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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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. 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 schools of tradition, the one situated in Medina and devoted
to the development of Zadithi methods, the other, in Iraq, consisting of the two
schools of Kiifa and Basra, and concentrating on the writing of akhbar. The
difference is best explained by Abbott, who states that while the fadithi methods
of Medina sought strict accuracy and refused to take stylistic liberties, the akhbarf
method permitted a wide margin of stylistic play.!#! Ibn Ishdq. who has been
characterized by both Gibbl42 and Horovitz!43 as one disciplined by the science of
fadith, probably belonged, however, as we can see if we examine his Sira-and as
shown by Abbott-in a formative period in which political. religious, and literary
history still had much in common.!14* With the passage of time, however, each
method was to become increasingly distinct, developing an identity of its own.!45
According to Leder, the late ninth century—the age of al-Wéaqidi—was a time which
saw the transmission of akhbir reach a professional standard and win a

considerable recognition among scholarly circles.146

Given the milieu in which he lived, it is plausible that al-Wagqidi was

influenced by the new approaches and methods of his time, and tended towards a

141 A bbott, Historical Texts, 9.

142gypplement to EIl, s. v. “Ta’rikh,” by H. A. R. Gibb.

13g]1, 5. v. “Al-Wikidi,” by Horovitz.

1447 bbott, Historical Texts,19.

145]bid.

1465tefan Leder, “The Literary use of the Khabar,” The Byzantine and Early

Islamic Near East, ed. Averi]l Cameron and Lawrence I. Conrad (Princeton: The Darwin
. Press, 1992), 314.

37



Chapter One

more stylistic approach when he compiled his Kitab al-maghézi. Shifting not

merely the main events of maghazi, but even the traditions which according to Ibn
Ishaq comprised those events, al-Wagqidi is able to establish for the reader a variant
version of the life of the early Islamic community. But there is more to the
method of al-Waqidi. This was also a period when the authority of Ibn Ishiq’s
Sira was considerable. Recensions of that work were being put together all over
the Islamic Empire, in Rayy, Kiifa, Basra, Harrén, Egypt, and Medina.!+7 Al-
Wagqidi must have known it well, for not only would the system of learning in that
part of the world make it unavoidable, but al-Waqidi himself was a young
contemporary of the compiler and a resident of Baghdad, the city in which Ibn
Ishaq lived his last years and was finally buried. According to al-Tabari, al-
Wigidi is supposed to have commended the knowledge of Ibn Ishaq.14®
Moreover, al-Waqidi is reputed to have owned an expensive library, so that it
seems unlikely that such a well known work would have escaped him.149 Yet al-
Wigqidi does not mention Ibn Ishaq throughout his compilation. Using different
traditions, altered chronologies, and additional details, he shapes a compilation of
his very own, a compilation which nevertheless causes Horovitz to remark that al-
Wagqidi “undoubtedly made very great use of his {Ibn Ishdq’s] book and obviously
follows him in the arrangement of the material.”13 It is to this referential nature
of al-Wagqidi’s work to the text of Ibn Ishiq that I would like to call the attention

of my reader as well.

The genre of sira-maghazi readily accommodates the changing

interpretations of the Prophet’s biography as they are narrated through the

147See below in my chapter on Ibn Ishaq, page 48, f. n. 22.
148See below in my chapter on al-Wagqid?, page 154.
149Gee Ibid., f. n. 16.

150E[] s.v. “Al-Wakidi.”
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centuries. J. N. Mattock’s atternpt to understand this mode as an art form, as it
moves from the hands of Ibn Ishiq to al-Waqidi. through an analysis of the
episode concerning the murder of Ab{ Rafi®, is still the best there is to be had in
this direction. Here, Mattock’s comparison of the processes at work to those of
Greek, epic, oral poetry provides an important insight into the processes at work in
the making of sira-maghazi as a whole—on the larger scale. According to Mattock,
the compiler is essentially sticking to the key components of the story as narrated
by his predecessor, but he inevitably changes the details to suit the immediate

circumstances he faces as he narrates his tale. Says Mattock:

What is suggested by the presence of «ncse common etements? Obviously.
and tritely, that there once existed an archetype, from which the extant
versions derive, at various removes. It seems to me, however, that there may
be more to it than this. The phenomenon reminds me forcibly of the process
that has been observed in the oral composition of poetry, specificaily epic
poetry. What happens there is that the poet, or his reciter, believes that, at
each repetition of his poem, he is reciting the same poem that he originally
composed, or received, . . . but, in fact, he produces a new poem on each
occasion, constructing it round certain key components that remain more or
less constant. Furthermore, the composition varies, in the emphasis placed
on certain elements and in the role played by them, to suit the particular
audience being entertained. 151

In the case of al-Wéqidi, however, I believe the changes are (as compared to the
established statement of Ibn Ishaq) quite consciously undertaken, with not just an
audience, but the narrative of Ibn Ishéq, as well as his own unique interpretation in

mind.

=——==RBRERBE—==

The new approach that I hope to bring to the study of sira-maghazi is

firstly, to view it from within the Islamic tradition, giving it its due as an a-

151 N. Mattock, “History and Fiction,” Occasional Papers of the School of
‘Abbasid Studies, 1 (1986): 96.
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historical form; and secondly, to observe it in terms of its existence as the
statement or a particular author, one which must be examined from the perspective
of the author himself to be fully appreciated. Whereas this dissertation is
concerned to appreciate how al-Wigqidi’s Kitib al-maghazi compares with Ibn
[shaq’s Sira, I suggest that the reader consider the possibility that al-Waqidi, living
in a world which saw so many recensions of the Sira, decided to write his own
original version of sira-maghazi. He therefore, very deliberately, not only sought

out a new interpretation but carefully avoided any reference to his predecessor.

In order to appreciate the differences in the sira-maghazi written by the
understand the unique contribution of each: their purpose, and approach. In
interpreting the Sira of Ibn Ishaq, I take into consideration the fact that he was the
maghézi writer par-excellence of the Islamic world at the time, a time when much
of what we recognize as Islam had just left the melting pot: al-Bukhéri (d. 257/

870), the famous compiler of al-Sahih, was not even born; and as for the Qur’an, it

had but barely been established in terms of a definitive vowelling, while the
dogma of its uncreatedness was not yet affirmed.152 It was thus a time which still
belonged in the age of the penseable, to use Arkoun’s turn of phrase.153 The
readiness with which Ibn Ishdq expresses doubts about the trustworthiness of
traditions, the honesty with which he informs his readers that the chronology of
those traditions is confused, as well as the willingness with which he expresses his
indebtedness to the earlier biblical traditions, even admitting the exegesis of

Qur’anic verses by Jews in his Sira, is surely a reflection of this fact. The

1524 Jones, “The History of the Text of the Qur’an after the Death of

Muhammad,” in Arabic Literature to the End of the Umavyad Period, ed. A. F. L.
Beeston et. al. (Cambridge: Cambridge University Press,1983), 232-235.

153Mohammed Arkoun, Rethinking Istam Today, Occasional Papers Series
(Washington D. C.: Center for Contemporary Arab Studies, 1987), 13-14.
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traditions that were available were of an infinite variety, and there is little doubt
that though it was a compilation that he put together. he was. nevertheless. very

much its author.

In interpreting the Sira of Ibn Ishdq. every statement of Ibn Ishiq’s must
be accepted for what he indicates it to be. An attitude such as Caetani’s. which
claims that Ibn Ishiq did not understand the true meaning nor value of the
document which he, Ibn Ishaq himself, has chosen to include within his biography
of the Prophet, cannot be accepted.!3* If Ibn Ishdq suggests to us that the so-called
‘document’ which has come to be known as the ‘Constitution of Medina’ is a set
of negotiations which were all concluded at the same time, then we must accept it
for what it implies. And if he indicates to us that these negotiations were
concluded before Badr, then again, we must accept that as well. Moreover, it is
important that we attempt to appreciate what each author makes of an event in
terms of the larger statement of his sira-maghdzi. To isolate a particular tradition
and try to evaluate it without appreciating the context in which it has been stated is
to deny a place to the compiler, who is, in many ways, the author of the work

concerned.

A similar analysis will be made of the Kitab al-maghazi of al-Waqidi.

The mitieu in which he lived must be reckoned with. That in writing about the
Prophet’s life, the author used the genre of maghazi must be viewed as a deliberate
act of choice. That in doing so he should avoid the portion concerning
Muhammad’s youth and go directly into a discussion of the Prophet’s
achievements in Medina must be similarly construed as an intelligent decision on

the part of the author concerned. Again, the fact that al-Waqidi does not cite the

154Caetani, Annali dell’Islam, 1: 392.
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‘Constitution of Medina’, but does inform the reader of agreements concluded by
the Prophet with the Jews, must be emphasized when we attempt to understand his
narration of the events that took place during the Prophet’s lifetime. Variation in
formal content and chronology, as well as the narrative patterns of each author
regarding his sources. structure, embellishments, and omissions will be noted, and
their significance indicated. Presumably such a systematic comparison, which
takes into account the purposes of each author, will help define the overall
interpretation of each writer as he establishes for posterity his statement on the life

of the Prophet.
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Chapter Two

The Sira of 1bn Ishiq in the Recension of Ibn Hisham

Any scholarly evaluation of Ibn Ishaq’s Sira is faced with the question: To
what extent are we able to regard Ibn Hisham's recension as an accurate
abridgment of 1bn Ishdq’s original work? The answer lies in a thorough
understanding of what constituted the original, and of Ibn Hishams methodology

in producing the recension that has survived under the title Kitab sirat rasiil Allah.

It is not certain whether the original text on the life of the Prophet by Ibn
Ishdq comprised one or several volumes.! According to Abbott, it was for the

writing of his Kitdb al-maghazi that Ibn Ishag won his fame:

The earliest references to Ibn Ishdq’s reading aloud. dictating, or writing
down the Maghézi in Medina or ‘Irdq cover primarily the campaigns of
Muhammad and not the full and complete events of his life.2

According to Duri, Ibn Ishdq wrote three works, al-Mubtada’, al-Maghézi, and

Ta’rikh al-khulafd’, which together articulate his conception of universal history.?

As explained by Guillaume, however:

1 According to Abbott, Ibn al-Nadim names only one book, Kitab al-sira wa’l-

mubtadd’ wa’l-maghézf; Y 4qfit views them as two: Kitib al-siyar wa’l-maghdy], and
Kitab al-mabdi’, whereas Mas‘(di’s use of kutub indicates three distinct books; sce
Abbott, Historical Texts, 88.

21bid.
3Duri, The Rise of Historical Writing, 37.
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It must not be supposed that the book ever existed as three separate parts:
ancient legends. Muhammad’s early life and mission. and his wars. These
were simply sections of the book which contained Ibn Ishig’s lectures.?

For Newby. on the other hand. Ibn Ishdq’s Sira comprises a first section entitled

Kitdb al-mubtada’ which begins with the Creation and includes stories featuring

all the Jewish. Christian, and Arabian prophets. some of whom are not mentioned
in the Qur’an, and sets the stage for the coming of the last apostle of God: a second

section entitled Kitab al-mab‘ath dealing with Mubammad from birth to the age of

forty: and a final section entitled Kitab al-maghézi dealing with Muhammad from

the beginning of his prophethood until his death.> Clearly Newby’s reconstruction
does not conform to our standard understanding of what these texts comprise.

Essentially it is the latter sections—Mab‘ath and Magh&zi-that have been abridged

and edited as the recension of Ibn Hishdm. According to Abbott, it is highly
probable that al-Mubtada® was written later. having been conceived as a forerunner
to the Sira.© I shall discuss this text very briefly as [ believe that it sets the tone for

the message Ibn Ishaq conveys in his Mab‘ath and Maghazi.

The Kitab al-mubtadi’ does not form a part of the recension by Ibn

Hisham. Here Ibn Ishiq used Jewish and Christian informants and the two books
of Abii "Abd Alldh Wahb b. Munabbih (34/654-110/728) entitled the Kitab al-
mubtada’ and Kitdb al-isrd’iliyat (which was previously entitled Qisas al-anbiva’)
for his narrative.” Though not essential for an understanding of the Sira,8 the

Kitdb al-mubtadd’ nevertheless provides the additional emphasis necessary to

establish the significance of the prophetic experience in the shaping of

*Guillaume, introduction” to The life of Muhammad, by Ibn Ishag, xvii.

SNewby, The Making of the Last Prophet: A Reconstruction of the Earliest
Biography of Muhammad, (Columbia: University of South Carolina Press, 1989), 7.

6A bbott, Historical Texts, 89.
7Guillaume, introduction to The life of Muhammad, by [bn [shaq, xviii.
8Sira will be used from here on to denote the recension by Ibn Hisham.

44




Chapter Two

Muhammad’s life. The Mubtada’ leads to the Sira. and thus provides us with a
hint. an indication. that Muhammad. because he represents the culmination of
prophethood. is destined to be the perfect and ideal prophet. Says Newby: “*When
we add the Kitab al-Mubtada’ to the rest of the Sirah, Ibn Ishdq’s plan for a history

of the world becomes clear.”®

Newby has provided us with a text of the Kitib al-mubtada’. having

reconstructed it largely on the basis of citations contained in the work of al-
Tabari.10 The main focus in Mubtada" is the history of prophecy to mankind. and
the various prophets are presented chronologically so as to fit into a tightly knit
genealogical scheme. 1bn Ishiq. for whom the hero of his Heilsgeschichte.
Muhammad. is the perfect representative of prophethood. takes us through the
prophetic lives of Adam. Abraham. Moses, Jesus. and interestingly enough.
“George™, with each of these prophets manifesting particular aspects of
Muhammad’s own prophetic personality. These characteristics then finaily come
together in the Sira to shape the last prophet of God. Thus. through the use of the
Isrd fliyat, midrashic explications of the Hebrew Bible. and popular tales which go
back to the New Testament. Ibn Ishiq attempts to 'ink the life of the Prophet to the
Qur’an, which itself deals very briefly and only referentially to such early Biblical
tales. Says Newby:

The Sirah. particularly the Kitdb al-Mubtada’. is a commentary on the Bible
as well as a commentary on the Quran. It fosiers the Muslim claim that Islam
is the heir to Judaism and Christianity.!!

9Newby, The Making of the [ ast Prophet 16.

10Says Newby, “Al-Tabari uses the Sanad Ibn Humayd - Salamah b. al Fad] -
1bn Ishaq almost to the exclusion of all others when he quotes the Kitib al- mubtada’,”
ibd., 15.

1Hbid., 3.
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As for the original text of the Sira, we do not have a copy of it in the hand

of Ibn Ishaq.12 According to al-Khatib al-Baghdidi (d. 463/1071), however, there

must have been at least two such texts, as Ibn Ishéq is supposed to have gifted a
copy to the Caliph, while another entire set of his originals, which had been
written down on papyrus, were given by him to Salama b. al-Fadl (d. 191/807).
Says Abbott:

... Salamah’s transmission was preferred to that of any other because of his
possession of the originals. Tabari both confirms and supplements the
biographers in such a way as to make it abundantly clear . . . that Salamah

definitely transmitted the Ta’rikh along with the rest of Ibn Ishiq’s works
13

Abbott explains, however, that the Ta’rikh, had “a character and identity of its
own,” that is to say it was distinct from the main biographical work on the

Prophet. 14

The practice in Ibn Ishaq’s time and for long afterward was for an author
to give a lecture, the text of which would be written down by his students and

others who attended his classes.15 It was such a set of notes taken by Ibn Ishaq’s

12[f he did present a copy to the Caliph al-Mansir as is alleged by al-Khatib al-
Baghdadi, it is no longer extant. See Abbott, Historical Texts, 89; Johann Fiick,
“Muhammad Ibn Ishiq: Literarhistorische Untersuchungen,” (diss., Frankfurt am Main,
1925), 34, n. 49; Horovitz, “The Earliest Biographies of the Prophet,” part 3., IC (1928).
172,

13Abbott, Historical Texts, 94.

141bid., 0.

15Nabia Abbott is one of the few who have attempted to understand the nature of
learning in the early years of Jslam. She divides the students who attended the ‘recitals’
of Sheikhs/lecturers into three groups: a) those who attended for the purpose of listening
only. Such a session was termed a sam*; b) those who had previously read and copied the
text of the Sheikh’s lecture, and brought their manuscripts to him to be checked, a process
known as the ‘ard; c) those who combined the sam ‘and the ‘arg The correction could be
done in any of three ways: a) by correcting the manuscript from a second reading of the
Sheikh, either by memory or the use of his own notes; b) by reading the text back to the
Sheikh so that he might correct it; ¢) by comparing the text with another authenticated
text established by the Sheikh himself. See Historical Texts, 93.
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student al-Bakka’i (d.182/798)16 that was later used by Ibn Hisham for his 7
compilation of the Kitb sirat rasiil Allih. However, Ibn Hishdm was not content
to limit himself to repeating what he had obtained from al-Bakka’1, nor did he

simply abridge that voluminous work; rather, he edited it. As he explains:

God willing I shall begin this book with Ismé’il son of Ibrdhim and mention
those of his offspring who were the ancestors of God’s apostle one by one
with what is known about them, taking no account of Isma’il’s other
children, for the sake of brevity, confining myself to the prophet’s biography
and omitting some of the things which LI. {Ibn Ishiq] has recorded in this
book in which there is no mention of the apostle and about which the Quran
says nothing and which are not relevant to anything in this book or an
explanation of it or evidence for it; poems which he quotes that no authority
on poetry whom I have met knows of; things which it is disgraceful to
discuss; matters which would distress certain people; and such reports as al-
Bakka’1 told me he could not accept as trustworthy - all these things I have
omitted. But God willing I shall give a full account of everything else so far
as it is known and trustworthy tradition is available.17

It is important to note, however, that Ibn Hisham has not mingled his
contributions with those of Ibn Ishdg. Ibn Hishdm quite significantly begins his
work with the statement, “What I have just written about the prophet’s genealogy
back to Adam and about Idris and others I was told by Ziyad b.“Abd All4h al-
BakkA’f on the authority of Muhammad b. Ishiq;”'8 and, as Khoury correctly

explains, this is the essential isndd on which the book is based.!? Nor is there any

confusion due 1o lack of explicitness. Thus where Ibn Ishiq cites many of his

16The Kfifan, al-Bakka’i, is recognized as the most reliable transmitter of Ibn
Ishaq because his text is supposed to have been dictated to him twice by the author. See
R. G. Khoury, “Sources islamiques de la ‘Sfra’,” in La Vie du Propheéte Mahomet:
Colloque de Strasbourg, Octobre 1980 (Paris: Presses Universitaires de France, 1983),
10.

17Ibn Ishéq, Kitib sirat rasG] Allah, 4; trans. by Guillaume in Ibn Ishaq, The Life
of Muhammad, 691. ‘ '

18[bid.
198ays Khoury, “11 s’agit 1a de I’isnad de base du livre, méme s’il n’est pas
toujours mentionné in extenso, car on est en droit de penser que la majorité des récits, ..

. ont passé par cette voie, pour arriver 4 Ibn Hishdm . . .” Khoury, “Sources islamiques de
la*Sira’” 9.
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traditions without providing an isnad, for instance, Ibn Hisham always makes it
clear that the tradition was nevertheless a contribution of Ibn Ishdq’s. An
important example is the case of the so-called ‘Constitution of Medina’, which,
while left without an isnid by Ibn Ishiq, is introduced by Ibn Hisham as
originating from Ibn Ishiq: “Qala Ibn is#4q. . .20 Fiick’s verdict is that Ibn
Hisham gives an indication of his own additions and changes in such a way that

one can recognize the real words of Ibn Ishig?2!

While only the recension of Ibn Hisham is available to us today, according
to Fiick?2 there are supposed to have been fifteen recensions of Ibn Ishaq’s text
recorded, to which Abbott would add another three, one of them being that of the
famous Abii Ysuf (d. 98/731), pupil and friend of Abil Hanifa, and favorite of
Mahdi and Hariin al-Rashid!23

One recension in particular, however, that of Ibn Bukayr (d. 199/814), has
not received the attention it deserves from more recent scholars, in spite of the
early notice concerning its existence by Guillaume. In this regard my meaning is

best explained by the words of Guillaume himself. I quote:

A comparison of the text of the MS. with the edition of Ibn Hisham forces
me to admit that in one respect at least | failed to do justice to Ibn Hisham’s

201bn Ishaq, Kitab sirat rastil Allah, 341.

21johann Fiick, “Muhammad Ibn Ishaq,” 36.

22According to Fiick the 15 known recensions of Ibn Ishdq were done by: 1.
Ibrihim b. Sa‘d, (110/728 -184/800 ), in Medina. 2. Ziyad b. ‘Abd Alldh al-Bakka’1; 3.
*Abd Alldh b. Idris al-Awdi, (115/733 -192/808); 4. Y (nus b. Bukayr; 5. ‘Abda b.
Sulaymén; 6. ‘Abd Alldh b. Numayr, (115/733 -199/815), in Kifa. 7. Yahya b. Sa‘id al-
Umawi (114/732 -194/810), in Baghdad. 8. Jarir b. Kizim, (85/704 -170/787); 9. Harfin
b. ‘Isd, in Basra. 10. Salama b. Al-Fadl al-Abrash (d.191/807); 11. ‘Ali b. Mujdhid; 12.
Ibrahim b. al-Mukhtér, in Rayy; 13. Sa‘id b. Bazi*; 14. ‘Uthraan b. S§j; 15. Muhammad
b. Salama al-Harréni. See ibid., 44.

23 Abbott would add three more to Fiick’s list, viz., 1. AbQl Y{isuf (113/731
-182/798); 2. the Kfan Husayn ibn Hasan al-*AwfT ( d. 201 or 202/ 816 or 817); 3.
Muhammad ibn Sa‘id al-Umaw1i. See Abbott, Historical Texts, 92.
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work as an editor. If Ibn Ishiq gave his lectures in the form and order in
which Y 0inus b. Bukayr recorded them -naturally we have no information
on the point [emphasis mine]- then we owe much to Ibn Hisham for his
painstaking efforts to introduce some sort of logical and chronological order
into the narrative. As the full summary will indicate the pages of the MS. run
from subject to subject at times, and without the fextus receptus to keep one
on the right track it would be a difficult task to arrange the material in a way
satisfactory to any reader. Men like Ibn Hishim and more especially Tabari
have performed a service of inestimable value in introducing order into what
may have been an incoherent assembly of traditions. . . . 2¢
What has to be noted here, however, is that the Ibn Bukayr text is not
necessarily the ideal version upon which to base a comparison. Recent editions of
Ibn Ishaq’s text such as those of Hamidullah and Zakkar have overlooked the fact
that Ibn Bukayr had not merely written down the material of Ibn Ishdq, but had in
fact incorporated other traditions which did not belong to the Ibn Ishiq corpus.23
It is regrettable that Sezgin as well fails to recognize this aspect of the Ibn Bukayr
manuscript,26 even though Ibn Bukayr himself refers to its broader content in its
very title: Al-juz’ al-thdni min kitdb al-Maghazi riwdyat Ydnus b. Bukayr "an
Mufammad b. Isfdq wa ghayrihi.2’

On the other hand, Zakkér does come up with the interesting, and, I
believe, quite plausible thesis, that the Ibn Bukayr text comprises the earliest text
which was written by Ibn Ishiq, one which was probably established before his
transfer to Baghdad. Zakkar asserts that this text is more pro-‘Alj than the texts

which were written later at the ‘Abbésid court, and doctored to suit the ‘Abbasid

244 |fred Guillaume, New Light on the Life of Muhammad, Journal of Semitic
Studies Monograph no. 1 (Manchester: University of Manchester, 1960}, 8.

258ee Miklos Muranyi, “Ibn Ishaq’s Kit4b al-Magazfin der Riwdya von Y Qnus
b. Bukayr: Bemerkungen zur friihen Uberlieferungsgeschichte,” JSAJ 14 (1991): 216-18.

26Fuat Sezgin, Geschichte des arabischen Schrifttums, (Leiden: E. J. Brill, 1967
- in progress) 1: 289, cited in Muranyi, “Ibn Ishaq’s Kitdb al-Magézi,” 218.

271bid., 218. Sadun Mahmud al-Samuk recognizes the presence of tr~ditions
other than those from Ibn Ishiq as well, in his study of al-‘Utéridi’s copy of Ibn Bukayr’s
Sira; see his Die historischen Uberlieferungen nach [bn Ishiq, (Frankfurt, 1978), 82-83.
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claims.?® [t is difficult to judge this theory of Zakkar’s as we cannot tell what

exactly were the traditions left out by Ibn Hishdm. But the theory that there was a
separate earlier text would explain the difference between the Ibn Bukayr text and
the Ibn Hisham text, which Guillaume finds so difficult to reconcile. Moreover, it
corroborates the existence of a Medinan text which had been passed on to Ibrdhim

b. Sa‘d.2?

The recension—or rather citations from it—that is most readily available for
comparison is that of the major source of al-Tabari, Salama b. Fadl.3? According
to Abbott, “It has been remarked by YAaq(it that “Tabari erected his own history on
Ibn Ishiq’s mubtada’ and magh4z7 as transmitted by Salamah’.”3!1 However, it
was not the latter’s direct recension that al-Tabari used, but the recensions of two
contemporary transmitters from Salama, Ahmad b. Hammad al-Diilabi (d. post
256/869)32 and Muhammad b. Humayd b. Hayyan al-Rézi (d. 248/862)33 named
as Muhammad b. Hamid by Abbott34 Ismail Poonawala, who provides a careful
collation of the last years of Muhammad’s life as described in al-Tabari’s text with
the latter part of the Sira of Ibn Hishdm, makes the important observation that,

“Despite a number of variants and some minor additions and omissions, it is worth

281bn Ishagq, Kitib al-sivar wa’l-maghézi, ed. Suhayl Zakkar (Beirut: Dér al-Fikr,
1978 ), 13.

29See Abbott, Historical Texts, 89.

301bn Sa‘d, qadT of al-Rayy, informs us that he transmitted both the Mubtada’
and the Maghazi. See R. G. Khoury, “Sources islamiques de la ‘Sira’,” 20-21. According
to Newby, “Salamah was Ibn Ishdq’s closest pupil. He heard all the materal from his
master, had his notes checked, and received his master’s lecture notes.” See Newby, The
Making of the Last Prophet, 15.

31See Abbott, Historical Texts, 94.

3Ybid.

33A scholar of Rayy, he was respected by both Abti Daw{id and Ibn Hanbal, who
have transmitted traditions from him. See Abbott, Historical Texts, 94; and Khoury,
“Sources istamiques de la *Sira’” 20.

34A bbott, Historical Texts, 94.
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noting that, on the whole, there is remarkable agreement between the two
riwdyahs.”3> Thus it would appear that Ibn Hishdm has been quite honest in his
statement describing the nature of his editing.3¢ More importantly. we may put
away the fears expressed by Guillaume concerning the “logical and chronciogical
order” expressed by the narrative of the Sira as having been established by Ibn

Ishaq himself.

In an attempt to accommodate such methodological difficulties, my own
response is, on the one hand, to awaken the reader to an awareness of the problem,
to treat the work as it presents itself to us. i.e., as essentially Ibn Hishdm’s
recension, and yet, on the other hand, to accept Ibn Hisham’s statement on how he
adapted the Ibn Ishiq text, and to use it as a basis from which to distill out the
original Ibn Ishdq. I must emphasize that in discussing Ibn Ishaq, I restrict myself
to the text of the Sira in the recension of Ibn Hishdm and have not in any way tried
to broaden my perspective on Ibn Ishdq by insinuations from citations in other
sources, as does Guillaume for instance, mostly because my study is primarily a
textual comparison. Thus my study is a comparison of the text of Ibn Ishéq as

edited by Ibn Hisham, with the text of al-Waqidi.

At this point, ] would like to add that, on a more obvious but superficial
level, what distinguishes the recension of Ibn Hishdm is the fact that it includes the

document known as the ‘Constitution of Medina.” The latter does not seem to

358ee the translator’s foreword to Al-Tabarfi, The Last Years of the Prophet, vol.
9, The History of al-Tabari, trans. and ed., [smail K. Poonawala (Albany: State University
of New York Press, 1990), xi.

3611 is important to recognize that al-Tabari does not limit himself to Salama’s
recension of Ibin Ishiq. The recension of Y finus b. Bukayr b. Wisil al-Shaybani (of which
only a fragment is extant today), through the mediation of Abfi Kurayb Muhammad b.
‘Ala b, Kurayb al-KfT (d. 248/862), is also used, though admittedly only in the carly
portion of his Ta’rfkh, and these borrowings reflect authorities other than Ibn Ishéq as
well. See Muranyi, “Ibn Ishdg’s Kitdb al-Magazi,” 215-16.
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have been included in any other recension of Ibn [shag-the fact that al-Tabari does
not mention it is certainly suggestive of the possibility that Salama had not
included it either; nor, for that matter, is it mentioned in any other ‘biography” of
the Prophet written prior to the tenth century, and it must be noted that Ibn Ishig

himself has not furnished the information with any kind of isnad.

Before going on to discuss the life of Ibn Ishiq, it would be advisable to

say a few words about the lives of al-Bakka'i and Ibn Hisham, regarding which we

have extremely little information.

Ziyad b. ‘Abd All4h al-Bakka’i (d.183/799), whose date of birth is
unknown, was an Iraqi from Kiifa, whose reputation among the tradition collectors
was not exceptional 37 However, he was one of the two transmitters of Ibn Ishiq’s
Sira who had combined both the sam‘and the ‘arg techniques of transmission
when recording his notes on the maghazi of the Prophet by Ibn Ishdq.38 On the
whole, his transmission is, as explained by Poonawala, quite faithful to the original
as is noticed when his traditions are compared with the traditions of Salama cited

by al-Tabari.?°

As for Ibn Hishim, his full name was ‘Abd al-Malik b. Hisham b. Ayyiib
al-Himyari al-Ma‘afiri.%0 He is supposed to have been of Yemenite descent, but

was born in Basra where his family had come to live. He later moved to Egypt,

37For information on his life see Ibn Hajar al-‘Asqaléni, Tahdhib al-Tahdhib
(Hyderabad: Da’irat al-Ma‘arif al-Nizimiyya, 1907), 3: 375-377; Shams al-Din al-
Dhahabi, Mizan al-i‘tidal {1 naqd al-rijal, (Cairo: 1963 ), 2: 91-92; and Ibn Abi Héatim, al-
Jarh wa’l-ta‘dil, (Bayrit: Dar al-Kutub al-‘Ilmiya, 1970 ), 12: 753; cited in Khoury,
“Sources islamiques de la ‘Sira’,” 10.

38The other was Salama ibn al-Fadl (d. 191/807), see Abbott, Historical Texts,
94, where she cites al-Khatib, Ta’rikh Baghdéd, 8: 476, ff; and al-Dhahabf, Mizin, 1:407.

39See page 51, f. n. 35 above.

4] dentified as Abd M. ‘Abd al-Malik b. Hisham b. Aiy0b al-Himyari
Jamdladdin, by Sezgin in GAS, 1: 297.
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where he finally died in Fustat in the year 218/834. Acknowledging his
contribution, al-Suyiiti cites Abli Dharr as having said that “Ibn Hishdm produced
one of the four compendia which were better than their sources.”#! Ibn Khallikéin
informs us that he was knowledgeable in the fields of genealogy and philology:
according to Guillaume, he aired his knowledge of the subjects through his
additional comments which he provided in his recension of the Sira :
*Occasionally he is heipful with genealogical notes; more rarely he has something
useful to say about the interpretation of a line in L. I.’s [Ibn Ishaq’s] work.”+2
Probably Ibn Hisham's greatest contribution to the field, however, is his
faithfulness to the text of Ibn Ishdq, and hence his inclusion of the text of what has
come to be known as the ‘Constitution of Medina.” It is significant that the isndd
attached to this text should leave out al-Bakka’1, stating only, “Qala Ibn Ispaq,”
indicating to us that [bn Hishdm had obtained the information from the notes of

Ibn Ishiq himself.

In addition to his recension of the Sira by Ibn Ishaq, Ibn Hisham is the
author of two books: Kitab al-Tijan, which deals with the kings of Himyar and the

glorification of Yemen’s past,?3 and another which deals with some of the obscure

poetry found in the Sira.4+

The Life and Times of Ibn Ishig

To appreciate the life and times of Ibn Ishaq (85/704 -151/767), itis

necessary to read the numerous records of his life provided by biographical writers

41A1-Suyati, Al-Muzhir, Cairo (n.d.) 87, cited in Guillaume, introduction to The
Life of Muhammad, by Ibn Ishaq, xlii.

Abid., xli.
43Guillaume, introduction to The Life of Muhammad, by Ibn Ishaq, xviii.
#47bid., xlii, and Khoury, “Sources islamiques de la ‘Sfra’,” 9.
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such as Ibn Sa‘d (168/784 - 230/845), who, incidentally, is our earliest extant
source for his career.*> One must then go on to read the texts ascribed to Ibn Ishiq
himself, so that one may understand more clearly the opinions and ideas of the

author.

Biographical dictionaries must be approached with caution, however, for
one must understand the evolution of these works in order to be able to evaluate
their contents.* It is significant that Heffening has tried to explain the
development of this material as an offshoot of pre-Islamic Arab genealogical
studies.4” As a result, the information provided by such dictionaries is limited and
biased and is usually restricted to: a) name and genealogy; b) place of birth; c) a
list of authorities on or teachers of the subject of the biography; d) a list of his
students; e) reliability and degree of accuracy of the traditions relayed by him; f)
the extent of his transmission; 2) date of death. Through such ‘dictionaries’ the
biographers seem to have tried to erect a chronological framework around the

tradition literature, so as to prop up, as it were, a history of transmissions.8

The information provided below on Ibn Ishiq has been drawn from such
biographical dictionaries. When dealing with such sources, we clearly stand on

much firmer ground when it concerns information on more recent writers, such as

458¢e Fiick, “Muhammad Ibn Ishdg,” 15.

46Much of the data concerning early Islam, the Prophet, and his companions, is
contained in such dictionaries. Here, each individual’s social status is established not
only by reference to his tribal heritage, but also in terms of the role he had played in the
making of Islam: how early a convert was he to Islam? Did he participate in the battle of
Badr? Had the Prophet bestowed any special favors on his person? These were all
important issues for the nascent Islamic community, and helped to establish the person
concerned on a particular step of the social ladder. It was on the basis of such status that
one’s place in the diwdn of ‘Umar b. al-Khattab was determined; and it was on the basis
of the latter that the stipend due to each one of them was computed.

47Supplement to the Encyclopaedia of Islam, 1st. ed. (Leiden: E. J. Brill, 1938 ),
s. v. * Zabag4t,” by Heffening.

4BFiick, “Muhammad Ibn Ishiq,” 13.
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Ibn Ishaq, than we do when we are considering information about the life of the
Prophet and his companions. The latter were unknown to the biographers: their
activities belonged in a time concerning which the writers had little or no
acquaintance and were based on a memory that had been orally communicated to
them. Ibn Ishiq, on the contrary, had barely died when one of the earliest
compilers of biographical dictionaries. al-Waqidi (d. 207/822), composed two
collections of biographical material, the first entitled Kitib al-tabagét al-kubré, and
a second, which was of a smaller dimension, entitled Kitib al-tabaqét al-sughra.4?
Both Ibn Ishdq and al-Wagqidi—-who had probably written a biographical note on
Ibn Ishdq as well in his Tabaqat-had direct contact with the high circles of the
‘Abbasid court, so that fairly accurate data on Ibn Ishiq’s life must have been
available to the latter. Even though the texts of al-Waqidi’s biographical
dictionaries are no longer available to us, Ibn Sa‘d (d. 230/845), the diligent
amanuensis and katib of al-Wigqidi, has fortunately communicated much of al-
WA4gqidi’s information to us in his own writings, so that the information given by
Ibn Sa‘d may be regarded as essentially reliable.3 As well, historical writers such
as al-Baladhuri (d. 279/892)>! and al-Tabari (d. 310/923)52 and biographical
writers such as Ibn Qutayba (d. 276/889)33 also provide interesting information on
the author. The facts that are preserved by these carly historians, though limited,

are important.

49]brahim Hafsi, “Recherches sur le genre * 7Abaqgar dans la littérature arabe,”
Arabica 23 (1976): 242.

50See Ibn Sa‘d, Kitdb al-tabagat, 5: 314-21.

51A]-Baladhuri, Fut(h al-buldén, 248.

52A1-Tabarf, Ta’rikh al-rusul wa’l-mulflk, 1: 2064 and 2122-2123.

53See Ibn Qutayba, Kitab al-ma‘arif, 447, cited under the title Handbuch der
Geschichte in Ibn Ishiq, Kitib sirat rasfil Allah, 2: ii.
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A more critical view, however, claims that in fact such biographical
dictionaries were not purely historical in outlook, but were indeed an outgrowth of
tradition-criticism, ‘ilm al-rijal wa’l-ta‘dil, which actually developed only in the
middle of the second century A.H. They insist that the information of later
biographers tends to become slanted according to the views of the writer
concerned. The biographical dictionary thus served the purpose of establishing,
rather than merely enabling, the investigation of the trustworthiness of transmitters
of tradition.>* As we shall see below, such information cannot be accepted at face

value and must be carefully distilled if the facts are to be understood.

Muhammad b. Ishiaq b. Yasar b. Khiyar (or Kiithan) al-Muttalibi was born
into a Medinan maw/4 family whose ancestors were probably of Persian extract.55
In A.H. 12 his grandfather Y asér was among the hostages taken by Khalid b. al-
Walid from the Persian king when he captured a church56 at ‘Ayn al-Tamr.57

Together with his fellow captives, Yasar was one of the slaves to be brought over

548upplemem to the Encyclopaedia of Islam, s. v. “Tabaqgét.” See also Hafsi,

L]

“Recherches sur le genre * Zibaqar,” 229,

55Horovilz informs us that he was a Christian Arab from Iraq: see Horovitz,
“The Earliest Biographies of the Prophet,” part 3., [C 2 (1928): 169; this is probably an
error caused by his confusion of the town of ‘Ayn al-Tamr which lay within what was the
geographical region of Iraq; and though we do know that the marches that divided Persia
from the Arabian peninsula were inhabited by Arabs even in those early years- the fact
that he kept the name of the family who had earlier purchased his grandfather, Yasdr, as a
slave, to be manumitted after his conversion to Islam, seems to indicate that he was
indeed a mawl4 of non-Arab origin. According to the EI 2, “The mawi4 is a non-Arab
freedman, convert or other newcomer in Muslim society.” It may be that the particular
relationship of mawié referred to in this instance is merely that between captive and
manumitler. But the {act that he takes on the name of his manumitter suggests that he did
not have an Arab identity that would enable him to move in Arab society: “From the
point of view of the client, the main role of the patron was to provide him with access to a
privileged society.” In Umayyad society the Arabs equated them with slaves in part
because most of them were freedmen who were originally captives of war. The ‘Abbésid
revolution is supposed to have deprived the Arabs of such social and political privileges,
so that non-Arabs could reach top positions. S.v. *“Mawli,” by P. Crone.

56A1-Baladhuri, Futdh al-buldén, 248.

57Ibn Sa‘d, Kitab al-tabagit al-kabir, 7: 67.
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to the caliph Ab#i Bakr in Medina. who in turn handed him over to Qays b.
Makhrama b. al-Muttalib b. ‘Abd Manif b. Qusayy. who finally manumitted hin
when he converted to Islam.3® According to al-Khatib (who refers to al-Haytham
b. ‘Adi and al-Mad3’ini), however, it was not Yasir who was captured by Khalid.
but his father Khiyar.5® As was customary, even after manumission he remained
attached to the family he had served taking on their names, al-Makhrami and al-

Muttalibi, as his own.

Ibn Ishédq’s father was one of three sons, Ishdq, Miisd. and ‘Abd al-
Rahman.%0 Ishaq (b. 50/670) married the daughter of Sabih, the freedman/mawia
of Khuwaylid b. ‘Abd al-"Uzz4. and in the year 85/704 there was born to them a
son, Muhammad b. Ishag, the subject of this chapter.®! His kuny4, according to
Ibn Sa‘d, was Abii ‘Abd Allah, but Abd Bakr according to al-Bukhari.62 Despite
their subordinate status in Medina, it has been suggested that Ibn Ishdq’s family

had been of high standing in Iraq before being taken captive by the Muslims.63

Both Ishdq, Muhammad’s father, and Ishiq’s brother, Miisa, had shown an
interest in the collecting of traditions, and it is likely that it was from them that

Muhammad and his two brothers, Abii Bakr and ‘Umar,6* acquired a considerable

58See 1bn Qutayba Kitab al-ma‘arif, 447. According to Yaq0t, this was the first
group of slaves to be transported from Irag to Medina. See Mu‘jam al-udabd’, 4.

59A1-Khatib al-Baghdadi, Ta’rikh Baghdid, 1: 215; Hamidullah belicves that the
latter is the more correct version. See, Muhammad Hamidullah, Muhammad Ibn Ishaq
(Karachi: Pakistan Historical Society, 1967), 2.

60Ibn Qutayba, Kitdb al-ma‘arif, 447.

61Fiick, “Mubammad Ibn Ishaq,” 28.

62Hamidullah, Muhammad Ibn Ishaqg (Karachi: Pakistan Historical Socicty,
1967), 2. See also, EI2, s.v. “Ibn Ishdk,” by J. M. B. Jones.

63Lists of famous ancestors of the captives of *Ayn al-Tamr can be found in al-
Tabari, Ta’rikh al-rusul wa’l-muidk, 1: 2064, 2122, and Baladhuri, Futlh, 247. Also, scc
Fiick, “Muhammad Ibn Ishiaq”, 28, f.n. 12.

64[bn al-Najjar, al-Kam4l i ma‘rifat al-rijil, cited in Ibn Ishdq, Kilab sfrat rasql
Allah, 2: 1x-x.
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knowledge of the subject. The two latter are numbered among the traditionists
named in Ibn Ishiq’s narration of the Prophet’s life. But it was particularly
Muhammad b. Ishdq who emerged as a scholar, associating himself increasingly
with the second generation of Medinan traditionists such as al-Zuhri, *Asim b.
‘Umar b. Qatada, and ‘Abd Allah b. Abi Bakr.%> Ibn Sa‘d informs us that Ibn
[shiq left Medina early in his career.6® It was during a visit to the caliph al-
Mansiir at Hira in around 142/760 -146/763 that Ibn Ishdq was commanded by the

caliph to put down in writing the maghazi of the Prophet.67

Apart from the short notice provided by Ibn Sa‘d, the earliest biographical
notices on Ibn Ishaq are furnished by writers who seem hostile to him. namely,
*Abd al-Sallam al-Jumahi (d. 231/845), who argues that he debased the ancient
Arab poetry “and corrupted it and passed on all sorts of rubbish;”6 and Ibn
Qutayba(d. 276/889), who protests his* qadarism,’ viz., his acclamation of * free

will.” In his Kitib al-ma‘arif, Ibn Qutayba does, however, provide what is

probably the earliest report stating that Ibn Ishaq “visited Abil Ja‘far at Hira and
wrote for him the book about the batiles (maghdzi) which the inhabitants of Kiifa
had occasionally heard from him.”6® And Ibn al-Nadim (d. 385/995), who
strangely refrains from commenting on nis theological views, but informs us that
Ibn Ishdq is not trustworthy because he had poetry specially composed for his
work on the bicgraphy of the Prophet, and because he had sought information

from Jews and Christians who had provided him with inaccurate data regarding

65Horovitz, “The Earliest Biographies of the Prophet,” part 3, IC 2 (1928): 177.
661bn Sa‘d, Kitab al-tabagit, 7: 67.
67 Abbott, Historical Texts, 89.

68A1-Jumahi, Tabagét al-shu‘ard’, ed. J. Hell (Leiden: 1916), 4, cited in J. T.
Monroe, “The poetry of the Sirah literature,” in Arabic Literature to the End of the
Umayyvad Period, ed. T. M. Johnstone, et al. (Cambridge: Cambridge University Press,
1983), 372.

69Cited by Wiistenfeld in Ibn Ishaq, Kitib sirat rasfil Allh, 2 : ii.
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genealogy.”’0 Ibn al-Nadim also informs us of the reprimand delivered to Ibn Ishiq
by the Governor of Medina for his fondness for women. He then tells us of how
Hishdm b. ‘Urwa denied the possibility of the biographer’s ability to convey
traditions from his wife Fatima bint al-Mundhir b. Zubayr. declaring. “When did
he ever enter into her presence or hear her speak?”’! Ibn al-Nadim concludes his
notice on Ibn Ishdq with the information that he had written two works, namely.,

The Caliphs and The Biography. Regarding another work attributed to Ibn Ishiq

by Haijji Khalifa entitled Sunan, Ibn al-Nadim is silent.”?

It is unfortunate that our information for the middle period of Ibn Ishiq’s
life is quite insufficient. Interestingly, early biographical notices do not inform us
of Ibn Ishaq’s trip to Egypt. It seems, however, that the writer must have left for
Egypt in around 115/733 to meet one of his well known non-Medinan authorities
on tradition, Yazid b. Abi Habib (d. 128/745).73 It was the document
communicated to him by the latter, regarding the embassies sent out by the
Prophet to the various non-Muslim Princes that Ibn Ish4q had checked by his
teacher al-Zuhsi.?* But he must have returned to Medina before his trip to Kifa,
for the {(by now) ‘notorious’ /Zadith collec.tor is supposed, according to the Ta’rikh

of al-Bukhéri, to have met Sufyin b. Uyayna there in 132/749.75

70]bn al-Nadim, Al-Fihrist, 1: 200.
711bid.

721bid. According to Idris, this title may be simply due to a paleographical crror.
See H. R. Idris, “Réflexions sur Ibn Ishdq,” SI 17 (1962), 30.

731bn Abi Habib was a traditionist who was well informed on pre-Islamic Arabia
as well, see R. G. Khoury, “Sources islamiques de la ‘Sira’,” 15; on the other hand Ibn
Abi Habib himself is said to have reported traditions on the authority of Ibn Ishdg. Sce
Ibn Ishiq, The Life of Muhammad, xiii.

741bn Ishaq, Kitdb sirat rasfil Aliah, 972.
75Cited in Horovitz, “The Earliest Biographies of the Prophet,” part 3., 170.

59




Chapter Two

The criticism leveled against Ibn Ishdq by Malik b. Anas (d. 180/796),

famed writer of the Muwatta’, is difficult to dismiss. Malik b. Anas is reported to

have declared that it was Misi b. ‘Ugba’s (d. 141/758) Maghézi that was the most

correct maghdzi.76 Sellheim seems to recognize, however, that some kind of
traumatic conflict with Malik b. Anas led to Ibn Ishaq’s departure from his

hometown.”?

The association of Malik with the opposition of Hishdm b. ‘Urwa to Ibn
Ishiq suggests that there was more to the conflict than the obvious criticisms cited.
Ibn Ishiq had reported several traditions from Hisham’s father ‘Urwa, not only on
the authority of al-Zuhri, his teacher, but also through Hishdm himself, his mawi3
Yazid b. Rimaén, and Hisham’s wife Fatima bint Mundhir. However, it was
alleged that some of the traditions communicated by Ibn Ishiq were not
trustworthy, and Ibn Qutayba informs us that Hishdm b. ‘Urwa denied that Ibn
Ishaq had ever visited his home, implying that he could not possibly report
traditions from his wife Fitima.”® Furthermore, according to Husayn b. ‘Urwa,
Malik b. Anas had asserted that Ibn Ishaq was a liar.7? Could this be because he
had heard of the complaint of Hishdm regarding Ibn Ishaq’s narration of tradition
on the authority of his wife Fatima? On the other hand, according to Ibn Idris,
when he mentioned to Malik b. Anas that Ibn Ishaq had claimed the ability to

‘surgically’ analyze the knowledge or ‘ilm of Mailik, the latter remarked that he

76Goldziher, Muslim Studies, 2 :192.

77See Sellheim, “Prophet, Chalif und Geschichte,” 34.

78]bn Quiayba, Kitdb al-ma‘arf, 247. It is difficult to understand Hishim’s
consternation al the fact that Ibn Ishiq had met his wife Fatima on chauvinistic grounds,
for she is said to have been around forty years older than the writer; sce Horovitz, “The
Earliest Biographies of the Prophet,” part 3., 171. However it is possible that he wanted
to keep the traditions within his family, and that therefore he was irritated that they had
been transmitted to Ibn Ishdq, who thus obtained the authority to narrate them.

79A1-Khatib al-Baghdadi, Ta’rikh Baghdad, 1: 223.
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was an antichrist.80 And again, we are told that according to Abii Bakr al-Ashram,

when he inquired of Ibn Ishiq from Malik b. Anas, the latter replied that he was a

veritable antichrist!81

It is possible that these attacks against Ibn Ishdq were, in essence,
attempts to discredit his traditions because of his mawalf status. Ibn Ishdq was
born at a time when non-Arab converts, despite their Islamic assertions, were
considered unequal. Their only chance to rise in society was by participating in
the administrative system or the translation chambers, for their learning skills were
recognized and needed. Indeed. the success of the ‘Abbasid revolution was to
some extent made possible by the support of the mawil], whose demands had
been neglected by the Umayyads. By the beginning of *Abbdsid rule, Arab
chauvinism, which saw a clash between the Persians and Arabs each asserting
their claims to an intellectual superiority, was on the rise. Nevertheless, the
mathematical, grammatical, and linguistic skills of the non-Arab were appreciable,
and it was only in the regions of exegesis and #adith that the Arab had managed to
hold his own. But things were fast changing, and the genre of maghaz{, a form of
composition closely linked with exegesis and tradition, was rapidly becoming
dominated by the mawdli. That Ibn [shiq had somehow been able to establish his
name in this field is a sign of the changing times. It is a telling fact that Malik b.
Anas is known to have taken great pride in his Arab ancestry, and that Ibn Ishéaq

took a malicious pleasure in contesting his Arab genealogy!82

80[bid. Yaqut informs us that Ibn Idris, who was a student of Ibn Ishaq related
that Ibn Ishiq had declared: “Lay the knowledge of Mélik before me and I will handle it
as a surgeon,” YaqGt, Mu‘jam al-udabj’, 11: 400.

81A1-Khatib al-Baghdadi, Ta’rikh Baghdad, 1: 223.

82A ccording to Abll Hatim b. Hibbén (d. 354), “Nobody in the Hijaz knew more
about genealogies and wars than Ibn Ishiq and he used to say that Malik was a freed
slave of Dhit Asbah while Milik alleged that he was a full member of the tribe . . .” Cited
by Guillaume in Ibn Ishaq, The Life of Muhammad, xI.
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It is interesting that Ibn Qutayba should, in establishing a biographical
sketch of Ibn Ishdq, classify him as a Qadarite.83 According to al-Khatib al-
Baghdadi, Ibn Ishiq was dragged like a criminal with a rope around his neck and
whipped by the orders of the ‘Umayyad governor; the reason, it seems, was that
Ibn Ishaq was a Qadarite.8+ The same story is also related by YAqiit, on the
authority of al-Wagqidi, but this time it is explained that Ibn Ishiq was being
punished for his desire to be close to the women when he took his seat in the
mosque.85 Fiick, discussing Ibn Ishaq’s conflict with Malik, states, “Above all he
atiacked Ibn Ishaq’s belief in gadar as heterodoxy”, adding, *“personally

unfavorable literature appears to drown this controversy.”86

In fact, Qadarism had become associated with the political will to
overthrow the ruling house of the Umayyads, and, perhaps because organized
political opposition to the Umayyads was largely associated with Shi‘ism, with
Shi‘ism as well.87 Ibn Ishaq had not visited the palace even though his worthy
teacher al-Zuhri interacted with the members and even participated in the activities
of the court.88 Moreover, Ibn Ishdq had certainly voiced ‘Alid sympathies in his
biography of the Prophet, naming him as the first male convert to Islam.8? and
claiming that it was ‘Ali whom Muhammad had chosen to be his ‘brotherly-

partner’ soon after their immigration to Medina. %0

83Sec Ibn Qutayba, Kitab al-ma‘arif, 447, cited in Ibn Ishiq, Kitib sirat rasil
Allah, 2: ii.

84A|-Khatib al-Baghdadi, Ta’rikh Baghdad, 225-26.

85y 3q(t, Mu‘jam al-udab4’, 400.

86See Fiick, “Muhammad Ibn Ishaq,” 31-32;

&7Thus, says Y aqt, Shadhakan? said, “Muhammad Ibn Ishdq was a Shi*7 and a
Qadari.” Cited in Mu'jam al-udaba’, 400.

8Horoviltz, “The Earliest Biographies of the Prophet and their Authors,” part 3.,
171-72.

891bn Ishaq, Kitéb sirat rasfil Alih, 158-59.

901bid., 344.
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Al-Samuk, investigating the issue, points to the numerous accounts which
indicate the harsh treatment meted out to Ibn Ishiq by the Umayyad authorities.
and compares it to the encouragement proffered him by the *Abbéasids.%1 Noting
the numerous accusations of Qadari belief advanced against him, Samuk suggests
that this was probably due to Ibn Ishiq’s anti-Umayyad position. Nevertheless.
Samuk is not willing to go so far as to associate Ibn Ishiq’s opposition to the
authorities with either pro-Shi‘1 or pro-*Abbasid tendencies. According to him,

Ibn Ishiq is ambivalent on that issue.92

If it is agreed that the main characteristic of Qadarism is the belief in free
will as against predestination, then Qadarf ideas may well have been conveyed by
Ibn Ishiq in his writings. Thus, for instance, we have al-Tabari giving us Ibn
Ishéq’s view of the creation of the world: “The First (thing) created by God was
light and darkness,”3 as opposed to that of Ibn ‘Abbas who claimed that the first
thing that God created was the pen—the pen, of course, being the symbo! of
predestination, for He would use it to write down all that will be. In the foliowing

paragraph, al-Tabari gives one example of the kind of reaction a statement such as
that of Ibn Ishiq’s would provoke:
I said to Ibn ‘Abbés: There are people who consider predestination untrue?

He said: (Then), they consider tiie Book of God untrue! I shall seize one of
them by the hair and shake him up.%4

91“Dije Nachrichten iiber das Leben Ibn ishaq’s, die wir bei YaqQt (Irsad 18: 6
f.), al-Xatib (1: 214-34), ad Dahabi (Mizin 2: 343-47; Tadkira 1: 164) oder Ibn Nadim
(Fihrist s. 92) finden, zeigen die Schwierigkeiten, die Ibn Ishiq von den Umaiyaden zu
ertragen hatte.” See al-Samuk, Die historischen Uberlieferungen nach Ibn Ishiq, 12, {. n.
12.

921bid., 11-12,f. n. 11 and 12,

93Al-Tabari, The Historv of al-Tabari : General Introduction and From the
Creation to the Flood, vol. 1. The History of ai-Tabari, trans. and ed. Franz Rosenthal
(Albany: State University of New York Press, 1989), 201.

Mbid., 201-02.
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On the other hand, if we take another look at the citation by Ibn Ishiq, the close
resemblance of his position to that taken in the Hebrew Bible is striking. Says

Wansbrough:

The emergence of an Arabian prophetical tradition, of which the earliest

agent appears to have been the Sira of Ibn Ishiq, may well have contributed

to its author’s dispute about methodology with Malik b. Anas and his

subsequent departure from Medina.?>

There is little doubt concerning the large influence played by the Biblical

tradition upon Ibn Ishdq. Ibn Sayyid al-Nés informs us that Malik b. Anas’ anger
against Jbn Ishdq was probably due to the fact that he had incorporated not only
the gi sas of Wahb b. Munabbih, but also information acquired from the offspring
of Jews regarding the Prophet’s raids against Khaybar, the B. Qurayza, and the B.
Nadir.%¢ Moreover, Ibn Ishdq represents the latter as being very early residents of
Y athrib/Medina who were knowledgeable in the Torah.97 It seems possible that
Malik b. Anas did not agree, and in fact believed the Jews of Medina to be bedouin

converts to Judaism.98

Ibn Ishiq was eventually compelled to leave Medina. After his conflict
with Malik, there was widespread suspicion of his beliefs in Medina, and he was
no longer able to hold classes for his students. The transmission of his materials in
Medina itself was henceforth discouraged.?® Sellheim, however, suggests

otherwise: could it be that his trips to Alexandria and Kiifa were really made in

95Wansbrough, Quranic Studies, 58.
%61bn Sayyid al-Nas, ‘Uy(n al-athar (al-Quds: Husam al-Din al-Qudsi, 1937) 1:

17.
97“While Tubba‘ was occupied in this fighting there came two Jewish rabbis
from B. Qurayza—Qurayza, and al-Nadir . . .” Ibn Ishiq, Kitab sirat ras@il Alldh, 13-14.
98Gil believes that “fragments preserved in Muslim sources showing the Jewish

tribes of Yathrib to be the offspring of proselytes were part of one particular trend of
Islamic hermeneutics.” See Gil, “The Origin of the Jews of Yathrib,” JSAI 4 (1984): 220.

99A bbott, Historical Texts, 91.
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search of the papyrus he required to document his vision?!® If so, then Sellheim
is indeed providing us with a timely reminder of the prejudiced nature of our
sources. Nevertheless, it is important to take cognizance of the fact that criticisms
were leveled against the author, however false they may have been. for they
indicate to the reader that the community did not wholeheartedly approve of his
writings. Even Sellheim recognizes the fact that Ibn Ishiq must have been forced
to leave his hometown because of the strongly authoritarian nature of Medinan
prejudices.10! Indeed, Ibrahim b. Sa‘d was the only Medinan student of Ibn Ishiq

who narrated the maghazf on his authority.102

The intellectual feast that Tbn Ishdq met with in the Jazira, however, must
have provided all the inspiration and encouragement that the artist within him had
hungered for. This was the age which saw the rise of the translation movement-
133/750 - 236/850—which became established in the time of Harlin al-Rashid and
peaked around 215/830 with the building of the Bayt al- Aikma by al-Ma’miin.!03
But the momentum had already been built up by the time of our author, and
translations of Greek medical works into Syriac and Arabic are said to have begun
even earlier in Jundishapiir. Ibn Ishaq’s famous contemporary Muhammad b.

‘Abd Allah b. al-Mugqaffa‘ (d. 139/756) is known to have been one of the earliest

100Sellheim, “Prophet, Chalif und Geschichte,” 44. It is important to note that
paper had not yet become readily available (indeed the first paper factories of Baghdad
were established in the reign of Hartin al-Rashid) and papyrus was still in use. See
Abbott, Historical Texts, 91.

101« . der Medinenser Ibn Ishdq musste seine Vaterstadt verlassen, weil cinc
streng auf Autorititen verteilte Tradition seinem - wie wir sahen- sehr viel weiter
gestreutem Material keinen Raum liess.” See Sellheim, “Prophet, Chalif und
Geschichte,” 90.

102y 4qGt, Mu‘jam al-udaba’, 399.

103Haskell D. Isaacs, “Arabic Medical Literature,” in Religion Lea: aing and
Science in the ‘Abbasid Period, ed. M. J. L. Young, et. al. (Cambridge: Cambridge
University Press, 1990}, 343.
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translators of Greek logical and medical works into Arabic. 104 Interestingly, it is
claimed that early scholars such as Ibn ‘Abbas and Abil Hurayra had both referred
to Christian and Jewish scholars of the Bible in an attempt to understand the
Qur’an better.105 ]t was a climate of intellectual activity which saw the rare
tolerance of religiously provoked philosophical debates between scholars of
different denominations. Certainly this trend was fast disappearing, as is indicated
by Malik b. Anas’ opposition to Ibn Ishaq’s use of traditions from Jews and Jewish
converts.!96 But for the time it was there, if only for a brief moment, and as

Abbott reflects:

The early Muslims’ preoccupation with non-Isidmic thought and literature
was reflected in the subsequent negative approach to such questions as
whether it was permissible for Muslims to read such books and to transmit
akhbir and fadith from the “people of the Book™ and . . . whether Islamic
literature, particularly the Qur’an, should be taught or even exposed to the
“people of the Book.”107
[t was inevitable that the cultural atmosphere around him should have led Ibn
[shéq to see Islam in the context of the other two monotheistic faiths. It was
probably here that Ibn Ishidq mulled over what he had already collected, and finally
decided to compose a universal history situating Muhammad and his new faith as
the climax to the story of God’s revelation that began with His creation of the

world. 108

1041, E. Goodman, “The Translation of Greek Materials into Arabic,” in ibid,
480-81.

105A bbott, Qur’anic Commentary and Tradition, 7-9.
1068ee above f. n. 96.

107 Abbott, Qur'dnic Commentary and Tradition, 9-10.

1083ays Abbott, “It is in connection with this very period of al-Mansiir’s
patronage at Hirah that Ibn Ishéq is first mentioned as writing down the Maghazi for al-
MansGr-fa kataba lahu al-maghazi-that is, sometime between 142/760 and 146/763.” See
Historical Texts, 89.
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At the same time, the source of authority had come to be a fundamental
issue during the first centuries of Islam. This was a time when the newly
canonized Qur’an had barely won recognition, and its vowelling had just become
established under the orders of the governor al-Hajjaj (d. 96/714).109 The place of
the Qur’an in the Islamic scheme of things was thus an important concern. But the
Qur’an had become established as an abstract statement. Compared to the Biblical
texts of the Jews and Christians, in which the prophets were central to their
religious image (a fact to which Ibn Ishaq like the Muslims outside Arabia, was
becoming increasingly exposed), the Qur’én said very little about Muhammad. By
including passages from the Qur’an during the critical moments of the Prophet’s
life, Ibn Ishaq implied that these were the actual moments of revelation during the
course of the development of Islam. Thus he firmly establishes Muhammad as the

earthly source for the Islamic revelation—the Quz’an.

Ibn Ishdq was very much the product of the Medina School of Tradition.
He had learned tradition from Ibn Shihab al-Zuhri, ‘Asim b. ‘Umar b. Qatida, and
‘Abd Allah b. Abi Bakr; a knowledge of Qur’an and fadith had been acquired at
the feet of mawli Muhammad b. Abi Muhammad, a freedman of the family of
Zayd b. Thabit, the well-known scribe of the Prophet.110 Ibn Ishdq’s career was to
be geared to relating the biography of the Prophet on the basis of tradition. One
cannot help but be amazed at the enormous powers of memory such

demonstrations would have required of him or any other religious scholar for that

109According to A. Jones, the account most widely found which remains
unchallenged is that al-Hajjdj, ordered Nagr b. ‘Asim to introduce markings to protect the
pronunciation of the text. See Jones, “The History of the Text of the Qur’an after the
Death of Muhammad,” 232-35.

10T hus according to Fiick there are many citalions of Ibn Ishaq in al-Tabari’s
Tafsir with the isnad, * Haddathnf Mu fammad b. Abi Mu fammad Mawla li 41 Zayd b.
Thabit ‘an ‘Ikrimah,” or, “‘an Sa‘id b. Jubayr ‘an Ibn ‘Abbis,” See his “Mubammad Ibn
Ishaq,” 29, f. n. 22.
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matter; there was little doubt in the minds of those who understood that he was

indeed a genius in his field. 11!

Nevertheless, despite the loyal support that both al-Zuhri and ‘Asim
provided Ibn Ishéq,!12 there is no denying the fact that the very method of this
author-collator indicated a breakaway from the School of Medina. Ibn Ishdq had
not limited himself to the scholars approved by orthodoxy, but had strayed into the
sphere of gisas, biblical legend, and Arab folklore. To obtain these, he had
listened to traditions from those frowned upon by the school of Medina
(Orthodoxy?): the traditions of Wahb ibn Munabbih, renowned for his
compilations of akhbar and gi sa s and particularly for his knowledge of the
Isré’iliyat, had been learned from Mughira b. Abi Labid; but he had also visited
Jewish and Christian converts to Islam.!13 Itis a telling sign of the times and the
influences that were prevailing upon him that he should not only have included a
whole passage from the Palestinian version of the New Testament in the
Mab ath,114 but have gone to the extent of suggesting that there were Christian
influences in Mecca before the birth of Islam.115 Nor can we ignore the presence

of mythic symbolization which permeates this literature. The numerous miracles

111He was known as si#ré al-sira, and sa4rbal-maghazi, see Abbott citing al-
Khatib al-Baghdadi, Ta’rikh Baghdid, 1: 214-16, Historical Texts, 89.

112]bn Sayyid al-Nis informs us that al-Zuhsi described Ibn Ishaq as “the most
knowledgeable of men in maghézi,” while ‘Asim b. ‘Umar b. Qatida had remarked that
“knowledge will remain among us as long as Ibn Ishiq lives.” See citation of Ibn Sayyid
al-Nds in Ibn Ishaq, Kitab sirat ras(il Alldh, 2: x- xiii.

113According to Ahmad, out of the 304 isndds used in the Sira by Ibn Ishaq
only 9 involve a Jew or a Jewish convert. Sce Barakat Ahmad, Muhammad and the Jews,
14-15.

114]bn Ishaq claims that the term Munahhemana used in John 15. 23, refers to
the Prophet Muhammad. See Ibn Ishiq, The Life of Muhammad,104.

115¢Layth b. Ab Sulaym alleged that they found a stone in the Ka‘ba . . .
contair’ng the inscription ‘He that soweth good shall reap joy etc.” ”(which according to
Guillaume is a citation from Matthew 7.16.). Ibn Ishiq, The Life of Muhammad, 86.
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performed by Muhammad during the course of his maghézf are indicative of both
Christological and universal mythic influences. There is no denying that Ibn

Ishaq’s was an inclusive and catholic vision.

It is important to understand, however, that whereas historical tradition
had continued to be written down, the case of prophetic traditions was different:
fearing that they may become confused with the canon, the early caliphs had
prohibited their being formally recorded.116 It was only in the reign of ‘Umar I1-
99/717 - 102/720-that an attempt was made to collect prophetic tradition and
record them for the use of the community. Ibn Shihab al-Zuhri (d. 124/742),
perhaps Ibn Ishdq’s most reputed teacher, is famed for the enormous contribution
he made in this regard.117 In the meantime, however, the intense nature of the
conflict that revolved around °Ali and his rivals (Abd Bakr. ‘Umar, and
particularly ‘Uthmén, for instance) meant that the political prejudices of the
mu faddith brought an unavoidable tendentiousness to the relaying of traditions.
The situation had been further exacerbated by the volume of tradition put out by
the Umayyads to justify their political actions, to say nothing of the heterodoxies
that were inventing their own traditions.11® All this made the more skeptical
among the Muslims deny the credibility of these traditions. Such a position is
clearly visible in Ibn Ishiq’s Sira in the way he treats traditions, and in his simple

acknowledgment of not knowing exactly how reliable they were.

116 A bbott, Qur'anic Commentary and Tradition, 7.

117A1-Zuhri was assigned the task of coordinating and recording the Sunna
materials which were collected together by ‘Umar I1 during his caliphate. See ibid., 33.

118 Abd al-Karim ibn ‘Ajwi al-Wadda® (d. 155/772), for instance, claimed he
had forged 4,000 traditions. See ibid., 70.
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His first stop after leaving Medina was reportedly Kiifa; in the Jazira he is
suppoesed to have given a ‘recital’ of his prophetic biography to the audiences who
gathered to hear him under the patronage of the *Abbasid Governor, ‘Abbas b.
Muhammad, in the year 143/760 A.D. Next he traveled to meet the caliph al-
Mansir (136/754 -158/775) at Hira, and thence to Rayy, where he met the crown
prince al-Mahdi; from there he finally moved to the recently constructed circular
court of Baghdad. Ibn Ishdq never returned to his birthplace, Medina. He died in
Baghdad in 150/767 A.D., and was buried in the Khayzuran cemetery.!119

Muhammad and the Jews in the Sira of Ibn Ishiqg

The Sira is as much an account of the life of the Prophet Muhammad, as it
is one of the last prophet of God; for Ibn Ishiq, even as he deals with the Prophet,
concerns himself with universal history, moving from the very creation of the
world to his own day, so as to lend weight to his assertion that Muhammad is
indeed the last prophet of God. At the same time, Muhammad is also the model of
Arab manhood: the ideal hero celebrated so often in the ayydm literature of pre-

Islarn.120

Essentially written to glorify the person of the Prophet, sira literature had,
even in the very early stages—despite the Qur’an’s insistence that he was but a
man-become intertwined with miraculous stories and legendary material in an
attempt to assert proofs of Muhammad’s prophethood. To this material Ibn Ishaq

brings an interpretation which is to a large extent affected by his own personality,

119This is the general order of his travels given by Ibn Sa‘d. See Ibn Sa‘d, Kitib
al-tabagat, 7: 67, but the actual details are provided by Y4aq(t, Mu'‘jam al-udabé’, 2: 399.

120Meir M. Bravmann, “Heroic Motives in Early Arabic Literature,” part 2, Der
Isiam 35 (1960): 24.
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that of an open-minded mawl4 and Muslim scholar, which informs his every

impulse as he sets out to shape the life of the Prophet.

What was it that made Ibn Ishiq’s method so different from that of his
fellow maghazi writers? His uniqueness derives partly from the character of his
family, his father, uncle, and brothers, all of them schooled in the art of tradition in
Medina. just as he was, but unavoidably touched by their own origins. which were
Persian by culture and probably Christian by religion.12! Ibn Ishdq's knowledge
of the ‘Bibles’, the Old and New Testaments, to say nothing of the Qur’an, seems
to have been thorough. Moreover, the milieu in which he lived was a tolerant one
(socially, if not politically) in which Christians, Jews and Muslims interacted with
one another. Inevitably it led to his keen awareness of the need for a tangible
representation of the Prophet in a manner comparable to the representation of
Moses in the Hebrew Bible or of Jesus in the New Testament. That even the
Zoroastrians had been able to introduce a text which affirmed the charisma of their
prophet was perhaps a source of inspiration. These notions of prophethood
influenced his ‘sculpting’ of Muhammad, and his weave of the story of
“Mubammad and the Jews” is a tapestry of universal history and Arab saga
intricately intertwined with his attitude towards Judaism, Christianity,

Zoroastrianism and Islam.122

Ibn Ishaq’s reliance on informants such as the Yemeni Wahb b.
Munabbih and the Egyptian Yazid ibn Abi Habib. seen especially in the first part
of his biography, helps him to relate about Muhammad’s place in the biblical
tradition, and suggests that the very nature of his identity as a Persian mawla

probably rendered him more accommodational in spirit. Indeed, a careful study of

121gee section on his life, given above.
1228ee Sellheim, “Prophet, Chalif und Geschichte,” especially 55-68.
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the isndds used by the writer indicates that Ibn Ishiq defies categorization. He
does not belong with the School of Medina because of his liberal-minded
inclusiveness; but he cannot be rejected and dumped with the non-Medinans

either, for his appreciation of the traditions of Medina is too deep to be ignored.

No doubt an interesting aspect of his method is Ibn Ishaq’s inclusion of
traditions from the other non-Muslim communities. It is on the authority of an
elder from the tribe of the B. Qurayza that Ibn Ishaq relates a tradition he had
obtained from ‘Asim b. ‘Umar b. Qatada informing us of the conversion of some
of the young mermbers of that tribe to Isfam.123 On the other hand, it is on the
authority of a collective isnid, some of whom he does not name, that he tells us of
the many Christological miracles wrought by the Prophet auring the building of
the trench: providing his companion-helpers first with sufficient dates, and later
with a meal of roasted mutton, very much in the manner that Jesus had once shared

his portion of fish.124

The materials Ibn Ishdq employs are of a great variety. He had spared no
pains to seek them out, for it was a universal view of Muhammad that he desired
to shape for posterity; the traditionists he employed came from all over the Islamic
empire. personifying the broad vision he had in mind as he plotted out his
narration of the maghdzi. Ibn Ishéq introduces all kinds of variations into his
traditions so as to be able to show himself a master of the sira, shaping for the
reader a tale which is clearly being interpreted and related by himself. Perhaps the
most engaging but also frustrating ploy he uses is to recall a tradition right to its

very end and then conclude it by declaring, “God knows best,”125 or “God only

1251bn 1shaq, Kitab sirat rasil Allsh, 135-36.
1241bid., 672.
125[bid., 363.
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knows which account is correct.”126 Thus, however important his various
authorities may have been, Ibn Ishdq himself never loses control of the
information he conveys. He is always there at the reader’s elbow, commenting.
interjecting, perhaps sometimes manipulating the jsndds, indicating to the reader
where exactly the truth lies, so that the final statement. the actual impact produced

by the maghazi he has written, is shaped by him alone.

This is clearly seen in the way he uses the traditions of al-Zuhri.
considered by Muslims to be one of the most authoritative traditionists of Islam.
Ibn Ishaq presents his traditions in numerous ways: sometimes without further
isnad,'27 sometimes in a composite isnid,!?8 and sometimes going back to a
companion of the Prophet12? or to the Prophet himself.130 True, Ibn Ishiq may be
relaying the isndds just as he received them; but then other implications are
evident in the way he cites his authority. Sometimes he recollects: “ I asked Ibn
Shihab al-Zuhri . . . and he told me,”13! communicating his intimate relationship
with his teacher; more frequently, simply. he told me”;!32 sometimes he explains,
“according to what he told me,”!33 implying interpretation; at other times, merely
“he said.”134 And very rarely, but most significantly, he seems to indicate doubt:
“he alleged,” as in the case of the tradition regarding Muhammad’s journey to the

heavens:

126]pid., 396.

1271bid., 266, 684, 691, 779.

1281hid., 669.

1291bid., 151, 222, 289, 393.

130]bid., 5.

131 A5 in the case of the palms of Khaybar; see ibid., 779.
1321pid., 393, 691.

1331bid., 684.

1341bid., 289.
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Al-Zuhri alleged as from Sa‘id b. al-Musayyab that the Apostle described to

. his companions Abraham, Moses, and Jesus, as he saw them that night,
saying: “I have never seen a man more like myself than Abraham. . . .”135

There is no doubt that as far as Ibn Ishdq was concerned, it was he whom the

reader could most depend on in his quest for information on the life of the Prophet.

According to Ibn Ishiq, even Zuhri’s traditions were sometimes suspect.

And yet, crucial to a proper understanding of his method is Ibn Ishiq’s
underlying admission of uncertainty. He never pretends to be certain of material
regarding which he is not. He states contradictory traditions regarding all kinds of
incidents, such as the killing of Ka‘b b. al-Ashraf; the changing of the gibia; the
nature of the agreement, now known as the ‘Constitution of Medina’. One can
almost sense a note of cynicism when he juxtaposes contrary material, as when he
tells of the Prophet’s attitude to the stealing of booty. Thus, when the people
seeing the slave of the Prophet being killed accidentally by an arrow assert his

certain entrance into paradise, he has the Prophet declare:

Certainly not. His cloak is even now burning on him in hell. He had
surreptitiously stolen it on the day of Khaybar from the spoil of the
Muslims. 136

But Ibn Iskiq immediately follows this up with another tradition which reads:

‘] took a bag of lard[? fat] from the booty of Khaybar and carried it off on my
shoulder to my companions, when the man who had been put over the spoil
met me and laid hold of the end of it, saying, “Hie! This we must divide
amongst the Muslims.” I said that I would not give him it and he began to try
and pull the bag away from me. The apostle saw what was happening and

laughed. Then he said to the officer in charge of the spoil “Let him have it
»137

1351bid., 266; Guillaume’s trans. in Ibn Ishaq, The Life of Muhammad, 183.
136]bn [shéq, Kitab sirat rasdl Allah, 765; trans. by Guillaume in Ibn Ishaq, The
Life of Muhammad, 516.

® it
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Often he would also convey doubt in the very isndds he would use.
Indeed, much of the first part of the sira introduces the early legendary traditions
about Mecca and the Prophet’s youth with the phrase “It is alleged that™ which
seems to be a formal way of saying “it is rumored™. Such is the case with the story
about the light on ‘Abd Alldh’s forehead;!38 the account of Abii Talib taking
Muhammad to Syrial3® and of their encounter with Bahira, who recognized him as
the expected Prophet;!40 and Maysara’s story of how the angels shaded
Muhammad from the heat of the sun on his second trip to Syria.}#! Moreover,
Islamic tradition was clearly not limited by a particular formal struciure of matn
and isn4d, at least not as yet. Ibn Ishdq would quite conscientiously and
deliberately provide no isnid, as in the case of the ‘Constitution of Medina’!42 and
the lists of names of Jewish adversaries,!43 or of the Jews joined by Ansari
hypocrites.}44 And then there were the vague isndds sometimes indulged in by Ibn
Ishiq, such as “one of the learned,”145 or “a man from the family of so and so,”!46

or “some of my tribesmen,”147 or “one whom I do not suspect.” 148

One cannot overlook the fact that Ibn Ishaq, during his lifetime, had
probably conveyed his information orally in the form of a recital or presentation.
The exercise must have demanded that all kinds of mnemonics be used so that his

memory would not fail him. It is clear that the very mythic patterns were

138} bn Ishaq, Kitib sirat rasi] Allah, 101.
1391bid., 115-16.
1401bid., 115.

1411pid., 119-20.
1421hid., 341.

1431bid., 351-52.
144]pid., 355-61.

1451 pid., 259.

1461pid., 265, 798.
147]bid., 899.

1481bid., 142, 669, 676.
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mnemonics in themselves. That Muhammad should have been born, have
emigrated, and died on a Monday is a convenient detail to remember;14? so was
the pattern of three used with regard to Muhammad’s raids against the significant
Jewish tribes; the alternating patterns of aggression in terms of the major battles
against the Arabs between which the raids against the Jews are spaced out; as well

as the escalation of violence with which the Jewish groups are confronted.

Structurally the Sira of Ibn Ishdq may be divided into three parts, the
Mubtada’, the Mab‘ath, and the Maghazi. For reasons of convenience the
Mab'ath, may be divided into two parts: the first, Mab‘ath I, deals with Arabia
before Islam while the second, Mab‘ath I1, with Muhammad’s preaching in Mecca.
It is in the Mab‘ath I and the Maghazi that the reader will sense the tangible
presence of the Jews. Ibn Ishiq presents them as ethnic Jews who have resided in
Y athrib for a considerable length of time, and who are knowledgeable in the

Torah.130

The Mab‘ath 1 tells of an original Arab monotheism in pre-Islamic Arabia,
one which is described as the source of both Judaism and Christianity, but which is
clearly differentiated as Hanifism. Ibn Ishiq, however, takes great care to convey
the notion that true Judaism and Christianity are in fact Islam, which in turn, is a
renewed Hanifism. Significantly, there were two Jewish kahins who explained to
the Tubba“ king of Yemen his prophetic vision; and there were two rabbis from

Medina who persuaded the Tubba‘ not to ravage Medina. This was because:

Yathrib was the place to which a prophet of ihe Quraysh would migrate in
time to come, and it would be his home and resting-place.15!

1995ellheim, “Prophet, Chalif und Geschichte,” 77-78.
1501bn Ishaq, Kitab sfrat rasql Allah, 13-14.
1511bid., trans. by Guillaume in Ibn Ishig, The Life of Muhammad, 7.
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It was likewise two Jewish rabbis who advised the Tubba“ to circumambulate and

venerate the temple at Mecca.152

At the same time. the chapter on Christianity in Najran shows *Abd Allah
b. al-Thamir being taught ‘Islam’ by the Christian Faymiytin. Interestingly. this
true Christianity or Islam expresses Jewish attitudes: when ‘Abd Allah asks for the
‘great’ name of God for instance, Faymiyiin refuses to inform him, because, he
says, “you will not be able to bear it; I fear that you are not strong enough.”
reflecting a typically Jewish sentiment in his desire to avoid mentioning God’s
name.133 Thus, all in all, the view is conveyed that true Judaism, Christianity, and

Islam are in fact the same monotheistic creed.

During the course of the Mab‘ath 1, we are shown how both Judaism and
Christianity went astray from the original monotheistic impulse; at the same time
we are reminded of the expected arrival of a new prophet who will reintroduce the
religion of Abraham to mankind. Of course such expectation is only voiced by the
few sincere believers who come from three groups, of which two are monotheistic:
there is the Jew, Ibn al-Hayyabdn; the Christian, Salmén; and the Arab, Zayd b.
‘Amr-reminiscent perhaps of the three wise men who visited the manger in
Bethlehem. These three come to realize that it is from Mecca that the next prophet
will arrive. Nevertheless, the notion that it is the Jew, rather than the Christian,
who will challenge the authority of Muhammad, is confidently prophesied. Thus
it is that the monk Bahira of Busra, who recognizes Muhammad by the seal of

prophethood which lies between his shoulders, should warn Abii Talib:

152]bn Ishag, Kitéb sirat rasdl al-Alldh, 15-16.
1531bid., 23, "
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.. . guard him carefully against the Jews, for by Allah! if they see him and
know about him what I know, they will do him evil. . . .15
The existence of both Mab‘ath 1 and II in the Ibn Ishiq version of the Sira

tells us why Muhammad decided to move into Medina, and also indicates the
degree of success he might have hoped for. In the Mab‘ath1, for instance, we see
the Jews of Medina predict the coming of a Prophet from Mecca who will make
his home in Medina. As for the Mab‘ath 11, it is here that we are informed of the
failure of Muhammad, both in Mecca and al-T4’if, in his attempt to win sympathy
and converts to his new religion; it is here as well that the ‘Agaba meetings are
situated; it is at ‘Aqaba that the Medinans invite Muhammad to live with them and
establish peace among them. Again it is at ‘Agaba that Muhammad makes the
decision to immigrate to Medina, having discovered that the Khazraj were already

familiar with the terms of monotheism because of their associations with the Jews:

. . . when the apostle met them he learned by inquiry that they were of the
Khazraj and allies of the Jews. . . Now God had prepared the way for Islam
in that they lived side by side with the Jews who were people of the
scriptures and knowledge. . . .155
And finally, it is once more at ‘Agaba that the Medinans agree to
acknowledge Muhammad as their leader, and promise to watch over him as they

would over their women.156

In a sense, it is in the maghazj portion of the Sira that one sees
Muhammad establish a viable Muslim community. The structure of this portion is
complex. There seems to be a dividing line separating Muhammad’s wars with the

pagan Arabs from those with the Jews of Medina, climaxing in the execution of

1541bid., 116-17; trans. by Guillaume in Ibn Ishaq, The Life of Muhammad, 81.

155]bn Ishagq, Kitdb sirat rasl Allsh, 286; trans. by Guillaume in Ibn Ishaq, The
Life of Muhammad, 197.

1561bn [shaq, Kitab sirat rasll Alldh, 296.
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the B. Qurayza. which is followed by the murder of Abt Rafi‘, and the rest of the
material. But there is also the underlying mythical structure which would place
the divide at the taking of Mecca. at which point one sees the beginnings of
Muhammad’s spiritual journey which climaxes in his Farewell Pilgrimage. the
only /ajj pilgrimage he ever completes as a Muslim. In this context, his battles

with the Jews are primarily symbolic of his overcoming of the* worldly” problems.

It is in this third section, the Maghazi, that Muhammad actually comes
face to face with a Jew for the first time, and ironically it is a Jew who is the first
from among the Medinans to recognize him.!57 Once the author establishes
Muhammad in Medina, and informs us of Muhammad’s intentions toward the
Jews through a ‘kitibdocument’, we are given five chapters (roughly fifty pages)
devoted largely to the wrongdoing of the Jews.158 A large part of this consists of
asbab al-nuzil on the siirat al-Baqgara.1>® The chapter does not concern that
narticular siira alone, however, but moves through the various raids against the
Jews, from the raid on the B. Qaynuga‘ to the raid on Khaybar, as asbab al-nuzfl
dealing with different siras of the Qur’an along the way. Thus, for instance, when
discussing the B. Qaynuqa’, sirat Al ‘Imrin (3) is mentioned; and while
discussing the B. Nadir, sirat al-m4’ida (5); in the latter case it should be pointed
out that this is not the siira associated with the B. Nadir later on when Ibn [shaq
narrates the traditions concerning their exile. Here the chapter associated with the

B. Nadir is that of the sdrat al- Zashr (59). And there are other inconsistencies.

1571bid., 334.

138Chapters entitled: the names of the Jewish adversaries; ‘Abd Allah b. Salam
accepts Islam; the story of Mukhayriq; the testimony of Safiya; the Jews are joined by
Angirf hypocrites; the rabbis who accepted Islam hypocritically; references to the
hypocrites and the Jews in the sfira entitled “The cow”; ibid., 351-400.

159See Ibn Ishag, Kitab sirat rastl Alldh, 363-400.
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For instance, here the date for the changing of the gibla is given as Rajab.160 In
the narrative that follows, it is established in the month of Sha‘ban.16! Such
inconsistencies are difficult to understand; my explanation is that Ibn Ishiq found

the traditions to be inconsistent and did not try to hide the inconsistencies.

Ibn Ishiq portrays the Jews as being knowledgeable of the Torah, but as
consciously practicing ta£rim.162 Unfortunately, Muhammad as Messenger of
God is, by his very nature, bound to preach Islam, and the ridicule of the Jews who
refuse to accept an Arab prophet comes across as active hostility. According to
Ibn Ishigq, it is because the Jews recognized his prophetic personality that they
became hostile towards him, for they were envious that God had chosen His last

prophet from among the Arabs. 163

It is Muhammad the Prophet, then, who calls down God’s wrath upon the
Jews. Just before the battle of Badr, Ibn Ishédq gives the reader an abrupt notice of
Muhammad’s decision to change his gibla from Jerusalem to the Ka‘ba; after that,
every notable confrontation with the Meccans is followed by a confrontation with
one of the significant Jewish tribes who are, one by one, subordinated, exiled
from, or executed (is there a mnemonic in the progression of violence that is

engcted against the Jews?104) in Medina.

1601 bid., 381.

161bid., 427.

162A 1y example was the case of their denial of stoning being the prescribed
punishment for adultery. See ibid., 393-94.

1634If he prescribes tajbih (which is scourging with a rope of palm fibre
smeared with pitch, the blackening of their faces, mounting on two donkeys with their
faces to the animal’s tail), then follow him, for he is a king and believe in him. If he
prescribes stoning for them, he is a prophet so beware lest he deprive you of what you
hold.” See ibid.; trans. by Guillaume in Ibn Ishaq, The Life of Muhammad, 266.

164From what we know of earlier sfra-maghdzi, such as that of ‘Ma‘mar b.
Rashid and M0si b. ‘Ugba it was the raid on the B. Nadir that took place six months after
Badr-raid on the B. Qaynugd* not being mentioned-indicating that the episode
concerning the Qaynuqa* was probably introduced by Ibn Ishéq (see page 116 below).
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The key to the appreciation of these raids and battlés as presented by Ibn
Ishéq is to understand that they were provoked by Muhammad’s desire to establish
the message that had been revealed to him from God: they were not caused by the
abrogation of an agreement by the Jews. The fighting that resulted must be
viewed as a kind of trial by war. The very act of winning would prove whose side
God was on. It was important that the Jewish tribes of the B. Qaynuqa’. the B.
Nadir, and the B. Qurayza were defeated by the Prophet: this was a sign that
Muhammad was indeed God’s prophet. As far as the Jews were concerned, their
communities were completely destroyed, one by one. If, as in the time of the
earlier prophets, the community that rejects the messenger recalling it to its
covenant is not exactly “abruptly and violently obliterated,”165 this is because here
we see Ibn Ishdq’s artistry come into play. The violence with which each
community is eradicated escalates: even the B. Qaynugi* are first defeated, and
though all we are told is that they were handed over to Ibn Ubayy, they are never
to be heard of as a community again; the B. Nadir are exiled; while the B. Qurayza
are executed. Thus, as far as Muhammad and his community are concerned, these

people ceased to exist; and in a sense it is this role of the Qur’ano-Biblical prophet,

This episode increases the number of significant Jewish tribes attacked by Muhammad
from two to three. Given that three is a well recognized numerical mnemonic, and that
Ibn Ishaq was famous for his oral performances of the Sira, the possibility that the
inclusion of the raid accompanied by the escalation of violence was established for
mnemonic reasons must be considered. It is important {0 remember that historical fact is
not necessarily behind these incidents. According to Goitein (see page 28 above) there is
only Arabic literary evidence to support such an opinion.

1655ee Chapter One, page 18 above.
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of Noah and Moses and Hiid before him, who had similarly brought about the
destruction of those who opposed them, that Muhammad is made to assume.
Which is not to say that other influences were ignored, for Ibn Ishdq was an
eclectic. Significantly, the universal mythic symbolism of throwing rocks is
brought to the fore in the story of the B. Nadir. As for the B, Qurayza, their

massacre savors of ayyam al-‘Arab.

Whatever it was, all the Jews did not leave the city. Just previous to
Muhammad’s conquest of Mecca, for instance, it is in the hair of a Jewess
traveling from Medina to Mecca that ‘Al discovers a leiter sent by the Jews of

Medina, informing the Meccans of Muhammad’s intentions.160

Despite having removed the significant Jewish communities from Medina,
Muhammad’s attempted ‘umra to the Meccan Ka‘ba is a failure. Is it because the
Jews of Khaybar, Fadak, Wadi al-Qura’, and Tayma’ had yet to be confronted?
Once the latter are brought under his authority, Muhammad’s access to Mecca

becomes easy, and he soon wins control over the whole of the peninsula of Arabia.

Contained within this basic outline motif of Muhammad and the Jews are
several smaller incidents telling of the provocation of individual Jews, generally
recognized as Jewish hypocrites, who irritate the Prophet with their ridicule, such
as Finhas of the B. Qaynuqa‘, who, with a ridiculous retort—"we are not poor
compared to Alldh, but he is poor compared to us . . .”—protests their having to
contribute to the costs of war as demanded by Muhammad. 167 There are also the

acts of aggression undertaken by individuals and small groups of Muslims against

1661 bn Ishiq, Kitab simt rasil Alldh, 809.
1671bid., 388-89.
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Jews, such as the murders of Ka‘b b. al-Ashraf,168 *Amr b. Jihash.!¢9 and Sallam
b. Abii’l-Hugayq.!7 in response to their acts of hostility against Muhammad. The
intent behind relating such incidents is usually to display the acts of valor which
the faithful accomplish in their desire to express their loyalty to Muhammad.
Sometimes they are occasions for acclaiming the miraculous powers of the
Prophet as for instance when Muhammad spits on the wound of al-Harith, one of

the men who had joined in the murder of Ka‘b b. al-Ashraf, and heals it.!”!

Sources: When Ibn Ishaq decided to write or communicate information
about the life of the Prophet, he did not take off on a flight of imagination. Not
only was his information, or at least most of it, taken from an acknowledged
repertoire of traditions about the Prophet,!”2 but indeed, the very format through
which he chose to present his material was that of a recognized genre, the genre of
maghazi, i:hrough which many traditionists had already attempted to impart
information on the life of the Prophet.1”? Sira-maghazi is not fiction; the latter
presumes a degree of freedom with data which cannot be assumed for sira -
magh4zi. The traditions of al-Zuhri and the maghaziof Miisa b. ‘Ugba are
essentially considered to be typical of the Medina school. Ibn Ishéq, for his part.
was of the school of Medina, which was largely influenced by al-Zuhri himself,
but his inspiration was such that he could not iet himself be limited to any single

point of view. To make his statement he was willing to look not merely in every

168 bid., 548-33

1691bid., 654.

1701bid., 714-18.

171]bid., 368.

172J, M. B. Jones, “Ibn Ishaq and al-Wigqidi,” BSOAS 22 (1959): 51.

173Horovitz, “The Earliest Biographies of the Prophet and their Authors,” part 1:
535-59; part 2: 22-50; 164-82.
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direction, but at every kind of material that he could possibly use.17* Nor was he
content merely to impart information: instead he touched it, shaped it with a
signature all his own,!75 and then established it where he would, to impart what he

believed to have been the life of the Prophet.

Ibn Ishaq’s sources comprise a great variety of materials such as
traditions, folk tales, documents, poetry, and Qur’anic text. What is immediately
noticed when surveying the contents of the Sira is that most of them are forms
used to communicate authentic information. Take, for instance, the seemingly
entertaining material known as gi sas It is significant that Duri’s rejection of
Wahb b. Munabbih’s reliability as a historian is largely due to his suspicion of this
kind of material.!7¢ Yet, not only do the gi sa s contain information that has come
down orally from a historical past, but the term itself has the connotation of honest
stories, as against asd/ir which is the word used in the Qur’an to signify false tales
or fables.!77 The legendary content of the gi sa saims at generating an identity for
the Arabs as a people who had originally lived according to monotheistic beliefs.
In the Sira these stories take the form of legends and visions,}78 but it is important
to realize that these tales were appreciated as a component of history by the

religious mind during those early years. The tradition cited by Ibn Ishiq on the

I'41 would hypothesize that Ibn Ishdq’s uniqueness lay in his willingness to
accommodate the traditions/materials of the other regions in order to consolidate a
universal view of the Prophet’s maghazf.

175For instance he would add such comments as, ‘God only knows’, or instead
of naming an authority merely refer to him as ‘one whom I do not suspect’ or use the
verb za‘ama to indicate that the assertion is suspect.

176 According to Duri, “Wahb ibn Munabbih was, . . . a story teller, or ¢4 s5, who
in his Mubtadi’ . . . set forth folk tales and legends which he cited as if they were
history.” Sce Durn, The Rise of Historical Writing, 133.

177Mohammed Arkoun, Rethinking Islam Today, 5.

1783ee the story of ‘Shiqq and Satih’ in Ibn Ishdq, Kitdb sirat rastil Alldh, 9-12;
and the account of Bahird, ibid., 115-18; as well as the tale of the “Dream of ‘Atika,”
ibid., 428-30.
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authority of al-Zuhri. going right back to the Prophet. on the issue of why

soothsayers are sometimes right. is interesting in this regard.!??

As for Ibn Ishaq’s use of poetry, which according to Sellheim constitutes
one-fifth the Sira of Ibn Ish4q.180 it is interesting that seventy-eight poems have
been ascribed by Ibn Ishiq to Hassan b. Thabit, the literary propagandist of the
Prophet, and one of the Anséar to boot. probably chiosen to voice the Shi‘t
sentiments that Ibn Ishaq is believed to have held.!8! Ibn Ishdq was writing about
the Prophet after the sad events of the massacre of al-Husayn b. *Ali b. Abi Tilib
and his followers at Karbald® (61/680). and the sack of Medina (63/682) which
was followed by the execution of many of the Ansér, including companions of the
Prophet.182 Using the voice of the poet, he sets forth the claim of the Ansar, not
merely as those who helped the Prophet, but as belonging to his very family:
Muhammad’s grandfather was, significantly, the son of Hashim and a woman of
the B. Najjar, and thus of Yamani stock.i83 Shi*1 attitudes are also voiced in the
account of the Tubba‘’s march against Mecca. As Guillaume points out, the
Tubba‘’s great respect for Mecca’s sanctity “stands in clear contrast with the

treatment it received from the Umayyads when al-Hajjaj bombarded it.” 184

Generally there are two patterns of usage which can be seen in the poems

of the Sira. Sometimes they appear inserted in the midst of prose accounts, and

"91bid., 131-32.

180Sellheim, “Prophet, Chalif und Geschichte,” 47.

181Monroe, “The poetry of the Sirah literature,” 370. Significantly, Walid
* Arafat shows, on the basis of style and the presence of contradictions and anachronisms,
that between 60-70 per cent of these poems is spurious. See Walid N. Arafat, “A Critical
Introduction to the Study of the Poetry ascribed to Hassdn b. Thibit,” ( Ph. D. diss.,
University of London, 1953), cited in Monroe, “The poetry of the Sirah literaturc,” 370.

182]pid., 368-73.

183See Guillaume “Introduction” to The Life of Muhammad, by 1bn Ishiq,

Xxvil.
1841 bid.
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follow the pattern of naqa'id, poetical contests which were found in the older
ayyam literature. Thus, for instance, the duel fought between Marhab the Jew and
one of the Muslims at Khaybar is brought to life through the poetical contest
between the two opposing parties, in which the poet who comes second answers
his challenger in the same meter and rhyme.185 At other times. Ibn Ishdq would
bring together a collection of poems which testify to a certain event, as, for
instance, at the end of the chapter on the expulsion of the B. Nadir.!80—interesting
because it includes poetry which contradicts the general drift conveyed by the
traditions on the assassination of Ka‘b b. al-Ashraf!®/—as well as at the end of the

chapter on the battie of Khandag. 188

As far as the presence of ‘documented’ material within that part of the
literature which deals with Muhammad and the Jews is concerned, Ibn Ishiq has
been quite liberal in his inclusion of the various kinds: the Prophet’s genealogy: 139
the numerous Qur’anic passages;190 the names of those who witnessed the second
‘Aqaba:191 the list of Jews who opposed Muhammad;!92 the list of Jews who were
hypocrites;!93 and perhaps most important of all the contents of the so-called
document the ‘Constitution of Medina.’19% Documents are indicative of a certain

moment in history when a particular situation occasions the writing down of a

1851bn Ishiq, Kitab sirat rasil Alldh, 760-62.

186]bid., 656-61.

187Ibid., 548-53. Here 1bn Ishiq seems to be playing the authority of poetry,
which brings with it the insinuation of tribal reports, against the /udfth traditions of
Medina, leaving the reader uncertain of its implications.

188]bid., 700-13.

189]bid,, 3.

1901 bid., 364-400; 545; 546-47; 654-55;

91]bid., 305-13.

1921bid., 351-52.

193]bid., 361-62.

1941bid., 341-44.
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particular statement. They are therefore extremely significant for our appreciation

of history.

Using the thread of material which is generally recognized as asbab al-
nuzil, Ibn 1shaq establishes Mubhammad in the heart of the Qur’anic revelation,
and at the same time provides authenticity to his narration of the life of the

Prophet. Explaining asbab al-nuziil, Andrew L. Rippin states:

This, of course is the theoretical basis of the entire concept of the sabab, that
the revelation of the Qur’an responded, at times, to the needs and
requirements in the life of Muhammad, and that those situations and the
Qur’anic response to them are recorded in the asbab al-puziil material 195
Ibn Ishiq’s narratives regarding the battles against the Meccans, raids
against the Jews, and the numerous legal and religious edicts are given historical
significance through reference to the Qur’anic text. At the same time, there is littie
doubt that the stories act as mnemonic devices which remind the community of
when a particular passage of the Qur’4n was revealed. On the other hand, Ibn
Ishaq’s references are not consistently made, and it is possible that he is either
letting the reader know that opinion concerning asbib al-nuzil is not the same as
among biographical writers and other exegetes and asbib writers; or he may even
be suggesting that he is actually not quite certain what happened when. Thus, for
instance, though in an earlier reference Ibn Ishaq suggests that the verse from the
siirat al-ma’ida-5:14—was revealed about the B. Nadir,196 he later states that ajl-

fashr was the siirathat was revealed during the raid on the B. Nadir,!97 and that

siira 5:14 was probably reveaied on the occasion of the raid of Dhat al-Riga‘.198

195Andrew L. Rippin, “The Qur’anic Asbib al-nuzil material: An analysis of
its usc and development in exegesis,” (Ph. D. diss., McGill University, 1981), 48.

196]bn Ishéq, Kitab sirat rasal Alish, 392.

1971bid., 654.

1981bid., 663.
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As far as what has come to be recognized as the *‘Constitution of Medina’
is concerned, it appears that what is presented in the text is an interpretation by Ibn
Ishéq of the agreement that is supposed to kave been concluded by the T'rophet:
this is indicated both by the format in which it is presented to the reader. as weli as
the lack of an isnad, which indicates that therefore Ibn Ishiq was himself the
source of that information. It is notable that there is stated in this material notions
of a dhimmat-Alldh which applies to, and an umma which includes the Jewish
groups along with the Muslims; nevertheless, and quite interestingly, the
significant Jewish communities of the B. Qaynuqé’‘. the B. Nadir, and the B,

Qurayza are not mentioned in this agreement. 199

The nature of Ibn Ishdq’s account of the contents of the ‘Constitution of
Medina®200 has led many scholars to the conclusion that it is indeed an accurate
rendering of what Muhammad wrote at that time. According to Wellhausen, it is

not merely the archaisms, but the fact that

No later falsifier. . . . would have included non-Muslims in the ummah,
would have retained the articles against Quraysh, and would have given
Muhammad so insignificant a place.20!
Of course one could respond effectively to all of the above arguments,
though I hasten to add that I am not saying that this is not a document, merely that
we do not know whether it is a document or not. Thus the archaic language could

very well have been affected to generate the impression of age.202 [t is known that

students of law were attempting to simulate documents pertaining to the meaning

1995ee page 101 below.

20011 discussing the ‘Constitution’ I follow the enumeration of clauses as
established by Wellhausen, who counts 47 clauses in all.

201 Julius Wellhausen, “Muhammads Gemeindeordnung von Medina,” Skizzen
und Vorarbeiten, 4: 80, cited in W. Montgomery Watt, Muhammad at Medina, 225.

202 is interesting that Watl himself should admit this possibility! See M. Watt,
“Condemnation of the Jews of Ban@i Qurayzah,” 6.
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‘ of the term dhimmf and its legal implications. The document which claims to go
back to the time of ‘Umar, the second caliph of Islam, is a notorious example.203
The ‘Constitution of Medina’ could have been drawn up along similar lines, for

whatever reason.

Nor are the anti-Quraysh paragraphs any guarantee of the document’s
authenticity. Ibn Ishaq indicates that the Prophet’s uncle himself had opposed the
Prophet at the battle of Badr. Moreover, in political terms, this was a time when
the whole issue of succession to the caliphate was being rigorously examined. The
*Abbisid take-over was not exactly the kind of change that the opponents of the

Umayyads (and perhaps Ibn Ishiq was one of them) had been looking forward to.

As for the claim that Muhammad had but an insignificant position in the
‘Constitution,” a comparison of the ‘Constitution” with a later document, namely,
that which was concluded at al-Hudaybiya, is interesting for what it clarifies in
terms of the status accorded to Muhammad and Islam by the ‘Constitution’. In
narrating how the agreement at Hudaybiya was drawn up, Ibn Ishdq informs us
that the Quraysh of Mecca objected not only to the format of the introductory
formula, but even to the designation claimed by Muhammad. Significantly,
Muhammad is willing to accommodate their demands, and so it is that that
document bears the phrase “bismika Allihumma” as its opening clause, and the
plain name of the Prophet, ‘Muhammad b. ‘Abd All4h,’ devoid of any title such as
nabf or rasil Allih.20% By comparison, the very basmalia used in the
‘Constitution’, viz. “bismilldh al-ra #man al-ra#im,” to say nothing of the fact that

Muhammad is referred to as both nabf and rasiil in the statement of the

2034, S. Tritton, The Caliphs and their non-Muslim Subjects: a Critical Study of
the Covenant of ‘Umar (London: Oxford University Press, 1930), 12.

. 204Sce Ibn Ishdg, Kitdb sirat rasil Allah, 747,
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‘Constitution’, denotes an authority for the Prophet in the society of Medina-soon-

after-the-Prophet’s-emigration-to-that-region, which is surely significant.

But to examine the problem of authenticity from another direction: a
critical study of the language of tradition requires that the evaluation of a
testimony should begin with the investigation of the opportunities open to the
initial informant for acquiring knrowledge of the information relayed.295 Ibn Ishiq
himself cites at least two traditions which inform us of an agreement between
Muhammad and the Medinans who accept his leadership. Thus there is the
agreement concluded at ‘Aqaba, a tradition related on the authority of *Abd Alldh
b. Ka‘b from his father Ka‘b, who was one of those present at al-‘ Aqaba and did
homage to the Prophet;20¢ and following Muhammad’s emigration to Medina,
there is the information regarding the pacting of a brotherhood between the
Muhaéjirtin and Ansér, a tradition which is, however, given on the authority of Ibn
Ishédq alone.297 There is also recognition of agreements between Muhammad and
the Jews: with the Qaynuqa‘, on the authority of ‘Asim b. ‘Umar b. Qatada 2’8 and
with the Qurayza, on the basis of a collective isnad2"® There is no mention of

these agreements having been written down, however.

Looking for recognition of these traditions as regards an agreement
between the Muhdjirln and the Ansar outside of Ibn Ishaq’s Sira, Ibn Sa‘d informs
us that the text of a document was preserved in the sheath of the famous sword of

the Prophet, Dhu’l-fagér,2!0 which was handed down to ‘Ali, and later found with

205Jan Vansina, Oral Tradition, 114-15.

2061bn Ishaq, Kitab sirat rasiil Allah, 294.

2071bid., 344-45.

2081 bid., 545-46.

2091bid., 674.

2108ee 1bn Sa‘d, Tabagét, 1-2: 172: cited in Gil, “The Constitution of Medina,”
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one of his descendants, Muhammad b. ‘Abd All4h b. al-Hasan, when he died on
the battlefield. YAaqiit believes that Ibn Ishiq probably obtained his information
about the ‘Constitution’ from the leader of the *Alawi sect, ‘Abd Allah b, Hasan b.
Hasan. with whom, apparently, Ibn Ishaq often conferred, though the evidence of
such a close relationship is certainly not visible in the Sira.21l According to
Serjeant, it is probably this same text that the Shi‘is claim was found in the hands
of Ja‘far al-Sadiq.212 /Hadith literature includes traditions regarding ‘Ali’s
reference to a document which mentioned blood money, the ransoming of
prisoners, and the prohibition against slaying a Muslim in retaliation for a kéfir.2!3
According to Ibn al-Athir, a tradition related on the authority of Anas b. Malik
states that two agreements were made in his house by the Prophet between the
Muhéjiriin and the Ansir.214 Importantly, the above traditions are in accordance
with several clauses which constitute the early part of the ‘Constitution’,215 which
brings one to the conclusion that the first part of the ‘document’ at least was based

on a recognized agreement.

As far as the* Constitution’ itself is concerned, however, according to the
information of Ibn Hisham. Ibn Ishéq is our only informant. Ibn Ishaq does not
cite an jsndd, nor does he inform the reader as to how he obtained the information
regarding the agreement. Ibn Hisham simply conveys the information on the

XY

authority of Ibn Ishaq alone.216 Significantly, the name of al-Bakka’i is left out,

211Y4qt, cited in R. B. Serjeant, “The Constitution of Medina,” 4-7. According
1o Serjeant there are only three traditions related on the authority of ‘Abd Alidh b. Hasan
b. Hasan in the Sira by Ibn Ishiq.

2121bid., 6.

2138ce citations 6f Abd Da’td and al-Bukhari in ibid., 5. Also see Wensinck,
Muhammad and the Jews of Medina, 66-68.

214See Serjeant, “Constitution of Medina,” 6.
215See Ibn Ishaq, Kitab sirat rasl Allah, 341-42.
216]bid., 341.
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which seems to indicate that Ibn HishAm may have taken the information direcily
from Ibn Ishiq’s notes. Neither is there any indication that what is being relayed
is taken from a document, as in the case of the memorandum regarding the
Prophet’s deputations to the various kings. given him by Yazid b. Abi Habib al-
Misri. which Ibn Ishaq sends to al-Zuhri for confirmation.217 Nevertheless. it is
clear that Ibn Isbdq wants the reader to accept the information he presents as the

text of the agreement concluded by the Prophet.

As regards the nature of the information provided in the latter part of the
‘Constitution’, especially regarding the nature of the ummaand the payment of
nafaga by the Jews, itis a telling fact that it is only with Ibn Ishaq’s portrayal of
the Prophet’s life that we see the inclusion of the terms by which Muhammad
hoped to include the Jews within his community. Neither al-Wagqidi, nor al-
Bal&dhuri, nor al-Tabarf is willing to accept this view in his representation of the
Prophet’s life.2!8 Importantly, Ibn Ishdq indicates that the Prophet’s notions of

dhimma, umma, and nafaqa change as Islam develops.

According to Vansina, one of the ways by which traditions came to be
falsified was when traditionists insinuated their prejudices into the tradition
material along with the well established information.219 It should be realized,
therefore, that even if there was an authentic document that Ibn Ishaq employed. it

is possible that he might have introduced some changes to it.220 | suggest that Ibn

2171bid., 972.

218Wensinck, Muhammad and the Jews of Medina, 62-64.

219V ansina, Oral Tradition, chapter 3.

220 agree with Noth that the onus of proof as to whether a certain passage is in
fact an actual document, lies with the person/s who claim it to be so. See Albrecht Noth,

Quellenkritische Studien zu Themen, Formen und Tendenzen friihislamischer
Geschichtsiiberlieferung, (Bonn: Selbstverlag des Orientalischen Seminars der
Universitit, 1973), 60. In this regard, the kind of rationale provided to justify the claim
that the ‘Constitution’ was indeed a document, seems quite inadequate!
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Ishaq was using the recognized traditions about agreements between the
Muhéjiriin and the Ansar and Muhammad and the Jews to introduce notions
regarding Muhammad’s early intentions towards the Jews: his temporary and
conditional recognition of them as being protected along with the Muslims by a
dhimmat Allah, and belonging within an umma which included both Muslims and

Jews.

888888

The issue at stake as far as this dissertation is concerned. however, is not
whether the material which has come to be called the ‘Constitution of Medina’ is a
historical document or not. What it is concerned to assert is that Ibn Ishiq was
perfectly aware of what he was citing when he decided to narrate the particulars of
what he claims constituted the agreement which Muhammad concluded between

the Muh4jiriin and Ansar with the Jews.

It is interesting that most modern interpreters of this document so far,
ranging from Caetani to Crone, have seen the ‘Constitution’ as an accident which
has made available to the public an actual moment from the history of the
Prophet’s life. Caetani claims that Ibn Ishdq does not understand either the true
meaning nor the value of the document;22! Crone sees in the ‘document’ signs of a
peaceful co-existence of Muslims and Jews, a notion which is contradicted by the
confusion of traditions which narrate instances of conflict between the two peopies

instead.222 Gil explains the document as an “act of preparation for war,” as

221See Caetani, Annali dell'Islam, 1: 392.

222Crone and Cook, Hagarism, 7. See also chapter one of this dissertation for
discussion of Crone’s approach to the literary sources of early Islam, pages 23-26.
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opposed to which the “Muslim sources have developed a tradition about a treaty

between Muhammad and the Jews. 223

This dissertation, in opposition to the above analyses, views the
‘Constitution of Medina’ as having been included by Ibn Ishdq because of what it
said. and not in spite of it, and therefore seeks to appreciate this text in terms of the
larger context of Ibn Ishdq’s discourse, within which it is contained. Here 1 would
like to point out that the *Constitution” is presented to the reader with the words,
“Ibn Ishaq said,” instead of the usual isndd which would trace the information to
its origins. I suggest that by avoiding the isnad, Ibn Ishiq is informing the reader
very honestly that this was indeed his interpretatioi of the accepted
information/traditions regarding a written agreement betﬁcen both the Muhéjiriin
and the Ansar and Muhammad and the Jews. Therefore, it will certainly not do to
assert for it a documentary nature, and then search among the statements of al-
Wagqidi, or the Qur’Zn. or the version of the ‘Constitution’ reproduced by Abi
‘Ubayd, with the intent of clarifying what Ibn Ishaq’s ‘document’ should have
said, or actually meant.22* ibn Ishdq does not inform us that the statement which
has come to be recognized as the ‘Constitution of Medina’ is an actual document.
He merely tells us that the Prophet wrote a document, and then proceeds to give us
the information that was contained in the document. As already suggested, it is

therefore plausible, that as far as Ibn Ishédq is concerned, he was giving the reader

223Gil, “The Constitution of Medina,” 64-65.

22For instance Uri Rubin claims that ‘umma minal-mu’minin’, the phrase used
by Abd ‘Ubayd, seems more accurate than that used by Ibn Ishdq who uses the
preposition ma ‘a, with reference to the Jews because it compares with the terminology
used by the Qur’an as well. See “The ‘Constitution of Medina’,” 13-15; and R. B.
Serjeant refers to al-Waqidi, to justify his division of the ‘Constitution” into scveral parts,
cach established at a different time. See his “The Sunnah Jdmi‘ah,” 1-42.
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his interpretation of what the Prophet wrote, while claiming that such a document

was indeed written by the Prophet of Islam.225

As established in the Sira. the ‘document’ is placed before the
fraternization between the Muh3jiriin and the Ansér, roughly five months after
Muhammad’s asrival in Medina, and is an indication of the date on which the
agreement was established. Equally implicit in Ibn Ishaq’s statement is the notion
that the entire document was established at one and the same time, and not on
several occasions as asserted by Hamidullah, Watt and Serjeant.226 It is on the
basis of a structural analysis that gives significance to the repetition of particular
phrases that Serjeant has attempted to divide the ‘Constitution’ into several distinct
agreements.227 Nevertheless, it is to other biographical writings such as the
Maghézi of al-Waqidi that he turns in order to establish the chronology of the

different agreements.226 However, as explained by Gil, the repetitious phrases

could very well be the result of oral transmission, for

Rather than separate agreements, they are vestiges and echoes of one and the
same document. They have that fragmentary, and often deteriorated, form in
which components of the Kitdb, whose original text was hidden during
several generations, were preserved in the oral tradition.22?

More importantly, Ibn Ishaq. for his part, also indicates that the kitdbis a unit by

placing it before the reader all at once, at the same moment.

2251 bn Ishéq, Kitab sirat rasfll Allah, 341-42.

226Hamiduliah believes that the ‘document’ has been put together from two
independent sources. See Muhammad Hamidullah, Le Prophéte de 1'Islam (Paris: Vrin,
1959), 1: 128; Serjeant differentiates eight separate agreements. See “ Faram and
Haw rah”, 48; whereas Watt asserts that “this document seems to be conflated from two
or more separale documents,” see Walt, “Muhammad,” 41.

227For instance the clause “ observation of one’s undertakings eliminates
treachery . . ." is explained as a typical terminal formula. See Serjeant, “The Sunnah
Jami‘ah” 28,

2281bid,, 25 and 32.

229Gil, “The Constitution of Medina,” 48.
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Nonetheless, Ibn Ishiq does not inform us as to who the signatories to the
agreement were. We are not even informed if the Jews. or for that matter the
Muslims, accepted the terms of the agreement. On the basis of the information
provided by Ibn Ishéq. it therefore seems fair to conclude that the *Constitution”
was, in fact. a unilateral declaration. rather than an agreement written by
Muhammad.230 On the other hand, Wellhausen's description of the ‘Constitution”
as an unwritten or oral agreement is also plausible.23! This suggests that what was
orally negotiated by Muhammad was preserved as a tradition, and that Ibn Ishaq

had preferred to represent it as an agreement that had been written down.

While Wensinck, Wellhausen, Hamidullah, and Serjeant understand the
‘Constitution’ to be an agreement with the Jews, Gii disagrees on three counts.
Referring to clause sixteen, Gil explains that what the ‘Constitution’ establishes is
that the Jews who will be accepted into the umma of Muhammad are necessarily
only those who would be willing to convert to !slam. Here, Gil interprets the
phrase man tabi‘ani to mean those Jews who will accept Islam and not merely the
political authority of Muhammad’s leadership.232 Referring to clause twenty-five
which refers to the Jews, and particularly to the phrase *“Wa li’l- Yahidi d-y-
nuhum wa-li’l-muslimina d-y-nuhum mawélihim wa-anfusihim,” Gil interprets
“d-y-n”to mean ‘dayn’ or debt, instead of ‘din’or religion.”233 Gil also claims
that the document limits the powers of the Jewish communities so that it was made

easier for the Prophet to remove them from Medina. The specific clause he

230Thus Caetani entitles it an ‘ordinanza’. See Gil, “The Constitution of
Medina,” 45.

2Z31Wellhausen had termed it ‘Erfass’, says Gil. See ibid.

232Gil, “The Constitution of Medina,” 63.

B3 According to CGil the phrase, *wa-li’I-muslimina daynuhum mawalthim wa-
anfusthim,” prociaims the responsibitity of Muslims for debts both of their mawalf, and
themselves. It is just another manner of saying that ‘. . . the client is like the man
himself’. . . Thus he justifies his rendering of dyn as dayn. See ibid., 62-64.
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O mentions is number forty, “Wa-inna al-jira kal-nafsi ghayra mugdérin wald

athima,” which leads Gil to understand that

In this particular case we obviously have a deterioration in the status of the
Jews in Medina, who were the jiwar par excellence. In other words, the Jews
were no longer allowed to engage either in inter-tribal politics, such as
concluding new treaties, or in warfare.234

Here a previous clause-number thirty-six—is probably also involved, viz.:

And verily none of them shall go out [to war ?] except with the permission of
Muhammad . . 235
On the basis of Ibn Ishdq’s introduction however, one is made to

understand that the ‘Constitution’ was a statement which was hopeful, even
optimistic, in its intent regarding the accommodation of Jewish groups. The
phrase “Wa-agarrahum ‘ald dinihim wa-amwalihim,” meaning to leave them
unopposed or uncontradicted in their religion and their property, in reference to the
Jews, is significant; it is Ibn Ishaq’s assessment of Muhammad’s attitude to the
Jews which is expressed later on in the ‘document.” It is interesting that Gil,
probably influenced by the politics of his day, should attempt to establish
Mukiammad as anti-Jewish from the very beginning, and deny the claim that
Muhammad had agreed to tolerate the Jewish faith. In support of his views, Gil
points out that even at the very first ‘Aqaba meeting, Ibn Tayyihén had questioned

Muhammad about his attitude to the Jews:

“Q apostle, we have ties with other men (he meant the Jews) and if we sever
them perhaps when we have done that and God will have given you victory,
you will return to your people and leave us?” The apostle smiled and said:
“Nay, blood is blood and blood not to be paid for is blood not to be paid for. I

234bid., 62-63.
2358ays Hamidullah, “The text of this section . .. may also yield the sense that
the Jews themselves were not to declare war against anyone independently without the
. permission of the Prophet.” See his The First Written Constitution in the World, 34.
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am of you and you are of me. [ will war against them that war against you
and be at peace with those at peace with you."23¢
Moshe Gil has construed this passage to mean that Muhammad's

intentions, right from the beginning, were absolutely hostile.237 Such an
interpretation, if one considers the entire context of Ibn Ishiq’s narrative, is
difficult to accept. As we have already seen. Muhammad had looked forward to
moving to Y athrib/Medina because he knew that there were Jews already living
there, and he believed that this would make it easier for him to introduce concepts
of monotheism to the people of Yathrib/Medina.23®8 Moreover, tradition recalls
that the wars of Medina had been wars of the Arabs against their fellow Arabs. in
which the Jews had split up to support the different factions, the Khazraj being

supported by the B. Qaynuga‘ and the B. Nadir, the Aws by the B. Qurayza.

The purpose of the conversation cited above, then, is probably to express
some of the concerns that must have prevailed among the Arabs of
Yathrib/Medina. Muhammad’s reply was in no way the beginning of an anti-
Jewish policy. He was merely reassuring the Arabs that his loyalty was primarily
to them—those who had given him their fealty or bay'a. The ‘Constitution’ was a
natural follow up to the events of ‘Aqaba. The ‘Constitution’ is a clear stipulation
of the terms on which Muhammad was willing to tolerate the Jews. This was
necessary for a better relationship with the Jews, but important for the Arabs as
well, who probably did not quite understand the nature of Muhammad’s message

as a continuation of the earlier Biblical message. Ibn Ishéq insinuates that

236]bn Ishag, Kitab Sirat rasl] Alldh, 296-97; trans. by Guillaume in Ibn Ishigq,
The Life of Muhammad, 203-04,

237Gil, “The Constitution of Medina,” 64-65.
238]bn [shaq, Kitab sirat rastil Allah, 286
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. Muhammad was aware of the Messianic teachings of Judaism and that he hoped

the Jews would recognize him as the expected one.>3%

Introducing the *Constitution.” Ibn Ishaq says:

The apostle wrote a document concerning the emigrants and the helpers in

which he made a friendly agreement with the Jews and established them in

their religion and their property. and stated the reciprocal obligations. . . .2%0
What Ibn Ishaq’s introduction implies is that one cannot accept Gil’s interpretation
of the document. Moreover. as far as the word d-y-nin clause twenty-five
(referred to above) is concerned, Rubin explains. Gil’s interpretation would require
that the preposition ‘ala be used instead of Ii as, for instance, in the demand for
nafaqa, thus: “wa-inna "ala I-Y ahiidi nafagatahum wa-'ai3 I-Muslimina
nafaqatahum.”2#! Therefore it seems best to accept Ibn Ishaq’s interpretation as
given in his introduction to the ‘document’, namely. that he, Muhammad,
confirmed for the Jews their right to their religion. Hence the passage. just
referred to in the ‘document’ itself must mean: to the Jews, their religion and to the

Muslims their religion, their clients and their persons.

Gil is perhaps right in recognizing the threat placed before the Jews
because of the authority won by Muhammad. On the other hand. the denial of
their right to war without the consent of the Prophet may be explained on the basis
that the Prophet had come to Medina, after all, to reduce the factionalism that had
divided the Aws against the Khazraj. and, given the fact that the Jews had

themselves divided as participants in this conflict, needed to be restrained.

239 See Ibn Ishdq, Kitéb sirat rasiil Allah, 286.
2401bid., 341 trans. by Guillaume in Ibn Ishdq, The Life of Muhammad, 231.
. 2HUri Rubin, “The Constitution of Medina,” 16, f.n. 44.
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Did the Prophet have sufficient authority to make such a unilateral decree?
That he did is indicated by the considerable regard shown to Muhammad by the
Medinans. even at *Aqaba. and the fact that they had. according to Ibn Ishiq.

invited Muhammad to Medina to act as an arbitrator and leader among them:

We pledged ourselves to war in complete obedience to the apostle
[emphasis mine] in weal and woe . . . and that in God’s service we would
fear the censure of none.2+

The confident support given by Sa*d b. Mu*adh of the Ansar during Muhammad's

preparation for Badr is also a sign of the authority he wielded at this time.2+3

But who are these Jews referred to in the *Constitution™? Welihausen.
Wensinck, Hamidullah. and Serjeant claim that the Jews referred to in the
document include the Jews of the B. Qaynugé®. the B. Nadir. and the B. Qurayza.
They explain that the document includes these groups as communities who live
among the named Arab tribes. Such an assumption does not bear out. however, if
one accepts the methodology which I have proposed. namely. to see Ibn Ishdq as
the interpreter of the document which Muhammad is supposed to have written.
which means that everything that he states. and does not state. is carefully made
note of. It is important to notice that Ibn Ishaq, while mentioning the names of the
Jewish groups who are considered in the ‘Constitution,’ should distinctly avoid
mention of the B. Qaynuqa‘, the B. Nadir, and the B. Qurayza. That their
existence is not implied as included with the Jews living with the Arab groups is

clear because he doesinclude them along with the minor Jewish clans who live

242 bn Ishaq, Kitdb sirat rastl Alldh, 304-05; Guillaume’s trans., Ibn Ishdg, The
Life of Muhammad, 208.

2431bn Ishéq, Kitdb sirat rasiil Allah, 435.
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. with their Arab confederates when he discusses the Jewish opponents of

Muhammad.2%+ Says Watt:

Ibn Ishaq has a list of sixty-seven Jewish opponents of Muhammad and
arranges them under the following heads: B. an-Nadir (12), B. Tha‘labah b.
Fityawn (3), B. Qaynuga‘ (31), B. Qurayzah (17), Jews of B. Zurayq (1),
Jews of B. Harithah (1), Jews of B. ‘Amr b. ‘Awf (1), Jews of B. an Najjar
(1). This makes it probable that ‘the Jews of B. Tha‘labah’ . . . are those
whom Ibn Ishiq . . . reckon]s] as a Jewish clan, and shows that at some
period small groups of Jews, distinct from the three main clans, were known
as ‘the Jews of such-and- such an Arab clan’. It seems probable, then, that
the three main Jewish groups are not mentioned in the document.245
Rubin not only agrees with such a view, but explains why the three main Jewish
groups were left out.2% Given the fact that the B. Qaynuga‘, the B. Nadir, and the
B. Qurayza are not mentioned in the ‘Constitution’ by Ibn Ishag, it seems plausible
that the appreciation of the agreement as one which does not include these groups

is the interpretation desired by Ibn Ishaq.

Nevertheless, agreements made by the main Jewish clans of Medina are
mentioned on three occasions: twice with the B. Qaynugé‘—once by Abii Bakr
while protesting his anger at Finhis of the B. Qaynuqgé*‘,247 and again by ‘Asim b.
‘Umar b. Qatiida;248 and with the B. Qurayza, this time as reported by Ka‘b b.
Asad.2%? Significantly, the tradition mentioned by ‘Asim does not use the word

‘agreement’ per se, and may be interpreted to mean simply an understanding. As

2H1bn Ishaq, Kitab sirat rasil Allah, 351 - 52.

245Watt, Muhammad at Medina, 227.

246« A for the greater Jewish tribes, they had their own territory outside the
main Arab districts . . . there was no cause to deal with them in the ‘Constitution’. The
direct aim of this document was confined to determining the position of the Arab tribes of
Medina in relation to those Jewish groups who shared in their territory.” See Rubin, “The
Constitution of Medina,” 10.

247Ibn Ishaq, Kitab sirat rastil Allah, 388-89.

248[bid., 545.

. 2¥9bid., 674.
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for the agreement mentioned by Ka‘b b. Asad, it is interesting that Muhammad is
supposed to have raised the blood price of the B. Qurayza to equate it with that of
the B. Nadir,250 and this occasion may have provided the necessary incentive for
an agreement to have been reached. If so. the agreement does not imply that the
terms of the written ‘Constitution of Medina’ were imposed. Indeed, an actual

document is not referred to on any of the above occasions by Ibn Ishiq.25t

Importantly, the enemies of Muhammad and Islam as established in this
document are the pagan Meccans alone; there is no indication at all that this would
be the role assigned to the Jews. At the same time, however, the document does
not assert that there was an agreement between Muhammad and the Jews, Instead
it shows that the Jews were included only as the confederates of the Angar along
with whom they lived. On the other hand, the inclusion of Medinan Jews within
the umma is confirmed by the fact that they are asked to pay nafaga along with

the Muslims.

Thus the point of the ‘Constitution’ is, it seems, primarily to confirm the
existence of an agreement between the Muhijirin and the Ansér; an agreement
already concluded in ‘Aqaba, just before Muhammad’s entry into Medina; an
agreement further buttressed by the ‘brotherhood’ agreed to between the two

peoples soon after.252 Which raises the question: Is that indeed the point?

It would appear that there are, in fact, two striking features about the
‘Constitution’ of Medina: firstly, one that envisages the kind of relationship that

Muhammad expected to have with the Jews—they were to constitute a dhimmat

250[bid., 395-96.

2517bid., 674. See also Watt, Muhammad at Medina, 196, who appears to have
come to the same conclusion.

2521bn Ishaq, Kitab sirat rasil Allah, 344-46.
102




Chapter Two

. Allah along with the Muslims, paying nafaga as the Muslims did; secondly,
though perhaps less obvious, is the fact that the significant Jewish communities,
the B. Qaynuqga’, the B. Nadir, and B. Qurayza, have been left out of the

agreement.

The terms of the agreement are stated roughly five months after
Muhammad’s arrival in Medina, which is significant for it lays down before the
Arabs, who had requested that he come, his (Muhammad’s) attitude towards both
the Arabs and the Jews of Medina and the conditions under which he was willing
to live there. Despite the expulsion of some and the execution of others from
among the Jews of Medina, Mubammad’s attitude to the Jews of Khaybar shows a
change of attitude which results, finally, in the concession to both Jews and
Christians of their right to exist as subordinates. It is important to understand the
monotheistic and Biblical impulse that inspired Muhammad, at least in terms of
Ibn Ishaq’s interpretation of the man. The notion is especially visible in
Muhammad’s letters to the heads of the non-Muslim lands around him, letters
which explain Islam to them. Thus, for instance, in his message sent to the Kings

of Himyar who had just accepted Islam, he writes:

He who fulfills this and bears witness to his Islam and helps the believers
against the polytheists he is a believer . . . If a Jew or Christian becomes a
Muslim he is a believer . . . He who holds fast to his religion, Jew or
Christian, is not to be turned from it. He must pay the poll tax - for every
adult, male or female, free or slave . . . He who pays that to God’s apostle has
the guarantee of God and His apostle, and he who withholds it is the enemy
of God and His apostle.253

Muhammad’s prejudices in favor of the ‘People of the Book’ are obvious.

Was the passage quoted above part of an actual document written by the Prophet?

2531bn Ishdq, Kitab sirat rasil Allah, 956; trans. by Guillaume’s in Ibn Ishaq,
. The Life of Muhammad, 643.
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According to Ibn Ishéiq. it certainly was. The point is, however, that this policy of
tolerance had gradually evolved, moving from a desire to be inclusive to one of
rejection, but finally settling in to become one of accommodation. This
existentialist approach toward the making of Islam is an aspect that contributes to
the uniqueness of Ibn Ishdq’s interpretation of the way the Prophet functioned. 1t
is possible that the purpose of Ibn Ishiq in citing or explaining a ‘document” was

primarily to demonstrate this evolution.

Compared to documents, traditions, especially oral traditions, are usually
not considered to have the same authoritative weight as documents in terms of
their factual content; but when supplied with a sound isnéd, as are the prophetic
traditions of Islam, they certainly imply honesty. which is a good substitute for
authenticity. True, the degree of verity an isndd could confer depends on a scale
of evaluation which is based on such variables as genealogy. continuity, level of
scholarship, and plain and simple memory; but such criteria had not yet been
developed in the time of Ibn Ishdq—given which, who better to tell us of the

Prophet’s life than the very man chosen by the caliph himself to write it down?

The majority of Ibn Ishiq’s traditionists came from Medina,?>* and his
weightiest authorities were from the School of Medina. They included his dear
teacher Muhammad b. Muslim b. Shihab al-Zuhsi (50/670 - 124/742).255 founder

of the School of Medina, student and collector of the traditions of ‘Urwi b. al-

254 According to Horovitz, Ibn Ishiq cited over a hundred traditionists from
Medina alone. See “The Earliest Biographies of the Prophet,” part 3, 170.

255Born into notoriety as it were, his father having been one of the Meccans who
had sworn to kill Muhammad, Ibn Shihab built up a reputation for his scrupulous
scholarship and honesty, and for his collection of traditions of the Prophet. See Horovitz,
“The Earliest Biographies of the Prophet,” part 2, 33-50; and Sezgin, GAS, 1: 280-83.
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Zubayr (d. 94/712);256 ‘Abd Allah b. Abi Bakr b. Hazm (60/679 - 56/675), who
was supposed to have authored a maghazi work (which was transmitted by his
nephew), and who is also known to have transmitted some of the Prophet’s
messages to his contemporaries, such as the letter delivered to the Kings of
Himyar;257 ‘Asim b. ‘Umar b. Qatida (d. 129/746),258 who was ordained by the
caliph ‘Umar b. ‘Abd al-‘Aziz (63/683-101/720) to teach maghdzi and maniqib al-
a faba at the mosque of Damascus;259 and ‘Abd Alldh b. Abl Najih (d. 131/748),

a savant of Mecca who was commended for his commentary on the Qur’an.260

The isnids that Ibn Ishidq uses take various forms and do not conform to
any particular pattern; indeed they show no consistency. A few examples are cited

here. On Badr, the given isnad states:

Muhammad b. Muslim al-Zuhrf and ‘Asim b. ‘Umar b. Qatida and ‘Abdullah
b. Abii Bakr and Yazid b. Rliman from ‘Urwa b. Zubayr and other scholars
of ours from Ibn ‘Abbas, each one of them told us this story and their account
is collected in what I have drawn up of the story of Badr.261

256S0n of ‘Asma’ daughter of Abil Bakr and sister of ‘A’isha, the wife of the
Prophet, and al-Zubayr, son of al-‘ Awwam, brother of Khadija, the first wife of the
Prophet. See Horovitz, “The Earliest Biographies of the Prophet,” part 1, 542; and
Sezgin, GAS, 1: 278.

257Tradition has it that ‘Abd Allah’s great grandfather was sent by the Prophet
as judge to the Yemen, and asked to instruct the inhabitants in the teachings of Islam. His
grandfather is said to have been killed on the day of harra, and his father was appointed
Jjudge in Medina in 86, when ‘Umar ibn ‘Abd al-*Aziz took over its governorship. It was
he whom ‘Umar II is supposed to have sought out to obtain the hadith of the Prophet and
write them down. See Horovitz, “The Earliest Biographies of the Prophet,” part 2, 22-33;
and Sezgin, GAS, 1: 284

258His grandfather was the famous Qatida whose eye ball was replaced in its
socket by the Prophet, and who is reported to have declared that he could see better with
that eye, than the one that iiad not been wounded. See Eduard Sachau, “Studien zur
iltesten Geschichtsiiberlieferung der Araber,” MSOS 7 (1904): 168.

259K houry, “Sources islamiques de la “*Sira’,” 12-13; Sezgin, GAS, 1: 279-80.

260K houry, “Sources islamiques de la ““Sira’,” 13.

2611bn Ishiq, Kitab sirat rasftl Allah, 428; trans. by Guillaume, see Ibn Ishég,
Life of Muhammad, 289.
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‘ On al-Sawiq: the date is given on the authority of Ibn Ishiq himself, which is

unusual. For the rest, the isnadis

Muhammad b. Ja‘far b. Zubayr and Y azid ibn Riman and one whose
veracity [ do not suspect from ‘Abdullah b. Ka‘b b. Milik who was one
of the most learned Helpers told me. . . .262

On Gaynuga‘: Here, a series of isnids are cited. See my chapter 4 for details.

On Ka‘b b. al-Ashraf:

‘Abdullah b. al-Mughith b. Abi Burda al-Zafari and ‘Abdullah b. Abli Bakr
b. Muhammad b. ‘Amr b. Hazm and ‘Asim b. ‘Umar b. Qatada and Salih b.
Abii Umama b. Sahl each gave me a part of the following story. . . .263

On Muhayyisa and Huwayyisa:

I was told this story by a client of B. Haritha from the daughter of Muhayyisa
from Muhayyisa himself,264

On B. Nadir: “According to what Yazid b. Riiman told me. . . .”265

On Khandagq:

Yazid b. Rimdr, client of the family of al-Zubayr b. ‘Urwa b. al-Zubayr, and
one whom I have no reason to suspect from ‘Abdullah b. Ka‘b b. Malik, and
Muhammad b. Ka‘b al-Qurazi and al-Zuhri, and ‘Asim b. ‘Umar b. Qatida,
and ‘Abdullah b. Abil Bakr and other traditionists of ours told me the
following narrative, each contributing a part of it:266

2621bn Ishéq, Kitab sirat rasfil Allah, 543; trans. by Guillaume, see 1bn Ishdq,
Life of Muhammad, 361.

2631bn Ishag, Kitab sirat rastl Allah, 548; trans. by Guillaume, see Ibn [shdq,
Life of Muhammad, 364-65.

2641bn Ishaq, Kitab sirat rastl Allah, 554; trans. by Guillaume, see Ibn Ishaq,
Life of Muhammad, 369.

265]bn Ishaq, Kitdb sirat rasiil Allah, 652; trans. by Guillaume, see Ibn Ishiq,
Life of Muhammad, 437.

2661 bn 1shéq, Kitdb sirat rasiil Alldh, 669; trans. by Guillaume, scc Ibn Ishég,
. Life of Muhammad, 450.
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The information regarding Khaybar is related on the basis of a series of isnids, as

in the case of the raid on the B. Qaynuga‘.267

Thus, though Ibn Ishaq would often depend on a very well known
authority such as al-Zuhri, at other times he would provide his information on the
basis of a collective isndd; and this did not mean that he would name all those
involved, as, for instance, when he tells of the battle of Khandaq. In the case of
the murder of Ibn Sunayna, he uses a family isnad, obtaining his information from
the daughter of Muhayyisa. Sometimes, as in the case of the raid on the B. Nadir,
he would rely on just one man. On the statement regarding the agreement that
Muhammad implemented between the Muhdjir(in and the Ansér, it is only Ibn
Ishaq’s word that we have to depend on. To understand the weave of Ibn Ishiq’s
narrative, and in particular his narrative of Muhammad’s relations with the Jews, it
is therefore essential not to underestimate the writer, but to listen carefuily to his
every word and appreciate it in the context of his larger statement. It is, after all,
Ibn Ishdq who has been acclaimed by both Zuhri and ‘Asim,2%® and indeed ordered
by the caliph to write down for posterity what he knew of the life of the
Prophet.269

Ibn Ishdq was aware of his authority on the subject, and as he wrote he
interpreted the traditions that he had gathered from so many around him, to shape
for the reader his own view of what Muhammad was all about. Thus, the
traditions narrated by Ibn Ishdq may not be displaced by those approved of by al-
Wigqidi. or even al-Bukhari or al-Zuhri, for instance, since this would resuit in our

misunderstanding of what it was that Ibn Ishdq was trying to communicate. To

2671 bn Ishaq, Kitab sirat rastl Alldh, 756-63.
2683ee page 68 above, 1. n. 112,
269See page 66 above, f. n. 108,
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prefer the chronology of al-Waqidi and appropriate it for the purposes of
understanding Ibn Ishéq’s narration more adequately, as Jones attempts to do when
he acquires the chronology of al-Waqidi to contextualize the murder of *Asma’
bint Marwén, for instance, can only result in misinterpretation.2”0 Instead we must

give Ibn Ishiq his due and hear him out.

It is clear that, as far as Ibn Ishiq is concerned, Islam was an unknown
quantity still in the making, right up until the Prophet’s farewell sermon. Such an
approach allows that in the early years in Mecca, Muhammad should be described
as praying towards Jerusalem, placing the Ka‘ba in-between. Caetani’s remarks
on the issue of the gibla are pertinent here: according to him, Muhammad could
not possibly have ordered his followers in Mecca to turn towards Jerusalem while
praying; such an act would have been provocative and offensive behavior on
Muhammad’s part, given the veneration of the Ka‘ba by the Meccans. This would
be to inflict an obvious insult on the Meccan sanctuary. It was far more likely that
the direction of prayer was determined only in Medina, brought about by
Muhammad’s contact with the Jews and the need to get along with them, but also
in the hope of attracting them to Islam.27! In other words, Caetani views the
sources as apocryphal, choosing to believe what he wants to believe according to
his understanding of early Islam. Once the interpreter of this literature moves
away from this historical mold, however, and places the burden of interpretation
upon Ibn Ishaq himself, it then becomes possible to see that, in fact, Ibn Ishiq is
placing Islam in the context of a developing monotheism. The tradition that

Muhammad, even when he prayed in Mecca, placed the Ka‘ba between himself

270jones, “The Chronology of the Maghazi - A Textual Survey,” 98.
2718¢e Caetani, Annali dell’Islam, 1: 468.
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and Jerusalem, must be seen as an indication of a Judeo-monotheistic impuise

inherent (according to the interpretation of Ibn Ishdq) within Islam itself.272

It seems obvious that in his Sira, Ibn Ishdq was snaping tradition to
suggest that Judaism was the precursor to Islam.273 Thus, it was Jewish rabbis
from the B. Qurayza who, alarmed by the news of the Tubba‘s intention to destroy

Y athrib, came to the Tubba® and prevented him, because

Y athrib was the place to which a Prophet of the Quraysh would migrate in
time to come, and it would be his home and resting place.27
Again, it was two Jewish Rabbis who advised the Tubba® to
circumambulate the Temple at Mecca, for “it was indeed the Temple of their father
Abraham™;275 and it is significant that it was a Jew whom Hassan b. Thabit heard
calling out, “O company of Jews ... Tonight has risen a star under which Ahmad
is to be born™;276 while the statement by Ibnu’l HayyabAn on his death bed is

certainly interesting:

“0O Jews, what do you think made me leave a land of bread and wine to come
to a land of hardship and hunger?” When we said that we could not think
why, he said that he had come to this country expecting to see the emergence
of a prophet whose time was at hand.277

2721bn Ishaq, Kitdb sirat rasQl Allah, 190.

2B3Thus: “Jewish rabbis, Christian monks, and Arab soothsayers had spoken
about the apostle of God before his mission when his time drew near.” 1bid., 130; Ibn
Ishaq, Life of Muhammad, 90; and “Tonight has risen a star under which Ahmad is to be
born . . ." Ibn Ishaq, Kitib sirat rasill Alldh, 102; Ibn Ishaq, Life of Muhammad, 70.

271bn Ishaq, Kitab sirat rasfil Aligh, 13-14; trans. by Guiltaume in Ibn Ishiq,
The Life of Muhammad, 7.

2751bn Ishaq, Kitab sirat rastl Alldh, 15; trans. by Guillaumne in Ibn Ishéq, The
Life of Muhammad, 9.

276] bn 1shdq, Kitb sirat rasiil Alldh, 102; trans. by Guillaume in Ibn Ishdq, The
Lile of Muhammad, 70.

2771bn Ishdq, Kitab sirat rasfil Allah, 136; trans. by Guillaume in Ibn Ishéq, The
Life of Muhammad, 94.
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Ibn Ishdg also presents the reader with several reasons for Muhammad's
emigration to Medina: we are informed that the Meccans were angered by his new
religion and wanted him out of there.27® We are told that the Medinan Arabs
wanted him in Medina because: firstly. they needed a peace maker who would
resolve the antagonisms that existed between the Aws and the Khazraj:27
secondly, they had been informed by the Jews of a prophet who would come from
Mecca, and having been warned by the Jews that they would be destroyed by them
under the leadership of this Meccan prophet, they had decided to invite
Muhammad to lead them instead;280 and thirdly, according to Ibn Ishaq. it seems
that the Jews of Medina provided a part of the attraction of Medina for
Muhammad, for they were monotheists and knew of the monotheism that
Muhammad preached. Muhammad, for his part, did go that extra distance to
accommodate the Jews. This is suggested by the fact that he did originally treat
Jerusalem as his gibla; moreover it is indicated by his attitude to that community

as expressed in the document the ‘Constitution of Medina.’

Muhammad’s intentions toward the particular Jews mentioned in his
‘document’ written between the Muhéjiriin and the Ansér is to treat them as part of
the same community of Muslims under a common dhimmat Alldh, with the Jews
paying their share of the nafaga along with the Muslims and fighting together with
them. Ibn Ishiq indicates that the Messianic expectations of the Jews of Arabia
had been distinctly voiced, and presents Mubammad as believing that he was the
‘Expected One’.

278]bn Ishaq, Kitdb sirat rasdl Alldh, 279 and 281, both indicating the hostility of
the majority of the Meccans.

2791bid., 287.
2801pid., 134, and 286-87.
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Here it must be pointed out that the textual space taken to explain the
developing conflict between Muhammad and the Jews of Medina also admits
Jewish willingness to hear Muhammad’s message. The Muslims had been
permitted by the Jews to address their people in their synagogues.28! Itisa
significant fact that the Jews actually allowed Muhammad to act as a judge for
them He had been asked to pass sentence on an adulterous couple;282 his decision
that the blood values of the B. Nadir and the B. Qurayza be equated had, according
to Ibn Ishdq, been respected.283 Jewish opposition had not been wholehearted.
Some had converted to Islam. We are told of the conversions of ‘Abd Allah b.

Salam?284 and Mukhayriq.285

But on the whole, the larger community had rejected him; and this, Ibn
Ishaq believed, was because they were envioi:s that God had chosen a prophet
from among the Arabs, ignoring their own kind. Their resistance is followed by
Muhammad’s changing of the gibla. Even at this point, we are informed that the
Jews regretied this act, pleading with him to maintain Jerusalem as his gibla,
promising that “if he would return to the gibla of Jerusalem they would follow him
and declare him to be true.”286 [bn Ishéq is not precise about the timing of the

change of the gibla. Generally it is dated before the expedition of Badr.287

The significance of the victory at Badr has to be clearly understood. If

one tries to rationalize and explain how Muhammad’s comparatively small force

281]bid., 388.

2821 bid., 393-94.

283]bid., 395-96.

284bn Ishagq, Kitab sirat ras! Allah, 353-54,

285 bid., 354.

286bid., 381; trans. by Guillaume in Ibn Ishiq, Life of Muhammad, 259.
287[bn [shaq, Kitab sirat rastil_Allah, 427.
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won over the Meccans, it is obvious that one has missed the point. The idiom of

this literature belongs with the religious mind.

My father Ishiq b. Yasar from men of B. Mézin b. al-Najjar from Abi Da'ad
al-Maézini, who was at Badr, told me: ‘] was pursuing a polytheist at Badr to
smite him, when his head fell off before I could get at him with my sword,
and I knew that someone else |an angel} had killed him. 288
According to this idiom, Muhammad’s victory made it perfectly clear to mankind
that God was on his side: that Muhammad was His chosen messenger. To boldly
go forward after such a victory, and invite the B. Qaynuga' to Islam. cannot be
regarded as conceit. That the B. Qaynuga‘ chose not to accept was. in fact. sheer
obstinacy on their part. For the religious mind of the seventh and eighth century
A.D., such a favor as that granted by God to Muhammad at Badr could not be
taken lightly.

Moreover, Ibn Ishaq indicates to the reader that Muhammad had hoped
that the Jews would convert to Islam. This notion is cleverly insinuated through
various statements expressed during the course of Ibn Ishdq’s narration. [ have
already indicated how Ibn Ishaq has suggested that Judaism was a precursor to
Islam, establishing that Muhammad was born in the wake of Messianic
expectations. In addition, Islam is made out to be a monotheistic faith like
Judaism.28% Thus, Muhammad is seen to be optimistic about moving to Medina

because of the presence of the Jews in that town:

2881 bn Ishéag, Kitdb sirat rasiil Alldh, 449-50; trans. by Guillaume in [bn Ishag,
Life of Muhammad, 303.

289Thus a Jewish neighbor spoke to the Arabs about “the resurrection, the
reckoning, the scales, paradise, and hell.” See Ibn Ishéq, Kitab sirat rasGl Alldh, 135;
trans. by Guillaume in Ibn Ishéq, The Life of Muhammad, 94.
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Now God had prepared the way for Islam in that they lived side by side with

the Jews who were people of the scriptures . . . .29
And this optimism is made obvious in his agreement ‘the Constitution of
Medina.’291 Above all, we have the B. Qaynuga‘ declare, on being ‘invited’ to
Islam: “O Muhammad, you seem to think that we are your people,” suggesting that
Muhammad believed that the Jews agreed with his teachings.2°2 They had
certainly encouraged his optimism when they had allowed him to arbitrate over
their legal battles.2%3 Moreover Muhammad’s victory at Badr despite his small
forces was surely a sign from God that he was indeed His messenger, a sign which
the Jews could not possibly fail to understand. But the B. Qaynuga‘ chose to

reject him, thereby provoking Muhammad'’s attack.

When Ibn [shiq positions the Meccan raid of Sawiq before the siege of the
B. Qaynuqgé‘ (which chronologically falls between Badr and Uhud), he is
indicating to us that it was the B. Nadir rather than the B. Qaynuqga‘ who were the
first to irritate Muhammad by hosting his enemy Abi Sufyan.2% Having lost the
battle of Badr, Abii Sufyan vows that he will abstain from sexual intercourse until
he has raided Muhammad.295 Though rejected by Huyayy b. Akhtab, he is hosted
and fed. and given secret information about the people of Medina by Sallam b.
Mishkam. chief of the B. Nadir. Abi Sufyén is able to burn some young palm

trees and kill one of the Ansar and his companion before he returns home to

2901bn Ishiq, Kitab sirat rasfil Alidh, 286; trans. by Guillaume in Ibn Ishiq, The
Life of Muhammad, 197.

2911bn Ishaq, Kitab sirat rasal Allah, 341-43.

292bid., 545.

2931bid., 393-94, and 395-96.

2%4See the chapter entitled Raid of Sawiq in Ibn Ishdq, Kitdb sirat ras(l Allah,

543.
2951bn Ishéq, Kitdb sirat rastil Allah, 543.
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Mecca.2%0 Perhaps this was why Muhammad decided to approach the B.

Qaynuqa* first with his invitation to Islam.

During the course of hLis chapter on the siege of the B. Qaynuga', the word
agreement or contract is, interestingly enough, not menticned. However, Ibn Ishig
informs us on the authority of ‘Asim b. ‘Umar b. Qatida, that the Qaynuqa' were
the first of the Jews to break “what was between Muhammad and the Jews.” Here
the fact that the B. Qaynuqga‘ have not been mentioned in what has come to be
known as the ‘Constitution’ makes the reader realize that what is being referred to
may be just a simple understanding or a situation of peaceful existence. Moreover,
the reader’s awareness of Sawiq makes him question ‘Asim’s communication, for
he knows that, in fact, the B. Nadir had already broken their understanding with
the Prophet even earlier, when—despite the fact that Huyayy b. Akhtab would not
open the door to him—Abil Sufyan was finally invited in by Sallam b. Mishkam.
Interestingly, the folk tale, introduced by Ibn Hishdm, about the Arab woman
being insulted in the market place-an incident which is supposed to have sparked
off the aggression between the Muslims and the Jews—maintains Ibn Ishaq’s
prejudices by informing the reader that the woman refused to unveil. Thus, Ibn
Hisham indicates to us that this is a pseudo-tradition, for the veil had not as yet

been decreed for the Muslim woman.2%7

Thus, as far as Ibn Ishaq is concerned, the only provocation that led to the
fighting between Muhammad and the Jews of the B. Qaynuqga‘ was caused by
Muhammad’s demand-and here we see him function just as any prophet would—
that they convert to Islam. Indeed, according to Ibn Iskdq, Muhammad is a

prophet of God who functions just as any other prophet, and, like Moses or Noah,

2961 bid.
2971bid., 545.
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not only brings God’s message to mankind, but also brings down His wrath upon
those who deny Him. Thus, the Jews of the B. Qaynuqé‘ were, despite their
ability in warfare, defeated by the Prophet. The issue here was, therefore, not the
abrogation of an agreement, but the Jewish rejection. in spite of Badr, of the
message brought by the Prophet Muhammad, and the fact that the Jews in denying
Muhammad were in fact denying God Himself. Significantly, the B. Qaynuga®,
even if they were handed over to Ibn Ubayy, cease to exist as a community and are

never heard of again.

The date for the murder of Ka‘b b. al-Ashraf is just as significant in terms
of the controversy it has awakened. Ibn Ishiq places it after the raid on the B.
Qaynuqga“, and soon after the raid on al-Qarada; the motive for the killing,
however, is explained as having been caused by the insulting poetry composed by
Ibn al-Ashraf on both the Prophet and some Muslim women when he learned of
the many brave Quraysh who had been killed at the Battle of Badr.298 In his
section of poetry on the exile of the B. Nadir, however, Ibn Ishaq also dates the
event just previous to the raid on the B. Nadir. Here the expulsion of the B. Nadir
is associated with the crimes of Ka‘b.2% The poetry 1bn Ishiq cites through “Ali,
soon after the expulsion of the B. Nadir, tells of the plea from the Jews for a delay
of their sentence on the grounds that they had not as yet compieted their mourning
for Ibn al-Ashraf, their leader.3% The question arises, whether in fact it was
Ka‘b’s actions that actually led to the final expulsion of the B. Nadir. It seems to
me that Ibn Ishaq is deliberately making the reader aware of the contradictory, and
therefore undependable, nature of tradition, or perhaps of its a-chronological

content. On the other hand, it is interesting that earlier traditionists such as

298[bid., 548-50.
2991bid., 657.
3001 big,
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Ma‘mar b. Rashid and Miis& b. ‘Ugba have dated the exile of the B. Nadir after
Badr and before Uhud.301 One wonders if it was Ibn Ishdq who, by introducing
the raid of the Qaynuga‘ (which, interestingly enough. is narrated simply as a
tale/report about the Jews of that tribe), conveniently displaces the ‘traditional”
chronology which perhaps had linked Sawiq to the exile of the B. Nadir32 {bn
Ishaq’s chronology conveniently allows for the displacement of the notion of a
‘broken contract’ as cause for assault, against both the B. Qaynuga“ and the B.
Nadir. It also incorporates the most popular numerical mnemonic, the number
three. Thus according to Ibn Ishdq, Muhammad attacks three significant Jewish

tribes on three significant occasions.

With the assassination of Ka‘b “there was no Jew in Medina who did not
fear for his life.”303 Soon after, the Prophet makes the pronouncement: “Kili any
Jew that falls into your power,”3%4 and this leads to Muhayyisa b. Mas‘{d
murdering Ibn Sunayna, a Jewish merchant. When Muhkayyisa’s elder brother
understands the significance of what has just happened, he immediately converts
to Islam. The situation seems to be somewhat tense, but is outweighed by the

events that lead to the battle of Uhud.

The battle of Uhud does not lead to the raid on the B. Nadir. according to
Ibn Ishiq. True enough, the Jews had refused to follow Mukhayriq into the battle
field and participate in that battle, because it occurred on the Sabbath.305 But this

refusal was not considered sufficient provocation for a raid on the B. Nadir. It was

301M. J. Kister, “Notes on the Papyrus Texi about Muflammad’s Campaign
against the Banfi al-Nadir,” 235.

302Thus for instance according to al-Zuhri the raid against the B. Nadir took
place six months after Badr. See ibid.

303]bn Ishaq, Kitab sirat rasill Allah, 552.
3041 bid., 583.
3051bid., 578.
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the incident at Bi’r Ma‘{ina, where two men of the B. ‘Amir, who had an alliance

with the B. Nadir, were murdered, that eventually led to the siege.306

The story told by Ibn Ish&q in the chapter regarding the deportation of the
B. Nadir, is again meaningful only if one understands that this is information for
the religious mind. According to Ibn Ishiaq God speaks to Muhammad and
informs him of the evil intention of the B. Nadir to drop a stone on him and kill
him. Significantly, nowhere in the narrative is there any denial of this intent on
the part of a Jew, The point is that God had informed Muhammad, and this in

itself was indicative of his prophetic stature.

The significance of the miracle of God’s inspiration of Muhammad must
not be down-played when regarding the work of Ibn Ishiqg, because it is this kind
of prophetic personality that the author desires to establish for Muhammad. When
authors such as Barakat Ahmad ignore the stone throwing plot of the Jews, this is
probably because they have not given consideration to the fact that this theme is a
typical plot of universal myth, and was probably being harnessed for his purposes
by Ibn Ishdq3%7 Combining this theme with Qur’ anic patterns which portray God
as always watching over his prophets, he is able to establish the tradition in his
Sira, to project a situation which is ideally suited in terms of the theme which he is
trying to maintain. Barakat Ahmad, instead of trying to appreciate Ibn Ishdq’s text
as a work in itself, reaches back to another tradition concerning the incident which
draws on the maghazi narrated by Ibn Lahi‘a of Egypt (d. 174/790), which tells us

that the B. Nadir were guilty of plotting with the Quraysh against the Muslims:

3061pbid., 650 and 652.
307Sellheim, “Prophet, Chalif, und Geschichte,” 69.
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. .. and they sent secretly to the Quraish when they encamped at Uhud in
order to fight the Prophet and they incited them to fight and showed them the
weak spots.308
For Barakat Ahmad, this appears to be the more plausible story. The problem is
that Ahmad is looking for facts, failing to realize that wherever he looks he will, in
fact, obtain but an interpretation of what happened: equally clear is it that he has

missed the larger theme of the Ibn Ishiq statement.

Importantly, nowhere during the course of this interlude concerning the
B. Nadir is the existence of a contract or agreement ever mentioned by ibn
Ishdaq. As well, Ibn Ishiaq not only expressly indicates that the Prophet did permit
the destruction of crops in times of war, an act which is witnessed by the
revelation of a Qur’anic verse, but he also establishes the rights of the Muhéjiriin
to the land of the B. Nadir, which, because of the absence of active force against
the enemy, had been claimed as the property of God and His Prophet, and then
been gifted by the Prophet to them. Furthermore, Ibn Ishidq uses the occasion to
establish that while many of the B. Nadir on being exiled left for Khaybar, some of
them emigrated to Syria. Significantly, the whole incident is associated with the
siirat al- fashr, and the references are explained by Ibn Ishaq toward the end of the

narrative section.

The battle of the Trench, al-Khandaq. sees the coming together of a
number of Jews including Sallam b. Abi’l-Huqayq al-Nadri, Huyayy b. Akhtab al-
Nadri, Kindna b. Abi’l-Hugayq al-Nadri, Hawdha b. Qays al-W#'ili, Abli ‘Ammar
al-Wa’ili, with the Quraysh, the Ghatafan (including those of the Ashja‘ who

308 Ahmad, Muhammad and the Jews, 63. See also Kister, “Notes on the Papyrus
Text About Muhammad’s Campaign Against the Banf al-Nadir,” 234.
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followed them),39? and the B. Qurayza,319 in order to completely destroy

. Muhammad. The Muslims build a trench around themselves for the purposes of
defense. Ibn Ishiq tells us of the numerous Christ-like miracles performed by the
Prophet while it was being built. and how the Muslims rallied to his cause and

worked hard to have it completed before the arrival of the enemies.

It is Huyayy b. Akhtab who persuades Ka‘b b. Asad, the leader of the B.
Qurayza, to join their forces against Muhammad. It is interesting that Ibn Ishag
should here portray Ibn Asad as someone who was forced against his will to join
with them, for in the earlier chapter on the siirat al-bagara he portrays him as a
hypocrite and an “enemy of God” in every sense of the phrase. Thus, the reader is

informed:

The apostle spoke to two of the chiefs of the Jewish rabbis “‘Abdullah b.
Soriya al-A*war and Ka‘b b. Asad calling on them to accept Islam, for they
knew that he had brought them the truth; but they denied that they knew it
and were obstinate in their unbelief 311

And again:

Ka‘'b b. Asad and Ibn Saliiba and his son ‘Abdullah and Sha’s said one
to another, “Let us go to Muhammad to see if we can seduce him from
his religion, for he is only a mortal , . 312

Nevertheless, in the chapter on al-Khandaq we hear Ka‘b’s despair:

By God. you have brought me immortal shame and an empty cloud which
has shed its water while it thunders and lightens with nothing in it. Woe to

3091bn Ishiq, Kitab sirat rastl Allah, 669.
3101bid., 674.
311bn Ishaq, Kitab sfrat rastl Allah, 390; trans. Guillaume, in Ibn Ishig, The
Life of Muhammad, 264,
312[bn {shaq, Kitab sirat rastl Allah, 396; trans. Guiltaume, in Ibn Ishiq, The
. Life of Muhammad, 268.
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you Huyayy leave me as I am. for [ have always found him [Muhammad]

loyal and faithful.313
It is difficult to explain the discrepancy. The very specific asbab al-nuzil
established for the specific verses from siirds four and five of the Qur’an in this
earlier section,314 followed by the very different explanations provided in the
chapter on the battle of al-Khandaq, which is here largely associated with siird
thirty-three of the Qur’an, on the authority of various traditionists (as is indicated
in the examples above), seems to indicate that [bn Ishaq was exploiting the genre
of sfra-maghizito expose the contradictions that exisied in the field of tradition.
But the battle of the Trench is narrated by Ibn Ishiq on the authority of a collective

isnad that reads,

Yazid b. Rliman, client of the family of al-Zubayr b. ‘Urwa b. al-Zubayr, and
one whom I have no reason to suspect from ‘Abdullah b. Ka*b b. Milik, and
Muhammad b. Ka‘b al-Qurazi, and al-Zuhri, and ‘Asim b. ‘Umar b. Qatida,
and ‘Abdullah b. Abii Bakr and other traditionists of ours . . .315

And the elusive nature of the isnddindicates that Ibn Ishidq may have had a hand in

shaping the narrative based on the traditions.

Once again the issue for Ibn Ishiq, however, is not whether the Jews had
broken their contract or not. The dreadful fear and anguish experienced by the
Muslims during the raid of al-Khandaq had seen moments when Muhammad’s

reputation was in the balance, which were cause enough:

3131bn Ishaq, Kitab sirat rastil Allah, 674; trans. Guillaume, in Ibn Ishiq, The
Life of Muhammad, 453.

3141bn Ishiq, Kitab sirat rasfil Alldh, 396; trans. Guillaume, in Ibn Ishiq, The
Life of Muhammad. 268.

315]bn Ishaq, Kitéb sirat rastl Allah, 669; trans. Guillaume, in Ibn [shiq, The
Life of Muhammad, 450.
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... Mu‘attib b. Qushayr brother of B. ‘Amr b. ‘Awf said, ‘Muhammad used
to promise us that we should eat the treasures of Chosroes and Caesar and
today not one of us can feel safe in going to the privy’ 1316

And again:

Hudhayfa said, ‘I can see us with the apostle at the trench as he prayed for a
part of the night and then turned to us and said, “Who will get up and see for
us what the army is doing and then return . . . I will ask God that he shall be
my companion in paradise.” Not a single man got up because of his great
fear, hunger, and the severe cold.’317

And this to say nothing of the incident at the fortress of Fari‘, in which the women

and children were being housed, which lay open to enemy attack because

... the B. Qurayza had gone to war and cut our communications with the
apostle, and there was no one to protect us while the Apostle and the
Muslims were at the enemy’s throats . . 318

In the given circumstances, one cannot understand the conclusion of scholars such

as Norman A. Stillman, who declares:

According to Muslim tradition, Ka‘b b. Asad, the Qurazi chieftain, had made
a treaty with Muhammad. This seems doubtful, however, and is probably the
invention of later Muslim writers who wished to justify the harsh punishment
that was meted out to the Qurayza. . . 319

Surely the enormity of the Qurayza’s crime was that they had joined with the

enemies of the Muslims which was the cause of the Muslim insecurity, according

the narrative of Ibn Ishiq.320

316]bn Ishaq, Kitab siral rasfil Alldh, 675; trans. Guillaume, in Ibn Ishiq, The
Life of Muhammad, 454.

3171bn Ishdq, Kitab sfrat rasil Allah, 683; Guillaume’s trans. in Ibn Ishiq, The
Life of Muhammad, 460.

318]bn Ishagq, Kitab sirat rastil Allah, 680; Guillaume’s trans. in Ibn Ishiq, The
Life of Muhammad, 458.

319Norman A. Stillman, The Jews of Arab Lands, (Philadelphia: The Jewish
Publication Society of America, 1979), 14-15.

3201bn Ishaq, Kitib sirat rasil Alldh, 693-94; Guillaume’s trans. in Ibn Ishag,
The Life of Muhammad, 466-67.
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Muhammad tried every means to win the war. War is deceit, and deceit
was certainly permissible, according to Muhammad’s view as portrayed by Ibn
Ishdq. We see Muhammad not only try to bribe the Ghatafén to turn back home--
from which he is dissuaded by the Ansir.32! but successfully use the help of a new
convert from among the Ghatafan, Nu‘aym b. Mas‘iid. to deceive his opponents
into distrusting one another and ultimately giving up their intention to destroy

Muhammad.322

The hostility of the B. Qurayza was expressed not only in a betrayal of
Muhammad and the Muslims alone, however. At least Sa‘d b. Mu*adh does not
see it in this light. Fatally wounded by an arrow aimed at him from among the
Quraysh during the battle of the Trench, his immediate response is to cry out to the
one who had hit him, “May God make your face sweat in hell.” But he does not

stop there, for he continues:

O God, if the war with the Quraysh is to be prolonged spare me for it, for

there is no people whom I want to fight more than those who insulted your

apostle, called him a liar, and drove him out. O God, seeing that you have

appointed war between us and them grant me martyrdom and do not let me

die until I have seen my desire upon B. Qurayza.’23

There is little doubt that Sa‘d was blaming the B. Qurayza (whose loyalty,

incidentally, he had been able to depend on during the years before Islam, during
the battle of Bu‘ath, but was now being denied him) for his fate. Itis in response
to his prayer, or so Ibn Ishag would have us believe, that Muhammad is inspired to

call on Sa‘d to pass judgment on that tribe.

3211bn Ishéq, Kitab sirat rasal Allah, 676,

322]bid., 680-82.

323bid., 679; trans. by Guillaume in Ibn Ishiq, The Life of Muhammad, 457. ‘
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The extermination of the B. Qurayza was to be expected. Ka‘b b. Asad
had offered his community three other options, all of which were rejected.324
Interestingly, Walid Arafat, who studies this part of the tradition, explains that

much of this information has been taken from the Jews themselves. He adds:

. . . the story, in my view, has its origins in earlier events. It can be shown
that it reproduces similar stories which survived from the account of the
Jewish rebellion. . . in the year A.D. 73 . . . Stories of their experience were
naturally transmitted by Jewish survivors who fled south.325
Arafat then goes on to see a remarkable parallel between the speech given by
Eleazar when he addressed the besieged Jews in Masada and the speech given by
Ka‘b b. Asad when they were being besieged by Muhammad. According to Arafat
the happenings of Masada were being recalled by the Jews to explain their fate in
Islam.326 The point, however. is not whether it is true or false, but the fact that Ibn
Ishéq. in interpreting the life of Muhammad, saw no harm in this particular aspect
of it. Why? My answer is, of course, that this massacre fits in very well with the
kind of pattern that Ibn Ishaq was trying to establish. Once again, through this
particular story, we are shown Muhammad the Prophet calling down the wrath of

God upon those who have rejected him, which in turn resuits in the removal of the

entire community of the B. Qurayza.

The wishes of the Aws, despite the role of Sa‘d b. Mu‘adh, are, however,
denied: it is rather surprising that in these circumstances the Khazraj should seek

to compete with the Aws for the Prophet’s favor:

One of the things which God did for His apostle was that these two tribes of
the Ansar, Aws and Khazraj, competed the one with the other like two

3241bn Ishdq, Kitab sirat rasdl Allah, 685-86; trans. Guillaume, in Ibn Ishiq, The
Lifc of Muhammad, 461-62,

325Arafat, “New Light on the Story of Banil Qurayza and the Jews of Medina,”

106.
326]bid.
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stallions: if Aws did anything to the apostle’s advantage Khazraj would say.
“They shall not have this superiority over us in the apostie’s eyes and in
Islam’ and they would not rest until they could do something similar.3>7
But compete they did. or so Ibn Ishaq would have us believe, seeking the
Prophet’s permission to kill Salldm b. Abi'l Hugayq. who was living in Khaybar.
The mission is successful, and perhaps the most striking tradition that emerges
through this event is that which tells of how the Prophet, by inspecting the swords

of the group that had attacked Sallam, is able to determine that it was the sword of

‘Abd Allah b. Unays that Killed him, for he—the Prophet Muhammad-—could see

traces of food on it328

This major victory over the dissident Jewish communities in Medina.
which climaxes with the murder of Abii R&fi", is not sufficient to bring the “hero’
back home to Mecca, however. Muhammad must take Khaybar, Fadak, and Wadi
al-Quré’, to say nothing of the hand of the daughter of his arch enemy Huyayy b.
Akhtab, before such a return could be entertained. That it was the conditions of
Hudaybiya that provoked Khaybar is suggested by the interesting fact that
Muhammad shares the plunder of Khaybar with those who had gone along with
him in his first attempt to enter Mecca and joined him in Hudaybiya, even if they

had not participated in the raid of Khaybar.329

It was in the year seven A.H., in the month of Muharram, that Muhammad
set out from Medina to take Khaybar. Apparently, the Prophet first wrote to the
Jews of Khaybar, inviting them to Islam. Interestingly, the Prophet, having

preluded the letter with the basmalla, continues, “from Mubammad the apostie of

327bn Ishaq, Kitdb sirat rasil Allah, 714; Guillaume’s trans. in Ibn Ishiq, The
Life of Muhammad, 482.

3281 bn Ishaq, Kitdb sirat rastl Alldh, 715.

3291bid., 774.
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God friend and brother of Moses who confirms what Moses brought,”330 again
conveying his acceptance and recognition of Judaism as a monotheistic faith.
Khaybar rejects Muhammad. Muhammad therefore captures it, and with ease.
The conquests of the various fortresses are associated with significant events: the
congquest of the fortress of N&’im sees the death of Mahmiid b. Maslama, who was
killed by a millstone which was thrown down on him;331 al-Qamf{s was the
fortress from which the Prophet was to take Safiya bint Huyayy:332 and the fort of
Sa‘b b. Mu‘adh, which was rich in food and the wealthiest, was taken particularly

with the intent of rewarding the B. Aslam.333

The People of Khaybar surrender, leaving their property to the Prophet on
condition that he spare their lives. In addition they ask the Prophet to employ

them on the land with a half share in the produce, saying:

“We know more about it than you and we are better farmers.” The apostle

agreed to this arrangement on the condition that ‘if we wish to expel you we

will expel you.” He made a similar arrangement with the men of Fadak.33+
Importantly, however, while Khaybar was given to the Muslims, Fadak,

like the land of the B. Nadir, became the personal property of the Prophet “because

they [the Muslims] had not driven horses or camels against it.”335

With the Khaybar scenario as well, the reader is entertained with the
expected dose of ‘Islamic’ attitudes, based on the teachings of the Prophet, and

miracles. It is here that we are told about laws forbidding the consumption of the

3301bid., 376; Guillaume’s trans. in Ibn Ishiq, The Life of Muhammad, 256.
3311bn Ishaq, Kitdb sirat rastil Allsh, 758.

332 bid,

3331bid., 759.

33ibid., 764; Guillaume’s trans. in Ibn Ishaq, The Life of Muhammad, 515.

335[bn Ishaq, Kitab sirat rastl Allsh, 764; Guillaume’s trans. in Ibn Ishdq, The
Life of Muhammad, 516.
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flesh of the domesticated donkey or any carnivorous animal, and laws regarding
the purchase of gold ore with silver coin, and vice versa. are established.33¢ Once
again, the bravery and strength of “Ali is extolled when he attacks the enemy.
Memorable is the moment when, loosing his shield. *Ali picks up one of the heavy
gates of the Khaybar fortress to protect himself from the arrows of the Jews337 As
for the miracles, it is here that Zaynab bint al-Hérith, wife of Salldam b. Mishkam.
prepares some roasted lamb for the Prophet. having first put a lot of poison on it.
The Prophet does not swaliow what he bites, for the bone tells him that it is
poisoned!338 Three years later, however, he dies a martyr from that very poison.
which was surely a fine note on which to conclude the life of this *most heroic of
Prophets’. Importantly, itis with Muhammad’s martyrdom that Ibn Ishaq
confirms the humanity of the Prophet, for it is by establishing his human nature

that Ibn Ishdq makes of his life an example which any man could and should

follow.

The singularity of Ibn Ishiq’s contribution extends into his treatment of
the chronological aspect of Muhammad’s life. Thus it is no easy task. as many
scholars have found, to reconcile the sequence of events during this period as
described by some authors with the chronology established by 1bn Ishig. Indeed.
a brief overview of several maghazj writings indicates that the chronological
sequence given by the authors varies.33? The fact is that historical writing among
the Arabs began with the use of tradition materials, which included folk and battle-

day traditions as well as prophetic traditions, none of which had paid much

336]bn Ishagq, Kilab sirat rastil Aliah, 758-59; Guillaume’s trans. in Ibn Ishag,
The Life of Muhammad, 512.

3371bn Ishéaq, Kitab sirat rasiil Alidh, 762.
3381bid., 764-65.

3398ays Jones, “There are often different dates for the same events . . .”; sce
“The Maghazf Literature,” 349,
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attention to the prescription of dates for the happenings which they
. commemorated. It seems that the dating of an event was of a relative nature, and
even the use of the hijra as a point of departure for chronological purposes was
established only in the reign of ‘Umar b. al-Khattab, the second caliph of Islam.
Thus, the sequential arrangement of events when the material came to be
Jjuxtaposed as maghizf lay to a large extent in the hands of the maghazi writer

himself.

The basis for the arrangement of chronology regarding the events that
constitute the Prophet’s life appears to be, first of all, the Prophet’s life itself-his
birth, Prophethood, emigration, and death; but the mythic pattern of the hero’s
adventure represented in the rites of passage, of separation-initiation-and return 3+
around which the traditions have become selectively arranged, seems to have been
taken into consideration. Whether this arrangement happened consciously or
unconsciously is not known. It is important to recognize, however, that oral
tradition does not possess a concept of mathematical time. Instead, time was a
relative factor based on ecological or sociological data, or a periodization which
represented stages of development such as chaos, beginnings of social
organization, and the establishment of a social system. Thus, in the case of pre-

and early Islamic Arabia, we learn that:

*Ali b. Mujéhid said on the authority of Muhammad b. Ishiq from al-Zuhri
.. .The B. Ismé*il dated from the fire of Abraham to the building of the
temple . . . then they dated from the building of the temple until they
dispersed. . . Then they dated from the death of Ka‘b to the elephant. The
dating from the time of the elephant continued until ‘Umar b. al-Khattéab
dated from the Hijra which was the year 17 or 18.341

340Joseph Campbell, The Hero with a Thousand Faces (Princeton: Princeton
University Press, 1968), 30.
. 341Guillaume citing al-Tabarf in Ibn Ishdq, The Life of Muhammad, 239.
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Early Islamic tradition reflects the division of time in relation to periods as
well as population movements. In terms of periodization. there was a Jahil iya
which existed prior to Istam, which contrasted with the beginnings of organized
society witnessed when the Prophet moved to Medina. Interestingly. many of the
traditions recorded from women indicate the day on which the veil was made
compulsory for women as their point of reference in time. On the other hand, in
terms of population movements, we have the Prophet’s emigration to Medina,
which coincides with the beginnings of social organization under the Prophet of
Islam: the expulsion of the B. Nadir, which marks the first signs of ownership of
property in Medina by the Meccan Muhjir{in: the execution of the B. Qurayza,
which symbolizes Muhammad’s final control of Medina: and the taking of Mecca,
the fulfillment of his spiritual persona. There is little doubt that the various battles
and raids in which the Prophet participated also provided the landmarks which
indicated to the Muslim the various occasions when different passages of the

Qur’an had been revealed to the Prophet.

But this kind of periodization had little relevance for the society of Ibn
Ishidq’s day, by which time an Islamic junar calendar had been established. The
accommodation of tradition to the demands of this society meant that a time
scheme had now to be imposed on the material—a task which Ibn Ishiq performed
most efficiently. His method is to make careful injections of data regarding
chronology, while insinuating at the same time that this literature was not really
conscious of a precise calendar, and maintaining a balanced recognition of the fact
that traditions are sometimes contradictory and not always dependable. As faras
his narrative concerning Muhammad and the Jews is concerned, it is seldom that
an exact date is declared (neither the raid on the B. Qaynuga‘, the murder of Ka‘b,

the raid on the B. Nadir, or the murder of Abii Rafi‘ have been assigned dates by
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Ibn Ishdq), and even when it is, there is sometimes other material provided that
tends to contradict the given chronology. A notable example is the date
established for the changing of the gibla, which is first stated as having taken place
in the month of Rajab, but later given as Sha‘ban.342 At other times, Ibn Ishiq
does not even make a guess, as, for example, with the murder of Abii Afak and
‘Asma’, which Ibn Ishdq simply places at the end of the text and leaves

undated.343

It is by establishing a sequence to the series of events, a chronology, if not
a precise one, that Ibn Ishaq determines most effectively his interpretation of the
life of Mubammad. In this regard his insinuation of an essential periodization of

the Prophet’s life is certainly interesting:

. . . the apostle came to Medina on Monday at high noon on the 12th. of

Rab‘ u’l-awwal. The apostle on that day was fifty-three years of age, that

being thirteen years after God called him.3+
As important is the close association Ibn Ishdq maintains between the essential
chronology of events and the causes and effects of the activities of Muhammad.
Ibn Ishdq may not elaborate on chronology, but there is no denying that an
important aspect of context is time. Given the fact that Ibn Ishaq’s Sira is
essentially oriented towards evaluating the life of the Prophet, the various contexts
of his (the Prophet’s) activities required careful and honest investigation. Itis by
presenting himself as the honest and trustworthy scholar~was not this why the
Caliph had chosen Ibn Ishdqg from among so many others to write down for him

the life of the Prophet—who is able to indicate to the reader the various and

3421 bn Ishaq, Kitab sirat ras] Allsh, 381 and 427.
3431bid., 995-96.
344]bid., 415; trans. by Guillaume in Ibn Ishiq, Life of Muhammad, 281.
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uncertain nature of the chronology of tradition, that Ibn Ishaq asserts his command

of this literature.

Narrative patterns within this literature take two basic forms, exploiting
either the religious symbolism or that of the mythic hero-here both universal and
ayyam al-'Arab motifs have been borrowed—separately or at the same time, as the
author sees fit. Take, for instancé, the way in which Ibn Ishéaq introduces us to the
life of the Prophet. His story has been woven into universal history mixed with
legendary tales from Judaism, Christianity and Zoroastrianism. The Mubtada’, the
first portion of the work, generates a sense of the beginning of time: through the
representation of the genealogical table of the Prophet, which he traces right back
to Adam, the first man to settle on earth, Ibn Ishaq indicates Muhammad’s
prophetic descent.345 The exact location where Adam settled is naturally Mecca,
the place of the Prophet’s birth as well. Adam had built the Ka‘ba there, the house
of the one God; and incidentally, one of the duties of Muhammad was to protect
God’s house. The genealogical table of Muhammad is followed immediately by a
similar table tracing the descent of the King of Yemen to the line of Isméa‘il. son of
Abraham who rebuilt the Ka‘ba when he visited it with his son.34 These two
tables serve to remind us that the Arabs belonged in the same tradition as the Jews;
it was their ancestor Abraham who was the first of the Hanifs; but he was neither
Jew nor Christian, for the Hanifs were chronologically prévious to both Judaism

and Christianity.347 Of equal interest is the fact that the names of the sons of

345]bn Ishaq, Kitéb sirat rasll Allah, 3.

3461 bid.

347«The rabbis said that Abraham was nothing but a Jew. The Christians said
that he was nothing but a Christian; so God revealed concerning them . . . Abraham was
neither a Jew nor a Christian but he was a Muslim #anif and he was not a polytheist.”
384; trans. by Guillaume in Ibn Ishiq, The Life of Muhammad, 260..
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Ismé‘il listed by Ibn Ishiq agree very closely with Genesis 25: 13-16.3% Perhaps
even more interesting is the fact that this first section of the Mubtadd’, which
includes the story of Yemen in pre-Islamic times, is based on the Qur’an siira 85,
which treats of the as#ab al-ukhdud, traditionally viewed as an allusion to the
downfall of the Jewish king Dhii Nuwas; and siira 105, dealing with the as#4b al-
fil, which is explained by exegetes as a reference to the Abyssinian governor
Abraha’s attempt to destroy the Ka‘ba, an act prevented by God Himself.34° Thus,
right from the start, we are made to understand the close ties that exist between
Judaism, Christianity and Islam. This is particularly seen in traditions regarding
the building and rebuilding of the Ka‘ba, into which are woven the traditions

concerning the ‘growing up’ of the Prophet Muhammad.350

The prophetic essence of Muhammad’s person is established from the
beginning. He is of prophetic heritage; we know this because of his very
genealogy. The plausibility of this thesis (i.e., that Muhammad is to become a
prophet) is further substantiated by the fact that not only was Muhammad’s
grandfather the keeper of the Ka‘ba, but he had also experienced that very same
crisis experienced by his ancestor Abraham: the need to sacrifice his son,
Muhammad’s father, ‘Abd Alladh. And one can take the image a step further: it
was Abraham’s grandson Jacob who dreamed of a ladder that reached up to the

heavens; Muhammad’s mi ‘r4j from Jerusalem was a striking parallel.

It is the nature of his submission that makes of Muhammad a prophet ‘like
unto Abraham.” As Abraham, so was he responsible for the destruction of idols in

his hometown, and beyond. But Muhammad’s story also recalls that of Moses.

338Horrovitz, “The Earliest Biographies of the Prophet,” part 3, 179.
3491bn Ishaq, Kitb sirat rastl Allah, 3-41.
3501 bid., 46.
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who, like him, was taken away from the love of his own family to live with a
foster mother (or is Ibn Ishaq merely recalling some Iranian customary practice
which did not allow that a mother suckle her own children?);35! and again like
Moses and so many other prophets such as Noah and Hiid. Muhammad brings
down the wrath of God on those who deny Him, to effect their subjugation: the B.
Qaynuga‘ are subordinated, never to be heard of as a community again; the B.
Nadir are exiled; and the B. Qurayza executed. At the same time, we are also
introduced to many Christ-like miracle performances in the maghizi section of the
Sira, such as the healing of wounds352 and the feeding of the multitude, for
example.353 This compulsive need to bring man to God is indeed what appears to
be the peculiar characteristic of prophets, and what better way than by performing
miracles? Thus, despite the inherent belief of Islam which insists that Muhammad
is but a man and that the only miracle of Islam is the Qur’an, Ibn Ishiq chooses to
vest him with miraculous powers in order to assert his Prophetic authority. And
yet the Biblo-Qur’4nic materials were not Ibn Ishéq’s only source of inspiration;
there were the mythic patterns endorsed through the symbolism displayed in the
manner in which the B. Nadir attempted to kill the Prophet by throwing a rock
upon him, for instance, while the execution of the B. Qurayza found its inspiration

in tales of Ayydm al-‘arab.

More importantly, because the techniques of Arabic writing had not yet
been fully developed in the time of the Prophet, it was largely through oral
communication that his story was to be communicated through the passage of
time. Oral traditionists adopted the mnemonic of myth, number, and rhyme, and

somewhere along the way the saga of the ayyam tales had become incorporated

3518ellheim, “Prophet, Chalif und Geschichte,” 60-61.
3521bn Ishag, Kitab sirat rasd] Allah, 552.
3531bid., 672.
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into the prophetic persona of Mubhammad. Muhammad’s life could not escape the
pattern of the mythic hero who must leave home and win his accolades before he
could obtain recognition.3>* And leave home he did-to meet the Jews, who, in
this literature, were the very personification of the unknown, the suspect, and all
that that represents. That it was Muhammad who had to set the record straight by
prescribing the punishment of stoning against the Jewish couple guilty of adultery,
despite the presence of the many learned rabbis in the community, made the

corruption of the Jews clear.355

The mythic component on which the basic chronology of Muharnmad’s
life has been built must be appreciated. It is significant that it is only after
Muhammad has defeated the Jews of Khaybar, Fadak, and Tayma’, albeit on the
basis of religious tolerance, that ‘God’ (or the Meccans?) permits him to enter
Mecca as its master, and concentrate on his spiritual journey. Of equal interest is
the tradition presented by Ibn Ishaq that it is only after the taking of Khaybar that
Muhammad weds Safiya. the daughter of his arch-enemy Huyayy b. Akhtab, who
was put to death along with the B. Qurayza.35 The story symbolizes the
containment of the Jewish community: Safiya’'s ready conversion to Islam explains

and justifies their subordination.

In conclusion, it seems very obvious that, in his Sira, Ibn Ishaq was
shaping tradition to establish the legitimacy of the Arab, ‘Abbasid caliphate, not

onty over Muslims and Arabs, but over Jews, Christians, and Zoroastrians as well

354“The standard path of the mythological adventure of the herois a
magnification of the formula represented in ihe rites of passage: separation - initiation -
return . . .” The hero comes back from this mysterious adventure with the power to
bestow boons on his fellow men. See Joseph Campbell, The Hero with a Thousand Faces
30.

3551bn Ishdq, Kitab sirat rastl Allah, 393-94.

3561 bid., 766.
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as Persians and Byzantines. This he does very effectively by establishing Mecca
as the birthplace of original monotheism. and Muhammad, the nephew of al-
‘Abbas, the progenitor of the ‘Abbasids, as the last of the monotheistic prophets.
It was here that Adam had built the first house of God. which was rebuilt first by
Abraham, and then much later by Mukammad’s family. Mubammad. the
descendent of Abraham through his son Isma‘il. was not just a prophet who
brought the message of God to the Arab people and the rest of mankind, however.
He was also a valiant hero who embodied all the virtues of bravery, courage.
honesty and forgiveness with which the Persians and Byzantines imbued their own
heroes. He was the last prophet of God who had come to revitalize the
monotheism of prophets as well as the leadership of men, which had somehow
become adulterated with time. His course of action was severe. But if one
understands Ibn Ishidq’s communication, there is no need to apologize. From the
very beginning, prophecies (and here Ibn Ishiq brings together both universal
mythic and Biblo-Qur’anic notions of the ability to predict) had indicated that ‘the
Messiah’ would come from Mecca, and that his dominion would prevail until the
end of time. This is the essence of the vision of the Tubba‘ of Yemen.357 A
warning had been provided by Ibnu’l-Hayyabén, the Syrian Jew who had left his

home to seek out the expected prophet:

His time has come . . . and don’t let anyone get to him before you, O Jews;
for he will be sent to shed blood and to take captive the women and children
of those who oppose him. Let not that keep you back from him.358

Despite Muhammad’s gestures of recognition, the majority of the Jews

had remained his adversaries “because God had chosen His apostle from the

Arabs.” Finally, possibly in recognition of their common belief in a single God,

3571bid., 9-10.
338[bid., 136; Guillaume’s trans. in Ibn Ishaq, The Life of Muhammad, 94.
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. and for reasons of sheer practicality—to say nothing of the revelation that
commands his obedience35°-Muhammad agrees to accommodate the Jews,

tolerating their religious practices in return for their payment of a tax.

. 359Qur’an, 9:29.
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Chapter Three

Al-Wigqidi and his Kitdb al-maghizi

Under the entry “sira,” The Shorter Encyclopaedia of Islam states “only
one other writer has a position of hardly less importance than Ibn Ishiq. namely
Muhammad b. ‘Umar al-Wakidi (797 - 874) .. .”! Yes, the dates stated are
incorrect, but they belong with the quotation, and I have included them if only to
indicate to the reader how little known al-Wiqidi is by the scholars of today. Born
in 130/747, al-Wagqidi was better known in his own time; indeed, his Kitab al-
maghézi was an important source for the narration of the life of the Prophet in the
historical writings of both al-Baladhuri (d. 279/892) and al-Tabarf (d. 310/923),
entitled Futfih al-Bulddn and Ta’'rikh al-rusul wa’l mulik, respectively. to say
nothing of the significant influence it had on the making of Ibn Sa‘d’s (d. 230/845)
Kitib al-tabagit.2 Named Abifi ‘Abd Alldh Muhammad b. ‘Umar, better known as
al-Wigqidi after his grandfather al-Waqid, mawla to ‘Abd Allah b. Burayda of the
Banii Aslam of Medina, he too, like his fellow compiler Ibn Ishdq, belonged in the
category of mawali,3 but was bom just in time to see the ‘Abbasid revolution

(133/750), which put an end to the kind of class distinctions that had been

1 Shorter Encvelopaedia of Islam, eds. H. A. R. Gibb and J. H. Kramers (Leiden:
E. J. Brill, 1961), s. v. “Sira.”

2E11 5. v. “Al-Wakidi.”
3Horovitz, “The Earliest Biographies of the Prophet,” part 4., 498.
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permitted by the Umayyads.# According to Abit Faraj al-Isfahéni, al-Wéqidi’s
mother was the daughter of ‘Isa b. Ja‘far b. S4’ib Khathir, a Persian, and the great
granddaughter of S4’ib, who introduced music into Medina.6 Al-Waqidi himself
was born in Medina during the reign of caliph al-Marwan b. Muhammad (126/744
- 133/750).7 The crucial factor that differentiates the life of al-Waqidi from that of
his predecessor, Ibn Ishéq, is that while Ibn Ishiq lived for many years under an
Umayyad caliphate which, according to what little evidence we have, does not
seem to have appreciated his scholarship, al-WAqidi lived almost all his life under

an ‘Abbaésid caliph whom he favored.

We do not have any information on al-W2qidi’s early education. That he
was well versed in the traditions concerning the Prophet’s life is, however,
indicated by the fact that he acted as a pilgrim’s guide in Medina. It was in the
year 170/786, when the Caliph Har{in al-Rashid, while performing the pilgrimage,
decided to visit Medina with his wazir and companion Yahyé b. Khélid al-
Barmaki,8 that in response to their request for a tour of the holy places in the city,
al-Waqidi was introduced to them as a guide. From this moment on, al-Waqidi
was established on a fairly secure footing, being financially provided for by either
the Caliph al-Rashid, or the Caliph’s companion and advisor, Yahyé al-Barmaki,

in times of need.®

4E12, s.v. “Mawld.”

SAbi Faraj al-Isfahdni, al-Aghéni (Cairo: 1935), 8: 322, cited in Jones,
introduction to Kitdb al-maghézi, by al-Wéqidi, 5.

6Al-Isfahani, al-Aghéni, 7: 189, cited in EIL, s. v. “Al-Wakidi.”

7Ibn Sa‘d, Kitab al-tabagat, 7b: 77 and 5: 321.

8Al-Tabarf, Ta'rikh, 3 (1): 605; he adds that Har(in was on pilgrimage in A.H.
180 as well, see Ta’rikh, 3: (1): 645, cited in Horovitz, “The Earliest Biographies of the
Prophet,” part 4., 499, and f. n. 2.

9There were three particular instances when al-Wagqid was in dire need
according to Ibn Sa‘d: in A.H. i80 when he decided to visit Baghdad to get some aid; the
time when he gave up what he had for the ‘Alids, but was helped nevertheless soon after
(for this occasion we are not given a date by Ibn Sa‘d); And finally when, after having
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In the year 180/796, al-Wagqidi traveled from Medina to Iraq because.
according to Ibn Sa‘d, of the huge amount of debt he had accumulated.!V Jones
claims that this move was probably due to the writer’s desire to meet Yahya al -
Barmaki,!! and from what Ibn Sa‘d tells us. it does seem that the latter was
extremely generous and gentle with al-Wagqidi.i2 Al-WAigqidi recounts for us how
he was invited to partake in the discussions held at al-Raqqa under the auspices of
Yahya al-Barmaki during the last days of the Ramadan, when he visited him with
the hope of obtaining some financial aid. He indicates to us that even then his

opinions were considered unusual:

I sat down and began to speak of that of which he had conversed with me,
and the answers which I gave to him were different from those of the others.
I saw how the company wrinkled their brows.13
Despite his high regard for Yahya, al-Wiqidi does not seem to have been
victimized when the Barmakids fell out of favor (187/803) with Hariin al-Rashid.

In fact, a certain caliphal concern for al-Wagqidi’s welfare was maintained by al-

Ma’miin (d. 198/813), the son and heir to al-Rashid.

According to YAaqiit, al-Waqidi had been appointed judge over eastern
Baghdad by the Caliph Hariin al-Rashid.!4 It is more certain, however, that

around the year 204/819 , he was appointed by al-Ma’miin to the position of gadi

been appointed judge by al-Ma’mfn, the latter settled his debts. See Ibn Sa‘d Kitéb al-
tabagét, 5: 314-21; also Horovitz, “The Earliest Biographies of the Prophet,” part 4., 506-
14.

10]bn Sa‘d, Kitab al-tabaqat, 7: 77.

11Jones, introduction to Kitib al-maghaz], by al-Waqidi, 7.

12W4gidi is supposed to have protested his affection for Yahyi after his death,
Ibn Sa‘d, Kitib al-abagét, 5: 321.

131bn Sa‘d, Kitib al-tabaqgit, 5: 318-19, cited in Horovitz, “The Earlicst
Biographies of the Prophet,” part 4., 507.

14 Y 4qt, Mu‘jam al-udabi’ cited in Jones, introduction to Kitab al-maghézi, by
al-Wigqidi, 8. According to Horovitz however, no earlier source gives this information, a
fact which places it in considerable doubt; QI, s.v, “Al-Wakidi.”
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in eastern Baghdad; more specifically, over the military camp of the prince al-
Mahdi at Rasafa.i5 It is significant that he was able to accumulate a considerable
collection of books, and even produce a large volume of writing in Baghdad.16 As
for his financial needs, he seems to have been a spendthrift by nature and generous
to a fault; he was unable to refuse others in need, which often meant that he fell
into debt, and invariably needed financial assistance to get out of the mess. The
fact of the matter is that he was considerably dependent on his sponsors at the

court for his position and was not his ‘own man’ in any sense of the phrase.l7

To appreciate al-Wigqidi it is necessary to take note of the kinds of issues
that interested him, issues which are reflected both in the material he undertook to
write about, and in his general approach to the Prophet’s campaigns. Ibn al-Nadim
gives us a long list of the numerous works authored by al-Waqidi.18 Yéaqiit, in
Mu‘jam al-udaba’ divides his writings into two categories: those on figh, Qur’an
and 7 adith, etc., entitled: (1) Kitab al-ikhtilaf, (2) Kitdb Ghalat al-hadith, (3)
Kitab al-sunna wa’l-jamé‘a wa dhamm al-hawa, (4) Kitdb dhikr al-Qur’4n, (5)
Kitéb al-adab, (6) Kitab al-raghib fi ‘ilm al-Qur’4n;

and those on historical issues: (7) al-Ta’rikh al-kabir, (8) al-Ta’rikh wa’l maghazi

wa’l-ba‘th, (9) Akhbir Makka, (10) Azw4j al-nabi, (11) Al-sagifa wa bay‘at Abi
Bakr, (12) Sirat Abi Bakr wa waftuhu, (13) Al-Ridda wa’l-dar, 19 (14) al-Sira,

(15) Amr_al-habasha wa’i-fil, (16) Harb al-Aws wa’l-Khazraj, (17) Al-manékih,

151bn Sa‘d, Kitéb al-{abagat. 5: 314.

16]bn al-Nadim informs us that, “after his death al-Waqidf left behind “six
hundred cases of books, each case a load for two men. He had two young men slaves who
wrote for him day and night. Previously there had been sold to him books costing two
thousand gold coins.” Ibn al-Nadim, Fihrist, 214.

17See {. n. 9 above; also see Horovitz, “The Earliest Biographies of the
Prophet,” part 4., 513.

18See Ibn al-Nadim, Fihrist, 215.

19Which Horovitz surmises was probably two separate works erroneously made
into one book. See “The Earliest Biographies of the Prophet,” part 4., 516.
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(18) Yawm al-jamal, (19) Siffin. (20) Mawlid al-Hasan wa’l-Husayn. ( 21) Magtal
al-Husayn, (22) Futlih al-Shidm, (23) Futiih al-‘Irdq. (24) Darb ad-dananir wa’'d-
dardhim, (25) Mard‘f Quraysh wa’l-ansar fi’l-gatii‘ wa wad'a ‘Umar al-dawawin.
(26) al-Tabagit, (27) Ta’rikh al-fugaha. (2®) Kitab al-jamal, (29) Wafét al-nabi.20

The above list indicates that while it is only his Kitb al-maghézi that has

survived, al-Waqidi was interested in the early history of Mecca and Medina and
mabda’ as well. According to al-Tabari. al-W4qidi had read Ibn Ishiq’s biography
of the Prophet and had gone so far as to commend his knowledge of the maghizi
and ayydm al-*Arab21 According to Horovitz, “Ibn Sa‘d quotes Wigidi once or
twice as authority for the biblical history.”22 Furthermore, two of his works
(Akhbar Makka and Harb al-Aws wa’l-Khazraj) treat of pre-Islamic Mecca and
Medina, and Horovitz informs us that Ibn Sa‘d makes considerable use of al-

Wagqidi’s Sira, Mab‘ath, and Azwij in his Kitib al-tabagit.23 Thus. statements

such as that of Ibrahim al-Harbi, that “Waqidi was the most erudite of men in the
region of Islam; but of Jihiliyah he knew nothing,”2* seem unfair. Nevertheless,
his interest in the Islamic world was obviously greater. Thus, while four of his
works deal with the life of the Prophet, the majority of his writings are devoted to
excerpts from the history of Islam after the death of the Prophet, and, though none
of these are extant, quotations from these works have been preserved for us in the
works of later historians: accounts of the murder of ‘Uthmén have been cited in

both al-Tabari and Ibn Hubaysh (d. 584/1188)25 from the Kitab al-dar, for

instance, while accounts from his Ta’rikh al-kabir, in which Wagqidi listed all the

20y aq(t, Mu‘jam al-udaba’, 7: 58, cited in ibid., 515.

21A}-Tabart, Ta’rikh, 3: 2512.

22Horovitz, “The Earliest Biographies of the Prophet,” part 4., 517.
BEN 5y, “Al-Wakidi.”

24Horovitz, “The Earliest Biographies of the Prophet,” part 4., 520.
25E11 5 v, «Al-Wakid.”
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important events of history in the form of annals up to the year 179/795 have been

cited by other scholars.?26 As for his Kitab al-tabagat, which, after that of al-
Haytham b. ‘Adi al-Tha‘labi (d. 207/822),27 was the earliest such work, it served
as the basis of Ibn Sa‘d’s biographical dictionary, and provided information on the
companions of the Prophet and their descendants, who were divided by him into

classes or categories.28

Al-Wigidi died a pauper in the fourth year of his judgeship at the age of
seventy-eight, in Baghdad, in the year 207/822 or 823. He was buried at the
Khayzuran cemetery.2? It is said that even the shroud for his burial had to be
purchased by the caliph al-Ma’miin, whom al-W&gqidi had appointed as executor of

his will.

The information I have provided above was established within a
reasonable period after al-Waqidi’s death; it is based on the writings of Ibn Sa‘d
who was his amanuensis, and on those of al-Isfahani and al-Tabari, to whom much
of al-Waiqidi’s writings were available. Given that the anecdotes narrated are
plausible, this information may be considered sufficiently reliable for appreciating
the author’s life. Information provided by those who lived later, that is to say,
long after the death of al-Wigqidi, is suspect. For instance, Ibn Sa‘d clearly
informs us of his master’s year of birth and death, making nonsense of the
assertions of al-Safadi and Ibn Taghri Birdi, who for some reason insist that he

was born in 129/746.30 On the other hand, the information of al-Khatib al-

26A1-Tabari, Ta'rikh, 1: 2941-3060; 3: 639.

27Ibn al-Nadim, Fihrist, 99, cited in Hafsi, “Recherches sur le genre
£ abagat’)” 241.

2BHorovitz, “The Earliest Biographies of the Prophet,” part 4.,516-17.

291bn Sa‘d, Kitab al-tabaqit, 7: 77.

30Jones, introduction to Kitdb al-maghazi, by al-Wagqidi, 5.
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Baghdédi that al-Waqidi was particularly interested in the geographical locations
of places mentioned in the material concerning the campaigns of the prophet. even
if a late pronouncement, is very probably correct, if only because this fact is

reflected in al-Wégqid1’s narrative.31

The claim of Ibn al-Nadim that al-Waqidi was Shi‘ is certainly
interesting, for none of the earlier biographical writers corroborate this assertion.
It is to be noted that one of the ways in which Sunnf scholars generally expressed
their low opinion aboui fellow scholars was by casting upon them the aspersion of
being Shi‘i. It is not likely that this would apply to Ibn al-Nadim as well,
however, as he himself is supposed to have held Shi‘i sympathies.32 Significantly,
Ibn al-Nadim does not make a similar allegation about Ibn Ishiq, while others do,
so that his statement must at least be investigated. That al-Waqidi had *Alid
sympathies is clearly indicated by the fact that he is reported to have written a
book on the birth of Hasan and Husayn. According to al-Nadim, “it was he who
quoted that “Ali . . . was one of the miracles of the Prophet, . . . as the rod was to
Miisd (Moses), and the raising of the dead to ‘Isd (Jesus).”3 Ibn Sa‘d informs us
that al-Wagqidi once gave up a sum of money he had just obtained with a view to
settling his own financial difficulties in order to help a great-grandson of ‘Alf b.
Abj Télib34 Moreover, the Kitib al-maghazi presents ‘Ali in a sufficiently
favorable light, portraying him as an exceptionally brave warrior in the raid on the

B. Nadir,35 the battle of al- Khandag36 as well as the battle of Khaybar.37 Of

31A]-Khatib al-Baghdadi, Ta’rikh Baghdad. 3: 6.

32E12 5. v. “Ibn al-Nadim,” by J. Fiick.
331bn al-Nadim, The Fihrist, 214; also see Jones, introduction to Kitib al-maghizi, by al-
Wagqidi, 16-18.

341bn Sa‘d, Kitdb al-tabagit, 5: 320.

35A1-Wagqidi, Kitéb al-maghazi, 372.

361bid., 470-71.

37Ibid., 654-55.
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course, reports that are sympathetic to “‘Ali b. Abi Talib could be explained simply
by the fact that ‘Ali was not only Mubhammad’s cousin and son-in-law, but also the

father of the only grandsons of the Prophet.

Ibn al-Nadim’s claim that al-WAgqidi was practicing tagiya should also be
questioned. Tagiya, meaning dissimulation, refers to an aspect of the doctrine of
the imamate as developed by the Shi‘f Imam Ja‘far al-Sadiq (d. 145/765), which
repressed the political claims of his community so that they would be tolerated by
the ‘Abbisids who were then in power.38 It is perhaps significant, therefore, that
in his Kitdb al-maghézi, al-WAaqidi does not, for instance, cite the tradition
regarding the occasion of the Bard’a, according to which the Prophet is supposed
to have said “None shall transmit it from me but a man of mine own house.”3?
Nor does he cite the tradition which compares ‘Alf (b. Abi Télib)’s relationship to
Muhammad with that of Har(in to Miisa, as does Ibn Ishdq in his Sira; although as
pointed out by Seliheim in his essay on Ibn Ishégq, it is also true that though Har{in
was the spokesman of Mils4, he was not his successor, and being aware of this
adds another dimension to the whole situation.#0 According to Horovitz, al-
Wigqidi also does not mention ‘Ali’s name in several accounts of events in which

Ibn Ishdq expressly mentions his participation. 4!

It is significant, however, that al-Wagqidi also suppresses information that
is unfavorable to the ‘Abbasids. Thus, for instance, he omits the name of al-
‘Abbds from the list of Muhammad’s opponents taken prisoner at Badr, and

substitutes fuldn in the list of the providers to the Qurayshi army. He also places

383, Husain M. Jafri, The Origins and Early Development of Shi‘a Islam
(London: Longman, 1979), 299.

391bn Ishiq, Kitdb sirat rasil Allah, 921; trans. by Guillaume, Ibn Ishiq, Life of
Muhammad, 619. Compare, al-Wigqidi, Kitib al-maghézi, 1077-78.

403ellheim, “Prophet, Chalif und Geschichte,” 51.

A1E[ s.v. *Al-Wakidi.”
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al-‘Abbas first on ‘Umar’s list of pensioners.42 Interestingly. though Ibn Sa‘d
informs us that al-Waqidi had collected a great deal of evidence of Muhammad’s

having died on ‘Ali’s bosom,*3 none of this is mentioned in his Kitib al-maghazi,

and indeed Muhammad’s death is mentioned only referentially. Itis a telling fact
that he was constantly in debt and therefore considerably dependent on the
generosity of the caliph. One wanders, therefore, if al-Waqidi is merely being
political rather than practicing tagfya, for his dependence on the caliph must have
made him more sensitive to the situation of his benefactor, and inevitably affected

his narration of the traditions.

According to Horovitz, the narratives of the main traditionists of al-
Wigidi (cited by al-Wégqidi in the beginning of his work) go back to well
recognized authorities such as al-Zuhii, ‘Asim b. ‘Umar b. Qatida, and Yazid b.
Rimén. Other traditionists named by al-Waqidi included Abii Ma‘shar, Ma‘mar
b. Rashid, and Miisa b. ‘Uqba, traditionists who had apparently writtern books on
maghazi themselves.#* Significantly, many of these names were associated with
the school of Medina. In fact Horovitz, who discovers that the main traditionists
of al-Wigqidi were residents of Medina, having either been born there or moved
there during their productive years, asserts that it is possible to consider al-Wagqidi
as a representative of the school of Medina, simply because his sources are largely

Medinan.45

42See Horovitz, “The Earliest Biographies of the Prophet and their Authors,”
part 4., 521,

43gee Ibn Sa‘d, Kitab al-tabagit, 2 (ii): 50, 51, 61, 63, 76, 86, cited in EI!, s.v.
“Al-Wakidi.”

44Horovitz, “The Earliest Biographies of the Prophet and their Authors,” part 3.,
164-68; and part 4., 495-98.

45 g1l s.v. “Al-Wakidi,” and Horovitz, “The Earliest Biographies of the Prophet
and their Authors,” part 4., 518.
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Wellhausen, preferring the Sira of Ibn Ishiq to that of al-Wagqidi, referring
in particular to “the dream of ‘Atika,” remarks that, in fact, the narrative of al-
Waigidi can at times be understood only if one refers back to Ibn [shiq’s version of
the tale.46 Indeed, modern historians such as Welthausen and Horovitz have
accused al-Wigqidi of plagiarizing the work of Ibn Ishéaq, for he has neglected to
mention him as an authority.47 It is arguable that the congruency that exists

between the Sira of Ibn Ishdq and the Kitdb al-magh4zi is quite inevitable. Jones

points out, in the course of his defensive discussion comparing the different
narrations of “the Dream of ‘Atika,” that the dramatic outlines of the story must
have been already formalized by the second century A.H., i.e., prior to the time of
Ibn Ishaq, since even Ibn Kathir, referring to Miis2 b. *Ugba’s narration of it,
declares it to be very similar to that presented by Ibn ishdq.#® Importantly, the
tradition method is based on the accuracy with which traditions are transmitted
from one transmitter to the next; and the reliability of a tradition is assessed not
merely on the basis of the plausibility of the information being considered, but
also on the reliabiiity and memory skills of the traditionists concerned. Comparing
two versions of a not particularly significant story that is related by transmitters
whose traditions seem to originate from the same school of Medina, and who pride
themselves on their ability to memorize and convey with accuracy, in the hope of
discovering some obvious difference in the traditions transmitted, appears to me,
therefore, to be inadequate and unsound. Moreover, it must be appreciated that in
the particular case being investigated, the choice of narratives studied by
Wellhausen and, iater, Jones are merely incidental and, even worse, taken out of

context and studied individually, as distinct traditions, so that the context of the

46]bn Sayyid al-Nis, ‘Uy(n al-athdr, 1:20.

47See Julius Wellhausen, preface to Muhammad in Medina, by al-Wagqidi
(Berlin: G. Reimer, 1882), 12.

48Jones, “Ibn Ishaq and al-Wiaqidi,” 46-47.
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larger narrative which is so vital to their interpretation has not really been

examined.

Investigating the charge of plagiarism in his articie “Ibn Ishaq and al-
Wigidi,” Jones examines the narration by the two biographical writers of “The
dream of ‘Atika” and “The raid of Nakhla™ to find al-Waqidi “not guilty™
regarding the charge of plagiarism: but Jones does indicate that the main
difference between the two is that al-Wagqidi is essentially providing an *“oral and
semi dramatized’™? variation of the tradition material that was in circutation,
which in fact must represent “the gissa of his own time, faithfully recorded even
to the point of preserving the literary short-comings endemic in gdss style.”0
Emphasizing the differences, he points out that the style of al-Waqidi is that of the
typical story-teller, and that it is possible that this is because the traditions were

transmitted to him *“bi '] ma‘n&” rather than “bj’] lafz.”

In his introduction to the Kitdb al-maghazi, Jones claims that al-Wigqidi’s
avoidance of any mention of 1bn Ishdq was probably because Ibn Ishdq had left
Medina before al-Waqidi was even born; and it was because al-Waqidi himself
had not been able to obtain traditions from any of Ibn Ishdq’s students (which is
possible given the fact that his only student from Medina was Ibrahim b. Sa‘d) that
he failed to include him in his Kitib al-magh4zi.5! Now, it is certainly possible
that the writer had no personal contact, direct or indirect, with Ibn Ishéq, for it is
recognized that only one Medinan continued to transmit traditions from him; but it
is also true that this kind of personal contact was not necessary, and, in fact, that it

was sufficient for an author merely to have read the traditions concerned, if he

bid., 46.
S0[bid.
5lJones, introduction to Kitdb al-maghézi, by al-Waqidi, 30.
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were to use the verb dhakara instead of akhbarani or /addathani, when
transmitting them.52 The fact is, as | have already explained, al-Wagqidi was aware
of 1bn Ishag’s work and had even commended it, so that it is difficult to

understand why he does not cite it.

On the other hand, Duri, appreciating al-Wagqidi’s Maghazi as typical of

the school of Medina, states:

Al-Wigqidi took nothing from Ibn Ishdq. This is attributable to the attitude of
Medina towards the latter, to the divergence of al-Wiqidi’s approach from
that of Ibn Ishiq. and to the prevailing attitude in Medina that historical
Zadith materials were the property of the school of Medina and so were at the
disposal of both men.53

This view—that al-Waqidi’s approach diverged from that of Ibn Ishaq-is. ironically
enough, corroborated by the fact that several mu faddith have, contrary to Duri,

voiced dissatisfaction with the Kitib al-maghazi while expressing a general

acceptance of the work of Ibn Ishdq.>#

To study the assessment of al-W4aqidi’s scholarship in biographical
dictionaries is to notice, as in the case of Ibn Ishaq, the existence of a divergence
of opinion concerning the way in which al-Wagqidi handled the traditions which
constitute his narration of the maghazi of the Prophet. To deal with the positive
appraisals first: one finds that both al-Khatib al-Baghdadi and Ibn Sayyid al-Nés
point out that he had an extensive collection of books, and that he had an
inextinguishable curiosity concerning the affairs of early Islam, which led him to

question the descendants and mawal 7 of either the companions of the Prophet or

52See Abbott, Historical Texts, 13.
53Duri, The Rise of Historical Writing, 39.
S4For instance, see Sulaymén Nadwi, “Reply [to Guillaume’s Inquiry Regarding

the Trustworthiness of al-Waqidi],” in Maqaldt-i-Sulayméin, ed. S. Mu'in al-din Nadwf
(A‘zamgarh: Matba“ Ma'arif, 1968), 2: 143-65.
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of the martyrs who had died in battle during those early years. Moreover. he is
also supposed to have been extremely interested in the locations mentioned in
tradition and to have visited the places of historical interest. which was probably
why he was chosen to act as guide to the Caliph Har{in al-Rashid when the latter
visited Medina on pilgrimage.5> Importantly this suggests that al-Wagidi was an
informed source on the subject of the Prophet’s life. According to al-Khatib al-
Baghdadi, there are several authorities who accept the traditions of al-Waigqidi as
trustworthy: Muhammad b. Saldm al-Jumahi named him the scholar of his age;
Ibrahim al-Harbi found him trustworthy and declared that “he was the most
knowledgeable of men in the matters of Islam . ..”; Dardwardi named him the

“ Amir al-mu’minin of tradition.”50

In direct opposition to these scholars, however, Yahya b. Ma‘in calls al-
Wigqidi untrustworthy, and Daraqutni declares his traditions to be weak: according
to Bukhéri, who was in Baghdad two years after al-Waqidi’s death, everyone had
abandoned al-Waqidi; while Ab{i Hatim al-Razi informs us that when he referred
to the sources (he names Ibn Abi Zaib and Ma‘mar) cited by al-Wagqidi, he found
that the latter had provided incorrect information. Shafi‘ calls his biography of
the Prophet, “a collection of lies”;57 while Ibn ‘Adi says that his traditions are
unknown and unattested to. Ahmad b. Hanbal not only objects to the fact that al-
Wéqidi says too much, but also calls the author a liar-- kadhdhab! He objects to
his use of the collective isndd and the fact that he not only states all his

information as a whole, but that he mixes up the information without defining the

55A1-Khatib al-Baghdadi, Ta'rikh Baghdad, 3: 3-20; Ibn Sayyid al-Nds, ‘Uy@n
al- athr, 1: 17-21.

56A1-Khatib al-Baghdadt, Ta’rikh Baghdad, 3: 5.

57See Ibn Sayyid al-Nas, ‘Uy(in al- athar, 1: 17-21; all the above traditions are
also mentioned in Ibn Hajar al-Asqalant, Tahdhib al-Tahdhib, 9: 363-67, cited in Sayyid
Sulaymin Nadwi, “Reply,” 161. Interestingly, Bukhérq, al-Razi, and Shafi‘T were all three
much younger contemporaries of al-Wagqidi.
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various strands. On being challenged by the statement that both al-Zuhri and Ibn
Ishaq also used the collective isndd, ibn Hanbal explains that in the case of al-
Waqidi, the information is confused to the extent that one believes that what the
nephew of al-Zuhri had stated was what al-Ma‘mar had actually stated and vice

versa.>8

Jones explains:

The point is well illustrated by a further account on the authority of Ibrahim
al-Harbi- ‘I heard al-Musayyibi say: “We said to al-Wigqidi: You group
together the rijil and you say so and so related to us and you come with a
single text instead of relating the fadith of each man separately.”5%
Here it must be stressed that Jones, both in the above statement and when he
asserts that “it was, presumably, due to the fact that al-Wagqidi used it [the
collective isnad] extensively and as an essential part of the conceptual framework
of his Kitib al-magh4zi that scholars objected to his tradition method,”®0 in fact
misrepresents the issue. As one can see from the criticisms made by Ibn Hanbal,
this is an extremely simplistic way of describing the confusion that results from al-
Wigidi’s method. The insinuation, which is difficult to accept, is that Ibn Ishaq
did not confuse or mix the various traditions but maintained their distinctness.
There is, however, the occasion where al-Waqidi includes Ma‘mar b. Réashid in the
isnad for his narration of the traditions regarding the raid on the B. Nadir, even
though the latter, in fact, places that raid after the battle of Badr, instead of after
the battle of Uhud.®! It must be admitted, nevertheless, that the kind of criticism

extended by Ibn Hanbal would only be appreciated by specialists in tradition, that

58See Ibn Sayyid al-Nas, ‘Uyiin al-athir, 1: 20.

S9bid., 1: 18, cited in Jones, “Ibn Ishdq and al-Wigqidi,” 50-51.

60bid., 50.

61A1-Bukhari, ai-Jimi* al-sahih, 5: 210, cited in Jones, “ The Chronology of the
Maghiz” 268.
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is to say mu #addithiin, who know the traditions and thoroughly understand the
science of #adith. It is important to notice that it is the traditions themselves that
are being challenged, and not their sequential arrangement or chronology. The
latter, as I have already explained in my first chapter, was a variable as far as the

genre of sfra-maghazi was concerned.

The attitude of modern Muslim scholars. equipped with the tools of

Islamic # adith criticism, to the Kitdb al-maghazi of al-Wagqidi is best expressed by

Sayyid Sulaymén Nadwi. Listing the names of those mu #addithin who praise al-
Waigqidi as against those who oppose his traditions, Nadwi discovers that the
weightier authorities, such as Ahmad b. Hanbal, Imam al-Bukhari, and al-Shafi‘i.
were those who considerc.d al-Wagqidi to be unreliable. They call him a liar and
discredit his methodology as being confusing. Another of the criticisms aimed at
al-Waqidi is that many of his traditionists are not known or recognized.2 Nadwi
claims that Ibn Ishiq’s traditions are more reliable, for even though he too uses
collective isndds, he cites traditionists who are better recognized; moreover, argues
Nadwi, Ibn Ishaq was held in esteem by recognized Islamic scholars such as al-

Zuhri and ‘Asim b, ‘Umar b. Qatada.63

Attempting to compare the traditions of al-Wagqidi to those of al-Bukhari,
Nadwi explains that among the requirements listed for a tradition to be declared
‘sound’ are that its isndd should reach right back to the Prophet, and that it should
not be contradicted by any other tradition. Clearly Nadwi’s analysis of tradition is
based on a methodology which had not yet been established in the time of al-

Wigqidi. Reflecting his prejudice, Nadwi conveniently overlooks the fact that both

62See below on page 152 for a list of his main traditionists. Notice that even
their dates of birth and death are not known in many cases.

63Nadwi, “Reply,” 143-65.

150



Chapter Three

al-Zuhri and Ibn Ishaq did not fulfill these criteria either, Moreover, even though
he is aware that maghazi is a genre that developed before strict fadithf standards
were established, he still insists on trying to evaluate al-Waqidi’s maghizi by the
criteria of the latter. Thus one can only state that the criticism of al-Wigidi by

Nadwi is not historically informed.5+

Despite the fact that most of the traditionists used by al-Wagqidi in his

Kitib al-maghazi are from the school of Medina, Nadwi, unlike Horovitz, does not

view al-WAgqidi as a representative of the school of Medina, but instead
characterizes him as a scholar from Iraq.95 The transmission of akhbér-the term
given to the use of historical tradition material in the writing of compilations—is
associated by writers such as Duri with the historical school of Iraq.66¢ Nadwi’s
characterization of al-Wégqidi as a member of the Iraqi school is based largely on
the reports of early authorities who had either known him, or of him, such as the
famous al-Bukhari.67 While it is not certain, it is possible that it was a recognition
of the stylistic play with tradition material, clearly visible in al-Waqidi’s method,
that led to the compiler being characterized in that manner. On the other hand it is
also true that al-Waqidi had compiled several works on the history of the Muslim
community after the death of the Prophet, and this too may have led to his being
characterized as a member of the Iraqi school. According to Leder, who is
presently the most outstanding scholar on the nature of akhbar, authors such as al-

Waqidi who are considered unreliable authorities on Zadith are “recognized in

64 bid.

651 bid.

%6Duri, The Rise of Historical Writing, 136-51. Interestingly, Duri does not list
al-Waqidi among the Akhbériyan.

67Nadwi, “Reply,” 143-65
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their capacity as experts on akhbar.”68 Interestingly. it is largely through Iraqis

that al-Waqidi’s Kitib al-maghizi has been conveyed.t9

Based on the manuscripts used by Marsden Jones, all four of the
traditionists through whom the Kitab al-maghazi was relayed were Iragis: they
were Ibn al-Thalji (d. 266/879):70 Ibn Abi Hayya (d. 319/931):7! Ibn Hayyawayhi
(d. 382/992);72 and al-Hasan ibn ‘Alf al-Jawhari (d. 454/1062),73 respectively.
This information is significant in that it indicates to us that for several generations,
the Kitdb al-maghézi, which came to be edited by Jones, had been considered to be
a single and complete narrative: in other words, we have both the beginning and

end of what al-Waqidi had conceived as a comprehensive text.

Here it must be pointed out that the edition of Jones. which is based on
three manuscripts, is the only edition that does justice to the efforts of al-Wagqidi.
The main manuscript used by Jones which is preserved in the British Museum,
though written in clear naskhi with full diacritical pointing, was, according to him
discovered to be, in fact, full of errors, and extremely difficult to edit. It is
significant that Wellhausen used that same manuscript to establish his German

abridgment, Muhammad in Medina (Berlin, 1882); Jones finds the latter to be

quite inadequate, with difficult passages left untranslated, and many passages

68]_eder, “The Literary use of the Khabar,” 314.

6Jones, English preface to Kitab al-maghazi, by al-Wagqidt, v.

70Described by al-Baghdadi as “fagih of the people of Iraq in his day,” who
specialized in law, the recitation of Qur’an, and fadith. See al-Baghdadi, Ta'rikh
Baghdad, 5: 350; cited in Jones, English preface to Kitib al-maghéri, by al-Waqidt, v.

71 The librarian of al-Jahiz. See al-Baghdadi, Ta’rikh Baghdad, 11: 28; cited in
Jones, English preface to Kitdb al-maghéz], by al-Wigqidi, v.

72He specialized in fadfth and maghazi and transmitted from Ibn Sa‘d as well.
See al-Baghdadi, Ta'rikh Baghdad, 3: 121; cited in Jones, English preface to Kitab al-
maghazi, by al-WaqidT, v.

73Qne of the ‘ulama’ of the Iraqi school, later the gdg’7 of Medina. See Ta'rikh
Baghdad, 7: 364, cited in Jones, English preface to Kitib al-maghaz], by al-Wiqidi, ii.
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. mistranslated. The earlier edition by Von Kremer, on the other hand, is based on
an incomplete manuscript.”4 According to Jones, the text published by ‘Abbas al-
Shirbini (Cairo, 1947) “is identical with Von Kremer’s version, even to

reproducing some of the errors.”75

Muhammad and the Jews in al-Wiaqidi’s Kitdb al-maghizi

It is Jones’ verdict that al-Waqidi’s work establishes a final stage in the
development of writing on the maghazi of the Prophet in the first and second
centuries of Islam7 and yet, quite astonishingly, the repetition and displacement
methods which characterize al-Waqidi’s use of tradition and mark his style seem
to have passed Jones by. Indeed, the very approach of al-Wagqidi to maghazi
writing is so different from that of Ibn Ishiq that it is difficult to accept Jones’
conclusion.” It is the purpose of this dissertation to help the reader appreciate this

difference.

Al-Waqidi wrote his Kitib al-maghazi roughly a generation after Ibn
Ishaq had composed his Sira. The relevance that Ibn Ishiq had instilled into the
events of the Prophet’s life seem to have taken hold, for numerous recensions of
his work proliferated soon after his death, and one finds very few original

equivalents78 until the authorship of the Kitab al-maghazi by Muhammad b. ‘Umar

74V on Kremer, Wakidy's History of Muhammad’s Campaigns, (Calcutta: 1855).
75Jones, English preface to Kitab al-maghazi, by al-Waqidi, vi- vii.

76See Jones, introduction to Kitib al-maghézi, by al-W4qidt, 29.
771f Jones implies that al-Waqidi’s work represents the culmination of an art
form where 1bn Ishdq’s is but a step towards that culmination, then 1 disagree.
. 78See chapter two page 48, f. n. 22, above for a list of the numerous recensions.
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al-Waqidi.? Importantly, al-Wagidi himself knew Ibn Ishiq’s work, and. in fact,

commended him for it, declaring him to be

... a chronicler, genealogist, and traditionist, who transmitted poetry and was
an indefatigable searcher of tradition, a man to be trusted.80

While this dissertation is concerned to assert that the Kitab al-maghazi of
al-Wigqidi is different from that of Ibn Ishdq’s Sira, 1 would ask the reader to
consider the proposition that, knowing the work of Ibn Ishaq. al-Wagqidi

deliberately set out to compile an original sira-maghizi of his own.

In al-W4qidi’s biography of the Prophet, traditions narrated by Ibn Ishiq
are not visible. What had been recounted by Ibn Ish4q as the biography of the
Prophet is now related by al-Wagqidi as the plain and simple maghézf or
achievements of the Prophet. Itis an interesting fact that, unlike Ibn Ishaq, al-
Wigqidi does not present his reader with the scenarios of either the Prophet’s birth,
emigration, or death.81 The different approach to the Prophet’s life taken by al-
Wigqidi is an aspect of the compiler’s originality: it indicates a parallel change in
the way al-Waqidi would recount the events that constitute the life of the Prophet.
Yet it would be incorrect to argue that this was because al-Wagqidi was only
concerned with the raids of the Prophet. As has already been mentioned in chapter
one of this dissertation, al-Wagqidi not only informs us of other subjects such as the
various agreements concluded by the Prophet, but he tells, as well, of the treaty at
Hudaybiya, the conversion of ‘Amr b. al-*‘As, the destruction of al-’Uzza, and the

Prophet’s farewell pilgrimage.82 Sometimes the title of the raid is a mere

79Tn a sense al-Wiqidi’s work is the earliest biography that has come down 10
us, since it is only the recension of Ibn Ishdq by Ibn Hishdm that we possess, and 1bn
Hisham was a younger contemporary of al-Waqidf.

80A |-Tabari, Ta'rikh al-rusul wa’l-mulfik, 3: 2512, cited in Guillaume,
introduction to The Life of Muhammad, by Ibn Ishéq, xxxu.
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mnemonic which helps recall the numerous other incidents that occurred at the

same time.83

In his Sira, Ibn Ishiq begins by narrating the pedigree and genealogy of
the Prophet Muhammad which traces his ancestry right back through Jesus,
Moses, and Abraham to Adam. He then introduces us to the maghazi of
Muhammad through a mab‘ath which tells of Mecca in the time of the Prophet’s
birth and youth. The main theme of Ibn Ishdq’s work is the history of
monotheism, with Muhammad confirmed as the last prophet of God. The
miraculous powers that we know belonged to Moses and Jesus are used by Ibn
Ishaq to set the stage for the accomplishments and demonstrations of Muhammad.
And this prophetic theme is woven together with universal legendary patterns and
mnemonic devices creatively linked through citations of asbab al-nuzil to
establish that the Qur’an was the message that God had revealed through

Muhammad, His last messenger to mankind.

'The most dominant monotheistic presence on the peninsula during the
time of the Prophet were the Jews. Through Jews and Judaism in particular, the
Arabs, according to Ibn Ishiq, are introduced to concepts of monotheism. Itis
significant that, according to the portrayal of Ibn Ishdq, Mubhammad is born in the
wake of Messianic expectations.®* The notions of life after death®S and of a

temple sanctuary were attitudes held by the Prophet in common with the Jews. In

81The Prophet’s death is mentioned incidentally in the course of the chapter on
the raid of Khaybar, and Usima'’s raid of Mu’ta, for instance, but these are only
references to the event. See Kitib al-maghazi, 678 and 1120.

82See Chapter One, foot notes 41-44 above.

8Thus for instance the ghazwa muraysf* is but a mnemonic for the recollection
of the traditions regarding the scandal about ‘A’isha. See al-Wagidi, Kitib al-maghdzi,
426-40.

841bn Ishaq, Kitab sirat rasil Aligh, 103.

85Ibid., 135.
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fact, Ibn Ishiq even suggests that the very entry of Muhammad into Medina was
because of the Jewish presence there.86 It is because of this larger scheme that Ibn
Ishéq is able to establish Muhammad as the ideal monotheistic prophet so

effectively.

In al-Waqidi’s Kitadb al-maghizi, on the other hand, the achievements of

the Prophet are his central concern. Here it must be emphasized that the decision
to restrict his biography of the Prophet to his maghazi in Medina was in no way
due to ignorance, nor was it an oversight. We have seen in the portion discussing
al-W4gqidi’s life that he had in fact written works on pre-Islamic Arabia, viz..

Akhbar Makka and Harb al-Aws wa’l Khazraj. That he should decline to use this

information, except referentially, must therefore be viewed as a deliberate act of
choice. In other words. al-Wéqidi had not found it necessary or relevant to discuss
monotheism in Arabia before Islam or the Prophet’s youth in Mecca when he
undertook to establish his Kitib al-maghézi. The absence of this information
must, therefore, also be viewed as a statement by the author. It indicates to the
reader al-Waqidi’s interpretation of what the genre of sira-maghdzf was meant to

be.

The insistence on the part of al-WAqidi that he deal with only that part of
Muhammad’s life which takes place after his emigration to Medina, ignoring both
the time preceding his birth as well as his early years in Mecca, has its positive

aspects. In order to expedite his Mab‘ath, Ibn Ishaq had to depend to a

considerable extent on the traditions of Wahb b. Munabbih who was renowned for

A BA

his knowledge of the Isra‘iliyat, a traditionist not exactly respected by the school

86“Now God had prepared the way for Islam in that they lived sidc by side with
the Jews who were people of the scriptures and knowledge, . . .” ibid., 286; Guillaume’s
trans. in Ibn Ishdq, The Life of Muhammad, 197.
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of Medina even in Ibn Ishdq’s day.87 In Ibn Ishdq’s version, similar traditions
were usually presented with the phrase “they allege,” roughly meaning ‘it is
rumored.” Al-Wiqidi chose to avoid such traditions, creating the impression that
he was willing to deal only with those traditions which were most reliable. Yet
importantly, his attitude also signifies an avoidance of the tales of the pre-Islamic
prophets~the Isrd’iliyat for which Ibn Munabbih was renowned-which had been
learned from Jews and Christians. It is possible that al-Wagqidi was affected by the
changing attitudes of the Muslim authorities with regard to the tolerance of other
confessional groups. In my chapter on Ibn Ishaq. I have already discussed how the
mood of tolerance which prevailed during Ibn Ishaq’s life time was fast changing

into one of suspicion.38

It is important to understand the difference in the nature of the relationship
that existed between Muhammad and the Jews, as conveyed first by Ibn Ishdq and
then by al-Waqidi. It is clear that Ibn Ishdq communicates the influence of Jews
and Judaism, whether positively or negatively, in the making of Islam. This
conflict is stressed in his statement of religious issues, such as those brought out in
the chapter analyzing the Qur’anic sira entitled “the Cow,” of which “the first
hundred verses . . . came down in reference to these Jewish rabbis and the
hypocrites of Aus and Khazraj . . . ,”8% as well as by the significance given to such
issues as that of the changing of the qibla.90 It is also seen in the nature of the
agreement as depicted in the ‘Constitution’ and the change in the approach to the

Jews indicated by the agreement finally established in Khaybar.%!

87See Duri, The Rise of Historical Writing, 135.
88Sec my chapter on Ibn Ishig, page 66, above.
89]bn Ishiq, Kitab sirat rasil Alldh 363,

901 bid., 381 and 398-99.

911bid., 341-44: and 764.
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By contrasi, al-Waqidi barely refers to the religious controversies that
arose between Muhammad and the Jews. The issue of the gibla is avoided by al-
Wagqidi. There is no mention of Muhammad giving his verdict regarding the
adulterous Jewish couple.?2 Muhammad does not interfere to adjust the blood
value of the Jews and alter it to equate that of the B. Nadir with that of the B.
Qurayza.®3 It would appear that, according to al-Waqidi, the Jews of Medina
generally lived as an independent community throughout Muhammad's life in
Medina, and the notion of the Jews living as an umma with the Muslims, under the
common protection of a dhimmat Allah, was never considered. One wanders if the
absence of such views in the narrative of al-Waqidi is due to his rejection of the
idea suggested by Ibn Ishaq that Muhammad may have been willing to

accommodate the Jews in anticipation of their acceptance of his prophethood.

In his portrayal of the Jews, al-Wagqidi denies their understanding of
monotheism. Instead he shows the Jews to be confused and considerably
influenced by the pagan Arabs. As early as in the chapter on the exile of the B.
Nadir, for instance, we are told that the daughter of Kindna b. Suwayra’ had a
relationship with Hassén, a relationship which would have been taboo under Islam,
given that Hassdn was a pagan at that time.>* In the same chapter, we are also
informed that the Torah had been subverted by the leaders of the community.?5
An extremely interesting picture of their life in Khaybar is portrayed, showing not
only that the Jewish women had taken Arabs as their foster children, but that their

love for them allowed them to betray their own leaders, as happens in the case of

921bid., 393-94.

93]bid., 395-96.

9441-Wagqidi, Kitab al-maghdzi, 366.
951bid., 365.
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the murder of Sallam b. Abi’l Huqayq.9¢ The Jews have Arabized names, Arab
husbands, and even speak Ya 4iidiya, which apparently is a dialect of Arabic,
rather than Hebrew or Aramaic.97 While Ibn Ishdq indicates that the Jews
regretted Muhammad’s changing of his gibla from Jerusalem to Mecca, al-Waqidi
shows the reader how the Jews join in pagan ritual with the polytheist Quraysh at

the Meccan Ka‘ba.%8

Al-Wagqidi may have been affected by the debate on whether the early
commentaries on the Qur’an, which had taken much from Medinan Jews, should
be accepted. Basrans, in particular, had a stake in insisting that the Jews of
Medina were not of the Jewish sages but bedouin converts to Judaism. It seems
that establishing the Jewish tribes of Yathrib as the offspring of proselytes was
part of a trend in Islamic hermeneutics. The issue has partly to do with the Jewish
communities living in Arabia in the time of the Prophet. Were they indeed the
foreign element (ethnic Jews) that Ibn Ishaq and al-Wéaqidi had believed them to
be? The significance given to Muhammad’s defeat of these people, if understood
in terms of its rhythic (saga) implications, seems to indicate that they must have
been different from the Arabs. This regard for the ethnic Jews as people of the B.
Isrd’il is beautifully communicated through Muhammad’s words of comfort to
Saftya, recorded by al-Wagqidi, “Say: My father is Hartin, and my uncle is

Miisa.”™?

The discourse on this topic in later years has insisted that these “Jews”

were merely bedouin converts to Judaism, who in fact knew very little about the

961bid., 391-95.
97Newby, “Observations about an Early Judeo-Arabic,” JOR 61 (1970-71): 217-

9BAL-Waqid?, Kitdb al-maghizi, 442.
MIbid., 675
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interpretation of their Torah. According to the renowned authority on Medina al-
Samhidi (d. 911/1505), ‘Abd al-Malik b. Y Gsuf. who was known as al-Asma’1 (d.
213/828). had established the tradition that the Jews of the B. Nadir and B.
Qurayza were from the Judham and Shu‘ayb. Says Ibn Khaldiin. criticizing Ibn
Ishéq for citing Huyayy b. Akhtab and his brother Abii Yasir regarding a tradition
on the numerical value of letters, “[they] are not the sort of people whose opinion
should be considered an argument; nor were they of the Jewish sages, since they
were bedouin of Hijaz, ignorant of crafts and sciences. and even of the knowledge

of their own law or the legal aspects (figh) of their book and religion,”1%¢

In the context of this dialogue, the position taken by al-Wagqidi appears to
be one that lies somewhere in between. While agreeing with the claim that the B.
Nadir and B. Qurayza were ethnic Jews, he, however, explains that their
knowledge of Judaism had been adulterated or significantly reduced by their
having lived with the pagan Arabs and intermarried with them. The point al-
Wagidi seems to be making is, on the one hand, that the shaping of Islam was not
touched by Jewish influence either in a negative or positive manner, for the Jews
of Arabia were ignorant of their faith; on the other, that the Jews in Iraq should not
be consulted for their skills in exegesis which they are supposed to have inherited
from their forefathers, for their abilities had become considerably diluted since

even the time of the Prophet.

According to Horovitz:

The Kitabu’l - Maghazi is . . . much richer in accounts of the events of the
Madinah period than the work of Ibn Ishaq, though indeed a part of these

100]bn Khalddn, Mugaddima, (Cairo: 1930), 332, 439, cited in Gil, “The Origin
of the Jews of Yathrib,” 220.
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accounts betong not properly to historical but rather to juristic Hadith. In this
respect also Wakidi’s book stands nearer to the Hadith collections . . .101
That al-Wagqidi’s narrative, generally speaking, is much richer in the

accounts of events appears to be true: thus, for instance, his information about the
Jewish groups as they leave Medina for a new home is much more colorful in the
sequences concerning the B. Qaynuqi‘ and the B. Nadir.102 So is his account of
what follows after the execution of the B. Qurayza; the scenario he presents us of
Sa‘d b. Mu‘adh’s death;103 the information he provides concerning how the Jews
meeting in Khaybar plan to join together, but this time without the Arabs, to attack
Muhammad;!%4 the unheard-of details regarding the Prophet’s marriage to
Safiya;105 and the material he provides on the more conspicuous characters such
as Abi Rafi‘106 or Abii Lubaba.197 And then there are the popular tales of early
Islam, the story of how ‘Urwa b. Ward lost his beloved in a state of drunkenness to
the B. Nadir:108 of Nabbata, who, according to al-Wagqidi, is supposed to have
been persuaded by her husband to drop the miilstone onto the Muslims below, and

thus killed one of them.109

Many of the juristic and ritualistic issues dealt with by al-Wégqidi had

already been mentioned by Ibn Ishiq: the Prophet’s right to one-fifth of any booty

10IHorovitz, “The Earliest Biographies of the Prophet,” part 4., 519.
102A1-W4qidt, Kitdb al-maghizi, 180 and 374-76.

103[bid., 525-29.

1041bid., 529-31.

1051bid., 707-09.

1061 bid., 391-95.

1071bid., 505-09.

108 bid., 376.

1091bid., 516-17.
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that has been taken by force!10 and to his acquisition of the entire property
belonging to an enemy when force is not used. as happens in the case of the
property of the B. Nadir and the Jews of Fadak;!!! the ruling that one ensures that
a woman captured in war is not pregnant and is in a state of ‘cleanliness’ before
being enjoyed sexually;!12 the prohibition against consuming the flesh of the
domesticated donkey:!13 and traditions which asserted that even those women who
helped in the war effort by nursing the wounded. for instance, were not entitled to
a share of the booty, for the Prophet had granted them only gifts of

appreciation.!14

As regards a few of these rulings, where Ibn Ishdq appears quite vague. al-
Wagqidi establishes a more precise practice. Ibn Ishédq, for instance, indicates that a
male is responsible for his actions when he becomes an adult, a ruling which is
indicated when all male adults among the B. Qurayza are punished by execution.
He does not indicate, however, how adulthood is to be determined.!15 Al-WAiqidi,
on the other hand, defines ‘adult’ as any male who has attained puberty.116
Similarly, while Ibn Ishdq establishes that the portion of the booty which is

granted to the Prophet is for God and His Prophet, his wives, his kindred, etc., he

110A ccording to both Ibn Ishaq and al-WagqidT this division is first established by
Qur’anic revelation soon after the battle of Badr. See Ibn Ishaq, Kitib sirat ras] Allsh,
481; and al-Wigqidi, Kitdb al-maghézi, 134.

1115ee Ibn Ishéq, Kitab sirat rastl Allsh, 654-55, and 764 and 776-77; and al-
Wiagqidi, Kitab al-maghézi, 377-78 and 706-07.

112See Ibn Ishaq, Kitab sirat rasil Alldh, 759. Al-WAgqidi indicates the same
information through the Prophet’s own behavior when he takes Rayhéna bint Zayd for his
wife/ concubine, but also, as does Ibn Ishiqg, at Khaybar; see al-Waqidi, Kitab al-
maghdzi, 521 and 682.

1131bn Ishaq, Kitab sirat rastl Alldh, 758; al-Wagqidi, Kitab al-maghdz], 661.

1141bn Ishéq, Kitib sirat ras@l Allah, 767-68; al-Wiqidi, Kitdb al-maghdzj, 687.

1151 bn Ishagq, Kitb sirat ras@l Allah, 692.

116A]1-Waqidt, Kitdb al-maghizi, 517 and 524.

162



Chapter Three

does not explain who the kindred of the Prophet are.117 Al-W4agidi defines them
as the “sons of ‘Abd al-Muttalib.”11® The definition is interesting, given the fact
that there was a time when ‘kindred’, dhii’l qurb4, was more broadly defined to

mean the Quraysh.119

And there are also those traditions regarding the origin of Islamic
practices which are peculiar to al-Wéaaqidi alone: the prohibition against burning
crops, which though permitted in the case of the date palms of the B. Nadir, is
prevented during the capture of Khaybar, when Ab{l Bakr persuades the Prophet
that it is a meaningless exercise!20-a ruling which therefore originates from the
words of the Prophet rather than a Qur’anic revelation—and interestingly is in
keeping with al-Wagqidi’s approach; 121 and the occasion for the revelation

regarding women’s right to inheritance (not booty),!22 for instance.

Organization seems to direct al-Waqidi’s very method and presentation of

material. The compiler begins his Kitib al-maghézi by citing for the reader the

names of the twenty-five most important traditionists upon whose traditions his
principal account is based. These are: Miisa b. Muhammad b. Ibrahim b. al-Harith
al-Taymi (d.151/768); Muhammad b. ‘Abd Alldh b. Muslim al-Zuhri (d. 152/769);
‘Abd al-Rahmaén b. ‘Abd al-*Aziz b. ‘Abd Alldh b. “‘Uthmén b. Hanif (d. 162/779);
Ibn Abi Habiba (d. 165/782); Muhammad b. Sélih b. Dinar (d. 168/784}; Abii
Ma‘shar (d. 170/786); Isma‘il b. Ibrahim b. ‘Uqba (d. after 160/777); ‘Abd al-

1171bn Ishaq, Kitab sfrat raséil Allsh, 655.

118 A1-Wigidi, Kitab al-maghizi, 378.

119See J. Van Ess, “The Beginnings of Islamic Theology,” in The Cultural
Context of Medieval I earning: Proceedings of the First International Colloguium on

Philosophy Science and Theology, Sept. 1973 ed., John Emery Murdoch and Dudely
Sylla (Boston: D. Reidel, 1975), 97.

120A1-Wagidi, Kitib al-maghaz], 644,
1218¢e al-Waqidi’s explanation of Qur’an 59:7 in Ibid., 382.
122]bid., 658.
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Majid b. Abi ‘Abs (d. 164/781): ‘Amr b. ‘Uthman b. “‘Abd al-Rahman b. Sa‘id b.
Yarbii‘ al-Makhziimi (d. 169/785-179/795). Miisd b. Ya'giib b. *Abd Allah b.
Wahb b. Zam‘a (d. 158/775); ‘Abd Alldh b. Ja‘far b. ‘Abd al-Rahman b. Miswar b.
Makhrama (d. 170/786); Abil Bakr b. ‘Abd Alldh b. Muhammad b. Abi Sabra (d.
202/817); Sa‘id b. ‘Uthmén b. ‘Abd al-Rahmén b. ‘Abd Allah al-Taymi (d. ?):
Yiinus b. Muhammad al-Zafari (d.?); ‘A’idh b. Yahya (d.?); Muhammad b. ‘Amr
(d. 7); Mu‘adh b. Muhammad al-Anséri (d. ?); Yahyd b. ‘Abd Alldh b. Abi Qatida
(d. 95/714); Muhammad b. Yahya b. Sah! b. Abi Hatma (d. ?): ‘Abd al-Hamid b.
Ja*far (d. 153/770); ‘Abd al-Rahmén b. Muhammad b. Abj Bakr (d. 135/752);
Ya‘qlb b. Muhammad b. Abi Sa‘s‘a (d. 169/785-179/795); ‘Abd al-Rahmén b.
Abi Zinad (d. 174/790); Milik b. Abi al-Rijal (d. 154/771-164/781); *Abd al-
Hamid b. ‘Imran b. Abi Anas {d. 74/693).123 According to Horovitz, “almost all
these authorities are natives of al-Madinah or had come to live there.”124 Having
given the reader the names of his authorities, al-Wagqidi then follows up with the

statement that

. .. each of them related to me a portion of this, some of them being more

trustworthy (having a keener memory) in their accounts, and others have

related to me also. I wrote down ali that they related to me: they said. . . .125
Al Wigqidi then lists chronologically all the important events that he is about to

discuss in the next several pages. Having thus very systematically laid out for the

reader the organization of the contents of his book, al-Wigqidi then proceeds.

Most of al-Wagqidi’s information is carefully differentiated and classified.

The maghédzi material, for instance, consists of ghazawat, in which the Prophet

1233¢e al-Waqid1, Kitdb al-maghazi, 1; for a study of the traditionists used by al-
Wigidi, see Sachau, “Studien zur &ltesten Geschichtsiiberlieferung,” 164-85.

124Horovitz, “The Earliest Biographies of the Prophet,” part 4., 518.

125A1-Wagqidi, Kitab al-maghdzi, 2; but see also the collective isndd for the
traditions concerning the raid on the B. Nadir, ibid., 363.
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himself participates, and sarfya, which are raids in which the Prophet does not take
part.126 The information al-W4agidi establishes is methodically arranged, the
notice concerning each event being introduced by the date of that event and
concluded with information on who was in charge of Medina during the Prophet’s

absence.

Aspects of al-Wagqidi’s method suggest a concern to establish a
chronology and context. The basic sequence of the various events appears to be
carefully considered and synchronized. Thus, for instance, he carefully dates the
various incidents in the life of the Prophet, ever those incidents for which Ibn
Ish4q has provided no chronological data, such as the raid of the B. Qaynuga“ 127
and the murder of Ka‘b b. al-Ashraf.128 It is important to note that this chronology
is stated at the beginning of each chapter, on his own authority, distinct from the
traditions which inform of the incidents that constitute the event. It cannot be
sufficiently emphasized that the ability to establish such a chronology appears to
be a feature of the maghazi genre, for, as I have explained in my first chapter, it is
seldom that one finds consensus regarding the date of a particular event among the
various compilers. Sometimes al-Waqidi alters the chronology provided by Ibn
Ishéq, which has been understood by writers such as Duri and Jones to indicate
that he is more authoritative on the subject, although it may simply mean that he is

merely offering the reader an alternative interpretation, as, for instance, with the

126]ones, “The maghazi Literature,” 344,

127]bn Ishaq does not provide a date for the event; see Ibn Ishdg, Kitéb sirat
rasfil Alldh, 545; al-Waqidf on the contrary dates the raid in the month o Shawwil,
twenty months after the Prophet’s emigration; see Kitdb al-maghazi, 176.

128 A1-W4qid1 dates it as the month of Rabi* al-Awwal, in the year 3. See al-
Wigqidi, Kitdb al-maghazi, 184.

165



Chapter Three

raid of al-Sawig!29 and the killing of Abii RAfi‘.130 At other times he indicates a
chronology where Ibn Ishéq is either uncertain or just not willing to take a guess:
as, for instance, with the sarfya of ‘Ali b. Abi Talib to Fadak!3! and the murder of
Usayr b. Zarim, a Jew from Khaybar. 132 As well, there is a remarkable
consciousness regarding the geography of the regions where the Prophet was born,
received his revelations, and finally died. The detail with which al-Wagqidi
explains the way the Prophet divides up the work involved in digging the trench.

for instance, tells of an eye for realism which is quite remarkable. 133

Often al-Wagqidi introduces more detail than Ibn Ishaq, creating the
impression of being better informed, as for instance when he tells of the refusal of
Ka‘b b. Asad, the leader of the B. Qurayza, to come to the rescue of the B. Nadir
when the Prophet besieges the latter;!134 when he describes the participation of the
Jews and Meccans in pagan ritual around the Ka‘ba;135 and when he relates the
numerous traditions that inform of how the enemies of the Prophet, who had
gathered to attack him at the battle of Khandaq, were deceived into quarreling

among themselves. 136

Many of the traditionists cited by al-W4aqidi go back to the School of

Medina, of which al-Zuhri, the teacher of Ibn Ishaq, was the founder; and several

129F0r instance al-Waqidi places the raid of Sawiq after the raid on the B.
Qaynugi’, and by providing the exact date of both events, asserts his authority on the
subject. Ibid., 181.

130A1-W4qidi dates Abl Rafi*‘s murder in the year four, having told us of his
considerable authority in the chapter on the exile of the B. Nadir. See Ibid., 391.

1311bid., 562-64.

1321bid., 566-68.

1331bid., 445.

134]bid., 368.

1351bid., 442.

136]bid., 480-94.
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of the traditions go back to fellow students of Ibn Ishiq, such as Ma‘mar b. Réashid
( 96/715) or Abii Ma‘shar (d. 170/786). Probably because both authors were
considered to be dealing with the same data, namely, the life of the Prophet, and
because many of the events al-Wagqidi describes compare with those narrated by
Ibn Ishdq, the notion that both Ibn Ishiq and al-Wiqidi were in fact narrating the
same material seems to have developed. Indeed, it has been claimed that al-
Wagidi’s dependence on Ibn Ishdg was so great that there are portions of the Kitiab
al-maghézi which are unintelligible unless studied with reference to Ibn Ishiq’s
text.137 The conspicuous avoidance of Ibn Ishdq by al-Wagqidi has been glibly
explained away by some scholars with the assertion that he was guilty of
plagiarism, and by others as being due to the fact that traditions had to be
communicated personally, and that al-Wagqidi had not had the opportunity of such

direct contact with the older compiler.

The fact of the matter, as this dissertation seeks to prove, is that Ibn Ishiq
and al-Waqidi are not saying the same thing. While al-Waqidi indicates an
awareness of the Sira of Ibn Ishaq throughout his compilation, he never
completely agrees with him. Al-Wagqidi does not cite traditions from Ibn Ishaq nor
accept his chronology of events, and indeed does supply details which differ
conspicuously from those established by his predecessor. Nevertheless, as we
have seen above, al-Wéaqidi is known to have commended the traditions of Ibn
Ishaq. Clearly then, the chronology and the details established by Ibn Ishidq were

not the criteria upon which his affirmation of the author’s Sira was based.

137“Das Verstindnis Vakidi’s wird dann nur durch Vergleichung des Ibn Ishiq
moglich . ..", sec J. Wellhausen, introduction to Muhammad in Medina, by al-Wégidi,
12,
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Al-Wigqidi’s contribution to the genre was inspired by the developing
methods of the compiler. With al-Waqidi a few patterns are conspicuous. Thus,
for instance, one sees a recontextualizing of tradition, sometimes through
chronological variation and sometimes through repetition. as compared to the
work of Ibn ishdq. In the case of the incident at the fortress of Fan‘, al-Waqidi
mentions the tradition both at the battle of Uhud and again during the battle of
Khandaq; 138 on the other hand he moves the prayer of Sa‘d b. Mu*adh from the
scene of Khandaq where it is narrated by Ibn Ishéq, to the raid of the B.

Qurayza,139

Also fascinating is the way al-Waqidi re-characterizes some of the Sira
personalities who have been portrayed by Ibn Ishiq in a biblical manner. Thus, for
instance, Salmén al-Farisi, who is presented as one of those seeking Islam in the
manner of one of the three wise men yvho had visited Bethlehem in search of
Christ,140 is remembered by al-WAgqidi for his knowledge of tactical warfare:!4! as
for Ab{i Lubdba whom Ibn Ishiq represents as a kind of Muslim Judas,!42 al-
Wagidi successfully denies him that role by telling the reader of his generally
aggressive attitude towards the Prophet from earlier on in the time of Uhud.!4
According to Leder, the activities of the Akhbariydn included the reshaping and
creation of narrative material, and this is exactly what al-Wagqidi seems to be doing

in these cases.144

1388¢e al-Waqidi, Kitdb al-maghazi, 288 and 462.

1391 bid., 512.

1401bn Ishagq, Kitab sirat rasil Allah, 136-43,

141 A1-Wagqidi, Kitib al-maghizi, 445.

142]bn 1shéq, Kitab sirat rast! Allah, 686-87; and Sellheim, “Prophet Chalif und
Gescichte,” 62.

143 A1 nidi, Kitdb al-maghazi, 505.

1441 _eder, “The Literary uses of the Khabar,” 314.
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At the same time one also witnesses anecdotal material used repeatedly to
delineate the character traits of important personalities such as Ibn Ubayy,145
Huyayy b. Akhtab,146 and indeed the Prophet Muhammad himself.147 Leder,

explains:

. .. through innumerable repetitive representations in various situations, they
have come to personify certain attributes. This penchant for the depiction of
characteristics may be due to the connection of akhbir with a conventional or
“public” art of story telling. Related to this important orientation of akhbar
narration is its characteristic edifying moralizing impulse. 148

It is the same method that al-Waqidi uses to depict the Jewish people as an

untrustworthy lot who abandon their agreements. 14°

Sources and Contents: As with Ibn Ishaq’s Sira. a variety of materials

are used in al-Wagqidi’s Kitab al-maghazi ranging from documents to poetry and

Qur’anic citation, but most of all consisting of traditions and popular stories. As
far as this case study of Muhammad and the Jews is concerned, the documents

included are largely lists—of those who participated in the various battles and

145For instance al-Waqidi’s depiction of Ibn Ubayy as a hypocrite who could
not be depended on even by his confederates, is indicated in both the episode of the raid
on the B. Qaynuga‘ and the exile of the B. Nadir; see al-Waqidi, Kit&b al-maghazi, 178,
371

146The jinxed character of Huvayy is indicated both in the chapter on the B.
Nadir, and in the chapter of al Khandaq; see, for instance, ibid., 369-70 and 455-57.

147The Prophet is depicted as an excellent leader who consults with his
companions on non-religious matlers, as for instance the decision 10 move out of Medina
for the battle of Uhud, to distribute the land taken from the B. Nadir among the muhdjirGin
; and the decision to build a trench around Medina for the battle of Khandag. See ibid.,
209-11; 379; and 445. Neither does the Prophet take treachery such as the abandoning of
an agreement lightly. Each time the Jews betrayed their agreement with him, he punishes
them for it as was seen in the raid on the B. Qaynuqa®, the B. Nadir and the B. Qurayza.
See ibid., 176-80, 363-80; and 496-521.

148] eder, “The Literary Use of the Khabar,” 310-11.

199A1-Waqidi, Kitab al-maghizi, 176-80; 363-80; and 496-521.
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raids;130 of those who were martyred;15! of those who were taken prisoner;152 and

of those who were given shares in various booty. 153

Besides the lists, we are told of the writing of agreements between the
Muslims and the Jews, but what exactly these documents stated is not clearly
established; moreover, information about them is conveyed through traditions (as
is probably the case with the information regarding the so-called *Constitution of
Medina’ related by Ibn Ishaq in his Sira) rather than citations of the documents

themselves.

As far as the so called ‘Constitution of Medina’ is concerned. Ibn Ishaq
informs the reader that Muhammad made a written agreement soon after his entry
into Medina, just previous to the making of the pact of brotherhood between the
Muhéjiriin and the Ansér. Ibn Ishaq does not give the date in so many words, but
he indicates the moment at which the agreement was made by placing the evidence
in that particular position. According to the agreement, Muhammad, together with
the Muhéjiriin and the Ansér, agreed to let specific Jewish tribes—excluding the B.
Qaynuqa‘, the B. Nadir, and the B. Qurayza-identified by their relationship to the
Medinan Arab tribes, live unmolested and as a part of the umma in accordance

with their religious beliefs.13

Did Muhammad have the authority to make such a concession, and could

the Jews have been forced to live accordingly? According to Ibn Ishéq, it would

130T hus the names of those who witnessed Badr, see al-Wégidi, Kitab al -
maghazi, 152.

15145 for instance those who were martyred at the battle of al-Khandagq, ibid.,
495-96; those killed during the raid on the B. Qurayza, ibid., 529; those who were
martyred at Khaybar, ibid., 699-700.

152Those who were taken prisoner at Badr, ibid., 138-44.

153portions allotted from what was taken from the B. Nadir, ibid., 379-80.

154]bn Ishéq, Kitdb sirat rasl Alldh, 341-44.
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seem so. The Ansari support, even at ‘Aqaba, had been vehement and continued
to hold in Medina at this point.155 More importantly, Ibn Ishaq shows us that the
Jews actually permitted Muhammad to participate in the activities of their
community during the first few months after his arrival in Medina. The scenario
presented by Ibn Ishdq shows Muhammad pass sentence on a Jewish couple, raise
the value of the blood price of the B. Qurayza to equal that of the B. Nadir, and
become involved in religious arguments with them. It suggests an atmosphere of
integration and active proselytizing that is barely visible in the al-Waqidi text. Ibn
Ishdq suggests that the better moments had encouraged Muhammad to believe that
the Jews could be included in an umma with the Muslims. Unfortunately, the
activity led to much religious conflict between the two communities, and soon
enough, Jewish rejection of Muhammad. One sees Muhammad himself turn away
from the Jews with the symbolic gesture of changing his gibla from Jerusalem to
Mecca. But Muhammad’s God-given victory at Badr leads him to change his
mind. Surely such a victory indicated even to the Jews thai he, Muhammad, was
indeed the Chosen One? We thus see the Prophet proceed to invite the Jews of the
B. Qaynugé* to Islam soon afterwards.156 Ibn Ishiq brings to our notice the
optimism with which Muhammad invites the Jews of the B. Qaynuqa‘to Islam, for
in rejecting Muhammad, the Jews declare, “O Muhammad, you seem to think that

we are your people.”157

Al-Wiqidi, for his part, does not give us any information regarding a

written agreement in which the Muh&jirlin and the Ansér are key participants, as is

I35See my chapter on Ibn Ishaq, pages 79-80 above.
1561 bn 1shiq, Kitab sirat rasl Allah, 545.
1571bid.
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indicated in Ibn Ishaq’s ‘Constitution of Medina’.158 It is possible that al-Waqidi
was not aware of the existence of this document: but if he knew the work of {bn
Ishaq, which I believe he did, one must admit that such a possibility is remote.
Yet it is significant that even Ibn HishAm does not cite the *constitution™ on the
authority of al-Bakka’i. but on the authority of Ibn Ishiq himself. which suggests
that even al-Bakka'i was either ignorant of it or had avoided it. Thus it is possible

that al-Waqidi was not aware of the so-called “document’.

It may be that al-Wégidi believed that the loyalty of both groups-the
Muh&jirin and the Ansar (comprising mainly the Aws and the Khazraj)—to the
Prophet was such that a formal agreement between them was unnecessary. In fact,
al-Wigqidi in his chapter on the B. Nadir indicates that the Ansar were honoured by
the presence of the Muh4jiriin and decided which of them should host whom by
casting lots.13% As portrayed by Ibn Ishéq, the factionalism that existed within one
of these two groups, namely the Ansér, had seen the Awsi undertaking to murder
Ka‘b b. al-Ashraf matched by that of the Khazraj when they agreed to remove Abii
R&fi‘. It is fear for the consequences of such rivalry that justifies an agreement
being formally contracted between the three groups—the Muhéjiriin, the Aws and
the Khazraj—in the Ibn Ishiq narrative. Al-Waqidi does not call attention to this
rivalry, perhaps because he believes that the Prophet had helped them to overcome
it: and indeed, this is insinuated in al-Waqid1’s interpretation of the events that see
the division of the land taken from the B. Nadir among the Muh&jiriin alone: there

is no apprehension witnessed among the Ansar because of this action.160 And this

158“The Prophet wrote a document concerning the emigrants and helpers in
which he made a friendly agreement with the Jews . . .” sec Ibn Ishéq, Kitab sirat rasil
Alldh, 341; trans. by Guillaume in 1bn Ishaq, The Life of Muhammad, 231.

159A1-Waqidt, Kitab al-maghazi, 378, 379.

1601bid., 379.
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may be the reason why he does not indicate the conclusion of such an

agreement, 161

Al-Wigqidi does indicate to the reader that Muhammad desired to establish
a muwida‘a agreement between all the peoples of Medina, the Aws and the
Khazraj, and those who converted to Islam, on the one hand, and those who did
not convert, such as the pagan Arabs and the Jews, on the other. To cite his

words:

The Messenger of God came to Medina [emphasis mine] whose inhabitants
were a mixed lot, consisting of Muslims whom the mission of Islam united,
including the people of coats of mail and fortresses, and among them the
confederates of the two tribes together, the Aws and the Khazraj. The
prophet desired when he arrived in Medina to establish peace for all of
them/treat all of them well and to be reconciled12 with them. It happened
that a man would be a Muslim and his father a disbeljever, . . .163

Yet at no point does al-Wiqidi indicate the conclusion of a written agreement

between the Ansar and Muhéjir(in, as is indicated by Ibn Ishaq.

However, we are given considerable information regarding written and
direct agreements between Muhammad and the Jews. Al-Wiqidi claims that
Muhammad in fact concluded an agreement with the Jews soon after his entry into
Medina. This information is first provided as an introduction to the chapter on the

raid on the B. Qaynuga‘:

161 Thus it is interesting that what appears to be a crucial sentence in Ibn Ishaq’s
narration of the murder of Abfi Rafi‘, viz.: “Now Aws had killed KXa‘b b. al-Ashraf before
Uhud because of his enmity towards the apostle. . . so Khazraj asked and obtained the
apostle’s permission to kill Sallam who was in Kbaybar,” is absent from the text of al-
Wiqidi. See Ibn Ishdq, Kitab sirat rasiil Alldh, 714; trans. by Guillaume, Life of
Muhammad, 482.

162 According to E. W. Lane wida‘ahu means “He made a peace or reconciled
himself with him;” and the term muwéda“a means simply “a mutuval leaving, or leaving
unmolested”; see Arabic -English Lexicon, 2:3051.

163See al-Wagidi, Kitdb al-maghazi, 184.
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When the Messenger of God amrived in Medina [emphasis mine] all the Jews

were reconciled/made a peace with him, and he wrote between him and

between them an agreement/document. The Prophet attached every tribe

with their confederates and established a security/protection between himself

and them and he stipulated conditions to them. One of these conditions was

that they would not assist an enemy against him.!6+

Al-Wigqidi also informs us of a second contract, one that was established

between Muhammad and the Jews (of the B. Nadir and the B. Qurayza) when the
latter approach him to complain of the insecure conditions that he had created
when he had Ka‘b b. al-Ashraf killed. Interestingly, the tradition even informs us
of the location where the agreement was contracted: “at the house of Ramla bint

al-Harith”.165 It is significant that al-W4gqidi never associates this agreement with

the ‘Constitution of Medina’ or any part of it as cited by Ibn Ishaq.

While it seems only logicai that it is this latter agreement concluded in the
home of Ramla that is referred to during the course of al-Wagqidi’s narration of the
raid of the B. Nadir and the battle of Khandag, his statement regarding the
agreement in his account of the latter event is not clear, especially because of the
phrase “upon his arrival,” with which the information on the agreement is

introduced:

Upon his arrival [emphasis mine] the Messenger of God made a
peace/reconciliation with the Qurayza and al-Nadir and the other Jews of
Medina on the condition that they were not to take sides for or against him.

It is also said that he made a peace or reconciliation with them [the Jews]
stipulating that they were to protect him against anyone from amongst those
who attacked him, and that they were to keep their original blood price which
was prevalent among al-Aws and al-Khazraj.166

This seems to indicate the same agreement as that which is mentioned earlier, in

the account of the raid of the B. Qaynuqé‘. That an agreement actually existed

1641bid., 176;
165]bid., 192.
166 bid., 454.
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between the B. Qurayza and Muhammad is indicated by al-Wagqidi as well,
however, by the fact that according to al-Wigqidi the B. Qurayza refused to help
the B. Nadir when the latter were being besieged by Muhammad,!67 and by the
fact that the B. Qurayza had lent Muhammad their baskets and spades to dig the

trench when the Muslims began preparation for the battle of the Trench.168

Regarding the terms of the above agreement, it is important to notice that
here al-W4iqidi clearly indicates that the blood values are maintained as before. 169
This differs from the information of Ibn Ishiq, which shows Muhammad actually
interfering to equate the blood value of the Qurayza and the B. Nadir, though this
is enacted separately and does not constitute a part of the ‘Constitution of
Medina’.170 Indeed al-Wéqidi’s representation of the situation in Medina, in
contrast to that of Ibn Ishiq, indicates that the various communities lived
according to their own communal regulations, and that Mubhammad on his arrival

did nothing to change this pattern of separate existence.

For al-Wigqidsi, all these agreements are purely political in nature. Al-
Wagqidi does not inform the reader that the Prophet desired to impose upon the
Jews social or religious structures such as are implied by the terms dhimmat Allzh,
umma, or nafaga as they appear in Ibn Ishiq’s account of the ‘Constitution of
Medina’. Indeed, al-Wéqidi does not indicate in any way that he was aware of the
‘Constitution.” According to Ibn Ishiq, the attitude of the Prophet changed from
one which saw the Jews as part of a single umma, paying nafaga along with the

Muslims, to one which considered them a distinctly subordinate community which

1671bid., 370-71.

168]bid., 445.

169]bid., 454 and 458.

170[bn 1shdq, Kitab sirat rastl Allah, 395-96.
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paid a jizya to their Muslim superiors, as when Muhammad came to deal with the
Jews of Khaybar.171 As for al-Waqidi’s interpretation, for him the Prophet’s

religious approach to the Jews was consistent throughout.

Extremely pertinent in al-Waqid1's narrative is the statement made by
‘Amrb. Su‘dd’, who. while disassociating himself from the treachery of the

Qurayza, nevertheless does not convert to Islam:

O Jewish people, you entered into an alliance with Muhammad according to
which you agreed that you would not help one of his enemies against him,
and that you would protect him against those who attacked him. . . . If you
refuse to enter {into an alliance] with him, then remain steadfast in Judaism
and give the jizya, though, by God I do not know if he will receive it or
not.172

And the reply of the Jews to this suggestion is ominous:

We will not concede to the Arabs a tax upon our necks with which they will
lord it over us. Death is better than that.173
But what al-Wagqidi seems to be suggesting here, interestingly enough, through the
voice of a Jew himself, is that the jizya is a payment which may take the place of
Jewish participation in defending the Muslims; a payment made in compensation.
It is such a payment that is agreed to by the Jews of Khaybar later on. Thus al-
Wagqidi is, in fact, presenting us with a premonition of what is to come. At the

same time, one may also read it as an attempt on the part of al-Wiqidi to try to

1711bn Ishaq has the Jews and Muslims both living under the dhimmat Alldh
according to the terms of Muhammad’s agreement with the Jews of Medina; but the
agreement made with the Jews of Khaybar indicates that they were offered terms which
would establish them under a dhimma from the Muslims raiher than God: in other words
they are no longer “a community with the Muslims;” but a community under the
protection of the Muslims. Thus, the notion that Jewish monotheism can be considered
comparable to Islamic monotheism, is done away with.

1728ee al-Wagqid, Kitab al-maghazi, 503-04.

173bid.
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make a connection between the agreements concluded by the Prophet both within

and outside of Medina.

And then there is an agreement which seems to have gone unnoticed,
which must have been concluded by Muhammad and those Jews who continued to
remain in Medina after the execution of the B. Qurayza. It is indicated by al-

Wagqidi just before the Prophet moves out to raid Khaybar:

Ibn Abi Hadrad said: O enemy of God, do you frighten us of our enemy even
though you are in our protection and are our confederates [emphasis mine}?
By God, surely I will inform the Messenger of God about you.!174

As to the consequences of disloyalty for these latter Jews of Medina, al-WAaqidf

gives us no information.

It is certainly true that all these agreements indicated by al-Waqidi sound
similar to the ‘Constitution of Medina’. Thus, it is significant that Julius
Wellhausen should prelude his discussion of the ‘Constitution of Medina’ with the
above citations from al-Wagqidi, because he believed that they were important for
the “interpretation of the purpose of this agreement.”175 That al-Wagqidi’s
statements are not interpretations of the ‘Constitution of Medina’ is clear,
however. because while the latter gives the Jews a subordinate place in the
agreement, al-Waqidi describes a one-to-one agreement between the Muslims and
the Jews. At the same time, while the ‘Constitution’ deals with the recognition of
the Jews as a part of the umma under the common protection of a dhimmat Allh,
al-Wagqidi merely refers to an agreement of mutual protection against their

enemies. Finaily, while Ibn Ishiq excludes the B. Qaynuqga‘, the B. Nadir, and the

1741bid., 635.

175Wellhausen, “Muhammad’s Constitution of Medina,” trans. Behn in
Wensinck, Muhammad and the Jews of Medina, 128-29.
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B. Qurayza, al-Wigqidi indicates direct negotiations with these very groups. Thus,
rather than assume that al-W#qidi was interpreting the *Constitution” as narrated
by Ibn Ishéq, I suggest that both Ibn Ish&q and al-Waqidi were, in fact. providing
the reader with their individual interpretations of an agreement between
Muhammad and the Jews which belonged in the genre of sira-maghdzi.
Importantly, I would insist that these two interpretations are very different. and
indicate the different approaches of the two authors. For Ibn Ishéq, there is no
agreement between Muhammad and the main Jewish communities of Medina: for

al-Wagqidi there were several agreements.

The Jews of Khaybar, on the other hand, had not made an agreement with
Muhammad before he attacked them. According to al-Wigqidi these later
agreements indicate no change in the religious attitude towards the Jews on
Muhammad’s part. Certainly the aftermath of the raid-of Khaybar sees the Jews
being allowed to remain on their land, but this again is not based on any kind of
development in the Prophet’s religious attitude towards the Jews. The reasons as
stated by al-Wagqidi seem purely pragmatic—the Jews are portrayed as excellent

farmers of the date palm.176

Qur’inic citationsare considered to be documentary by the believer, they
were revealed, after all, by God to His proi)het when the occasion required it.]77
‘While al-Wagqidi intersperses a few Qur’anic verses in his narrative, as does Ibn
Ishiq. it is at the end of the chapter that al-WAqidi tends to give more attention to

explaining the text as the sabab al-nuziil of the Qur’anic passage with which he

176A]1-Waqidi, Kitab al-maghézi, 690. The reasons with Ibn Ishéq are pragmatic
as well, but there has been a change in the religious status granted them by the
‘Constitution of Medina.’

177See chapter two of this dissertation, page 88 for a definition of asbib al-
nuzdl,
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associates the narrative; the verses cited are extensions of what has already been
mentioned in the chapter concerned. It is significant that generally it is here in this
position, 1. e., immediately after the narrative section, that Ibn Ishiq presents the
reader with a series of poems concerning the event just narrated about. Al-
Wagqidi’s careful linking of the revelation with the occasion described may be an
attempt to fix the chronology of the Qur’4nic text. It is possible that in replacing
the poetry section found in Ibn Ishdq’s work with a more elaborate statement on
asbib al-nuzill, al-Waqidi may have been trying to insinuate a more reliable status
for his work. There is no doubt, however, that when information gathered from
traditions can be linked closely to Qur’anic passages, as is seen in the texts of both

Ibn Ishdq and al-Waqidi, a sense of historicity is generated for the believer.

Many of the citations from the Qur’an in al-Wéqidi’s work parallel those
of Ibn Ishaq’s, though there are differences, as, for instance, in the case of the raid
on the B. Qaynuqa‘, where Ibn Ishéq cites sirat 41 Imran and al-baqara,178 and al-
Waqidi sdrat al-anfil.1’® The difference is not a superficial one, however, since
the traditions cited by al-WAgqidi not only are different from those of Ibn Ishaq, but
also are inevitably narrated differently. Otherwise the citations used by al-Wagqidi
include sdrat 4 ‘Imrédn and al-bagara while narrating the information regarding
Ka‘b b. al-Ashraf’s murder;!%0 sfirat al-munafigin at the end of his chapter on the
Battle of Uhud; 181 siirat al- fasfir during and at the end of the chapter on the B.
Nadir;!82 and the siirat al-a #zab at the end of the chapter on the raid of al-

Khandaq.!83 It is interesting that while Ibn Ishiq has no citation of the Qur’an at

1781 bn Ishaq, Kitdb sirat rast] Alldh, 545, 546.
179A1.-Wiagqidi, Kitab al-maghazi, 177.

1801 bid., 184-85.

181]bid., 319-29.

182]bid., 380-83.

183]bid., 494-95.
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this point, he does include asbéb al-nuzil on the very same chapter i. e., siirat al-
2fz4b, which, according to him, “God sent down concerning the Trench and the
B. Qurayza,”184 at the end of his chapter on the B. Qurayza. In al-Waqidi’s text,
Just as with the text of Ibn Ishaq. there are no Qur'énic citations either during or
after the chapters on the murder of Abil Rafi‘, or on the raids on Khaybar and
Fadak.

How the connection between an event and a particular verse has been
achieved is difficult to discover. The biographical narrator is not necessarily
following on the lead of some mufassir.!85 It has been suggested that originally
the Qur’anic verses were the inspiration for the narratives which are now related as
events which constitute the life of Muhammad.!8 Given the fact that different
authors cite different Qur’anic texts for the same occasion however, it is far more
likely that the choice of verse depended on the compiler concerned and was a later
inclusion. As with the citations of Ibn Ishdq, however, there is no denying that the
main purpose of the citation of Qur’an in sfra-maghdaziis to link the life of the
Prophet to the revelation, insinuate his, the Prophet’s, presence in its midst, and
establish him as its worldly source. It is significant that al-Wagqidi does indeed
follow up on some of his narratives with considerably lengthy passages of asbib
al-nuziil, as, for example, after his narration of the raid on the B. Nadir and the

raid/battle of al-Khandaq.

Al-Waqidi’s use of poetry appears superficial and suggests a direct
borrowing from the text of Ibn Ishaq, since the similarity is so great. If there is

any plagiarism involved, it is to be found in this area, given the fact that Ibn Ishaq

1841bn Ishaq, Kitab sirat rasit Alldh, 693-97.
185See Rubin, “The Assassination of Ka‘b b. al-Ashraf,” 68.

186Crone, Meccan Trade and the Rise of Islam, 214-24; also scc Ell, s.v. “Sira”,
by Levi della Vida.
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is supposed to have had these poems specially written for himself!187 Al-Wiaqidi
does not, as does Ibn Ishiq quite often, tend to mark the end of a narrative with
several poems. Thus, for instance, the selection of poems included by Ibn Ishaq at
the end of his narrative of the raid of the B. Qurayza is excluded by al-Wagqidi. As
stated above, al-WAgqidi cites far fewer poems than does Ibn Ishdq, conveying the
impression that he would rather rely on the Qur’an than on poetry. The poetry
included by al-Wéqidi seems to be purely entertainment oriented, whereas Ibn

Ishaq uses poetry to indicate possibly an earlier, oral tradition. 188

The traditions (except in the case of a #4dithin the form of asbab al-
nuzil which are cited on the authority usually of either Abii Hurayra or Ibn
‘Abbés), used by al-Wigqidi are generally presented on the basis of a more regular
chain of authorities, or isndd, very traditionally stated. They rarely extend back to
the Prophet’s time, which is just as it should have been in al-Waqidi1’s day, and
generally come to an end at the level of the 74bi ‘iin, the successors to the

Companions of the Prophet,189

Al-Wiagqidi introduces his traditions in various ways. Often he uses the
format of the collective isndd at the beginning of an episode as the basis and
authority for many of the important events that he presents to the reader. For

instance, when he narrates the account of the assassination of Ibn al-Ashraf,

187Compare for instance the poetry in al-Wagqidi’s chapter on the assassination
of Ka'b b. al-Ashraf, al-Waqidi, Kitib al-maghazi, 185-92, with the poetry in Ibn Ishiq,
Kitdb sirat ras@} Allah, 548-53; in many of the poems al-Waqidi seems to have changed
only a hand{ul of words; only one of the poems is not the same as that in [bn Ishiq’s text.
Compare also the nagd’id recited as the duels were fought at Khaybar. Ibn Ishiq, Kitdb
siral rasfil Alidh, 760-62; and al-Wiqidi, Kitdb al-maghazi, 654-57.

188See my chapter on Ibn Ishéq for an evaluation of his use of poetry.

189Horovitz, “The Earliest Biographies of the Prophet,” part 4., 518. According
to Horovitz al-Wiqidi must have been about twenty-five years or less when he began to
collect traditions, for some of his authorities died only a little after A.H. 150.
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‘Abd al-Hamid b. Ja*far related to me from Yazid b. Riimén. and Ma mar
from al-Zuhri. from Ibn Ka‘b b. Malik and Ibrahim b. Ja‘far, from his father
from Jabir b. ‘Abd Alldh... .19

And when he talks of the raid on the B. Nadir,

Al-Wiaqidi says, “Muhammad b. ‘Abd Allah, and *Abd Allah b. Ja*far, and

Muhammad b. Salih, and Muhammad b. Sahl, and Ibn Abi Habiba, and

Ma‘mar b. Réashid, including men whom I have not named. related to me, and

each has related to me some of this tradition . . . ."191

To introduce the account of the battle of Khandaq he gives a collective

isnad of numerous authorities.12 The phrase “they said” is then repeated
constantly in the following sequence of traditions, and I agree with Jones’ verdict
that “there can be no doubt about its referring back to the original collective
isndd.”193 In the accounts of the raid on al-Khandaq and B. Qurayza, however,
despite the use of the collective isnad, from time to time isolated pieces of
information are given on the basis of a particular isndd. Not all the names of the
authorities are necessarily recorded. This was probably not considered to be a
requirement. (Ibn Ishiq. as well, quite often left his authorities unnamed, even
within collective isndds). But not all accounts are necessarily introduced with a
collective isndd. The account of the raid on the B. Qaynugqa’, for instance, is
reported on the basis of distinct traditions for which a special isndd is cited each
time.1%4 On the other hand, the account of the murder of Ab Rafi‘ is based on a
family tradition: “Abi Ayy{b b. Nu‘mén related to me from his father from ‘Atiya
b. ‘Abd Allah b. Unays from his father, saying. . . .”195

190 5ee Al-Wigqidi, Kitdb al-maghézi, 184.
191See ibid., 363.

1927bid., 441.

193Jones, “The Maghazf Literature,” 348.
194A1-Wagidi, Kitib al-maghazi, 176-80.
195]pid., 391.

182



Chaprer Three

The question is, however, whether al-W4qidi is merely restating what has
been already said by Ibn Ishaq. or whether he is able to bring to the essential data
of the Prophet’s life & new interpretation. The answer would be a I'tmus as to the
degree of consistency that prevails in the transmission of these traditions, as well

as the degree of flexibility with which they could be employed in the writing of

sira-maghazi.

Comments of Ibn Ishaq such as “God only knows™ or *“one whom I do not

suspect,” for instance, are never met with in the Kitib al-maghézi. for al-Waqidi

does not seem to approve of such clauses to qualify his relaying of traditions. Al-
Wagqidf adds interjections of his own, however, to indicate that something is wrong
with the tradition, or to indicate what he himself believed to be true. Thus, for
instance, when referring to the tradition concerning the struggle between Zubayr b.
al-‘Awwam and one of the Jews during the raid of the B. Qurayza, al-Waqidi
interjects, “Do not listen to this tradition about their fighting . . . this was in
Khaybar.”1% And again, when relating the tradition concerning Khalid b. al-
Walid’s statement of how he had heard the Prophet forbid the eating of the flesh of
domesticated donkeys, mules, horses, and camels, at Khaybar, al-Waqidi

interposes: “Khalid did not witness Khaybar,”197

There are those occasions when, despite the obvious similarity—in the case
cited below both passages inform of the escort provided by Bilal to Safiya and her
cousin-the information is overshadowed by the different insinuations made by the

different traditions. Thus, Ibn Ishaqg’s version states:

Bilal who was bringing them led them past the Jews who were slain; and
when the woman who was with Safiya saw them she shrieked and slapped

1961bid., 504-05.
197See ibid., 661.

183



Chapter Three

her face and poured dust on her head. When the Apostle saw her he said,

“take this she devil [emphasis mine] away from me.” He gave orders that

Safiya was to be put behind him and threw his mantle over her, so that the
Muslims knew that he had chosen her for himself.198

The parallel passage in al-Wagqidi reads:

The Messenger of God had sent her [Safiya)] ahead with Bilal to his camel.
And he passed with her and her cousin by the slaughtered. And Safiya’s
cousin screamed a loud cry. The Messenger of God hated what Bilal did . . .
The Messenger of God said to the cousin of Safiya: This is only the devil
[Referring to Bilal. [emphasis mine]].199
The simple but obvious transference of imagery is delightful. It certainly
establishes the image of the Prophet as kinder and more tolerant than what Ibn
Ishdq would have us believe. It is possible, however, that al-Wagqidi was reacting

to the information communicated by Ibn Ishdq and adjusting the tradition in an

honest attempt to be faithful to his interpretation of the nature of the Prophet.

Sometimes the changes are more important, and indeed quite significant.
For instance, Ibn Ishaq cites the tradition regarding Sa‘d b. Mu‘adh’s prayer for
the right to take vengeance on the B. Qurayza before finally achieving martyrdom,
even as he-Sa‘d-is shot by an arrow from one of the Meccan Quraysh during the
battle of Khandaq.?% Thus, Ibn Ishdq suppresses the traditions concerning the
abrogation of a written agreement, and sees the destruction of the B. Qurayza as
the result of the prayer of Sa‘d, whose purpose tallies with that of the Prophet. Al-
Wagqidi, by contrast, shifts the tradition concerned to the scene of the
pronouncement of Sa‘d’s verdict upon the B. Qurayza.201 The immediate effect is

to take away from the significance of Sa‘d’s authority during the raid of al-

198]bn [shag, Kitab sirat rasfil Allah, 763, trans. by Guillaume in Ibn Ishaq, The
Life of Muhammad, 515.

19A1-WAqidi, Kitab al-maghdzi, 673-74.
2001bn [shaqg, Kitab sirat ras] Allah, 679.
201A|-Waqidi, Kitib al-maghazi, 512.
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Khandaq. But it also lends credibility to the claim that it was the abrogation of

their agreement by the B. Qurayza that provcked Muhammad to attack them.

We have seen that al-Wagqidi has been accused of plagiarizing the work of
Ibn Ishdq. Given the above circumstances, it would seem more fair to give the
author the benefit of the doubt and take al-Wagqidi's avoidance of Ibn Ishaq to be a
serious concern of his. His narration of the biography of the Prophet indicates that
he is not in total agreement with everything that Ibn Ishiq says. If one makes a
careful comparison of the traditions used by Ibn Ishdq with those used by al-
Wigidi, one notices that neither the isndds nor the matns of these traditions arc the

same. And the same goes for much of the chronology.

Al-Wagidi’s ‘differentness’ is also present at another level.202 An
example that comes to mind vs the story of Ka‘b. b. al-Ashraf. Just as does Ibn
Ishaq, al-Wagqidi indicates that Ibn al-Ashraf was murdered because of the way he
had insulted the Prophet after the Battle of Badr. The isndds used by al-Waqidi,
however, indicate that he is using different traditions compared to those used by
Ibn Ishdq, and this difference is reflected also in the compiler’s choice of asbab al-
nuzil. Thus, al-Wagqidi indicates that verses from the siras “al ‘Imrdn” as well as
“al-bagara” were revealed at this time, while Ibn Ishdq (who associates l-‘Imrén
with the raid on the B. Qaynuqgé‘) does not indicate the revelation of any passages
from the Qur’an during his account of the murder of Ibn al-Ashraf, but suggests

instead a possible link of Ibn al-Ashraf’s murder with the raid on the B. Nadir

2021t js important to notice, however, that though there are other traditions
concerning the Prophet’s anger against Ibn al-Ashraf, al-Wégidi nevertheless sticks with
a variant of the story narrated by Ibn Ishaq. Thus for instance see Kister, “The Market of
the Prophet,” and Rubin, “The Assassination of Ka‘b b. al-Ashraf,” who give us other
explanations for the murder of Ka‘b b. al-Ashraf. N,
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which he associates with sirat al- #ashr. Also al-W#gqid1 indicates that not only

Abi Nii’la but Muhammad ibn Maslama as well were foster brothers to Ka‘b.

More importantly, whereas Ibn Ishaq simply informs the reader that the
Jews were extremely fearful after the killing of Ka‘b, which was followed soon
after by the murder of Ibn Sunayna, a Jewish merchant, by Muhayyisa b. Mas‘id,
al-Wigqidi builds on the incident to tell us that the Jews therefore met with the
Prophet to protest his action. At this point, al-WAqidi has the Prophet make the
significant comment indicating that any insults against his person would be

punished by death:

If he had remained {not acted] as did others of the same opinion, he would

not have been assassinated. But he hurt us and insulted us with poetry, and

none of you shall do this but he shall be put to the sword.203
The Prophet then invites the B. Nadir to make a written agreement with him, and
they do so under a date palm at the home of Ramla bint al-Harith.20+ R. B.
Serjeant attempts to reconcile the latter part of the text of the ‘Consti. “.on of
Medina’ with this agreement as recorded by al-Wiqidi.205 As I have explained in
my analysis of the ‘Constitution’ in my chapter on Ibn Ishiq, however, the
‘Constitution’ does not include the Jews of the B. Nadir as participants, whether
directly or indirectly; nor does Ibn Ishaq refer to an agreement of any kind during
the whole of the episode concerning the B. Nadir. For al-Wéqidi, on the other
hand. the disturbance leads the Jews to meet with Muhammad and come to an
agreement with him, which is written down.206 It seems clear that Ibn Ishiq and

al-Waqidi are, in fact, giving two different interpretations of what may have

203Al-Wﬁqidi, Kitib al-maghézi, 192.
2041 bid.
205Serjeant, “The Sunnah Jami‘ah” 32.

206A1-Wagqidi, Kitab al-maghazi, 192.
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actually taken place. It is obvious that they are not describing the same situation,
as is suggested by Martin Lings, who mistakenly attempts to juxtapose the two
narratives saying: “He then invited them to make a special treaty with him in
addition to the covenant [emphasis mine], and this they did.”207 The fact is that
Muhammad’s provocative cry permitting the killing of any Jew would have
brought to an end any agreement with the Jews even if there had been one.208
With Ibn Ishaq, however, the murder of Ibn Sunayna does not lead to the making
of another agreement. According to al-Wagidi, Ibn Sunayna’s killing leads to the
conclusion of a second agreement, [the earlier agreement made by the Prophet on
his arrival in Medina having been already destroyed] at the house of Ramla bint

Harith.

Al-Wiqidi’s account of the murder of Abll Rafi* is also a vaniation of the
basic story as related by Ibn Ishé&q, but this time the additional details pertain to
elaboration on the main theme, the theme itself not being extended as happens in
the case of the Ka‘b story. Whereas Ibn Ishdq suggests that the Khazraj, envious
of the Aws for having won the Prophet’s favor by killing Ka‘b, sought to win a
similar regard from the Prophet by killing Abd Rafi*,209 al-Waqidi neglects to
mention that factionalism played a part in the venture. Instead he indicates that
Abii Raf1‘ was an active leader of the B. Nadir, and suggests that the Prophet sent
out the mission against the Jew because he had incited the Ghatafan and the Arab
polytheists against him.210 For al-Wigidi, who, incidentally, gives us the story on

the basis of a family tradition (the family of ‘Abd Allah b. Unays—the man who is

207Martin Lings, Muhammad: his Life Based on the Earliest Sources, (London:
George Alien and Unwin, 1983), 171.

208A]-Wagqidi, Kitdb al-maghazi, 191; and Ibn Ishaq, Kitdb sirat rastl Aliah,
553.

2091bn Ishagq, Kitab sirat rasiil Allgh, 714.

210A1-W4gqidi, Kitdb al-maghazi, 394
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supposed to have actually killed Abil Rafi‘}), Ibn ‘Atik was chosen to lead the band
of five by the Prophet because of his proficiency in speaking Yaz iidjya, a form of
Judaized Arabic which was spoken among the Jews of Khaybar.211 The resultis a
story which is quite different from that related by Ibn Ishiq; al-Wagqidi uses the
event to provide the reader with a more entertaining and ‘realistic’ picture of the

Khaybar episode.

In investigating this passage, | have already, in chapter one of this
dissertation,212 appreciated Mattock’'s comparison of the processes at work to
those of epic poetry. According to Mattock, the compiler is, while sticking to the
key components of the story as narrated by his predecessor, nevertheless changing
the details to suit the immediate circumstances he faces.213 While Mattock
indicates that these changes are unknowingly wrought, a careful examination of al-
Wigidi’s method suggests that they have been intentionally established. In this
particular case, having already established the links that existed between Abl Rafi*
of the B. Nadir and the Jews of Khaybar in particular, al-Waqidi continues on to
inform the reader of the many associations that brought the Jews and pagan Arabs
together: they spoke Yaf#idiya,. rather than Hebrew or Aramaic; they
intermarried, and the Je.vs had their women suckle Arab children and, in effect,
adopt them. Al-Wagqidi indicates the considerable ease with which the Muslim
band were able to penetrate the formidable fortress of the Jews and kill one of their
leaders, because of their former ties established during their pagan days. It would
be well to remember that al-Wagqidi had already expressed similar views, both in

his chapter on the murder of Ka‘b as well as the chapter on the exile of the B.

211The language of Yas @idfya, was an early form of Judeo-Arabic; see Newby,
“Observations about an Early Judeo-Arabic,” 221.

2128¢e pages 37-38 above.
213], N. Mattock, “History and Fiction,” 96.
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Nadir. In the latter, he has the elders admit that they have changed the biblical
text.214 This view is considerably reinforced when we are told. later, in the
chapter of Khandagq, that the Jews joined the Meccans in pagan ritual around the
Ka‘ba.215 Thus we see al-Waqidi cumulatively building up an image of an
adulterated Jewish community, that is to say. a community which is ignorant of its

proper religious beliefs and rituals.

This brings us to Newby’s analysis of the same passage. According to
Newby, his methodology involves “a species of mining,” though he certainly does
not dig very deeply! Examining the various narrations of the same story, viz.. the
murder of Ab{ Rafi‘, Newby comes to the conclusion that, in fact, al-Wagqidi
relaies the more detailed and informative account of that which is also related by
Ibn Ishdq and al-Tabari. It is essentially on the basis of the tale as narrated by ai-
VWAagqidi that Newby is provided with a “glimpse [of] the ways that the Jews of
Khaybar, and probably the rest of the Hijaz, practiced Passover.”21¢ The latter
information is not related by Ibn Ishaq. so that one is justified in attributing the
additional data to the ‘family’ tradition cited by al-W4qidi. It appears to me to be
far more reasonable to accept Marilyn Waldman'’s approach, whereby she argues
that the historical narratives tell us most, and most reliably, about the author of the
work rather than the material the author is discussing.2!7 In this case, we see al-
Wigqidi’s prejudices focused on representing the Jewish community in Khaybar as
being considerably adulterated. According to al-Wagqidi, those Jews not only

spoke YaZidiya, had Arabized names and Arab husbands, as we have already

214A1-Wﬁqid'f, Kitab al-maghdzj, 365.
2151bid., 442.
216Newby, “The Sirahas a source for Arabian Jewish History,” 135.

217M, R. Waldman, Toward a Theory of Historical Narrative: A Case Study in
Perso-Islamicate Historiography (Columbus: Ohio State University Press, 1980), cited in
ibid., 121.

189



Chapter Three

witnessed in the case of Ka‘b b. al-Ashraf, but they even adopted Arab children for

whom they would willingly betray their own leaders.218

It appears, then, that these differences found in al-Wéqidi’s text are not ill-
considered idiosyncrasies but, rather, carefully thought out alterations which come
together to establish a meaningful statement distinct from that of Ibn Ishaq’s. This
difference is clearly connected to al-Waqidi’s more stylistic approach to the
compiling of sira-maghazi, which enables him to recontextualize, through the
repetition and transference of traditions, the narrative accounts of events and the
characterization of distinct personalities as established by Ibn Ishdq. A close
comparison of the texts of Ibn Ishdq and al-W4aqidi is necessary to appreciate more

fully the contrived nature of this art form.

Take, for instance, the way the two authors recall the events that lead to
the various raids on the significant Jewish tribes by the Muslims. According to
Ibn Ishiq. the battle of Badr had been won, and God had thus indicated to the Jews
that Muhammad was His chosen messenger; it was time now for Muhammad to
remind the Jews of their coverant with God, and demand their recognition of him
as a Prophet.21? When the Jews refuse to comply with his request, Muhammad
attacks them. As faras Ibn Ishiq is concerned, the Jews of the B. Qaynuqé® were
not attacked because they had broken an agreement, but because they had rejected

His message.

But consider al-Waqidi’s interpretation: he begins his chapter on the raid

of B. Qaynuqga’, as always, with the date of the raid, stating that it happened in the

218A1-Wagid, Kitib al-maghézi, 391-95.

2191 bn Ishiq, Kitab sirat rasl Allah, 545-47. I would remind the reader that
while al-Wéqidi’s Prophet also demands conversion of the Jew, he does this only after
defeating them in war, and it is an offer made to the Jew in the last resort.
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middle of Shawwal, (he places the raid of Sawiq after it. in the month of Dhii’l
Hijja). As always. he concludes his chapter with a statement on who was left in
charge of Medina during the Prophet’s absence: on this occasion it was Abil
Lubiba. Al-WAqidi informs the reader that Muhammad had. soon after his entry
into Medina, made an agreement with the Jews, offering them security in return
for their political allegiance. The Jews had invited the Muslim attack on
themselves when they broke their agreement with Muhammad. It would appear
that what caused the aggression started off as a little incident in the market place.
when a Jew insulted an Arab woman, and one of the Arabs, much provoked. killed
the Jew in anger, only to be killed himself, thus exacerbating the situation of

antagonism that already existed between the two communities.220

The basic structure of the narrative as established by al-Waqidi is, in fact,
quite different from that of Ibn Ishiq. Ibn Ishag moves right away into the scene
which zhows Muhammad inviting the Jews to Islam. By contrast, al-Waqidi first
tells us of the agreement that was made between Muhammad and the Jews, then of
the sudden revolt of the B. Qaynuqa’, and only after that, of the Prophet inviting
them to Islam, all of this relayed on the authority of ‘Abd Alldh b. Ja‘far from al-
Harith b. Fudayl from Ibn Ka‘b al-Qurazi. The phrase “Y ou think that we are your
people,*22! which is included by Ibn Ishiq and indicates that Muhammad may
have believed that the Jews would acknowledge his authority, is not mentioned by

al-Wiégqidi.

Particularly interesting is thie way al-Waqidi gives us the information
parallel to that reported by Ibn Ishiq on the authority of ‘Asim b. ‘Umar b. Qatada.

Immediately noticeable is the way Ibn Ishiq has avoided mention of a written

2208¢e al-Wagidi, Kitab al-maghézi, 176-77.
221gee Ibn Ishaq, Kitab sirat rastll Allah, 545.
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agreement per se. Ibn Ishdq informs us that the Jews of the B. Qaynuga‘ were the
first of the Jews “to destroy what was between them and the Messenger of God.”
(see my chapter on Ibn Ishaq).222 “What” was between the Prophet and the Jews
may have very well been an understanding. or a peace. On the other hand, observe
how al-Wigqidi by introducing the chapter with information regarding the
contracting of an agreement between Muhammad and the Jews, leaves no room for
doubt that what was destroyed was indeed the contract. The parallel narrative as
reported by al-Waqidi-and here I provide a literal translation so that the reader
may appreciate how al-Wagqidi, by adding what is probably an interpretative gloss

(*“‘of the agreement”) makes his point—states:

When the Prophet overcame the companions of Badr and arrived in Medina,
the Jews acted wrongfully and broke what was between them and the
Messenger of God, of the agreement.223
A closer examination of the traditions used to narrate the information
about the raids on the Jewish groups reveals that the isndds in the two parallel
passages of Ibn Ishdq and al-Wagqidi are nowhere the same.22* One cannot deny
that the traditionists used by al-WAaqidi have already been made familiar to us by

the work of Ibn Ishag. Nevertheless, they are not the identical traditionists which

222]bid., 543-44.

233 Al-Waqid?, Kitab al-maghéazi, 176.

224Thus for instance the isnads used by Ibn Ishq are: a) a report about the B.

- Qaynugd'‘; b} a freedman from the family of Zayd b. Thabit from Sa‘id b. Jubayr from
‘Ikrima from Ibn ‘Abbis; ¢) *‘Asim b. ‘Umar b. Qatada; d) Ishiq b. Yasér from ‘Ubada b.
al-Walid b. ‘Ubada b. al-Samit. The isndds used by al-W4agidi on the other hand are: a)
‘Abd Allah b. Ja'far from al-Hérith b, Fudayl from Ibn Ka‘b al-Qurazi; b) Muhammad b.
*Abd Alldh from Zuhrf from ‘Urwa; ¢ and d) are two traditions which begin “they said”,
probably referning to the ceilective tradition given at the beginning of the book; €)
Muharamad b. Maslama “said”; f) “Muhammad related to me from al-Zuhrf, from
*‘Urwi”"; g) “Muhammad b. al-Qésim related to me from his father from al-Rabi‘ b. Sabra
from his father™; h) “Yahya b. ‘Abd Allah b. Abf Qatfda related to me from ‘Abd Allah
b. Abi Bakr B. Hazm”. See Ibn Ishdq, The Life of Muhammad, 363-64, and al-Waqidf,
Kitib al-maghazi, 176-80, respectively.
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Ibn Ishdq uses as his authorities when he narrates the particular episode regarding
the B. Qaynuqa®. and. in fact, the actual traditions used are not the same either. In
other words, Jones’ statement. “Misa b. ‘Ugbah, Ibn Ishiq. and al-Waqidi were
drawing upon a central core of material so well known that verification by
conventional isnid was superfluous,”225 implying that the three compilers were
using the same traditions and saying the same thing. is based on too simplistic an

appreciation of the narrative, and cannot be accepted.

The difference that emerges when two authors cite different Qur’anic
passages as having been revealed on the occasion of the same event is significant.
Ibn Ishiq’s citation—‘one force fought in the way of God: the other disbelievers,
thought they saw double their own force with their very eyes™—indicates that the
victory at Badr was a miracle from God, a sign that informed the peopie of
Muhammad’s role.226 With al-Wiqidi, however, who insists that the Jews

abrogated their agreement first, the citation is, accordingly:

If thou fearest treachery from any group, throw back (their Covenant) to

them (so as to be) on equal terms: {zr God loveth not the treacherous.?27
Here the reference appears to be to the fact that the Jews had not kept the
agreement; indeed, Qur’anic exegesis usually explains it as such. Al-Wiqidi’s
claim that the Jews had provoked Muhammad’s attack by abrogating the

agreement is asserted by reference to this citation.

What immediately strikes the reader who is aware of the 1bn Ishiq

narrative is that al-Waqidi introduces two new themes into this episode, which in

225Jones, “The MaghAazi Literature,” 348.
2268ee Qur’an, 3:10, cited in Ibn Ishaq, Kitab sirat rasdl Allah, 545.
227Qur’&n, translated by Yusuf Ali, 8:58. Cited in Al-Wiqidf, Kitib al-maghdzi,

177.
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Ibn Ishaq’s text are present only in the episode on the raid on the B. Nadir: that of
the hypocrisy of Ibn Ubayy: and that of the punishment of exile to Adhri‘4t being
inflicted on the Jews and the capture of weapons as booty from them. These
additional traditions bring a new dimension to the story of the B. Qaynuga‘. On
the one hand, al-Waqidi, right from this very early stage, sets for the reader the
character of Ibn Ubayy as that of a hypocrite, and here we see the aunthor exploit
methods of repetition to establish this personality. On the other hand, he also
establishes for the reader the fact that the B. Qaynuqgé‘, who were mere
silversmiths by occupation, were exiled to Adhri‘4t.228 The justification for such
repetition is based on the understanding that the traditions are in actual fact a-
chronological and therefore may be placed wherever, or even repeated if, the
compiler so desires. Certainly knowing that the B. Qaynugéd‘ have already been
exiled makes one more reconciled to the notion when the B. Nadir are later

removed from Medina.

According to al-Wigqidi, the possessions of the Qaynuqa‘ are confiscated
by the Prophet and divided as booty between the Muslims, with one fifth being
granted to the Prophet. Al-Waqidi neatly avoids any confusion by connecting the
raid on the B. Qaynuqga‘ with the revelation of sdrat al-anfal which relates to the
division of the spoils and is also associated with the Battle of Badr. Interestingly,
Ibn Ishiq claims that the whole chapter of the siirat al-anfal was revealed soon
after Badr. Ibn Ish&q’s traditions regarding the B. Qaynuqga® are associated with
verses from the chapters 4/ ‘Imrdn and al-m4’ida instead.22? This is important in
that 1t indicates very clearly that the traditions used by al-Wagqid1 indicate a

different context from that established by Ibn Ishiq.

228A1-Waqidi, Kitab al-maghazi, 179.
2291bn Ishiq, Kitab sirat rastl Allak, 545-47.
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Significantly, though al-W#qidi claims that verses from the sirat al-anfal
were revealed during the raid on the B. Qaynugi* as well, the particular verse
dealing with the Prophet’s one-fifth share is. according to him, associated with

Badr:

And know that out of all of the booty that ye may acquire (in war). a fifth

share is assigned to God, and to the Apostle, and to near relatives, orphans,
the needy, and the wayfarer. . . . 230

This information is further confirmed when. in his chapter on the B. Nadir, he has

‘Umar b. al-Khattab inquire:

O Messenger of God, are you not going to take one-fifth of what you gained
from the B. Nadir, the same as the one-fifth that you gained from Badr? 23!

Thus we see al-Wigqidi in agreement with the position taken by Ibn Ishaq. despite

his differences.

In the narrative of al-Wagidi, the raid against the Qaynuga‘ is followed
immediately by the raid of al-Sawiq.?32 Here one sees a deliberate shift from the
place given it by Ibn Ishéq in order to explain why the Prophet’s first attack was
against the B. Qaynuqa‘. The raid of al-Sawiq takes place in the month of Dhii’{
Hijja. and tells of Abi Sufyan and a group of Meccans being entertained and given
information about the Muslims by the B. Nadir.233 Essentially, al-Wagqidi is
informing the reader of a breach of contract by the B. Nadir, in that they were
entertaining the enemy of the Muslims. When Muhammad hears of this, he gives

chase to Abii Sufyéan but is not able to catch up with the Meccans.

230Qu1"5,n, translated by Yusuf Ali, 8:42. Cited in al-Wigqidi, Kitab al-maghizi,

134.
BIbid., 377.
221bid., 181.
2331bid., 181-82.
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Introducing the scene of Ka‘b b. al-Ashraf’s murder, al-Wégidi informs us
of Muhammad’s desire to come to a settlement with the Jews and the polytheists
in Medina.234 It seems that the murder of Ka‘b, who is guilty of blasphemy
against the Prophet, followed by Muhammad’s announcement permitting the
killing of any Jew, produces the necessary climate for the conclusion of such an
agreement.235 We are not told the exact nature of that agreement, but it was
probably one of neutrality, for when at Uhud the Jews refuse to join with
Mukhayrig on Muhammad’s side because it is the Sabbath, Muhammad makes no
protest. At the same time, we are told by al-Waqidi of an incident at the fortress of
Fari* when Safiya bint ‘Abd al-Muttalib kills one of a group of Jews whom she
sees moving towards the fortress.23¢6 While the incident is a play upon what Ibn
Ishégq tells us regarding the same fortress when he relates the happenings during
the raid of al-Khandaq,?37 the impact of the repetition in this instance is to de-
emphasize (as with the notion of exile) the significance of a similar story when it

is repeated by al-Wégid1 in his account of the raid of al-Khandag.238

The affair of Bi’r Ma‘(ina concerns one of the Muslims, who not knowing
that Muhammad had but recently come to an agreement with them, murders two
members of the B. *Amir.?3° Muhammad turns to the B. Nadir for help in paying
their blood moneys. The latter agree, but, despite the fact that they had but
recently concluded a written agreement with the Prophet at the house of Ramla

bint Harith, they nevertheless plot to murder him.240

2341bid., 184.

2351bid., 192.

236] bid., 288.

2371bn Ishiq, Kitab sirat rasfil Allah, 680.
238]-Wagidi, Kitab al-maghazi, 462.
2391 bid., 346.

240} bid., 364.
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Though al-Wigqidi cites the exile of the B. Nadir on the authority of such
as Ma‘mar, these traditionists had. in fact, placed the event six months after the
battle of Badr,24! while al-Wiqidi himself situates it after Uhud., as does Ibn
Ishaq.242 Significantly, though al-Zuhri is recognized as the teacher of Ibn Ishq.
the latter has not cited al-Zuhri as an authority for this incident for Zuhri like

Ma‘mar places the incident after Badr, a view with which Ibn Ishiq disagrees.

It is important to notice that despite the many variants available, al-Waqidi
retains much of what is found in the text of Ibn Ishiq. even if he does not cite him,
thus creating effects comparable to those of Greek epic oral transmission as
explained by Mattock:243.as with Ibn Ishiq. the B. Nadir plot to kill the Prophet by
throwing a rock upon him while he is visiting them in search of help with the
payment of the blood money as compensation for the two members of the B.

‘ Amir that one of his companions had killed; as does Ibn Ishag, al-Wagqidi informs
the reader that the destruction of the palm trees of the B. Nadir by Muhammad, in
an attempt to force out the Jews, was an act based on inspiration from God; as
does Ibn Ishaq, al-Wigqidi indicates that Yamin b. ‘Umayr willingly pays someone

to have his cousin murdered, in order fo please the Prophet.244

Nevertheless, it scems clear that al-Waqidi is not using the traditions that
are used by Ibn Ishaq, for his isndds are not the same. The difference is

significant. To a certain extent, this difference can be accounted for by the

2418ce Jones, “The Chronology of the Maghazi,” 268; Kister, “Notes on the
Papyrus Text about Muhammad’s Campaign against the B. al-Nadir,” 235; and Rubin,
“The Assassination of Ka‘b b. al-Ashraf,” 69.

2421bn Ishaq, Kitab sirat rasdl Alldh, 652; Al-Waqid, Kitdb al-maghézi, 363.
See also Jones, “The Chronology of the Maghézi,” 249.

2438ee page 187 above.

2447 |-Wagqidi, Kitib al-maghézi, 374. Once again al-WigidT uses material
comparable to that used by Ibn Ishiq, even though other versions are available.
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differences in the nature of events that lead to the raid in the two different
narratives. In Ibn Ishdq’s account, the murder of Ka‘b had left the Jews concerned
as to their future, but nothing is done about it,243 and it seems that their plot to kill
Muhammad is an answer to that problem. In al-Waqidi, the murder of Ka‘b leads
to an agreement between Muhammad and the Jews.246 The B. Nadir’s plot to kill
Muhammad is thus focused on, as essentially an abrogation of the agreement and

al-W4qidi indicates this through the words of Sallam b. Mishkam:

... he will surely be informed that we acted treacherously against him.

Surely this is the destruction of the agreement that is between us and him, so

do not do it.247

If one locks more carefully at the narrative, it appears that the emphasis

given to the events by al-Wiqidi is also different from that given by Ibn Ishaq.
Thus, discussing the tradition regarding the Prophet’s distribution of the land of
the B. Nadir among the Muhjiriin, Ibn Ishaq’s version portrays the Prophet as an
autocratic leader who unhesitatingly gives the land he has acquired from the B.
Nadir to his own people, for it is God himself who establishes that such land as is
taken without force is the property of the Prophet—and thus by extension—the
Prophet has the right to divide it among whomever he pleases. For al-Wigqidi,
however, Muhammad was a leader who acted on non-religious matters with the
approval of the people. This is seen in the compiler’s interpretation of the
Muslims’ decision to move out of Medina during the battle of Uhud,24® and later
on in the decision to build a trench during the battle of Khandaq.24 In narrating

this particular account about the B. Nadir, al-Wagqidi not only provides the reader

2451 bn Ishaq, Kitab sirat rasGl Alish, 552-54.
246 A1-W4gqidt, Kitab al-maghazf, 192.
247bid., 365.

248[bid., 209-13.

2491bid., 444-45.
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with several traditions regarding the Prophet’s use of that land. but, more
importantly, sets out to explain to the reader the circumstances that are supposed to
have led to the Prophet’s decision regarding gifting of all the land he had acquired
from the B. Nadir to the Muh4jirtin alone, to the exclusion of the Ansar—except for
two of them who were very poor. Once again, according to al-Wigqidi.
Muhammad acted after consulting the community. According to al-Wigqidi. the
Ansar had considered it an honour to have the Muh4jirin live with them in their
homes from the time they first arrived in Medina. When God granted Mubammad
the land of the B. Nadir, which was captured without the use of arms, Muhammad
called the Ansar together and offered them either a share in the property, in which
case the Muhdjiriin would continue to live in their homes, or the right to retain
their homes for themselves if they would be willing to let the Muhijircin alone
share the Nadiri property. That both the Sa‘ds (Sa‘d b. ‘Ubada and Sa‘d b.
Mu‘adh) should then cry out, “rather, you will apportion it to the Muh&jirGn, but
they will stay in our homes just as they were,” indicates a warm acceptance of the

grant of land to the Muh&jiriin, which is certainly not suggested by Ibn Ishag.250

As for the exile of the B. Nadir, it is interesting that Ibn Ishiq has
indicated that while some of the B. Nadir moved to Khaybar others moved to
Syria.25! Al-Waqidi, as well, in his chapter on their exile, does inform us that
members of the B. Nadir moved to Syria, but only in his section on asbab. In his
narrative section on the B. Nadir, al-Wiqidi tells us only of the movement of the
B. Nadir to Khaybar.252 Norman A. Stillman, who does not appreciate the

interpretative nature of this literature, by neglecting the asbabof al-Wagidi, and

250 bid., 379.

251]bn Ishaq, Kitab sfrat ras0i Allah, 653.

252 A1-Wagidi, Kitab al-maghazi, 375; However, al-Wiqid? then associates the
exile with the sfirat al- fashr which tells of how the B. Nadir moved to Syria. Sec my
chapter 4 for a closer look at al-Wagqidi’s explanation of the séra.
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having ignored the interpretation of Ibn Ishaqg, thus misrepresents the episode to

assert that:

Two years later, the men of Nadir lost their lives, their wealth, and their
women when the Muslims took Khaybar.253
It is in anticipation of the approaching murder of Abfi Rafi‘ that al-Wagqidi
finds it sensible to provide additional (as opposed to that of Ibn Iskiq) information
on the raid on the Banii Nadir, indicating that Abii Rafi‘ was an important and
powerful leader of that tribe who maintained close associations with the Jews of

Khaybar:

Abi Rafi‘ Sallam shouted to them. ‘If the ‘Ajwa are cut over here, surely to
us in Khaybar are ‘Ajwa.” An old woman among them said, ‘Khaybar will
see the same fate!” Abil Rafi° replied, “‘May God break your jaw! Surely my
confederates at Khaybar are ten thousand warriors. 254

Indicating that Abfi R4fi* was also an influential money-lender al-Wagqidi declares:

Abi Rafi‘ Sallam b. Abi al-Huqayq was owed a hundred and twenty dinars,
by Usayd b. Hudayr, which were due in a year, and he agreed to take his
capital of eighty dinars, canceling the remainder.255

And as we discover in his chapter on the murder of Abii Rafi‘, al-Wagqidi explains

the attack on that Jew, saying:
For Ibn Abi al-Huqayq used to incite the Ghatafan and the polytheist Arabs

around him, and give them a large payment/ inducements to fight
Muhammad.256

Ibn Ishdq places the murder of Abii Réfi* after Khandaq in the year A.H.

six; none of the latter information provided by al-Wigqidi during the raid of the B.

253Stiliman, The Jews of Arab Lands, 14.
254A1-Wagqidi, Kitdb al-maghazi, 373.
2551bid., 374.

2561 bid., 394.
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Nadir has been included in Ibn Ishiq’s work. In contrast, al-Wagqidi dates the
murder in the year A.H. four, after the exile of the B. Nadir. but before the battle

of Uhud, while indicating that the year A.H. six was another possibility.

The events after the raid on the B. Nadir leading to the battle of the Trench
are as follows: the last expedition to Badr; the killing of Salldm; the raid of Dhét
al-Rigé‘; raid on Diimat al-Jandal: and the raid of Muraysi*a. The most noticeable
difference between the narratives of al-Waqidi and Ibn Ishdq is that the latter
places both the murder of Sallam and the raid of Muraysi‘a after the battle of the
Trench, whereas al-Wiqidi places them before. As far as al-Wigqidi is concerned,
Abil Réfi* is not a participant in the battle of the Trench for he has already been
killed.

The battle of the Trench or the raid of al-Khandagq, as it is also known,
according to both Ibn Ishdq and al-Wagidi, was inspired by the Jews of the B.
Nadir joined by others of their confession in Khaybar. Importantly, however, it is
just previous to the battie (in Dhii’] Qa‘da of the year A.H. five) that al-Waqidi
informs us of the dissension caused in the community by the scandal about
‘A’isha, an affair which is dated by Ibn Ishiq just previous to al-Hudaybiya. Al-
WAagqidi thus indicates the battle as happening at a considerably inopportune
moment, as far as Muhammad and the Muslims were concerned.?37 On the other
hand, the cooperative spirit in which they join hands to build the trench could be
understood to imply that the community had overcome its doubts about the
Prophet. Once again, the outline of the narrative itself as indicated by Ibn Ishéq is
maintained by al-Wagqidi while various details change in a manner reminiscent of

Greek oral epic poetry transmission:258 they both tell of the desperate plight of the

257A1-Wagidi, Kitab al-maghazi, 426-40.
2585ee Mattock, “History and Fiction™; and page 189 above.
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Muslims when they are attacked by the joint forces of their enemies, which they
happily are able to overcome. Many of the various incidents related by al-Waqidi
have been narrated by Ibn Ishiq, even the seemingly frivolous ones, such as, for
instance, how the Prophet changed the name of Ju‘ayl to ‘Amr;259 the Prophet’s
participation in the digging of the trench and the various miracles which inform of
his prophethood. such as the changing of hard rock into sand by pouring water on
it:260 the increase in the quantity of dates such that they were sufficient to feed all
those working on the trench,26! and, similarly, with the lamb and bread cooked for
just the Prophet by one of the Muslims who had been moved by the sight of his
hardship;262 the story of ‘Amr b. ‘Abdu Wudd’s challenge which is answered
finally by ‘Ali;263 the Prophet sending for ‘Uyayna b. Hisn in an attempt to bribe
him away from the enemy forces;264 Sa‘d b. Mu‘adh’s injury at battle due to the
short length of his sleeve;265 and the mischief of Nu‘aym b. Mas‘{id who brought

about anger and hostility among the Ghatafan and the Quraysh against the Jews.266

And yet the very nature of these traditions with their very different isnids
makes it clear that the narratives could not be quite the same. Thus, for instance,
though both authors date the battle of Khandaq in the year A.H. five, Ibn Ishaq
places the event in the month of Shawwal, while al-Wagqidi places it in the month
of Dhii’l Qa‘da; and while Ibn Ishdq includes Sallim b. Abi’l Hugayq among the

Jews who visit the Quraysh looking for their support against Muhammad, al-

259 bn 1shaq, Kitab sirat rast] Aligh, 671; Al-Waqidf, Kitab al-maghdzf, 447.
2601 bn Ishiq, Kitab sirat rast] Alidh, 671; Al-Waqidi, Kitdb al-maghazi, 452.
2611bn Ishéq, Kitab sirat rasfl] Allah, 672; Al-Wiqidi, Kitab al-maghazi, 476.
262]bn [shaq, Kitab sirat rasfil Allah, 672; Al-Wigidi, Kitab al-maghézi, 452.
263]bn Ishéq, Kitab sirat rasiil Allah, 677-78; Al-Wagidi, Kitib al-maghazi, 470.
263]bn Ishaq, Kitab sfrat rastl Allah, 676; Al-Wagqidf, Kitdb al-maghazi, 477.
2651bn Ishaq, Kitdb sirat rasfl] Allah, 678-79; Al-Wagqidi, Kitab al-maghazi, 469.
2661bn [shdq, Kitdb sirat rasfi} Allah, 680; Al-Wagqidi, Kitib al-maghazi, 480-84.
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Wigqidi does not.267 While both authors indicate that the Jews win the support of
the Ghatafan in their mission against the Prophet, al-Waqidi indicates that the Jews
in fact bribe the Ghatafan with a promise of dates for a year.26%8 While Ibn Ishiq
indicates that the notion of building a trench was not an Arab one, al-Waqidi
clearly shows that the idea is recommended by Salmén al-Farisi:269 While both
authors tell us of how the Prophet sent Hudhayfa to spy on the camp of Abii
Sufyén, Ibn Ishdq merely informs the reader that “so and so”” was seated on the
side of Hudhayfa, while al-W2qidi informs us that ‘Amr b. al-*As sat on one side
of Hudhayfa while Mu‘awiya b. Abi Sufyan sat on the other (surely indicating his

anti-Umayyad sentiments), but in addition portrays the return of Hudhayfa as a

miracle.270

And then there are the traditions which seem to be exclusively those of al-
Wigqidi. It is al-Waqidi who informs us that the Jews paiticipated along with the
Quraysh and Ghatafén in a pagan ritual under the curtains of the Ka‘ba, indicating
their obvious ignorance about their own Jewish practices;27! that the Qurayza had
just previously lent their baskets and spades to the Muslims in order to build their
trenches, emphasizing the existence of an agreement with Muhammad;27?that the

two Sa‘ds of the Ansar pleaded with the Qurayza to return to the Prophet, rather

267Ibn Ishaq, Kitdb sirat rasil Alldh, 669; Al-Wagqidi, Kitdb al-maghdzi, 441.
268{bn Ishaq, Kitab sirat rastil Alldh, 670; Al-Wagqidi, Kitib al-maghazi, 443.
2691bn Ishaq, Kitdb sirat rastit Allah, 677; Al-Waqidi, Kitab al-maghfzi, 445.
2701bn Ishaq, Kitab sirat rasil Allah, 683. Al-Wagqidi, Kitab al-maghdzi, 489.
271 A1-Wagqidi, Kitdb al-maghazi, 442.

2721bid., 445.
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than obey Huyayy:273 and that the Prophet expressed the hope that he would

circumambulate the Ka‘ba and take possession of its key in the near future.274

Interestingly, and importantly, both biographers show the B. Qurayza at
the last moment betraying the Prophet with whom they had an agreement,
preferring the unreliable Huyayy and his associates to the accord with Muhammad,

who even in their own assessment had always been fair to them:

O Huyayy I have contracted with Muhammad and reached an agreement with
him. We have not seen from him except honesty. . .275
While, Ibn Ishiq’s position on the issue is unclear because in his earlier chapter on
“The Cow™ he establishes the considerable hostility of Ka‘b b. Asad to the
Prophet, al-Wégqidi, instead, stresses the claim that there was a written agreement

between Muhammad and the B. Qurayza:

Huyayy sent for the document/agreement which the Messenger of God wrote
between them, and he ripped it.276
This. according to al-Wigqidj, is the primary act which brings about Muhammad’s
aggression against them, and their final execution. The B. Qurayza are seen as
doubly treacherous, for it was because they lent their support to the enemies of the

Prophet that the Muslims very nearly lost their control over Medina.

Given the above, it is difficult to appreciate the position of M. J. Kister,

who declares:

2731bid., 458,

2741 bid., 460. On his hope which would sooun be recalled by the Prophetin a
dream as a promise from God, and would lead him to undertake a pilgrimage to Mecca,
see ibid., 572.

2751bid., 455.

2761bid., 456.
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The suspicions that Qurayza attempted to plot with Quraysh against the

Prophet would probably not justify the cruel punishment of execution . . .277
Furthermore, citing the work of “Alf b. Burhan al-Din, Kister attempts to explain
the actions of the Prophet on the basis that he desired to acquire this land in order
to provide the Muhéjiriin with property so that they would become self-
supporting.278 The problem with Kister’s reasoning is essentially methodological
and is of two kinds. In the first place, he has misunderstood the interpretational
nature of the work, and therefore not given sufficient consideration to what either
Ibn Ishaq or al-Wégqidi is saying. It seems clear that according to both Ibn Ishaq’s
and al-W4qidi’s portrayal of the incident, the problem was not one of mere
suspicion, but of clear evidence. The betrayal of the Prophet by the B. Qurayza
had led to considerable insecurity for those on the Prophet’s side. Moreover,
while Ibn Ishdq has the Prophet himself listen to their insults against him, and their
denial that they had an agreement with him, al-Waqidi goes further to show the
two Sa‘ds plead with the B. Qurayza to come back to their agreement with the
Prophet. As indicated by al-Wigqidi, the pleas of the Medinans were not heeded

and the destruction of the agreement by Ka‘b b. Asad held.27

Preferring to ignore all this evidence, Kister claims that the agreement
drawn up between Muhammad and the Jews was a simple muwdda‘a agreement,
which, according to him, was one of neutrality. Kister then attempts to show that
the behavior of the Qurayza was indeed in accordance with such a neutral position:
they did not participate in the war, but they did aid the Prophet with baskets and

spades—information which has been carefully selected from the text of al-Wagqidi.

277K ister, “The Massacre of the Banfi Qurayza,” 94-95.
2781bid., 96.
219A1-Wi4gidi, Kitdb al-maghazi, 458.
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The other aspect of this literature which Kister does not seem to appreciate
is the decontextualized nature of these traditions, which the compilers of sira-
maghdzi quite confidently seem to have placed where they wished, according to
their purposes. It is this ability to move tne a-chronological material around, and
even repeat it, that enables al-Wagqidi to confidently shift the tradition regarding
the exile of the Jews, established with regard to the B. Nadir by Ibn Ishaq, to assert
the exile of the B. Qaynuqa‘ as well.280 It is in a similar spirit that al-Waqidi
includes a parallel tradition regarding the fortress of Fari* in the context of Uhud
as well as Khandaq, which in the narrative of Ibn Ishéq is found only in the
context of Khandaq.28! It would appear that in the narrative of ‘Alf b. Burhan al-
Din referred to by Kister, the tradition concerning the grant of land to the
Muhijiriin has probably been recalled from the position given it by both Ibn Ishéq
and al-Wiqidi, who place it in the context of the B. Nadir, and moved into the
context of the raid on the B. Qurayza.282 Kister’s justification for selecting the
traditions of ‘Ali b. Burhén al-Din is probably his identification of what he would
categorize as ‘genuine tradition.” Such a qualification is not only based on an
ignorance regarding the nature of chronology and context within this genre, but as
well, on too subjective an approach, regarding the choice of narrative. Indeed,
Kister misunderstands the nature of these traditions, and ignores the interpretation
of Ibn Ishaq who sees the Qurayza as guilty of rejecting their earlier Arab
confederates and their chosen leader Muhammad;283 the interpretation of al-

Wigqidi, by contrast, sees the Qurayza as guilty of abrogating the contract.

2801bid., 178.

281]bid., 288 and 462.

282K ister, “The Massacre of the Ban(i Qurayza,” 96.

2838c¢e chapter two above for an analysis of Ibn Ishdq’s interpretation.
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The shift in the setting from the battle of the Trench to the raid on the
Qurayza is immediate in the texts of both Ibn Ishiq and al-Wagqidi. As always
Waigidi gives the reader the chronological details as well as information regarding
who was left in charge of Medina for that time. He then gives us a premoniﬁon of
what is to follow through a tradition which tells of the dream of the wife of

Nabbash b. Qays:

She said: I saw the trench, there was no one in it. I saw that the people
turned towards us, while we were in our fortresses, and we were slaughtered

like goats.28
From here on, the rest of the episode is very similar to that presented by Ibn Ishaq:
of how the Prophet handed over the banner to ‘Ali;285 of how ‘Ali attempted to
protect the Prophet from the insults of the B. Qurayza;286 of how ‘Amr b. Su‘da’,
“a man of God” was rescued for his faithfulness;287 of how the Prophet’s aunt
asked for the life of Rifd‘a b. Samaw’al with whom she had a relationship;288 and,
most importantly, of how the Prophet had the consent of the Aws in his choice of

Sa‘d b. Mu‘adh as the one who is to pass sentence on their Jewish confederates.28?

Some of these similar traditions are presented by al-Wigqidi in a different
manner. Thus, both Ibn Ishdq and al-Wigqidi tell of how the Prophet had
withdrawn from the battle, only to be called out again by the Angel Gabriel, but al-

WAagqidi provides the additional detail that Muhammad had withdrawn to ‘A’isha’s

284A1-Waqidt, Kitib al-maghazi, 497. This knack of presenting the reader with a
kind of premonition of what is soon to happen is a characteristic of al-Wéqidf’s style,
which I have had occasion to commeri on before.

285[bn Ishdq, Kitdb sirat rasiil Allgh, 684; al-Wigqidi, Kitdb al-maghdzi, 497.
2861 bn Ishagq, Kitib sirat rasfil Allih, 684; al-Waqidi, Kitéb al-maghdzi, 499.
2871bn Ishaq, Kitdb sirat rastil Alldh, 687-8%; al-Wigqidi, Kitdb al-maghazi, 504.
2881bn Ishaq, Kitéb sirat rasi] Allah, 692; al-Wagidi, Kitdb al-maghézi, 515.
2891bn Ishaq, Kitab sirat rasil Alldh, 688; al-Wigqidi, Kitdb al-maghizi, 510.
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house.??0 Both authors tell of how the Prophet alerted those around him to the fact
that they had really seen the Angel Gabriel rather than Dihya al-Kalbi ride by; but
al-Waqidi informs us that they were the B. Najjar, whom Muhammad
addressed.2?1 Both relate how Ka‘b b. Asad offered his people three alternatives
to escape death,2%2 but interestingly, in the al-Waqidi text, we have already heard a
similar offer being made to the Jews of the B. Nadir by Kindna b. Suwayr3’, so
that a certain fatalism is conveyed.2?3 Even as Ka‘b starts to speak, the reader

knows that his advice will not be heeded.

Some traditions, that are barely mentioned by Ibn Ishaq are skillfully
drawn out by al-Wéqidi and extended, I believe, for the purpose of providing a
kind of relief-oriented entertainment in the style of the gi ss, such as the tale of
Nabbata. Thus, while Ibn Ishdq informs the reader that only a single Jewess was
executed, and that was because of a crime she had committed, al-Wagqidi tells us
exactly who she was, informing us not only of her name but also of exactly what
she had done. Nabbéta had been persuaded by her husband to drop a millstone
from atop their fortress down onto the Muslim soldiers below—the very manner in
which they had earlier attempted to kill the Prophet. One of the Muslims had been
crushed to death as a result. Again, by providing more information al-Wagqidi
suggests that he is the better informed. Both narratives come together in relating
traditions concerning the hysterical laughter with which Nabbéta faces the

knowledge of her impending doom.2%+

2901 bn Ishaq, Kitdb sirat ras@l Alldh, 684; al-Wiqidi, Kitdb al-maghazi, 497.

2911bn Ishéq, Kitab sirat rasill Allah, 685; al-Wagidi, Kitdb al-maghéri, 498-99.

292]bn Ishaq, Kitab sirat rastl Allsh, 685-86; al-Wiqidi, Kitdb al-maghizi, 501-
03.

2931bid., 366.

254 bn Ishdq, Kitéb sirat rasdl Allah, 690-91; al-Waqidi, Kitab al-maghézi, 516-

17.

208



Chapter Three

Sometimes the traditions are differently recalled. such as regards the
identity of Rayhéna, who is described as one of the B. Qurayza by Ibn Ishagq. for
instance, but who, according to al-Wagqidi. was of the B. Nadir-though married to
one of the B. Qurayza—and whom, both agree. the Prophet chose for himself:295
but more significant differences in this episode of the Prophet’s life concern the
characterization of Abli Lubdba and the prayer of Sa‘d b. Mu‘adh. Al-Waqidi
introduces Abii Lubéba through traditions describing his behavior even before
Uhud,?%6 relating about his stubborn and insubordinate attitude to the Prophet and
his refusal to give a cluster of dates, first to Muhammad in order that he may hand
it to an orphan, and then directly to the orphan himself in return for a similar
cluster in paradise.2%7 This little episode devalues the impact of Abii Lubaba’s
well-known betrayal of God and Muhammad when he went out to advise the B.

Qurayza—-a narrative which evokes the biblical persona of a Judas in the Ibn Ishaq

context.298

The tradition that probably effects the greater impact, however, is that
regarding Sa‘d’s prayer, which Ibn Ishiq narrates during the course of the battle of
al-Khandagq, indicating Sa‘d b. Mu‘adh’s anger at the hostility of the B. Qurayza,
who had until then, since the time before Islam, joined with him against his
opponents even when those opponents were their fellow Jews.2%® This tradition is
situated by al-Waqidi in the chapter on the raid on the B. Qurayza. Thus, in al-

Wigqidi’s Kitdb al-magh4zi, it is in the episode concerning the B. Qurayza that we

Y

2951bn Ishéq, Kitab sirat rasfil Allah, 693; al-Waqidi, Kitib al-maghézi, 520.

296We know that it happened before Uhud because the man who bought the fruit
off Abfi Lubiba was martyrec at Uhud. See Al-WiqidT, Kitab al-maghazi, 505.

297 A1-Wagqidi, Kitab al-maghézi, 505.

298] bn Ishaq, Kitab sirat rastl Alldh, 686-87, and Sellheim, “Prophet, Chalif und
Geshichte,” 62.

299 1bid., 679.
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have Sa‘d b. Mu‘adh, who having just passed the sentence on the Jews that every

male adult be executed, declare:

O God, if you have anything left of the war with the Quraysh, keep me for it.
Indeed there is no tribe that I want to fight more than a tribe which has
disbelieved in the Messenger of God, caused injury to him and exiled him.
And if the war has ended between us and them, make me a martyr. Let me
not die until I have seen my desire upon the B. Qurayza.300
The shift is significant. By placing a very similar tradition in the midst of the
battle of Khandaq. Ibn Ishiq suggests that Sa‘d’s prayer was that he be permitted
to decide the very fate of the B. Qurayza. In other words, Ibn Ishéq was placing
the responsibility for the sentence of execution that was passed on the B. Qurayza
upon Sa‘d b. Mu‘4dh.301 It was this act of his which resulted in his being
sanctified, as it were. Al-Wiqidi, however, by placing the tradition where he does,
1.e., after the passing of the sentence upon the B. Qurayza, removes the
responsibility for the verdict from Sa‘d b. Mu*adh and places it, if indirectly, on
Muhammad’s shoulders. Of course, according to al-Wégqidi, the Jews had broken
their agreement with Muhammad, and this, together with the fact that the Muslims
had been dangerously exposed to the enemy forces, justified the verdict.
Nevertheless, the difference effected by al-Wéqidi dilutes considerably any
Jjustification for Sa‘d’s special place in heaven. Al-Wigidi spends considerable
time and space describing the special circumstances of Sa‘d b. Mu‘4dh’s death and

burial; but his sanctification comes across as overstated. 302

At this point, mention of Watt’s analysis of this event becomes

unavoidable. Says Watt:

300A1-Wagqidi, Kitab al-maghazi, 512. Compare Ibn Ishiq, Kitab sirat rasfil
Alldh, 679.

30ISee my chapter on Ibn Ishaq above for a fuller discussion of Ibn Ishdq’s
interpretation.

302A1-Wagqidi, Kitab al-maghazi, 525-29.
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Caetani’s suggestion that the judgment was attributed to Sa‘d in order to
avoid making Muhammad directly responsible for the ‘inhuman’ massacre is
completely baseless. In the earliest period his family and their friends
remembered his appoirtment as judge as an honour. . . Caetani’s alternative
suggestion that Sa‘d pursued not the course that he thought best but that
dictated to him by Muhammad is more difficult to dispose of. The prayer of
Sa‘d for vengeance might have been introduced to defend him from a charge
of subservience.303
Despite their different interpretations, the fact is that both Caetani and
Watt have viewed this material as historical evidence. At the same time neither
Caetani nor Watt seems to appreciate the enormous risks that the Muslims were
forced to face because of the betrayal of the B. Qurayza, according to the
interpretation of Ibn Ishaq in particular. The differences in the narratives of the
authors, however, are telling. It is here that Ibn Ishaq informs us that the women
and children of the Muslims were given protection in the fortress of Fari®, which,
due to the betrayal of the Qurayza, now became an easy target for the enemy. Al-
Wagqidi reduces the weight of the blame placed on the B. Qurayza on this occasion
however, because he has previously cited this same tradition in the course of the
battle of Uhud. As for Sa‘d’s prayer, it is situated only after the raid on the B.
Qurayza by al-Waqidi. Thus while Ibn Ishiq seems to suggest that Muhammad's
aggression against the Jews was because they had put the Muslims at considerable
risk, al-Waqidi once again projects the notion that it was because the Jews had
abrogated their agreement that the Prophet attacked them. Significantly, neither
Caetani nor Watt has noticed the way the tradition has been manipulated and used
variously by the two authors to suggest subtly different positions. The reason
probably lies in the fact that the two ‘Orientalists’ did not notice the shift of the

tradition, and that, if they did, did nct give it the necessary significance. 1 do

believe such lack of attention to detail is the result, on the one hand, of isolating

303watt, “Condemnation of the Jews of Ban@i Qurayzah,” 11.
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and selecting particular traditions without taking their context into consideration;
and on the other hand, of not appreciating sufficiently the nature of this material as
being essentially interpretative. The point is that these traditions are not
chronologically fixed. Thus each author-collator is at liberty to place the traditions
where he wills. It is therefore important, if one desires to appreciate sira-maghazi

for what it is, to search for the differences and try to understand them.

The events that lead from the execution of the B. Qurayza to the raid on
Khaybar are differently related in the versions of Ibn Ishdqg and al-Wiaqidi. With
Ibn Ishiq. the raid on the B. Qurayza is followed by thekilling of Sallam, the
conversion of ‘Amr b, al-‘As and Khalid b. al-Walid,3%4 the attack on B. Lihyén,
the attack on Dhil Qarada, attack on the B. al-Mustalig. the scandal about
‘A’isha,305 the affair of al-Hudaybiya,3% and the raid on Khaybar. InIbn Ishiq’s
version, the raid on Khaybar is expected only with the arrival of the Prophet’s
letter calling for the submission of the Jews of Khaybar-according to “The
Chapter on The Cow and Jewish opposition™-and is not expected according to his
chapter on the taking of Khaybar.307 With al-W#qidi, one moves from the
execution of the B. Qurayza, through a series of raids such as the sarfya led by
‘Alf to Fadak 3% and that of ‘Abd Allah b. Rawaiha against Usayr b. Zarim 309
before one comes to the treaty of Hudaybiya.310 Thus, in al-W4gqidi’s narrative,
the reader is continuously given glimpses of the hostile interaction which goes on

between Medina and Khaybar.

3041bn Ishaq, Kitab sirat rasfil Allh, 716-18.
3051bid., 731-40.

3061 bid., 740-51.

3071bid., 755-63.

303A1-Wﬁqidf, Kitdb al-maghizf, 562.

3091 hid., 566.

3101bid., 571.
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According to Hamidullah, had Muhammad not signed the treaty at

Hudaybiya, his victory over Khaybar might have been threatened:

At that time, he [Muhammad] had embittered Jews in the formidable colony
of Khaibar, in the north; and the irritated. though much exhausted, Quraish of
Mecca in the south. A Khaibar - Mecca coalition was imminent. At least this
much was certain that, if the Muslims marched towards Mecca, the Jews
would storm the empty and undefended Madinah; and if the Muslims
attacked Khaibar, the same was the fear on the part of the Meccans . . 311

It is a similar position that appears to be taken by Lecker with the help of al-

Sarakshi, though one should note that while Hamidullah talks of an ‘imminent’

coalition, for Lecker the agreement has already been concluded:

Indeed the Messenger of God agreed in the truce on the day of Hudaybiyya .

. . because there was in it a benefit (na zr) for the Muslims, owing to the

agreement (muwdy a’a [? muwédda‘a] ) which was between the people of

Mecca and the people of Khaybar. It prescribed that if the Messenger of God

marched on one of the two parties, the other party would attack Medina.312

However, as far as Ibn Ishaq and al-Wéqidi are concerned, such an

agreement was not likely, if only because during the battle of Khandaq the Prophet
had successfully used trickery to create animosity between the various Arab
factions as against those of the Jews, so that at Khandaq their efforts to oppose
him jointly had failed.313 While Ibn Ishaq gives the reader just one story in which
Nu‘aym b. Mas‘@id, the new convert to Islam, creates confusion between the
factions who opposed Muhammad, al-W4gqidi gives several. It is to the resulting

confusion that al-Hajjaj b. ‘liat refers, when he, weaving his own thread of

deception, states:

31iMuhammad Hamidullah, Mustim Conduct of State, 4th. ed. (Lahore: Sh.
Muhammad Ashraf, 1961), 272.

312Michael Lecker, “The Hudaybiyya Treaty and the Expedition against
Khaybar,” JSAI 5(1984): 4.

3131bn Ishaq, Kitab sirat rastil Alidh, 680; Al-Wigidi, Kitdb al-maghazi, 480-93.
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“And therefore they (i.e., the people of Khaybar) will apply to you seeking an

assurance of security for their clans and a return to their previous conditions

(i.e., regarding their relations with you; this is probably an indication to a

treaty between the two parties); you should not comply with their request

after what they had done to you.”314

Lecker is confused by the statement; but only because he is not trying to

understand either 1bn Ishdq or al-Wigqidi in terms of what they are saying3!5 That
Lecker should interpose an interpretation by as-Sarakshi, who lived so many years
later, speaks for the incorrect nature of his methodology. If one reads al-Wagqidi
for what he says, the statement becomes clear and simple; similarly with Ibn Ishiq.
Significantly, in the version of al-Wagqidi, soon after the execution of the B.

Qurayza, we see the Jews in Khaybar plan to come together against the Muslims,

but without the help of the Arabs:

Let us go to him [Muhammad] with those of the Jews of Khaybar who are
with us, and they are many . . . and we will not seek help from a single Arab,
for you saw in the raid of Khandaq what the Arabs did to you.316
This is an important declaration in the narrative of al-WAgqidi, for it indicates very
clearly that the likelihood of an agreement between the Meccans and Khaybar
Jews was quite remote. It is Ibn ‘Ilat’s advice to the Meccans that they should not
comply with the request (which, incidentally, was invented by Ibn ‘Ilat) of the

Khaybaris to re-negotiate the alliance.317

The victory of Hudaybiya is, in a sense, equally misunderstood by both
Lecker and Hamidullah. Here it is important to appreciate sufficiently the

interpretation of Ibn Ishaq that Muhammad—just as his ancestor before him-had

314A1-Wagqidi, Kitab al-maghdazi, 703, trans. by Lecker in “The Hudaybiyya
Treaty,” 5.

3157big.

3 16Al-Wz’iqidi, Kitab al-maghéazi, 530.

3171bn Ishaq, Kitéb sirat rasii]l Allah, 770-73; al-Waqidi, Kitdb al-maghazi, 702-
05.
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very intentionally stayed away from attacking the Meccans because he did not
want to be in any way responsible for the destruction of God’s sanctuary.
Muhammad’s words, “the one who restrained the elephant from Mecca is keeping
it [his camel] back,” are extremely significant. It is a spiritual rather than a

political victory that is being appreciated at this point.318

It is significant that Ibn Ishaq should claim that the booty of Khaybar was
essentially for those who had come to Hudaybiya, whether they participated in

Khaybar or not.3!1? This position continues to be maintained by al-Wagidi:

They had stayed away from him in the raid of al-Hudaybiya and spread lies
about the Prophet and the Muslims. They said: We will go out with you to
Khaybar. . .. The Messenger of God said: You will go out with me only
desiring jihad. As for plunder there is none [for you].320

As I have already suggested, however, al-Wagqidi’s narrative keeps the readers

aware of the tensions which prevailed between the Muslims and the Jews of

Khaybar, and hence prepares them for the conflict which is to come.

Much of the information regarding the taking of Khaybar as given by al-
WAigqidi is certainly very similar to that narrated by Ibn Ishaq: of how Muhammad
entered Khaybar;321 of a series of duels fought between the Jews and Muslims in
which the Muslims were invariably successful and in which the valor of both
Zubayr and ‘Ali are extolled—interestingly a very similar sertes of duels is repeated

in the course of the taking of Wadi al-Qura’ by af-Waqidi;322 of how Muhammad

3181bn Ishaq, Kitab sirat rastl Allah, 741; trans. by Guillaume in The Life of
Muhammad, 500-01; and, Al-W4gidi, Kitdb al-maghédzi, 587.

3191bn Ishaq, Kitab sirat rastl Allah, 774.

320A|-Wagqidt, Kitdb al-maghézi, 634.

321jbid., 642; Ibn Ishiq, Kitib siral rastl Allah, 756-77.

322A1-Wiqidi, Kitdb al-maghazi, 655-57, and 710.
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prohibited the eating of the flesh of the domesticated donkey:3%3 of how
Muhammad took the fortress of the Jew Sa‘b b. Mu‘adh for the Banii Sahm of
Aslam in particular, who had complained to him that they had not profited by the
venture;324 of how ‘Ali used the heavy door of the Jewish fortress as a shield;325
of how Kindna refused to inform the Prophet of the hidden jewels, and thus was
tortured to death;326 of the slave of the Prophet being marked by the Prophet as
one who would go to hell;327 of Bilal oversleeping, so that all those who were with
the Prophet missed their moming prayer—a tradition which, interestingly, al-
Wagqidi repeats, in keeping with his methods, during the course of the raid on
Tabiik;328 of the girl who menstruated for the first time while riding with the
Prophet;32° of how al-Hajjaj b. ‘It returned to Mecca and lied about the Prophet,
indicating to the Meccans that the Prophet had lost to the Jews of Khaybar, in
order to collect his money (which has already been discussed):330 and of how

Mahmid b. Maslama was killed when a milistone was dropped on him.331

There are those traditions, however, which are similar but not quite the
same: for instance, whereas both Ibn Ishiq and al-Wéqidi tell of al-Akwa‘ and his
composition of rajaz verse, only al-Wigqidi is able to inform the reader that it was
another of the Prophet’s companions, ‘Abd Alldh b. Rawéha, concerning whom

the Prophet had used the same words, and who in fact was martyred at Khaybar—

323 A1-Waqidt, Kitdb al-maghézi, 661; Ibn Ishaq, Kitab sirat rastl Allsh, 758.
324 1-Wagqidi, Kitab al-maghézi, 659; [bn Ishaq, Kitab sirat rastl Alldh, 759.
325A1-Waqidi, Kitdb al-maghazi, 655; Ibn [shaq, Kitib sirat rastl Alldh, 762.
326A1-Wagqidi, Kitab al-maghazi, 671-73; Ibn Ishaq, Kitab sirat rasfil Alldh, 763-

327A1-Wagqidi, Kitab al-maghézi, 681; Ibn Ishaq, Kitib sirat rastl Alldh, 765.

328A1-Wagidi, Kitab al-maghazi, 711 and 1015; Ibn Ishiq, Kitib sirat rastl
Alldh, 767.

329A1-Wigidi, Kitdb al-maghézi, 685; Ibn Ishdq, Kitab sirat rasil Allah, 768.

3301bn Ishaq, Kitab sirat rasQil Allgh, 770-73; al-Wigidi, Kitib al-maghdzi, 702,

3311bn Ishag, Kitab sirat rastl Alldh, 758; al-Waqidi, Kitdb al-maghfz?, 658.
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al-Akwa‘, on the contrary, was martyred at Mu’ta.332 The story of how
Muhammad had promised Safiya to Dihya. but how. when he decided to keep her
for himself, he gave him two of her cousins instead. is told by both authors 333
except that with al-Waqidi it was only the one cousin that Muhammad gifted to
Dihya;334 similarly how Abi’l Yasar stole two of the sheep belonging to the Jews,
“bringing them back at a run as though I carried nothing™, which were duly killed
and eaten,335 but with al-Waqidi there were two miracles: not only did Abit’l
Yasar come running back with the sheep under his arms, but, *“There did not

remain one among the people of the camp who had besieged the fortress, but they

had eaten from it.”336

What really makes the difference, however, are those traditions introduced
by al-W4qidi which have not been mentioned by Ibn Ishaq during the course of his
narration of the raid of Khaybar. Thus, for instance, there is the repetition of the
tradition regarding the Jewish attempt o win help from the Ghatafén, but with a
difference, for this time they are won over with the promise of the dates of

Khaybar:

Kindna b. Abi’l Huqayq went along with fourteen Jews to the Ghatafén to

ask them for their help, promising them half the dates of Khaybar for a year
337

But that when the Prophet tries to turn them back. with a similar promise, the

Ghatafan this time refuse:

3321bn Ishaq, Kitab sirat rastil Alidh, 756; Al-Waqidi, Kitab al-maghazi, 638-39.
3331bn Ishaq, Kitab sirat rasGl Allah, 758.

334A1-Waqidi, Kitab al-maghézi, 674.

3351bn Ishéq, Kitdb sirat rastl Allah, 762.

336A1-Wagqidi, Kitab al-maghazi, 660.

3371bid., 642, also 640.
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The Messenger of God sent (a message) to ‘Uyayna b. Hisn who was at the

head of the Ghatafan, and their leader, saying, “return with whoever is with

you, and I will give you half the dates of Khaybar for this year, for surely

God has promised me Khaybar.” ‘Uyayna said, “I will not ally myself nor

make an agreement with a Muslim.”338

The Ghatafan return home only when they hear a voice warning them that

their families at home are about to be attacked.33? Thus al-Wiqidi, while
confirming much of the information narrated by Ibn Ishdq, is nevertheless
narrating traditions different from those presented by his predecessor. That they
are different traditions is realized both by their content or matn, as well as by the
names of those through whom these traditions have been conveyed, which
constitutes the isndd. Moreover, al-Waqidi situates these traditions in different

parts of the larger tale, as compared to Ibn Ishaq, in order to establish his own

version of those happenings.

Al-Wigqidi also brings in entirely new material. He informs us of the
situation in Medina when Muhammad first decides to take Khaybar. Thus, for
instance, we are told that even after the execution of the B. Qurayza. there still
remained a fairly affluent community of Jews in Medina, Jews who had the means
which enabled them to lend money to their needy Muslim confederates. Inevitably
these Jews are drawn to their fellow Jews in Khaybar, so that though the Jews of
Medina are bound by a dhimma agreement to be loyal to the Muslims, they are

nevertheless hopeful that the latter will be defeated by their brethren in Khaybar:

Abii Shahm said with envy and greed: Do you consider that the fighting at
Khaybar will be comparable to what you met from the Bedouin? By the
Tora. in it are ten thousand warriors. Ibn Abi Hadrad said: O enemy of God,
do you frighten us of our enemies, while you are under our protection?340

333]bid., 650.
33%1bid.
3401bid., 634-35.
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Their hope leads them to betray their protectors, the Muslims, to the Jews of
Khaybar, not only giving them information regarding the size of their forces. but

promising them their support from Medina once the war actually begins.3+!

It is conspicuous that while Ibn Ishdq barely gives the reader any
information on Khaybar until he comes to the raid on that town. al-Wiqidi
repeatedly emphasizes the strength of Khaybar’s fortresses, the large number of
forces maintained within its walls, and its general invulnerability. The reader is
first informed about Khaybar as early as the time of the exile of the B. Nadir, after
which the information concerning Khaybar is repeated in the account of the
murder of Abil Rafi‘, and also at the beginning of the chapter on al-Khandaq, at
the end of the chapter on the raid of the B. Qurayza, and at the beginning of the
chapter on the raid of Khaybar itself.342 Thus, according to al-Wagqidi,

Muhammad’s victory over Khaybar is as miraculous as his earlier victory at Badr.

The Jewish town of Fadak, which submits to Muhammad immediately
after Khaybar, does so before it is actually attacked, so that its land is considered
to be the property of the Prophet. Nevertheless, Fadak had, according to the
information provided by al-Wigqidi, not submitted straight-away as one would
presume if one were to depend on the information provided by Ibn Ishdq alone. In
weaving for the reader the story of Khaybar, Fadak, Wadi al-Qura’, and Tayma’,
al-Wagqidi as usual uses a style of repetition: thus, while Khaybar is taken by force,
Fadak surrenders before attack; and similarly, while Wadi al-Quré’ is, like
Khaybar, captured; Tayma’ like Fadak, surrenders to become the property of God
and His Prophet. Al-W4qidi also uses the raid as a kind of mnemonic which

brings to mind certain practices established by the Prophet at the time. Thus for

341jbid., 641.
3421bid., 373, 391, 531, 634-35.
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instance al-Wagqidi indicates that the Jews, in coming to a settlement, proposed to
the Prophet that while the land would continue to be theirs, they would leave
Khaybar and return only whenever it was time to harvest the dates—a suggestion
strangely reminiscent of what Sallam b. Mishkam had hoped for during the siege
of the B. Nadir343 The Prophet, however, refuses. Instead, a settlement is
reached whereby it is agreed that they would own half the land with its soil, and
leave the other half to the Prophet. The second of these traditions, says al-Wagqidi,

is the more trustworthy of the two.344

Again, many of the traditions are similar to those related by Ibn Ishiq,
such as, for instance, the story of Abli Ayyiib, who stays up all night fearing for
the Prophet who had just married Safiya (whose father and uncle had both died
because of him);345 and the tradition about the Prophet’s slave whom the Prophet
declares would find himself in hell because of the fact that he had stolen a piece of
the booty before it had been divided up.346 To this category also belong traditions
which indicate that the Prophet was agreeable to the use of Qasdma in deciding a

legal issue, whether it be as an oath of accusation or as an oath of defense.347

Al-Wigidi relates a considerable amount of new information as well,
much of it concerning Muhammad’s ‘courtship’, if one may call it that, of
Safiya.348 But perhaps the most fascinating tradition yet to be cited is the
amazingly thoughtful advice counseling against visits to one’s ‘women’ without

due warning, after “ishi. Here, al-Wagqidi cites the case of a man returning home

343[bid., 368-69.

3441bid., 706-07.

345[bid., 708; Ibn Ishaq, Kitab sirat rasdl Allah, 766.

346A1-Wigidi, Kitab al-maghazi, 710, Ibn Ishiq, Kitab sirat ras{il Allah, 765.

347A1-Wagidi, Kitdb al-maghazi, 715; and Ibn Ishaq, Kitab sirat rastl Allsh,
778.

348A1-Wagqidi, Kitab al-maghazf, 707-09.

220



Chapter Three

to find his wife in bed with another man. The punishment of stoning is
importantly not mentioned.3# It is significant that while Ibn Ishiq does tell of a
tradition regarding the punishment of the adulterer by stoning, which appears in

accounts of the Prophet’s Farewell Sermon 330 al-Wiqidi does not..

Al-Wigqidi, having begun his work by naming for the reader the
traditionists who constitute his main sources. goes on to list the various events of
the maghazi of the Prophet in chronological order.35! It seems clear that al-
Wiqidi’s approach is based on a much emphasized respect for chronological
detail, especially in comparison to the vague ‘then’ and “after’ attitude to the
dating of events that is taken by Ibn Ishdq.352 The basic structure of the Kitab al-
Maghazi of al-Waqidi, however, compares favorably with that of Ibn Ishiq, i.e..
the sequence of Badr, Uhud and Khandag, each in turn followed by the raids of
Qaynugé‘, Nadir, and Qurayza respectively; after which there is movement into
Khaybar, Fadak, Wadi al-Qura’, and Tayma’ before the taking of Mecca. But if
one scrutinizes the above material more thoroughly, one finds that there are

innumerable differences.

Here, once again, it is necessary to stress the fact that the genre of sira-
maghizi does not envision a fixed chronology. It is, therefore, extremely
important to notice that al-Wagqidi’s chronology has not been the result of a
thorough investigation of tradition, but rather, has in fact been imposed by him to
establish his unique rendition of sira-maghéizi. Thus, for instance it is on his own

authority that he gives us the chronology of the various events. It is on the basis of

3491bid., 712-13.

3501bn Ishédq, Kitab sfrat rastil Allah, 970.

351 A]-Waqidf, Kitab al-maghazi, 1-8.

352See my chapter on Ibn Ishéq, pages 128-29 above.
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such a chronology that he places al-Sawiq after the raid of the B. Qaynuga’‘. Itis
on his own authority that he dates the agreement between the Jews and the Prophet
when, according to him, it was written down in the House of Ramla, before the
raid on the B. Nadir. Such a chronology enables him to assert that it was because
of the abrogation of the agreement with Muhammad by the Jews that the Prophet

attacked them.

It is significant that al-Waqidi’s commendation of Ibn Ishiq as a
traditionist comes in spite of his differences with him regarding both sequence and
chronology. Chronology which establishes cause and effect is no doubt a key to
interpretation. Given the fact that al-Waqidi supplies his own, for as I have
explained he states his chronology in an introductory statement on his own
authority, one would be forced to acknowledge that chronology is an important

key to appreciating the originality of al-Waqids.

Al-WAgqidi adopts all kinds of tactics to claim validity for the chronology
he establishes, which at first seem merely based on a desire to emphasize a certain
verisimilitude regarding his information. Thus, for instance, he takes the trouble
to give the reader incorrect information and then correct it. He does this at least
twice within his treatment of the motif of Muhammad and the Jews. While
detailing the course of the raid on the B. Qurayza, for instance, he tells the reader
—and this, 1 repeat, is incorrect information—that on this occasion Zubayr b. al-
‘Awwam went forward to duel with one of the Jews, much to the apprehension of

his aunt Safiya b. ‘Abd al-Mugalib:

A man from the Jews said, “Who will come for a contest?’ Zubayr stood up
and challenged him, Safiya said, ‘Prepare me.” The Messenger of God said,
‘Of the two of them the one who is above his companion will kill him.’
Zubayr was above and he killed his companion. The Messenger of God was
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fair to him and gave him his share of the loot. Ibn Wiqid said. *Do not listen
to this tradition about their fighting . . . this was in Khaybar. 353

And, again, during his account of the raid on Khaybar:

Zubayr went out to him, and Safiya said, ‘O Messenger of God it makes me
sad! My son will be killed O Messenger of God.” The Prophet said. ‘Rather

your son will kill him,’35+
One wonders why al-Wagqidi takes the trouble to provide such incorrect
information, for he clearly ‘knew’ where and when he himself would prefer to
situate the incident. Itis possible that his style of repetition may have something
to do with it, for he does end up by citing the inf;nnation in two different
locations. The point is, of course, that by doing so, he portrays himself to the
reader as an extremely conscientious student of the traditions; but he is also
indicating to the reader the various situations within which these traditions, which

are a-chronological, could be contextualized.

Al-Waqidi’s shaping of chronology is particularly seen in his claim that the
Jews of the B. Qaynuqa‘ were the first to break their agreement, for here we see
him change the sequence established for the traditions by Ibn Ishiq, a sequence
which moves from the raid on al-Sawiq to the raid on the B. Qaynugé‘, to one
which places al-Sawiq after the raid on the B. Qaynuqa’; the purpose is obviously
to establish that it was the latter who were the first of the Jews to break their
contract with Muhammad: it was as a result of the abrogation of the agreement that
Muhammad besieged them. As I have discussed in my chapter on Ibn Ishiq,the
account of the raid on al-Sawiq asserts that the B. Nadir gave shelter to the
Meccans. If, as indicated by al-Waqidi, an agreement had existed between

Muhammad and the Jews, and if, as indicated by Ibn Ishdq, the raid on al-Sawiq

353A1-Wagqidi, Kitab al-maghdzf, 504-05.
3541bid., 657.
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preceded the raid on the B. Qaynuqga‘, then the B. Nadir should have been the first

Jewish group to have been attacked by Muhammad.

Since both Ibn Ishaq and al-Wiaqidi date the raid of al-Sawiq in Dhi’l-
Hijja. Jones believes that this was indeed when the event occurred.355 This
misunderstanding of the issue is probably due to Jones’ focus on the date per se.
and to his inability to appreciate chronology as essentially a litmus of cause and
effect rather than a deliberation regarding an exact point in time. Thus, though
both Ibn Ishdq and al-W4aqidi declare that the raid of al-Sawiq was in Dhii’l-Hijja,
for Ibn Ishag, the raid of the B. Qaynuga® (which he does not date) takes place
afterwards: according to al-Wigqidi, the raid of the B. Qaynuqi‘ was before al-
Sawiq. in around the month of Shawwail. Interestingly. the word contract or
agreement is not used by Ibn Ishaq during his account of the entire chapter on the
B. Qaynuqa‘.3% Al-Wagqidi introduces his account of the raid on the B. Qaynuga“
by informing the reader that the Prophet had made an agreement with the Jews of
Medina. He then goes on to explain how because of the abrogation of that
agreement by the Jews, the Prophet decided to attack them. Significantly, it is
with this event that al-Waqidi associates the first movement of Medinan Jews to

Syria.357

In the case of the murder of Ka‘b b. al-Ashraf, al-Wagqidi again asserts his
version of the chronology of events by claiming to be able to give a very close
approximation to the date of the event: “in the middle [the fifteenth] of Rabi" al-

Awwal, of the year three.”338 As Jones points out quite clearly, however, this

355jones, “The Chronology of the Maghazi,” 261.
356]bn 1shagq, Kitab sirat rasiil Allsh, 545-47.
357A1-Wagidi, Kitab al-maghazi, 176-81.
3581bid., 189.
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could not possibly be accurate. The problem is, al-Wéqgidi himself unwittingly
contradicts this assertion in his account of the raid on Dhii Amarr by stating that
the Prophet had set out for that raid on the twelfth of that month, and that he
stayed away for eleven days; which makes it then impossible for the Prophet to
have dispatched Muhammad b. Maslama, having accompanied him, for a part of
the way, on the fifteenth.35 There is little doubt that al-Waqidi’s intention is to
establish his chronology. not because he believes it to be the historical truth but
because it is necessary for him to assert his own thesis regarding early Islam. Al-
Wigqidi’s claim that the murder of Ka‘b took place after Badr. and was an event
distinct from the exile of the B. Nadir (a claim which is not clearly asserted by Ibn
Ishaq), enables him to explain that the insecurity of the Jews following the murder
of Ka‘b b. al-Ashraf, led to their writing an agreement with Muhammad. It was
because the Jews abrogated this agreement that Muhammad attacked them. The
chronology asserted by al-Wagqidi provides for the necessary passage of time

which makes the information regarding such an agreement appear more plausible.

Regarding the chronology of the murder of Salldm b. Abi’l-Hugayq, al-
Wigqidi dates the event at some point in the month of Dhii’l-Hijja in the year A.H.
four, suggesting that he was murdered for his activities during the raid of the B.
Nadir.360 In contrast, Ibn Ishaq dates the murder soon after al-Khandaq, implying
that he was being punished for joining with the Meccans to attack Medina.36!
Moreover, Ibn Ishiq explains the murder as being motivated by the conflicts and
competition which existed between the Aws and the Khazraj.362 Al-Wagqidi makes

no reference to the traditions regaiding factionalism, and indicates that it was the

33%Jones, “The Chronology of the Maghazi, ” 262-63.
360A-Waqidi, Kitab al-maghazi, 391.

3611bn Ishdq, Kitéb sirat rast] Alldh, 714-16.

362]bid., 714.
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Prophet who took the initiative in sending the expedition out against Abii Rafi°,
just as he did in the case of Ka‘b. His earlier dating—A.H. four—suggests that the
Prophet’s actions were such that they did not encourage the development of
factionalism either. According to him, it makes sense to fix the date of the murder
at a point closer to the exile of the B. Nadir.363 To justify his chronology, al-
Wéqidi brings in a whole series of new details (i.e., information not provided by
Ibn Ishiq) into his account of the exile of the B. Nadir, informing the reader of the
authority of Abil Rafi‘ and indicating his links with the Jews of the formidable
fortress of Khaybar, events which explain the attack on Abii Rafi‘ in A.H. four.
Though al-Wiqidi mentions an alternative date in A H. six,3%4 nevertheiess, the
fact that he does not mention Ab{i Rafi* during the battle of Khandag gives a

certain finality to his original chronology.

As for the chronology of the raid of al-Khandag, al-Waqidi situates it soon
after the raid of Muraysi‘. On this occasion, the Prophet’s authority is challenged
by important members of the community who question his wife’s faithfulness to
him. The community’s morale seems to have been at an ebb when the Prophet’s
enemies decided to attack him at what later came to be known as the battle of al-
Khandaq. (On the other hand, al-Waqidi also indicates that the problems of the
community had been overcome when he describes, for the reader, the way the

community comes together, under the Prophet, to build the trench).

And similarly the events that lead to the raid of Khaybar are also
differently narrated by al-Wéqidi, who indicates both ‘Ali’s expedition to al-Fadak

as well as another minor expedition to Khaybar in the period between the raid on

363Jones, however, feels that the differences regarding the date of the murder of
Abi Rifi* was a matter of simple confusion. See Jones, “The Chronology of the
Maghdzi,” 270.

364A1-Waqid?, Kitdb al-maghazi, 395.
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the B. Qurayza and the Prophet’s conclusion of peace with the Meccans at al-
Hudaybiya. Significantly, neither of these raids is chronologically situated by Ibn
Ishiq, and in fact, both are mentioned by him only at the end of his account of the
Prophet’s maghazi. Al-Waqidi by situating them as he does, indicates that there
was hostility between the two communities long before the better known raid of

Khaybar, which he dates with Ibn Ishiq in A.H. seven.

Al-Wigidi also differs from Ibn Ishiq with regard to the chronology of
asbab al-nuziil passages. Ibn Ishiq, who, as we have seen, is not obviously
disturbed by the existence of contradictory traditions regarding an event. gives two

explanations for the occasion of the revelation of the verse:

Remember God’s favor to you, how a people were minded to stretch out their
hands against you, but He withheld their hands from you . . . 365
One explanation, according to Ibn Ishigq, is that this revelation referred to

the B. Nadir when they attempted to throw down a stone upon the Prophet.366 Al-
Wigqidi disagrees: according to him the verse was revealed during the raid on Dhii
Amarr.367 There is a difference of opinion regarding the verses revealed during
the raid of the B. Qaynuqga‘ as well. The point is that each compiler sought out the
Qur’anic citations which best suited the interpretation or bias that he desired to
impose on the various events that constituted the life of the Prophet. Al-Wagidi
seeking an interpretation that would accommodate his interpretation of sira-
maghézi did not blindly include the verses cited by his predecessor, but instead,

carefully selected his own.

363Qur’an, trans. by Yusuf Ali, 5:12.
366]bn Ishaq, Kitdb sirat rastil Allah, 392,
367A1-Wagidi, Kitab al-maghazt, 196.
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As for his style, the most obviously damaging aspect of al-Waqidi’s Kitib
al-maghazi is his tendency to popularize and sentimentalize issues, possibly, in
order to interest his audience. Four of these incidents are particularly striking: the
first of these describes the pageantry with which both the B. Qaynuqé‘ and the B.
Nadir leave Medina, calling forth a memory of their hospitality and their
generosity. The reader is reminded that the Jews had participated in their wars and

been ever ready to help their Arab friends:

Is this how you have rewarded them? You asked them for help and they
helped you against the Khazraj; surely you had asked help from all of the
Arabs, and they had refused it to you.368

The reply, which is heard on several occasions, is that Islam had destroyed all

earlier ties, an answer which somehow sounds inadequate, though it is probably

meant as the pronouncement of the dawn of a new era.

The second incident shows Muhammad at the scene of the battle of the
Trench, having fallen into a deep slumber, being repeatedly awakened with the
knowledge (with which he has been inspired) that the enemy was trying to
infiltrate their camp. Each time, Muhammad himself ventures out to face the
enemy and returns having seen them withdraw.36° Here the bravery of the Prophet
is being extolled, and the believing audience probably enjoyed it when it was

narrated to them, but the numerous repetitions make it tedious for the reader.

The third incident concerns the B. Ghatafan who were on their way to help
the Jews of Khaybar. On the way they hear what Ibn Ishaq is satisfied with calling
a rumor, but which al-Wagqidi exaggerates into a voice echoing out of nowhere,

warning the Ghatafén that their homes are being destroyed. The whole incident is

368[bid., 375.
369bid., 466-67.
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a simulation of the fantastic, a kind of aural display of God’s help to the
Prophet.370

The fourth incident is the extremely romantic and sentimentalized version

of Muhammad’s marriage to Safiya bint Huyayy.37!

It is obvious that a kind of patterned repetitiveness which is seen in many

aspects of al-Wigqidi’s Kitab al-maghazi adds to his quantity of information. Take,

for instance, his approach to the depiction of Ibn Ubayy as a hypocrite. While Ibn
Ishdq does not include this theme when he discusses the raid on the B. Qaynuga‘,
al-Wagqidi does not omit it. And similarly with the traditions regarding the exile of
the Jews from Medina. Al-Waqidi narrates them in the accounts of the raids of

both the B. Qaynugi‘ as well as the B. Nadir.

It is the same style of repetitiveness that leads al-Waqidi to mention the
movement of a few Jews towards the fortress of Fari‘, not only in the affair of al-
Khandaq, where Ibn Ish&q brings to the fore the issue of increased risk to the
Muslims of Medina in a possible attempt to justify the execution of the Qurayza,
but also in the earlier sequence of Uhud where he gives us an early version of
Safiya’s bravery in the face of Hasin’s cowardice.372 And similarly with the story
of Bilal oversleeping: we hear of it during the taking of Khaybar, which is when
Ibn Ishaq tells of that tradition as well,373 but then we hear it again during the
march on Tabiik.374 Thus, there is a repetitiveness in the method of al-Waqidi

which brings to it a certain flatness but also brings a kind of ritualistic effect which

3701bid., 650.

3711bid., 707-09.

372]bid., 288 and 462,

3731bn Ishagq, Kitb sirat rasiil Alldh, 767; and al-Wagqidi, Kitdb al-maghazi, 711.
3741bid., 1015.
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the audience must have found attractive. It is quite different from the style of Ibn
Ishdq, who seems to bring out the differences while moving towards a climax.
This repetitiveness is seen in al-Waqidi’s traditions concerning the agreements

" made by Muhammad with the Jews as well. There is a regular pattern of the Jews
breaking their ‘contract’ with Muhammad, which is consistently maintained as the
reason for his decision to fight them. At the same time, the repetition stresses the
characterization of the Jews as undependable.375 We see a similar repetitiveness
in the manner in which al-Wigqid1 depicts the hypocrisy of Ibn Ubayy and the
jinxed personality of Huyayy b. Akhtab.376

Thus we see that al-W4aqidi’s use of tradition material affects sfra-maghazi
to make two kinds of changes. The first kind of change concerns the very content
of the traditions he uses. We see him introduce more information and new
information to establish his distinctness from Ibn Ishdg. Thus, for instance, he
tells of the contract written by Mutammad at the house of Ramla377-a piece of
information that is not mentioned by Ibn Ishaq to establish that there was an
agreement between Muhammad and the Jews of the B. Nadir, and that it was
because they broke their agreement that Muhammad attacked them. As
importantly we see al-Wéqidi maintain a chronology which would allow for such

an interpretation.

We also see al-Waqidi locate similar traditions in several places.
Generally the intent is to provide new situations for their recollection, but

occasionally also to achieve an effect of de-emphasis, as, for instance, in the case

3758ee for instance al-Wéqidi’s explanations of the events that lead to the raids
on the B. Qaynuga’‘, the B. Nadir, and the B. Qurayza.

376See al-Wiaqidi’s description of Ibn Ubayy’s activity during the raids of the B.
Qaynuqi* and the B. Nadir.

377 A1-Wagqidi, Kitab al-maghazi, 192.
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of the exile of the Jews, and in the case of the incident at the fortress of Fari. The
result is to deny the full impact given the different incidents by Ibn Ishag, who
uses the traditions but once to indicate the exile of the B. Nadir, and to show that
the Muslims had been badty let down during the battle of Khandaq by the B.
Qurayza, respectively. Sometimes al-Waqidi situates the tradition in a modified
form early in the course of the narrative in order to create the effect of a
premonition: thus as early on as in the battle of Khandaq. we hear the Prophet
convey his hope of holding the key to the Ka‘ba. an act about which he would
soon enough have a vision, and later fulfill; and simitarly with the notion of jizya,
which is suggested by ‘Amr b. Su‘da during the raid on the Qurayza.378 It may be
that al-Waqidi merely desires to indicate another possible situation which might
have recalled the particular tradition concerned—as for instance the traditions
which tell of how Bilal over slept and the account of Zubayr b. al-‘Awwiam’s duel
against one of the Jews. At other times the tradition is simply displaced, taken
away from one position and placed elsewhere, as, for instance. in the case of

Sa‘d’s prayer.37°

But the relocation of traditions which constitute a particular event must
not be confused with the relocation of the very events themselves, such as the raid
on the B. Qaynugi‘ or the murder of Abi Rafi‘. This is another aspect of al-
Wagidi’s use of maghdzi material which is probably, as I have argued in my first
chapter, an aspect of the very genre itself. Al-Waqidi does not bide by the
sequence of events as detailed by Ibn Ishaq, but, rather, changes it around to

establish his interpretation of the Prophet’s life.

3781bid., 504.
3791bid., 512.
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Thus the originality of al-Wagidi’s method lies largely in his restatement
of sira-maghazi in the light of his unique interpretation of the Prophet’s life. The
compiler, appreciating the traditions as being unattached and de-contextualized.
assigns to them various and altered positions within the scheme of—in this case
particularly Ibn Ishaq’s—sira maghazi, to effect a re-creation. The success of such
a recreation depends on the skill with which the traditions are re-situated and
manipulated within the given genre. In using this methodology al-Wagqidi
provides a new relevance for the traditions that constitute the story of the maghazi
of the Prophet. The changed and sometimes more detailed information he
introduces is thus not due to a desire to provide more accurate information, but
largely the result of a stylistic impulse which helps him use the data for his own
purposes. In effect. he very successfully pours the old wine into a new bottle as it

were, to become the compiler of a new and original biography of the Prophet.
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Chapter Four

A Closer Look

Having explored the genre of sfra -maghézi, it seems clear to us that al-
Wigqidi, in establishing his Kitib al-maghazi. chose to do so differently from Ibn
Ishdq. and, as importantly, that he, al-Wagqidi, set out to establish this difference
very deliberately, for the variations that exist are not accidental. It would be well

to remember that al-Waqidi never mentions Ibn Ishaq in his Kitib al-maghazi, that

he does not cite the traditions cited by Ibn Ishaq, and that avoiding the scenes of
the Prophet’s birth, emigration, and death, which are prominent in Ibn Ishiq’s

work, he, focuses instead on the achievements of Muhammad.

Before concluding what has been essentially a comparative study of the
sira-maghézi of Ibn Ishaq and al-Wagqidi, I examine in this chapter two passages in
detail, those concerning the raid of the B. Qaynuqa‘ and the B. Nadir-both of
which are sufficiently well known to any student of Islam-the point being to make
the reader appreciate more fully the unique contribution of each author in terms of
the traditions, poetry, and Qur’anic verses cited, and how the use of these sources
relates to the purposes they each had in mind. This approach contrasts
considerably with the reductive pronouncements concerning these events, that
have come to be presented as history, by historians as vastly different in their

views as Caetani and Lings.
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The passages selected for study in this section, the raid of the B. Qaynuqga‘
and the exile of the B. Nadir, together with the chapter on the raid of the B.
Qurayza which is not investigated here, constitute a unit within the structural
framework of the maghézi indicating Muhammad’s relations with the Medinan
Jews; in mythical terms, the hero’s journey away from home to prove himseif. It
is certainly true that these tribes were not the only Jews of Medina, but they were
the most significant, and Muhammad was responsible for destroying their
existence as distinct communities within Medina. The way this happened is
differently explained by Ibn Ishaq and al-Waqidi. To appreciate this difference, in
terms of the full complexity of the maghazi genre is to go a long way towards
understanding why either of these texts may not be used to substantiate the
information provided by the other, or why the two cannot be treated as though they

were saying the same thing.

Ibn Ishdq represents Muhammad’s conflict with the Jews of Medina in a
truty eclectic fashion. On the one hand, we have the conflict with each tribe
represented differently: with the Qaynuqa‘, we have the Prophet in true Biblo-
Qur’anic fashion inviting the Jews to Istam; with the B. Nadir, Ibn Ishiaq
introduces instead the universal mythic pattern of stone throwing—the B. Nadir
plan to throw a rock upon Muhammad and kill him; while with the Qurayza we
see borrowing from the tales of the ayydm. As for the actual destruction of the
tribes, here Ibn Ishiq seems to use a combination of mnemonic and Biblo-
Qur’anic patterns: the community that rejects Muhammad is obliterated in the
sense that not only do we see the better prepared Jews defeated by the small forces
of the Muslims, but none of the Jewish tribes are ever heard of again. As for the
actual means of Muhammad’s supersession, the violence is seen to escalate from

forced submission to exile and execution.
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Al-Wagqidi, for his part, plays with the scenario depicted by Ibn Ishaq.
using repetition, change of chronology. and new material (as is his wont} to weave
in a motif about the abrogation of the agreement with Muhammad by the Jews. In
a sense this too is an age old Biblical-theme: the Jews had not kept their covenant
with God either. But al-Wagqidi does not stop here. He takes aspects of the B.
Nadir incident as depicted by Ibn Ishdq and presents it during ihe raid of the B.
Qaynuga‘ as well, so that, for instance, the hypocrisy of Ibn Ubayy is now
repeated, as is the notion of the exile of the Jews. Through repetition al-Wagqidi
emphasizes the character of the Prophet as honest, a man of his word who keeps
his agreements, but as one who was forced to attack the Jews because they
abrogated theirs. As for the Jews, they are portrayed as predictably unfaithful. It
is significant that Ibn Ishiq, for his part, does not specifically mention an
agreement. Al-Waigqidi, by emphasizing the writing of one introduces his own

interpretation of these events.

My discussion will take the following pattern. 1 shall first briefly explain
the events that lead from the first raid to the later one, as they unfold in the hands
of Ibn ishéq as compared to al-Waqidi. This will be followed by a translation and
careful analysis of each of the passages, and a comparative statement showing how
al-Wiqidi differs in his interpretation of the two particular events. Finally, I shalt
try to justify these differences in terms of the different approaches to authorship

taken by the two compilers of the Prophet’s biography, Ibn Ishiq and al-Waqidi.

It is important to realize that throughout I have adopted an approach which
insists on seeing the parts within the context of the whole, so that the centrality of
the author as the interpreter of all that he writes about is primary to the
appreciation of the texts examined. It is vital that the reader concede the integrity

of the text. In writing within the genre of sira-maghazi, the authors concerned
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have exploited its form to the full. Both that which is included within the text, as
well as that which is excluded, must be viewed as being based on a deliberate

decision of the author concerned.

I provide a translation of the basic passages. Where Qur’anic text is cited
(passages in italics) I have relied on the translation of Yusuf Ali. Where the text
of Ibn Ishaq is concerned, though guided by the translation of Guillaume, I have
tried to keep close to the edition of Wiistenfeld; yet I have endeavored to present
the reader with the material of Ibn Ishiq alone, as established in the recension of
Ibn Hishdm. For the section of the poetry, which is an important aspect of Ibn

Ishaq’s material, I have provided the reader with Guillaume’s translation.

An Outline of the Events according to Ibn Ishiq:

No date is given for the raid on the Banii Qaynuga‘, but it is placed
following the raid of Sawiq which is dated in the month of Dh@’l Hijja. The story
moves from-here I have simply translated the titles as given by the authors
themselves—the raid of the B. Qaynuga‘; the raid on al-Qarada; the murder of Ka‘b
b. ai-Ashraf; Mulayyis and Huwayyig; the affair of Uhud and its
traditions/tales; the tale of the day of Raji‘ in A.H. three; the affair of Bi’r Ma‘iina
in Safar of A.H. four; and the affair of the exile of the B. Nadirin A.H. four.
(Since this dissertation is a case study of Muhammad and the Jews in particular,
we deal with only those events in which the Jews are involved, which I have

outlined in bold print.)

The story goes thus: The battle of Badr had seen the defeat of the Meccan
Quraysh, and while Abii Sufyan their leader had sworn to take his revenge, Ka‘b,

the son of a Jewish woman from the B. Nadir and an Arab father, mourning the
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death of important Meccans, decides to incite the Arabs into action by assaulting
the Muslims through verse in which he attacks both their Prophet and some of
their women.! In the Ibn Ishiq version of the story. the raid at Sawiq tells of Abi
Sufyan’s visit to the B. Nadir in search of information regarding the Muslims.
during which time he takes the opportunity to kill two of the Ansir.2 When the
Prophet hears of this he gives chase to the Meccan group. but fails to catch up with
them. Sawiq is followed, after the raid on Dhii Amarr and al-Furu®, by the raid on
the B. Qaynuqgd‘. The result of this raid is that the B. Qaynuga* submit to the
authority of the Prophet but are handed over to ‘Abd Allah b. Ubayy who objects

to the Prophet executing them:

No, by God, I will not let you go unti! you deal kindly with my clients. Four
hundred men without mail and three hundred mailed protected me from all
mine enemies; would you cut them down in one morning?

However, we never learn whether that was indeed the intention of the Prophet.

The Prophet then goes on to remove Ka‘b b. al-Ashraf, and soon after the
murder of Ka‘b,* Muhammad proclaims the order to kill any Jew, one of those
murdered as a result being Ibn Sunayna, a Jewish merchant. The situation leaves

the Jews feeling extremely uneasy and insecure.’

After the battle of Uhud, the affair of Bi’r Ma‘iina, which sees the murder
of two of the B. ‘Amir by a Muslim, ‘Amr b. Umayya al-Damri, who was unaware
that Muhammad had made an agreement with that tribe,% leads Muhammad to seek

the help of the B. Nadir for the payment of the blood money. The latter agree,

bn Ishaq, Kitab sirat rasiit Allah, 548-50.

2[bid., 543-44.

31bid., 546; trans. by Guillaume in Ibn Ishaq, The Life of Muhammad, 363; .
41bn Ishéq, Kitab sirat rasfil Alldh, 548-52.

SIbid., 553-54.

6]bid., 648-51.
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apparently because they have an alliance with the B. ‘Amir.7 Even as they invite
Muhammad to share a meal with them, the B. Nadir begin to plot his murder. The

events which follow lead to their eviction.

An Qutline of the Events according to al-Wagqidi

Here the sequence is as follows: The raid of the B. Qaynuqéa‘; the raid of
al-Sawiq; the raid of Qirara al-Kudr; the assassination of Ka‘b b. al-Ashraf; the
affair of the Ghatafan; the raid of B. Sulaym; Sariya of al-Qarada; the raid of
Uhud; sariya Abi Salama; the raid of Bi’r Ma‘lina; raid of Raji‘; mid of the B.
Nadir. (The events outlined in bold print concern the issue of Muhammad and the

Jews.)

In this version, the raid on the B. Qaynuga‘, dated the month of Shawwil
in the year two, concludes with their exile. Al-Waqidi informs us that they left for
Adhri‘at8 The raid against the B. Qaynugi" is followed by the raid on Sawiqg
which takes place in the month of Dhii’l Hijja. In al-Waqidi’s account, the raid on
al-Sawiq is the occasion which tells of Ab Sufyan and some of his friends being
entertained and given information about the Muslims by the B. Nadir, and of his
killing of two Muslims.? Essentially, al-Wégqidi is informing the reader of a
breach of contract by the B. Nadir, in that they were entertaining the enemy of the
Muslims. When Muhammad hears of this, he gives chase but does not catch up

with Abil Sufyan.

7Ibid., 652.
8Al-Waqidt, Kitab al-maghazi, 180.
91bid., 181-82.
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Introducing the scene of Ka‘b b. al-Ashraf’s murder, al-Waqidi acquaints
the reader with Muhammad’s desire to come to a settlement with the Jews and the
polytheists in Medina.!0 It seems that the murder of Ka‘b, who is guilty of
blasphemy against the Prophet, followed by Muhammad’s announcement
permitting the killing of any Jew, produces the necessary climate for the
conclusion of such an agreement. The Jews and polytheists go to the Prophet
seeking an explanation. He informs them that insulting poetry against him will not
be tolerated, and then invites them to sign an agreement with him, which they do

soon after.1!

After the affair of Bi'r Ma‘ilina, where one of the Muslims, not knowing
that Muhammad had but recently come to an agreement with them, murders two
members of the B, ‘Amir,}2 Muhammad turns to the B. Nadir for help in paying
their blood money. The latter agree, but, despite the fact that they have a written
agreement with him, then plot to murder the Prophet by dropping a rock upon

him.13 The chapter concludes with their exile.

The Besieging of the Banii Qaynugi‘ from Ibn Ishiq’s Kitab sirat rasfil Alidh in
the recension of Ibn Hishim. 14

{p. 545) Ibn Ishaq said: Meanwhile the affair of the B. Qaynuga‘ was
among the raids of the Messenger of God. There was a report about the B.
Qaynuqa‘ that the Messenger of God gathered them in their market, saying: “O

10bid., 184.

Hibid., 192.

121bid., 346.

13]bid., 364-65.

1411 the following translation I have excluded the contribution of Ibn Hishdm so

that the text of Ibn Ishiq is appreciated for what it must have been. Numbers cited in
brackets refer to page numbers in the edition by Wiistenfzld.
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Community of Jews, beware and convert lest God brings a destruction down upon
you simiiar to that which he brought upon the Quraysh, for surely you know that I
am the Prophet who has been sent and you will find that in your books and God’s
agreement/ covenant with you. They said, “O Muhammad, you think that we are
your people. Do not deceive yourself because you met a people who have no
knowledge of war, and got the better of them. By God if we fight you, you will

learn that we are men.”

Ibn Ishiq said: A client from the family of Zayd b. Thabit related to me
from Sa‘id b. Jubayr or from ‘Ikrima from Ibn ‘Abbas, saying, These verses were
not revealed except about them: Say to those who reject Faith: “Soon will ye be
vanquished and gathered together to Hell, an evil bed indeed (to lie on)! There has
already been for you a sign in the two armies that met (in combat);!5 i.e., the
Companions of the Messenger of God at Badr, and the Quraysh. One was fighting
in the Cause of God, the other resisting God; these saw with their own eyes twice
their number. But God doth support with His aid who he pleaseth. In this is a

warning for such as have eyes to see.”16

Ibn Ishiq said: ‘Asim b. ‘Umar b. Qatida related to me that the B.
Qaynuqga‘ were the first of the Jews to destroy what!”7 was between them and the
Messenger of God and to go to war between Badr and Uhud. Ibn Hisham said.....
(p. 546) Ibn Ishiq said: ‘Asim b. ‘Umar b. Qatida related to me that the
Messenger of God besieged them until they surrendered unconditionally. ‘Abd
Alldh b. Ubayy b. Saliil went to him when God had placed them in his power,
saying. “O Muhammad deal kindly with my clients; they were clients of the
Khazraj.” But the Messenger of God put him off. Ibn Ubayy repeated, “O
Muhammad deai kindly with my clients.” He said: And the Messenger of God

15Qur’an, 3:12.

161bid., 3:13.

17Here I have maintained a literal translation so that the reader will appreciate
the subtle changes introduced by al-Waqidi in his version of the story. Guillaume
translates, “The B. Qaynuqa‘ were the first of the Jews to break their agreement,” but the
word ‘agreement’ is his insinuation, and is probably based on his reading of the al-
WiqidT text. See Guillaume’s translation in Ibn Ishdq, The Life ofMuhammad, 363.
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turned away from him, so he {Ibn Ubayy] thrust his hand into the collar/neck
opening of the robe/coat of mail of the Messenger of God. Ibn Hisham said

Ibn Ishaq said: The Messenger of God said to him. “Let go of me,” and he
became angry so that they saw his face darken. Then he said, *Woe unto you, let
go of me.” Ibn Ubayy said, “No, by God, I will not let go until you deal kindly
with my clients. Four hundred men without mail and three hundred mailed
protected me from all my enemies, and you will mow them down in one morning?
Indeed I am a man who fears that circumstances may change.” The Messenger of
God said, “They are yours.” Ibn Hisham said......

Ibn Ishéq said : My father, Ishiq b. Y asér, related to me from ‘Ubéada b.
al-Walid b. ‘Ubéada b. al-Samit saying: When the B. Qaynuqi‘ fought the
Messenger of God, ‘Abd Allah b. Ubayy stood by them and defended them. He
said: ‘Ubéada b. al-Samit, one of the B. ‘Awf who had the same alliance as that
which ‘Abd Alladh b. Ubayy had with them, went and renounced them and
exonerated himself before God and His Messenger from their pact. saying, “O
Messenger of God, I take God and His Messenger and the believers as my friends,
and I renounce this pact and these polytheists and their friendship.” He said: It
was about him and ‘Abd Alldh b. Ubayy that this portion from ‘the table’ was
revealed: O Ye who believe! take not the Jews and the Christians for your friends
and protectors: they are but friends and protectors to each other. And he amongst
you that turns to them (for friendship) is of them. Verily God guideth not a people
unjust. Those in whose hearts is a disease,1® i.e., referring to ‘Abd Allah b. Ubayy,
and his saying, (p. 547) “Indeed I fear a change of circumstances.” How eagerly
they run about amongst them, saying: “We do fear lest a change of fortune brings
us disaster.” Ah! perhaps God will give (thee) victory or a decision according to
His will. Then they will repent of the thoughts which they secretly harboured in
their hearts,)® until God’s saying, Your (real) friends are (no less than) God, His
Apostie and the (Fellowship of) believers, those who establish regular prayers and

18Qur’an, 5:54.
19bid., 5:55.
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regular charity, and those who bow down humbly (in worship),2° mentioning
‘Ubéda b. al-Samit taking God and His apostle and the believers as friends, and
renouncing his agreement and friendship with the B. Qaynuga‘. As to those who
turn (for friendship) to God, His Apostle and the (Fellowship of) believers it is the
Fellowship of God that must certainly triumph.21

Raid of the B. Qaynuga*' from Al-WAigqidi’s Kitib al-Magh4z122

(p- 176) The raid of the Qaynuga‘ (began) on Saturday in the middle of
Shawwal at the beginning of the twentieth month (after the hijra ). The Prophet
besieged them until the first day of the month of Dht’l-Qa‘da.

‘Abd Allah b. Ja‘far related to me from al-Harith b. Fudayl from Ibn Ka‘b
al-Quraz, saying: When the Messenger of God arrived in Medina, the Jews, all of
them, were reconciled/were at peace with him, and he wrote between him and
them an agreement. The Prophet attached every tribe with their[? its] confederates
and established a security/protection between himself and them. He stipulated
conditions to them, among which it was stipulated that they would not help an

enemy against him.

When the Prophet overcame the companions of Badr and arrived at
Medina, the Jews acted wrongfully and destroyed what was between them and the
Messenger of God of the contract/agreement.23 The Prophet sent for them and
collected them together, then he said, “O Jewish people, convert—for, by God, you
surely know that I am the Messenger of God—before God inflicts upon you the like
of what he inflicted on the Quraysh.” The Jews said, “O Muhammad, let not those
whom you met deceive you. Surely you have defeated a people who have no
experience [in war] and got the better of them. We are, by God, the masters of

201bid., 5:58.
211bid., 5:59
22Page numbers refer to the edition by J. M. B. Jones.

Z3Here [ have provided a literal translation so that the phrase “of the agreement”
will be seen for what it is, namely, an interpretative gloss.

242



Chapter FFour

war, and if you fight us you will learn that you have not fought with the likes of

"

us.

While they were thus showing enmity and breach of the agreement, a
strange?* woman from the Arabs married to a man from the Ansar came to the
market of the B. Qaynuqa‘. She sat down by a goldsmith’s with a trinket of hers.
A Jew of the B. Qaynuqé‘ came and sat behind her without her knowledge. He
fixed her outer garment to her back with a pin. When the woman stood up her
pudenda showed and they laughed at her. (p. 177) A man from the Muslims stood
up and followed him and killed him. The B. Qaynuqé® gathered and they
surrounded and killed the Muslim. They abandoned the contract/agreement with
the Prophet and fought against him, fortifying themselves in their fortress, but the
Prophet went to them and besieged them. They were the first of those to whom
the Prophet marched. The Jews of Qaynuqga* were driven away. They were the
first of the Jews who fought [with the Prophet].

Muhammad b. ‘Abd Alldh from Zuhri from ‘Urwa told me: When this
verse was revealed, if thou fearest treachery from any group, throw back (their
covenant) to them, (so as to be) on equal terms: for God loveth not the
treacherous,?> the Prophet marched to them on the basis of this verse. They said:
He besieged them in their fortress (for) fifteen nights most vigorously until God
put fear in their hearts. The Jews said, “May we surrender and leave?” The
Prophet said, “No, except upon my judgment.” The Jews surrendered
uncenditionally to the Prophet and he ordered that they be tied up.

He [Muhammad Ibn ‘Abd Allah] said: “They were fettered with
shackles.” They said: The Prophet employed ai-Mundhir b. Qudama al-Salimi to
fetter them. Muhammad b. ‘Abd Allah said: Ibn Ubayy passed by them and he
said, “Set them free!” And al-Mundhir said, “Will you set free a people whom the
Prophet has tied up? BY God, a man will not set them free but | will cut off his

24The adjective used is nazf‘a which Wellhausen translates as ‘in dic Fremde
verheiratet.” See al-Wagidi, Muhammad in Medina, 92.

25Qur’an, 8:58.
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head.” Ibn Ubayy rushed to the Prophet and thrust his hand into the robe/coat of
mail of the Prophet from behind him, and he said, “O Muhammad, deal kindly
with my clients.” The Prophet turned to him angrily, his face changed, and said,
“Woe unto you, release me!” But he [Ibn Ubayy] said, “I will not release you until
you deal kindly with my clients. Four hundred men in mail, and three hundred
without mail protected me on the day of Had4’iq and Bu‘ath from all my
enemies.26 And you desire to mow them down (p. 178) in one morning? O
Muhammad, I am a man who fears change.” The Prophet said, *“Set them free, and
may God curse them and curse him with them!” When Ibn Ubayy spoke for them
the Prophet refrained from killing them, and commanded that they be exiled from
Medina.

Ibn Ubayy came with his confederates, who were prepared to leave.. He
desired to speak to the Prophet about settling them in their houses. Ibn Ubayy
found ‘Uwaym b. Si‘ida at the door of the Prophet when he went to enter, and
‘Uwaym turned him back, saying, “Do not enter until the Prophet notifies you.”
Ibn Ubayy pushed him, and ‘Uwaym treated him harshly until Ibn Ubayy’s face
was scratched by the wall and biood flowed. His Jewish confederates shouted,
“Abii’l-Hubab, we will never stay in a home/land wherein your face suffered this,
and we are not able to change it.” Ibn Ubayy began to shout to them while he
wiped the blood from his face, saying, “Woe unto you! Be firm, remain!” But
they began to shout together, “We will never live in a home/land in which your
face suffered such as this, and we are not in a position to change it!” They were
surely the bravest of the Jews, and Ibn Ubayy had ordered them to enter their
fortress, claiming that he would enter with them, but he forsook them and did not
enter with them. They remained in their fortress and did not shoot an arrow nor
fight until they surrendered to the peace and judgment of the Messenger of God
with their possessions for him. When they came out and opened their fortress. it
was Muhammad b. Maslama who expelled them and seized their possessions.

26Here he is referring to the wars that were fought between the Aws and the
Khazraj with the support of the Jews in pre-Islamic times.
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The Prophet took from their weapons three bows: one bow named al-
Kattim which was broken at Uhud, another bow called al-Rawha’, and another
called al-Bayda’. And he took two coats of mail from their weapons: one which
was called al-Saghdiya and another, Fidda. And three swords: a Qala‘i sword. a
sword named Battar, and (p. 179) another sword; and three spears. He
[Muhammad b. Mastama] said: They found many weapons and tools for gold
smithery in their fortresses, for they were goldsmiths.

Muhammad b. Maslama said: The Messenger of God gave me one of their
coats of mail. To Sa‘d b. Mu‘adh he gave a coat of mail which is famous, called
al-Safil. They did not possess land nor plantations {(meaning fields). The
Messenger of God took the fifth (khums) from whatever was captured from them
(booty), and apportioned what remained among his companions. The Messenger
of God commanded ‘Ubéda b. al-Samit to expel them. The Qaynuqa‘ began to
say, “O Abii’l Walid, we are your confederates from among the Aws and the
Khazraj, and you do this to us?” ‘Ubéada said to them, “When you fought, I came
to the Prophet and said, ‘O Prophet, I exonerate myself to you from them and from
my alliance with them.” ” Ibn Ubayy and ‘Ubada b. al-Samit were in the same
position with them, in alliance. ‘Abd Allah b. Ubayy said, “Did you free yourself
from alliance with your confederates? How is this (which is) in their hands with
you!” And he reminded him of some cases in which they had stood the test.
‘UbAda said, “Abfi’]-Hubab, hearts have changed and Isiam (has) erased the
agreements. On the other hand, by God, surely you are involved in an affair
whose end you will see tomorrow.” The Qaynuqga‘ said, “O Muhammad, some
people owe us a debt.” The Messenger of God said, “Hasten and settle it.”

“Ubada imposed on them departure and exile. They asked for time, but he
told them there would not be an hour exceeding three days for them. “This is the
command of the Messenger of God, if it were 1, I would not have given you a
moment.” When three (days) passed he set out on their trail until they were on
their way to al-Sham. He says, “The most distant and furthest honour is the
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furthest.”2? When he reached Khalf Dhubib (p. 180) he turned back. They
settled in Adhri‘at.

Regarding their expulsion when they breached the pact, we heard a report
other than that of Ibn Ka‘b:

Muhammad [b. ‘Abd Allah] related to me from Zuhrf from ‘Urwa, saying:
Surely when the Prophet returned from Badr, they (the Jews) were envious and
displayed deceit/disloyalty. Jibril revealed to him this verse: If thou fearest
treachery from any group, throw back (their covenant) to them (so as fo be) on
equal terms. For God loveth not the treacherous. He said: When Jibril had
finished, the Messenger of God said to him, “I fear them.” The Prophet marched
to them on the basis of this verse until they yielded to his judgment. The Prophet
got their possessions. and they had their children and their women.

Muhammad b. al-Qasim related to me from his father from al-Rabi*‘ b.
Sabra from his father. He said: I was between the two Faljas2® coming from al-
Sham when I met the B. Qaynuqa‘ carrying the children and the women on camels
while they themselves were walking. I questioned them and they said,
“Muhammad expelled us and he took our possessions.” I said, “Where are you
going?” They said, “Al-Shdm.” Sabra said: When they alighted at Wadt al-Qura’
they remained for a month. The Jews of Wadi ai-Qura” gave mounts to those who
were on foot and fed them. They went to Adhri‘4t and stayed there. And theirs
was not a short stay.

Yahya b. ‘Abd Alldh b. Abf Qatada related to me from ‘Abd Allah b. Abi
Bakr b. Hazm, saying: The Prophet appointed Abi Lubaba b. ‘Abd al-Mundhir to
represent him at Medina on three occasions: the battle of Badr, B. Qaynuqgi‘, and
the raid of al- Sawiq.

271 do not understand the phrase. I have directly taken the transiation from M. V.
McDonald’s translation of al-Tabari. See The Foundation of the Community, 87.

28Two places named by the same name ‘Falja’.
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A Comparison of the two Narratives Relating to the Raid on the B. Qaynuga*

The approaches taken by the two compilers to the raid on the B. Qaynuga*
are different. Having dated the raid on Sawiq as Dhii’I-Hijja of A.H. two. Ibn
Ishaq places the raid on the B. Qaynuqa* after it. that is to say either at the very
end of A.H. two or at the beginning of A.H. three. But he does not give a date.
Al-Wiégqidi, by contrast, begins his chapter on the raid of B. Qaynuqga', as always,
with the date of the raid, stating that it happened in the middle of Shawwal. He
places the raid of Sawiq after it, in the month of Dhii’l Hijja. As always, he
concludes his chapter with a statement on who was in charge of Medina during the

Prophet’s absence: on this occasion it was Abli Lubaba.

The issue of date is important in terms of the very nature of sfra-maghazi.
The traditions that constitute the genre are known to be a-chronological.
Therefore it is the compiler who, by situating the traditions in a particular
sequence, or establishing a chronology for the event, provides the context for the
narrative concerned. According to Ibn Ishédq, when the B. Qaynuqa‘ were invited
to Islam by the Prophet, there had already been a disruption of the relations that
existed between the Jews and the Muslims. It was caused by the B. Nadir’s
hospitality to Abii Sufyan, the Meccan enemy of the Prophet, during the raid of al-
Sawiq. Nevertheless, the Prophet is hopeful that the B. Qaynuqa* will convert to
Istam because of his recent {miraculous) victory at the battle of Badr. This is why

we hear the B. Qaynugéa‘ say to the Prophet, “You think that we are your people.”

Al-Wagqidi, on the other hand, by dating the raid on the B. Qaynuqa‘ in the
month of Shawwal, previous to the raid of al-Sawiq, re-contextualizes the whole
incident for the reader. Thus, for instance, in al-Wagqidi’s account, the raid of al-

Sawiq, which sees the Jews entertaining the Meccans, has not as yet taken place.
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As importantly, al-Wagqidi begins the chapter by telling the reader that as soon as
Muhammad arrived in Medina, he made a written agreement with the Jews of
Medina. According to al-Wagidi, what leads to the raid on the B. Qaynuqga* is the

fact that the Jews abrogated their agreement with the Prophet.

The recontextualizing, introduced by al-W4gidi through a change in
chronology, is further entrenched by the use of different sources. A glance at the
two narratives indicates that the account of Ibn Ishaq consists of traditions which
are quite different from those used by al-Wégqidi. The information provided by Ibn
Ishaq includes:

1. A report about the B. Qaynuga“.

2. Asbéab al-nuziil on verse ten of the sirat &f ‘Imrdn, on the authority of
either “a mawia from the family of Zayd b. Thabit2 from Sa‘id b. Jubayr3V or
from ‘Ikrima31 from Ibn ‘Abbas.”32 (Notice how Ibn Ishiq insinuates doubt at the
most unexpected moments).

3. Two traditions from ‘Asim b. ‘Umar b. Qatada:33 regarding (a) the

abrogation of what could be explained as an understanding or even a state of peace

29Zayd b. Thabit (d. 45/665) was the famous amanuensis of the Prophet who
was later asked to compile the Qur’an by Abfi Bakr during his caliphate. See Faruq,
Early Muslim Historiography, 122-25,

30Sa‘id b. Jubayr (45/665-95/714 ), was a student of Ibn ‘Abbds, and a
commentator from Kifa. He is reported to have been killed by Hajjaj b. Y isuf. See
GAS., 1: 28.

31¢TKrima (d. 121/723), client and Qur’4n student of Ibn ‘Abb4s, he is supposed
to have been of Berber origin; see Khoury, “Sources islamiques de la *Sira’,” 15-16.

32[bn *Abbas (d. 68/687), the famous nephew of the Prophet who is supposed to
have approached both Jewish and Christian scholars in his desire to study the Qur’an. See
GAS., 1: 23-25.

33*Asim b. ‘Umar b. Qatada (d. 121/737) is supposed to have been ordered by
‘Umar II to teach Sfra-maghézi at the Great Mosque of Damascus. See Khoury, “Sources
islamiques de la ‘Sira’,” 12-13.
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which existed between Muhammad and the Jews of the B. Qaynugéa®, and (b) Ibn
Ubayy’s standing up for the B. Qaynuqa“.

4. Asbab al-nuziil on verse fifty-six of sirat al-Ma’ida, on the authority of
Ibn Ishiq from his father Ishidq b. Yasar3d from ‘Ubada b. al-Walid b. *Ubada b.
al-Samit, informing the reader of ‘Ubéda’s relinquishing of his alliance with the B.

Qaynuqga*“.

Al-Wiqidi does not give us the date of the incident on the basis of any
traditional authority other than himself, which indicates that the chronology has
been imposed on the material. The traditions of Ibn Ishdq are completely left out.

The isndds used by al-Wagqidt are as follows:

1. The main narrative which is given on the authority of ‘Abd Allah b.
Ja*far35 from al-Harith b. Fudayl (d. ?) from Ibn Ka‘b al-Qurazi.3¢
2. Asbab al-nuzil on the authority of Muhammad b. ‘Abd Ailah37 from al-

Zuhri38 from ‘Urwa b. al-Zubayr.39

3. Muhammad b. Qasim (d. ?) from his father (d. ?) from al-Rabi‘ b. Sabra
(d. 7).40

34Father of Muhammad b. Ishaq. See Khoury, “Sources islamiques de la “Sira’,”

1’

13.

35°Abd Allah b. Ja‘far (d. 170/786); see Sachau, “Studien zur iltesten
Geschichtsiiberlieferung,” 176.

36 1bn Ka‘b al-Qurazi (d. 118/736); one of the oldest tdbi ‘Gn according to
Sezgin. See GAS, 32.

37Full name was: Muhammad ibn *Abd Alldh b. Muslim b. ‘Ubayd Allah b.
‘Abd Alldh b. Shihdb al-Zubhri, (d. 152/769); nephew of the reputed al-Zuhri. See Sachau,
“Studien zur dltesten Geschichtsiiberlieferung,” 164.

38A1-Zuhri (d. 742/124). See above, chapter 2, f.n. 255.

39*Urwa b. al-Zubayr (d. 713/94). See above, chapter 2, {.n. 256.

40Tbn Sa‘d has a very brief notice on 1bn Sabra saying that he was of the Juhn,

and that al-Zuhrf related traditions from him, but he does not give a date of birth or death.
See Ibn Sa‘d, Kitib al- tabaqat al-kabir, 5: 187.
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4. Yahya b. ‘Abd Allah b. Abi Qatéda (d. ?) from ‘Abd Allah b. Abi Bakr

b. Hazm 41

The above isndds are interesting in that, although they indicate that the set
of traditions used by al-Wigqidi are different from those used by Ibn Ishéq, they,
nevertheless, all go back to personalities who have been made known to us by Ibn
Ishaq. Al-Zuhri, ‘Abd Alldh b. Abi Bakr, and al-Qurazi are all well-known
traditionists of the school of Medina. This may explain the attitude of Jones who
claims that all these traditions come from a single corpus. On the other hand, the
traditionists through whom the information has been communicated to al-Wagqidi

are little known: it was difficult to obtain information on those persons.

That the traditions of al-Wigqidj are different from those of Ibn Ishaq
becomes clearer when we realize that his narrative (i.e., the information supplied
in the matns), though similar, is hardly the same. According to Ibn Ishdq, it is on
the basis of a report about the B. Qaynuqga‘ that he informs the reader of how
Muhammad assembled the Jews in the market of the Qaynuqga‘ and demanded
their conversion. “O Jews,” he says, “beware lest God brings upon you the
vengeance that He brought upon the Quraysh, and become Muslims.” Of course,
the reference is to the Prophet’s recent victory at Badr, where his small army

defeated the large armies of the enemy because God was behind him.

Significantly, the mention of an agreement per se is not indicated by Ibn
Ishdq. There is the reference by ‘Asim b, ‘Umar b. Qatada to the fact that they
(the B. Qaynuga®) “were the first of the Jews to destroy what was between them

and the Messenger of God . . .2 “What was™ between the Jews and the

41‘Abd Allah b. Abf Bakr b. Hazm (d. 130-35/748-752). See Khoury, “Sources
islamiques de la “Sira’,” 12.
#2]bn Ishédq, Kitib sirat rastil Allah, 545
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Messenger of God could well have been a simple understanding rather than a
formal agreement. But since the raid on al-Sawiq has already taken place.
according to Ibn Ishiq, we realize that this tradition of ‘Asim’s is questionable.
The B. Nadir, when they entertained Abil Sufyin and gave him information about
the Muslims, had been the first to destroy the good relations that existed between

the Muslims and the Jews, according to the narrative of Ibn Ishig.

Al-Waqidi, on the other hand, turns to Ibn Ka‘b, who is clearly of Jewish
descent. Notice how al-Wagqidi uses a tradition that provides information about an
agreement and the fact that it was broken by the Jews, even as he introduces the
reader to the event. According to al-Wigqidi, a little incident at the market of the
Qaynugd‘ had ied to hostility between the two communities, and the breaking of
the agreement by the Jews. It is because the Jews abrogated their agreement, we

are told, that Muhammad is supposed to have besieged the B. Qaynuqga’.

The issue of al-Sawiq does not arise in the case of the al-Wagidi-narrative,
since he establishes the raid of al-Sawiq after the expulsion of the B. Qaynuqa’.
But observe how al-Wigqidi has appropriated a tradition very similar to that related
by Ibn Ishiq on the authority of ‘Asim, to which he adds what is probably his own

interpretative gloss, in order to establish his own version of the tale:

When the Prophet overcame the companions of Badr and armrived at Medina,
the Jews acted wrongfully and destroyed what was between them and the
Messenger of God of the contract [emphasis mine].43

The incident is explained as the occasion for the revelation of Qur’an

3:12, by Ibn Ishig. According to him, “A freedman . . . from Ibn ‘Abbés told me

that the latter said that the following verses came down about them™

43 A1-Waqidi, Kitab al-maghézi, 176.

251



Chapter Four

Say to those who reject faith: Soon will ye be vanquished and gathered

together to Hell, an evil bed indeed (to lie on)! There has already been to you

a sign in the two armies that met (in combat); i.e., the Companions of the

Messenger of God at Badr, and the Quraysh. 4

These lines immediately bring the reader to ask whether in fact this whole

story about the raid of the B. Qaynuga‘ could have originated as a form of asbab
al-nuzil on the Qur’anic verse cited above. Certainly Crone seems to think so. 3>
But if the Qur’anic verse was what triggered the narrative, and if Ibn Ishaqg and al-
Wagqidi were indeed using similar traditions which constituted comparable
narratives, then both narratives should have been linked to the same Qur’anic
verse. A quick glance at the al-Wiqidi-material indicates that this is not so. The
fact is that a theory such as that of Crone’s does not give the compiler sufficient
credit for the initiative that he takes in shaping his text. It seems to me far more
likely that Ibn Ishaq, in shaping a narrative which told of Muhammad as a typical
prophet, then went on to attach to his story a verse which would justify his
interpretation. The verse cited by him is perfectly suited to the argument that he is

making.

And similarly with al-Wagqidi: The latter narrates a tradition on the

authority of al-Zuhri indicating that it was Qur’an, 8:58 that was revealed.

If thou fearest treachery from any group, throw back (their covenant) to them
(so as to be) on equal terms: for God loveth not the treacherous.46
The point is that he explains the Prophet’s aggression against the B.
Qaynuqé‘ as being provoked by their abrogation of an agreement; he thus seeks
out and discovers a Qur’4nic verse that would accommodate his interpretation of

the event.

#“Qur'an, 3:12.
45Crone, Meccan Trade, 214-15;
46Qur’an, 8:58.
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It is important to notice the fact that Ibn Ishdq does not tell us that the B.
Qaynuga‘ were exiled, a tradition which is communicated by al-Wiqidi alone, and
appropriated by historians to provide a reductive ‘history’ of the event for students
of today. The fact is that Ibn Ishdq communicates the Prophet’s conflict with the
Jews with considerable artistry, bringing into play not only the Biblo-Qur’anic
paradigm regarding God’s prophets, but also notions of a patterned mnemonic
which focuses on the figure three—there are three Jewish tribes and three distinct
occasions of violence against each of them-and at the same time gives significance
to each moment of conflict in distinct terms by indicating that what happened to
each group was different, a difference which again is remembered in terms of an
escalation of violence: the first community is defeated: the next is exiled; and the
third is executed. The escalation represents, at the same time, God’s warning;
unheeded it leads each time to more damning retribution. Thus, the key to
understanding Ibn Ishaqg’s Biblo-Qur’4nic paradigm is to notice his deliberate
rejection of the notion that there was a written agreement between Muhammad and
the significant Jewish communities of Medina. In Ibn Ishiq’s narrative
Muhammad’s role was to invite mankind, the Jews included, to Islam. This was

the essence of his prophethood.

For al-Wigqidi, on the other hand, the existence of an agreement was vital.
He therefore emphasizes the contract, and the fact that the Jews were the first to
destroy it, whenever possible. According to him, an agreement had been

concluded by Muhammad with the Jews, soon after he came to Medina.

And differences persist throughout the two narratives. In Ibn Ishaq’s
version, Ibn Ubayy is represented as the loyal confederate who defends those who
are his dependents. Because Ibn Ubayy confronts Muhammad, the latter is

deterred from killing the defeated B. Qaynugé’, or sc it appears according to the
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words of Ibn Ubayy. Thus the Prophet hands over the B. Qaynuga® to Ibn Ubayy.
The B. Qaynuga‘ are not only saved, but, as far as Ibn Ishaq is concerned, they are
not exiled either. Significantly, Ibn Ishiq does not exploit siirat al-anfal, as does
al-Wigqidi, if only because there is no division of spoils referred to in this

particular incident.

What must be appreciated, however, is that Muhammad’s inexperienced
forces were able to defeat the B. Qaynuga‘ because God’s wrath was visited upon
them. True, Ibn Ishdg hands over the B. Qaynuqa* to Ibn Ubayy who speaks for
them; nevertheless, the community is never heard of again. Thus, the community
of the B. Qaynuga‘ ceases to exist from this point on, as far as Ibn Ishaq is

concerned.

On the other hand, al-Wagqidi has the community exiled: does this mean
that al-Wagidi was saying the same thing as Ibn Ishiq, but more effectively? The
answer is no; as already indicated, the key to the issue is that according to Ibn
Ishaq, Muhammad, when he was inviting the Jews to Islam, and when he called
down God’s wrath upon them for rejecting God’s message, was performing as a
typical prophet. Al-Wéqidi, on the other hand, indicates that it is only when the
Jews abrogate their agreement that Muhammad demands that the Jews convert to
Islam. Here Muhammad is being represented as the typical leader, whose actions
derive from political motives. At the same time al-W4aqidi is making a negative
statement about the Jews who are depicted, again and again in the narrative, as

unreliable, not able to bide by an agreement to which they had been party.

With al-W4gqidi the story is extended, on the one hand, to establish the
notion that Ibn Ubayy was certainly a hypocrite, and on the other, to explicitly

indicate to the reader that the Jews of the B. Qaynuga* were exiled to Adhri‘at.
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Ibn Ubayy’s hypocrisy is made clear by the information that, despite his assurance
that he would come to their aid if they would remain in their fortresses. he
nevertheless abandons the B. Qaynuqéd‘ when the Prophet besieges them.,
According to al-Wagqidi, the B. Qaynuqga* did not own lands or plantations. thus
their possessions, which consisted largely of tools and weapons, became the booty

of the Muslims.

Interestingly, while Ibn Ishiq basically gives the reader a general outline
of what happened during the raid on the B. Qaynuqa‘ through reference to several
traditions and Qur’anic verses, al-Wagqidi provides two different versions.
According to the first version, the Prophet exiles the B. Qaynuga‘, permitting them
to leave with their women and children, while the Muslims take their property,
which consists largely of weapons. Regarding the booty, al-Wigqidi indicates to
the reader, that the Prophet was entitled to his first pick from what was captured,
in addition to being entitled to his share of one-fifth of the booty in keeping with
the recent prescriptions of sdrat al-anfal. Significantly we are informed that he
gives generously to his two new allies from the Ansar, Muhammad b. Maslama

and Sa‘d b. ‘Ubada.

According to the second version, a very similar story is narrated in terms
of the identical Qur’anic verse, but this time, we are told that the Prophet takes all
the booty, whereas the Jews are exiled with their women and children. Here the
outcome compares closely with that of the raid of the B. Nadir, except that the B.

Qaynuga“ did not own any land.

Ibn Ishdq ends this chapter by informing the reader that ‘Ubéada b. al -
Samit had renounced his alliance with the B. Qaynuqa‘. A similar tradition is

narrated by al-Waqidi, indicating the Ansari’s break from his past association with
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the Jews. But al-Wagidi further extends the story to communicate the role of
‘Ubada in the expulsion of the B. Qaynuga“. It would seem that it was with the
withdrawal of his alliance from the Jews that the latter gave up hope and accepted

their expulsion from their homeland.

Al-Wagqidi cannot resist adding a touch to the narrative which perhaps is
based on observations of Jews in his own lifetime. According to him, the Jews
were the money lenders of the town. It is interesting that he should repeatedly
depict them collecting their debts from their Arab customers.#’7 We see this in his

account of the B. Qaynuga*® as well:

The Qaynuga® said, “O Muhammad, some people owe us a debt.” The
Messenger of God said. “Hasten and settle it.”48
Of the verses that are historicized by Ibn Ishaq on this occasion, the last
comes from the Qur’anic chapter on the table (siirat al-mé’ida). It is an aggressive

statement:

O You who Believe, take not the Jews and the Christians for your friends
and protectors: they are but protectors and friends to each other. And he
amongst you that turns to them (for friendship) is of them.4?

In many ways, the verse cited anticipates the assassination of Ka‘b b. al-Ashraf.
The Prophet’s call, “Kill any Jew that falls into your power,” climaxes with the
affair of Muhayyisa and Huwayyisa.50 Once again, Ibn Ishiq is highlighting those
traditions which effectively suppress the visibility of a contract or agreement

between Muhammad and the Jews.

+7A1-Wiqidi, Kitab al-maghézi, 179; 374; 634,
4Blbid., 179.

49Qur’an, 5:54.

501bn Ishdq, Kitdb sirat rasil Allah, 553.
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As already indicated. Ibn Ishaq does not inform the reader that the B.
Qaynugi® were exiled. He gives us no information about the community after the
Prophet hands them over to Ibn Ubayy. Al-W4aqidi’s narrative leaves us with a
picture of the Jews migrating to al-Shdm. their women and children riding on
camels as the men walk. According to al-Wégqidi, it is the B. Qaynugd® who

settled in Adhri‘at.

The Affair of the Exile of the B. Nadir in A.H. Four from the Kitib sirat rasiil
Allah, by Ibn Ishiq in the Recension of Ibn Hishdm

(p. 652) Ibn Ishaq said: According to what Yazid b. Riimén related to
me the Messenger of God set out to the B. Nadir to seek their help in the payment
of the bloodwit of the two murdered men from the B. ‘Amir, whom ‘Amr b.
Umayya al-Damri had killed, because>! of the protection which the Messenger of
God had promised them. There was between the B. Nadir and the B. “‘Amira
contract and an alliance, and when the Messenger of God came to them to ask for
their help in the payment of the bloodwit of the two murdered men, they said,
“Yes, O Abii’l Qasim, we will give you the help you want and which you asked
from us.” Then some of them withdrew with others, while the Messenger of God
was seated at the side of a wall of one of their houses, and they said, “Surely you
will never find the man in a situation such as this. Is there a man who will ascend
atop this house and throw upon him a stone and rid us of him?” And one of them,
‘Amr b. Jihash b. Ka‘b, was willing, and he said, “I am for that,” and he ascended
[the roof] in order to throw a rock upon him [Muhammad]. According to what he
[Yazid b. Riman] said, the Messenger of God was with a group of his companions
including Abil Bakr ,‘Umar, and ‘Ali, when the news came to him from heaven
about what the people [Jews] intended. So he stood up and went out, returning to
Medina.

51}j’j-jiwér. Guillaume’s translation: “after he had given them a promise of
security ,” may be preferred.
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When the companions deemed that the Prophet had been gone long
enough (p. 653) they rose {to go] in search of him. They met a man approaching
from Medina, and they asked him about the Prophet, and he said, “I saw him
entering al-Medina.” The Companions of the Messenger of God approached until
they finally reached him and he informed them of the news of what the Jews had
treacherously intended to do to him. The Messenger of God commanded them to
prepare for war and to march against them. Ibn Hisham said....... Then he marched
until he alighted upon them. Ibn Hishdm said.........

Ibn Ishiq said: They [the Jews] fortified themselves/took refuge in their
fortresses and the Messenger of God commanded the cutting and burning of the
date palms. They called out to him, “You have prohibited wanton destruction and
found fault with whoever was guilty of it, so why are you cutting down and
burning the palm trees?” And there was a group from the B. ‘Auf b. al-Khazraj,
amongst them ‘Abd Alldh b. Ubayy b. Saliil, Wadi‘a, Malik b. Abi Qawqal,
Suwayd and Déa‘is, who had sent a message to the B. Nadir, “Be firm and protect
yourselves, for we will never abandon you. If you are attacked we will fight with
you, and if you are expelled we will leave with you.” They waited for their help
but they did not act.

God put fear in their hearts and they asked the Messenger of God to exile
them; to spare their blood on the condition that they depart bearing only so much
of their belongings, except weapons, as can be carried by a camel, and he agreed.
So they hauled away from their property what a camel carries, and each man
among them demolished his house to the lintel of his door, and placed it upon the
back of his camel, and departed with it.

They went to Khaybar, and among them were some who marched to al-
Sham. Of their nobility who went to Khaybar were Sallam b. Abi al-Huqayq, and
Kindna b. al-Rabi‘ b. Abi al-Huqayq, and Huyayy b. Akhtab. When they alighted
there its people became subject to them. ‘Abd Allah b. Abi Bakr related to me that
he was told that they carried the women and children and property with them; the
tambourines and the pipes and singing girls making music behind them. With them
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was Umm ‘Amr, mistress of ‘Urwa b. al-Wardi al-Absi, whom they bought from
him. She was one of the women from the B. Ghifari.

Such pomp and splendor had not (p. 654) been seen in the life of the people of
their time,

They had left their property to the Messenger of God. It was for the
Messenger of God alone to bestow it where he wished. He apportioned it to the
first Muhajirlin to the exclusion of the Ansar, except for Sahl b. Hunayf and Abii
Dujana Simék b. Kharasha. who claimed poverty, and the Messenger of God gave
[of it] to them. Only two men converted from the B. Nadir. Yamin b. ‘Umayr
Abii Ka*b b. ‘Amr b. Jibash, and Abi Sa‘d b. Wahb converted to preserve their
property. Ibn Ishdq said: Some of the family of Yamin related to me that the
Messenger of God said to Yamin, “Did you not see how your cousin treated me
and what he plotted to do concerning me?” So Yamin paid a man in order to kill
*Amr b. Jihash, and this man killed him, or so they allege.

The siirat al- fashr was revealed about the B. Nadir in its entirety,
mentioning in it how God had His vengeance upon them. and what powers God
gave the Messenger of God over them, and how he dealt with them. He said, Itis
He Who got out the unbelievers among the People of the Book from their homes
at the first gathering (of the forces). Little did ye think that they would get out:
and they thought that their fortresses would defend them from God! But the
(Wrath of) God came to them from quarters from which they little expected (it),
and cast terror into their hearts, so that they destroyed their dwellings by their own
hands and the hands of the Believers. 52 And that is for their demolishing their
homes (down) to the lintels of their doors when they carried them. Take warning,
then, O ye with eyes (to see)! [what would have happened] And had it not been
that God had decreed banishment for them. Vengeance from God He would
certainly have punished them in this world, i.e., with the sword, and in the
Hereafter they shall (certainly) have the punishment of the fire. Whether ye cut
down (O ye Muslims!) the tender palm trees, or ye left them standing on their

52Qur’an, 59:2.
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roots, Lina means other than the best kind of dates. It was by leave of God, i.e., it
was by God’s command that it was cut; it is not corruption but it is vengeance
from God to humble the evil doers. Ibn Hisham said..... (p. 655) Ibn Ishiq said:
And what God has bestowed on his Apostle (and taken away) from them, i. e., of
the B. Nadir, for this ye made no expedition with either cavalry or cameiry: but
God gives power to His apostles over any He pleases, and God has power over all
things’>3 i.e., [it was] for him especially. Ibn Hishdm said.....

What God has bestowed on His Apostle (and taken away) from the people
of the townships, belongs to God,~to His Apostie, 1bn Ishiq said: (That which)
the Muslims struggled for with horses and riding camels and is conquered with
fighting and force, is for God and His Messenger, and to kindred and orphans, the
needy and the wayfarer; in order that ic may not (merely) make a circuit between
the wealthy among you. So take what the Apostle assigns to you, and deny
yourselves that which he withholds from you. Some say this is another portion
about what was achieved in war among the Muslims according to what God put
down/prescribed for him. Then God said, Hast thou not observed the hypocrites—
i.e., Ibn Ubayy and his companions and those who are similar in their affairs—say
to their misbelieving brethren among the People of the Book? i.e. the B. Nadir,
until His saying, Like those who lately preceded them, they have tasted the evil
result of their conduct; and (in the Hereafter there is) for them a grievous
penalty;>* meaning the B. Qaynugé‘, then the tale until His saying: (Their allies
deceived them), like the Evil One, when he says to man “Deny God” : but when
(Man) denies God, (The Evil One) says, “I am free of thee (p. 656) I do fear God,
the Lord of the Worlds!”55 The end of both will be that they will go into the fire,
dwelling therein for ever. Such is the reward of the wrong-doers.5¢

33Qur’an, 59:6

34Qur’an, 59:15.
55Qur’4n, 59:16.
36Qur’an, 59:17.
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Among the verses composed about the B. al-Nadir are the following from
. Ibn Lugaym al-‘Absi. Others say Qays b. Bahr b. Tarif was the author. lbn
Hishém said......

My people be a ransom for the immortal man

Who forced the Jews to settle in a distant place.

They pass their siesta with live coals of tamarisk.
Instead of the young shooting palms they have the bare hills of ‘Udi.
If I am right about Muhammad

Y ou will see his horses between al-Sald and Y aramram
Making for ‘Amr b. Buhtha. They are the enemy.

(A friendly tribe is the same as an evil one.)

On them are heroes, firebrands in war,

Brandishing spears directed at their enemies.

Every fine sharp Indian blade

Inherited from the days of ‘Ad and Jurhum.

Who will give Quraysh a message from me,

For is their one honoured in glory after them?

That your brother Muhammad, and know it well,

Is of that generous stock between al-Hajlin and Zamzam.
Obey him in truth and your fame will grow

And you will attain the greatest heights. He is

A prophet who has received God’s mercy.

Ask him no hidden uncertain matter.

You had an example at Badr, O Quraysh,

And at the crowded cistern

The morning he attacked you with the Khazrajis,
Obeying the Great and Honoured One,

Helped by the Holy Spirit, smiting his foes,

A true apostle from the Compassionate on high;

An apostle from the Compassionate reciting His book.
When the truth shone forth he did not hesitate.
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I see his power mounting on every hand

In accord with God’s decree.

(p. 657) Mentioning the deportation of the B. al-Nadir and the killing of
al-Ashraf, ‘Alf said:

1 know, and he who judges fairly knows.

I’'m sure and swerve not

From the determined word, the signs which came
From God the Kind, the Most Kind,

Documents studied among the believers

In which he chose Ahmad the chosen one.

So Ahmad became honoured among us,

Honoured in rank and station.

O you who foolishly threaten him

Who came not in wickedness and was not overbearing,
Do you not fear the basest punishment

(He who has nothing to fear from God is not like him who lives in dread.)
And that you may be thrown beneath his swords

As Ka‘b al-Ashraf was

The day that God saw his insolence

When he turned aside like a refractory camel?

And he sent down Gabriel with a gracious revelation
To His servant about his killing.

So the apostle secretly sent a messenger to him

With a sharp cutting sword.

Eyes wept copiously for Ka‘b

When they learned that he was dead.

They said to Ahmad, ‘Leave us awhile,

For we are not yet recovered from weeping.’

So he left them; then he said, Begore

In submission and humiliation.

He sent al-Nadir to a distant exile,

262



Chapter Four

They having enjoyed a prosperous home
To Adhri*at riding pillion

On every ulcerous worn-out camel that they had.

Sammaék the Jew answered him:
If you boast, for it is a boast for you
That you killed Ka‘b b. al-Ashraf
That day that you compassed his death.
A man who had shown neither treachery nor bad faith,
Haply time and the change of fortune
(p. 658) Will take revenge from ‘the just and righteous one’
For killing al-Nadir and their confederates
And for cutting down their palms, their dates ungathered.
Unless I die we will come at you with lances
And every sharp sword that we have
In the hand of a brave man who protects himself.
When he meets his adversary he kills him.
With the army is Sakhr [Ab{i Sufyan] and his fellows.
When he attacks he is no weakling
Like a lion in Tarj protecting his covert,

Lord of the thicket, crushing his prey, enormous.

Ka‘b b. Milik said on the same subject:
The rabbis were disgraced through their treachery,
Thus time’s wheel turns round.
They had denied the mighty Lord
Whose command is great.
They had been given knowledge and understanding
And a warner from God came to them,
A truthful warner who brought a book
With plain and luminous verses.
They said, “You’ve brought no true thing

263



Chapter Four

And you are more worthy of God’s disapproval than we.’
. He said, ‘Nay, but I brought the truth,

The wise and intelligent believe me;

He who follows it will be rightly guided

And the disbeliever therein will be recompensed.’

And when they imbibed treachery and unbelief

And aversion turned them from the truth,

God showed the Prophet a sound view,

For God’s decision is not false.

He strengthened him and gave him power over them

And he was his Helper, an excellent Helper!

Ka‘b was left prostrate there.

After his fall Nadir was brought low.

Sword in hand we cut him down

By Muhammad’s order when he sent secretly by night

Ka‘b’s brother, to go to Ka‘b.

(p. 659) He beguiled him and brought him down with guile.

Mahmiid was trustworthy, bold.

Those Banii’l-Nadir were an evil case,

They were destroyed for their crimes

The day the apostle came to them with an army

Walking softly as he looked at them.

Ghassan the protectors were his helpers

Against the enemies as he helped them.

He said, ‘(I offer) peace, woe to you,’ but they refused

And lies and deceit were their allies.

They tasted the results of their deeds in misery,

Every three of them shared one camel.

They were driven out and made for Qaynuqga®,

Their palms and houses were abandoned.

Sammak the Jew answered him:
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I was sleepless while deep care was my guest
On a night that made all others seem short.

I saw that all the rabbis rejected him,

All of them men of knowledge and experience
Who used to study every science

Of which the Law and Psalms do speak.

You killed Ka‘b the chief of the rabbis,

He whose ward was always safe.

He came down to Mahmid his brother.

But Mahmiid was harboring a wicked design.
He left him in his blood looking as though
Saffron was flowing o’er his clothes.

By your father and mine,

When he fell al-Nadir fell also.

If we stay safe we shall leave in revenge for Ka‘b
Men of yours with vultures circling round them
As though they were beasts sacrificed on a feast day
With none to say them nay,

With swords that bones cannot resist,

Of finest steel and sharpened edge

Like those you met from brave Sakhr

At Uhud when you had no helper.

‘Abbés b. Mirdas, brother of B. Sulaym, praising the men of the B. al-Nadir,

said:

(p. 660) Had the people of the settlement not been dispersed

Y ou would have seen laughter and gaiety within it.

By my life, shall I show you women in howdahs

Which have gone to Shatat and Tay’ab?

Large-eyed like the gazelles of Tabala;

Maidens that would bewitch one calmed by much truck with women?

When one seeking hospitality came they would say at once
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With faces like gold, ‘Doubly welcome!

The good that you seek will not be withheld.
Y ou need fear no wrong while with us.’
Don’t think me a client of Saladm b. Makhziim
Nor of Huyayy b. Akhtab.

Khawwit b. Jubayr. brother of B. ‘Amr b. ‘Auf, answered him:
You weep bitterly over the Jewish dead and yet you can see
Those nearer and dearer to you if you want to weep.

Why do you not weep over the dead in Urayniq’s valley
And not lament loudly with sad face (over others)
When peace reigned with a friend you rejected it.
In religion an obstruction, in war a poltroon.

You aimed at power for your people. seeking
Someone that you might get glory and victory.
When you wanted to give praise you went

To one whom to praise is falsehood and shame.
You got what you deserved and you did not find
One among them to say Welcome to you.

Why did you not praise people whose kings

Buiit up their standing from ancient fame,

A tribe who became kings and were honoured?
None seeking food was ever hungry among them.
Such are more worthy of praise than Jews:

In them you see proud glory firmly established.

‘Abbas b. Mirdas al-Sulami answered him:
Y ou satirized the purest stock of the two priests,
Yet you always enjoyed favours at their hands.
"Twere more fitting that you should weep for them,
Y our people too if they paid their debt of gratitude.
Gratitude is the best fruit of kindness,
And the most fitting act of one who would do right.
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You are as one who cuts of his head

(p. 661) To gain the power that it contains.

Weep for B. Hariin and remember their deeds.

How they killed beasts for the hungry when you were famished.
O Khawwat shed tear after tear for them.

Abandon your injurious attack upon them.

Had you met them in their homes

Y ou would not have said what you say.

They were the first to perform noble deeds in war,

Welcoming the needy guest with kind words.

Ka‘b b. Mélik answered him:
On my life the mill of war
After it had sent Lu’ayy flying east and west
Ground the remains of the family of the two priests, and their glory
Which was once great became feeble.
Saldm and I. Sa‘ya died a violent death
And I. Akhtab was led to a humiliating fate.
He made such ioise in seeking glory (*twas really humiliation he sought},
What he gained from his fuss was frustration,
Like him who leaves the plain and the height distresses him,
And that men find more difficult and arduous.
Sha’s and ‘Azzal suffered war’s fiery trial,
They were not absent as others were.
‘Auf b. Salmé and [. ‘Auf, both of them,
And Ka‘b chief of the people died a disappointed man.
Away with B. Nadir and their like

Whether the result be victory or God.
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(p.- 363) The Raid Of the B. Nadir according to Al-Wiqidi’s Kitab al-Maghazi

This was in Rabi* al-Awwal, at the beginning of the thirty-seventh month
after the emigration of the Prophet. Muhammad b. ‘Abd All4h, ‘Abd Allah b.
Ja‘far, Muhammad b. Salih, Muhammad b. Yahyi b. Sahl, Ibn Abi Habiba, and
Ma‘mar b. Réshid, among men whom I have not named, related to me, and each
one has related to me about some of this tradition, though some of the people have
a keener memory for/of it than others. I have combined all of what they related to
me. They said: ‘Amr b. Umayya approached Bi’r Ma‘{ina until he reached a canal,
where he met two men from the B. ‘Amir. He asked them about their genealogies,
and they related them. He sat and chatted with them, until when they slept, he
pounced on them and Killed them.

Then he set out from there until (p. 364.) he arrived before the Prophet
(in) about the time it takes to milk an ewe. When he informed the Prophet about
these two men, the Prophet said: “What you have done is unfortunate. The two of
them had protection and a contract from us!” He said: “I did not know, [ used to
see them in their polytheism and their people have taken what they took from us
by deceit.” He brought what he had plundered from them, but the Messenger of
God commanded that their plunder be set aside until he sent it with their blood
money. This was because ‘Amir b. Tufayl had sent (a message) to the Messenger
of God, “Surely a man from your companions has killed two men from my tribe
who had protection and a contract from you. So send their blood money to us.”

The Messenger of God went to the B. Nadir seeking help with the
payment of the biood money, for the B. Nadir were confederates of the B. ‘Amir.
The Messenger of God left on Saturday, and he prayed in the mosque of Quba’
with a group of MuhdjirQin and Ansir who were with him. Then he arrived at the
B. Nadir and found them at their meeting place. The Messenger of God and his
companions sat and the Messenger of God spoke to them and asked them to help
him with the blood money for the two Kilabis whom ‘Amr b. Umayya had killed.
They said, “O Abii’l Qasim, we will do what (ever) you wish. It is about time that
you visit us, and come to us. Be seated until we bring you food!” While the
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Messenger of God was leaning against one of their houses, some of them
withdrew and whispered to each other, and Huyayy b. Akhtab said. “O community
of Jews, Muhammad has come to you with a small group of his companions which
does not amount to ten, including Ab{i Bakr, ‘Umar, ‘Ali. al-Zubayr, Talha, Sa‘d
b. Mu*adh, Usayd b. Hudayr, and Sa‘d b. ‘Ubida. Throw upon him a stone from
above this house which he is under, and kill him, for you will never find him more
unaccompanied than he is now. It is certain that if he is killed his companions will
split up, and those of the Quraysh will go to their sanctuary while the Aws and the
Khazraj who are here will remain your confederates. The time for that which you
had desired to do one day is now!” ‘Amr b. Jihash said, “I will ascend atop the
house (p. 365) and I will throw upon him a stone.”

Sallam b. Mishkam said, “Obey me this once, my people. and you may
disagree with me forever after, for by God if you act he will surely be informed
that we have acted treacherously against him. Surely this is the destruction of the
contract which is between us and him, so do not do it! By God if you do that
which you intend, this religion will surely stay among them unshakable till the day
of judgment. He will destroy the Jews and his religion will prevail.”

He ['Amr] had prepared to let go the stone and drop it on the Messenger
of God and when he was on the verge of [dfopping] it, news from the heavens
came to the Prophet about that which they planned for him. The Prophet rose
swiftly as though he had a need and he went towards Medina. His companions sat
talking among themselves, thinking that he had left to fulfiil a need. When they
became distressed about that, Abii Bakr said, “Our place is not over here in this
affair, the Prophet must have left for some matter,” so they stood up, and Huyayy
said, “Abl’l Qasim has hurried away. We desired to fuifill his need and feed
him.” The Jews regretted what they did.

Kinédn: b. Suwayri’ said to them, “Did you know why Muhammad got
up?” They said, “No by God, we do not know, and you do not know!” He said,
“But certainly, by the Tora, ] do know. Mubammad was informed about the
treachery you planned against him. Do not deceive yourselves. By God, he is
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surely the Messenger of God, for he would not have stood up except that he was
informed about that which you planned against him. Surely he is the last of the
Prophets. You used to desire him [the Messiah] to be from the B. Hariin, but God
made him as he pleased. Surely our books and that which we studied of the Tora,
which were not changed and not altered, state that his birth is in Mecca and the
land of his emigration is Yathrib. His exact description does not disagree by a
letter from that which is in our book. Whatever he is bringing you is better than
his fighting you. But it appears to me as if I see you departing. Y our children
screaming, for you have left behind your homes (p. 366) and your property,
which are the basis of your nobility. So obey me in two things, for the third has no
virtue in it.” They said, “What are the two?” He said, “Convert and enter with
Muhammad, you will secure your property and children, for you will be among the
highest of his companions, and your property will remain in your hands for you
will not leave your homes.” They said, “We will not depart from the Tora and the

covenant of Moses.”

He {Ibn Suwayrd’] said, “It is a message to you, ‘leave from my home,’
agree, and then surely he will not deem your blood and money lawful, and your
property will remain. If you wish you may sell and if you wish you may keep it.”
They said, “As for this, yes.” He [Ibn Suwayra’] said, “By God, surely the last is
the best of them for me.” He said, “By God, if it was not for disgracing you I
would have converted to Islam, but by God, Sha‘tha” will never be disgraced by
my conversion for what happens to you happens to me.” His daughter was
Sha‘thd’, whom Hassan used to flirt with. Salldm b. Mishkam said, “I dislike what
you have done, it is a message to us: ‘Leave from my home.” O Huyayy, do not

”
!

let him repeat his words; agree to leave and depart from his town!” Huyayy said,

“I will leave.”

When the Prophet returned to Medina his companions followed him.
They met a man leaving Meviina and they asked him, “Did you meet the
Messenger of God?” He said, “I met him entering, at the bridge.” When his
companions finally reached him, they found he had sent a messenger to
Muhammad b. Maslama summoning him. Abi Bakr said, “O Messenger of God,
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you left without our knowing.” He [the Messenger of God] said. “The Jews
plotted treachery against me, and God informed me about it, so I left.”
Muhammad b. Maslama came. He [the Prophet] said to him. “Go to the Jews of

the B. Nadir and say to them, the Messenger of God sent me [to you to tell you | to
leave from his town.”

When he came to them he said, “The Messenger of God has sent me to
you with a message, but I will not tell it to you until I inform you of something
you know.” (p. 367) He said, “I adjure you by the Tora which God revealed to
Moses, do you know that I came to you before the sending of Muhammad’s
mission, and with you was the Tora, and you said to me in this same assembly of
yours, ‘O Ibn Maslama, if you wish us to feed you, we will feed you, and if you
wish us to convert you to Judaism, we will convert you.” And I said to you, ‘Feed
me, but do not convert me, for by God, I will never become a Jew!" You gave me
food in a bowl of yours, and by God, I was looking at it as if it were a bead
(unappetizing). You said to me, ‘Nothing forbids you from our religion, except
that it is the Jewish religion. It is as though you desire the Hanifiya which you
have heard about. Or is it that Abfi ‘Amir deplored it and was not a follower of it?
The leader of it is one with a murderous frequent laughter and will come to you
with reddened eyes from the direction of Yemen, riding a camel, wearing a
shamla/cloak, is content with little, his sword upon his shouider. He has no
miracle, but speaks with wisdom, as if he had a close relationship with you. By
God, he will surely be in your village, plundering and kitling and such like.” ”
They said, “By God yes, we have said that to you, but he (Muhammad) is not he
(the Expected One).”

He said, “I have finished. The Messenger of God sent me to you to say to
you, ‘Y ou have broken the contract which I have made for you with what
treachery you planned against me,” ” and he informed them about what they had
planned--the appearance of ‘Amr b. Jihish atop the house in order to throw the
rock. They were silent and did not say a word. “He (the Prophet) said, ‘leave
from my town. [ have granted you a period of ten days. Whoever is seen after
that, I will cut off his head!’  They said, “O Muhammad we did not think that a
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man from the Aws would come with this.” Muhammad b. Maslama said, “Hearts
(have) changed.”

They stayed thus some days in preparation. They sent for camels of theirs
from Dhii al-Jadr and brought them together, and they hired camels from the
people of Ashja‘ (p. 368) and they began the preparation (to leave). While they
were thus employed, the messenger(s) of Ibn Ubayy, Suwayd and Déi‘is came to
them saying, “*Abd Allah b. Ubayy says, ‘Do not leave your homes and your
property. Remain in your fortresses for I have two thousand of my tribe and
others from the Arabs (who) will enter with you into your fortress, and they will
die to the last one of them before he (Prophet Muhammad) reaches you. You will
be helped by the Qurayza, for surely they will never disappoint you, and you will
be helped by your confederates among the Ghatafan.’  Ibn Ubayy then sent to
Ka‘b b. Asad and told him to help his companions. But Ka‘b said, “Not a single
man from the B. Qurayza will break the contract.”

Ibn Ubayy despaired of the B. Qurayza and he desired to patch up the
affair that was between the B. Nadir and the Messenger of God. He continued to
send to Huyayy until Huyayy said, “I will send to Muhammad informing him that
we will not leave from our homes and our property and he is to do whatever is
best.” Huyayy had hopes for what Ibn Ubayy said, stating, “We will repair our
fortress, then we will bring in our cattle, we will make our alleys passable for we
will move stones to our fortresses. We have sufficient food for a year, and a
steady source of water in our fortress which we do not fear will dry out. Do you
think that Muhammad will besiege us for a year? We do not.” Sallam b.
Mishkam said, “By God, Y our soul has deceived you, O Huyayy, with what is
futile! By God, were it not for the fact that your opinion would be discredited and
you would be belittled, I would surely withdraw from you with whoever obeys me
from among the Jews. Do not do it, O Huyayy, for by God, you know and we
know with you that he is the Messenger of God, and that we have his description.
Indeed we did not foliow him, but envied him when prophecy left the B. Hariin.
So come let us accept the protection he offers us and depart (p. 369) from his
town. I know that you disobeyed me in the treachery against him. When it is the
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time for the ripening of fruit, we will come, or someone from among us would, to
the fruit/dates, sell them or do what is seen fit to be done. and will return to us,
such that it will appear as if we did not go away from our land, since our property
is in our hands. But we have been ennobled over our people by our property and
our actions. So if our property goes from our hands, we would be like the rest of
the Jews in lowliness and deprivation. If Muhammad marches to us and besieges
us in this fortress for a single day and we then proposed to him that which he
ordered us, he would not accept it, and he would refuse us.”

Huyayy said, “Surely Muhammad will not besiege us, uniess he found an
opportunity, if not he will leave. Ibn Ubayy promised me what you have seen.”
Salldm said, “Ibn Ubayy’s saying is meaningless. Ibn Ubayy only wanted to put
you in danger so that you would fight Muhammad. Then he wouid sit in his house
and abandon you. He desired help from Ka‘b b. Asad, but Ka‘b b. Asad refused
and said, ‘Not a single man from the B. Qurayza will destroy the contract while I
am alive.” Did not Ibn Ubayy promise his confederates among the B. Qaynuga*
the same as that which he promised you, until they fought, breaking the contract,
and fortified themselves in their fortresses, awaiting the help of Ibn Ubayy, but he
sat in his house while Muhammad went and besieged them until they surrendered
unconditionally? Ibn Ubayy did not help his confederates and those who used to
protect him. And we continued to strike our swords with the Aws, in all their
wars, until Muhammad arrived and separated them. Ibn Ubayy is not a Jew
faithful to the religion of Judaism, nor of the religion of Muhammad, nor is he of
the religion of his tribe. So how do you accept anything he said?” Huyayy said,
“My soul rejects [anything] except the enmity of Muhammad and fighting him.”
Salldm said, “By God, either he will exile us from our land, so that our property
and our nobility are lost; or our children will be taken prisoner and our warriors
killed.” Huyayy insisted on fighting the Messenger of God. Sariik b. Abi al-
Hugayq said to him-and he was [considered] feeble minded among them, (p.
370) as though he were possessed—“O Huyayy, you are a man of ill omen, you
will destroy the B. Nadir.” Huyayy became angry and said, “All the B. Nadir have
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spoken to me, even this maniac.” His brothers struck him and said to Huyayy,
“Our fate follows yours. We will not oppose you.”

Huyayy sent his brother Judayy b. Akhtab to the Messenger of God
saying, “We will not leave our homes and our property. You can do whatever you
want.” Huyayy commanded him to come to Ibn Ubayy and inform him of his
message to Muhammad, ordering him to expedite the help he had promised him.
Judayy b. Akhtab went to the Messenger of God with that which Huyayy sent him,
reaching him while he was seated with his companions, and informed him. The
Messenger of God proclaimed takbir and the Muslims magnified it. He said, “The

Jews have chosen war!”

And Judayy continued on his way until he reached Ibn Ubayy who was
seated in his house with a small group of his confederates/friends. The herald of
the Messenger of God had called out, commanding them [his companions] to
march to the B. Nadir. ‘Abd Alldh b. ‘Abd Alldh b. Ubayy entered the place of
‘Abd Allah his father and the group that was with him—including Judayy b.
Akhtab—and he put on his armor, took up his sword and left at a run. Judayy said,
“When I saw Ibn Ubayy seated in his house and his son wearing his weapons, I
gave up all hope of his help and left at a run to Huyayy.” He said, “What is behind
you?” I said, “Evil! As soon as I informed Muhammad about the message you
sent him, he proclaimed takbir, and he said, ‘the Jews have chosen war.” ”
Huyayy said, “This is a trick of his.” Judayy said, “I came to Ibn Ubayy and I
informed him, and Muhammad’s herald proclaimed the march on the B. Nadir.”
Huyayy said, “And how did Ibn Ubayy answer you?” Judayy said, “I saw no good
of him. He said, ‘I will send a messenger to my confederates and they will join

s e
.

you

The Messenger of God marched with his companions and performed al-
‘asrin the field of the B. Nadir, who, when they saw them, stood up on the walls
of their fortresses with arrows and stones. The Qurayza kept away from them and
did not help them (p. 371) either with weapons or men, and they did not approach
them. They [the B. Nadir] began to shoot that day with arrows and stones until
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darkness was upon them. The companions of the Messenger of God began to
arrive—there were those who had stayed behind for some reason—-until they all
gathered at the time of the evening prayer. When the Messenger of God had
prayed ‘isha’with ten of his companions he returned to his house, wearing his coat
of matl, and mounted on a horse. He left “Ali in charge of the army, but some say
it was Abil Bakr. The Muslims spent the night besieging them, and shouting
takbir until dawn. Then Bilal pronounced the call to prayer in Medina. The
Messenger of God went with those companions who were with him. He prayed
with the people on the field of the B. Khatma, having appointed Ibn Umm
Maktiim as his representative in Medina.

A tent of leather was carried with the Prophet. Yahya b. ‘Abd al-‘Aziz
related to me, saying: The tent was of wood, and was covered with hair. Sa‘d b.
‘Ubada sent it and ordered Bilal to pitch it at the site of the small mosque in the
field of the B. Khatma. The Messenger of God entered the tent. A Jew called
‘Azwak who was a left handed marksman, shot an arrow which reached the tent
of the Prophet, so that he commanded it to be moved to the masjid al-Fadikh, out
of arrow range.

By evening neither [bn Ubayy nor one of his confederates had come near
them; Huyayy sat in his house. The B. Nadir gave up hope of help for him.
Salldm b. Mishkam and Kindna b. Suwayrd’ were saying to Huyayy, “Where is the
help of Ibn Ubayy that you claimed?” Huyayy said, “What shall [ do? (p. 372} It
is the trial that was written for us.” The Messenger of God spent the night in his

coat of mail, while he continued to besiege them.

One night ‘Alf b. Abi T4lib was missed when it was close to ‘ishd’.
People said, “We do not see ‘Ali, O Messenger of God.” He replied, “Leave him,
for surely he is in some affair of yours!” It was not long before ‘Alf arrived with
the head of ‘ Azwak which he threw before the Prophet and said, “I waited in
ambush for this rogue, but I saw a brave man, for, I said, how brave of him to
leave when evening falls upon us, seeking to take us by surprise. He drew near,
with his sword unsheathed in a group of Jews. I attacked and killed him. His
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companions ran away and did not remain in the vicinity. If you send a group with
me, I hope to catch them.” He (the Prophet) sent Abii Dujana and Sahl b. Hunayf
with ten of his companions and they reached the Jews before they entered their
fortress. They killed them, and returned with their heads. The Messenger of God
commanded that their heads be thrown in one of the wells of the B. Khatma.

Sa‘d b. ‘Ubadah was carrying dates to the Muslims. They (the Jews)
remained in their fortress, and the Prophet commanded that the date-palms be cut
and burnt, appointing two of his companions to cut them: Abii Layla al-Mazini
and ‘Abd Alldh b. Salam. Abi Layla was cutting the ‘Ajwa (dates). ‘Abd Alldh
ibn Saldm was cutting al-Lawn. When they were asked about that, Abit Layla
said, “The ‘Ajwa will be more painful for them.” Ibn Salam said, “I knew that
God would award him their possessions as booty, and the ‘Ajwa were the best of
their possessions. The following verse was revealed in approval of what we did
together.” What you cut of the Lina, a species of date palm, referring to what Ibn
Salam did, or what you left of them standing on their roots, meaning the ‘Ajwa, it
was by leave of God. Abii Layla cut the ‘Ajwa to shame the fransgressors,
meaning the B. Nadir, ( p. 373) with approval from God about what the two
factions did together. When the ‘Ajwa was cut, the women tore their dresses,
struck their cheeks, crying out in affliction. The Messenger of God said: “What is
wrong with them?” It was said, they are saddened by the cutting of the ‘Ajwa.
The Messenger of God said, “Is the like of ‘Ajwa grieved over?” Then he added,
“The mellowed ‘Ajwa, and the dry~the male with which the female date palm is
pollinated—are the date palms of paradise. The ‘Ajwa are a cure for poison.” And
when the women shouted, Abit Rafi‘ Sallam shouted to them, “If the ‘Ajwa are cut
over here, we have ‘Ajwa in Khaybar.” An old woman among them said,
“Khaybar will see the same fate!” Abié Rafi* replied, “May God break your jaw!
Surely my confederates at Khaybar are ten thousand warriors.” When this reached
the Messenger of God, he grinned. Their anguish over the cutting of the ‘Ajwa
induced Sallam b. Mishkam to say, “O Huyayy the ‘Adhqis better than the ‘Ajwa.
They are planted and not nourished for thirty years nor assigned for cutting.”
Huyayy sent to the Messenger of God. “O Muhammad, surely you used to forbid
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wrong doing. Why are you cutting the date palms? We will give you what you
asked. We will leave your land.” The Messenger of God said. “I will not accept
that now. But leave from here, and you may keep that which a camel can carry,
excluding weapons.” Sallam said (to Huyayy). “Accept. woe unto you, before you
have to accept worse than this.” Huyayy said, “What can be worse?” Sallim said,
“The enslavement of children and the killing of your warriors with their property.
For wealth today is worthless among us if we are to mend this affair (from)with
killing and enslavement.” Huyayy refused to accept (it) for a day or two.

When Yamin b. ‘Umayr and Abii Sa*d b. Wahb saw that, one of them
said to the other, “Surely you know that he is the Messenger of God. Why do you
wait to convert and secure our blood and property?” They descended by night and
converted, thereby saving their blood and property. (p. 374) Then the Jews
submitted on condition that they be permitted to keep that which camels can carry,
except weapons. When he expelled them the Messenger of God said to Ibn
Y amin, “Did you not see how your cousin ‘Amr b. Jihash plotted to kill me?”” The
latter was the husband of Ibn Yamin’s sister, Ruwa‘ bint ‘Umayr, married to ‘Amr
b. Jihash. Ibn Yamin said, “I am sufficient for you against him, O Messenger of
God.” He gave ten dinars to a man from the Qays to kill ‘Amr b. Jihdsh; and some
say five loads of dates. So he sought out and killed him. Then Ibn Yamin came to
the Prophet and informed him of the killing, and he was pleased by that.

The Messenger of God besieged the B. Nadir for fifteen days. He drove
them away from Medina, appointing Muhammad b. Maslama to expel them. They
said, “We have debts from the people that are due at different times.” The
Messenger of God said, “Hurry and settle.” Usayd b. Hudayr owed Abfi Rafi*
Sallam b. Abi al-Huqayq a hundred and twenty dinars which were due in a year, so
he agreed to take his capital of eighty dinars, canceling the remainder. While they
were besieged, the Jews were destroying their own homes that were on their side,
and the Muslims were destroying and burning what was on their side, until peace
was settled. They loaded and they carried the wood and the lintels. The
Messenger of God said to Safiya bint Huyayy, “You should have seen me, while |
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tied the saddle for your uncle Bahri b. ‘Amr and banished him from there.”5”

They gave the women and children beasts upon which to ride. They left Bal
Harith b. al-Khazraj, then Jabaliya, then over the bridge until they passed Bal
Musalid’, then they crossed the market of Medina. The women in the howdas
were dressed in their silks and brocade and green and red silk velvets. The people
lined up for them. They began to proceed, one camel train in the tracks of another.

They were carried on six hundred camels.

The Messenger of God said, ( p. 375) “These people have the same
status in their tribe as the B. Mughira in the Quraysh.” Hassin b. Thabit, seeing
them with their chiefs on their saddles, said, “By God., surely it was with you that
one who seeks favor would find it, hospitality prepared for the guests, water for
the thirsty, tolerance for the one who was impudent to you, and help when your
help was sought.” Dahhéq b. Khalifa said: “What a morning! 1 will offer my soul
as ransom for you! What power and splendor, courage and generosity you have
borne.” He said, “Nu‘aym b. Mas‘{id al-Ashja‘i says, “We sacrifice ourselves for
these faces which are like the lighted lanterns departing Y athrib. Who will assist
the anxious who need help, guide the exhausted, and quench the thirst of the
thirsty? Who will provide the fat above the meat? We will have no place in
Y athrib after you leave.” Abil ‘Abs b. Jabr says, hearing his words, “Yes, follow
them so that you may enter the fire of hell with them.” Nu‘aym said, “Is this your
reward to them? Surely you had asked them for help and they helped you against
the Khazraj. And surely you had asked help from all the Arabs and they refused
you.” Abii ‘Abs said, “Islam destroyed the agreements.”

He said: They passed by striking tambourines and playing pipes, the
women wearing dyes of saffron and jewelry of gold, all this to show themselves
tough. He said: Jabbér b. Sakhr says, “I have not seen this glamour of theirs in a
people who have had to leave from one home to another.” Abi Réfi* Sallam b.
Abi’l Huqayq raising the halter of the camel, cried, ‘“This is that which we reckon
as the lowering and rising of the land, (for good times and for bad); if there are

57Wellhausen translates: Der Prophet band dem Mutterbruder seiner spéteren
Frau Cafijja den sattel fest. See al-Waqidi, Muhammad in Medina, 164.
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palm trees that we have left here. surely we are going to other date palms in
Khaybar.”

Abii Bakr b. Abi Sabra related to me from Rubayh b. ‘Abd al-Rahmén b.
Abi Sa‘id al-Khudif from his father from his grandfather, he said: “On that day
some of their women passed {p. 376) in those howdas. revealing their faces:
perhaps I will never see the like of their beauty in women again. 1saw al-
Shaqra’(the blond) bint Kinana that day, like the pearl of a pearl diver. and Ruwa"
(fabulous) bint ‘Umayr, who was like the sunrise. In their hands were bracelets of
gold and pearls around their necks. The hypocrites were greatly saddened on the
day the women departed. I met Zayd b. Rifd‘a b, al-Tabiit who was with *Abd
Allah b. Ubayy, whispering to him about Banii Ghanm, saying, ‘I am desolate in
Yathrib for the loss of the B. Nadir, but they leave for the power and wealth
among their confederates and to impenetrable, towering fortresses, on the tops of
mountains unlike those here.” ™ He said, “I listened to the two of them for a while

and each one of them was unfaithful to God and his Messenger.”

They said: In their exodus passed Salma, mistress of ‘Urwa b. Ward al-
‘Absi, From her way of talking she appeared to be a woman of the B. Ghifar.
‘Urwa had captured her from her tribe, and she was a woman of beauty. She
delivered to him children, and she had won his trust. She said to him when his
sons were being reproached about their mother ‘O sons of the enslaved woman’,

“Do you not see your sons being reproached/shamed?”

He said: “What do you advise?” She said, “Return me to my people until
they let you marry me.” He said, “Yes.” She sent to her people that they should
meet him with wine, and then leave him to drink until he becomes drunk, because
when he becomes drunk he wiil grant everything that you ask of him. They met
him and he stayed with the B. Nadir. They gave him wine to drink and when he
was intoxicated they asked him for Salmi, and he returned her to them. Then they
gave her in marriage to him. And some say, rather, he came with her to the B.
Nadir, destitute, looking for loot. They gave him wine to drink. When he was
intoxicated they detained him. There was nothing with him but her. He pawned
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her and did not stop drinking uniil she (the pawn) was lost. When he regained
. consciousness. he said to her. “Leave with me.” They said. “There is no way to
do that. You forfeited her as ransom. With this she belonged to the B. Nadir.”
They gave me wine to drink
And the enemies of God engulfed me in lies and deceit
They said: After the ransoming of Salmé

You will be neither rich with what you have. nor poor

No by God if my situation were as it is today and if I had the circumspection
that I now have

I would have opposed them as regards Salma.
Even if they rode into the thorny shrubs of Musta“ir.

Ibn Abi al-Zinad recited this tc me.

( p. 377) Abi Bakr b. ‘Abd Allah related to me from Miswar b. Rifd‘a:
The Messenger of God seized the property and the weapons. and among the latter
he found fifty armor plates, fifty helmets, three hundred and forty swords, and it is
said that they hid some of their weapons and left with them. It was Muhammad b.
Maslama who was in charge of taking the property and the weapons and disclosing
them. ‘Umar said, “O Messenger of God, are you not going to take out one fifth of
what you gained from the B. Nadir, the same as the one fifth that you gained from
Badr?” The Messenger of God said, “I shall not make/treat something which God
most high has given to me, to the exclusion of the believers.” In the words of the
highest, What God bestowed on his Messenger from the people of the Townships.
.. etc. The verse is like the group (of verses) that came down about the portions for
the Muslims. ‘Umar used to say, there was for the Messenger of God three leader’s
portions (the leader was aliowed the first pick) of loot. (p. 378). The B. Nadir’s
was reserved for his unexpected contingencies. Fadak was for the wayfarer. And
Khaybar had been divided into three parts, two portions for the Muhdjiriin, and a
portion of it was being spent on his family. If there was excess The Messenger of
God returned it to the destitute of the Muhdjiriin.

Miisa b. ‘Umar al-Harithi related to me from Abi ‘Ufayr, saying: From
the B. Nadir’s (loot) he was paying only for the support of his family. It was
purety his property. He gave whom he wished from it, and reserved what he
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wished. He planted many plants under the palm trees. The Messenger of God
took from it every year for himself and his family-his wives and the sons of ‘Abd
al-Muntalib—provisions of barley and dates. That which was in excess he allocated
for horses and weapons. Indeed, these weapons which were bought during the
time of the Messenger of God were found with Abid Bakr and ‘Umar. The
Messenger of God appointed Abi Rafi*, his mawl4, in charge of the property of
the B. Nadir. Sometimes he came to the Messenger of God with the first fruits
from it. The Messenger of God’s sdaga was from it and from the property of
Mukhayrig. There were seven wells: al-Mithab, al-Séfiya, al-Dalal, Husnj,
Burqa, al-A‘waf, and the v&?éteruhole of Umm Ibrahim, where the mother of
Ibrahim lived. The Messenger of God used to come to her there. It is said that
when the Messenger of God moved from B. ‘Amr b. ‘Awf to Medina, his
companions amongst the Muhéjiriin also moved. The Ansar competed to have
them live in their homes, and they cast lots for this honour. No one hosted any of
them except by the casting of lots.

Ma‘mar related to me from Zuhri from Kharija b, Zayd from Umm al-
*Ald’i. (p. 379) She said: ‘Uthmaéan b. Maz‘{in came to us through the casting of
the lots. He was in our house until he died. The Muhéjirin were in their land and
property, but when the Messenger of God took booty from the B. Nadir, he called
Thabit b. Qays b. Shammas and he said, “Bring your people to me.” Thébit said,
“The Khazraj, Messenger of God?” The Messenger of God said, “The Ansar, all
of them!” And he summoned the Aws and the Khazraj to him. The Messenger of
God spoke and praised God, and he praised Him as was befitting to Him. Then he
mentioned the Ansér and that which they did for the Muhéjiriin, their hosting them
in their houses. and their preferring them to themselves. Then he said, “If you
like, I will divide between you and the Muh4jirtin from the booty God has given
from the B. Nadir. The Muhijirin will still be living in your dwellings and your
property. If you tike, I will give it to them and they will leave your homes.” Sa‘d
b. ‘Ubada and Sa‘d b. Mu‘ddh spoke, saying, “O Messenger of God, rather you
will apportion it to the Muh3jirin and they will stay in our homes just as they

were.” The Ansir called out, “We are satisfied and content O Messenger of God.”
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The Messenger of God said. “May God have compassion on the Ansér and the
sons of the Ansér.” The Messenger of God divided that which God had given as
booty to him. He gave to the Muhdjiriin: he did not give to any one from the
Ansér anything from that booty except two men. They were the two needy, Sahl
b. Hunayf and Abii Dujdna. He gave Sa‘d b. Mu‘adh the sword of Ibn Abi

Huqayq, which was a sword which was renowned among them.

They said: Among the recipients from the Muhijirlin named to us were
Ab{ Bakr al-Siddiq, to whom he gave the well of Hijr, and ‘Umar b. al-Khattab to
whom he gave the well of Jaram, ‘Abd al-Rakman b. ‘Awf, Sui’la, which is
called Ml Sulaym, Suhayb b. (p. 380) Sinan, al Darrita. And he gave al-
Buwayla to Zubayr b. al-°‘Awwam and Abii Salama b. ‘Abd al-Asad. The
property of Sahl b. Hunayf and Ab{i Dujana was well known. It was called the

property of Ibn Kharasha. The Messenger of God was generous with the people as
regards that property.

Mention of what was revealed of the Qur’in concerning the B. Nadir

Whatever is in the heavens and on earth,5® God said: All things praise
Him, (even) the demolished walls give praise. Rabi‘a b. ‘Uthmin related to me
from Huyayy from Ab{i Hurayra about that. It is He who got out |drove out] the
unbelievers among the people of the book, from their homes, at the first
gathering,5° meaning the B. Nadir when the Messenger of God exiled them from
Medina to al-Sham and that was the first gathering in the world to al-Sham. Little
did ye think that they will get out%0 God most high says to the believers, You did
not think, for they had power and might/invincibility. They thought that their
fortress would defend them from God,5!{that is} when they fortified themselves.
But (the wrath of) God came to them from quarters from which they little

58Qur’an, 59:1.
59Qur’an,, 59:2.
60Qur’4n, 59:2.
61Qur’4n, 59:2.
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expected,52 He said, referring to the Messenger of God’s appearance and their
exile. And (He) cast terror into their hearts 53 {meaning] when the Messenger of
God descended to their courtyards, they were fearful and certain of destruction.
Fear was in their hearts for him, and they trembled. They were destroying their
homes with their own hands and the hands of the Believers,>+ He said: When they
were besieged the Muslims were digging for them from behind them, and they
were digging what was around them, taking the wood and the lintels. Take
warning then O ye with eyes (to see),55 He said, meaning, O people with (p. 381)
understanding. And had it not been that God had decreed for them banishment, %
He says: It is written in the mother of the book that they will be exiled. That is
because they resisted God and His Apostle,57 He says: They disobeyed God and
His messenger and opposed Him. Whether ye cut down the tender palm trees, or
you left them . . . etc.,% He said: The Messenger of God had employed Abii Layla
al-Mazini and ‘Abd Alldh b. Saldm to cut their date palms, and Abii Layli was
cutting the ‘Ajwa, and Ibn Saildm was cutting the al-lawn. The B. Nadir said to
them, “Y ou are Muslims and it is not lawful for you to destroy the palm trees.”
The companions of the Prophet disputed about that. Some said they are to be cut
and others said they are not to be cut. God most high revealed about that, What
you cut of the tender palm trees,% the various kinds of the palms except the
‘Ajwa, or you left them standing on their roots,”0 He said of the ‘Ajwa. It was by
leave of God in order that he might cover with shame the rebellious
transgressors,’! He says [that] what was cut of the dates will enrage them. What
God bestowed on His Apostle and (took away) from the people of the townships
belongs to God and His Apostle and to kindred and orphans and the needy and the

62Qur’an, 59:2.
63Qur’an, 59:2.
6+Qur’an, 59:2.
63Qur’an, 59:2.
%6Qur’an, 59:3.
67Qur’an, 59:4.
68Qur’an, 59:5.
69Qur’an, 59:5.
70Qur’an, 59:5.
T1Qur’an, 59:5.
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wayfarer,’2 God says, for His Messenger, the same. And fo those who possess
kinship,73 that is, the relatives of the Messenger of God. And orphans and poor
and the wayfarer,’* and the share of the Messenger of God is a fifth of the khums.
The Messenger of God used to give the B. Hashim from the khums and marry off
their widows. ‘Umar had offered to them that he would have their widows
married, their families employed. and pay the debts of the indebted. They refused
and demanded that all of the khums be surrendered. which ‘Umar refused. Mus‘ab
b. Thabit related to me from Yazid b. Rimén from ‘Grwa that Abé Bakr, ‘Umar,
and ‘Ali used to give it to the orphans, the poor, and the wayfarers. He says. in
order that it may not (merely) make a circuit between the wealthy among you,’s
He says, so that it will not become a practice that it is (p. 382)given to the rich,
so take what the Apostle assigns to you and deny yourselves that which he
withholds from you,’¢ He says [that] what comes from the Messenger of God by
way of command or prohibition has the status of that which has been revealed.
(Some part is due) to the indigent Muhdjirs, those who were expelled from their
homes and their property, while seeking grace from God and His good pleasure,’
that is, the first Muhéjiriin from the Quraysh who emigrated to Medina before
Badr. But those who before them, had homes (in Medina) and had adopted the
faith, show their affection to such as came to them for refuge,”® meaning the
Ansér, He says [that] the Aws and the Khazraj are the people of the homes. And
entertain no desire in their hearts for things given to the latter, but give them
preference over themselves, even though poverty was their own lot,?[that] they
did not find in themselves envy for what was given to the rest of them. meaning
the Muhéjirin, when the Messenger of God gave them and he did not give the
Ansar. This is the preference over themselves, when they said to the Prophet:

72Qur’an, 59:7.
73Qur’an, 59:7.
74Qur’an, 59:7.
75Qur’an, 59:7.
76Qur’an, 59:7.
77Qur’an, 59:8.
78Qur’an, 59:9.
79Qur’an, 59:9.

284



Chapter Four

“Give them and do not give us, for they are the needy.” And those saved from the
covetousness of their own souls,80 He said [meaning] the evil of the people. And
those who came after them 8! meaning those who embraced Islam, it is incumbent
on them to seek forgiveness for the companions of the Prophet. Hast thou not
observed the hypocrites say to their misbelieving brethren among the people of the
bock, “If ye are expelled, we too will go out with you, and we will never hearken
to any one in your affair?”82 The statement of Ibn Ubayy when he sent Suwayd
and D4‘is to the B. Nadir: Stay and do not leave, surely with me and my people
and others, are two thousand, who will enter with you and die to the last of them in
defending you. God most high says, But God is witness that they are indeed
liars,83 meaning Ibn Ubayy and his companions. If they are expelled3* when the
Messenger of God expelled them and not a single man from the hypocrites left
with them, and they were fought, and not one man among them entered the
fortress. And if they do help them they will turn their backs,85 meaning they will
be put to flight from fear. Of a truth ye are stronger than they because of the terror
in their hearts sent by God,8¢ meaning Ibn Ubayy and the hypocrites with him,
feared that the Muslims would proceed against them; That is because they are men
devoid of understanding. They will not fight you even together,3’ meaning the B.
Nadir and the hypocrites. Except in fortified townships,88 God says, in their
fortresses. Or from behind walls strong is their fighting (spirit).8° for each other.
Thou wouldst think they were united but their hearts are divided,® meaning the
hypocrites and the B. Nadir. That is because they are a people devoid of

80Qur’an, 59:9.

81Qur’an, 59:10.
82Qur’dn, 59:11.
8Quran, 59:11.
84Qur’an, 59:12.
85Qur’an, 59:12.
86Qur’an, 59:13.
87Qur’an, 59:14.
88Qur’an, 59:14.
89Qur’an, 59:14.
0Qur’an, 59:14.
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wisdom,?! He says {that] the religion of the B. Nadir is different from the religion
of the hypocrites and they are all united in their enmity of Islam together. Like
those who lately preceded they have tasted the evil result of their conduct92 He
says, meaning the Qaynuqa‘ when the Messenger of God exiled them. Like the
Evil One when he says to man, “Deny God,” but when (man) denies God (the Evil
One) says, “I am free of thee. I do fear God the Lord of the Worlds!"93 He said
[that] this is a compariscn to Ibn Ubayy and his companions who came to the B.
Nadir saying as a falsehood, “Stay in your fortresses we will fight with you if you
are attacked, we will leave if you leave.” Their affliction is from themselves. O
ye who believe, fear God and let every soul look to what (provision) he has sent
forth for the morrow,%* He says, referring to what you have done for the day of
resurrection. And be ye not like those wio forgot God. And he made them forget
their own souls,®> He says [that] they turn away from the remembrance of God.
and God leads them astray to do good for themselves. The Holy one,% the
knowing. The Guardian,7 the witness.

A Comparison of the raid of the B. Nadir as narrated by Ibn Ishaq and al-Wégidi

On reading the accounts of what is known as the raid on, or exile of the B.
Nadir-whether it be the account of [bn Ishdq or al-Waqgidi—what is noticed
immediately is that the very form/structure of the narrative has been considerably
changed and enlarged, when compared with that of the B. Qaynuqa‘. But there are
also differences between the two authors with regard to the form chosen to narrate

the event.

91Qur’an, 59:14.
92Qur’an, 59:15.
93Qur’an, 59:16.
%4Qur'an, 59:18.
95Qur’4n, 59:19.
96Qur’an, 59:23.
97Qur’an, 59:23.
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Ibn Ishaq, in his account, includes a main section of traditions, followed
by a section of asbidb or occasions of revelation, which in turn is followed by a
series of poems many of which are dedicated to Ka'b b. al-Ashraf, whose murder
as described in the poetry section is associated with the B. Nadir’s exile. The
asbab al-nuziil, which are concerned with siirat al- #ashr, is not related on the basis
of any isndd. which are the case regarding the account of the raid on the B.
Qaynuga‘. Though authorship is assigned to the various poems as they are
presented to the reader, the real composer of these poems, we are told, is Ibn

Lugaym al-Absi, while others say that it is Qays b. Bahr b. Tarif.%8

By comparison, the structure of the parallel episode by al-Waqidi is
simpler than that of Ibn Ishaq, consisting of a narrative section based on tradition,
and including bits of poetry and Qur’anic verse. This is followed by a quite literal
expounding of asbab al-nuzii on many verses from the sirat al- & ashr, which,
though stated more distinctly and with greater detail ( al-Wiqidi first cites the
Qur’anic text, and then follows it up with an explanation ) is very similar in

sentiment to the explanation given by Ibn Ishaq.

With regard to the main narrative based on tradition, Ibn Ishaq cites two
authorities. The firstis Yazid b. Riman, a mawlj of the family of al-Zubayr, who
gives us the basic information concerning what Ied to the exile of the B. Nadir.%®
The other is ‘Abd Alldh b. Abi Bakr, who tells of how the B. Nadir set off for their
new homeland.!® The main body of information in al-Wagqidi, however, is
delivered on the authority of a collective isndd-but a collective isnid with a

difference, for he states,

98]bn Ishdq, Kitab sirat rasfil Alldh, 656.
Pibid., 652.
100]bid., 653.
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Muhammad b. “‘Abd Allah10! and *Abd Alldh b. Ja'far!92 and Muhammad b.
Sélih103 and Muhammad b. Yahya b. Sahl'™ and b Abi Habiba!95 and
Ma‘mar b. Rashid!% related to me, including traditionists I have not
named, and all have related to me about some of these traditions, and some of
the people are more trustworthy than some. . . . 107
And yet one cannot forge: that the science of tradition had not yet been
established; indeed, if al-Waqidi’s isnid cited above is compared to a similar
collective isndd used by Ibn Ishaq. such as, for instance. the collective isndd on the

basis of which that author narrates the tradition concerning the battle of the

Trench, al-Waqidl’s is hardly any worse:

Yazid b. Rimén, client of the family of al-Zubayr b. ‘Urwa b. al-Zubayr and
one whom I have no reason to suspect from ‘Abd Allah b. Ka‘b b. Mélik and
Muhammad b. Ka‘b al-Qurazi and al Zuhri and *Asim b. ‘Umar b. Qatida
and ‘Abdulldh b. Abi Bakr and other traditionists of ours told me the
following narrative, each contributing a part of it.108

Al-Wagqidi’s narrative regarding the Raid on the B. Nadir includes other

isndds as well. They are:

1. Yahy4 b. ‘Abdul ‘Aziz rel:id to me, saying . . . .10

10IMuhammad b. ‘Abd Alldh (d. 152/769) ; see above f. n. 37.

102K nown as ‘Abd Allah b, Ja‘far b. al-Rahmén b.al-Miswar b. Makhrama (d.
170/786); see Sachau, “Studien zur #ltesten Geschichtsiiberlieferung,” 176.

103Muhammad b. Salih b. Dindr al-Tammar (d. 168/784); ibid, 167-68.

104His grandfaher was Sahl b. Abf Hathma b. Sd‘ida b. ‘Amir al-Ansari al-
Khazraji al-Madani was born in 3/624 and died during the reign of Mu*awiya (40/660-
63/682), whose traditions he learned from his father. See ibid., 180.

105[bn Abi Habiba (d. 165/781), named Abd Isma‘il Ibrahim b. Isma‘il b. Abi
Habiba was a cousin of Misa b. ‘Ugba. See ibid., 166.

106Ma*mar b. Rashid (d. 96/714), born in Basra, was a student of al-Zuhn,
whose maghazf has been transmitted through his student ‘Abd al-Razz4q b, Hammam (d.
A.H. 126/744). See Farugi, Early Muslim Historiography, 271-72.

107 A1-Waqidi, Kitab al-maghazi, 363.

1081bn Ishaq, Kitib sirat rastil Allah, 669.

109A1-Wagidt, Kitab al-maghéz], 371.
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2. Abii Bakr b. Abi Sabra related to me from Rubayh b. ‘Abd al-Rakméan b.
Abi Sa‘id al-Khudri from his father from his grandfather, saying . .. .110

3. Abi Bakr b. ‘Abd Allah related to me from Miswar b. Rifa*a, saying
111

4. Miisa b. ‘Umar al-Harithi related to me from Abi ‘Ufayr, saying . ...112
5. Ma‘mar related to me from al-Zuhri from Kharija b. Zayd from Umm al-
Ala’7 saying . . . 113
Here I review briefly the modified information that has now become
available through al-Waqidi’s work in terms of the main story as related by Ibn
Ishaq :
1. The basic account regarding what happened to the two men of the B.
‘Amir is the reason for Muhammad’s decision to visit the B. Nadir, but al-Wagqidi

details for us exactly where Muhammad meets with the B. Nadir, and when.114

2. While Ibn I1shdq merely tells us that a group of companions including
Abi Bakr, ‘Umar, and “Ali had accompanied the Prophet, al-Waqidi gives us a

more precise idea of the party: “ Huyayy b. Akhtab said,
O community of Jews, Muhammad has come to you with a small group

... which does not amount to ten. With him are Abii Bakr, ‘Umar, ‘Ali, al-
Zubayr, Talha, Sa‘d b. Mu‘4dh, Usayd b. Hudayr, and Sa‘d b. ‘Ubada’.

3. While Ibn Ishéq talks of the treachery of the B. Nadir generally, al-

Wigqidi seems to be pointing a finger at Huyayy in particular.

4. Whereas, in Ibn Ishaq, Muhammad cuts and burns the date paims of the

B. Nadir when he finds the Jews fortifying themselves against him ( and it is at

101bid., 375.
]bid., 377.
112[bid., 378.
L13]bid., 378-79.
Li4]bid., 364.
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this point that Ibn Ubayy, joined by Wadi‘a, Malik b. Qawqal. Suwayd. and Da‘is,
promises help to the B. Nadir if they would hold their ground and remain in
Medina), in the al-Wagqidi version, the Jews, having agreed to leave, are then
persuaded by Ibn Ubayy to stay and fortify themselves. This leads Muhammad to
cut and burn their date paims, which in turn leads them to ask for exile. In this
version Ibn Ubayy is given a more authoritative role. for he sends a message to the
B. Nadir through Suwayd and Da‘is. The crime committed by Ibn Ubayy seems

greater.115

5. Extremely interesting is the way al-WAgqidi narrates for us the story of
‘Urwa b. Ward al-Absi’s mistress. Ibn Ishiq uses the incident to indicate the
arrogance of the Jews, who, despite their exile, had purchased one of the prettiest
women from her Arab master. Al-Wigqidi modifies the story. giving two versions.
The first has a happy ending, with Salma marrying al-Absi; the second indicates
the folly of taking too much aleohol. Here, it is the B. Nadir who provide the
wine; it is the B. Nadir, who, taking advantage of his drunken state, accept his
mistress in exchange for the wine. The B. Nadir are portrayed as mean, =id it is
insinuated that their wealth has been dishonestly made. Apparently al-Absi was at
the B. Nadir’s looking for loot: unauthorized loot? One wonders. ‘There seem to

be several inorals behind the tale.

6. Al-Wigqidi indicates that there are several traditions regarding the
division of the land of the B. Nadir, whereas Ibn Ishaq informs the reader of but
one. With reference to this latter tradition, al-Wagqidi provides an amplified
version. He tells of how when the Muh4jiriin first arrived among the Ansar they

stayed in the homes of the Ansér as their guests. However, the ability to house

115hid., 368.
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these Qurayshi companions of the Prophet was considered such an honour that it
was feared that the distribution of these guests among the hosts might lead to
factionalism. To prevent such a mishap these guests were, interestingly enough,
‘distributed’ among the Ansar by lottery.!16 Al-Waqidi then informs the reader
that when the Prophet took possession of the land of the B. Nadir, he decided to
consult with the Ansar before making a decision about it. The question that is put
to them is, however, whether they should all share in the land, in which case the
Mubhéjiriin would continue as guests, or whether the land should be distributed
among the Muhéjiriin alone, in which case the latter would leave from the homes
of the Ansar. The Anséar volunteer not only the land, but also that the Muh4jirin
continue to stay with them as guests. Importantly, the decision is voiced by both
Sa‘d b. Mu‘adh and Sa‘d b. “Ubada, indicating that the agreement of both the Aws

and the Khazraj was granted.

7. It may well be that al-WAqidi’s use of isnads is only as vague as Ibn
Ishédq’s; nevertheless, that it is an impoertant tool, one which enables him to include
various kinds of information, is clear. His information about the argumentation
among the elders of the B. Nadir, as well as the two traditions he reproduces
regarding ‘Urwa b. Wardi al-Absi and how he was to lose his mistress, warning of
the dangers of alcohol, clearly belong in the category of poputar folk tales. Cn the
other hand. they may well be an embroidery of the basic information that is stated

by Ibn Ishaq.

Al-Wigqidi does not desist from bringing in totally new information, that is
to say, traditions that have not been mentioned by Ibn Ishdq. The new material

includes:

116Compare with the pacting of brotherhood described by Ibn Ishaq, Kitab strat
rasll Alldh, 344-46.
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a) An account regarding Muhammad b. Maslama’s conversation with the
. Jews, when he is sent by Muhammad to deliver his message of expulsion.
Maslama, however, has had a previous encounter with the Jews and a long
meeting takes place wherein he reminds them of how they had told him of the
Messiah who was to come from the direction of Yemen. Maslama challenges

them to recognize Muhammad, but they deny his identity.!17

b) An account regarding Huyayy b. Akhtab sending his brother Judayy to
Muhammad and then to Ibn Ubayy. and Judayy’s observation of [bn Ubayy's

son’s loyalty to Muhammad.118

¢) Information regarding Ka‘b b. Asad’s refusal to help the B. Nadir

against the Prophet.119

d) New information regarding the Prophet’s tent, and how a Jew aimed at

it with his arrow.120

e) New data regarding ‘Ali going out to fight some Jews, and having

killed them, returning with their heads. 12!

f) New traditions relating how the Prophet was to deal with the land which
he acquired from the B. Nadir, such as:
Misé b. ‘Umar al-Harithi related to me from Abii ‘Ufayr, saying: rather he

was paying for the support of his family from the B. Nadir’s loot. It was
purely his property. He gave out as he wished from it and held as he wished

117 A1-Wagqidi, Kitib al-maghazi, 367.
118]pid., 370.
1197bid., 369.
1201bid., 371.

1211bid., 372, where ‘Ali kills ‘Azwak, and then goes back to return with the
' heads of several other Jews.
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L. 122

Al-Wagqidi seizes the opportunity, at the same time, which I believe is in
keeping with his anticipatory style. to provide

g) information about what the Prophet did with other lands that he
received, which included not only the land gifted to him by Mukhayriq, but also
the Fadak which he obtains later on. Interestingly, the land of Khaybar is also

mentioned, it being stated that:

Khaybar was divided into three parts, two portions for the Muhéjiriin, while a
portion of it was being paid for his family. If there was excess he returned it
to the destitute of the Muh4jirdin.123
While Ibn Ishéq does not mention any agreement between Muhammad
and the B. Nadir, neither in the so called “constitution” nor later on (and in fact it
would seem that there could not have been an agreement given the fact that
Muhammad had just previously proclaimed to the Muslims “kill any Jew™), al-
Waqidi shows that the assassination of Ka‘b leads to
h) information about the Jews coming to Muhammad and signing an
agreement with him.12¢ We also see Salldm b. Mishkam advising his fellow
elders, “This is the destruction of the agreement which is between us and him, so
do not do it. . .”125 indicating that there was an agreement between the two

groups, as of course there was according to al-W4agqidi’s version of the tale.

i) New information about how Suwayrd’ informs his community that there
are three options available to them. The first is conversion; the second--and this is

interesting--that Muhammad would ask them to leave Medina, and if they should

122]bid., 378.
1231bid.

1241bid., 192.
1251bid., 365.
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promptly obey, then “Your blood and wealth will not be spilt, and your property
[the date palms] will remain, and if you wish you may sell, and if you wish you
may keep it.” Al-Waqidi seems to be indicating to the reader that if Ibn Ubayy had
not intervened at that point and persuaded the B. Nadir to hold on to their
fortresses promising them not only his help but the help of the Ghatafan and the B.
Qurayza as well, the B. Nadir may have been permitted to retain ownership of
their date palms. Interestingly, not only is a similar proposal made to the Prophet
by the Jews of Fadak, which he refuses, 126 but the whole incident regarding the
leader of the community advising his people is very similar to the later occasion
(established in the account of the raid on the B. Qurayza) when Ka‘b b. Asad
would offer similar advice to the B. Qurayza. The repetition is clearly to do with

al-Wigqidi’s style of compilation.

j) Mention of Sallam b. Abf Rafi‘s activities as a leader among the B.
Nadir, which is not seen in the narrative by Ibn Ishdq. Al-Wagqidi also indicates
that the Ghatafén are allies of the B. Nadir, and that the latter did hope to get
support from other Arab groups as well. The point is that the information comes
together to justify placing the murder of Abi Rafi‘ before the battle of Khandaq, in
A.H. four. According to Ibn Ishaq, the murder of Abli R&fi‘ is dated after the
battle of Khandagq instead.

k) New details about the corruption of the Jewish community in terms of
their religious awareness is provided. Thus we learn that Hassan had a
relationship with Ibn Suwayra’s daughter, a relationship that would have been
taboo in Islam, considering that Hassdn was a pagan at that time. More

importantly, the reader practically hears the leaders of the community tell them of

126]bid., 706.
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the coming of Muhammad; nevertheless the community rejects the information,
for they now believe in a Tora which has been changed. In rejecting the advice of
their leaders the community ironically cries out, “We will not depart from the

Tora.”127

The main narrative based on tradition is followed in both Ibn Ishiq and al-
Waigqidi with exegetical material. Comparatively speaking. the substance of the
exegetical passage in Ibn Ishdq is less detailed than that of al-Wagqidi and deals
basically with the issue of the Jewish exile, the destruction of the palm trees, and
the grant of the lands which had belonged to the B. Nadir to God and His Prophet.

It also tells of the punishment that lies ahead for those who disbelieve.128

In the al-Wigqidi text, only two explicit references to the Qur’an appear in
the narrative section based on tradition: that which concerns the right of the
Prophet to have the crops destroyed; and that which concerns the division of the
property of the B. Nadir. In the supplement concerning asbib al-nuzil proper,
however, the whole incident is connected with the Qur’4nic text. The exegesis is
narrated on the authority of Rabi‘a b. ‘Uthman on the authority of Huyayy on the
authority of Abfi Hurayra. There are several issues which call for comment:

1. Tbn Ishdq’s association of the exile of the B. Nadir with the siirat al-
fashr is not clear. In an earlier chapter entitled “References to the Hypocrites and
the Jews in the siira entitled ‘The Cow’” Ibn Ishiq associates the incident with a
verse from sdrat al-m4’ida. On the other hand, one cannot help but wonder why
al-Wigqidi should claim, in his narrative section, that all the B. Nadir ieft for
Khaybar when they were exiled, if only to associate the event with the sirat al-

Aashr with its eschatological symbolisra which is based in Syria.

1271bid., 366.
128]bn Ishéq, Kitdb sirat rastl Allah, 654-55,
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2. Al-Wagqidi speaks of the “mother of the book,” which carries with it
implications of predestination.12? It is believed that compilers did use sira-
maghaz{ to voice attitudes to theological positions such as predestination and
freewil].130 Tbn Ishaq was punished for his support of free will. though it is not
certain how he is supposed to have expressed his inclination. Certainly his Sira
reflects a changing Islam, for instance. in the case of the idea of dhimma. What
ever it is, it is believed that he was penalized for holding Qadarite beliefs—probably
because free will insinuates the right to protest governments in authority. By
contrast, al-Wagqidi indicates an acceptance of predestination, which, given the
context of the ‘Abb&sid authority of his day. as well as his close relationship with
the caliphs, is understandable. Al-W4aqidi was certainly not one who would wish to
protest the authority of the “Abbasids. As already indicated, at his death it was al-

Ma’miin who saw to his burial.131

3. It is interesting to observe the almost arbitrary conclusions made by al-
Wigidi as he expounds on a general Qur’anic revelation to appreciate a specific
historical moment. Particularly noticeable is his explanation of the phrase, “so
take what the Apostie assigns to you and deny yourselves that which he withholds
from you.” Here, al-Wagidi, anticipating al-Shafi‘1, explains: “Whatever
commands and prohibitions the Prophet makes are of the same authority as
revelation,”132 It is certainly significant that the right to burn the crops of the
Jews, granted by the Qur’an, is later denied by the words of the Prophet, when he

forbids it at Khaybar.133 Al-Wigqidi’s derivation of the division of the khums on

12971-Wagidf, Kitab al-maghézi, 381.
130Duri, The Rise of Historical Writing, 41.
131]bn Sa‘d, Kitab al-tabagit, 7:77.
132A1-W4qidi, Kitab al-maghazi, 382.
1331bid., 644.
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the basis of the Qur’an is just as arbitrary. The usual interpretation is that the
Prophet could use his one-fifth share to distribute it among the needy as he
pleased: it was his property. The statement of al-W#qidi is not absolutely clear,
but it seems to indicate that Muhammad’s one-fifth is in fact to be divided into
five parts—between the kindred, the poor, the orphans, and the wayfarer, one fifth
being kept for God and himself1134 ‘

While we glance at the two chapters of Ibn Ishdq and al-Wégqid1 it seems
to the reader that the poetry section that is present in Ibn Ishaq’s version has beeri
replaced by al-WAgqidi with asbab al-nuziil. The very little poetry that is included
by al-Waqidji is for rhetorical effect rather than anything else; it does not present

new information.

The chapter on the B. Nadir by Ibn Ishiq concludes with a series of
poems, nine in all. The first speaks of Muhammad as the chosen Prophet of God
who functions totally in accordance with God’s decree. Poems two to five deal
with Ka‘b’s assassination. These poems seem to indicate that the exile of the B.
Nadir took place soon after the death of Ka‘b, their leader, for whom their iament
is a commemoration of the achievements of the B. Nadir as well. Significantly,

the poem by ‘Alf indicates that Ka‘b’s murder was effected on God’s request. 133

A rather confusing intimation, this time through the fourth poem, is that
the B. Nadir “made for Qaynuqa‘.” The insinuation seems to be that the latter was
either a place name, or a place to which the B. Qaynuqa‘ of Medina had moved; it
could be understood to indicate that the B. Nadir were leaving to join the

Qaynuqa‘, a fact not mentioned anywhere else by Ibn Ishiq. The last three poems

1341bid., 381.
1351bn Ishdq, Kitib sirat rastil Allah, 657.
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comment on the end of the B. Nadir, one of the priestly tribes of the Jews. They
bemoan their loss, remembering sadly and with gratitude the help and kindness the

B. Nadir had proffered them in troubled times.

To appreciate more fully the passages discussed above by Ibn Ishdq and
al-Waqidi, it is necessary first to understand the purpose of the respective
narratives. Does Ibn Ishiq indicate in any way that he is writing history? Does

al-Waqidi? s this what the genre Sira-Maghiziis all about?

Information regarding the B. Qaynugi‘ and the B. Nadir as narrated by the
two author-collators is, to a certain extent very similar. Itis this presence of “a
solid core” as Watt puts it, that generates a sense of history, a sense that there is
some truth to what is being related. It is through the establishment of such a core
that the author makes available to the believer the otherwise barely tangible or
recognizable existence of the Prophet. But is this core based on historical fact or
an investigated chronology? It is necessary to carefully examine the details and
appreciate more fully the statements of the different compilers to answer this

question.

To begin by looking at what comprises the common of material in these
two incidents: in the case of the B. Qaynuqa‘, both authors indicate that the raid
took place soon after the battle of Badr;136 both authors inform us that Muhammad
invited the B. Qaynuqa‘ to Islam; and that the B. Qaynuqa‘ were forced to

surrender; that Ibn Ubayy stood by his confederates, demanding that they be set

1361bid., 545; al-Wagidi Kitab al-maghazi, 176.
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free;137 that ‘Ubada b. Samit renounced his alliance with the B. Qaynuga‘. But

this is about all that the two narratives have in common.

And similarly with the raid on the B. Nadir. As with the story of the B.
Qaynuqa’, there is a basic “hard core’—similar material in the two different
narratives. Thus, according to both narrators the refusal of the Jews to participate

in the battle of Uhud had nothing to do with the exile of the B. Nadir. Says Ibn
Ishaq:

. .. the Messenger of God set out to the B. Nadir to seek their help in the
payment of the bloodwit of the two murdered men from the B. ‘Amir whom
‘Amr b. Umayya al-Damri had killed. because of the protection which the
Messenger of God had promised to them. According to what Yazid b.
Réimén related to me, there was between the B. Nadir and the B. ‘Amira
contract and an agreement and when the Messenger of God came to them and
asked their help in the payment of the blood wit of the two murdered men,
they said yes, O Abi’l Qasim we will help you . . .138

And al-WAaqidi agrees:

. . . the Messenger of God commanded that their plunder be set aside until he
sent it with their blood money, because ‘Amir b. Tufayl had sent to the
Messenger of God [a message]: surely a man from your companions has
Liiled two men from my tribe who had protection and an agreement from
you. So send their blood money to us. The Messenger of God went to the B.
Nadir seeking help with the payment of the biood money for the B. Nadir
were confederates of the B. ‘ Amir. 139

Once they had brought Muhammad into one of their homes, they were

tempted, however, to throw a stone upon him and kill him.140

And there are other issues on which the two authors agree: for instance,

both writers tell us of how Ibn Ubayy attempted to persuade the B. Nadir to stay in

137Ibn Ishaq, Kitab sirat rasal Allah, 546; al-Wiagqidi Kitab al-maghézi, 177.
1381bn Ishég, Kitab sirat rastl Allah, 652.

139A1-Wigqidt, Kitab al-maghizi, 364.

140This too is agreed on by both Ibn Ishiq and al-Wigqidi.
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Medina; both writers indicate that the palm trees of the B. Nadir were destroyed.
and that the people were exiled; and both writers indicate that the land of the B.

Nadir became the property of the Prophet. But the differences that exist between

the two narratives are too significant to be overlooked.

This difference is visible at the very beginnings of the two statements. As
regards the account of the B. Qaynugi‘, according to Ibn Ishégq, it would appear

that Muhammad’s demand that the B. Qaynuqga‘ convert was largely born out of

his success at Badr:

There was a report about the B. Qaynuga* that the Messenger of God
gathered them in the market of the B. Qaynuqa’, and said: O Jews, beware
and convert lest God brings a destruction down upon you similar to that
which he brought upon the Quraysh, for surely you know that I am the

Prophet who has been sent and you will find that in your books and God’s
agreement with you.141

And this is also visible in the text of the Qur’an with which Ibn Ishiq

associates the occasion, as already explained:

There has already been for you a sign in the two armies that met (in combat);
i.e. the companions of Badr from the companions of the Messenger of God
and the Quraysh. One was fighting in the cause of God, the other resisting
God; these saw with their own eyes twice their number. 142

Al-Wagqidi approaches the affair differently. Having first informed the

reader about how Muhammad had made an agreement with the Jewish people he

continues:

When the Prophet overcame the participants of Badr and arrived at Medina
some Jews acted wrongfully and destroyed what was between them and the
Messenger of God of the contract/agreement. The Prophet sent for them and
collected them together, then he said: “O Jewish people, convert . .. .”143

1411bid., 545.
1421bid. See Qur’an, 3:13.
143 A1-Wagidi, Kitb al-maghazf, 176.
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The verse he associates with the occasion is equally suggestive:

If thou fearest treachery from any group, throw back (their covenant ) to
them, (so as to be) on equal terms. God loveth not the treacherous. 1+
And similarly with the account of the raid on the B. Nadir. al-Wagqidi is

seen to recontextualize the whole issue. Thus while Ibn Ishiq tells of how the
murder of Ibn al-Ashraf led to the desperate insecurity of the Jews, al-Waqidi tells
us that the Jews therefore met with the Prophet to sign an agreement with him.
For al-Wigidi it is the abrogation of this agreement (which occurs when the Jews
of the B. Nadir plot to kill Muhammad) that leads Muhammad to demand that they

leavz Medina.

It is my contention that al-W4aqidi, while maintaining a certain parallelism
with the text of Ibn Ishiq, thereby creating an illusion of history, deliberately
recontextualizes the events that constitute the life of the Prophet in order to
establish a unique sira-maghazi of his own. This he does, particularly by
introducing a new chronology and more detail, and as well, by recontextualizing
the individual traditions themselves which in the Ibn Ishdq-text are associated with
a particular incident. Through these changes al-Wagqidi attempts, by introducing

the theme of an abrogated agreement, to give new meaning to his sfra-maghéazi.

When Ibn Ishiq uses ‘chronology’ or ‘sequence’ he seems to have more in
mind than merely telling the reader that this happened on such and such an
occasion. As far as Ibn Ishéq is concerned, not everything is clearly understood or
recognized. It is significant that all this information about Muhammad’s assaults
on important Jewish communities, the Jews of Khaybar included, is dealt with by

Ibn Ishéq, not only under the particuiar chapters devoted to them, but also in an

1441 bid., 180.
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earlier chapter entitled “References to the Hypocrites and the Jews in the siira
entitled “The Cow’.” But differences between the two chapters exist in terms of
their treatment of the different issues. Thus for instance the earlier rendering of
the raid on the B. Qaynuqa‘ does not include the sentence: “O Muhammad you
seem to think that we are your people,” which is included in the account presented
under the title “The Affair of the B. Qaynuga‘.”!45 The author may have simply
overlooked the particular sentence, or he may have intentionally left it out, as it is
with the Qur’4nic citation that he is here concerned—the statement having been part
of the response from the Jews, he may have found the phrase to be inappropriate
for mention in analyzing the Qur’an. Nevertheless, the communication of this
earlier passage, as well, indicates that the act of aggression originates from
Muhammad against the B. Qaynuga® and not vice versa, so that what differentiates

Ibn Ishéag’s statement from al-Waqidi’s continues to hold. Ibn Ishiq says:

When God smote Quraysh at Badr, the apostle assembled the Jews in the
market of the B. Qaynugi* when he came to Medina and calied on them to
accept Islam before God should treat them as he had treated Quraysh. They
answered, ‘Don’t deceive yourself, Muhammad. You have kilied a number
of inexperienced Quraysh who did not know how to fight. But if you fight us
you will learn that we are men and that you have met your equal.” So God
sent down concerning their words: ‘Say to those who disbelieve, You will be
defeated and gathered into hell, a wretched resting place. You had a sign in
the two parties which met: one party fought in the way of God and the other
was unbelieving seeing twice their number with their very eyes. God will
strengthen with His help whom He will. In that there is a warning for the
observant. 146

Interestingly, neither the abrogation of an agreement, nor even the contracting of

one, are mentioned.

1451 bid., 545-47.
1461bid., 383; trans. by Guillaume in Ibn 1shig, The Life of Muhammad, 260.
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And there is no attempt on Ibn Ishdq’s part to pretend that the facts are
well established when he narrates information about the B. Nadir, either (as in the
case of the B. Qaynuga‘). In the earlier chapter entitled “The chapter on The Cow
and Jewish Opposition,”147 the references within the chapter are not restricted to
sfirat al bagara; but the reference made in this chapter to the exile of the B. Nadir is
certainly not linked to the siirat al- & ashr, which is the one indicated under the
chapter entitied “The Exile of the B. Nadir.” In the chapter entitled sirat al-

bagara, Ibn Ishéq states:

The apostle got to know of their [the B: Nacj?r’s;'] scheme and he left them and
God sent down concerning him and his people’s intention: ‘O you who
believe, remember God’s favor to you when a people purposed to stretch ot
their hands against you and He withheld their hands from you. Fear God and
on God let the believers rely.’148
This particular reference is to Qur’an 5:14. This difference is important. The fact
that different verses are being adduced to refer to the same incident is indicative of
the fact that once again Ibn Ishdq is not certain exactly when the incident occurred.
References to the Gur’anic text should help indicate the chronology. But which
verse is the correct one? The variable is the Qur’anic reference rather than the
narrative account. If there was a historical association, that association is no
longer clearly recollected. It would therefore appear that the choice of the verse

depends, rather, on the author-compiler concerned, and the effects he wants to

achieve.

With al-Wiqidi, a comparatively more straightforward approach is
observed. Recognizing that these traditions are not contextualized, that even Ibn

Ishaq does not indicate any certainty about chronology, he decides to provide his

1471 bn Ishéq, Kitab sirat rastl Allah, 363.
1481 bid., 392.
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own chronology and context for the events in terms of his interpretation of the life
of the Prophet. Thus, for instance, according to Ibn Ishaq. the raid on the B.
Qaynuqga‘ took place after the raid on al-Sawiq: whereas for al-Wigqidi it took
place before al-Sawiq. Al-Waqidi has moved the episode of al-Sawiq to a position
after the raid on the B. Qaynuqga‘ to confirm the tradition that the B. Qaynuqa*
were the first of the Jews to be attacked by the Prophet, they being the first to have
broken the contract. As for the traditions regarding the B. Nadir, al-Wagqidi
situates the event after another written agreement has been concluded with the
Jews, this time at the home of Ramla bint al-Harith. Significantly, according to

the text of Ibn Ishaq, such an agreement was never concluded.

As already indicated, the pool of tradition into which Ibn Ishiq and al-
Wagqidi dipped was not of monolithic content. It was varied to the extent that even
contradictory traditions were available, as, for instance, in the case of the traditions
regarding the exile of the B. Nadir.14? It is thus clear that Jones’ reference toa
single body or corpus of traditions to explain the similarities discovered in the
information of the various writers regarding two particular events is based on a
lack of understanding, for important differences do surface. Ella Landau-Tasseron
has attempted to understand how these differences have arisen. It is with the
numerous variations of tradition regarding the Tamimite delegations to the Prophet
that she is concerned in her paper on “Processes of Redaction™.!% Investigating
their various forms, she concludes that while I'bn Ishaq preserves an earlier

representation of two disparate accounts, al-Wagqidi illustrates a more recent

149Thus for instance mu faddithiin place it six months after Badr; see f. n. 51
above. Mufassirin with the exception of al-Tabari place it after the battlc 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-Wéqidi both place it after Uhud but distinctly separate it [rom
the assassination of Ka‘b.

150E]la Landau Tasseron, “Processes of Redaction,” 255-70.
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version which shows a single account, but which. in fact, is a result of the bringing
together of the earlier forms under a single common heading effected by the

redaction of the Qur’anic text.

The Landau-Tasseron hypothesis immediately brings to mind the tradition
regarding the assassination of Ka‘b as well as the traditions regarding the exile of
the B. Nadir, and tl-eir association with sirat al- #ashr. Though Ibn Ishaq places
Ka‘b’s assassination after Badr distinctly separate from the episode concerning the
exile of the B. Nadir, exegetes such as Mugqatil b. Sulaymén (d. 149/767) and al-
Baghawi (d. 515/1122), can be seen to associate the event with the exile of the B.
Nadir, which, in turn, they associated with sirat al- # ashr.15! The connection of
Ka‘b with the B. Nadir is logical enough, given the fact that Ka‘b’s mother was of
the B. Nadir, and he a leader of that tribe, though his father was an Arab. Equally
logical is the connection of the two events with the sdrat al- # ashr, a chapter
which in fact had originally been entitled sirat-al-Na ¢ir by early commentators
such as Qurtubi.152 Thus it is possible that (as argued by Tasseron in the case of
the Tamimi verses), in the process of the redaction, of the Qur’an, the two Nadiri
traditions had been brought together and rationalized into position so that their
connected nature had also become established. It was this version which the

mufassir confronted, hence their interpretation.

There is much that is attractive about this theory, but it enters into
uncharted waters, which, given the extent of the unknown in terms of early Islamic
history, is certainly a step I would not like to take. An important consideration

that has to be taken into account is that there are many more variations regarding

131Uri Rubin, “The Assassination of Ka‘b b. al-Ashraf,” 68,
152]bid., 65, f. n. 6.
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the story of Ka‘b,!3 and one wonders why the story chosen by Ibn Ishag should
be given a priority in terms of later historical writings unless of course one is
willing to accept the conspiracy theory of Wansbrough-who regards the
information concerning the ‘Uthmanic recension to be false—to which Landau-

Tasseron makes no obvious commitment.

Perhaps more significant in the case of the Ka‘b story is that al-Wagqidi
chooses a particular chronological arrangement that distinctly separates the
account of the murder from that of the exile, by indicating the writing of an
agreement in-between. Moreover al-Wigqidi also cites Qur’anic verses from
chapters—siirds 4l-'Imran and al-bagara—the first of which is associated by Ibn
Ishdq with the raid on the B. Qaynuga‘.!>* Al-Wagqidi, for his part, associates the
raid on the B. Qaynuqa® with siirat al-anfil instead. So that it does seem
plausible, as indeed I have suggested earlier on, that it is the compiler who decides

which verse should be cited when, depending on the thesis he desires to establish.

But let us examine the traditions concerning the assassination of Ka‘b and
the raid of the B. Nadir for what they tell us of the different approaches of 1bn
Ishidq and al-Waqidi. In historicizing these events, Ibn Ishaq has separated the two
incidents quite effectively, placing Ka‘b’s assassination after Badr and before
Uhud, and the Nadiri exile after Uhud. He thus maintains the traditions which
associate Muhammad’s anger against Ka‘b as having been provoked by the effects
of Badr. According to both Ibn Ishaq and al-Wagidi, Ka‘b b. al-Ashraf had gone
to Mecca after Badr and instigated the Quraysh to fight the Prophet. Ka‘b had also

composed verses mourning the death of the brave Meccan victims who had been

1538ee for instance Kister, “The Market of the Prophet,” which tells of how
Ka‘b roused the anger of the Prophet when he cut the ropes of the tent which he had just
put up in the Baqi® al-Zubayr, 272-76.

154 A1-Wagqidi, Kitab al-maghazi, 185.
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Killed at Badr: on returning to Medina he had then composed love poems of an
insulting nature to some Muslim women.155 [bn Ishdq does not cite any Qur’anic
verse on the occasion of Ka‘b’s assassination but, on the other hand, he does
suggest that there did exist traditions that had linked the assassination of Ka‘b to
the exile of the Nadir; by placing a poem, apparently composed by ‘Ali, at the end
of the chapter on their exile, he indicates that the two incidents had been linked

according to some traditionists.!56

There are more details to contend with. It is significant that early sira
literature dates the raid on the B. Nadir six months after Badr. This tradition is
related on the authority of Zuhri from ‘Urwa b. al-Zubayr.157 At the same time,
there also exist traditions which indicate that according to ‘Urwa, the conflict with
both the B. Qaynuga ‘158 and the B. Nadir took place around the same time, i.e., six

months after Badr.

Why then did Ibn Ishdq place the raid against the B. Nadir after the battle
of Uhud? Ibn is];lﬁq may have been falling back on exegetical tradition. In that
genre of literature, not only is the assassination of Ka‘b linked to the exile of the
B. Nadir. but both of them are chronologically placed after Uhud. Moreover, just
as the mufassirin, Ibn Ishiq, too, links the chapter with the siirat al- fashr. On the
other hand, it seems that there also existed traditions regarding the assassination of
Ka‘b leading to an agreement between Muhamme;d and the Jews. It is this latter

tradition that al-Wagqidi has made use of in his Kitib al-maghazi. This tradition

1558ee Ibn Ishaq, Kitdb sirat rasfil Alldh, 548-53. Al-W4qidi, Kitab al-maghaz,

1568ee above page 292 above,

157 Abd al-Razziq, al-Musannaf, ed. Habib al-Rahman al-A ‘zamf (Beirut:
1970), 5: 357, cited in Rubin, “The Assassination of Ka‘b b al-Ashraf,” 69, and f. n. 27.

158Qasmllant, Sharh ‘ala’l mawshib al-laduniva, 1: 551, cited in Jones, “The
Chronology of the Maghézi,” 247, . n. 21.
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implies that there must have existed a considerable lapse of time between the
assassination of Ka‘b and the exile of the B. Nadir.!59 It justifies al-Waqidi's
arrangement, which, like Ibn Ishaq’s. sees the placing of the Ka‘b assassination

after Badr, but the exile of the B. Nadir after Uhud.

Why then was Ibn Ishdq’s narration of the assassination not followed up
with information regarding an agreement between Muhammad and the B. Nadir?
My answer is that he deliberately left it out, just as in his representation of the
agreement which has come to be called the *Constitution of Medina’ he has
deliberately left out the names of the three important Jewish tribes. Significantly,
an agreement is never mentioned throughout Ibn [shaq’s narration of either the
raid of the B. Qaynuqgé® or the B. Nadir. An important theme in his biography of
the Prophet is the representation of Muhammad as a prophet like any other: a
prophet who had come as God’s Messenger and therefore must be obeyed.
Whether an agreement was broken or not was, as far as Ibn Ishaq is concerned,
beside the point. Thus he conveys the notion that it is because the Jews rejected
Muhammad and His message that the wrath of God was brought down upon them:
the Jews were defeated and the various communities never heard of in Medina

again.

How Ibn Ishiq chose to depict the manifestation of God’s wrath upon the
Jews is interesting. In the first place, that the experienced forces of the Jews
should be defeated was itself a sign of His wrath, to which could be added the fact
that Muhammad probably won because God was on his side. But there was also
the general depiction of the whole community being destroyed, never to be heard

of again. Ibn Ishiq clearly shows this in the case of both the B. Qaynugé® and the

159A1-Wagqidi, Kitab al-maghazi, 192.
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B. Nadir. The B. Qaynugi‘ may not have been exiled; but despite the fact that
they are handed over to Ibn Ubayy, the fact is that their communal existence in
Medina has been brought to an end. The B. Nadir, for their part, are clearly exiled:
some of them leave for Khaybar, others to al-Sham, their existence in Medina
abruptly concluded. And Ibn Ishdq does not overlook the device of the mnemonic.
The manipulation of the timing of the raid on the B. Nadir from six months after
Badr, as dated by his teacher al-Zuhri, to after Uhud, had the benefit of providing a
certain artistic design to the larger scheme of his Sira. Ibn Ishaq’s artistry is
realized in the way he synchronizes the events so that Badr is foliowed by the raid
on the B. Qaynuga‘, Uhud by the exile of the B. Nadir, and Khandaq by the
execution of the B. Qurayza. Needless to say, the escalation of violence from
mere defeat, to exile, to execution is an added bonus as far as the memory is
concerned. Significantly, neither the raid on the B. Qaynuga*® nor that on the B.

Nadir is specifically dated by Ibn Ishaq.

Al-Wagqidi tells a different story. According to him, the Prophet had a
written agreement with the Jews, both the B. Qaynuga‘ and the B. Nadir, which
they destroyed. It was only then that the Prophet besieged them. It is important to
realize that al-Wéqidi is not disagreeing with Ibn Ishaq’s depiction of Muhammad
as the last of the monotheistic prophets. This is an aspect of Islamic belief. But he
is introducing a new variant into the events that led to the removal of the B.
Qaynuqa‘ and the B. Nadir. And he is able to bring this new element into these
episodes only because he is using different traditions, different Qur’anic citations,

and a different sequence of events to those narrated by his predecessor.

That al-Waqidi should prefer the chronoclogical pattern used by Ibn Ishiq
as against that which was used by ‘Abd al-Razziq on the authority of Ma‘mar b.

Rashid on the authority of Zuhii (according to which authorities the raid on the B.
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Nadir took place six months after Badr)!60 is confusing. especially when given the
fact that he had included Ma‘mar b. Réshid’s name in his isnad. It explains the
irritation expressed concerning his method by such as Bukhari and Ibn Hanbal, his
late contemporaries.16! But he too had a purpose in maintaining that sequence.
According to al-W4agqidi, the Jews had come to an agreement with the Prophet soon
after the murder of Ibn al-Ashraf, so that a period of peace must have existed
between the murder and the exile of the B. Nadir; such a peace could only be

accounted for if the time frame adopted by Ibn Ishiq is accepted.

Al-W4gidi’s ability to considerably modify the biography of the Prophet
in this manner is largely due to the attitude to tradition compilations that he brings
to this material, which views these traditions as essentially a-chronological, and
therefore mobile. This permits him, al-Wagqidi, to determine the chronology of an
event himself, and enables him to recontextualize the event in accordance with the
theme he desires to portray: namely that the Jews were attacked by the Prophet
only because they had abrogated the agreement. The patterned re-emergence of

tradition material is seen in various forms in the Kitib al-Maghizi.162 [n this

particular study, the tradition regarding Ibn Ubayy shows him hypocritically
persuading the Jews, first the B. Qaynuqa* and then the B. Nadir, to remain in
Medina, promising them aid if they should need to fight Muhammad, but never
there when he is needed. The Prophet Muhammad, on the contrary, is the ideal
leader, who not only consults his companions—as he does with regard to the

distribution of land among the Muh4jirin—but who furthermore stands by the

160Rubin, “The Assassination of Ka‘b b. al-Ashraf,” 69.
1615ee my section on the life of al-Waqidi.

162 An interesting example is the repetition of the incident at Fari‘, which he
places both during his narration of the battle of Uhud and Khandagq, but which in Ibn
Ishaq appears only during the battle of Khandag. See al-Wégqidi, Kitdb al-maghazi, 288
and 462; Ibn [shaq, Kitab sirat rasti] Alldh 680.
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decisions arrived at, and is always there fighting amidst his companions and
encouraging them into battle. There is a similar repetitiveness in the notion of the
contract made between Muhammad and the Jews, as in the assertion that the Jews
were the first to abrogate that agreement. And the notion of exile has similarly
been repeated: it is placed by Ibn Ishdq with reference to the B. Nadir, but we see
it recalled by al-Wéqidi with reference to both the B. Qaynuqé® and the B. Nadir.

Thus we see that al-Wigqidi, while maintaining a certain continuity in his
rendition of the Prophet’s life along the lines of those established by Ibn Ishagq, is
not in complete agreement with his interpretation of these events. To establish his
differences, al-Wégqidi resorts to all kinds of methods: bringing into play traditions
not used by Ibn Ishaq, providing more detail, insinuating changes, introducing a
different chronology. Most interesting of all is his ability to recontextualize,
which permits him to install a tradition in various ways and different places,
sometimes once, at other times on several occasions, to explore the genre in a
manner different to that of Ibn Ishdq. This—the fact that the genre of sfra -maghazi
lends itself to such variability—is an important aspect which can hardly be
overlooked. The result is an original statement that has little bearing on the Sira as
narrated by Ibn Ishdq. It means that the seemingly more precise data established
by the Kitab al-maghézi of al-Wiqidi is largely a matter of style, and may not be

used to substantiate the narrative of Ibn Ishiq.
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Chapter Fiﬁ

Conclusion

Present appreciation of sira-maghazi is based largely on Marsden Jones’
analysis. His investigation is primarily a response to the statement by Wellhausen,
who, noticing two motifs of the Prophet’s biography in particular, that of the raid
on Nakhla and the dream of ‘Atika, asserted that al-Wagqidi had taken much from
Ibn Ishdq but not admitted his borrowing, and that in fact he had plagiarized the
work of the latter. Jones investigating the motifs for himself, admits that they are
very similar statements, but claims that there is no plagiarism involved for the
language used indicates a modification representing the style of the typical story
teller through whom al-Wagqidi had probably arrived at his information. Jones
further explains the “close parallels™ that exist between the different narratives by
claiming that the compilers of sira-maghizi were, in fact, drawing upon a common
reservoir or corpus of giss and tradition material. It is this notion of a “single

corpus’ that has led Crone to declare:

Wagqidi did not plagiarize Ibn Ishiq, but he did not offer an independent
version of the Prophet’s life, either; what he Ibn Ishaq and others put together
were simply so many selections from a common pool of ga 55 matenial. And
it is for the same reason that they came to agree on the historicity of events
that never took place . . . .!

ICrone, Meccan Trade, 225.

312



Chapler Five

In denying the above, this dissertation asserts that al-Waqidi was the
compiler of an original statement of sfra-maghazj different from that of Ibn Ishiq,
and, as well, that the intentions of the compilers, when they put together their
biographical works. was not history, but literature. To establish this thesis [ have
approached this material from three directions. Firstly, I have appreciated the
genre for what it is from within the Istamic tradition, accepting it as a mode
written in light hearted vein, i.e., as an essentially literary genre, but I have also
taken into account the investigations of modern historians who have sought to
understand the nature of this genre and the traditions of which it is comprised.
Secondly, I have taken into consideration the lapse of time that had taken place
between the writing of Ibn Ishiq and the writing of al-W#gqidi, and have seen each
compiler as a man of his times, writing in a fashion which was appreciated by his
times. Thirdly, I have made a case study of the material regarding Muhammad
and the Jews, using methods of textual comparison to appreciate the differences
that exist in terms of structure, theme, sources, chronology, and style, between the

two compilations.

The methodology I have used is simple. My argument is that, contrary to
the assertion made by Jones, the enormous variety of information that the
numerous traditions communicate makes it meaningless to view traditions as
belonging within a “single corpus.” It thus becomes clear that the choice of
materials that are ultimately brought together to establish a given compilation is
determined by the purpose of the author-compiler concerned. This dissertation,
therefore, views as imperative the need to study each particular work as an integral
statement shaped by the prejudices of its author, and attempts to understand how

the author has exploited the genre to say whatever he wants to say.
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The argument of my thesis develops as I move from chapter to chapter. In
the first, I attempt to understand the nature of sira-maghazi, and to establish. at the
same time, the intellectual context within which this dissertation belongs. I have
been open-ended in my investigations, taking into consideration the views of early
mu /addithin who condemn the authority of these compilers and challenge the
verity of their traditions; but also heeding the evaluation of this material by
modern critics such as Caetani and Hawting, who question the chronology asserted
by the various compilers. As well, I have appreciated the studies of writers such
historians as Rosenthal. Crone, and Leder, who explain the fragmented nature of
the tradition material. Neither have I ignored the studies of Levi della Vida and
Sellheim who indicate the mythical and Biblical patterns that have touched this
literature. Perhaps most importantly, I have tried to appreciate the genre in
positive terms, recognizing its early oral origins, its essentially spontaneous nature,
and its ready accommodation of changing situations. Turning to Mattock. I have
understood that the spontaneity which the compiler brings to the genre is grounded

in a thorough knowledge of the materials of which it is constituted.

Nevertheless, what is significant about each compilation as I have come to
realize, is that it is directed by the compiler concerned, and therefore different
from the text of any other. Itis the compiler who selects the information of which
his text is to be composed—these pieces of information are available in a
decontextualized state—-and it is the compiler who decides the sequence in which to
place them. Which is not to say that there is no framework to this material: there
is, and it is based on an appreciation of the Prophet’s life, his birth, emigration,
and death. But this framework, as is explained by Sellheim, has been buiit through

time and a process of mythologizing rather than with reference to factual moments
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in history. For the rest, much has depended on the theme that the compiler desired

to shape.

Chapters two and three investigate how Ibn Ishiq and al-Wagqidi,
respectively, exploit sira-magh&zj, and the issue of Muhammad and the Jews in
particular, to project their individual interpretations of the Prophet’s life. Here my
aim is to appreciate how sira-maghizi are handed down and narrated
diachronically in time, generation after generation. Insisting as I do on the
centrality of the author of the narration concerned, both chapters begin by
informing the reader, of the life of the author, and the author’s times. They
include an investigation of the purposes and prejudices of each author, as he set
out to compile his work. This is followed by a textual analysis of Muhammad’s

relations with the Jews, as established in the particular texts concerned.

My chapter on Ibn Ishiq is largely concerned with informing the reader of
how the author has used his materials to assert his unique perspective. The very
structure of his text is significantly shaped to present the life of Muhammad, his
birth, prophethood, emigration, and death, which provide the essential base on
which his narrative is established. It is important to notice the Biblical and
legendary material that pervades this literature, though it is not certain that it was
Ibn Ishdq himself who introduced these patterns. If it is, it is probably due to Ibn
Ishaq’s concern to legitimize Muslim, Arab, authority over Christians, Jews, and
Zoroastrians. Muhammad’s role as the seal of the Prophets as stated within the

scope of a Universal and Monotheistic history, characterizes his statement.

As interesting is Ibn Ishaq’s depiction of what is recognized as the
*Constitution of Medina’, indicating the agreement that was desired by

Muhammad between the Muhéjirlin and the Ansér with the Jews. This is probably
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Ibn Ishiq’s interpretation of an agreement that is traditionally conveyed as part of
the genre, sira-maghazi. By denying a place in this agreement to the significant
Jewish communities, the B. Qaynuqa®, the B. Nadir. and the B. Qurayza. Ibn Ishiq
effectively establishes Muhammad as a *Messenger of God’ who conforms to the

pattern of Biblical prophets, and brings down God’s wrath on those who deny

Him.

My chapter on al-Wagqidi is more complex. I appreciate that he has been
enormously influenced by his predecessor Ibn Ishiq and yet succeeds in bringing
to the material a uniqueness which derives from his different interpretation of early
Islam. Thus al-Waqidi does not present Islam within the perspective of universal
history as does Ibn Ishiq, for instance, but prefers to deal merely with the
achievements of Muhammad. At the same time, by ignoring the ‘Constitution of
Medina’ as depicted by Ibn Ishdq, he is not only able to claim that Muhammad
participated in the making of written agreements with the important Jewish
communities of the B. Qaynuqa‘, the B. Nadir, and the B. Qurayza, but to insist
that it was because the Jews abrogated their agreements, that Muhammad attacked

them.

It is interesting that al-Wagqidi’s sources finally reach back to Medinans
who are cited by Ibn Ishdq or were his colleagues; but the final authorities through
whom the information reached al-Waqidi were not of equal repute. A second look
makes one realize that the traditions of al-Wagqidi are indeed quite different from
those of Ibn Ishaq: they speak of a different context, for the particulars which they
detail are not the same. Thus, for instance, in the scenario concerning the B.
Qaynuga‘, it is only al-Wagqidi who informs the reader of the hypocrisy of Ibn
Ubayy, and of the exile of the Jews to Adhri‘t; in the incident concerning Ka‘b, it

is only al-Wagqidi who informs the reader of the contract signed at the house of
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Ramla bint al-Harith; and regarding the exile of the B. Nadir, it is only al-Wagqidi
who tells us of the activities of Abii Rafi‘. The sequence in which the two
compilers relate the events is also different. According to al-Waqidi, the murder
of Ab{i Rafi‘ takes place soon after the exile of the B. Nadir, in the year four: it is
justified on the basis of his involvement in the hostilities against the Prophet
during the raid on the B. Nadir. While the battle of Khandaq follows right on the
heels of the raid of Muraysi*, which tells of the scanda} about ‘A’isha. And the
raid on the B. Qurayza is followed by small escapades against Fadak and Khaybar,
before the signing of the truce at Hudaybiya. For Ibn Ishiq the sequence in which
these events lead from one to the other is quite different. But itis only if one

observes the larger tale, that these differences take on meaning.

With regard to style, the differences between the statements of the two
authors are glaring. While there is little repetition in the work of Ibn Ishiq, and
indeed. in the case of his depiction of Muhammad’s aggression against the Jews of
Medina, a tendency to move towards an escalating climax, al-Wagqidi’s style, on
the contrary, is one of repetition, which, on the one hand, evokes a sameness, but
as well, a sense of ritualistic drama. In this regard attention must be paid to the
development of methods of and attitudes to writing that were fast changing in the
Arab world of the eighth and ninth centuries A.D. Motivated by all kinds of
stylistic approaches to the compilation of historical traditions, they saw the
compiler insinuate different nuances into the composition that he was putting
together. Al-Wagqidi was recognized for his compilations of historical traditions,
and it is certain that he introduces these styles to the writing of sira-maghédzi as
well. It is through a combination of repetition and shifts in chronology that al-

Waigqidi cleverly establishes a new context for not merely the traditions, but also
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the personalities and events which come together, to inform of the life of the early

Islamic community. in a compilation which is truly distinct from that of Ibn Ishiq.

Importantly, this chapter also explains why interpretations of modern
historians, who have not understood the unique nature of each author’s statement,
have generally come up with confused interpretations of what they declare to be

the facts of Muhammad’s life.

Chapter Four, which is entitled “A Closer Look,” attempts to
communicate a ‘close up’ of two ghazawat, that of the attack on the B. Qaynuqga*
and the raid of the B. Nadir. I provide the reader with translations of both authors’
interpretations. I explain the different approaches of each author point by point,
my intention being to make clear that al-W4qidi very consciously disturbs the
layout of the events as communicated by his fellow collator, for his own purposes.
My purpose is to indicate to the reader that the tendentious nature of these
accounts forbids the use of the information provided by any one of these authors to

understand better the information provided by the other.

Various conclusions may be drawn from the above appreciation. Given
that the body of tradition used by both Ibn Ishaq and al-Wiqidi is so diverse,
affected by biblical, mythical and mnemonic factors, it becomes clear that the
history which at one point lay behind these traditions has become irrevocably lost.
On the one hand, Ibn Ishiq himself is not quite certain when the different events
took place; and as for al-Wagqidi, it becomes apparent that his chronology is largely
a means to assert an interpretation quite his own. Indeed, as both Hawting and
Leder inform us, the traditions of which this literature consists are by nature a-

chronological. What does all this tell us about the genre of sira-maghizi?

318



Chapter Five

Significantly, the Jadith that the Muslim relies on for his appreciation of
Istam does not fall into the category of sfra-maghazi, and indeed we have seen that
sfra-maghazf was not considered a historical genre by early Muslim scholars. The
best description I can provide of the genre is to assert its interpretational
orientation and to insist that while it is not fiction, it is, nevertheless, a kind of
hagiographical literature which combines notions of both the Arab hero and the
Qur’ano -Biblical Prophet in its depiction of Muhammad. Goldziher tells us that
the maghazi were frowned upon by the early caliphs; Kister, that those who were
accepted as compilers of maghazi were not recognized as trustworthy
mu faddithin. Indeed, we have found that throughout history, there have been
groups who have challenged the credibility of both Ibn Ishdq and al-Wigqidi: for
instance, Milik b. Anas, Bukhéri, Ahmad b. Hanbal. The credibility of the author,
as we all know, is an important criterion for determining the credibility of the

traditions he establishes.

More importantly, because Ibn Ishdq and al-Waqidi are not only, not using
the same information, but are not even trying to say the same thing (I have shown
in my chapter on al-Wéqidi that the latter deliberately sets out to recontextualize
the events which constitute the life of the Prophet as envisaged by Ibn Ishaq) it is
incorrect to use the material provided by al-Wagqidi to appreciate better the
narrative of Ibn Ishaq, whether it be regarding the chronology of the agreement
with the Jews, or the details of a raid such as the raid on the B. Qaynuga‘. Just as
with Ibn Ishaq, the chronology of the events as delineated by al-Wégqidi is
artificial and imposed and based on the purposes of the compiler and the
interpretation he desires to give to this material (as, for instance, with his dating of
the raid of the B. Qaynugd‘ in Shawwal, and of al-Sawiq in Dhii’l Hijja , or of the

murder of Ab{i Rafi‘ in the year four), rather than a search for factual data.
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From Duri’s characterization of the approaches of Ibn Ishaq and al-
Wigqidi, it appears that they both belonged to the historical school of Medina.
which he views as being essentially #adith oriented.2 Recent studies, however.
question the existence of such a stark division between the two regional schools.3
It is interesting that while Leder indicates that khabar is essentially a-
chronological, Hawting similarly characterizes the traditions of sira-maghéizi as
comparable to the £adith that is found in the collections of Bukhari, but now
qualified by chronology and/or context. This supports the view that it is the
collator and compiler who, by situating the traditions (whether they are Zadith or
akhbar), in place, gives them a context, and interprets the events. It is evidently by
situating anew the traditions which tell of the life of the Prophet that a compiler

brings new meaning to this material and shapes an original text.

Finally, I would like to emphasize that the genre sira-maghézfis not a
confused collection of tradition materials, as Crone would have us believe. Ibn
Ishidq and al-Wiqidi are not saying the same thing, but we as readers will only
appreciate this material if we try to understand each author’s work as an integral
statement which is distinct from any other. To isolate various traditions and try to
understand them out of context as they are transmitted through time is a
meaningless exercise, and will not produce an appreciation of the processes at
work. This unsympathetic approach has, disappointingly enough. been the nature
of most modern research on the biographical literature on the Prophet. An
approach which places the author-compiler at the center of his work is what is
really required, for it is the latter’s interpretation of the Prophet’s life, rather than

some absolute data, that we in fact hold.

2Duri, The Rise of Historical Writing, 36-38.
3See Fred M. Donner’s introduction to Duri, The Rise of Historical Writing, xvi.
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