Milik b. Zam‘ah . .. . . .. | 8 | Sh
‘Abdallih b, Qays (Ibn Umm :
Maktam). . MakhzOm
Pagans
Suhayl b, ‘Amr b. ‘Abd Shams . .. .. A N TR R
‘Abd b, Zam'ah b. Qays b.

“Abd Shams . .. .. . .. . . .. | PP
‘Abd ar-Rabmin b, Mlnshn‘ .. .. .. A N oo | .. | PP
Habib b, Jibir . . . .. .. N N .. .. | PP
13-S2'ib b, Malik . . . .. .. .. R T .. .. | PP

+2 confederates
ASAD ..
e Muslims
az-Zubayr b. al-'Awwim b. .

Khuwaylid Hishim 27-8 E s| ® 7 {0332
— Hatib b. AblBa]tnah h .. 35 .. U . .. ]33
— Sa'd m (of Hitib) . o . . .. . P S oo 3
S2'ib b. al-'Awwim b. Khu.

waylid . Hishim .. .. .. .. ..

Khalid b, HizAm b. Khuwaylld Asad dcad .. LIS ] d
al-Aswad b. Nawfal b. Khu-

waylid . ‘Abd Shams .. .. .. 15 | Sh
‘Amrb, Umayylh b, al- Hlmh ‘Taym . .. oy d.
Yazid b. Zam‘ah b, al-Aswad | MakhzOm . .. Lle | X

Pagans
Zam‘h b, al-Aswad b, al- -

Muttalib . . .. .. ol e e | o | PK
al-Hiarith b, Zamah . . .. o P . .. | PK
‘Uqayl b, al-Aswad (or ‘Aqll) .. .. .. . .. .. .. | PK
Abu 'l-Bakhtari (al-*As) b. Hi-

shim b. al-Hirith . .. .. .. o | . .. .. | PK
Nawfal b. Khuwaylid . . .. . .. P o | .o | PK
as-S#'ib b. Abl Hubaysh . .. .. .. P N .. .. | PP
al-Huwayrith b. ‘Abbad . .. . .. A N o |.. | PP
‘Abdallah b. Humayd . .. .. .. P AN .. .. | PP
Hakim b. Hizim b. Khuwny-

lid .

+2 confedeutel +1 chent . . .
NAWFAL

Muslims

‘Utbah b. Ghazwan It . .. 40 .. o] 14 6 | 68| 30

— Khibbib m (of Utbah) .. 31 .. P I .| 61|31
Pagans ’

al-Hirith b. ‘Amir b, Nawfal .. .. PP R O O I 4.4

Tu‘aymah b, ‘Adi b, Nawfal , .. .. oo ] PR

'Adi b, al.Khiyar b, "‘Adi b. N. o .. .. .. .. . .| PP

al-Mut'im b, *‘AdI b. Nawfal . .. .. .. PP I PR O i I B

+ 2 confederates + 1 client

‘ADD SHAMS

Muslims
‘Uthminb. ‘Affin b, Abi'l.*Xg | ‘Abd Shams 19/46 E 1| ® 1 169113
Abn Hudhayfsh b, ‘Utbah b.

Rabiah Kininah 41-2 18 3| ® 3] 66114
— Silim m. (of Abn Hudh- :

ayfah) . .. .. .. R I o | 67| 18

— ‘Abdallih b. th:h h/Khu- ) i

zaymah Hishim 38-46 | 23 | .. 7 5 4117
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B

ABD SHAMS: Muslims (contd.)

Abt Yazid b. Ruqaysh h/Khu-
zaymah .
— ‘Ukkishah b, Mlbsan h/-
Khuzaymah .
— AbQ Sinin b. beam h/-
Khuzaymah
—Sinin b. Abi Sinin ki
Khuzaymah
— Shuji‘ b. thb h/Khu-
zaymah .
— ‘Ugbah b. Wahb h/l\hu-
zaymah .
— Rabi‘ah b. Aklham h/-
Khuzaymah
— Muhrizb. Nadlah h/l\hu-
zaymah .
— Arbad b. Humlyrah h/-
Khuzaymah .
— Malik b. ‘Amr h/Sulaym
— Midlij b. ‘Amr  h/Sulaym
— Thagfb.‘Amr  h/Sulaym
Khilid b. Sa‘id b. al-‘Ay .
‘Amr b. Sa‘id .
— AbQ Ahmad b. Jabsh hl-
Khuzaymah .
— *Abd ar-Rahmin b. Ru-
qaysh h/Khuzaymah
— ‘Amr b. Mihsan h/hhu-
zaymah .
— Qays b. ‘Abdalllh h/hhu-
zaymah .
— Safwinb. ‘Amr h/Sulaym
— Ab0 Maosa al-Ash'ari A .
— Mu‘ayqib b. Abi Fdtimah A
— Subayh m (of Abt Ubay-
hah) .
— az-Zubayr b. ‘Ubnydlh
— Tammim b. ‘Ubaydah .
— Muhammad b. ‘Abdallih
b. Jahsh . . . .

Pagans

Hanzalah b, Abi Sufyin b,
Harb b. Umayyah .

“Ubaydah b. Sa‘id b. al- 'Ag b.
Umayyah

al-*Ay b. Sa'id b. al- 'Aa
Umayyah

‘Uqbah b. Abi l\lu ay} b Abl
‘Amr b. Umayyah .

‘Utbah b. Rabi‘ah b. ‘Abd
Shams . .

Shaybah b. Rabl ah b ‘Abd
Shams .

al-Walid b. 'Uxbah b. Rabl ah

‘Amr'b. Abi Sufyin b. Harb b.
Umayyah .

al-Hirith b. Abi Wa;zah b. Abl
‘Amr

Abu ’I-'Ag b. ar-Rabl’ b. ‘Abd
al-‘Uzza .

Abu ’I-‘Ay b. Nawfal b. ‘Abd
Shams .
+8 confedcratu +4 cllcnu

Abg Sufydn b. Harb .

Kinia.mh
Makhzdm

Hishim

33

35

s

29-37

kR

29-32

36

23

13
12

Sh

Y'Sh
? sh

¢ 20

10
17

1s?
18

21
22

2?
18
23
23
19
20

3

PK
PK
PK
PK
PK

PK
PK

PP
PP
PP
PP
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<176, EXCURSUS E
A’s tribe Age E |AA| AB I
MAKHZACM
] Muslims
Abt galamah b. ‘Abd al-Asad
b. Hilal . . . . | Hishim 2 8 .
al-Arqam b. ‘Abd Manif b.
Asad . . . . | Khuzi‘ah 26-34 3
Shammis b, ‘Uthmin b. ash-
Sharid . . | ‘Abd Shams 3s
—**Ammir b. \ésn: h (of
Aba Hudhayfah) . 567 44 Q0
— Mu‘attib b. ‘Awf h/hhu-
zd‘ah 21 41
‘Ayyish b. Abl szl ah b. al-
Mughirah . Tamim 18 40
Salamah b. Iixsh.’:m b. al Mu-
ghirah . Rabi‘ah 39
al-Walid b. al-\Valxd b. nl '\lu-
ghirah . Bajilah
Hishim b. Abi Hudha)fah b
al-Mughirah . Makhzom .1 38
Habbir b. Sufydn b. ‘Abd®al- 1
Asad b. Hilal . . .| ‘Amir 1
‘Abdallih b. Sufyin b. ‘Abd al-
Asad .| “Amir .37
+2 confedcm(cs o
H !
Pagans l
Aba Jahl (*Amr) b. Hishim b. |
al-Mughirah Tamim .

al-‘A3 b. Hishim b. al- \1ugh1-
rah .
Khilid b. Hlshlm b. al Mu-
ghirah .| .
Mas‘ad b. Abi Umayyah b. nl-
Mughirah .
AbD Qays b. al- “ahd b. I
Mughirah
AbD Qays b, aI-F.’lkih b. al-
Mughirah
I{udhayfah b. Abx Hudha) fah
b. al-Mughirah
Hishim b. Abi Hudhayfah b
al-Mughirah .
Umayyah b, Abi Hudhayfah b
al-Mughirah .
‘Uthmin b. 'Abdallih b. al-
Mughirah
. Rifa‘ah b. Abi Rifd‘ah b, ‘&’ idh
b. ‘Abdallah
al-Mundhir b. Abi Rifi‘sh b.
‘X’idh b. ‘Abdallah . .
‘Abdallah. b. al-Mundhir b.
Abi Rifi‘ah b, ‘X’idh b. *Ab-
-datlah .
&uha)rb AblRlﬂ ‘ahb. ‘A ldh
b. ‘Abdallah .
25-S3'ibb, AbiRifi'ah b. ‘X'idh
b. ‘Abdallah .
Abu 'I-Mundhir b. Abi Rlﬂ‘ah
b. ‘Abid (?="A"idh) b. ‘Ab-
dallah .
Sayfi b. Abi Rifa* ah b. ‘Abld
(?="'A’idh) b. ‘Abdallah
as-S¥'ib b. Abi 's-S%'ib b.

Abid (?="A’idh) b. *‘Abdal- .

lah. . .

PK

PK
PP

PK
PK
PK
PK
PK
PP

PP

PK
PK

PK
PK
PK

PP
PP

PK
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M'’s tribe Age E |AA|AB| R | H B
L J
- MAKHZOM: Pagans (contd.)
Abun ‘A3 ‘Abdallah b. as-S2'ib °

b. *Abid (?="*A’idh) b. ‘Ab-

dallah | . . . . . PP
al-Aswad b. ‘Abd al-Asad b. .

Hilal b. *Abid . . . PK
Hijib b. as-S2'ib b 'Uwaymu’

b. ‘Amr b. ‘Abid . .. PK
‘Uwaymir b. as-S4’ibb. ‘Uway-

mir b. ‘Amr b. ‘Abid . . . PK
A’idh b. as-S#'ib b. ‘Uwaymir i

b. ‘Amr b. *‘Abid . - - PK
al-Muytalib b, Hantab b. al-

Harith b. ‘Ubayd - - . e pp
Qays b. as-Si'ib  ? .. . . R A PP

+ 8 confederates at Badr
‘Abdallah b. Abi Rabi‘ah b, al-

Mughirah . . .. .. .. .. ..
al-Hirith b. Hishim b aI-

Mughirah . .. .4 . ..
Hisham b. al-\Vahd b. a] Mu-

ghirah . .

Zuhayr b. Abi Umayyah b. al-

Mughirah . . .. ..
al-Walid b, al- Mughu'ah . . P N PP?
SAHM

Muslims
Khunays b. Hudhifah b, Qays

b. ‘Adi Sahm . 20 | . 57 | 25 |37 |74
‘Abdallih b, Hudhﬁl’ah b Qa)s

b. ‘Adi . Kininah .. 62 | X .
(Abg) Qays b. Hudhél’nh b R

Qays b, ‘Adi . . | Kininah . . 60 X {.. .
Hishim b. al-‘As b, wa'il Makhzm . .. . 59 | 26 ..
AbQ Qays b. al-Hirith . . | Hadramawg .. .. . 61’ | X .
*Abdallah b. al-Hirith . { Kindnah . . 58 |- d: .
a3-S4'ib b, al-Harith . Kininah .. . 68 X
al-Hajjaj b, al-Hirith (or al-

Harith) . Kininah .. | 763 X P
Tamim b. al- Hﬁnth (or Blshr

or Numayr) . Sa‘sa‘ah .. . 65 | X . .
Sa‘id b. al-Hirith . Jumah . o] 67 X B
Ma‘bad b. al-Hirith (or Ma-

‘mar) . Jumah . (230)] . 64 X |.. ..
— Sa‘id b. 'Amr h/Tamlm . | Sa‘sa‘ah . . . 66 | X | .. ..
‘Umayr b. Ri’ab b. Hudhifah | Jumah .. .. 6g | X | .. .
— Mahmiyah b. Jaz’' . . | Himyar . 70 | Sh | .. -
— Nifi* b, Budayl . . e . . . .- .. .

Pagans i
Munabbih b. al-Hajjaj b. ‘Amir . o .. . - |- |PK
Nubayh b. al.-Hajjsj b, *Amir . N . . |..|PK
al-*As b. Munabbih b. al-Haj- .

33 b, “Amir . .. . . PK
Abu ’l-‘Ag b, Qays b, ‘Adl b

Su‘ayd . .. N . . | PK
‘Asim b. Abi ‘Awf b. Dubay- E

rah b. Su‘ayd . PK
‘Amir b. Abi ‘Awf b. Dubay- .

rah. . . .. . . | PK
Abl Wada‘ah b. Dubayrah . . . ) - | PP
al-Harith b, Munabbxh b. al- .

Hajjaj- . .. .. I PK
Farwah b. Qa)s b. ‘Adi b.

Hudhifah . . . . .. . ‘e . . |« | PP



0
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M's tride Age E |AA|AB| R |H| B
L J
o SAHM: Pagans (contd.)
Hanzalah b, Qubaysh b, Hu-

dfafah . . . .. PP
al-Hajjij b. al- Hamh b Qays

b. ‘Adi b. Sa‘'d . . . . . PP
— Aslam  (m. of Nubayh) . . .. . PP
al-‘Ag b, Wx'il b, Hishim b.

o Su'ayd . . . . . .
'Amr b al-‘Ay b. \Vﬂ xl . . . R .
al-Hirith b. Qays b. ‘Adi b

Sa‘'d . . . . . . . .. .. . .
JUMAY

‘\!ush’ms
*Uthmin b. 91az‘0n b. Habib .

b. Wahb . Jumah . 4 10| * 21 69
‘Abdallih b. Maz* ‘an b. Habxb

b. Wahb . . Jumah 3o 6 44 | 24 72
Qudimah b. Maz'dn b. Habxb

b. Wahb . Jumah 32 5 43 23 71
2s-S3'ib b, ‘Uthm&nb \hz nn Sulaym (her m.

‘Abd Shams) | 19-27 | 3r 42 | 22 70
« Ma‘mar b, al-Hirith b, Ma'-

mar b, Habib . Jumah . 30 73
Hitib b. al-Hirith b, I\In 'mar

b. Habib Jumah ?d. 26 45 | d. .
Khaitab b, al- Hﬂnth b Ma-

mar b. Habib . . . | Jumah ?d. 28 49 | d. .
Muhammad b. Hatib .. o .. 47 | (Sh) .
al-Hirith b, Hatib . 48 [(Sh) .
‘Umayr b. Wahb b. Khalaf b.

Wahb . Sahm .. P
Sufyin b. Ma'mar b Habnb b

Wahb . . . | Yaman . .. olostl X .. ..
Jabir b. Sufyin . . . .. . .. .. 52 X AN ..
Junidah b. Sufyin .. . .. .. | s3 X .. .
Nubayh b, ‘Uthminb. Rabx ah . . .. .o |26 | Sh| .. | ...

Pagans
Umayyah b. Khalaf b. Wahb . PK
‘Ali b. Umayyah b. Khalaf b.

Wahb . . . PK
‘Amr b. Ubayy b K.halaf b

Wahb . . PP
‘Abdallah b. Ubayy b. Khalaf

b. Wahb . . . . . PP
‘Aws b. Mi‘yar . . . .. { PK
‘Amr b, ‘Abdallsh b, ‘Uthmin

b. Wuhayb . . . PP
Wahb b. ‘Umayr b, Wahb b,

Khalaf b. Wahb . . . . . .. | PP
Rabi‘ah b. Darr3j b. al-‘Anbas . . . . . .. | PP

+ 5 clients, &c.
Ubayy b. Khalaf b, Wahb . . .. R AN .
‘ABD AD-DAR
Muslims
Mugy‘ab b, ‘Umayr b, Hishim. | ‘Amir 37+ . 6 U 8 | 65| 35
Abu 'r-R@im b. ‘Umayr b, Ha-

shim . ? Greek .e . Lol 241 X | .. ..
Suwaybit b. Sa‘'d b Harmnlah Khuzi‘ah . . . 19 9 | 59 | 36
Firis b. an-Nadr b. al-Harith. | Tamim . . .| 25 X |.. .
Jahm b. Qays . . (by marriage) al-

Muttalib .. 20 | Sh | . .
Khuzaymnh b. Jahm b. Qays . .. ..l 23 | Sh . .
°
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M’s tribe | Age | E |AA|AB| R |H| B
‘ABD AD-DAR: Muslims (contd.) v
‘Amr b. Jahm b, Qays . 22 | Sh ..
+1 client *
Pagans
an-Nadr b, al-Hiarith . . PK
‘Abd al-'Aziz b. '‘Umayr b.
Hishim . . . . PP .
+ 3 confederates +2 clients
‘ABD
Muslim
Tulayb b. *‘Umayr . Hishim 22 18 10 | 6o | 88
g
L]



EXCURSUS F
The Traditions from ‘Urwah

THE material derived from ‘Urwah b. az-Zubayr for the Meccan
period of Muhammad’s life is of considerable importance, espe-
cially the fragments of his letter to ‘Abd al-Malik preserved by
at-Tabari.” It is therefore worth while paying particular attention
Jto the questlon of ‘Urwah’s reliability as.a source. In what follows
it will be assumed that what is alleged to come from ‘Urwah really
is material which he handed on. It will also be assumed, however,
that he normally did not mention where he got his material, and
that where a prior authority is named the name has been inserted
conjecturally by a later person; the conjecture may very well be
correct, but there must always be an element of uncertainty
about it.

‘Urwah was the son of az-Zubayr b. al-"‘Awwam, one of the
earliest Muslims and a close friend of Abd Bakr. “Urwah’s mother
was the latter’s daughter Asma’, so that ‘A’ishah was his maternal
aunt. He was a full brother of ‘Abdallah, the counter-caliph of the
Second Civil War. He was apparently a supporter of his brother’s
party, but on. ‘Abdalldh’s death he is said to have made his way
with extreme haste to the Umayyad caliph ‘Abd al-Malik, and on
behalf of their mother to have begged his brother’s body for burial.
This was granted. He was reconciled to Umayyad rule, and lived
quietly in Medina. The date given for his death varies from 93 to
101, the favourite being 94.

‘Urwah is said to have been the first to bring together scattered
materials for the biography of Muhammad. The diversity of the
points in al-Wiqidi (ap. Wellhausen) transmitted from him or
through him confirms that he must have attempted something of
this sort. On the other hand the material from him in Ibn Hisham
is largely material concerning the families with which he was
connected. Thus there is material involving his maternal grand-
father, Ab@i Bakr: 205, 245 f.,. 327, 333, 650 (in praise of Abi
Bakr’s freedman, ‘Amir b. Fuhayrah), 731 f., 1016; cf. WW, 167.
There is one passage about his father (8og), and some involve
other members of the clan of Asad or persons connected with it.?

! Ann, i. 1180 f., 1224 f. 2 Cf. WW, 189, 376.
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~ Among the latter must be numbered “Abdallah b. Mas'tad, who at
an early period had been made ‘brother’ of az-Zubayr by Muham-
mad, and who in his will left his property to az-Zubayr and Ab-
dallah b. az-Zubayr. Zayd b. Harithah may also have been reckoned
as connected with the clan of Asad as he had once been slave
of Khadijah and perhaps also of her cousin, Hakim b. Hizam; be
had also been married for a time to ‘Urwah’s paternal aunt, Hind
bint al-‘Awwim.! Whatever the reason, ‘Urwah was interested
in Zayd and his son, Usamah.? At-Tabari gives “‘Urwah as one of
the authorities for holding that Zayd was the first male®* Muslim _
(and not his own grandfather Aba Bakr).3

All this marks himas belonging to a certain political milieu in
the Islamic state—the party in power during Bluhammad’s life-
time under the ‘triumvirate’ of Abt Bakr, ‘Umar, and Abd ‘Ubay-
dah; then the party of ‘A’ishah, Talhah, and az-Zubayr, which in
36 A.H. opposed both ‘Ali and Mu‘awiyah; then the party that was
responsible for the rising against the Umayyads from about 62 to
72. (The three groups are not identical but there is some continuity
between them.) It is therefore not surprising to find that among the
material he transmitted is some which puts the clan of Umayyah
and others responsible for opposing Muhammad and Abi Bakr
in a bad light; e.g. Muhammad’s complaint of his treatment by
B. ‘Abd Manif;* lists of opponents;s the rudeness of Aba Jahl and
his eagerness for fighting.®

The matter, however, is not quite so 31mple as thls The old
groupings were tending to break down, and ‘Abd al-Malik doubt-
less did all that he could to reconcile a man like ‘Urwah. Thus we
learn from Ibn Sa‘d” that among ‘Urwah’s wives were a grand-
daughter of Abu ’l-Bakhtari of his own clan of Asad, a grand-
daughter of the caliph ‘Umar (of ‘Adi), a woman from the clan of
Umayyah and another from that of Makhztim. We are, unfortu-
nately, not told the dates of these marriages. If that with the
woman of Umayyah was prior to the civil war, it would explain
how he had the entrée to ‘Abd al-Malik. In the material, too, we
note a passage in praise of ‘Utbah b. Rabi‘ah of ‘Abd Shams;? but
this might be countered by the fact that “‘Utbah, though of “Abd
Shams, was not of Umayyah b. ‘Abd Shams.

' IS, iii. 1. 30. 27. * Cf. IH, 791 f., 1006; WW, 238, 433 ., 437.
3 Ann. 1. 1167, 4 IH, 277 = Tab. 1199. s 1H, 271 1., 436.
¢ IH, 428; WW, 51 f, 7 v.132f. 8 WW, soff.:
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These facts appear to indicate that, while 'Urwah was certainly
“ not a rabid opponent of the Umayyads, his sympathies had for
long been with the opposition—though they may have altered
somewhat after 72, Moreover his family tradition, which must
have influenced his account of events, must have been hostile to
the Umayyads. There is therefore some justification for suspecting
that his letter to ‘Abd al-Malik, though genuine, is not impartial.
This suspicion is reinforced by the fact that some of the trans-
mitters of the letter moved in Qadari circles, which were anti-
. Umayyad; Aban b. Yazid held the doctrine of Qadar or free-will,
and so did ‘Abd al-Wiarith b. Sa‘id, the father of ‘Abd as-Samad.!
In view of this it is not unreasonable to think that, for example,
‘the letter to "Abdral-Malik lays too much emphasis on the need to
escape from persecution as motive for the Abyssinian expedition;
such persecution as there was would be largely the work of Umay-
yah and the other clans which had been the traditional enemies of
the group round Abl Bakr, az-Zubayr, and their families. Even if
the policy of Abdi Bakr and his friends had much to do with the
migration to Abyssinia, family and clan tradition would not draw
attention to this not-specially-creditable fact, while an obvious
way of discrediting rivals lay to hand.

! Ibn Hgjar, Tahdhib, i, no. 175, vi, no. 923.



EXCURSUS G .
The Various Lists

IN order to understand the nature of the first list (4A4) of those whp
went to Abyssinia, we must consider two other lists, that of those
who returned from Abyssinia (R), which Caetani' repeats, with
numbers, from Ibn Hishim,? and that of those who made the
hijrah to Medina with Muhammad (H), which I use in_¢he form
given by Cactani.’

In connexion with R the point to notice is that all those who
both went to Abyssinia and fought as Muslims,at Badr are in the
list of those who ‘returned’ to Mecca. There are two exceptions
to this, ‘Iydd b. Zuhayr (al-Harith b. Fihr) and Shuja‘® b. Wahb
(‘Abd Shams), and of these the latter does not occur in Ibn
Hisham’s list of emigrants, and so could not be expected to
‘return’. On the other hand all who ‘returned’ fought at Badr
with the exception of four: Sakrin (‘Amir), who died before
Muhammad’s Aijrak, and three young men whose relatives were
the leaders of the opposition to Muhammad, Salamah b. Hisham
and ‘Ayyash b. Abi Rabi‘ah (both of Makhzim) and Hisham b.
al-"As (Sahm), about whom a story is told of how they yielded to
family pressure. Thus R is essentially the list of those who were
both at Abyssinia and at Badr.

It is more difficult to explain H, for it does not contain the names
of all those who went to Medina before the battle of Badr, and
who appear in the list of muhdjiriin who were at Badr. When the
two lists are compared, H is found to omit 3 from ‘Abd Shams,
z from Asad, 7 from Zuhrah (out of a total at Badr of 8), 2 from
Taym, 4 from Makhzum (out of 5), 1 from ‘Adi, 5 from Jumah
(out of 5), 6 from ‘Amir (out of 7), 7 from al-Harith (out of 7).
This is very puzzling. Is it merely an accident that these names
are omitted? Or is there some purpose behind it? For example,
did the people omitted from A not count as having made the /i7j-
rah, from having made it much earlier or much later than the
main party? It was said that some made the /Zijrah between the
two ‘Aqabahs;* but this may be merely a later attempt to explain

' Ann. i, p. 283. * 241 fl,
3 Ann. 1, pp. 361 {.; cf. Excursus E. ¢ Ibid,, p. 364, n. 3.
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the (discrepancy. 'Uthman b. Maz'lin is said to have gone to
Medina and shut the family house in Mecca, although he is
omitted from H. Thus it seems most likely that H is simply
incomplete.

Of AA the first thing we can say is that all in it are also in R.
Jt is tempting to suppose that 44 is a list of those who were in
Abyssinia who were also reckoned as having made the Aijrah to
Medina; but, although most of those who were both at Abyssinia
and at Badr and are omitted from H are also omitted from AA4,
the evidgnce is not strong. The detailed figures are:"

those on AA4, R and H . . . 8

w » w o butnot H . . . 4 (one doubtful)
» 5 AB, Randalso H . . .4
w s 5, and not H . 14

Although this evidence is weak, the hypothesxs is perhaps still
tenable (for want of a better one) that 44 is, as has been suggested,
a list of those who had made two Aijrahs. We may then further
suppose that it was based on a very incomplete list of those who
made the /Aijrah to Medina, a list that was as incomplete as H, yet
by no means identical with it. But, as the Muslims say, God
knows best.



EXCURSUS H .
The Return of the Emigrants

THE list of those who ‘returned’ (and fought at Badr), R, has
already been considered. But this accounts for only about half of
the emigrants to Abyssinia. What information have we about the
date of return of the others? - :

In Ibn Hishim, 781-8, we have several lists which ara intended
to complete the picture. The first of these (Sh.) is a list of those
who accompanied Ja‘far b. Abi Talib in the ‘two ships’ and who
joined Muhammad at Khaybar in 7 A.H. This appears to be quite
straightforward so far as the 16 adult males are concerned, and
that is all we need consider here. Then on p. 787 there are the
names of the 7 men who died in Abyssinia. These names are
included in the previous list of 34 names of men who did not join
Muhammad at Mecca, who were not at Badr, and who did not
return in the ‘two ships’. This is simply a list in which have been
lumped together all those who were in Abyssinia about whose
return nothing definite is known. The list of the 27 who returned
alive may for convenience be called X. ,

Out of these 27, for 22 there are no details which would enable
us to say anything about their return, though some of them are
said to have taken part in the battle of at-Ta'if and later events.
For all we know some of them may have remained in Abyssinia
after Ja'far left. Of four it is definitely stated that they were
present at Uhud: Qays b. “Abdallah (confederate of ‘Abd Shams),
Abi ’r-Rum b. ‘Umayr (‘Abd ad-Dair), Abd Qays b. al-Harith
(Sahm) and Salit b. ‘Amir (‘Amir). These must either have gone
straight from Abyssinia to Medina or, as is perhaps more likely,
have first returned to their relatives in Mecca and then somehow
made their way from Mecca to Medina. Finally, there is al-Hajjaj b.
al-Hirith b. Qays or al-Hirith b. al-Harith. If these two are to be
identified, there is the interesting situation that al-Hajjaj was taken' -
prisoner at Badr fighting against the Muslims. Ibn Hisham men-
tions only al-Harith in AB and X, and al-Hajjaj as prisoner, but
Ibn Sa‘d! says al-Hajjaj was on the second Aijrah to Abyssinia and
does not mention al-Harith. Ibn Hajar? mentions that several

biv. i, 144. * Isabah, i, no. 1608.
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authgyities, including Ibn Ishig, spoke of him going to Abyssinia;
he also remarks that some said he did not become a Muslim until
aftce he had been taken prisoner at Badr. Thus it would seem that
Ibn Hishim has tacitly corrected Ibn Ishiq's list (AB) at this
point, doubtless arguing that, if he was taken prisoner at Badr,
he could not have gone as a Muslim to Abyssinia. But is this
necessarily impossible? Could he not have been ‘seduced’ even
after his hijrah? And does not this supposition help to explain
some of the confusion in the sources (for nothing is said about
al-Haritleghat is not also said about al-Hajjij)?

® The figures are so shadowy and the evidence so tenuous that it
would be unwise to lay much stress upon it. Yet it is important
as reminding us of the possibility that some of the emigrants to
Abyssinia, even perhaps of those who fought at Uhud for Muham-
mad, had for a time left his party and returned to the camp of his
opponents. To later Muslim scholars such tergiversation was
almost—though, as Ibn Hajar shows, not quite—unthinkable, and
in all honesty they have probably covered up most traces of it, if
such there were. Yet the case of al-Hajjaj b. al-Elarith as-Sahmi
remains suggestive. And the fact that Yazid b. Zam'ah (Asad) and
as-Sa'ib b. al-Harith (Sahm) are reported as having been present
at at-Ta’if but not at anything earlier is an almost certain indication
that they were in Mecca with the pagans until its surrender to
Muhammad.



