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i‘\__bstract

Author: Rizwi Shuhadha Faizer
Title: Ibn Ishdq and al-Waqidi Revisited: A Case Study of Muhammad and the

Jews in Biographical Literature

Department: Institute of Islamic Studies, McGill University
Degree: Ph. D.

Sira-maghazi, which tells of the life of the Prophet and the early Islamic
community, 1s not a historical genre. A literary mode which has its origins in an
oral transmission, it is essentially hagiographic in spirit. The literature carries
some unique characteristics. Constituted of numerous individual traditions
Jjuxtaposed one next to the other, it is—other than for those key events that have
become mythologized-essentially dependent on the compiler and his purpose for

its layout.

This dissertation explores the genre through a comparative case study of
Muhammad and the Jews as narrated in the Kitab sirat rasii} Alldh of Ibn Ishiqg and

the Kitib al-maghzi of al-Waqidi. Appreciating the interpretation of the

individual compiler concerned, it compares, in terms of method, structure, sources,
chronology, and style, their different approaches to the subject of the early
establishment of Islam. The differences reinforce the argument for appreciating
sira-maghAzi as a literary rather than a historical genre. More importantly, they
bring into focus the tendentious nature of sira-maghazf to understand why neither

one of these texts may be used to substantiate the information in the other.



Résumé

Auteur: Rizwi Shuhadha Faizer

Title: Ibn Ishéq et al-Waqidi revus: étude de cas de la place Mahomet et les
Juifs dans la Littérature biographique

Départment: Institut des étude islamiques, Université McGill

Dipldme: Doctorat

Sira-mazhazi, ce qui relate la vie du Prophéte et de la communauté
islamique des premiers temps, n’est pas un genre historique. C’est un mode
littéraire qui doit ses origines a la tradition de transmission orale; il comporte au
fond un esprit hagiographique. Toutefois le genre comporte ses caractéristiques
uniques. On y trouve maintes traditions orales juxtaposées I’une a I’autre; a part
les événements-clés devenus mythifiés, c’est le compilateur lui-méme suivant son

but particulier qui en détermine I’agencement.

Cette dissertation examine le genre par le biais d’une étude de cas comparé
du sujet de Mahomet et les Juifs tel que traité dans le Kitab sirat rasil Alldh d’Ibn
Ishéaq et le Kitdb al-maghdzi d’al-Waqidi. Tout en reconnaissant les interprétations
particuliéres des compilateurs, cette étude se veut une comparaison des méthodes,
structures, sources 2t chronologies adoptées par chacun d’eux dans son traitement
du sujet de I’établissement primordial de I'islam. Les différences entre les deux
textes qui se manifestent au cours de cette €tude soulignent la nature littéraire
plutdt qu’historique de sira-maghizi. Ce qui est plus important, ces différences
mettent au point la nature tendancieuse de sfra-maghizi; elles nous menent a
comprendre porquoi [’on pe peut pas se servir de I’information comprise dans I’un

de'ces deux textes pour en faire la preuve de I’autre.
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Preface

My interest in investigating sfra-maghazi, or biographical literature on the
Prophet Muhammad, was awakened by the ambiguous nature of the existing
scholarship on this material, which, on the one hand. rejects its content as a
historical source, yet on the other attempts to use it as a basis upon which to judge
the character of the Prophet. Ironically enough, there is little scholarship available
in terms of what these works themselves are trying to communicate, It is this
vacuum in our understanding that I seek to address, through a case study of

Muhammad and the Jews ir sfra-maghazi.

Happily, problems of research have been few and far between, and there is
no doubt that it is to the sprendid facilities of the Islamic Institute Library, of
McGill University, that I owe many thanks. My work has been both challenging
and rewarding. When it is a people’s beliefs and values that are being studied, the
responsibility of the student concerned is, I believe, compounded. It is with such a
sense of responsibility and deep sincerity that I have undertaken to examine the
issue of the historical validity of the two earliest extant texts on the life of the
Prophet. In this regard I owe much to my teacher and advisor, Professor Donald
P. Little. T have found Dr. Little challenging, demanding, and at the same time,

amazingly broad minded, and I am truly grateful for his patience.

My difficulties have largely been due to problems of understanding the
numerous languages I have had to approach in order to make a sufficient

investigation. Fortunately, there have always been numerous ready friends in this

v



regard: | was extremely fortunate to have the help of both Professor S. Alvi and
Professor F. Khan who so kindly gave their time and translated some Urdu articles
for me: fellow students Maria, Steve, Maha. Rashid, Salah, and Zaman, deserve
special mention for their ready assistance in terms of German and Arabic grammar
and translation, though indeed they were not the only friends I tapped; Ben-
Ahmad translated the various Italian texts that I required. I take this opportunity to
also thank the many who have patiently listened to my musings, and encouraged
me along the way. Professor G. Hundert, who read some of my drafts and advised
me on relevant bibliography, is especially to be thanked in this regard; and my late
father whose letters of gentle reassurance never failed to revitalize me in my
moments of trepidation. And yet writing a dissertation has been far more
demanding than I ever imagined, for it is not merely a matter of reading and
understanding, but alsc one of careful documenting. To help and encourage me
along this difficult path I was extremely fortunate in having the informed and
generous advice of Steve Millier. 1thank Elizabeth Dwivedi for her ediiorial
comments, and Elizabeth Richards, Violette Masse and Ivan Lavoie for the French

translation of my “Abstract.”

As for my family: I am afraid i have always taken the support of my family
for granted. Itis to them, my darlings, Rumi, Akram, Igbal, and Faizer, that I

dedicate this dissertation with heartfelt gratitude.
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Technical Details

Transliteration All transliterations are italicized. The Institute of Islamic Studies
transliteration system for Arabic has been followed except in the case of the long
vowel which is indicated by a circumflex ( " )}, and the t3" marbiiza which is

indicated by an ‘ a’ (a); and an ‘at’ in an i Jdfa (at).

Citation Footn~tes and Bibliography are cited in accordance with Kate L.
Turabian’s guide: A Manual for Writers, Chicago: The Universit, of Chicago

Press, 1987.

Dates: Dates for the relevant events are given according to both Muslim and

Christian calendars.
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Chapter One

Chapter One

Sira - Maghazi

Modern approaches to biographical literature on the Prophet Muhammad,
or the genre of sira-maghazj as it is technically termed. by authors such as Ibn
Ishaq (85/704 - 151/767)1 and al-Waqidi (130/747 - 207/823).2 have been
overwhelmingly concerned with evaluating its content for information about the

Prophet’s life and the life of the early Islamic community.3 The justification for

IMufammad Ibn Ishaq, Kitdb sirat rasiil Alldh, in the recension of ‘Abd al-
Malik b. Hishdm, ed. Ferdinand Wiistenfeld under the titlc Das Leben Muhammed’s nach
Ibn Ishak 2 vols. in 3 (Gottingen: Dieterichsche Universitits-Buchhandiung, 1858-60);
[bn Ishaq, The Life of Muhammad, ed. and trans. Alfred Guillaume (Karachi: Oxford
University Press, 1955).

2Muhammad b. ‘Umar al-Waqidi, Kitab al-maghézi, ed. J. M. B. Jonges, 3 vols.
(London: Oxford University Press, 1966).

3Leone Caetani, Annali dell’Islam, vol. 1 (Milan: U. Hoepli, 1905); P. Crone,
Meccan Trade and the Rise of Islam (Princeton: Princeton University Press, 1987);
Moshe Gil, “The Medinan Opposition to the Prophet,” JSAI 10 (1987): 65-96; Hartwig
Hirschfeld, “Essai sur I’histoire des Juifs de Médine,” part 1, REJ 7 (1883): 167-93; part
2, REJ 10 (1885): 10-31; J. M. B. Jones, “The Chronology of the Maghizi - A textual
Survey,” in BSOAS 19 (1957): 247-80; M. J. Kister, “The Expedition of Bi’r Ma‘{na,”
in Arabic and Islamic Studies in Honour of Hamilton A. R. Gibb, ed. George Makdisi
(Leiden: E. J. Brill, 1963): 337-57; M. Lecker, “Muhammad at Medina: A Geographical
Approach,” JSAI 6 (1985): 29-62; R. B. Serjeant, * Zaam and Haw s ah the Sacred
Enclave in Arabia,” in Mélanges Taha Husain ed. A. R. Badawi (Cairo: Al-Maaref,
1962}, 41; William Montgomery Watt, Muhammad at Mecca (Oxford: Clarendon Press,
1953); idem, Muhammad at Medina (Oxford: Clarendon Press, 1956); idem,
“Muhammad,” in P. M. Holt and Bemard Lewis, Cambridge History of Islam
(Cambridge: Cambridge University Press, 1970}, 30-56; Arent Jan Wensinck,
Mohammed en de Joden te Medina (Leiden: E. J. Brill, 1928), trans. by Wolfgang Behn
under the title Muhammad and the Jews of Medina (Freiburg im Breisgau: K. Schwarz,
1975).




Chapter One

such an approach has been that these texts are essentially repositories of archaic
traditions based on historical facts. Needless to say, the readiness with which
authenticity is ascribed to various traditions, varies from scholar to scholar.
Despite the denial of historicity to much of this material by many. historians
ranging from Wellhausen to Lammens. and Jones and Serjeant to Crone, come
together to assert that Ibn Ishic and al-Wagqidi are telling us the same thing. More
recently, scholars such as Ella Landau-Tasseron and G. R. Hawting, recognizing
that in fact differences do exist between these narratives. have sought to explain
these differences through the study of isolated traditions. though with limited
success because of the restricted nature of their investigations.* Significantly.
littie weight has been given to understanding the material in terms of the nature of

the genre concerned and what it meant to the persons who compiled it.

This dissertation attempts a case study of Muhammad and the Jews as

established in the Sira of Ibn Ishdq and the Kitdb al-magh4zi of al-Waqidi, based

on a careful textual comparison of the relevant material. It takes into consideration
the purposes of the author concerned. as well as the nature of the genre within
which he chose to write. Approached contextually, despite Muhammad’s
aggression against the pagan Arabs, it is through the subordination of the Jews that
the might and authority of Mubammad are established in this literature. This
contrast is heighténed by a constant portrayal of the Jews as wicked. The portrayal
of Muhammad’s opposition to the Jews makes of sira-maghdzi a combination of
salvation history and Arab saga. As a result. the Jewish faith is superseded by that

of Islam. The Jews, and those who join with them, are the mythical dragon which

4See Ella Landau-Tasseron, “Processes of Redaction: The Case of the Tamimite
Delegation to the Prophet Muhammad,” BSOAS 49 (1986): 255-70; and G. R. Hawting,
*Al-Hudaybiyya and the Conquest of Mecca: a Reconsideration of the Tradition about
the Muslim Takeover of the Sanctuary,” JSAI 8 (1986 ): 1-23.

2



Chapier One

must be vanquished by Muhammad before he may return home as victorious lord.

Neither the Christians nor the pagan Meccans are so righteously crushed as are the

Jews.

The subject of Muhammad’s relations with the Jews has received much
attention from scholars because of the contentious issues involved. Important in
the context of this dissertation is the way in which modern historians have used the
narration of the Prophet’s biography. by al-Wigqidi in particular, to interpret what
has come to be known as the ‘Constitution of Medina.” a text of which has been
discovered in the Sira of Ibn Ishiq. but has also come down to us through the
medieval sources of Abfi ‘Ubayd (d. 224/829),5 Ibn Zanjiya (d. 248/862).¢ and Ibn
Kathir (d. 774/1372).7 From Julius Wellhausen, Arent J. Wensinck. and Leone
Caetani, to W. Montgomery Watt. R. B. Serjeant. Uri Rubin. and Moshe Gil.® one
sees analyses and interpretations which contradict and deny each other. None of

them give recognition to the fact that both Ibn Ishaq and al-Waqidi were unique

SADbQ “Ubayd gives an isndd of ‘Abd Alldh b. Silih (d. 223), Yahyi b. ‘Abd
Allah b. Bukayr (d. ), al-Layth b. Sa‘d (d. 175), ‘Uqayl b. Khalid (d. ?), Ibn Shihab al-
Zuhri (d. 124); see Kitdb al-Amwal (Cairo: 1968), 202-07, cited in Akira Goto, “The
Constitution of Medina,” QOnent 18 (1982): 2-3.

6Entitled “Kitab al-Amwal,” the text has not yet been published. The manuscript
has been studied by Hamidullah at Burdur, Turkey. Ibn Zanjliya was a scholar who
collected afadith from al-L.ayth and Abéi ‘Ubayd. See Goto, ibid.

71bn Kathir, Al-Biddya wa’l-nibhdya (Beirut: Al-Maaref, 1966), 3: 224, cited in
Moshe Gil, “The Constitution of Medina: a Reconsideration,” [GS 4 (1574): 47.

8Caetani, Annali deli’Islam, 1: 391-95; Gil, “The Constitution of Medina,” 44-
66: Uri Rubin, “The ‘Constitution of Medina’: Some Notes,” SI 42 (1985): 5-20; R. B.
Serjeant, “The Sunnah Jami ‘ah, Pacts with the Yathrib Jews, and the Ta4rim of Yathrib:
Analysis and Translation of the documents Comprised in the so called *Constitution of
Medina’” BSOAS 41 (1978): 1-42; idem, “The Constitution of Medina,” 1Q 8 (1964} 3-
16; W. Montgomery Watt, “Condemnation of the Jews of Banfl Qurayzah,” in Early
Islam: Collected Articles (Edinburgh: Edinburgh University Press, 1950), 1-12; Julius
Wellhausen, “Muhammads Gemeindordnung von Medina,” in Skizzen und Vorarbeiten
(Berlin: G. Reimer, 1889), 4: 65-83; Wensinck, Muhammad and the Jews of Medina.

3



Chapter One

individuals in their own right, each trying to express his own vision of what the

Prophet’s life entailed.

Simultaneously there has been a rise of Muslim apologetics from scholars
such as W. N, Arafat and Barakat Ahmad concerning the execution of the B.
Qurayza. It has been asserted that such an act is contradictory to the very essence
of Islam.% Kister, in a 1986 article addressing the issue, seems to indicate
otherwise. Muslim society of the time not only recognized the executions, he
writes, but famous jurisprudents from al-Shafi‘l on used the event as a basis from

which Islamic law could be derived.10

In the light of these conflicts, the contribution I hope to bring to Islamic
studies is an understanding of the significance of the motif of Muhammad and the
Jews in sfra-maghézi, and thus a better understanding of the nature of sira-maghdzi
itself. I limit myself to the issue of Muhammad and the Jews, one of the many
motifs of the genre, because it provides an opportunity to analyze how our sources
treat several well-defined incidents and how scholars have subsequently
interpreted these sources. The choice of subject is due to the fact that sira-maghazi
literature concerns Islam’s supersession over pre-existing faiths, but more
particularly Judaism, given the context of the Hijaz in which the Jews were the

predominant monotheistic community before the coming of Islam.

That the sources to be studied in this dissertation, viz., the Kitab sirat rasiil
Allah of Ibn Ishdq in the recension of Ibn Hishdm (d. 218/833), and the Kitéb al-

maghazi of al-Waqidi, were significant even in medieval times is clear from the

W. N. Arafat, “New Light on the Story of Banii Qurayza and the Jews of
Medina,” JRAS (1976): 100-07; and Barakat Ahmad, Muhammad and the Jews ( New
Delhi: Vikas Publishing House, 1979).

10M. J, Kister, “The Massacre of the Banfl Qurayza: a Re-examination of a
Tradition,” JSAI 8 (1986): 68.
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numerous biographical notices that express either satisfaction or irritation with the
traditions narrated and the methods of transmission adopted by these writers.1! It
is a conspicuous fact that scholars from the tenth century onwards should cite
either one or both these texts to support their own statements regarding early
Islam. For instance, al-Baladhuri (d. 279/892)12 depended to a large extent on the
traditions transmitted by al-Waqidi, while al-Tabari (224/839 - 310/923).13 even
though he uses both these authorities, has, according to Yaqit (d. 626/1229),
established his history on the traditions of Ibn Ishaq.14

In writing about the Prophet, both authors were conforming to a particular
genre which has come to be appreciated as the genre of sfra-maghdzi. However, to
understand what went into the making of sfra-maghdzf is difficult because very
little of the material that was written before Ibn Ishéq is available to us today.

What we do have are fragments of the works of Wahb b. Munabbih (d.110/114

HFor example see al-Khatib al-Baghdadf, Ta’rikh Baghdad aw Madinat al-
Salidm (Cairo: Maktabat al-Khanjf, 1931),1: 214-34, and 3: 3; Ibn al-Nadim, The Fihrist,
trans. Bayard Dodge (New Y ork: Columbia University Press, 1970),1: 200 and 1: 213-16;
1bn Qutayba, Kitab al-Ma‘4rif, ed. F. Wiistenfeld under the titie Ibn Coteibd’s Handbuch
der Geschichte {(Gottingen: Vandenhoeck und Ruprecht, 1850), 247; Ibn Sa‘d, Kitdb al -
tabagét al-kabir, ed. Eduard Sachau (Leiden: E. J. Brill, 1904-40), 7: 67 and 5. 314-21;
Ya‘qglib ibn ‘Abd Alldh Yaq(t, Irshad al-arib jld ma‘rifat al-adib (Mu‘jam al-udabd’), E. J.
W. Gibb Memorial Series, ed. D. S. Margoliouth. 7 vols. (Leiden and London: 1907-27),
6: 399-401 and 9: 277-82.

12A]-Baladhuri, ed. M. . de Goeje, Futlih al-Buldan (Leiden: E. J. Brill, 1866).

13Abil Ja‘far Muhammad b. Jarir al-Tabarf, Ta'rikh al-rusul wa’l-mul@k
(Annales), ed. M. J. de Goeje, 15 vols. (Leiden: Brill, 1879-1901).

14Yﬁqﬁt, Mu‘jam al-udab4’, 6: 430 cited in Nabia Abbott, Historical Texts, vol.
1, Studies in Arabic Literary Papvri (Chicago: University of Chicago Press, 1957), 94. It
is undeniable that there are differences between the interpretations of Ibn Ishig and al-
Tabari, however, as for instance regarding the agreement between Muhammad and the
Jews.
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A.H.)15 and Miisa b. ‘Ugba { 55/675 -141/758),16 but also a reconstruction of the
work of ‘Urwa b. al-Zubayr (d. 92/711) put together by M. M. A‘zami.l7 A‘zami
establishes his text very much in the manner that Alfred Guillaume18 uses to
reconstruct the text of Ibn Ishaq, i.e., by collecting and bringing together citations
from more recent works that are extant today. We can also find information about
this earlier literature in bio-bibliographical works which sometimes go beyond
mere citation in supplying us with biographical information on writers of maghazi.
Citations from such works are also to be discovered in the ‘historical” writings of

authors such as al-Baladhuri,1% al-Tabari,20 and al-Khatib al-Baghdadi.2!

Although ‘historical’ tradition or akhbar constitutes the major component
of sfra-maghazi, it is certainiy not the only one. Poetry, miracle stories, gisa s
genealogy, and even documents such as lists of those who fought at the Batile of
Badr, for instance,22 or of the delegates sent by the Prophet to the various courts
abroad, 23 had their part to play. Another important componenrt was that of stories

designed to explain the exact moment of a Qur’anic revelation. As Duri states:

I5Raif Georges Khoury, Wahb b. Munabbih (Wiesbaden: O. Harrassowitz,
1672); also Nabia Abbott, “Wahb b. Munabbih: a Review Article,” JNES 36 (1977): 103-
12.

16See “A Fragment of the Lost Book of Misd b. ‘Ugba,” in Alfred Guillaume,
introduction to The Life of Muhammad, by Ibn Ishdq, (Karachi: Oxford University Press,
1955), xliii-xlvii; and Joseph Schacht, “On Milsd b. ‘Ugba’s Kitdb al-Maghazi,” AO 21
(1950): 288-300.

17*Urwa b. al-Zubayr, Maghazi rasil Alldh, ed. M. M. A‘zami (Riyad: Maktab
Tarbiyati’l-* Arabi, 1981).

18]bn Ishéq, The Life of Muhammad.

19A1-Baladhuri, Futfih al-Buldén,

20A]-Tabarf, Ta’rikh al-rusul wa’l-mulfk.

21A1-Khatib al-Baghdadt, Ta’rikh Baghdad .

22Mfisa b. ‘Uqgba gives lists of persons who participated in the battles of Badr
and Utiud, and Ibn Sa‘d is supposed to have derived this information from him. See N. A.
Faruqi, Early Muslim Historiography (New Delhi: Idarah-i Adabiyat-i Deli, 1979), 269-
70.

23See J. Schacht, “On Mfisi b. ‘Uqgba’s Kitab al-Maghazi, ” 293.

6



Chapter One

. .. the accounts of al-Wigqidi quoted from al-Zuhri clearly demonstrate that
the study of the Qur’4n, which is full of references to Muslim affairs in
Medina, was another f' tor in the emergence of historical studies.2+

Needless to say, many such citations are found in the text of Ibn Ishiq as well.

Although difficult to prove because we know so little about this material,
the claim has been made that ayyam (battle days) literature had a broad influence
on the writing of maghidzi.25 Poetry, generally recognized as the most important
mode of oral tradition, is known to have formed an important part of pre-Isiamic
ayyam literature. Islam, whose attitude to pagan poetry was somewhat
ambiguous,25 had come up with new poems of its own to go hand in hand with the
older material, poems which were in many ways comparable to the pre-Islamic
accounts of tribal warfare.2’7 The batiles and the poetry (scraps of popular poetry
have been found in the fragments of Ibn Munabbih’s Sira)28 held as much
fascination for their audience as did the accounts of miracles and visions of the
Isrd’fl fy4t or biblical stories. And they were all a part of the early maghazi

writings. Thus Miisa b. ‘Uqba tells of the Prophet’s vision of Jesus

24A. A. Duri, Bahth fi nash’at *ilm al-ta’rikh ‘inda al-‘Arab (Beirut: Catholic
Press, 1960), trans. by Lawrence Conrad as The Rise of Historical Writing Among the
Arabs (Princeton: Princeton University Press, 1983}, 111-12. Subsequent references to
this work are to the English translation.

25 E._I_l, s.v. “Sira,” by G. Levi Della Vida; also Duri, The Rise of Historical
Writing, 19, 20.

26“It is better for a man that his body be full of pus than that he be full of
poems,” is a saying attributed to the Prophet. Another saying attributed also to the
Prophet forbids only the bad poetry that incites inter-tribal conflict. See M. J. Kister,
“The Sfrah Literature.” Arabic Literature to the end of the Umayyad Period, ed. A. F. L.
Beeston, et. al. (Cambridge: Cambridge University Press, 1983), 358.

27Kister commenting on the poetry of the Sira writes: “A part of this poetry is
false, and some of these forgeries were convincingly shown to be so by ‘Arafat; a certain
portion seems, however, to be authentic.” See ibid.

28| bid,
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circumambulating the Ka‘ba,29 and ai-Zuhri of ‘Atika’s dream.30 Ibn Munabbih,
of whose maghézi we only have traditions concerning the Prophet’s meetings at
‘Aqaba and his hijra to Medina, also includes several miracle stories: the story of
Suréqa; of the dove and the spider at the entrance of the cave:; of Abi Bakr’s
meeting with the Devil.3! And the attitude of the public to this genre seems to
have been to treat it as something frivolous. Thus, for instance, Goldziher tells us

that,

According to a report from al-Zuhri, the Caliph ‘Abd al-Malik saw such a
maghazi book in the hands of one of his sons and had it burnt, recommending
his son to read the Koran and pay heed to the sunna32

While Kister, explaining the easy-going approach of early Muslims to this genre,

says:

It was considered less binding as a duty to narrate the maghazj than to
transmit utterances of the Prophet. Scholars refrained from recording /Zadith
utterances transmitted by unreliable scholars while they did not hesitate to
relate maghazi material on their authority.33

Indicating that Ibn Ishidq’s Sira was no exception to this rule he adds:

The fragment of Wahb’s papyrus reflects the very early stage of the
formation of the legendary type of Sirah; the Sirah of Ibn Ishaq is in facta
selective collection of this material 34

According to Kister, sira literature was inspired by the imposing

personality of the Prophet.35 Yet Hartmann informs us that “Ibn Ishiq hat keine

298ce tradition 1 in “A Fragment of the Lost Book of Mfisa b. ‘Ugba,” trans. by
Guillaume in his introduction to The Life of Muhammad, by Ibn Ishaq, xliii.

30See Duri, The Rise of Historical Writing, 102.
31Kister, “The Sirah Literature,” 356-57.

321gnaz Goldziher, Muslim Studies, trans. by C. R. Barber and S. M. Stern
{London: Allen and Unwin, 1971), 2: 191.

33Kister, “The Sirah Literature,” 357.
341bid.
351bid., 352.
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Sira geschrieben’, indicating to us that the term ‘sira’ was not used at that time.36
Hinds believes that it was probably not used in such a context until around the
time of al-Waqidi and Ibn Hishdm.37 As for the term maghazi, according to A. A.
Duri,

The earliest studies of the Prophet’s life were also referred to as the maghazi,

a word which frorn: a linguistic point of view means the raids and military
campaigns of the Prophet, but which actually extended to the entire period of

his prophetic mission.38
And Martin Hinds comes to a similar conclusion. In his article , “Maghazi and

Sira in Early Muslim Scholarship,” he declares:

It looks as if the two senses of maghazf co-existed. In its broader scope-the

life and background of the Prophet-the temm echoed an earlier scope which

had been yet broader. .. and seems to have been used more or less

synonymously with sira as a genre label [emphasis mine]. The narrower

sense appears to have been a more technical one, i.e. the maghazi “proper™,

as distinct from the mab‘ath, for example.3°

J. M. B. Jones further qualifies the meaning of the term as a literary

technicality, explaining that “it is specifically applied to the accounts of the early
Muslim military expeditions in which the Prophet took part; those at which he was
not personally present are termed sardyd or bu® iith.” He adds, “At the same time,
the early books of maghazi include accounts of events which are not military

expeditions, such as the treaty-making at Hudaybiyah, the Prophet’s last

pilgrimage ( Aajjat al-wada®), etc.”0 This is clearly observed with regard to al-

36Hinds, “Maghadziand Sira in Early Islamic Scholarship,” La vie du Prophete

Mahomet: Collogue de Strasbourg, October 1980 (Paris: Presses Universitaires de
France, 1983), 62.

371bid., 62-65.

38Duri, The Rise of Historical Writing, 24.

3%Hinds, “Magh4zi and Sira in Early Islamic Scholarship,” 66.

407, M. B. Jones, “The Maghazi Literature,” in Arabic Literature to the end of

the Umayyad Period. ed. A. F. L. Beeston, et. al. {(Cambridge: Cambridge University
Press, 1983), 344.
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Wiégqidi’s Kitab al-Maghézi for instance, which does not merely deal with the

Prophet’s raids, but with his treaty making at Hudaybiya.#! the conversion of ‘Amr
b. ai-‘As,2 the affair of the destruction of al-‘Uzz4 (by Khalid b. al-Walid).*3 and
the Prophet’s farewell pilgrimage as well as his last sermon.#* Significantly, the

article entitled “Al-Maghazi” in the Encyclopaedia of Islam states that

... not just Ibn Ishak but afl transmitters and compilers before Ibn Hisham
(d. 218 or 213) who dealt with material about the period of the Prophet in
general regarded that material as being about maghézi. . . .

It may be argued that because Ibn Ishaq deals with the entire life of the

Prophet whereas al-Waqidi merely with his maghazi, such a comparison is not

feasible. My reply to this is that both the Sira and the Kitab al-maghazi may be
compared, not only on the grounds that they conform to the same genre, but also
because they both concern the Prophet’s life and the life of the Islamic community,
and they both deal with the Prophet’s relations with the Jews, which is the
concern of this dissertation. It is important to realize that present appreciation of
this material is largely based on the juxtaposition of data taken from the two
texts.%0 and while it is the interest of this dissertation to deny the correctness of
such methods because these materials are indeed different, this difference can only

be established by comparing the one with the other.

4LAl-Waqidt, Kitdb ai-maghazi, 571-633.

#2]bid., 741-54.

43Ibid., 873-74.

Hibid., 1088-1103.

45E12, 5.v. “Al-Maghézi,” by Martin Hinds.

46Thus one of the standard text books for students of Islam discussing the life of
the Prophet states: “Material on the life of Muhammad is available in ample . . .
quantities. The earliest complete extant text stems from a version of the biography(Sfra)
of Muhammad by Ibn Ishaq (d. 767) edited by Ibn Hisham (d. 833). This may be
supplemented by other fairly carly texts such as those by al-Waqidi (d. 823) . . . In broad
outling, all these sources present the same story but matters of chronology and detail are
always problematic.” See Andrew Rippin, The Formative Period, vol. 1, Muslims: Their
Beliefs and Practices (London: Routledge, 1990}, 31.
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Western scholarship on sira-maghazi, with notable exceptions, has been
overwhelmingly critical of the use of this material as a historical source.+? Most
prominent among these critics are Caetani, who in 1905 undertook an examination
of all the biographical sources only to conclude that the texts were formulations of
doctrine or a pclemicai point rather than statements of history;* Lammens, who
saw in the traditions nothing but Qur’anic midrash with the objective of praising

the Prophet;49 and Levi della Vida, who asserts that

. . . the continually increasing veneration for the person of Muhammad

provoked the growth around his figure of a legend of hagiographical

character in which alongside of more or less corrupt historical memories

there gathered episodes modeled on Jewish or Christian religious

tradition. . . .30

Modern attitudes to the use of maghazi materials for the reconstruction of

early Islamic history are best viewed against the backdrop of Schachtian
skepticism. In 1949, Schacht, in an article calling for a re-evaluation of Islamic
tradition, had asserted that as regards the traditions of the Prophet, even seemingly
reliable historical information is only the background for legal doctrines and

therefore devoid of independent value.5! Advocating the adoption of *“sound

critical standards,” Schacht went on to examine the Kitib al-maghézi of Miisa b.

‘Ugba in a subsequent article, only to alert the scholar to the fact that

A considerable part of the standard biography of the Prophet in Medina, as it
appeared in the second half of the second century A.H., was of very recent
origin and is therefore without independent historical value; the vague
coilective memory of the community was formalized, systematized,

47], E. Royster, “The Study of Muhammad: A Survey of Approaches from the
Perspective of the History and Phenomenology of Religion,” MW 62 (1972): 49-70.
48Caetani, Annali dell’Islam, 1: 28-58.

49Henri Lammens, “Les Juifs de la Mecque 2 la veille de 1’'Hégire,” RSR1 8
(1918): 145-93.

50E]!, s.v. “Sira.”
51Joseph Schacht, “A Revaluation of Islamic Tradition,” JRAS (1949): 143-54.
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replenished with details and shaped into formal traditions with proper isnids
only in the second century A.H.52
It was in the wake of such harsh skepticism that a more sympathetic

investigation of Islamic sources was undertaken by such scholars as Robson,
Jones, Abbott, and Duri who affirmed the authenticity of early Islamic sources. It
is important to emphasize that, notwithstanding Schacht’s argument, there is much
to indicate that not only had Miisa b. ‘Uqba actually written a work on maghazi,
for traditions from this work have been cited by both Ibn Sa‘d and al-Wagqidi, but
that, in fact, maghizi writing probably went back to the time of Wahb b.
Munabbih (d. 110-114/728-732), based on the evidence of a manuscript of the
latter’s writings.33 It is therefore certainly worth examining both the recension of
Tbn Ishdq by Ibn Hishdm, as well as the Kitib al-maghizi of al-Wégqidi, in order to

evaluate the nature of these ‘historical’ traditions concerning the Prophet.

Robson’s 1955 article, “Ibn Ishdq’s use of the Isnid,” is an attempt to
provide such an evaluation of the traditions used by Ibn Ishdg. On the basis of a
careful analysis, Robson concludes that his use of the isnpdd indicates a sincerity

which is difficult to ignore:

52Schacht, “On Masa b. ‘Uqba’s Kitab al-Maghazi,” 288; in a somewhat abrupt
examination of Mlsa b. ‘Ugba’s Kitib al-Maghazi Schacht attempts to show this. His
methodology is based on an examination of the substance/matn of the 20 traditions
involved. But first he establishes not only that all the traditions of the Kitdb had originally
been related on al-Zuhrf’s authority, but also that the Kitab itself had been transmitted by
Msa’s nephew Ismd‘il b. Ibrdhim b. ‘Ugba alone. Schacht then goes on to deny on this
basis the plausibility of the inclusion of those traditions which had not originated from al-
Zuhrf or had not been transmitted by his nephew. Next, he finds other traditions which
arc ridden with ‘Abbiésid tendencies. This, he says, makes it difficult to believe that
Zuhri, who after all was the main source of Misa, was the author of those traditions.
Finally, Schacht also finds traditions that do not belong to the original work, because they
do not concern maghdzfi material at all. We are not informed, however, of what his
definition of maghazi material is.

53M. J. Kister, “On the Papyrus of Wahb b. Munabbih,” BSOAS 37 (1974): 545-

71; idem, “Notes on the Papyrus Account of the ‘Aqaba Meeting,” Le Museon 76 (1963):
403-17.
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He does not claim that all the information he gives is of full authority, neither
does he try to trace everything back to the Prophet. We may therefore be
inclined to trust him when he does quote direct authorities and when he gives

connected isndds. 3
However, this does not lead Robson to conclude that the information conveyed by

these traditions is factual. Instead he declares:

It has often been suggested that, although the main body of Tradition cannot

be genuine, there is a genuine core; but no one has yet provided a method of

extracting this core.55

Abbott’s appreciation of this literature is expressed in the same spirit. She

accords the literature an authenticity on the basis of her acquaintance with the
material, and recognizes the development of both technical and stylistic skills in
methods of compilation. Most importantly, she acknowledges the establishment
of disciplines of transmission which ensured the trustworthiness of the information
that was communicated. She nevertheless clearly qualifies her acknowledgment of

this material:

. . . basic authenticity is not to be equated with scientific reliability or

factuality. In other words, to accept Akhbér ‘Ubaid, Kitdb al-mubtada’, and

a Kitib al-maghazf as basically authentic works of ‘Ubaid ibn Sharyah,

‘Wahb ibn Munabbih, and ‘Urwah ibn al-Zubair or Zuhri, respectively, is not

in itself proof enough to indicate that these works are factual histories or that

their authors are reliable historians.>6

Watt, Kister, and Jones, on the other hand, clearly equate authenticity with

factuality. For Watt, who has not sufficiently appreciated the traditional role this
genre of literature has played in early Islamic society, it was largely a misplaced

sympathy for the Muslim community which led him to assert that “ostensible

sources for any series of events are always to be accepted unless some grounds can

54James Robson, “Ibn Ishiq’s use of the Isnad ,” BIRL 38 (1955-56): 457.
551bid., 464.
56 A bbott, Historical Texts, 26.
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. be shown for their rejection or partial rejection.”>7 Watt believes that the
accountability of this material is due to the early beginnings, i. .., the ‘family

memories,” of the collection of this material:

... many of the first collectors and historians themselves came from the

families of men who had played an important part under Muhammad. Thus

of the first ten writers mentioned by Sezgin, no. 1 iz the son of Sa‘d ibn

‘Ubada, the leader of the Khazraj, no. 4 is a son of the poet Ka‘b ibn Malik,

no. 7 1s ‘Urwa the son of al-Zubayr. . . .58

Thus Watt concludes that the essential work of collecting the traditions

concerning the life of the Prophet had been completed by family members of those
closely connected with the main events, so that by the first Islamic century, the
data were established. Thus, for instance, Watt examines the various versions of
‘the condemnation of the Banii Qurayza’ and attributes their differences to
“modifications of a basic account from political and theological motives.”9
According to Watt, the claim that the request for Sa‘d’s appointment came from
the Jews, “may simply be to make a good story.” The statement “that Muhammad
merely asked Sa‘d for advice.” on the other hand, was probably intended *“to
magnify the position of the Prophet.” And as for the claim that the Prophet
remarked in regard to Sa‘d, “stand in honour of your sayyid,” Watt states the
opinion that “the Ansar could and did take it to mean that one of them was worthy
and capable of having authority over the Quraysh.”%0 But according to him there
was behind it all a historical account. In this case the account consisted of four

distinct events:

a) the unconditional surrender of the Jews;

57W. Montgomery Watt, “The Reliability of Ibn Ishaq’s Sources,” Early Isiam;
Collected Articles (Edinburgh: Edinburgh University Press, 1990), 13-14.
38]bid., 21.
$9Watt, “Condemnation of the Jews of Banfi Qurayzah,” 5.
® s
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b) the Aws’ plea for their confederates:
c) Muhammad’s appointment of Sa‘d as judge

d) Muhammad’s proclamation that he has judged correctly.

As already indicated, this is one tradition that moderm Muslim scholars
such as Arafat would like to refute. Among Arafat’s reasons for refuting the
tradition, are, first, the fact that Ibn 1shdq had probably obtained his traditions from
the descendants of those Jews who had converted to Islam; and second, that the
very cruelty of the act speaks for its un-Islamic nature.5! Barakat Ahmad, on the
other hand, re-examining the relationship between Muhammad and the Jews.
questions the historicity of the accounts concerning the raids against the Jews of
Medina and especially the traditions regarding the execution of the B. Qurayza.
For Ahmad there exists the possibility that these were but cautionary tales written
as a warning to the Jews of Baghdad to keep them from rebelling against the
‘ Abbésid caliphate.6? Nevertheless it is important to realize that these traditions
have been recorded in very early compilations such as Qur’an commentaries.63
and that contemporaries of Ibn Ish4q have also reported similar traditions on the

authority of their teachers.64

The protest against the traditions regarding the executions meets with the

following response from Kister:

The early jurists avaiied themselves of the traditions of the maghazi. . . . The
events of this expedition served as precedents, conclusions were duly drawn

61Arafat, “New Light on the B. Qurayza,” 106.

62Ahmad, Muhammad and the Jews, 10.

63Rubin for instance tells us of numerous variations on the expulsion of the B.
Nadir which are recorded in early tafsir such as that of Mugatil ibn Sulayman. Sec Uri
Rubin, “The Assassination of Ka‘b b. al-Ashraf,” Oriens 32 (1990): 65-71.

64Thus ‘Abd al-Razziq gives us two vanaltions of the tradition concerning the
Banfi Qurayza, one from M{isf ibn ‘Ugba and the other from al-Zuhrf. See Kister, “The
Massacre of the Ban( Qurayza,” 82-83.
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and rules of the Muslim law of war were molded according to these

precedents. 65
The fact that the tradition was used to establish legal principles is certainly no
guarantee that the incident happened. The field of Islamic law is full of examples
of rules derived from events of dubious authenticity; yet the different conclusions
that have been drawn from this particular incident—the execution of the B.
Qurayza-—is instructive. “The rule in Islam,” says Arafat, “is to punish only those
who are responsible for sedition.”% Interestingly, Shafi‘i’s ruling has political
implications; according to him, it is obvious that people who do not revolt against
their iniquitous leaders and join the righteous party may be put to death by order of

the Imam. ¢’

Kister subscribes to the view that

Sirah literature . . . came into being in the period following the death of the
Prophet. It developed in the first half of the first century of the hijrah. and by

the end of that century the first fuil-length literary compilations were
produced.68

He adds,

Although some accounts about the recording of the utterances. deeds and
orders dictated by the Prophet to his companions are dubious and debatable
and should be examined with caution (and ultimately rejected), some of them
seem to deserve trust.69
Clearly Kister is aware of the distance that separates what actually happened from
the information conveyed about that happening by the majority of the traditions.

The care with which he selects the authentic material reflects a search for archaic

651bid., 73-74.

66 Arafat, “New Light on the Story of BanG Qurayza,” 103.
67Kister, “The Massacre of the Banil Qurayza,” 68.

68K jster, “The Sirah Literature,” 352.

691bid.
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remnants accidentally left behind. By putting together such pieces of information
from a multiplicity of sources. Kister attempts to obtain a picture of the original
historical situation. In other words. Kister claims that [slamic tradition literature
can be used to obtain historical data if a careful process of sifting is undertaken. 70
And yet his determination of what is archaic is entirely subjective: there are no

rules by which an objective assessment of his choice may be made.”!

For Jones, whose methodology is comparable to that of Watt. maghazi as
a form of oral literature “existed soon after the death of the Prophet—perhaps even
in his lifetime.””72 What is suggested here is that there is a link between observed
fact and record regarding the life of Muhammad.”3 Thus, in two articles entitled
*“The Chronology of the Maghaz?” written in 1957, and “Ibn Ishaq and al-Wagqidi”
written in 1959, Jones claims that (1) a growing consciousness of the importance
of chronology seems to have marked the emergence of the maghazr literature in

Medina:? and (2) that it is very probable that both Ibn Ishiq and al-W4&qidi had

70This is clearly seen in the way Kister attempts to understand the facts of Bi'r
Ma‘@ina by sifting through a wide range of obviously interpretationally slanted tradition
material. See M. J. Kister, “The Expedition of Bi’r Ma‘na.”

71Kister’s method is wholeheartedly endorsed by his student Michae! Lecker
who agrees that history may be discovered through the selection and subsequent
rationalization of such [tendentious] information. See Lecker, “The Hudaybiyya-Treaty
and the Expedition against Khaybar,” JSAI 5 (1984): 1-11. Butseecalso G. R. Hawting's
Review of The Banfi Sulavm: a Contribution to the Studv of Early Islam, by Michael
Lecker, in BSOAS 54 {(1991): 359-62.

72Jones, “The Maghazi Literature,” 344.

73]t is significant that for Jan Vansina, writing on the value of oral tradition as a
historical source, this is an essential aspect of recording oral tradition: *. . . those portions
that were observed as exisling situations and then incorporated into the setting . . .do go
back to an observation and are evidence. . . . A chain of transmission exists in which cach
of the parties is a link. . . . This means that a tradition should be seen as a series of
successive historical documents all lost except for the last one and usually interpreted by
every link in the chain of transmission.” See Jan Vansina, Oral Tradition as a Source of
History (Madison: University of Wisconsin Press, 1985), 29.

74Jones, “The Chronology of the Maghazi',” 247-80.
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recourse to a common fund of Prophetic and historical traditions.”> That Jones
should try to “win through to a safer position™,7¢ where discrepancies regarding
the dating of events in the writings of Ibn Ishé ] and al-Waqidi occur, seems to
indicate that he does assume the existence of an ‘authentic’ event. Interestingly,
Jones asserts that al-Waqidi was the better ‘historian’ of the two, in that he

demonstrated greater respect for chronological accuracy:

In Ibn Ishaq, the chronological details are usually, but not always, given. In
al-Wégqidi, the chronological framework is complete. . . .77
Thus, as far as Jones is concerned, al-Wagidi had arrived at his chronology
through a thorough investigation of the tradition material, a2 notion which more
recent investigations by such as Hawting, whose work I discuss below, show to be

incorrect.

Then, in 1960 there appeared the work of Duri, who diligently set out to
explain the development of Arab historiography during the early years. According
to him the influence of the #adith scholars of Medina had an important impact on
sira-maghazi and saw the distilling of historical tradition awav from the
adulterating folk tales and miracle stories. It is important to realize that for Duri
the sira-maghazi was not history, and that historical writing per se finally evolved

only at a laier date, long after the Kitéb al-Maghazi of al-Wagqidi. Nevertheless,

scholarly appreciation of the genre of sira-maghazi was not adequate, and he too
was unable to fathom some of its corzplexities, such as the problems regarding the
approach of the compiler to the issue of chronology, referred to above. Thus,

obviously impressed by the imposing scholarship of Jones, Duri lends his voice to

75]. M. B. Jones, “Ibn Ishiq and al-W4gqidi,” BSOAS 22 (1959): 51.
76Jones, “The Chronology of the Maghazi',” 245.
71Jones, “The Maghazf Literature,” 349,
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the argument that, yes, Ibn Ishdq was remarkable. but-and here he is referring in
particular to the impact of the Medinan scholars on the writer’s representation of

sira-maghézi-that al-WAaqidi was the better ‘historian™

Historical studies developed further in the work of Muhammad ibn ‘Umar al-

Wigqidi (130 - 207/748 - 823). His book. . . in content and method is more

strictly in keeping with the school of Medina than was the Sira of Ibn

Ishaq.78

It is with Selltheim’s structural analysis of the Sira, which is at least

partly informed by accepted data on Ibn Ishdq’s own career, that we have a first
attempt to appreciate the essentially interpretative nature of this genre which takes
into consideration the purposes of the author concemed. True, essentially it is the
search for a historical core which is the goal of his analysis. According to him, a
Grundschicht, 7 which he believes consists of material derived from the Hijaz1
environment, and ‘documents’ such as the ‘Constitution of Medina,’ lie buried
beneath ( in chronological order of the antiquity of the materials) a first layer (erste
Schicht) formed of prophetic and mythical legend.80 and a second (zweite Schicht)
or surface layer, made up of material which Ibn Ishiq adds to justify the ‘Abbasid
dawla81 But behind it all, says Sellheim, is the author’s purpose. The legitimacy
of the ruling Arab Muslim minority needed to be asserted, and Ibn Ishdq, who had
been commissioned by the caliph to put down his Sira in writing, willingly lent his
voice to support their claims. According to him, Muhammad, a member of the
ancestral family of the’ Abbasids through whom God had revealed His Qur’an,

who was an Arab, born in Mecca—the site of the temple of God originally built by

78Duri, The Rise of Historical Writing, 37. Such a statement is difficult to accept
given the numerous scholars who have criticized the way al-Wagqidi uses the collective
isndd without naming all those concerned, for instance. See below in my chapter on al-
Wigqidi, for more detail.

79Sellheim, “Prophet, Chalif und Geschichte,” Oriens 18-19 (1967): 73-78.

801bid., 53-73.

811bid., 49-53.
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Adam, where Abraham had finally sacrificed a sheep instead of his son—was the
last of the monotheistic prophets; tslam was the culmination of the monotheistic

faiths.

Seilheim’s approach leads to the recognition of the content of biblical and
mythic patterns in the representation of Muhammad. This is an important
statement, for here lies the realization that these traditions were as much (if not
more) based on interpretation as cn a reminiscence of the facts that constituted the
life of Muhammad. For instance, he explains the way the story of Muhammad is
knit to parallel the story of the family of Abraham: just as Abraham had desired to
sacrifice his son Ism4i’il, so had ‘Abdul Murtalib almost sacrificed his son, ‘Abd
Alldh. Just as Abraham’s grandson Jacob had ascended the ladder, so had
Muhammad accomplished his mi‘rdj from Jerusalem. The individual strands of
Jewish, Christian and Muslim tradition-as, for example, in the story of how Abii
Lubaba, who very much like Judas of the New Testament, betrays Muhammad
when he is with the B. Qurayza-are quite inextricable. An intricate weave of these
iegends is intermingled with that of universal mythic formulae such as that of the
hero who is born, emigrates to Medina, and dies on the same day, a Monday
(which may be viewed as a mnemonic device as well); and the symbolic use of the
stone-throwing myths, such as when the B. Nadir planned to throw down a stone
on Muhammad, and when a woman from the Qurayza was induced to throw down
a millstone on the Muslims who stood at the ramparts of their fortress. The
significance of Sellheim’s contribution is realized when we hear Guillaume,

despite his deep understanding of this literature, inquire:

... who can read the story of al-Zabir, who was given his life, family, and
belongings but did not want to live when the best men of his people had been
slain, without admitting that here we have a true account of what actually
happened? Similarly who but an impartial historian would have included
verses in which the noble generous character of the Jews of the Hijaz was
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fauded and lamented? The scepticism of earlier writers seems to me
excessive and unjustified.82

The fact of the matter is that the extermination of the B. Qurayza seems to

have been a theme which has been regularly recalled in early Arabic literature. It

is significant that al-Aghéni should recount that even before Islam the Qurayza
were regarded as the enemy of the Medinan Arabs, and mention two occasions
when that tribe, i.e., the B. Qurayza, were invited by the Arabs on false pre: -.ses,
only to be massacred.83 The point is that legends of pre-Islam, the well known
ayyam al-‘Arab motifs, have become incorporated into sira-maghadzi®* At the
same time the immense influence of Qurano-Biblical patterns on the shaping of

these traditions cannot be overlooked either. As Humphreys reminds us:

(In the Qur’anic view of things, to accept God and his commandments is an
obligation not merely for individuals but also for communities. . . ). Here the
story of Noah is paradigmatic: the community that rejects the messenger
recalling it to its covenant is abruptly and violently obliterated.85

Sellheim is one of the rare scholars who attempts to explain for the reader, this

mix, by picking out the various strands which come together in the narrative of Ibn

Ishag.

Wansbrough takes a literary approach as well-a methodology of form and
redaction criticism developed by Biblical scholars—though with considerably

different intentions.8¢ The key to understanding Wansbrough’s radicalism is to

82Guillaume, introduction to The Life of Muhammad, by Ibn Ishiq, xxiv.

8Hirschfeld, “Essai sur I’histoire des Juifs de Médine,” 172-74.

84g11, s.v. “Sira.”

85R. S. Humphreys, “Qur’anic Myth and Narmrative Structure in Early Islamic
Historiography,” in Tradition and Inpovation in Late Antiquity, ed. F. M. Clover and R.
S. Humphreys (Madison: University of Wisconsin Press, 1984), 277.

86John Wansbrough, Quranic Studies: Sources and Methods of Interpretation
(Oxford: Oxford University Press, 1977); and The Sectarian Milieu: Content and
Composition of Islamic Salvation History, (Oxford: Oxford University Press, 1978).
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recognize his Schachtian leanings which permit him to deny the historicity of
tradition literature, and, as well, to appreciate the entire corpus of early Islamic
documentation as salvation history.87 According to him, the portrait of the

Prophet was fiction which had emerged

... in response to its [the community’s] needs and as a result of polemic, and
derived its elements from the Rabbinic prophetology of Moses, its emblems
being mainly divine election and inspiration, telling the unknown, and
performing miracles.8%

Concerned to appreciate Sira-maghézi from such a position, that is to say, as the
stuff of Gospels rather than the ‘entertainment-oriented-religious-literature’ that it
was to the Muslim community of the time, Wansbrough seeks out morphological
constants “which demands attention not merely to the typical units of narrative
exposition . . . but also to the motives dictating their employment.”8® Discovering
twenty-three polemical motifs traditional to the Near Eastern sectarian milieu, he
contends that sfra-maghazi is essentially *“Torah-centric” and demonstrates an
adaptation of Biblical materials for sectarian purposes. Reminding the reader that
[slamic literature per se first appeared in Mesopotamia at the end of the
second/eighth century, Wansbrough suggests that this literature was the creation of
an Islamic community which had probably existed as a sectarian elite within a
largely Jewish milieu. Importantly, for Wansbrough, the Qur’an could not have
been redacted before the early ninth century, and the traditions concerning an

‘Uthmanic collection were a later fiction by the community created in order to

87“Salvation history did not happen; it is a literary form which has its own
historical context.” See Thomas L. Thompson, The Historicity of the Patriarchal
Narratives: The Quest for the Historical Abraham (Berlin and New York: Walter de
Gruyter, 1974), 328, cited in Andrew Rippin, “Literary Analysis of Qur’dn, Tafsir and
Sira,” in Approaches to Islam in Religious Studies, ed. R. C. Martin (Tucson: University
of Anzona Press, 1985), 155.

88[ssa J. Boullata, Review of Quranic Studies, by John Wansbrough, in MW 47
(1977): 306.

89John Wansbrough, Sectarian Milieu, 4.
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trace its origins to the Hijaz. This would mean that for Wansbrough, Ibn [shiq's
narrative would have appeared before the recension was established, but al-
Waqidi’s, after. Itis this aspect of his thesis that appears to be picked up by

Landau-Tasseron, whose conjectures [ discuss below. %0

Using methods which are by contrast clearly grounded in an historical
approach, Patricia Crone, a former student of Wansbrough, examines Islamic
literature on the Prophet to arrive at a degree of skepticism about its historicity
which parallels that of her teacher. Crone claims that her appreciation of the sira
traditions goes back to J. M. B. Jones’ clarification that they were selections from
a common pool of ga.ss material ?! In fact, Jones had included traditions along
with the gdss, which is why these texts embody for him a certain reliability.92 For
Crone, however, the fact of the matter is that the maghizi -material just does not
tell the truth. If one wants to know the truth, it would do just as well to look
outside the Muslim ‘sources,” where, fortunately for us, something of
Muhammad’s life has been recorded.93 It is significant that these outside sources
do not agree with the chronology presented by the Muslims. Yes, Muhammad
lived, but his hijra took place around 628 A. D., and he was still alive in 634 A.

D.!94 Explaining the distortion in the Islamic sources, Crone says:

Muhammad was a militant preacher whose message can only have been
transmitted bi’J-ma‘na, not bj’l-lafz. . . For one thing, rabbinic methods of
transmission were not current among the bedouin; and for another, the

NSee below, page 34.

91Ppatricia Crone, Meccan Trade and the Rise of Islam (Princeton: Princeton
University Press, 1987), 225.

92Jones, “Ibn Ishaq and al-Waqidi,” 51.
93See for instance Crone’s assertions in her Slaves on Horses (Oxford: Oxford

University Press, 1980), 15: “As far as the origins of Islam are concerned, the only way o
escape the entropy is thus to step outside.”

94Patricia Crone and Michael Cook, Hagarism: The Making of the Islamijc
World (Cambridge: Cambridge University Press, 1977), chapter 1.
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immediate disciples of a man whose biography was for some two hundred

years studied under the title of ‘ilm al-maghazi, the Prophet’s campaigns, are

unlikely to have devoted their lives to the memorization of Zadith.%5
If Crone is conveying her disregard for the use of the texts of either Ibn Ishdq or
al-Waqidi as historical material, she is right to do so: and yet, there is no indication
in Crone’s work to suggest that her attitude is born out of an appreciation of the
nature of ‘ilm al-maghézi, or of an understanding of the approach of early Muslims
towards that material. Instead, like Schacht, she tends to focus on the individual
traditions themselves, indicating their a-historical nature. According to Crone.
although the Prophet’s immediate heirs were the caliphs to whom the religion
owed its “initial survival”, yet it is the ‘ulam4’ who appear with the Oral Tradition,
“perhaps” in the mid-Umayyad period, and Islamic history is essentially the
history of the ‘ulami’s victorious emergence from their conflict with the Caliphal

authority. Explaining the piecemeal quality of the numerous traditions. she states:

As the caliphs pushed new doctrines at their subjects and the nascent ‘ulama’
took them up, worked them over and rejected them, the past was broken into
splinters, and the bits and pieces combined and recombined in different
patterns . . . For over a century the landscape of the Muslim past was thus

exposed to a weathering so violent that its shapes were reduced to dust and
rubble. . . .%

And there was still another aspect to this weathering which she brings out in her

more recent work, Meccan Trade and the Rise of Islam:

. . . much of the apparently historical tradition is in fact of exegetical origin.
Thus the story of Hashim and his journeys owes its existence to Sirat
Quraysh, for all that it is in historical rather than exegetical works that it
survives, Similarly, the numerous historical events said to have triggered a
revelation (the raid at Nakhla, the battle of Badr, the oath of allegiance . . .)

95Crone, Slaves on Horses, 5.
9%]bid., 6.
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are likely to owe at least some of their features, occasionally their very
existence, to the Qur’an.97

This very explanation would justify her rejection of Muhammad’s conflict with the

Jews as well;

Given the proliferation of variant versions in the tradition, we clearly cannot
adopt a literal-minded approach to any one aileged event . . . . We cannot
even tell whether there was an original event: in the case of Mubammad’s
encounter with Jews and others there was not. Either a fictitious theme has
acquired reality thanks to the activities of storytellers or else a historical
event has been swamped by these activities. The result is that we are left
with little but spurious information: the fact that the stories consist of themes
and subthemes in different combinations means that we cannot get behind the
storytellers.?8

For Crone, the storyteliers affect this material in three ways:

1. They provide contradictory information, of which Crone cites the most

obvious in Ibn Ishiq’s presentation of the Jews in Medina on the eve of Islam:

On the one hand, we are told that they used to side with their Arab allies . . .
fighting against each other with a lamentabie lack of monotheist solidarity

. ... Buton the other hand we are aiso told that the Jews. . . . were united in
the hope for a prophet who would kill their Arab oppressors. Here the Jews
display no lack of monotheist solidarity . . .%°

2. The independent accounts tend to collapse into variations on a common

theme; Crone cites the numerous variations on the theme of the young
Muhkammad’s encounter with representatives of non-Islamic religions to make her

point:

He was taken to Syria by Abii Talib (or ‘Abd al-Muttalib) and was seen by
Jews of Taym4’, or by a nameless monk in a nameless place, or by Bahiri, a

97Crone, Meccan Trade and the Rise of Islam, 214-15. For a simple and clear

statement of Crone’s views see D. P. Little, Review of Meccap_Trade and the Risc of
Islam, by Patricia Crone, in CJH 23 (1988): 386-88.

98Crone, Meccan Trade and the Rise of Islam, 222.
99bid., 218.
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Christian monk at Busr3, or by Bahira in an unnamed place, or by Bahird, a
Jewish rabbi. 100
3. There is a steady growth of information; by which Crone means that
there is a continuous elaboration of detail, so that the original story becomes

increasingly detailed and quite unrecognizably voluminous.10!

My criticism of Crone is on two fronts: on the one hand, her attacks are in
fact directed at Western scholars such as Watt, who like herself have not cared to
understand the approach of the Muslim tradition itself to the particular genre of
sira-maghézi, despite the constant reminders provided in the numerous
biographical dictionaries which inform us of the criticisms of important Muslim
leaders such as Imam al-Bukhari, or al-Shafi‘i. Thus, though her criticisms are
indeed appropriate in their rejection of such material for historical purposes, they
are, together with the works of those she critiques, of little event to the scholar of
Islamic history itself. At the same time, perhaps because of her prejudices, Crone
has not tried to appreciate the work of either Ibn Ishaq or al-Waqidi for what it
says. She thus underestimates the place of the compiler in the writing of his work.
Unable to recognize the compiler’s considerable say in the choice of the materials,
including Qur’anic verses, that he cites, and that his citations, of Qur’an as well,
are in accordance with what he wants to say—as witnessed by the fact that al-
Wigqidi does not necessarily call upon the same verses cited by Ibn Ishéaq to
establish the various events that constitute the life of the Prophet—she mistakenly
claims that it is the Qur’anic verse that must have inspired the narrative. Her

inadequate appreciation of sfra-magh4zi is surely the basis of her misjudgment.

100]pid., 219.
1011hid., 223.
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Despite her considerable pessimism however, Crone (along with Cook)
willingly accords historicity to the ‘document’ which has come to be recognized as
the “Constitution of Medina.” According to Crone, the ‘Constitutional” document
told of the first years when Jews and Arabs lived in peace.102 Imgportantly. John
Wansbrough, the one-time mentor of Crone and Cook. disassociates himself from
their methodology.103 Asserting that Islam was essentially Jewish sectarianism. he
insists that a sufficient Jewish experience was not available in peninsular Arabia

for such a religion to become formulated there.104

It is in an attempt to resist rather than respond to such “solipsism”, as he
calls it, that Newby resorts to a methodology which seeks a reconstructive
positivism. While remaining within the direct and obvious bounds of the text’s
definition of itself, Newby uses what he describes as a web of ideas,
interpretations, inscriptions, archaeology, etc., to help him explore the limits of its
positivist possibilities. Thus, for instance, he explains, “when the texts speak of
rabbis, I begin to privilege an interpretation of ya#iid that is more “rabbinic” and
less Samaritan.”195 It is quite alarming that Newby should. on the basis of al-

Wagqidi’s story regarding the murder of the Jew Abil Rafi‘ (which importantly is

102“In contrast to the standard Islamic account of the relations between
Muhammad and the Jewish tribes of Medina, the Tews appear in the document . . . as
forming one community (umma) with the believers.” See Crone and Cook, Hagarism, 7.
Significantly, Crone’s methods are akin to those of Kister,—a selectiveness based on the
archaic content of the material.

103« | can a vocabulary of motives be freely extrapolated from a discrete
collection of literary stereotypes composed by alien and mostly hostile observers, and
thereupon employed to describe, even interpret, not merely the overt behaviour but also
the intellectual and spiritual development of the helpless and mostly innocent actors?”
asks John Wansbrough, Sectarian Milieu, 116-17.

104See for instance, Wansbrough, Quranic Studies, 49-52.

105See Gordon Darnell Newby’s “Response” in William M. Brinner et al,

Reviews of A History of the Jews of Arabia from Ancicnt Times to their Eclipse under

Islam, and The Making of the I ast Prophet: a Reconstruction of the Earliest Biography of
Muhammad, both by Gordon D. Newby, in RSR 18 (1992): 188.
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not narrated in such detail in the text of Ibn Ishiq, and was probably inspired by
the Jewish practices that al-Waqgidi himself had observed in Iraq during his own
life time), actually claim that one could here observe how the Jews of Medina
practiced Passover during the time of the Prophet!!% The point is that Newby has
not in any way tried to understand the manner in which al-Wagqidi uses traditions.
His method, then, is to ignore rather than confront the numerous analyses which
discover that sira literature has little historical significance, a method quite
insufficient in terms of its critical viability.107 Shiomo Dov Goitein’s remark
based on a careful investigation of Muhammad’s Islam is, in this regard, a

pertinent reminder of the fragile nature of this information. He states:

Concerning the great encounter between Muhammad and the Jews, about
which the Qur’an and Muslim historiography speaks so much, we possess not
a single Hebrew source. All the many detailed particulars come to us
exclusively from Arabic literature . . . We cannot identify with any degree of
certainty even one Hebrew book from any (Arabian) Jewish community of
that period.108

It is a teliing fact that William M. Brinner should ironically comment in his
“Review” of Newby’s A History of the Jews of Arabia: “The history of the Jews

of Arabia still remains to be written. . . .”109

Chronology is an important indicator of interpretational differences. It
requires thorough investigation because it is, after all, a criterion of cause and

effect. According to Watt, what chronology we do have for the Prophet’s life is

106Gordon D. Newby, “The Sirah as a Source for Arabian Jewish History:
Problems and Perspectives,” JSAI 7 (1986): 131-35.

107Gordon D. Newby, A History of the Jews of Arabia from Ancient Times to
their Eclipse Under Islam (Columbia: University of South Carolina Press, 1988); idem,
“The Sirahas a Source for Arabian Jewish History,” 131-35.

108The Islam of Muhammad: How a New Religion Emerged in the Shadow of
Judaism (Hebrew), Jerusalem 1956), 88, cited by Ronald C. Kiener, in his “Review” of
Newby, in William M. Brinner et al, Reviews of Newby, 183.

109Brinner et al, Reviews of Newby, 182.
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. provided by what he calls “maghazi material”, without which the order of the
expeditions and the detailed outline of what happened on the main ones would not

be established:

It would appear to be impossible to discover from the Qur’an the

chronological order of the main events: Badr, Uhud, Khandagq. al-Hudaybiya.

conquest of Mecca, Hunayn, Tabiik; and the minor expeditions are not even

mentioned. Nor can the basic framework be derived from the collections of

Hadith. 110

Certainly the dates given in maghazf are not corroborated in either Zadith

or tafsir. Thus Bukhari’s dating of the expulsion of the B. Nadir is before Uhud;
he cites a tradition on the authority of al-Zuhri from ‘Urwa b. al-Zubayr.11! As
regards tafsir, Uri Rubin provides an interesting exposition on the case of the
murder of Ibn al-Ashraf. According to him there are essentially two possible dates
which have come down to us in two parallel traditions. In the sira literature the
murder is linked with Badr, and happens soon after: but in tafsir literature the
event takes place around the same time as the exile of the B. Nadir, an association
first seen, according to Rubin, in the interpretation of sirat al- fashr by Mugétil b.
Sulayman (d. 151/767).112 However, a careful reading of the Sira indicates the
recognition of both these possibilities.113 And a tradition similar to that cited in
Bukhari regarding the B. Nadir is cited on the authority of ‘Abd al-Razziq -
Ma‘mar - al-Zuhri by al-Zurgani in his Sharh al-maw&hib.114 Interestingly, Ibn

Ishaq and al-WAqidi disagree on the dates of both the raid on the B. Qaynuga‘ and

110Watt, “The Reliability of Ibn 1shdq’s Sources,” 14.
111See Jones, “The Chronology of the Maghdzi,” 268.
1125 Rubin, “The Assassination of Ka‘b b. al-Ashraf,” 65-71.

1138ee the poetry mouthed by “Alf at the end of the chapter regarding the exile
of the B. Nadir, Ibn Ishaq, Kitdb sirat rasfil Alldh, 657.

114See Zurgéni cited in M. J. Kister, “Notes on the Papyras Text about
. Muhammad’s Campaign against the Ban( al-Nadir,” Archiv Orientalni 32 (1964): 235.
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the murder of Abil Rafi‘.115 The point is, there is no consistency regarding

chronology within the maghazi material either.

I have already mentioned Crone’s ‘discovery’ that, in fact, the dates
established by Muslim historians for the period of the Prophet’s life do not tally
with those indicated by documents written outside the Islamic world.116 At the
same time, Caetani has called our attention to the fact that the various narratives
regarding the chronology of events leading up to the Battle of Badr,!17 to say
nothing of the dating of a little incident such as the murder of Abl Rafi‘,!!8 show
significant differences. Al-Zurgani has called our attention to the fact that the
several versions of Ibn Ishaq’s Sira, which were transmitted concurrently through
several channels, exhibit differences of both commission and omission in terms of
the stated chronology.i1® Thus, for instance, three dates have been attributed to

the event of the expulsion of the B. Qaynuga‘ by Ibn Ishiq, 120

~

In an article entitled “The chronology of the Maghédzi,” Jones, while
recognizing that there are events concerning which all or most sources are agreed
on, bemoans the mass of contradictory data in sira-maghdzf literature, yet believes
that in some caves “it may be possible to win through to a safer position.”12! To
me such an exercise seems uncalled-for. True, there are those events in the
Prophet’s life such as Badr and Uhud, for instance, which seem to be accepted by

all the authorities. But how has this consensus been achieved?

115Jones, “The Chronology of the Maghazi,” 247 and 260,

116See above, page 21-22.

117Caetani, Annali dell’lslam, 1: 466.

118 bid., 591.

119A1-Zurqgént, Sharh_‘ala’l-mawahib al-laduniva (Cairo: 1907}, 1: 553, cited in
Jones, “The Chronology of the Maghazi” 261.

1201bid., 260-61.

121Jones, “The Chronotogy of the MaghAzi, ” 245.
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It is possible that the requirements of memorization in oral tradition
demanded that certain events be concretized. so that there would be no confusion
in the mind of the narrator. These events have become ‘mythologized.’ as it were,
to acquire a permanent place in the scheme of things. Thus, with regard to the
birth date of the Prophet, Sellheim sees its establishment as an aspect of 1bn
Ishaq’s creativity.122 Given the fact that these dates are corroborated by al-
Wigqidi, it seems plausible that the tradition materia! had become mythologized
even before it was handled by Ibn Ishiq; it was the mnemonic of myth which had
been used to help the oral transmission of the story of the Prophet-hero. This
applies to what Sellheim points out as another aspect of the ‘mythologizing,’
which he explains as indicative of the particularly Arab nature of the text,
According to him, chronological juggling was a practice often indulged in by Arab
authors in order to synchronize the data when dates could no longer be
remembered. It is surely very convenient that each of the important battles with
the Meccan Quraysh be followed by a raid against one of the significant Jewish
tribes. According to Sellheim, it was by adopting a system of periodization that
Ibn Ishdq was able to blend in nicely the various layers of information, so that all

the material could be knit together to establish an [slamic Heilsgeschichte.12

It is significant that Jones categorizes the given chronological data in sira-

maghézi into four divisions:

The first consists of instances where there is complete or almost compiete
accord in the sources on the dating of an event. . . . The second comprises
dates found after collation and internal criticism of the texts . ... Thirdly,
there are the dates given only by al-Wagqidi and nci substantiated by any
other source.124

122Sellheim, “Prophet, Chalif und Geschichte,” 77-78.
1231bid., 78.
124Jones, “The Maghazi Literature,” 349.
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The fourth category consists of cases where the contradictions in the sources are

not resolvable. 125 With reference to the fourth category, Jones submits:

The possibility remains that in such cases we are dealing with an historical
interpretation of events rather than an historical reminiscence of them.126
[t is my contention that such inaccuracies, or differences, as I prefer to

view them, are a reflection of the fact that historical tradition had lost its
definitiveness because of its oral beginnings and the erosive effects not only of
orality but also of the numerous politico-religious persuasions that had become
manfest at the time, to say nothing of the fact that the early caliphs, such as ‘Umar
b. al-Khattb, had actively tried to put an end to the writing down of prophetic
tradition on the grounds that they may be confused with the word of God—the
Qur’an.!27 As aresult there was an enormous variety of traditions at the disposal
of the traditionist, who could now pick and choose in order to say whatever he was
inclined to. Significantly, there is no consistency visible in this material with
regard to the rational for any event either. Thus, according to Kister’s “Papyrus
text about Muhammad’s campaign against the B. Nadir,” the latter were accused
of cooperating with the Quraysh when the Meccan Quraysh attacked the Muslim
army at Uhud, and their payment of a part of the indemnity was as penalty for the
hostility towards the Prophet.128 According to both Ibn Ishédq and al-Wégqidi,
however, the B. Nadir agreed to help with the payment of the biood money
because they-the B. Nadir-were in alliance with the B. ‘Amir, two of whom had

been killed by a companion of the Prophet. Similarly there are various stories

1251 bid,
126Jones, “The Chronology of the Maghazi, ” 278.

127 A bbott, Qur’anic Commentary and Tradition, vol. 2, Studies in Arabic
Literary Papyri (Chicago: University of Chicago Press, 1967), 7.

128K ister, “Notes cn the Papyrus Text about Muhammad’s Campaign against the
Banf( al-Nadir,” 234-35.
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about what led to the murder of Ibn al-Ashraf as well. Thus Kister investigates a
group of traditions which tell of how a quarrel regarding the market of the Prophet
led to his assassination.12® And Ibn Ishaq and al-W4gqidi do not agree on the

circumstances that led to Abii Rafi‘s assassination either.

The implications of the above are serious: they bring to our ken the
realization that Jones” appreciation of the historical traditions as being part of a
single corpus is meaningless, so different are these traditions in terms of not just
chronological data, but other aspects as well, such as what it was that led to the
incident in question, and even the very details which constitute the particular
incident. It meant that this same ‘corpus’ could yield completely contrary data,

just as much as it could provide similar ones, 130

In her paper on “Processes of Redaction,” Ella Landau-Tasseron has
attempted to understand how these differences have arisen through an
investigation of the numerous variations of tradition regarding the Tamimite
delegations to the Prophet.13] Investigating their various forms, she concludes that
while Ibn Ishaq preserves an earlier representation of two disparate accounts, al-
Wigidi illustrates a more recent version which shows a single account, but which

in fact is a bringing togeiher of the earlier forms now narrated as one event.

According to Landau-Tasseron, historicizing accounts must have

originally been attached to the separate Qur’anic verses during the period before

129M. J. Kisier, “The Market of the Prophet,” JESHO 8 (1965) 272-76.

130Thus for instance mu 4 addithGin place the raid on the B. Nadir six months
after Badr; mufassiriin, with the exception of al-Tabari, place it after the battle of Uhud,
but connect it with the assassination of Ka‘b b. al-Ashraf;; see Rubin, “The Assassination
of Ka‘b b. al-Ashraf,” 70. While biographical literature on the Prophet places the exile
variously; Ibn Ishiq and al-Wiqid? both place it after Uhud but distinctly separate it from
the assassination of Ka‘b.

131E]la Landau Tasseron, “Processes of Redaction,” 255-70.
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the Qur’an was redacted. These accounts, she believes, probably helped the
redactors to bring the verses together to constitute the various chapters of the
Qur’anic text. Thus the two distinct accounts narrated by Ibn Ishaq, an account of
the mufidkhara, and another separate account of a raid and delegation, had,
probably because they both fell under the category of Tamimi, been brought
together under the same chapter sirat al- fujardt when the Qur’4n redactors were
first compiling the Qur’an. But in the process of bringing these verses together,
the traditions had also to be raticnalized so that the verses would make sense as
they now lay in their newly assigned sequential position. By the time of al-
Wigqidi they were available in their combined format and probably influenced him

when he decided to establish their asbab al-nuzidl in his Kitib al-maghizi. 132

There is much that is attractive about this theory, but it should be noted that the
revelations cited by the two authors in relation to a particular incident do not
always agree. For instance, the revelations connected to the chapter on the raid of
the B. Qaynuqgé* are different in the two versions of Ibn Ishdq and al-Waqidi, for
Ibn Ishaq refers to the siras ‘Al ‘Imrdn’ and ‘al-méa’ida’, while al-Waqidj, refers to
‘al-anfal’; similarly, in the case of the Ka‘b story, while Ibn Ishaq refrains from
associating the episode with a Qur’anic verse, al-Wagqidi cites verses from the
chapters * Al ‘Imrdn’ and ‘al-baqgara’.133 Thus we see that Landau Tasseron’s

example of the Tamimite traditions is not the norm.

But there is another aspect to sira-maghazi which concerns the very
traditions which together comprise the narration of an event such as the raid of the

B. Qaynugé“ or the Battle of Uhud. To appreciate more fully the individual

132]pbid.
133A1-Waqidt, Kitab al-maghézi, 185.
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. traditions which constitute such an event, it is necessary to take a closer look at the

tradition material itself. Rosenthal, explaining the scope of akhbar states:

Albér corresponds to history in the sense of story, anecdote. It does not

imply any fixation in time, nor is it ever restricted to mean an organically

connected series of events. The term later on assumed the additional

meaning of information about the deeds and sayings of Muhammad. and, ...

in fact something of a synonym of fadith. 13+

The nature of this difference—between akhbirand fadith-as being

essentially one of usage, is realized by Hawting in his study of the Hudaybiya
tradition in sira-maghdzi. Investigating the confusion that has risen regarding the
traditions concerning the Muslim takeover of the sanctuary, Hawting finds that
some authors associate the takeover or “fat #’ with al-Hudaybiya, while others
associate the same traditions with that of the conquest of Mecca. What is

important, however, is the fact that while these traditions exist in various forms—

and here I quote Hawting—

Hardly any of the forms of tradition itself contain an indication of the
context, that is, when the incident took place. From the citations of it in
Zadith collections it would rarely be possible to say when the Prophet entered
the Ka‘ba and prayed. In sfra and ta’rikh, on the other hand, the form of the
literature obviously demands an historical setting and this is supplied by
including the tradition at a particular point in the life of the Prophet. 135

This view that traditions themselves like the events they comprise are
essentially a-chronological and decontextualized by nature is also understood from

Crone’s evaluation of Islamic tradition material as fragmented,!3¢ and is further

reinforced by Humphreys, who, explaining the nature of compilations states:

134Franz Rosenthal, A History of Muslim Historiography (Leiden: E. J. Brill,
1968), 11.

135G, R. Hawting, “Al-Hudaybiyya and the Conquest of Mecca,” 18.
. 136See page 24 above, and Crone, Slaves on Horses, 5.
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.. . they consist of a series of discrete anecdotes and reports (Ar., khabar, pl.
. akhbar), which . . . are not explicitly linked to one another in any way; they
are simply juxtaposed end to end, . . . each being marked off from the others
by its own isndd.137
But Hawting goes further. Appreciating the interpretational differences

which accompany the change in the context within which the tradition is cited by
al-Wagqidi as against that of Ibn Ishdq. Hawting continues on to inform us that the
tradition regarding the takeover is cited by al-Wégqidi on several occasions, both in
the account of the ‘umrat al-qagd (which al-Wigqidi insists is not accurate), and
the 4 ajjat al-wad 4'.138 Interestingly, my own research indicates that al-Wiaqidi
anticipates this tradition of the Fat # even as early as in the episode of al-
Khandaq!13% The numerous citations of this particular tradition by al-Waqidi

appears then to be primarily a stylistic venture, distinct from the chronological

variations for the events, which the genre of sira-maghdzf itself seems to permit.

This view is substantiated by Stefan Leder’s appreciation of khabar.
Indicating the flexibility of these traditions for interpretational purposes, Leder,
examining the use of khabar in the historical writing of tradition literature,

explains:

These sources are not transmitted in their entirety; instead, single akhbarare
taken out and woven into a new context consisting of material from different
sources. Within the compilation, the khabar forms a mobile element which
may be described as a module; it is not a constituent part of an integrated
overall-composition. . . . the khabar. . . may appear at different stages of a
complex process of reproduction and be characterized by its own
idiosyncrasy. 140

137Stephen Humphreys, Islamic History: A Framework for Inquiry, revised
edition (New Jersey: Princeton University Press, 1991), 73.

138G, R. Hawting, “Al-Hudaybiyya and the Conquest of Mecca,” 18.

139A1-Wagqidt, Kitab al-maghézi, 460

140Stefan Leder, “Authorship and Transmission in unauthored Litcrature: The
. Akhbar attributed to Haytham ibn ‘Adi,” Qriens (1988): 67-68.
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Chapter One

. It is clear that the atomistic nature of these traditions has permitted the stylistic

usage of the information by al-Wagqidi in various ways.

How does one explain this difference between Ibn Ishaq and al-Waqidi?
The general understanding of the Arabic historical tradition is to recognize its
division into distinct school