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Ḥaḍrat Mirzā Bashīr Aḥmad(ra) was born to the Promised Messiah(as) on April 20, 1893, according to the Divine prophecy:

“The Moon of the Prophets will arrive and your affair will become manifest... Soon a son will be born to you and grace will come close to you.”

He passed his matriculation with distinction in 1910 and did M.A. (Arabic) in 1916 in compliance with the wish of the Promised Messiah(as).

The blessings of Allāh which accompanied him, the prayers of the Promised Messiah(as) in his favour, the guidance given to him by his elder brother, Ḥaḍrat Khalīfatul-Masīḥ II(ra), and his God-given abilities enabled him to serve the Aḥmadiyya Muslim Jamā‘at throughout his life in various capacities.

He was a great religious scholar and a prolific writer. His books, articles and speeches are easily comprehensible even for the average reader.  He wrote on a number of topics; and his magnum opus is Sīrat Khātamun-Nabiyyīn. Moreover, Sīratul-Mahdī, Silsila-e-Aḥmadiyyah, Tablīgh-e-Hidāyat, Kalimatul-Faṣl and Hamāra Khudā are some of his significant works.

Apart from his books, he contributed many articles, the number of which runs into the hundreds, to Jamā‘at dailies and periodicals - especially the Al-Faḍl.

He was a man of God and the recipient of Divine revelations and visions, but he would not disclose them, except rarely. One of his revelations was [image: ]i.e., ‘Peace be upon you’, and another one was:

[image: ]

Meaning, “Rise Muḥammadī, the time of your eminence has drawn near.”

He passed away on September 2, 1963 at the age of 71.


Publishers Note

In this text, references to verses of the Holy Qur’ān have been footnoted and are given in the modern numerical system. In these references, we have counted Bismillāhir-Raḥmānir-Raḥīm as the first verse, except for Sūrah At-Taubah (that is Chapter 9 of the Holy Qur’ān). In these footnotes, the name of the Sūrah (chapter) has been mentioned, and then the numerical reference has been provided in brackets, whereas the first number refers to the Sūrah (chapter) and the second number refers to the Āyah (verse). The translation of verses of the Holy Qur’ān, Aḥādīth and other Arabic or Persian quotations have been rendered into English from the idiomatic Urdu translation of Ḥaḍrat Mirzā Bashīr Aḥmad Ṣāḥib(ra) himself, as found in the original Urdu work.

The names of Islāmic months have been used in their original form. In the field of Islāmic history, there are two famous eras in the life of the Holy Prophet(sa): prior to migration and after migration. Years spent by the Holy Prophet(sa) in Makkah, prior to the migration are referred to as Nabawī years, and those following the migration are referred to as Hijrī years. In this text, Nabawī years have been clearly specified, for they have been followed by the term ‘Nabawī’ in italics. Hijrī years have been specified by the abbreviation A.H. (i.e., after Hijrah).

In certain footnotes more than one reference has been cited. In all such instances, references appearing in the same footnote have been separately distinguished with bullet points.

All of the original references provided in this translation have been checked and verified by the Research Cell, Rabwah. Wherever additional references are provided, which are not cited in the original Urdu book, they have been marked with the words [Publishers] in square brackets.

The following abbreviations have been used in this book; readers are requested to recite the full salutations when reading the book:

sa An abbreviation for Ṣallallāhu ‘alaihi wa sallam, meaning, “May peace and blessings of Allāh be upon him,” is written after the name of the Holy Prophet Muḥammad(sa).

as An abbreviation for ‘Alaihissalām / ‘Alaihassalām / ‘Alaihimussalām, meaning, “May peace be upon him / her / them,” is written after the name of Prophets other than the Holy Prophet Muḥammad(sa), and pious women prior to the era of the Holy Prophet Muḥammad(sa).

ra An abbreviation for Raḍiallāhu ‘anhu / ‘anhā / ‘anhum, meaning, “May Allāh be pleased with him/her/them,” is written after the names of Companions of the Holy Prophet(sa) and Companions of the Promised Messiah(as).

rh An abbreviation for Raḥimahullāh, meaning, “May Allāh have mercy upon him,” is written after the names of deceased pious Muslims who are not Companions.

In transliterating Arabic terms we have followed the Royal Asiatic Society.


Foreword

We are pleased to publish the English translation of the second volume of Sīrat Khātamun-Nabiyyīn, [The Life and Character of the Seal of Prophets] may peace and blessings of Allāh be upon him, written by Ḥaḍrat Ṣāḥibzādah Mirzā Bashīr Aḥmad Ṣāḥib(ra). This magnificent work not only highlights the various aspects of the life and character of the Holy Prophet(sa) founded on the Holy Qur’ān, Sunnat [Practice of the Holy Prophet(sa)] and the Aḥādīth [Sayings of the Holy Prophet(sa)] with references particularly from the six authentic books of Aḥādīth and history; rather, it presents the prominent events and episodes in the history of Islām with solid historical testimonies. Some prejudiced orientalists and historians have misrepresented various incidents from the history of Islām in an attempt to tarnish the character of the Holy Prophet(sa). Ḥaḍrat Mirzā Bashīr Aḥmad(ra) has refuted those allegations with convincing argumentation in this book.

Moreover, in addition to a formidable rebuttal of the objections of orientalists, the current volume covers a detailed review of scholarly discussions such as the arrangement and the layout of the Holy Qur’ān, Divine revelation, reality of miracles, polygamy, Islām and slavery, Jihād with sword, capitation tax, the wives of the Holy Prophet(sa), toleration of non Muslims, the Islāmic laws regarding marriage and divorce, the electoral system for ‘Khilāfat’ (succession) and the just and democratic form of Islāmic government, etc. However, Ḥaḍrat Mīāń Ṣāḥib(ra) was only able to complete this treatise up to the sixth year of migration but his lucid, persuasive and convincing style is so alluring that a person is immensely bound to accept the glory and elegance of Islām and the Holy Prophet(sa).

For those residing in the West and especially the youngsters of this hemisphere it was imperative that this book be translated into English, published and circulated abundantly. With the permission of Ḥaḍrat Khalīfatul-Masīḥ V(aba), Ayyaz Mahmood Khan translated the first volume of this book and it was published in 2011; now, he has completed the English translation of volume two.

Under the directive of Ḥaḍrat Mirza Masroor Ahmad, Khalīfatul-Masīḥ V (may Allah be his helper) this volume was initially serialised in the Review of Religions starting from the May 2012 Edition onwards. For this reason, the initial review of the English translation was done by Munawara Ghauri, Farhana Dar and Hina Rahman for the Review of Religions. We are grateful to them for reviewing the English translation and providing valuable suggestions.

We are also grateful to Shahzad Ahmad, Qudsi Rasheed, Faisal Mahmood Khan and Naveed Iqbal, who rendered invaluable services in the final stages of the preparation of this book. The references were checked and verified with the help of Research Cell, Rabwah.

May Allāh the Almighty give the best of rewards and grant abundant blessings, both in this world and in the hereafter, to all those who have assisted in one way or another, in the preparation of this volume.

Everyone should not only study this fascinating book but publicise it prolifically and present it as a gift to friends and dear ones so that the beauties of the exemplary character of the Holy Prophet(sa) are exposed to the world and the superiority of Islām established; O Allāh, may it be so. Āmīn!

Humbly,

Munīr-ud-Dīn Shams 
Additional Wakīlut-Taṣnīf 
August 2013
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Preface - Volume II

The actual introduction to Sīrat Khātamun-Nabiyyīn(sa) [The Life and Character of the Seal of Prophets, may peace and blessings of Allāh be upon him] can only be written when this work  reaches completion, however, there are a few things in particular which must be submitted with respect to volume two specifically. Initially, in 1919, when I began the work of writing on the topic of Sīrat myself for the Review of Religions, Qadian, at the time, the purpose of this work was very limited. As such, the first volume of Sīrat, which was printed in book form in 1920 was based on this very limited purpose, which was to make a brief and simple biography available to the Muslim youngsters of India. No academic research or extensive analyses were in view at the time. It is for this reason that in volume one, even references were not cited.

A short time afterwards, when Ḥaḍrat Khalīfatul-Masīḥ II(ra), Head of the Aḥmadiyya Muslim Jamā‘at based in Qadian, took an interest in completing this work and instructed me to complete the second volume of Sīrat in the beginning of 1929, he also advised that taking into account people of all academic backgrounds, this second volume should contain more research and analysis in particular as compared to volume one.

The extent to which I have been able to follow these instructions is now presented before readers in the form of Sīrat Khātamun-Nabiyyīn, volume two. In certain parts of the current volume, if I have prolonged discussions more than is neccesary, this is perhaps due to my natural inability to maintain control in writing briefly. In this respect, I fear that I have not been able to fully abide by the instructions of Ḥaḍrat Khalīfatul-Masīḥ, may Allah be his helper.

I need not say anything in respect to the research and analysis presented herein. This field is so vast that if it were referred to as infinite, this would not be out of order. My own feelings are that whenever I have reviewed this manuscript of Sīrat, I have almost always found a new gate for research. Undoubtedly, there are certain parts where it is evident that more research is required. However, whatever has been completed thus far is being presented to our readers. It is my prayer, that by his grace and mercy, God honours this work with acceptance and He fulfills the actual purpose for which this book was written. Allāhumma Āmīn.

A study of volume two reveals that it contains four salient features in addition to volume one: firstly, more extensive research and analysis; secondly, more detail and elaboration; discussions on other topics of relevence and fourthly, the citing of references. Due to these features, it has become necessary that when and if it is felt that a second edition of volume one be published, it should be revised in light of the aforementioned points; otherwise, both these volumes will seem completely disjointed.

The books which I have benefited from for the preparation of volume two cannot be fully realised by only those names which are recorded as references in footnotes. Generally, references of the books of contemporaries have not been recorded, because whenever I have found something new or beneficial from these books, instead of citing them, I have consulted the original sources and recorded the references of these early books instead. However, it is obvious that I am still equally indebted to the books written by our contemporaries as well.

It is possible that the question may arise in the minds of some that in the presence of Maulānā Shiblī’s Sīrat, what is the use of this book? The answer to this question can only be ascertained by a study of both these works. However, I feel that it is necessary to submit that I fully accept the qualities of Sīratun-Nabī(sa) [written by Maulānā Shiblī] and in certain instances, I have even benefited from this book and other books published by Dārul-Muṣannifīn. However, the treasures of research can never be exausted. Moreover, everyone possesses a unique viewpoint and style, therefore, this humble effort of mine should not cause offense to anyone. As a matter of fact, if tomorrow, someone else presents new research or a unique point of view, or presents a new style of composition before the world, this shall definitely be an additional good-fortune for Islamic literature.

[image: ]

[For everyone is a reward, according to his intention; verily deeds are based on intentions]

I am also obliged to offer gratitude to those revered elders and friends who furnished any assistance whatsoever in the preparation of this book. Ḥaḍrat Khalīfatul-Masīḥ II(ra), Head of the Aḥmadiyya Muslim Jamā‘at  (may Allāh be his helper) very graciously spared his invaluable time and reviewed a better part of the manuscript and granted me the opportunity to benefit from his precious guidance on various occasions. Ḥaḍrat Maulawī Sher ‘Alī Ṣāḥib B.A., Nāẓir Ta’līf-o-Taṣnīf, Qadian [Director of Publications, Qadian] reviewed almost every page and in addition to helping me correct them, even provided me with beneficial suggestions in certain places. Maulawī  ‘Abdur-Raḥīm Ṣāḥib Dard, M.A., (ex-Missionary of Islam in London) studied specific portions of the manuscript and presented valuable suggestions. Maulawī Arjumand Khān Ṣāḥib (Maulawī Fāḍil, Professor Jami‘ah Aḥmadiyya Qadian) offerred noteworthy assistence in correcting the pages of this book. May Allāh grant them all the best of rewards. Similarly, the manager of the Book Depot Ta’līf- o-Ishā‘at (Qadian), Manager Alah Bakhsh Steam Press (Qadian) and the scribe of this book are also deserving of thanks due to their affectionate attention.

This humble one, 

Mirzā Bashīr Aḥmad
Employee Naẓārat Ta’līf-o-Taṣnīf
31st March 1930





1 In the name of Allāh, the Gracious, the Merciful [Publishers]



2 We praise Allāh and invoke blessings upon His Noble Messenger [Publishers]
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Chapter 1 

Early Establishment of Madīnah and Foundation of the Islāmic Government
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State of Madīnah

The migration of the Holy Prophet(sa) and his Companions has already been mentioned in Volume I of this book. Now, after the migration, the Medinite life of the Holy Prophet(sa) begins. However, before we begin to discuss this era, it seems necessary to briefly describe the state of Madīnah itself, and its population. Without this, it is difficult to fully understand certain aspects of the Medinite life of the Holy Prophet(sa). It has already been mentioned that prior to the migration of the Holy Prophet(sa), the city of Madīnah was known by the name Yathrib. However, after the migration of the Holy Prophet(sa), people began referring to it as Madīnatur-Rasūl, i.e., the City of God’s Messenger. Then, gradually thereafter, it became known only as Madīnah. Madīnah is an ancient city in the region of Ḥijāz, situated 200 to 250 miles north of Makkah, approximately 50 miles east, off the eastern coast of the Red Sea. In other words, Madīnah is situated close to the ancient desert trade-route which runs from Makkah towards Syria. It is for this reason that merchants travelling between Makkah and Syria would at times travel slightly out of their way and stop at Madīnah as well. As such, many people from Makkah and Madīnah were acquainted with one another, and some even maintained friendly relations.

As far as location is concerned, Madīnah is best described as a valley, which was surrounded by small mountains. Among these was the Mount of Uḥud, where a horrific war between the Muslims and disbelievers of Makkah took place, some time afterwards. In comparison to other regions of Arabia, Madīnah often receives substantial rainfall and the land is also not sandy and infertile, as is generally the case with other places in Arabia. It is for this reason that, since ancient times, the inhabitants of Madīnah have always been farmers by profession. In Madīnah, the warm season is intense, and the cold season is bitter. Furthermore, in the era under discussion, malaria and other such epidemics would often break out in Madīnah, and people would suffer severely from fever. As such, in the beginning, when the Holy Prophet(sa) and his Companions migrated to Madīnah, they suffered immensely due to a change of climate. Many Muslims were struck by fever, and their health was adversely affected. As such, the prayer in which the Holy Prophet(sa) supplicated to God upon witnessing this distress of the Companions is also recorded in the Aḥādīth.3 As a result, Allāh delivered the Muslims from this difficulty, and the air in Madīnah was cleansed of epidemic germs to a great extent.4

In that era, the population of Madīnah was not concentrated, rather, it was somewhat dispersed. Every tribe inhabited different areas and had built small castles for their own protection. Ancient records show that the first people to inhabit Yathrib were the ‘Amālīq, who planted date orchards there, and built small castles. After them, the Jews inhabited this area. There are varying accounts as to whether they were of Arab origin, or were immigrants. However, historians are of the general opinion that they were mostly from the Banī Isrā’īl, who migrated from their homeland to live in Arabia. Afterwards, various inhabitants of Arab origin also gradually converted to their religion and began to live with them. In any case, after the ‘Amālīq, the Jews took up residence in Madīnah, and they gradually uprooted, or expelled the ‘Amālīq, and took their place. These Jews were divided into three groups: Banū Qainuqā‘, Banū Naḍīr, and Banū Quraiẓah. In the beginning, these three tribes generally lived together in great harmony and unity. In accordance with the customs of that time, these Jews also built small castles for their own residence, which were not attached to one another; rather, they were situated at a distance from one another in the surroundings of Madīnah. Trade was the general occupation of the Jews, but some of them were also involved in agriculture. The people of Banū Qainuqā‘ were mostly skilled-labourers. Since the Jews were more civilized, well-mannered, and educated than the people around them; they began to develop influence among the people around them, and quickly attained a great deal of power. It was at this time that two tribes from the Banū Qaḥṭān, who were referred to as the Aus and Khazraj, emigrated from Yemen to settle in Madīnah. These tribes were from the progeny of an individual named Ḥārith bin Tha‘labah, who had two sons, i.e., Aus and Khazraj, and they lived together in great harmony and love. In the beginning, they lived in isolation from the Jews, but later became allies due to their strength and power.

After this, the Aus and Khazraj also began to spread and develop strength. They began to be on a par with the Jews, but in addition to being more intelligent, civilised, and influential; the Jewish people also had the upper hand in education and religious matters. The Aus and Khazraj were merely idol-worshippers and were generally uneducated. Hence, the Aus and Khazraj were deeply impressed by the Jews, so much so, that whenever an individual from the Aus or Khazraj was unable to give birth to a male child, he would vow that if a son was born to him, he would make him a Jew. As such, many people became Jews in this manner, and their strength grew day by day, to the extent that in the vanity of their power, the Jews began to inflict an array of cruelties upon the Aus and Khazraj. Due to this, relations between the Jews deteriorated substantially with the Aus and Khazraj. Eventually, on account of their frustration, the latter tribes had the eminent leaders from among the Jews cunningly murdered with the assistance of the leader of the state of Ghassān. The inevitable outcome of this was that the Jews lost their strength, and the Aus and Khazraj attained supremacy in the city. However, another outcome which slowly but surely began to manifest itself after the Jews lost their strength, was that the Aus and Khazraj, who, until then had lived together in peace and harmony, due to their opposition of the Jews, now began to fight and quarrel amongst themselves. Ultimately, these civil wars took on such a vast and horrific state, that on account of being relentlessly slaughtered at the hands of one another, both tribes became very weak. The Jews - who were probably responsible for igniting the fire of this civil war - found another opportunity to gain strength. The outcome was that the Aus and Khazraj, once again, looked towards the Jewish tribes for support, and sought their aid in opposition to one another. As such, the Banū Qainuqā‘ allied with the Khazraj, whereas the Banū Naḍīr and Banū Quraiẓah allied with the Aus. In this manner, the entire city became engulfed in the fire of a horrific civil war.

The people of Yathrib were in this very state of civil war, when - according to Divine command - the Holy Prophet(sa) made his claim to prophethood, in Makkah. As such, the last battle between the Aus and Khazraj - which is known as the Battle of Bu‘āth in Arab history - took place in the prophetic era of the Holy Prophet(sa), while he resided in Makkah. There was such immense carnage in this war, and so many people were killed from both parties, that as a last option, both the Aus and Khazraj were compelled to reconcile with one another. Hence, both tribes consulted each other and came to the agreement that in accordance with a few conditions, they would accept ‘Abdullāh bin Ubayy bin Sulūl, who was a renowned and cunning chieftain from the Khazraj, to be their sole leader. Preparations for his formal coronation began. However, ‘Abdullāh had yet to be decorated with the crown of leadership over the Aus and Khazraj when the voice of Islām reached Madīnah, and the course of events took a new turn. It is for this reason that ‘Abdullāh bin Ubayy considered the arrival of the Holy Prophet(sa) to Madīnah as being one of a rival, who had snatched away his proposed crown of leadership over the Aus and Khazraj. Hence, the fire of jealousy and enmity began to burn in his heart. Moreover, since he did not possess the courage to openly stand up against the Holy Prophet(sa) in the opposition of his tribe, instead of opposing the Holy Prophet(sa) openly, he began to secretly conspire and oppose him. After the Battle of Badr, he apparently accepted Islām as well. However, his ailment of the heart could not be lessened, and this is the state in which he died.5





1 In the name of Allāh, the Gracious, the Merciful (Publishers)



2 We praise Allāh and invoke blessings upon His Noble Messenger (Publishers)



3 Sayings of the Holy Prophet(sa) [Publishers]



4 Ṣaḥīḥul-Bukhārī, Kitābu Manāqibil-Anṣār, Bābu Maqdamin-Nabiyyi(sa) Wa Aṣḥābihīl-Madīnah, Ḥadīth No. 3926.
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Arrival in Qubā’ - 20 September 622 A.D.

After presenting a brief account of the state of affairs prevalent in Madīnah and its inhabitants, we return to our actual subject. It has already been mentioned that when the Anṣār1 heard of the arrival of the Holy Prophet(sa) the plain of Madīnah began to echo with slogans proclaiming the Greatness of Allāh. People quickly began to arrange their weapons, and eagerly made haste to the direction from which the Holy Prophet(sa) was arriving. This was a wonderful time. The Chief of Mankind, the Holy Chosen One of God, in whose person the message of prophethood was to reach its perfection - distressed by the persecution of his friends and relatives - left his homeland for a city, which in terms of worldly relations, was a city of strangers. Yet, God instilled such love into the hearts of these very strangers, that the love of blood relations seemed absolutely worthless in comparison. From that day, the fate of the Aus and Khazraj became so closely intertwined with the destiny of Islām, that it is impossible for any historian of the world to mention one without the other. These Bedouins of Arabia spent most of their time indulging in alcohol, adultery, gambling, and violence. There is no doubt that Islām raised them from the depths of a dark abyss of disgrace, to a most brilliant summit of prosperity. None have done a favour upon Islām, rather, it is every single Muslim who is subject to the favour of Islām. Nonetheless, it is also a historical fact that the selfless dedication with which these pioneer devotees of Islām sacrificed their lives, and the fervent love and passion with which they irrigated the delicate and young plant of Islām with the water of their blood, is unparalleled in the history of the world. However, I should return to my subject matter. When the Anṣār laid eyes upon the Holy Prophet(sa), their faces lit up with joy, and they felt as if they had attained all the rewards of this world and the next, in the person of the Holy Prophet(sa). As such, there is a narration in Bukhārī related by Barā’ bin ‘Āzib(ra) that, “I have never seen the Anṣār as happy as they were at the arrival of the Holy Prophet(sa) to Madīnah, on any other occasion.” Tirmidhī and Ibni Mājah have related from Anas bin Mālik(ra) that, “When the Holy Prophet(sa) arrived, we felt as if Madīnah had become illuminated; and on the day that the Holy Prophet(sa) passed away, the city of Madīnah never seemed darker.”2

After meeting the people who had come to receive him, the Holy Prophet(sa) - due to a reason which history has not recorded - did not enter the city directly. Instead, the Holy Prophet(sa) travelled out of his way to the right, and went to an elevated habitation named Qubā’, which was situated at a distance of 2 to 2.5 miles from the city. Various families of the Anṣār resided here; among them, the family of ‘Amr bin Al-‘Auf(ra) is distinct. In that era, Kulthūm bin Al-Hadam(ra) was the chief of this family. The Anṣār of Qubā’ gave the Holy Prophet(sa) a very warm welcome. The Holy Prophet(sa) stayed in the home of Kulthūm bin Al-Hadam(ra). Those Muhājirīn3 who had already reached Qubā’ prior to the arrival of the Holy Prophet(sa), were residing in the home of Kulthūm bin Al-Hadam(ra) and other nobles from among the Anṣār. Perhaps this is the reason behind the Holy Prophet(sa) deciding to first stop in Qubā’. In an instance, news of the arrival of the Holy Prophet(sa) spread throughout Madīnah. All of the Muslims began to gather in troops at the residence of the Holy Prophet(sa) restlessly, in the fervour of their love. At that time, a strange occurrence took place, which alludes to the simplicity of the assembly of the Holy Prophet(sa). Among those people of Madīnah who had not previously seen the Holy Prophet(sa), some mistakenly thought that Ḥaḍrat Abū Bakr(ra), was the Messenger of Allāh. However, it was only when the sun came out, and Ḥaḍrat Abū Bakr(ra) shaded the Holy Prophet(sa) with his mantle, that this misunderstanding was resolved.4 The cause of this misunderstanding was that despite being younger in age, Ḥaḍrat Abū Bakr(ra) apparently seemed older than the Holy Prophet(sa). Moreover, in comparison to the Holy Prophet(sa), much of his hair had become white; and since there was no formal seating arrangement in the assembly - nor was there any distinct seat for the Holy Prophet(sa) - those who were unaware, were temporarily misled.

There is a slight variance in the narrations which relate to the arrival of the Holy Prophet(sa) in Qubā’, and the completion of the journey of migration. Historians generally believe that it was a Monday on the 12th of Rabī‘ul-Awwal5 14 Nabawī. However, some scholars have written that it was the 8th. Other mathematicians are of the belief that, according to the Christian calendar system, it was the 20th of September 622.6 The Islāmic calendar begins from this event of migration. However, the year does not begin from Rabī‘ul-Awwal, which was the month of migration. Rather, it begins from Muḥarram,7 which is considered to be the first month of the lunar calendar. As such, the first year of Hijrah did not actually consist of 12 months, rather, only of nine months and some days. There is also a  difference of opinion among the historians with relation to the era in which the Hijrah calendar system was formally instituted. Ḥākim has narrated in Iklīl that the Holy Prophet(sa) initiated this calendar himself, after the migration.8 However, in light of other narrations, most historians believe (and this seems to be correct), that this calendar was formally initiated in the Khilāfat of Ḥaḍrat ‘Umar(ra).9 10[image: ]

Historians write that the first task which the Holy Prophet(sa) undertook in Qubā’ was to erect a mosque. The Holy Prophet(sa) laid the foundation stone of this mosque with his own blessed hand. The Companions worked together as labourers and builders. After a few days of hard work, the mosque was complete. The Holy Prophet(sa) possessed great love for this mosque, until the end of his life. As such, even after taking up residence in Madīnah, the Holy Prophet(sa) would visit Qubā’ every week, and offer Ṣalāt11 in this mosque. Various scholars believe that this very mosque at Qubā’ is the one which has been referred to in the following verse of the Holy Qur’ān:

12[image: ]

There is no doubt that Muslims had erected various mosques prior to this as well. However, the mosque at Qubā’ was indeed the first mosque in Islām, the foundation of which was laid at the hands of the Holy Prophet(sa), on the first day after the completion of the migration. Muslims built this mosque as a national place of worship.

It has already been mentioned that when the Holy Prophet(sa) emigrated from Makkah, he left Ḥaḍrat ‘Alī(ra) in his place, and strictly instructed him to return everyone’s trusts, and quickly reach Madīnah. As such, the Holy Prophet(sa) had only been in Qubā’ for three days when Ḥaḍrat ‘Alī(ra) also reached there, safely. However, until then the family members of the Holy Prophet(sa) were still in Makkah.
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10 And Allāh knows best [Publishers]



11 The prescribed five daily prayers [Publishers]



12 “...Which was founded upon piety from the very first day.” (At-Taubah 9:108)




Arrival at Madīnah and the First Friday Prayer

The Holy Prophet(sa) was perhaps still in Qubā’ when the Muslims of Madīnah began to discuss whose home the Holy Prophet(sa) would stay at. Every family desired the honour of hosting the Holy Prophet(sa). When the Holy Prophet(sa) heard of this disagreement, he said, “I will stay with the maternal relations of ‘Abdul-Muṭṭalib, the Banū Najjār.”1 This was a very wise decision of the Holy Prophet(sa), whereby the possibility of unbecoming emotions of enmity arising amongst the various tribes was prevented. Everyone was satisfied with this decision of the Holy Prophet(sa). Although everyone was equivalent in faith and sincerity, the Banū Najjār definitely possessed the additional distinction that Salamah, the mother of ‘Abdul-Muṭṭalib, who was the paternal grandfather of the Holy Prophet(sa), was from this family.

After a stay of more than ten days2 in Qubā’, on Friday, the Holy Prophet(sa) set out for  the heart of the city. A large party from among the Anṣār and Muhājirīn accompanied the Holy Prophet(sa). The Holy Prophet(sa) was riding a camel, and Ḥaḍrat Abū Bakr(ra) was behind him. Slowly but surely, this caravan slowly began to advance towards the city. The time for Friday prayers arrived en-route. The Holy Prophet(sa) stopped in the neighborhood of the Banū Sālim bin ‘Auf. He delivered a sermon to his Companions, and led the Friday Prayer. Historians write that, although the Friday Prayer had already begun3, this was the first prayer service which the Holy Prophet(sa) led himself.4 After this, the Friday Prayer service formally began. In actuality, Friday is an ‘Īd for the Ṣalāt, just as ‘Īdul-Fiṭr is the ‘Īd for the fasting of Ramaḍān,5 and ‘Īdul-Aḍḥā is the ‘Īd for Ḥajj. It is for this reason that the Friday Prayer has been given great significance in the Islāmic Sharī‘at.6 In this service, the Imām delivers a sermon in which matters of current relevance are discussed. The congregation is exhorted with regards to faith and good deeds, and after this, two Rak‘āt7 of obligatory prayer are offered. The Holy Prophet(sa) would also instruct that on Friday, every Muslim should, as much as possible: bathe, wear clean clothes, use fragrance, and reach the mosque before the sermon begins. In remembrance, a mosque named Masjidul-Jumu‘ah has now been built at the place where the Holy Prophet(sa) led this first Friday Prayer service.

After completing the Friday Prayers, the caravan of the Holy Prophet(sa) continued to slowly proceed further.  When the Holy Prophet(sa) would pass by the homes of Muslims, in the fervour of their love they would move forward and say, “O Messenger of Allāh! This is our home. Our wealth and lives are at your behest. We also possess means of protection. Please stay with us.” The Holy Prophet(sa) would supplicate for their prosperity and slowly moved towards the city. In the fervour of their happiness, the Muslim ladies and girls climbed the roofs of their homes and began singing:

[image: ]

“Today, the full moon has risen upon us from the valleys of Mount Wadā‘;8 For this reason, gratitude to Allāh has become forever obligatory upon us.”9

The Muslim children ran about in the streets and alleys of Madīnah singing, “Muḥammad(sa) has arrived. The Messenger of Allāh has arrived.” To express their happiness upon the arrival of the Holy Prophet(sa), the Abyssinian slaves of Madīnah would move about demonstrating their feats of swordsmanship. When the Holy Prophet(sa) entered the city, every individual desired that the Holy Prophet(sa) stay with him. Each and every person would advance to offer his services. The Holy Prophet(sa) would respond lovingly to everyone, and move forward until his she-camel reached the neighborhood of the Banū Najjār. At this place, the people of Banū Najjār stood in rows, decorated with arms to welcome the Holy Prophet(sa). The girls of this tribe were reciting the following couplet whilst beating their drums:

[image: ]

“We are girls of the Banū Najjār; How fortunate are we that Muḥammad(sa), the Messenger of Allāh, has come to stay in our neighbourhood.”

When the Holy Prophet(sa) reached the Banū Najjār, the question once again posed itself as to which person the Holy Prophet(sa) would stay with. Every individual of the tribe was desirous that he be the one to receive this honour. As a matter of fact, in the fervour of their love, some would even take hold of the reins of the camel belonging to the Holy Prophet(sa). Upon seeing this, the Holy Prophet(sa) said, “Leave my camel, for at this time, it has been divinely inspired.” In other words, wherever Allāh so desired it would sit down itself; and upon saying this, the Holy Prophet(sa) also released its reins. The camel gracefully advanced and sat down when it reached the place where, later, the Masjid-e- Nabawī, and living quarters of the Holy Prophet(sa), were built. At the time, this was an uncultivated plot of land, which was the property of two children from Madīnah. Immediately, however, it stood up and began to move forward; but after a few steps, it once again returned to its initial place of resting, and sat down. The Holy Prophet(sa) stated:

[image: ]

“It seems as if the Will of Allāh desires that this be our place of residence.”10

After this, the Holy Prophet(sa) supplicated to Allāh and dismounted from his camel. Then the Holy Prophet(sa) inquired as to whose home was closest from that place. Abū Ayyūb Anṣārī(ra) rushed forward and said, “O Messenger of Allāh! It is mine, and this is the entrance to my home. You are most welcome.” The Holy Prophet(sa) said, “Alright, then go and prepare a place for me to stay.”11





1 Ṣaḥīḥu Muslim, Kitābuz-Zuhdi War-Raqā’iq, Bābu Fī Ḥadīthil-Hijrah, Ḥadīth No. 7522



2 Ṣaḥīḥul-Bukhārī, Kitābu Manāqibil-Anṣār, Bābu Hijratin-Nabiyyi(sa) Wa Aṣḥābihī Ilal-Madīnah, Ḥadīth No. 3906
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4 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, p. 349, Hijratur-Rasūli(sa) Khurūjuhū Min Qubā’ Wa Safaruhu Ilal-Madīnah, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)



5 The ninth month of the Islamic Calendar [Publishers]



6 Religious Law [Publishers]



7 The plural of Rak‘at, which is a single cycle or unit in prayer [Publishers]



8 Wadā‘ is the name of a mount or in light of various narrations, the name of various mounts.
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Residence at the Home of Abū Ayyūb

Abu Ayyūb Anṣārī(ra) immediately prepared his home and returned. The Holy Prophet(sa) proceeded inside along with him. This was a two-storey home. Abū Ayyūb(ra) desired that the Holy Prophet(sa) stay on the top floor. However, taking into consideration the ease of those people who would come to visit, the Holy Prophet(sa) preferred the ground-floor and resided there. At nightfall, Abū Ayyūb(ra) and his wife could not sleep all night in the thought that the Holy Prophet(sa) was beneath them, and they were above him. In addition to this, it so happened that during the night a pail of water broke on the roof. In his fear, Abū Ayyūb(ra) quickly placed his quilt over the water to dry it, in order to prevent even a single droplet of water from seeping through to the ground floor. In the morning, he presented himself before the Holy Prophet(sa), and implored the Holy Prophet(sa) to stay on the top floor. At first, the Holy Prophet(sa) hesitated, but upon witnessing the insistence of Abū Ayyūb(ra), he agreed. The Holy Prophet(sa) stayed in this home for seven months, or according to Ibni Isḥāq, he remained here until the month of Ṣafar1 2 A.H. In other words, the Holy Prophet(sa) remained here until the construction of Masjid-e-Nabawī, and the adjacent living-quarters of the Holy Prophet(sa). Abū Ayyūb(ra) would present food to the Holy Prophet(sa), and then, whatever would remain of it, he would eat himself. Due to his love and sincerity, he would eat from where the Holy Prophet(sa) had taken his food.2 Other Companions would also present food to the Holy Prophet(sa). As such, among these people the name of Sa‘d bin ‘Ubādah(ra), chieftain of the Khazraj tribe, has been mentioned particularly in history. Anas bin Mālik(ra) was a ten year old orphan of Madīnah. His mother, Ummi Salamah, who was very sincere, brought him to the Holy Prophet(sa), and said, “O Messenger of Allāh! I present Anas in your service. Kindly pray for him and accept him so that he may serve you.” The Holy Prophet(sa) supplicated for his prosperity, and accepted him in his service. After this, Anas bin Mālik(ra) began to live in service of the Holy Prophet(sa), and did not depart from this service until the demise of the Holy Prophet(sa). This is the same Anas(ra) on whose authority many narrations have been related in the books of Aḥādīth. He was from among the distinct Companions of the Holy Prophet(sa). Anas(ra) was blessed with a long life and passed away in 91 A.H., or 93 A.H., at Baṣrah, when there was perhaps only one or two other Companions alive at the time. In his last days, he would often say that, “Due to the prayer of the Holy Prophet(sa), my wealth and progeny were blessed more than I could imagine. Now I am only waiting for his prayer regarding paradise to be fulfilled in my favour.”

Shortly after reaching Madīnah, the Holy Prophet(sa) sent Zaid bin Ḥārithah(ra) to Makkah with some money. In a few days, he returned safely to Madīnah with the family of the Holy Prophet(sa), and his own. Along with him, ‘Abdullāh bin Abī Bakr also brought the family of Ḥaḍrat Abū Bakr(ra) to Madīnah as well.





1 The second month of the Islamic Calendar [Publishers]
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Construction of Masjid-e-Nabawī

Upon arriving in Madīnah, the first task was the construction of Masjid-e-Nabawī. The place where the camel of the Holy Prophet(sa) chose to rest, was the property of two children from Madīnah named Sahl and Suhail, who lived in the guardianship of Ḥaḍrat As‘ad bin Zurārah(ra). This was a vacant land, on which a few date palms had been planted in one area. In another area, there were ruins, etc. The Holy Prophet(sa) selected this plot to construct the Masjid-e-Nabawī, and his own livings quarters. This plot of land was purchased for 10 Dinar, or approximately 90 Rupees. The surface was levelled and cleared of trees, after which the construction of Masjid-e-Nabawī began. The Holy Prophet(sa) supplicated to Allāh, and laid the foundation stone himself. Just as in the construction of the mosque at Qubā’, the Companions worked as builders and labourers. The Holy Prophet(sa) would also participate at times. Occasionally, while lifting bricks, the Companions would recite the following couplet of ‘Abdullāh bin Rawāhah(ra):

[image: ]

“This burden is not the burden of Khaibar’s commercial goods, which arrive loaded on the backs of animals; Rather, O our Lord! This is the burden of virtue and purity, which we bear for your pleasure.”

At times, the Companions would recite the following couplet of ‘Abdullāh bin Rawāhah(ra):

[image: ]

“O Our Allāh! True reward is merely that of the hereafter. By Your Grace, send down Mercy upon the Anṣār and Muhājirīn.”

When the Companions would recite this couplet, at times, the Holy Prophet(sa) would also join in. In this manner, after a long period of hard work, the mosque was completed.1 The structure of the mosque was made from slabs and bricks, which were assembled between wooden pillars. The roof was covered by trunks and branches of date palms. Trunks of date palms were placed inside the mosque to support the roof. Until the building of a pulpit was proposed, the Holy Prophet(sa) would lean upon one of these trunks when delivering his sermon. The floor of the mosque was unpaved, and since the roof would leak after heavy rainfall, the floor of the mosque would become muddy. As such, in light of this difficulty, later on a floor of gravel was paved. Initially, the direction of the mosque was towards Baitul-Maqdas, but after the alteration of the Qiblah, this orientation was changed. At that time, the height of the mosque was 10 feet, the length was 105 feet, and the width was 90 feet. Later on, however, this was extended.

To one corner of the mosque, a veranda was built, which was referred to as Ṣuffah. This was for those destitute Muhājirīn who were homeless. These people would stay here, and were known as the Aṣḥābuṣ-Ṣuffah. As such, they would remain in the company of the Holy Prophet(sa) day and night, perform worship, and recite the Holy Qur’ān. These people possessed no means of permanent subsistence. The Holy Prophet(sa) would take care of them personally and whenever the Holy Prophet(sa) would receive a gift, etc., or there was something available at home, he would especially separate their share. As a matter of fact, at times, the Holy Prophet(sa) would himself starve and send whatever was in his home to the Aṣḥābuṣ-Ṣuffah. The Anṣār would also remain engaged in their hospitality in as much as possible, and would often attach clusters of dates within the mosque.2 However, despite all this, they lived in a state of adversity, and would often reach a state of starvation. This state continued until some found work, due to the expansion of Madīnah, and others began receiving support from the National Baitul-Māl.3

A place of residence was constructed for the Holy Prophet(sa) adjacent to the mosque. His home was a small chamber of merely ten to fifteen feet. A single entrance led from this chamber to the mosque, from which the Holy Prophet(sa) would enter the mosque to lead the Ṣalāt, etc. When the number of his wives increased, additional living quarters were also built for the Holy Prophet(sa) alongside the first. The homes of various other Companions were also built in close proximity of the mosque.

This was the Masjid-e-Nabawī, which was constructed in Madīnah. In that era, since there was no other public building where tasks of national importance could be performed, the mosque also served as the headquarters of administration. The assembly of the Holy Prophet(sa) would take place here. It was here that all types of consultation took place. Legal verdicts were passed from here. It was from here that injunctions would be issued forth. This was the official guesthouse and, if required, it would be used as a confinement for prisoners as well.

Alluding to this mosque, Sir William Muir writes:

“But though rude in material, and comparatively insignificant in dimension, the Mosque of Mahomet is glorious in the history of Islâm. Here the Prophet and his companions spent the greater portion of their time : here the daily service, with its oft-recurring prayers, was first publicly established : here the great congregation assembled every week, and trembled often while they listened to the orations of the Prophet and his messages from Heaven. Here he planned victories. From this spot he sent forth envoys to kings and emperors with summons to embrace Islâm. Here he received embassies of contrite and believing tribes ; and from hence issued commands which carried consternation amongst the rebellious to the very outskirts of the Peninsula. Hard by, in the room of Ayesha, he yielded up the ghost ; and there he lies buried.”4

This mosque and its adjoining chambers were constructed in a period of seven months, more or less. The Holy Prophet(sa) took up residence in his new home along with his wife Ḥaḍrat Saudah(ra). Various other Muhājirīn also acquired land from the Anṣār, and built homes in close proximity of the mosque. Those who could not obtain land near the mosque constructed their homes at a distance from the mosque. Others were fortunate enough to procure pre-constructed houses from the Anṣār.
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Commencement of Adhān1

Until now there was no arrangement for a call to Ṣalāt, or Adhān etc. The Companions would generally congregate in the mosque at the approximate time themselves. These state of affairs, however, were not satisfactory. Upon the construction of Masjid-e-Nabawī, the question as to how Muslims would be congregated at the appropriate time was felt even more. One Companion proposed the use of a bell, like the Christians. Someone proposed the use of a trumpet, like the Jews; and others made other suggestions. However, Ḥaḍrat ‘Umar(ra) proposed that an individual be appointed to announce that it is time for Ṣalāt at the appointed time. The Holy Prophet(sa) approved this proposal, and appointed Ḥaḍrat Bilāl(ra) to perform this duty.2 As such, after this, when the time for Ṣalāt would arrive, Ḥaḍrat Bilāl(ra) would announce in a loud voice, 3[image: ] and people would congregate for the Ṣalāt. As a matter of fact, the very same call would be made if it was necessary to congregate the Muslims in the mosque for a purpose other than the Ṣalāt as well. Sometime afterwards, the words of the current Adhān were taught to a Companion named ‘Abdullāh  bin Zaid Anṣārī(ra), in a dream. He presented himself before the Holy Prophet(sa) and mentioned this dream saying, “I saw an individual in my dream call out such and such words as if calling the Adhān.” The Holy Prophet(sa) said, “This dream is from Allāh,” and instructed ‘Abdullāh(ra) to teach these words to Bilāl(ra). A strange coincidence was that when Bilāl(ra) called out the Adhān in these words for the very first time, upon hearing them, Ḥaḍrat ‘Umar(ra) made haste to the Holy Prophet(sa) and said, “O Messenger of Allāh! Today, the words in which Bilāl(ra) called out the Adhān were exactly those which I also saw in my dream.”4 In one narration it has also been related that when the Holy Prophet(sa) heard these words of the Adhān, he said, “Revelation has already been sent down as such.”5 Therefore, in this manner, the current method of Adhān commenced. The method which commenced in this manner is so blessed and attractive that no other method can compare to it. In other words, the Unity of God, and the Prophethood of Muḥammad(sa), the Messenger of Allāh, is proclaimed five times daily from every mosque, in every village, of every city in the Islāmic world.  A summary of Islāmic teachings is conveyed to the people in extremely beautiful and comprehensive words.





1 The Muslim call to Ṣalāt [Publishers]
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Increase in the Rak‘āt of Ṣalāt

It has already been mentioned that the Ṣalāt, which is considered to be the most significant worship in Islām, had already been ordained in Makkah. However, aside from the Maghrib Prayer which consisted of three Rak‘āt, all of the other compulsory prayers consisted of two Rak‘āt. Sometime after the migration however, in accordance with Divine command, while the same two Rak‘āt remained for Ṣalāt offered on journey, the number of Rak‘āt for Ṣalāt offered in a state of fixed residence was increased to four Rak‘āt each, except for Fajr and Maghrib Prayer. In this manner, a distinction was drawn between Ṣalāt offered on a journey, and in a state of fixed residence. A distinct feature of the teaching brought by the Holy Prophet(sa) is that a middle course has been taken in all of its injunctions. All of those practical difficulties have been taken into account, which continue to pose themselves in the life of an individual. As such, there are many injunctions even in matters of Ṣalāt, which change based on differing circumstances. For example, the distinction between Ṣalāt offered on a journey and in a state of fixed residence has just been mentioned. In addition to this, it is necessary to maintain the apparent form of Ṣalāt in normal circumstances. However, an individual who cannot offer the Ṣalāt in its prescribed form due to an illness, etc., is permitted to forgo its apparent form and offer his Ṣalāt whilst sitting, or if this is difficult as well, even whilst lying down. Similarly, it is compulsory to face the Ka‘bah during Ṣalāt. Despite this however, when a person is on journey and he is unable to ascertain the direction upon his means of conveyance, or if it is difficult to maintain direction, Islām permits such an individual to offer his Ṣalāt in the direction of his conveyance. Similarly, it is necessary to perform ablution in the prescribed manner for the Ṣalāt. However, an individual who cannot obtain water, or is at a risk of contracting an illness if he performs ablution, is permitted to leave it, etc.

Similarly, whenever a reasonable and practical difficulty presents itself, Islām appropriately alters the form of its injunctions and presents another alternative. This demonstrates that firstly, the message of Islām possesses universal dimensions, which fully takes varying circumstances into account. Secondly, the true essence of the Islāmic Sharī‘at is the spirit of worship; and its physical form has only been prescribed to sustain and protect that spirit. It is for this reason that whenever it becomes difficult to maintain the physical form due to a change in circumstances, the physical form is abandoned, and the spirit is maintained.

At this occasion, it would not be out of place to mention that of all the Islāmic forms of worship, the Holy Prophet(sa) has laid most emphasis on Ṣalāt. The Holy Prophet(sa) would state that, “Ṣalāt is the Mi‘rāj1 of a believer.” Moreover, he would state that Ṣalāt is such a form of worship, in which a servant converses with God and reaches the assembly of Allāh, as it were. The Holy Prophet(sa) possessed such a deep love for Ṣalāt, that in addition to the five daily prayers, which were of course compulsory, the Holy Prophet(sa) would offer voluntary Ṣalāt in great abundance as well. The Holy Prophet(sa) was so fond of the Tahajjud2 Prayer, i.e., the late night prayer, that the Holy Prophet(sa) would wake up regularly to offer this prayer without fail. It has been narrated that the Holy Prophet(sa) would stand in the Tahajjud Prayer for so long that at times his feet would become swollen. The Holy Prophet(sa) would often say:

[image: ]

“Ṣalāt is the delight of my eyes.”

He would exhort his Companions to offer prayer saying, “If people knew the spiritual reward for offering Ṣalāt in congregation, even if they were compelled to crawl to the mosque upon their knees, they would do so.” In his terminal illness, when the Holy Prophet(sa) would repeatedly become unconscious and was in a state of extreme anxiety, one morning he lifted the covering which veiled his entrance, and saw the Companions offering their morning Ṣalāt in the mosque. Upon witnessing this sight, the countenance of the Holy Prophet(sa) lit up with such immense pleasure, as if a flower which had withered away was once again immediately restored to full bloom. Then, in some narrations it has been related that the last words which were heard upon the tongue of the Holy Prophet(sa) were:

[image: ]

“O People of my community! Do not be unmindful of my teaching with respect to Ṣalāt and slaves.”3





1 The word literally means, ‘ascension’ but in this context, refers to the spiritual apex of a believer. That is to say that Ṣalāt is the means by which a believer attains the highest point of his spiritual perfection. [Publishers]



2 Voluntary pre-dawn prayer [Publishers]
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First Muslim From Among the Jews

Among those who had become Muslim until now, there were perhaps a few Christians who had converted, but there were no Jewish converts yet. Nonetheless, after the migration, this began as well; and although very few people from among the Jews accepted the Holy Prophet(sa) in his lifetime, this nation did not remain entirely deprived. The very first Jew who was honoured by accepting Islām was Ḥaṣīn bin Salām. This individual was a resident of Madīnah, and possessed great influence among the Jews on account of his knowledge and wisdom. The Holy Prophet(sa) was still in Makkah when this individual heard of his claim, and began to feel inclined towards Islām. Until now however, he had not revealed his inner state to anyone. When the Holy Prophet(sa) arrived in Madīnah, this individual presented himself before the Holy Prophet(sa) in secret, and since he possessed a virtuous disposition, became Muslim in his very first meeting. After becoming Muslim, he felt a deep longing that the people of his tribe should not remain deprived of the light which had illuminated his own heart. Therefore, he requested the Holy Prophet(sa) to invite the eminent leaders from among the Jews and convey the message of Islām to them. He further requested the Holy Prophet(sa) to inquire of them as to what opinion they held of him, and how they perceived him, so that if they expressed a positive opinion with respect to him, perhaps his acceptance of Islām would become a source of guidance for them. As such, Ḥaṣīn bin Salām hid to one side, and the Holy Prophet(sa) invited the leaders from among the Jews, and conveyed the message of Islām to them. They did not accept. Then, the Holy Prophet(sa) inquired of their opinion with regards to Ḥaṣīn bin Salām, upon which they greatly praised his knowledge and wisdom, and said that he was their chief, and the son of a chief, etc. The Holy Prophet(sa) said, “Look here, if he becomes a Muslim, would you be prepared to accept Islām?” They responded, “We seek refuge with Allāh! It can never happen that Ḥaṣīn becomes a Muslim.” The Holy Prophet(sa) summoned Ḥaṣīn, and he came out of hiding. He addressed the Jewish leaders saying:

“O my people! Fear God and do not invite the punishment of Allāh upon yourselves. You are well aware that Muḥammad(sa) has been mentioned in your Book and he is the same Prophet who was promised to you. So fear God, and do not step towards rejection.”

At first these Jewish people were extraordinarily confounded. Then they began to say, “We do not believe Ḥaṣīn. He is a fabricator and a great liar.” Thereafter, they left the assembly of the Holy Prophet(sa), cursing Ḥaṣīn bin Salām.

After Ḥaṣīn became a Muslim, the Holy Prophet(sa) changed his name to ‘Abdullāh, and this is the name that he is known by in accounts of history and Aḥādīth. In actuality, it was the custom of the Holy Prophet(sa) that when an individual would become Muslim, he would generally leave that person’s name unchanged. However, if a person’s name was polytheistic, the Holy Prophet(sa) would change it. The name of Ḥaṣīn bin Salām was not polytheistic, but perhaps the Holy Prophet(sa) thought it was appropriate to change his name to a purely Muslim one, since this individual was the first Muslim convert from among the Jews.


First Muslim From Among the People of Persia

It was approximately in this era that Salmān(ra), the Persian, became Muslim. Salmān(ra) was a resident of the country of Persia, and was originally a follower of the Zoroastrian religion. His inherent virtue however, did not allow him to feel satisfied with the current state of that religion. He left his country in search of a better religion, and eventually reached Syria, where he became a Christian. It was in this era that he was made a slave during a plunder, but this very slavery became the means of his accepting Islām. After an exchange of numerous masters, finally an individual of Madīnah purchased him and kept him. As such, when the Holy Prophet(sa) arrived in Madīnah, Salmān(ra) presented himself before the Holy Prophet(sa), and became a Muslim. Thereafter, he gradually arranged for the money, and obtained freedom from his master. The very first time he participated in Jihād,1 was in the Battle of the Ditch. It was upon his proposal that a ditch was dug. Salmān(ra) was an extremely pure and virtuous man, and lived a very ascetic lifestyle. Once a person inquired as to the name of his father, to which he responded with great simplicity, “I am the son of Islām.” On one occasion, the Holy Prophet(sa) said:
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“Salmān is from among us, that is, the Ahlul-Bait2.”3

On one occasion, when the Qur’ānic verse was revealed that an era would come when a community like the Companions would be born, who would be the true bearers of their teaching, the Companions inquired, “O Messenger of Allāh! Who are these people?” Upon this, the Holy Prophet(sa) placed his hand on the shoulder of Salmān(ra), the Persian, and said:

[image: ]

“Even if faith ascends to the distant star of the Pleiades, an individual from among the people of Persia would establish it in the world once again.”4





1 Striving in the cause of Allāh [Publishers]



2 Literally means ‘People of the House.’ A term used for the house-folk of the Holy Prophet(sa).



3 Aṭ-Ṭabaqātul-Kubrā, By Muḥammad bin Sa‘d, Volume 4, p. 360, Aṭ-Ṭabaqatuth-Thāniyatu Minal- Muhājirīna Wal-Anṣār / Salmān Al-Fārisī, Dāru Iḥyā’it-Turāthil-‘Arabī, Beirut, Lebanon, First Edition (1996)



4 Ṣaḥīḥul-Bukhārī, Kitābut-Tafsīr, Sūratul-Jumu‘ati, Bābu Qaulihī Wa Ākharīna Minhum Lammā Yalḥaqū Bihīm, Ḥadīth No. 4897




Non-Muslim Leaders of the Aus and Khazraj

It has already been mentioned that until now, there were many people from among the Aus and Khazraj in Madīnah, who had not yet become Muslim. Rather, they were firm upon their religion just as before. Two people from among them were considered to be especially distinct and revered. ‘Abdullāh bin Ubayy bin Sulūl, chieftain of the Khazraj tribe, has already been mentioned above, as to how he initially remained dissociated from Islām. However, he later become a Muslim apparently, but remained a secret enemy of Islām, and became the chieftain of the hypocrites of Madīnah. The second individual was Abū ‘Āmir, who was chief of the Aus tribe. He had been a traveller in the early period of his life and after visiting many countries, became a recluse, and was referred to as a monk. Abū ‘Āmir was somewhat inclined towards Christianity and claimed to be an independent religious teacher. Upon the arrival of the Holy Prophet(sa), he began to oppose him, and eventually left Madīnah for Makkah, burning in his malice and envy. Those few people who were under his influence also left Madīnah along with him. At the Battle of Uḥud, Abū ‘Āmir entered the field of battle on behalf of the Makkans. An astonishing manifestation of Divine power is that in this very war, his son Ḥanẓalah, who was an extremely sincere Muslim, was martyred fighting on behalf of the Muslims. Abū ‘Āmir remained in Makkah until the Victory of Makkah. After the Victory of Makkah he moved to Ṭā’if. When Ṭā’if was conquered at the hands of the Companions as well, he went to Syria with the intent of conspiring against the Muslims with the Roman Empire. However, he could not succeed in his plan. When Abū ‘Āmir was in Madīnah, he would refer to the Holy Prophet(sa) as Ṭarīd and Waḥīd (i.e., a man who has been exiled from his homeland and left alone), in an attempt to disgrace and degrade him. However, ultimately, it was he who suffered the fate of dying in a state of exile, weakness and helplessness, whilst wandering about in Syria.1
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	The Life of Mahomet, By William Muir, Chapter IX (‘Helpers’ or Converts of Medîna), Abu Aámir and followers go off to Mecca, p. 189, Published by Smith, Elder & Co. London (1878)



	Mohammed and The Rise of Islām, By David Samuel Margoliouth, The Migration, p. 233, G. P. Putnam’s Sons, New York & London, The Knickerbocker Press, Third Edition (1905)








Brotherhood of the Anṣār and Muhājirīn

In that era, the Muslims of Madīnah were divided into two groups. One was of those who were not residents of Madīnah, rather, they had migrated from Makkah or another place and settled in Madīnah. On account of their migration, these people were referred to as Muhājirīn. The second group was of those who were residents of Madīnah. Since these people had afforded protection to the Holy Prophet(sa) as well as to other Muhājirīn, and since they had taken it upon themselves to assist them, for this reason they were referred to as the Anṣār. The Muhājirīn in Madīnah were generally in a state of complete destitution, because the indigent were of course in a difficult state, but even the wealthy Muhājirīn migrated, generally leaving all of their wealth and property behind. The Anṣār treated them with even greater kindness than blood brothers. Nevertheless, in order to further strengthen this relationship of brotherhood, the Holy Prophet(sa) proposed that all of the Anṣār and Muhājirīn gather at the home of Anas bin Mālik(ra). Taking mutual suitability in to account, the Holy Prophet(sa) established a formal bond of brotherhood between ninety people, more or less. The love, sincerity and loyalty with which both parties acted upon this brotherhood puts to shame even the blood brotherhood of today. What to talk of brotherhood, these Anṣār and Muhājirīn were as if two figures of the same being. Presenting themselves before the Holy Prophet(sa), the first request made by these Anṣār after this relationship of brotherhood had been formed was that, “The Holy Prophet(sa) should divide our orchards between our brothers and us.” However, the Muhājirīn were generally merchants by profession, and they were completely inexperienced in agriculture. As a matter of fact, the people of Makkah did not even like this work. Therefore, the Anṣār themselves proposed that, “We shall manage and work on these orchards, but the Muhājirīn will receive a portion of its profit.”1 As such, this continued until the businesses of the Muhājirīn, which they had taken up in Madīnah, began to flourish, and they also developed their own properties, and the assistance of the Anṣār was no longer required.2 It is written that when the Muhājirīn witnessed this extraordinary kindness and affection of the Anṣār, they greatly praised this treatment before the Holy Prophet(sa) and said, “O Messenger of Allāh! upon witnessing this virtue of the Anṣār, we fear that they may take all of our spiritual reward.” “Nay! Nay!” said the Holy Prophet(sa), “until you remain grateful of this virtue of the Anṣār and supplicate before God in their favour, you cannot remain deprived of spiritual reward.”3 Ḥaḍrat ‘Abdur-Raḥmān bin ‘Auf(ra) was made a brother to Sa‘d bin Ar-Rabī‘ Anṣārī(ra). Sa‘d(ra) calculated all of his wealth and property and presented it to ‘Abdur-Raḥmān bin ‘Auf(ra). In the fervour of his love, he even said that, “I have two wives. I shall divorce one, and when she completes her prescribed period, you can marry her.” This was the fervour of love expressed uncontrollably by Sa‘d(ra), for both knew that this was not possible. Hence, ‘Abdur-Raḥmān bin ‘Auf(ra) thanked him and prayed for him saying, “May Allāh make all of this blessed for you, just tell me the way to the marketplace.” As such, ‘Abdur-Raḥmān bin ‘Auf(ra) began to do business and since he was a remarkably intelligent and prudent man, slowly his business prospered, and ultimately he became a very rich and wealthy man. His business was still in its initial stage, and much time had not passed since his arrival in Madīnah, when he married a young Anṣārī lady from Madīnah. When the Holy Prophet(sa) saw the colour of saffron on his clothes, which in the Arab tradition was a sign of marriage, he smiled and said, “Ibni  ‘Auf, what is this?” “O Messenger of Allāh!” responded ‘Abdur-Raḥmān(ra), “I have married a young lady.” The Holy Prophet(sa) asked, “What have you given as a dowry.” ‘Abdur-Raḥmān(ra) responded, “O Messenger of Allāh! I have given gold equivalent to the size of a date-stone.” The Holy Prophet(sa) said:
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“Now it is necessary to offer a Walīmah,4 even if it is limited to the meat of a single goat.”

That is to say, now your financial status is no longer such that you merely invite one or two friends, and consider that you have performed your duty in holding a wedding feast. Rather, at least the meat of one goat should be prepared in the feast.5 This system of brotherhood even affected inheritance. Therefore, it was decided that if an Anṣārī passes away, his Muhājir brother would also receive a portion of the inheritance according to his share. This mutual understanding remained until the Battle of Badr, after which this form of inheritance was prohibited by Allāh in accordance with Divine revelation, and only biological relations were deemed to be inheritors.6 In this brotherhood, Ḥaḍrat Abū Bakr(ra) became the brother of Khārijah bin Zaid(ra), Ḥaḍrat ‘Umar(ra) of ‘Itbān bin Mālik(ra), Ḥaḍrat ‘Uthmān(ra) of ‘Aus bin Thābit(ra), Abū ‘Ubaidah bin Al-Jarrāḥ(ra) of Sa‘d bin Mu‘ādh(ra), Sa‘īd bin Zaid(ra) of Ubayy bin Ka‘b(ra), Salmān(ra), the Persian of Abū Dardā’(ra), Muṣ‘ab bin ‘Umair(ra) of Abū Ayyūb Anṣārī(ra), ‘Ammār bin Yāsir(ra) of Hudhaifah bin Yamān(ra), and the list goes on.

This system of brotherhood proved to be beneficial and blessed in many respects:


	FIRSTLY: The concern and anxiety which could have developed in the hearts of the Muhājirīn, due to their state of being destitute in a foreign land, was prevented to a great extent.

SECONDLY: The possibility of distress on account of being separated from relatives and loved ones was prevented by the attainment of these new spiritual relatives, who were ones to exhibit more love and loyalty than even biological relations.

THIRDLY: The love and unity which was required in those days between the Anṣār and Muhājirīn from a religious, political, and civil perspective was strengthened.

FOURTHLY: A means of support and sustenance was made available to indigent and unemployed Muhājirīn.
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2 Ṣaḥīḥu Muslim, Kitābul-Jihād Was-Siyar, Bābu Raddil-Muhājirīna Ilal-Anṣār, Ḥadīth No. 4603



3 Sunanu Abī Dāwūd, Kitābul-Adab, Bābu Fī Shukril-Ma‘rūf, Ḥadīth No. 4812



4 Wedding reception [Publishers]



5 Ṣaḥīḥul-Bukhārī, Kitābul-Manāqib, Bābu Ikhā’in-Nabiyyi(sa) Bainal-Muhājirīna Wal-Anṣār, Ḥadīth No. 3781



6 Sharḥul-‘Allāmatiz-Zarqānī ‘Alal-Mawāhibil-Ladunniyyah, By Allāmah Shihābuddīn Al-Qusṭalānī, Volume 2, p. 193, Dhikrul-Mu’ākhāti Bainaṣ-Ṣaḥābah….., Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (1996)




Division of Society in Madīnah and Treaty with the Jews

It has already been mentioned that prior to the advent of the Holy Prophet(sa), the population of Madīnah was divided into two segments. One was of the idolatrous people consisting of the Aus and Khazraj, and the second was of the Jews, which consisted of the three tribes already mentioned above. The arrival of Islām resulted in the creation of a third community, i.e., the Muslims. When the Holy Prophet(sa) arrived in Madīnah, another section was added to the population of Madīnah, which was known as the hypocrites. In other words, the blessed person of the Holy Prophet(sa) was like that heavenly rainfall, by which all kinds of plantation, be it good or bad, begins to manifest itself. After the migration of the Holy Prophet(sa), even the Muslim population of Madīnah was distributed into two branches, and the terms Muhājirīn and Anṣār were introduced. As such, the following segments now existed in Madīnah:


	FIRSTLY: The Muslims who were distributed into two branches:

  
  	The Muhājirīn, who were generally residents of Makkah, and had left their homeland, distressed by the persecution of the disbelievers.

  

  	The Anṣār, who were residents of Madīnah, and took it upon themselves to afford assistance and protection to Islām, and the Founder of Islām. Almost all of them were from the Aus and Khazraj tribes.

  

  

SECONDLY: The hypocrites, i.e., those people from the Aus and Khazraj who had apparently become Muslim, but were disbelievers at heart, and would secretly conspire against Islām and the Founder of Islām. Moreover, such people were also considered as being part of this group, whose actions, despite having believed, were generally at odds with true believers. Their relations with non-Muslims remained unaltered.

THIRDLY: The idolaters, i.e., those people from among the Aus and Khazraj who still firmly believed in polytheism.

FOURTHLY: The Jews, who were divided into the Banū Qainuqā‘, Banū Naḍīr, and Banū Quraiẓah.





Among these four sections, the first group and both of its branches were completely united around a single nucleus, because their eyes would look up to a single person in every matter. Although their habits, customs, and manners were different from one another, and in accordance with the ancient custom of Arabia; practice and tradition, their unification was not an easy task, but the doctrine of Islām, and the magnetic personage of the Holy Prophet(sa), suppressed all other emotions. The second group, which was of the hypocrites, was an extremely dangerous group. Apparently these people were Muslims, but in their hearts they were staunch enemies of Islām, and would burn in their malice and envy against the Holy Prophet(sa). In many instances, their secret conspiracies, and hidden mischief, brought about extremely dangerous situations for Islām and the Holy Prophet(sa). However, since these people were apparently referred to as Muslims, and classified themselves as being followers of the Holy Prophet(sa), for this reason, they had no choice but to live their lives with the Muslims. In the very least, they were compelled to apparently submit to the rule of the Holy Prophet(sa). The third group was of the idolatrous people. These people existed in substantial numbers at the time of the migration, but afterwards, their numbers quickly began to diminish. In no time, the city of Madīnah was cleansed completely of the element of polytheism. Although these people were not Muslims by religion, but under the influence of Arab civilization they felt a need to live in harmony with the majority of their Muslim brethren. Therefore, in a political context, these people were also under the flag of the Holy Prophet(sa), and submitted to his rule. The fourth group however, which consisted of the Jews was free and independent in every respect. It was far from the wise disposition of the Holy Prophet(sa), to leave the Jews of Madīnah without a treaty in such circumstances, when the peace of the city and the lives and wealth of the Muslims were in potential danger. Moreover, due to the enmity of the Quraish, it was a matter of life and death for the Muslims. As such, very little time had passed since the migration, when the Holy Prophet(sa) gathered the Muhājirīn, Aus and Khazraj on the one hand, and the Jewish leaders on the other, and presented the need for a mutual treaty between the various people of Madīnah. Under this treaty, the future peace of the city, and the protection and welfare of different people, could be maintained; and no prospect of conflict or treachery would remain. Hence, at first, the Holy Prophet(sa) established a few rules with relation to the internal policy and administration of the Muslims, among the Aus and Khazraj. After this, a treaty was mutually agreed upon with the Jews, which was formally put to writing. This treaty, which has been alluded to in the Aḥādīth and Holy Qur’ān, has been recorded by history in full detail. At this place, we present the primary conditions of this treaty in our own words before our readers:


	The Muslims and Jews would live together with sympathy and sincerity, and would not oppress or wrong each other.



	All people would enjoy religious freedom.



	The lives and wealth of all citizens would be honoured and safeguarded, except that an individual was guilty of oppression or criminality.



	All disputes and conflicts would be presented before the Messenger of Allāh for his judgement, and all verdicts would be in accordance with Divine Command (i.e., the Sharī‘at of every specific people).



	No party would set out for war without the permission of the Messenger of Allāh.



	If another nation waged war against the Jews or Muslims, one would stand up in defense of the other.



	Similarly, if Madīnah was attacked everyone would defend it collectively.



	The Jews would not provide any aid or protection to the Quraish of Makkah or their allies.



	Every community would bear their own expenses.



	This treaty would protect no tyrant, criminal, or wrongdoer from punishment or retribution.1





Due to this treaty mutual relations between the Muslims and Jews were strengthened. In a way, the foundation of a structured government was established in Madīnah, whereby every community, despite being free in its religious and internal affairs, was regulated by a common law and central government. The Holy Prophet(sa) was declared to be the head of this central government.





1 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, pp. 353-355, Hijratur-Rasūli Kitābuhū Bainal-Muhājirīna Wal-Anṣārī Wa Muwāda‘atu Yahūd, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)




Threatening Letter from the Quraish to the Idolaters of Madīnah

Much time had not passed since the arrival of the Holy Prophet(sa) in Madīnah, when a threatening letter was sent by the Quraish addressing ‘Abdullāh bin Ubayy bin Sulūl, chieftain of the Khazraj tribe, and his idolatrous companions. The letter stated, ‘Relinquish your protection of Muḥammad(sa), or else.’ As such, the letter read as follows:

[image: ]

“You have given protection to an individual of ours (i.e., Muḥammad(sa)), and we swear in the name of Allāh that you shall either leave him and declare war against him, or in the least, exile him from your city. If not, we shall gather our entire army and attack you; and we shall kill your men and take your women in to our own possession, making them lawful unto ourselves.”1

When this letter reached Madīnah, ‘Abdullāh and his companions, who already harboured deep enmity in their hearts against Islām, prepared to wage war against the Holy Prophet(sa). When the Holy Prophet(sa) was informed of this, he immediately met these people and explained to them that:

“If you wage war against me, in fact it is you who shall suffer. For your own brethren and kindred would be your opponents. In other words, the Muslims from among the Aus and Khazraj will side with me in all circumstances. Hence, waging war against me only means that you would be taking up the sword against your very own sons, brothers, and fathers. Now you decide for yourself.”

‘Abdullāh and his companions, who still vividly remembered the bloodshed of the Battle of Bu‘āth, understood, and refrained from carrying out this intention.2 When the Quraish failed in this plan, after some time, they sent a similar letter to the Jews of Madīnah. However, mention of this shall follow ahead its appropriate place. In actuality, the purpose of the Quraish was to wipe out all traces of Islām from the face of the earth. Distressed by the persecution of the Quraish, when the Muslims migrated to Abyssinia, they pursued them there as well. They exerted their utmost effort to convince the pure-hearted Negus to hand over these oppressed and exiled Muslims to the Makkans. Then, when the Holy Prophet(sa) migrated to Madīnah, the Quraish pursued him and left no stone unturned in trying to arrest him. Now they discovered that the Holy Prophet(sa) and his Companions had reached Madīnah, and Islām was quickly spreading there. Therefore, they instigated the people of Madīnah to annihilate Islām by waging war against the Holy Prophet(sa), or to exile him from Madīnah by relinquishing their protection of him. By this letter of the Quraish, a custom of Arabia is also brought to light, whereby in war, they would kill the men, but the women would be taken as possession, and considered lawful for them. Moreover, with regards to the Muslims, their intentions were far more treacherous. The reason being that if this was the punishment they had prescribed for those who had only given protection to the Muslims, undoubtedly, their plans for the Muslims themselves must have been far more severe.





1 Sunanu Abī Dāwūd, Kitābul-Kharāji Wal-Imārah, Bābu Fī Khabarin-Naḍīr, Ḥadīth No. 3004



2 Sunanu Abī Dāwūd, Kitābul-Kharāji Wal-Imārah, Bābu Fī Khabarin-Naḍīr, Ḥadīth No. 3004




Threat of Abū Jahl

This letter from the Quraish of Makkah was not due to temporary vehemence. Rather, they had firmly decided never to allow the Muslims a life of peace, and were bent upon eliminating Islām from the world. As such, the following historical account demonstrates the bloody intentions of the Quraish of Makkah.

There is a narration in Bukhārī that some time after the migration, Sa‘d bin Mu‘ādh(ra), who was head chieftain of the Aus tribe and had become Muslim, travelled to Makkah with the intention of performing ‘Umrah.1 He stayed with an old friend from the era of the Jāhiliyyah named Umayyah bin Khalf, a chieftain of Makkah. Since he knew that the Makkans would provoke him, in order to avoid altercation, he said to Umayyah, “I wish to perform Ṭawāf 2 of the Ka‘batullāh. Take me along at such a time when I can perform this duty alone in peace and return to my homeland.” Hence, Umayyah took Sa‘d(ra) to the Ka‘bah at midday, when people were generally in their homes. However, it so happened that exactly at this time, Abū Jahl also turned up and as soon as he saw Sa‘d(ra), his eyes gorged with blood in rage. Suppressing his anger however, he addressed Umayyah saying, “O Abū Ṣafwān, who accompanies you?” Umayyah responded, “This is Sa‘d(ra) bin Mu‘ādh, chieftain of the Aus.” Upon this Abū Jahl furiously addressed Sa‘d(ra) saying:

“Do you think that after granting protection to that renegade (i.e., Muḥammad(sa)), you shall be able to perform Ṭawāf of the Ka‘bah in peace? And do you believe that you have the strength to protect him and support him? By God, if you had not been accompanied by Abū Ṣafwān, you would not have been able to return home safely.”

Sa‘d bin Mu‘ādh(ra) would avoid altercation, but his veins also flowed of chieftain blood and his heart was replete of religious indignation. He retorted in a thunderous voice, “By Allāh! If you obstruct us from the Ka‘bah, then remember that you shall also not receive peace upon your Syrian trade route.” “Sa‘d!” interjected Umayyah, “Do not raise your voice before Abul-Ḥakam, chieftain of the People of the Valley.” “Keep out of this Umayyah!” responded Sa‘d(ra), “Do not interject. By Allāh, I cannot forget the prophecy of the Holy Prophet(sa), that one day you would be killed at the hands of a Muslim.” Upon hearing this news, Umayyah bin Khalf became severely distraught and came home to inform his wife of this statement of Sa‘d(ra). He said, “By God! Now I shall not leave Makkah to oppose the Muslims.”3 However, the writings of Divine Decree were to be fulfilled. At the occasion of Badr, Umayyah was forced to leave Makkah, and was killed there at the hands of the Muslims, receiving the recompense of his evil deeds. This was the same Umayyah who would ruthlessly persecute Ḥaḍrat Bilāl(ra), due to his acceptance of Islām.





1 Lesser Pilgrimage in which some of the rites of Ḥajj are left out. ‘Umrah can be performed at any time during the year. [Publishers]



2 Circumambulation of the Ka‘bah [Publishers]



3 Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Dhikrin-Nabiyyi(sa) Maiń-Yuqtalu Bi-Badrin, Ḥadīth No. 3950




Death of Walīd bin Mughīrah and Bloody Intentions of the Quraish

Then, it was around this time that the father of Khālid bin Walīd named Walīd bin Mughīrah, who was a very influential and revered chieftain of Makkah, became ill. When he realized that his time had come, he began to weep helplessly. At the time various chieftains of Makkah were sitting beside him. Perplexed, when they inquired as to the cause of his weeping, he responded, “Do you think I am weeping out of the fear of death? By Allāh, this is not the case. I am grieved, lest the religion of Muḥammad(sa) spreads and Makkah is lost to his rule.” “Do not grieve,” responded Abū Sufyān bin Ḥarb, “this shall never happen until we live. We shall be responsible for this.”1





1 Tārīkhul-Khamīs Fī Aḥwāli Anfasi Nafīs, By Ḥusain bin Muḥammad bin Ḥasan, Volume 1, p. 353, Mautul-‘Āsibini Wā’il Min Mushrikī Makkah, Mu’assasatu Sha‘bān, Beirut




Nights of Fear in Madīnah

All of these things shed light upon the bloody intentions of the Quraish of Makkah, which they harboured against Islām, after the migration. The Muslims were not unaware of these intentions. Rather, they knew full well that this change in the conduct of the Makkans, would soon bring about its results. Although they firmly believed in the promises of Allāh, but naturally, they were very fearful and apprehensive as well, as to the trials they would be compelled to bear. In the beginning, this fear was so prevalent that the Companions found it difficult to sleep at night in Madīnah, apprehensive of an impending attack. Of course, these dangers were far greater for the Holy Prophet(sa) as compared to other Muslims. Moreover, since the Holy Prophet(sa) was most concerned for the security of the Muslims, for this reason, he would remain more alert than others. As such it is narrated in Nasa’ī1:

[image: ]

“In the beginning, when the Holy Prophet(sa) arrived to Madīnah, he would often remain awake at night.”

A similar narration is also recorded in Bukhārī2 and Muslim3:
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“One night the Holy Prophet(sa) remained awake until very late. Then he stated, ‘If a suitable man from among our friends were to stand guard, I may be able to sleep a bit.’ Suddenly we heard the clanking of arms. The Holy Prophet inquired, ‘Who is there?’ ‘O Messenger of Allāh! It is I, Sa‘d bin Abī Waqqāṣ’ was the response, ‘I have come to stand guard.’ It was after this reassurance that the Holy Prophet(sa) went to sleep.”

Another narration in this very chapter of Muslim specifies that this incident was from the initial era after the migration. It should be remembered that this anxiety of the Holy Prophet(sa) was not for his own person, rather, it was for the security of Islām and the Muslims. In these days of fear, the Holy Prophet(sa) considered it necessary to maintain security in Madīnah at night. As such, for this purpose the Holy Prophet(sa) himself would often remain awake at night, and would also urge other Muslims to remain alert and vigilant. This apprehension of the Holy Prophet(sa) was not due to fear or cowardice; rather, it was due to caution and vigilance. As far as the inherent bravery and courage of the Holy Prophet(sa) was concerned, this was accepted by friend and foe alike. As such, there is a narration that one night there was a clamour in Madīnah. People came out of their homes anxiously, and headed in the direction of the clamour. The people had only proceeded a short distance when they saw the Holy Prophet(sa) returning from the opposite direction, riding on the bare back of the horse of Abū Ṭalḥah(ra), with his sword hanging at his side. When the Holy Prophet(sa) drew near, he said to his Companions, “I have investigated the matter. Nothing to worry about, nothing to worry about.”4 Upon this, the people returned. It seems as if on this night as well, the Holy Prophet(sa) was awake; and as soon as he heard this clamour, he dashed out immediately on the bare back of the horse of Abū Ṭalḥah(ra). Before other people could even reach there, he had already investigated, and returned.





1 Fatḥul-Bārī Sharḥu Saḥīḥil-Bukhārī, By Aḥmad bin ‘Alī bin Ḥajar Al-‘Asqalānī, Volume 6, Kitābul-Jihād Was-Siyar, Bābul-Ḥirāsati Fil-Ghazwi, p. 102, Ḥadīth No. 2887, Qadīmī Kutub Khānah, Ārām Bāgh, Karachi
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3 Ṣaḥīḥu Muslim, Kitābu Faḍā’iliṣ-Ṣaḥābah, Bābu Faḍli Sa‘dibini Abī Waqqāṣ, Ḥadīth No 6230-6231
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Unified Opposition of the Arab Tribes and Delicate State of the Muslims

The Quraish of Makkah were not limited merely to those bloody intentions, which have been mentioned above. Rather, they carried out systematic propaganda against the Muslims throughout the Arab tribes. Since they enjoyed a deep influence upon the whole of Arabia on account of their guardianship of the Ka‘bah, for this reason, due to their instigation, the whole of Arabia was developing severe enmity against the Holy Prophet(sa), and the Muslims. The caravans of the Quraish had made it incumbent upon themselves to incite the Arab tribes against the Muslims, wherever they would go. Hence, the Holy Qur’ān1 has alluded to these instigating travels of the Quraish. The poor Muslims, who until then would feel apprehensive merely at the thought of the Quriash, now began to grow immensely perturbed. As such, the following narration of Ḥākim and Ṭabrānī depicts this anxious state of the Muslims:

[image: ]

“The Holy Prophet(sa) and his Companions migrated to Madīnah. The Anṣār gave protection to them, and in turn all of Arabia collectively stood up against the Muslims. In that era, the Muslims would not even put off their arms at night and during the day they would walk around armed, in case of a sudden attack. They would say to each other, ‘Let us see if we live till such a time when we might be able to sleep at night in peace, without any fear except for the fear of God.’”2

The Holy Qur’ān, which is the most authentic source of Islāmic history, even for the opponents of Islām, depicts this state of Muslims in the following words:
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“O ye Muslims! And remember the time when you were few and weak in the land, and were in constant fear lest people should snatch you away (i.e., wage a sudden attack against you and destroy you). But God sheltered you and granted you support with His Succour and opened the doors of pure favours upon you. Therefore, you should now live as thankful servants.”3

So true it is, for if the Succour of Allāh had not supported them, the state of the Muslims in that era was truly so delicate that in light of apparent means, the days of their lives seemed limited. No doubt, there were extremely severe trials for them in Makkah as well, and they were subjected to the merciless cruelties of the Quraish day in and day out. However, in the beginning, their state of affairs became more vulnerable and dangerous than before in many respects. The reason being, that in Makkah their only danger was the Quraish. Moreover, to some extent, the Muslims trusted that irrespective of how severe a turn this persecution took, whilst the Muslims were in Makkah, consideration of inter-tribal relations would deter the Quraish from slaughtering the Muslims without distinction, as one single force. Mutual hostility within the tribes, a sense of family ties, etc., and many other things of this nature, would generally dissuade the Quraish from taking severe action against the Muslims, or at least against such Muslims who were from noble families. As such, the lengthy discussion, reluctance and precautions taken by the Quraish before arriving upon their decision to assassinate the Holy Prophet(sa), may perhaps be remembered. However, now, after the migration, the opposition of the Quraish began to intensify. Furthermore, the thought that the Muslims had escaped their grasp safely, and that they had taken shelter with others, had dangerously ignited the fire of their malice and enmity. As a matter of fact, even the other tribes of Arabia stood up against the Muslims as one. Moreover, there were such hypocrites present in Madīnah who could have served to be a very effective instrument in the hands of their opponents. Further still, the presence of the Jews posed a possibility of further threats and in comparison to these threats, the body of the Anṣār was nothing. In this state of affairs, although the Muslims firmly believed in the promises of God, yet upon witnessing this apparent state, the hearts of many began to sink. Fear and anxiety were so prevalent that these poor souls found it difficult to sleep at night. Readers should particularly remember these facts, because it was these very issues which subsequently became the basis of that Great War, which took place between the Muslims and disbelievers of Arabia, and caused rivers of blood to flow in the vast wasteland of Arabia.
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First Child of the Muhājirīn after Migration and Affection of the Holy Prophet(sa)

The first child to be born in Madīnah to the Muhājirīn was ‘Abdullāh bin Zubair(ra), and this is why the Muhājirīn were extremely joyous upon his birth. In the history of Islām, ‘Abdullāh bin Zubair(ra) is a very famous and renowned man. The account of his father, Zubair bin Al-‘Awwām(ra), has already been mentioned in Volume I of this book. Zubair(ra) was the paternal cousin of the Holy Prophet(sa), and was among his most distinguished Companions. Ḥaḍrat Abū Bakr(ra) had given his daughter Asmā’(ra), who was the elder sister of Ḥaḍrat ‘Ā’ishah(ra), to Zubair(ra) in a bond of matrimony. ‘Abdullāh bin Zubair(ra) was born to Asmā’(ra) in the first year after migration. When ‘Abdullāh(ra) was presented  to the Holy Prophet(sa), the Holy Prophet(sa) softened a date in his own mouth, gave a taste of its liquid to ‘Abdullāh(ra) and supplicated for his prosperity, and this was the child’s first feed. In the era of the Holy Prophet(sa) ‘Abdullāh(ra) was only a child, but when he later became an adult, he attained a great status on account of his knowledge and wisdom. Upon witnessing the deplorable religious ideologies of the Umayyad Rulers, he established his own independant government. Eventually, however, he was martyred in the reign of ‘Abdul- Malik bin Marwān. Ḥaḍrat ‘Ā’ishah(ra) would consider him as her own son. This is why she was given the appellation Ummi ‘Abdillāh, according to his name, which was ‘Abdullāh.


Demise of Two Chieftains From Among the Anṣār

In the first year after migration, the Holy Prophet(sa) was made to bear the loss of two very sincere Companions. Kulthūm bin Al-Hadam(ra), in whose home the Holy Prophet(sa) had stayed when he arrived at Qubā’, and who was an aged man, passed away. It was in the same era that As‘ad bin Zarārah(ra) also passed away. As‘ad was among the first six individuals who had accepted the Holy Prophet(sa), one year prior to the first Bai‘at at ‘Aqabah in Makkah. Muṣ‘ab bin ‘Umair(ra), the first missionary of Islām, stayed in his home when he came to Madīnah. Prior to the migration, he arranged for the Ṣalāt and Friday Prayer service to be held in congregation. Moreover, he was among the 12 chiefs who had been appointed from among the Anṣār by the Holy Prophet(sa), on the occasion of the second Bai‘at at ‘Aqabah. Therefore, upon his demise, the Banū Najjār, whose leader he was, presented themselves before the Holy Prophet(sa), and requested him to appoint another chief in his place. However, since there was no longer a need for this, the Holy Prophet(sa) said, “Now, I am your chief, there is no need for another one.”1





1 Tārīkhur-Rusuli Wal-Mulūk (Tārīkhuṭ-Ṭabarī), By Abū Ja‘far Muḥammad bin Jarīr Aṭ-Ṭabarī, Volume 3, p. 9, Khuṭbatu Rasūlillāhi(sa) Fī Awwali Jumu‘ah, Dārul-Fikr, Beirut, Lebanon, Second Edition (2002)




Death of Two Enemies of Islām

It was in the same year that the death of two extremely influential opponents of Islām also took place. The death of Walīd bin Mughīrah has already been alluded to above. The death of ‘Āṣ bin Wā’il took place around the same time.1 Both of these individuals were staunch enemies of Islām, and were looked upon with great reverence in Makkah. It is a remarkable sight however, that much time had not passed before the progeny of both these deceased was seen standing in the frontline of the devotees of Islām, after entering into the servitude of the Holy Prophet(sa). As such, in the history of Islām, the heroic feats of Khālid bin Walīd and ‘Amr bin Al-‘Āṣ require no introduction whatsoever.
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Chapter 2

Commencement of Jihād by the Sword and Fundamental Discussion on Jihād


Commencement of Jihād by the Sword

Now we are entering into the second year of migration. We now enter that era of Islāmic history in which war between the disbelievers and Muslims commenced. The issue of Jihād by the sword, on account of which the swords of the Muslims were unsheathed, despite actually being a very straightforward and simple issue, has become very confused. Unfortunately, this is due to the contradictory notions which have been expressed by Muslims themselves in this regard. Furthermore, the writings of various non-Muslim historians, which they have written not in their capacity as historians, but as prejudiced religious critics, have also contributed to the confusion. It is alleged that Islām was initially nurtured under the shadow of the sword, which was raised against every such individual who refused to accept Islām, and that it was made a religious obligation upon Muslims to convert people to Islām by force of the sword. How far off is this notion from the truth, and how contradictory is it to authentic historical account? The answers to this shall be provided in the following pages. The truth is that, in this early period, the actions of the Holy Prophet(sa) and his Companions were solely in security and self-defense, and evidence in support of this shall be provided ahead. Moreover, these measures were only undertaken when the Quraish of Makkah - and upon their instigation - the hostile designs of the other Arabian tribes had reached such an extent, that remaining silent in response, and refraining from physical action, was equivalent to suicide for the Muslims. No sensible individual can deem this as being worthy of praise. Then, the various measures employed by the Holy Prophet(sa) in this defensive war were not only perfectly permissible and correct in light of prevalent events; rather, the standard of the code of conduct in war, as established by the Holy Prophet(sa), is an excellent model for the world even today. As such, further inclination towards severity and punishment would have been at odds with justice, whereas a course of mercy and leniency would have proven to be a lethal poison for world peace. In truth, the claim of Islām is that it is a religion which appeals to human nature. Therefore, it does not prescribe a punishment in all circumstances for every sin and every crime, nor does it teach that evil should never be repelled, because both of these teachings are at extreme odds. Acting upon such extreme teachings can never establish peace, nor can the morality of nations and individuals be reformed. Hence, the most perfect and equitable teaching is:
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“The recompense of an injury or crime should be one which is most appropriate. If however, forgiveness brings about reformation, then one should forgive. A person who forgives in this manner shall be worthy of reward from Allāh.”1
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Does Islām Permit Compulsion in the Matter of Religion?

Prior to analyzing the early wars of Islām, it is incumbent upon us to first study the teachings presented by Islām regarding compulsion in religious matters. In other words, is it permissible - in light of Islāmic teachings - that people should be converted to Islām by force, and that Islām be propagated by the sword? If Islām permits compulsion, then undoubtedly, the issue would become dubious. In this case, the possibility would exist that perhaps the early wars of Islām were also fought for the purpose of converting people to Islām by force. However, if it is proven that in light of the Islāmic teaching compulsion in religion is prohibited, this would be a powerful argument to substantiate that these early wars of Islām were not for the purpose of converting people to Islām by force, rather, there were other reasons for them. For it is not possible in the least, nor can any sensible individual accept, that the Holy Prophet(sa) himself and his Companions could have acted so openly against that teaching, which they conveyed to the people in the name of God, and upon which their national identity was based.

Now, when we cast a glance upon the Holy Qur’ān, we find clear injunctions against propagation by force. Allāh the Exalted states:
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“O Messenger! And say to the people that Islām is the truth from your Lord; wherefore let him who will believe and let him who will, disbelieve.”1

Then He states:

[image: ]

“O Messenger! Say to the people that now has the truth come to you from your Lord. So whosoever accepts the guidance, follows it only for the good of his own soul, and whosoever treads the wrong path, the consequence thereof would also befall him. And I am not a keeper over you.”2

Then He states:
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“There should be no compulsion in the matter of religion. Right has become distinct from wrong; whosoever abandons misguidance and believes in Allāh, it shall be as if he has grasped a strong handle, which knows no breaking. And Allāh is All-Hearing, All-Knowing.”3

In practical elaboration of this Qur’ānic verse there is a Ḥadīth as follows:
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“When the Banū Naḍīr were exiled from Madīnah, the children of the Anṣār were also among them.4 The Anṣār desired to keep them, but the Holy Prophet(sa) forbade them from doing so due to the Qur’ānic verse: There should be no compulsion in religion.”5

Then, there is a narration related by Dathīq, the Roman, from the Khilāfat of Ḥaḍrat ‘Umar(ra):
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“Dathīq, the Roman narrates that, in the Khilāfat of Ḥaḍrat ‘Umar(ra), I was his slave. He would often persuade me to become a Muslim, but I would refuse and Ḥaḍrat ‘Umar(ra) would say:

[image: ]

Meaning: “There is no compulsion in religion.”

Then, he would remain silent. Thereafter, when the time of his demise drew near, Ḥaḍrat ‘Umar(ra) freed me and said: “Now you may go wherever you desire.”6

Then, God the Exalted states:

[image: ]

“O Messenger! And say to those who have been given the Book and to the unlearned, ‘Do you submit?’ (i.e., convey the message of Islām to them). If then, they submit then know that they have been guided. But if they reject your message, then your duty is only to convey the message. And Allāh is Watchful of His servants.”7

These verses of the Holy Qur’ān, which I have presented according to the chronological order of their revelation, are a conclusive proof that in light of the Islāmic teaching, compulsion in the matter of religion is not permissible. Rather, Islām has left the issue of religion to the conscience of every individual, in that every individual may choose to follow whichever religion one so desires. From among the verses just mentioned, the verse of Sūrah Al-Kahf is from the Makkan era. Some scholars are of the opinion that the verse of Surah Yūnus is from the last days of the Makkan era, whereas others believe it to be from the Medinite era. The verse of Sūrah Al-Baqarah is from the initial years in Madīnah when the wars of Islām had begun. The verse of Sūrah Āl- e-‘Imrān is from the latter period in Madīnah, when Makkah and Ṭā’if had been conquered, and the wars of Arabia had nearly come to a close. As such, these different verses were revealed in diverse eras during the life of the Holy Prophet(sa). The last verse was revealed close to the demise of the Holy Prophet(sa). All of these verses conclusively and definitely establish the prohibition of forceful propagation, and allude to the task of the prophet inasmuch that he should openly convey his teaching to the people. Thereafter, to accept or not to accept is the prerogative of people themselves. Now, in the presence of this clear and lucid teaching, which was loudly announced to the people day in and day out, and to which the disbelievers were invited, is it possible for the Holy Prophet(sa) and his Companions to set out, sword in hand, so as to forcefully convert people to Islām? In this case, would the disbelievers not object saying that you preach a so-called divine word which speaks against compulsion, yet practice coercion yourselves? Yet history proves that this allegation was never raised by the disbelievers, despite their habitual tendency to level allegations against the Holy Prophet(sa) without holding back. A multitude of allegations have been recorded in the Holy Qur’ān, books of Ḥadīth, and history.
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4 In the era of the Jāhiliyyah whenever an idolater from the Aus or Khazraj was unable to attain male offspring, he would vow that if a son was born to him, he would make him a Jew. In this manner, many children from the Aus and Khazraj had become Jewish.
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State of Muslims at the Commencement of Jihād Refutes the Notion of Compulsion

Then we see that when Jihād was initiated by the Muslims, their state at the time also refutes the notion of compulsion. Is it possible for a war of compulsion to be waged by a mere handful of people- against whom the entire country was armed - and who could barely sleep at night due to fear? In such a state of affairs, only such a person can set out to fight who either believes that now the only means to avert death is to take up the sword in self-defense, or if he believes that now death is inevitable either way, so why not die in the field of battle like men. An individual who is not mad cannot set out to fight for any other purpose except for the two just mentioned, in such conditions as were prevalent among the Muslims at that time. This is proof of the fact that the early wars of Islām were in security and self-defense, not for the purpose of compulsion and terrorism.


No Individual Has Ever Been Coerced to Become Muslim

Then it should also be remembered that if these wars of the Holy Prophet(sa) and his Companions were for the purpose of converting people to Islām by force, then we should be able to find examples of such people who were converted to Islām by force. After all, history has recorded the names of thousands of Muslims and disbelievers. In the very least, there should be an example of one such person who was compelled to accept Islām at the dint of the sword. The fact is that not a single example of forceful propagation can be found in history. On the contrary however, history does affirm such examples, where an idolater expressed his acceptance of Islām in the very course of fighting, but the Muslims did not consider his declaration of Islām to be true. They finished him off with the thought that his proclamation of Islām was due to fear, and that his expression of Islām was not accompanied by the affirmation of his heart. As such, historical record proves that once Usāmah bin Zaid(ra), who was the son of Zaid bin Ḥārithah(ra), the freed-slave of the Holy Prophet(sa) and was very dear to him, encountered a disbeliever in war. When the disbeliever saw that Usāmah(ra) had subdued him, he said, “I become a Muslim.” However, Usāmah(ra) did not care for this and speared him. After the war, when this account was related to the Holy Prophet(sa), he became extremely displeased with Usāmah(ra) and said, “Why did you kill a man who professed his acceptance of Islām?” “O Messenger of Allāh! He did so out of fear and was not a Muslim at heart,” was the response of Usāmah(ra). The Holy Prophet(sa) said, “Did you cut open his heart to affirm this?” In other words, it is completely plausible that the truth of Islām was revealed to him at that very instance and he became Muslim at heart. For example, it is possible that in his heart, the criteria of judgment he may have set was that if he becomes victorious in this war, then it is evident that the idols that he is fighting for are truthful. If, however, he is defeated, then it would be evident that God is One. In any case, his acceptance of Islām in the very field of battle was not conclusive evidence of the fact that he had become a Muslim due to fear. Therefore, when the possibility existed that his acceptance was sincere, Usāmah(ra) should have restrained his hand, and this is why the Holy Prophet(sa) was so displeased with him. Usāmah(ra) relates that the Holy Prophet(sa) was so displeased with me that he desired, “O would that I had not become a Muslim prior to this occurrence. If I had become Muslim after this occurrence, I would not have been made to bear this displeasure of the Holy Prophet(sa).”1 Then, such examples can also be found in history that, if the Holy Prophet(sa) ever happened to discover himself that an individual had not become Muslim at heart, and his acceptance was merely due to fear or greed, he would not accept his declaration of Islām. As such, there is a narration in Saḥīḥ Muslim that during a war, the Companions imprisoned a disbeliever who was from among the allies of the Banū Thaqīf. When the Holy Prophet(sa) passed by this prisoner, in the thought that he would be set free, he said, “O Muḥammad(sa)! Why am I kept in prison when I accept Islām?” The Holy Prophet(sa) responded, “If you had come to Islām prior to this, it would have been accepted by Allāh and you would have attained salvation, but not now.” After this, the Holy Prophet(sa) had two Muslim prisoners released from the Banū Thaqīf, and returned him to the disbelievers.2 Therefore, not a single example can be found in history where the Companions made a person Muslim, by threat of the sword. Rather, all the examples which are found indicate the opposite and this is practical evidence that these wars of the Muslims were not for the purpose of converting people to Islām by force.

At this instance, if anyone holds the reservation that releasing a disbeliever during war only upon his acceptance of Islām is also a sort of compulsion, then this would be an ignorant allegation. To abstain from fighting when the grounds of dispute cease to exist is known as morality and benevolence, not compulsion and cruelty. The only grounds upon which the Holy Prophet(sa) fought against the disbelievers of Arabia was because they took up the sword against the Holy Prophet(sa), and desired to stop the peaceful propagation of Islām by force. In contrast, the Holy Prophet(sa) desired to establish peace and religious freedom in the land. Now, if an individual becomes Muslim, irrespective of whether his heart is opened to Islām while sitting at home or in the field of battle, whenever he accepts Islām, in the least, his expression to that affect would surely indicate that now such a person ceases to pose the threat which was the initial cause of battle. In this case, therefore, action against such a person would definitely be brought to a halt. In actuality, as shall become evident ahead, war was initiated by the disbelievers. Hence, when an individual became a Muslim, this naturally inferred that such a person had now abstained from war, and had inclined towards reconciliation. Hence, war against such a person was brought to a halt. The purport of the following Ḥadīth of the Holy Prophet(sa) is also the same, where he states:
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“I have been ordered to fight those disbelievers who have entered the field of battle against Islām.”3

However, various people have misunderstood this Ḥadīth to infer that the Holy Prophet(sa) had been ordered to fight against all the disbelievers of the world, until they became Muslim. However, this inference clearly contradicts the Qur’ānic teaching and historical accounts. Furthermore, it would be an utterly dishonest act to ignore that meaning of a statement of the Holy Prophet(sa), which concurs with the Holy Qur’ān and history, and no objection can be levelled against it in terms of the Arabic language itself, for a meaning which is completely at odds with a clear Qur’ānic teaching and evident historical accounts. Hence, the purport of this statement of the Holy Prophet(sa) is that he had been ordered to fight those disbelievers who had taken up the sword against the Muslims, and were becoming a disruption to the national peace. If however they were to become Muslim and no longer pose a threat, then he had been instructed to stop fighting. In other words, he had been ordered to fight until the natural outcome of war manifests itself, i.e., those people who have stood up against Islām are either defeated and war comes to an end, or until they become convinced of the truth of Islām and become Muslim, after which no risk of unrest on their account remains. Further evidence of this is that war was not only stopped upon the acceptance of Islām, rather, if a tribe would discontinue war against the Muslims and submit to their political rule, even if it remained fixed upon disbelief and polytheism, war would be ceased against it. Hence, there are many such examples recorded in history, which shall be presented at their appropriate place. Therefore, to desist from fighting upon the acceptance of Islām has no relation to coercion whatsoever. Quite the contrary, this is an act of good governance, which should be worthy of praise in the eyes of every sensible individual. The explanation of this Ḥadīth, which has just been presented is not merely a logical one, rather, the Holy Qur’ān itself very clearly presents the teaching that if the disbelievers refrain from their cruelties, and do not cause disorder and unrest in the land, then in this case, Muslims should immediately cease military activity against them. As such, the Holy Qur’ān states:
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“O Muslims! Fight those disbelievers who fight against you until there is no persecution in the land and every individual is able to profess whatever religion he so desires for the sake of Allāh (not due to fear or persecution). But if these disbelievers abstain from their cruelties, you should also stand back, because you do not have the right to take military action except against the aggressors.”4

An explanation of this verse is also found in the following Ḥadīth:
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“With regards to the statement of Allāh the Exalted that you should fight those disbelievers who fight against you until there is no persecution in the land, Ibni ‘Umar(ra) states that, ‘In the era of the Holy Prophet(sa) the Muslims were few in number and anyone who accepted Islām would be given grief in the way of religion. Some would be martyred while others would be taken prisoner. Thus, the manner in which we acted upon this divine command was to fight until the Muslims gained strength in number and power and new-Muslims were saved from persecution.’”5

In the presence of this clear and lucid verse as well as this clear and lucid Ḥadīth, it is not at all an act of honesty to interpret a Ḥadīth, which may be constructed in different ways, to substantiate a teaching of forceful propagation.





1 Ṣaḥīḥu Muslim, Kitābul-Īmān, Bābu Taḥrīmi Qatlil-Kāfiri Ba‘da An Qāla Lā Ilāha....., Ḥadīth No. 277



2 Mishkātul-Maṣābīḥ, Kitābul-Jihād, Bābu Ḥukmil-Isrā’i, Al-Faṣlul-Awwal, Ḥadīth No. 3969, Dārul- Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2003)



3 Ṣaḥīḥu Muslim, Kitābul-Īmān, Bābul-Amri Bi-Qitālin-Nāsi Ḥattā Yaqūlū Lā Ilāha Illallāh….., Ḥadīth No. 125



4 Al-Baqarah (2:194)



5 Ṣaḥīḥul-Bukhārī, Kitābut-Tafsīr, Sūratul-Anfāl, Bābu Wa Qātilūhum Ḥattā Lā Takūna Fitnatun….., Ḥadīth No. 4650




Lives of the Companions Reject the Notion of Compulsion

Then, there are certain signs of faith by which an individual is recognized, and they can never be instilled in a person who has been converted to Islām by force of the sword. For example, true faith possesses love, it possesses sincerity, it possesses sacrifice and indignation. It is impossible for these qualities to be found in an individual whose faith is merely a faith of display, and who expresses a certain belief merely due to fear, while the heart of such a person remains devoid of faith. Therefore, we should study the lives of the Companions and then determine whether their state appears to be like that of such people, whose religion had been altered by the might of the sword? Does their faith not possess the fragrance of love? Do their hearts appear to be devoid of sincerity? Did they not possess the spirit of sacrifice? Does it seem as if there is a lack of indignation within them? If this is not the case - and indeed it is not - and all of these signs exist within the Companions, and not only that, but exist to an exceptional standard and every achievement of their lives is a testimony to their faith, sincerity, love of Islām, sacrifice and indignation, how great an injustice would it be to doubt the truthfulness of their faith. Do not go far, take the example of ‘Ikramah bin Abī Jahl. His father, Abū Jahl, was thirsty for the blood of the Holy Prophet(sa), and perished in this very pursuit. Even the state of ‘Ikramah himself was such that he fought against the Holy Prophet(sa) in every war, and exerted all his efforts to wipe out Islām. Eventually, at the occasion of the Victory of Makkah he fled from Makkah, considering subservience to the Holy Prophet(sa) as being a cause for humiliation. Historians write that he was among those people whom the Holy Prophet(sa) had ordered to be executed. However, when he finally became Muslim, the state of his faith and sincerity was such that in the reign of Ḥaḍrat Abū Bakr(ra), he exhibited unparalleled sacrifices in order to uproot the rebels. During a war when an occasion of brutal carnage ensued, and people were being slaughtered as though grass being cut with a scythe, ‘Ikramah took a few companions and leaped into the heart of the army. Various people attempted to hold him back saying, “Right now the war has taken a dangerous turn, it is not wise to enter the enemy ranks in this manner,” but ‘Ikramah did not stand down. He would move forward saying, “I fought against Muḥammad(sa) for the sake of Lāt and ‘Uzzā. Today I shall not stand back from fighting in the way of God.” At the completion of battle, his corpse was found severely pierced by spears and sword wounds. His financial sacrifices were such that when ‘Ikramah would receive a portion from the spoils of war, he would readily spend it on charity, alms, and in the service of faith. He would often say that, “There was a time when I would spend in opposition to the religion of God, but now I am not put to ease until I spend in His cause.”1 Are these the people who were converted to Islām by fear of the sword?
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Desire of the Holy Prophet(sa) to Reconcile Rejects the Notion of Compulsion

Another proof that these wars of the Holy Prophet(sa) were not for the purpose of converting people to Islām by force, is that he would always desire reconciliation. The utmost effort of the Holy Prophet(sa) would be to somehow bring these wars to an end, so that a state of peace and security could be brought about in the land. As such, history proves that upon the occasion of the Treaty of Ḥudaibiyyah, the Quraish stipulated the most severest of terms, to the extent that a majority of the Muslims considered the acceptance of these conditions to be a disgrace upon themselves. However, the Holy Prophet(sa) was not bothered by any of this, and as the Quraish demanded, he accepted their conditions and came to a truce. Now this is an instance which calls for contemplation, for if the purpose of the Holy Prophet(sa) in these wars was to convert the disbelievers to Islām by the dint of the sword, the state of affairs would have been different. The Quraish would have pressed for reconciliation and proposed such soft conditions as would be happily accepted by the Muslims. The Holy Prophet(sa) would have in turn followed a course of rigidity and made excuses to avoid a proposal of reconciliation, continuing to spur on war, so that an opportunity for the forceful conversion of disbelievers to Islām, would remain available. However, at this instance, the matter appears to have been the opposite. This conclusively proves that the heartfelt desire of the Holy Prophet(sa) was that by some means this war should be stopped and a prospect of peace and security should prevail, throughout the land. Furthermore, the Qur’ānic verse which was revealed on this occasion is also a proof that the objective of the Holy Prophet(sa) in these wars was not forceful propagation, rather, the establishment of peace. As such, a narration in Bukhārī1 states that the following Qur’ānic verse was revealed at the occasion of the Treaty of Ḥudaibiyyah:
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“We have granted you a manifest victory.”2

In other words, Allāh the Exalted has referred to reconciliation and the establishment of peace as a manifest victory for the Muslims. In truth, the Treaty of Ḥudaibiyyah was such an extraordinarily magnificent victory, that in a way, the Battle of Badr and the Battle of the Ditch equate to nothing. The reason being that although the disbelievers were defeated and put to flight at the Battle of Badr and the Battle of the Ditch, the Muslims did not attain the objective of their Jihād in these wars, because the disbelievers were still in conflict just as before and war continued. However, at Ḥudaibiyyah, although there was no massacre and carnage and apparently the Muslims were made to give in to this treaty, but the purpose of their Jihād was ultimately attained. In other words, war was ceased, and peace was established in the land. Hence, the Treaty of Ḥudaibiyyah was the true victory, and it is for this reason that Allāh has referred to it as a ‘Manifest Victory’. This is a remarkably outstanding proof that the wars of the Muslims were either defensive or for the establishment of peace, and not for the purpose of spreading Islām by force.
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Muslims Achieved Exceptional Progress During a Time of Peace

This question may be analysed from another perspective as well and that is to determine whether Islām achieved more progress during a time of peace or in a time of war. If it is proven that in comparison to war time, Islām progressed at an extraordinary speed during a time of peace, this would furnish practical evidence to substantiate that the wars of Islām were not for the purpose of forceful propagation. History identifies that war practically began in the second year of migration, and the Treaty of Ḥudaibiyyah took place in the sixth year of migration. In other words, prior to the Treaty of Ḥudaibiyyah, the Muslims underwent a five-year period of war. The number of Muslims in the span of these five years can be estimated by the number of warriors who participated in these wars on behalf of the Muslim army. War was announced in Ṣafar 2 A.H., and the first battle of the Muslims against the Quraish took place in Ramaḍān 2 A.H., at the occasion of Badr, where the Muslims numbered just over 300. The second battle took place in Shawwāl1 3 A.H., at the occasion of Uḥud, where the Muslims were 700 in number. The third battle was in Shawwāl 5 A.H., which is known as the Ghazwah2 of the Confederates or the Ghazwah of the Ditch. In this war the Muslims were 3,000 in number. However, it should be remembered that since this battle took place in Madīnah, a larger number of Muslims were able to participate. For if this had been a distant journey, perhaps so many Muslims would not have been able to participate, because the weak, old and destitute would have been left behind in large numbers. In any case, 3,000 Muslims participated in this war. After this, in Dhū Qa‘dah 6 A.H., the Ghazwah of the Treaty of Ḥudaibiyyah took place, in which 1,500 Muslims participated. Thus, in the last Ghazwah of this four to five year period of war, the Muslim population went from 300 to 1,500, and if the number at the Ghazwah of the Ditch is made a basis, it can be said that this population touched 3,000. After this, an era of peace began, which lasted for approximately a year and three quarters. However, the astonishing speed at which Islām progressed in this era of peace can be discerned from the number of Muslims present at the Ghazwah of the Victory of Makkah, which took place in Ramaḍān 8 A.H. Historians agree that the number of the Muslim army in this Ghazwah comprised of 10,000 souls. Hence, in a four to five year period of war, the number of Muslims who were able to partake in Jihād had reached 1,500, or at most 3,000, but in an era of peace spanning a year and three quarters, this number reached 10,000. This proves that these wars were not for the purpose of forceful propagation, rather, they were actually a hindrance in the progress of Islām. The reason being that as soon as this war came to an end, Islām began to spread rapidly. In actuality, during a state of war, many people were unable to pay due attention to Islām. Many people of weaker dispositions feared the opposition of the disbelievers as well, and even Muslims themselves found very little opportunity for actual preaching, due to their engagement in war. However, when war ceased, on the one hand, people received an opportunity to reflect upon Islām and the fear of weaker dispositions, was relieved. On the other hand, preaching efforts took on pace, and the result of this is before us.
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Hundreds of Disbelievers Remained Averse to Islām at the Victory of Makkah

Another proof of the fact that these wars of the Holy Prophet(sa) were not for the forceful propagation of Islām, is the Ghazwah of Makkah. When Makkah was conquered at the hands of the Muslims; and the Holy Prophet(sa) and his Companions entered Makkah as victors, at that time, although various people from the Quraish of Makkah became Muslim at their own will, many among the Quraish remained firm in their disbelief and there was absolutely no hostility whatsoever towards them. Thereafter, as the hearts of people were gradually opened towards Islām, they continued to become Muslim at their own will. The number of such people was in the hundreds, rather, perhaps ran into the thousands. As such, Ṣafwān bin Umayyah, who was the son of Umayyah bin Khalf, a chieftain of the Quraish, and who was a staunch enemy of Islām, did not become a Muslim at the Victory of Makkah either. It was in this very state of disbelief that he sided with the Holy Prophet(sa), and participated in the Ghazwah of Ḥunain. Many other idolaters also took part in this war. However, gradually the truth of Islām began to manifest itself upon him due to the beautiful character of the Holy Prophet(sa) and then, ultimately, he became a Muslim at his own  will.1 Now the question is that if the Holy Prophet(sa) and his Companions would forcefully convert people to Islām, why were people not coerced to enter Islām after the Victory of Makkah, when the Quraish had lost their strength completely, and the Muslim army was dominant? After the Victory of Makkah, what better opportunity could the Muslims have found for their forceful propagation, when a very large community could have been made to enter Islām at the slightest wave of the sword? However, Islām brought a message of religious freedom and it was ordered that there should be no compulsion in the matter of religion. Therefore, it was with utmost honesty that the Holy Prophet(sa) and his Companions left every single individual free to his own conscience, so that everyone could follow the religion of their choosing. However, Islām was not such a religion that, if the idolaters of Arabia were to receive an opportunity to calmly contemplate, they would not be won over by its qualities in comparison to their own religion. Hence, it was not the iron sword, but the sword of argumentation and signs, which did its work and in a very short time, the region of Arabia was cleansed of the element of polytheism.
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Causes of War

Now the question which arises relates to the circumstances and people against whom the Muslims were permitted to engage in a Jihād of the sword, and what were its causes. In response to this question, we need not say anything of our own accord. The historical accounts are clear and by studying them an individual who possesses even the slightest insight can reach the correct conclusion, provided that his eyes are not covered by the veil of prejudice. First and foremost, in the Makkan life of the Holy Prophet(sa), the cruelties which were inflicted upon the Muslims by the Quraish and the schemes they employed in order to expunge Islām, were enough reason for war to break out between any two nations, in every era, and in all types of circumstances. History substantiates that in addition to extremely degrading mockery, and exceedingly offensive taunt and slander, the disbelievers of Makkah forcefully stopped the Muslims from worshipping the One God and announcing His Unity. They were very brutally beaten and battered mercilessly, their wealth was usurped unlawfully, they were boycotted in an attempt to kill and ruin them, while some were martyred ruthlessly and their women were dishonoured. This was to the extent that disturbed by these cruelties, many Muslims left Makkah and migrated to Abyssinia. However, the Quraish did not rest at this either and sent a delegation to the Royal Court of the Negus in an attempt that these Muhājirīn would somehow return to Makkah and the Quraish would become successful in reverting them from their faith, or eliminating them. Then, great pains were inflicted upon the Master and Leader of the Muslims, who was dearer to them than their own souls, and he was subjected to all kinds of suffering. Upon professing the name of God, the friends and comrades of the Quraish bombarded the Holy Prophet(sa) with stones in Ṭā’if, to the extent that his body became drenched in blood. Ultimately, with the agreement of all the representatives of the various tribes of the Quraish, it was decided in the National Parliament of Makkah that Muḥammad(sa), the Messenger of Allāh, be assassinated so that all traces of Islām may be wiped out, and Divine Unity may be brought to an end. Then, in order to practically implement this bloody resolution, the youth of Makkah who were from the various tribes of the Quraish, assembled a group and attacked the home of the Holy Prophet(sa) by night. However, God protected the Holy Prophet(sa), and he departed from his home - leaving them in the dust - and he took refuge in the cave of Thaur. Were these cruelties and bloody resolutions not then equivalent to an announcement of war by the Quraish? In the backdrop of these incidents, can any sensible individual assert that the Quraish of Makkah were not at war with Islām and the Muslims? Then could these cruelties of the Quraish not become sufficient grounds to warrant a defensive war by the Muslims? In such circumstances, could any honourable nation of the world, which has not resigned itself to suicide, stand back from the acceptance of such an ultimatum as was given to the Muslims by the Quraish? Most definitely, if there had been another nation in place of the Muslims, they would have entered the field of battle against the Quraish much earlier. The Muslims however, were ordered to exhibit patience and forgiveness by their Master. As such, it is written that when the persecution of the Quraish intensified, ‘Abdur-Raḥmān bin ‘Auf(ra), and other Companions, presented themselves before the Holy Prophet(sa), and sought permission to fight the Quraish, but the Holy Prophet(sa) responded:
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“For now, I have been ordered to pardon. Thus, I cannot give you permission to fight.”1

As such, the Companions bore every pain and insult in the way of religion, but did not let go of the handle of patience. When the goblet of the persecution of the Quraish had been satiated and began to overflow; and the God of this universe found the divine message to have been conveyed incontrovertibly, it was only then that God ordered His servant to leave the city. For now, the matter had exceeded the limit of forgiveness, and the time had come when the perpetrators would reach their evil end. Hence, this migration of the Holy Prophet(sa) was a sign of the acceptance of the ultimatum of the Quraish. It was a subtle indication by God of the announcement of war; both the Muslims and disbelievers understood this. As such, during the consultation at Dārun-Nadwah,2 when an individual proposed that the Holy Prophet(sa) should be exiled from Makkah, the chieftains of the Quraish rejected this proposal on the basis that if Muḥammad(sa) was to leave Makkah, the Muslims would definitely accept their ultimatum and enter the field of battle in opposition to them. Upon the occasion of the second Bai‘at at ‘Aqabah, when the question of the migration of the Holy Prophet(sa) arose before the Anṣār of Madīnah, they immediately said, “This entails that we should become prepared for war against the whole of Arabia.” When the Holy Prophet(sa) left Makkah, he cast a sorrow-stricken glance upon the boundaries of Makkah and said, “O Makkah! You were more beloved to me than all other cities, but your people have not allowed me to live here.” Upon this, Ḥaḍrat Abū Bakr(ra) said, “They have exiled the Messenger of God. Now they shall indeed be destroyed.”3 In summary, until the Holy Prophet(sa) resided in Makkah, he endured all kinds of torment, but did not take up the sword against the Quraish. The reason being that firstly, before any measures could be taken against the Quraish, according to the custom of Allāh, the divine message needed to be conveyed incontrovertibly, and this called for respite. Secondly, it was also the desire of God that the Muslims exhibit a model of forgiveness and patience to that final limit whereafter remaining silent was equivalent to suicide, which cannot be deemed a commendable deed by any sensible individual. Thirdly, the Quraish headed a kind of democratic government in Makkah and the Holy Prophet(sa) was one of its citizens. Hence, good citizenship demanded that until the Holy Prophet(sa) remained in Makkah, he respect the authority, and not allow anything as would disturb the peace, and when the issue exceeds the limit of forgiveness, he migrate from there. Fourthly, it was also necessary that until his people had become deserving of punishment due to their actions in the estimation of God, and until the time to destroy them had not arrived, the Holy Prophet(sa) live among them, and when the time arrives, he migrate from there. The reason being that, according to the custom of Allāh, until a Prophet of God remains within his people, they are not struck by a punishment as would destroy them.4 When a destructive punishment is impending, the Prophet is ordered to leave such a place. Due to these reasons, the migration of the Holy Prophet(sa) possessed distinct indications within it, but it is unfortunate that these wrong-doing people did not recognize them, and continued to grow in their tyranny and oppression. For if the Quraish had abstained even now, and had refrained from employing a course of compulsion in religion, and had permitted the Muslims to live a life of peace, then God is the Most Merciful of those who are Merciful, and His Messenger was also Raḥmatullil-‘Ālamīn.5 Indeed, even then they would have been forgiven. However, the writings of divine decree were to be fulfilled. The migration of the Holy Prophet(sa) served as fuel upon the fire of the Quraish’s enmity and they stood up with an even greater zeal and uproar than before, to obliterate Islām.

In addition to inflicting persecution and tyranny upon the poor and weak Muslims, who until now were still in Makkah, the first undertaking of the Quraish, as soon as they found out that the Holy Prophet(sa) had left Makkah, was that they set out to pursue him. They scanned every inch of the Valley of Bakkah, in search of the Holy Prophet(sa) and even reached the mouth of the cave of Thaur. However, Allāh the Exalted aided the Holy Prophet(sa) and placed such a veil upon the eyes of the Quraish, that after having reached the very place of destination, they returned frustrated and unsuccessful. When they became disappointed in this search, they made a public announcement that any individual who brought Muḥammad(sa) back - dead or alive - would receive a bounty of a hundred camels, which is equivalent to approximately 20,000 Rupees in today’s currency. Many young men from the various tribes of the Quraish set out in all directions to search for the Holy Prophet(sa), in greed of the bounty. As such, the pursuit of Surāqah bin Mālik, which has already been mentioned in Volume I of this book, was also a result of this announcement of reward. However, the Quraish were made to confront failure in this scheme as well. If one contemplates, for war to break out between two nations, even this sole reason is enough, in that a bounty of this nature is set for the Master and Leader of the other. In any case, when this scheme also proved unsuccessful and the Quraish found out that the Holy Prophet(sa) had reached Madīnah safe and sound, as it has been mentioned above, the chieftains of the Quraish sent a terribly threatening letter to the head chieftain of Madīnah, ‘Abdullāh bin Ubayy bin Sulūl, and his companions:
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“You have given protection to an individual of ours (i.e., Muḥammad(sa)), and we swear in the name of Allāh that you shall either leave him and declare war against him, or in the least, exile him from your city. If not, we shall most definitely gather our entire army and attack you; and we shall kill your men and take your women in to our own possession, making them lawful unto ourselves.”6

The anxiety which could have clung to the poor Muhājirīn due to this letter is evident, but a tremor of fear also surged through the Anṣār as well. When the Holy Prophet(sa) received news of this, he went to ‘Abdullāh bin Ubayy himself. The Holy Prophet(sa) reasoned with him and calmed him down saying, “Your very own kith and kin are with me, will you fight against your own loved ones?” It was in these days that Sa‘d bin Mu‘ādh(ra), chieftain of the Aus, came to Makkah for the purpose of ‘Umrah. Upon seeing him, the eyes of Abū Jahl gorged with blood in rage and he furiously said, “You have (God-forbid) given protection to that renegade (Muḥammad(sa)). Do you believe that you will be able to protect him...?”7 In this era, the Quraish were so preoccupied in uprooting Islām that when Walīd bin Mughīrah, a chief of Makkah was about to die, he began to weep helplessly. The people inquired of his suffering, to which he responded, “I fear, lest the religion of Muḥammad(sa) might spread after my death.” The leaders of the Quraish responded by saying, “Do not worry, we guarantee that we shall not allow his religion to spread.”8 All of these instances are subsequent to the migration, when the Holy Prophet(sa) had left Makkah, distressed by the persecution of the Quraish, and it could be thought that the Quraish would leave the Muslims at their state. This was not all, rather, when the Quraish noticed that the Aus and Khazraj refused to give up their protection of the Holy Prophet(sa), and it was apprehended that Islām may take root in Madīnah, they toured the other tribes of Arabia and began to incite them against the Muslims. Since the Quraish enjoyed a distinct influence upon the other tribes of Arabia, due to their guardianship of the Ka‘bah, for this reason, upon the instigation of the Quraish, many tribes had become deadly enemies of the Muslims. The state of Madīnah was as if it had become surrounded by a raging fire. As such, the following  narration  has already been mentioned:
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“Ubayy bin Ka‘b(ra) who was from among the distinguished Companions narrates, ‘When the Holy Prophet(sa) and his Companions migrated to Madīnah, and the Anṣār gave protection to them, in turn all of Arabia collectively stood up against the Muslims. In that era, the Muslims would not even put off their arms at night and during the day they would walk around armed in case of a sudden attack. They would say to each other that let us see if we live till such a time when we might be able to sleep in peace at night without any fear except the fear of God.’”9

The state of the Chief of Mankind himself was that:
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“In the beginning, when the Holy Prophet(sa) arrived to Madīnah, he would often remain awake during the night in apprehension of an enemy attack.”10

With regards to the very same era, the Holy Qur’ān states:
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“O ye Muslims! And remember the time when you were few and were considered to be weak in the land, and were in constant fear lest people should snatch you away and destroy you. But God sheltered you and granted you support with His Succour and opened the doors of pure provisions upon you. Therefore, you should now live as thankful servants.”11

This was the state of external threats and, even in Madīnah, the state was that until now, a substantial segment from among the Aus and Khazraj stood firm upon polytheism. Although they were apparently with their brethren and kindred, but in such circumstances, how could a polytheist be trusted? Secondly, were the hypocrites, who at the outset had accepted Islām, but in secret they were enemies of Islām, and their presence in Madīnah posed threatening possibilities. Thirdly, were the Jews, with whom although there was a treaty, but to these Jews the value of this treaty was nothing. Hence, in this manner, there were such elements present even in Madīnah itself, which were no less than a store of hidden ammunition against the Muslims. A tiny spark by the Arabian tribes was enough to set this ammunition on fire, and destroy the Muslims of Madīnah with a single blast. At this vulnerable time, which was such that a more critical time had never dawned upon the Muslims before, divine revelation was sent to the Holy Prophet(sa), that now he should also take up the sword in opposition to these disbelievers, who had entered the field of battle against him, sword in hand, purely by way of injustice and tyranny. In this manner, Jihād by the sword was announced.

At this time the number of such Muslims who were able to fight was not more than a few hundred. Even from among these few hundred souls, most of them suffered from a state of extreme weakness and poverty. For some, the matter reached the point of starvation every other day. Among them, there were very few who could even make the very basic equipment of war available to themselves. On the other hand, the state of the opposing party was such that in terms of religion, the entire country was, without exception, an enemy. Practically, in addition to the Quraish as well, who were thousands in number, and were far more powerful than the Muslims in terms of wealth, property and military supplies, many other Arabian tribes had become allies of the Quraish. It was due to these threats that the Muslims could not sleep at night. At such a vulnerable time the command of God was revealed that: “O Muslims! Now you shall also take up the sword against these disbelievers.” There remains no doubt whatsoever with regards to the fundamental purpose of this Jihād, because in such circumstances only such an individual can enter the field of battle who had decided upon one of two things. The first being that now, my death is inevitable, why not therefore give my life in the field of battle like men. Secondly, now, if there is any possibility to avert death, then it is to take up the sword and enter the field of battle, and then ‘Come what may.’ The early battles of the Muslims were due to this latter objective, but despite this divine command and coerced decision to fight, the state of many weak-hearted Muslims was that their hearts would sink at the thought of war. As such, the Holy Qur’ān states:

[image: ]

“When Jihād was prescribed for the Muslims, a section of them feared the disbelievers to the extent that this fear was greater than their fear of God; and these people would say, ‘O our Lord! Why have you prescribed Jihād upon us so soon; would you not grant us respite yet a while?’”12

Then He states:

[image: ]

“O ye Muslims! We are aware that Jihād of the sword has been ordained for you at a time when it is a difficult and burdensome task for you to bear; but remember, it may be that you consider a thing to be a means of difficulty for you, while it is good for you, or it may be that you consider a thing to be good for you, while it is bad for you. Undoubtedly, Allāh knows all things, and you know not.”13
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First Qur’ānic Verse Regarding Jihād

Historians write that the very first Qur’ānic verse regarding Jihād by the sword was revealed to the Holy Prophet(sa) on 12 Ṣafar 2 A.H.1, or 15 August 623 A.D.2, when a period of approximately one year had elapsed since the arrival of the Holy Prophet(sa) to Madīnah. That verse is as follows:

[image: ]

“Permission to fight is granted to the Muslims against whom the disbelievers have taken up the sword because they (i.e., the Muslims) have been wronged - And Allāh indeed has power to help them - Those who have been driven out of their homes unjustly, only because they said, ‘Our Lord is Allāh’ - And if Allāh the Exalted did not repel some men by means of others (by granting permission for defensive war), there would surely have been pulled down cloisters belonging to monks and Christian churches and Jewish synagogues and mosques, wherein the name of God is oft-commemorated. And Allāh the Exalted will surely help one who helps Him. Undoubtedly, Allāh the Exalted is Powerful, Mighty.”3

The clarity and lucidity with which these verses of the Holy Qur’ān exhibit the fundamental purpose of the initial Islāmic wars and the state of the Muslims at the time requires no explanation. If one contemplates, four things are evident from this verse. Firstly, in this war, it was the disbelievers who took the first step as is evident from the word [image: ].  Secondly, that the disbelievers severely wronged the Muslims, and it was these very cruelties which were the cause of war, as has been mentioned in the words, [image: ]. Thirdly, the purpose of the Quraish was to annihilate the religion of Islām as indicated in the word [image: ].  Fourthly, the purpose of the Muslims announcing war was self-defense and protection, as indicated in the words [image: ] Therefore, this verse of the Holy Qur’ān, which is the very first verse on Jihād by the sword, states with extreme clarity that it was the disbelievers who had initiated these wars, and they desired to expunge Islām by force. It was the Muslims who had been wronged, and it was only in self-defense and protection that they took up the sword. I believe this sole verse to be a sufficient response to all those allegations which have been levelled by the opponents of Islām, in relation to Jihād by the sword. If only one choses to understand.
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Holy Qur’ān as the Most Authentic Historical Evidence

At this instance, the doubt may arise in someone’s heart that as the Qur’ān is the religious scripture of the Muslims themselves, how can its testimony be given such a rank so as to base such a significant historical account upon it. The response is that such a doubt can only arise in the heart of such a person who is completely ignorant of the science of history and Islāmic literature. The standing of the Holy Qur’ān is such that no other record of Islāmic history possesses any value in comparison to it. In comparison to the Holy Qur’ān, what weight could the narrations of Ḥadīth and history possibly possess, despite the extensive scrutiny of the Muḥaddithīn1 and historians? This is not merely a biased claim; rather, it is a clear truth, which has been accepted by both friend and foe. The fact is that here, there is no question of a religious issue, whereby a non-Muslim can reject the idea of the Qur’ān saying that he does not believe the Qur’ānic teaching to be from God. Rather, on this occasion, it is a question of historical testimony. As such, it is accepted that the most authentic and genuine historical testimony is that which is from the era in which an occurrence has taken place, it is related by those people before whom the occurrence has taken place, it is put to writing immediately and then remains pure from all types of interpolation afterwards as well. The standard therefore, which the Holy Qur’ān enjoys in this respect, is not at all enjoyed by any other book. The Holy Qur’ān was not only put to writing in the era of the Holy Prophet(sa), rather, many Ḥuffāẓ2 had preserved its every word in their minds as well. Thereafter, it has remained pure from every kind of interpolation to this day, and is present even today, in the exact form and condition as in the era of the Holy Prophet(sa), and the Companions. As this is an accepted fact, I do not wish to spend too much time on this discussion, otherwise I would have spoken about how very magnificent the status of the authenticity of the Holy Qur’ān truly is, and how it is an insult of the truth to present any other testimony in comparison to it. I present two testimonies, merely by way of example, and even they are of such people who are critics of Islām. 3[image: ]

Sir William Muir, who was a famous English Historian, and whose book on the life of the Holy Prophet(sa) is perhaps most widely circulated among all western literature on this subject, writes in his book ‘The Life of Mahomet’:

“We may upon the strongest presumption affirm that every verse in the Corân is the genuine and unaltered composition of Mahomet himself.”

Then he writes:

“To compare (as the Moslems are fond of doing) their pure text, with the various readings of our Scriptures, is to compare things between the history and essential points of which there is no analogy.”

Then he writes:

“There is otherwise every security, internal and external, that we possess a text the same as that which Mahomet himself gave forth and used.”4

It should be remembered that Sir William Muir is not from among the friends of Islām, rather, on countless occasions, he has made grave attacks upon Islām and the Founder of Islām. The Qur’ān however, is of such lofty grandeur as cannot be tainted by the prejudice of a single person.

Nöldeke who was a very renowned German-Christian orientalist, and who is accepted as an authority in this field, writes with regards to the Qur’ān:

“The Qur’ān present today is exactly the same as in the time of the companions of the Prophet.”

Then he states:

“All efforts of European scholars to prove the existence of latter interpolation in the Koran have failed.”5

This is the testimony of the people of the West as regards to the general authenticity of the Holy Qur’ān. However, particularly from a historical perspective, Sir William Muir writes:

“The Corân becomes the ground-work and the test of all enquiries into the origin of Islām and the character of its founder.”6

Then he states:

“Of Mahomet’s(sa) biography the Corân is the key-stone.”7

Then, Professor Nicholson, who is a Christian-British orientalist, and whose book ‘Literary History of the Arabs’ has been widely published and introduced, writes in his book:

“Here [i.e., in the Holy Qur’ān] we have materials of unique and incontestable authority for tracing the origin and early development of Islām - such materials as do not exist in the case of Buddhism or Christianity or any other ancient religion.”8

Therefore, the Holy Qur’ān is a completely honest and most authentic record of early Islāmic history, and it possesses a rank which is not enjoyed by Ḥadīth, Sīrat, or history. Thus, when the Holy Qur’ān very clearly and invariably states in this verse, which was the first to be revealed allowing Jihād by the sword, that it was the disbelievers who were the instigators and the Muslims only took up the sword in self-defense, to search for evidence of Muslim instigation, through flimsy and weak argumentation, cannot be considered an honest deed.
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Some Additional Qur’ānic Verses Relevant to Jihād

At this occasion, it seems appropriate to record various other verses of the Holy Qur’ān as well on Jihād by the sword, which were revealed to the Holy Prophet(sa) from time to time. The reason being that they shed such light on the circumstances of these early Islāmic wars, as cannot be attained anywhere else. Allāh the Exalted states:

[image: ]

“O ye Muslims! And fight in the cause of Allāh against those who fight against you, but do not transgress, because Allāh loves not the transgressors. And fight those disbelievers who fight against you wherever you meet them. And drive them out from where they have driven you out, i.e., wherever they desire to forcefully abolish your influence, oppose them. Undoubtedly, the persecution which these people are inflicting is far worse than killing. And fight them not in the area of the Ḥaram.1 But if they initiate war against you in the Ḥaram, then undoubtedly you should also fight them therein: such is the requital for the ungrateful. And if the disbelievers desist, then know that surely Allāh is Most Forgiving, Merciful. And O ye Muslims! fight the disbelievers until there is no persecution in the land and religion is freely professed for Allāh, i.e., there remains no fear of anyone except God in the matter of religion and every individual can profess any faith he so desires with freedom of conscience. But if these disbelievers desist from war, then you should also desist immediately. Remember that no hostility is allowed except against the aggressors.”2

The purport of this verse is very clear as well, and it becomes evident that Muslims were only given permission for Jihād against those people who fought against them in the matter of religion, and desired to revert them from their faith at the dint of the sword. Moreover, the Muslims were also ordered that if these disbelievers desisted from war then they should also stand down immediately. Furthermore, the wisdom behind war has also been mentioned in this verse, and it is so that persecution no longer remains in the land and religious freedom may be established.

Then He states:

[image: ]

“And if these disbelievers incline towards peace, then O Messenger! you should also incline towards it, and put thy trust in Allāh. Surely, it is He Who is All- Hearing, All-Knowing.”3

Then He states:

[image: ]

“And if anyone of the idolaters wish to come into your protection in order to investigate religion then let him come, then convey him to his place of security in your protection.”4

Then He states:

[image: ]

“And those who have believed but have not migrated, i.e., they do not support you in your afflictions are not entitled to your political friendship. Albeit, if they seek your help in the matter of religion, then it is your duty to help them, except against those disbelievers between whom and yourselves there is a treaty. And O ye believers! Be aware that God the Exalted sees what you do.”5

Then He states:

[image: ]

“And fulfill the covenant; for surely you shall be answerable to God with respect to the covenant.”6

Then He states:

[image: ]

“Allāh forbids you not, respecting those who have not fought against you on account of your religion, and who have not driven you forth from your homes, that you be kind to them and act equitably towards them and show benevolence; surely Allāh the Exalted loves those who are equitable and benevolent. Allāh the Exalted only forbids you from befriending those who have fought against you on account of your religion, and have driven you out of your homes, and have helped others in driving you out. And whosoever makes friends of them - it is these that are the transgressors.”7

Then He states:

[image: ]

“O ye who believe! establish equity and justice in the world for the sake of Allāh; and let not a people’s enmity incite you to act unjustly towards them. Rather, be always just and equitable, even with your enemy, for justice and equity are requirements of virtue. And fear Allāh. And remember that Allāh closely watches over your deeds.”8
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Some Fundamental Narrations Relevant to Jihād by the Sword

The above is an exposition by the Holy Qur’ān, and after a Qur’ānic elaboration there remains no need for any further explanation. However, in the consideration that lest a person be led to doubt that perhaps the general historical account is at odds with the Qur’ān, at this juncture, it seems appropriate to include such narrations as shed fundamental light on the initial wars of Islām. Thus, it is narrated that the Holy Prophet(sa) would say to the Companions:

[image: ]

“O ye Muslims! you should not desire to fight the enemy, and remain desirous of the peace and security of God. If however, contrary to your desire, you are compelled to fight an enemy then demonstrate steadfastness.”1

This clearly substantiates that despite the fact that an announcement of war had been made by the disbelievers, the Holy Prophet(sa) had accepted their challenge and that war had begun, the Muslims were still ordered not to desire fighting even in the sub-conflicts of this war. Albeit, if they were confronted by the enemy, then they should fight valiantly.

Then it is narrated:

[image: ]

“It was inquired of the Holy Prophet(sa), that ‘One individual fights in order to demonstrate his courage, another fights due to family and tribal indignation and another fights to show off. Which one from among them would be deemed as fighting in the cause of Allāh?’ The Holy Prophet(sa) responded, ‘None of them. Rather, only that person would be considered as fighting in the cause of Allāh, who strives to uproot the efforts of those disbelievers who wish to suppress the religion of Allāh the Exalted; and so that the religion of God emerges victorious over these efforts of the disbelievers.”2

Then, there is a narration that:

[image: ]

“Barīrah(ra) narrates that whenever the Holy Prophet(sa) would dispatch a company he would advise its commander that, ‘When you are confronted by your enemy, i.e., you encounter a nation against whom a war has broken out, invite them to three options before the commencement of fighting. If they accept even one of the three, then do not fight them. First and foremost, invite them to Islām. If they believe, then accept their proclamation of Islām and withhold your hand from them. Then encourage them to migrate to Madīnah and tell them that if they migrate, they shall be endowed the rights of the Muhājirīn and upon them shall be the responsibilities of the Muhājirīn as well. If they do not agree to migrate then inform them that they would be deemed as having entered Islām, but they shall not receive the rights of the Muhājirīn, because these rights can only be attained through Jihād in the cause of Allāh. If they reject your invitation to Islām altogether then tell them to pay a tax and accept the rule of the Islāmic government. If they accept this option, then do not fight them. However, if they refuse, then fight them in the name of God.’”3

Then, it is narrated that:

[image: ]

“Ḥārith bin Muslim bin Ḥārith relates from his father that the Holy Prophet(sa) once sent us on a campaign. As we reached our point of destination, I spurred on my horse and proceeded ahead of my companions. When the people of the tribe noticed me, they became frightened due to the sudden attack and began to show humility. Upon this I invited them to Islām and they became Muslim. At this, some of my weaker companions began to reproach me saying that I had deprived them of the spoils of war. When we returned to the Holy Prophet(sa) the people informed him of this occurrence. The Holy Prophet(sa) called me and praised my action saying, ‘You have done a very good deed.’ Then he said that, ‘God has appointed such and such spiritual reward in your favour, for every member of this tribe.’ In the fervour of his happiness, he said, ‘Come, I shall dictate a certificate expressing my pleasure, so that my pleasure may always remain with you.’ As such, the Holy Prophet(sa) dictated the certificate for me and placed his seal upon it.”4

Then, it is narrated that:

[image: ]

“‘Āṣim bin Kulaib relates from his father that an Anṣārī Companion narrates that, we set out on a Ghazwah with the Holy Prophet(sa). On one occasion, the people were struck by severe hunger and became very much distressed (since they had no provisions with them). Upon this they caught a few goats from a flock, slaughtered them and began cooking them. Our pots were boiling with their meat when the Holy Prophet(sa) arrived. The Holy Prophet(sa) immediately upset our pots with his bow and angrily began grinding the pieces of meat beneath his feet and exclaimed, ‘Plunder is no better than carrion.’”5

This is a narration of such people about whom it is alleged, that God-forbid, they were given teachings of plunder and pillaging. It is my belief that if today, a European army is faced with such circumstances, where their provisions are exhausted and soldiers become restless in hunger, taking possession of the goats of a grazing flock would be a minor thing. Who knows what else they would declare as being lawful.

Then, it is narrated:

[image: ]

Meaning, “Abū Hurairah narrates that a person came before the Holy Prophet(sa) and submitted, ‘O Messenger of Allāh! There is a man whose actual intention is Jihād in the cause of Allāh, but the thought crosses his mind that he would also receive some wealth and riches in war as well. There is no harm in this is there?’ The Holy Prophet(sa) responded, ‘There is no spiritual reward whatsoever for such a person.’ That person repeated his question three times in astonishment, but the response of the Holy Prophet(sa) remained the same that, ‘There is no spiritual reward whatsoever for such a person.’”6

This Ḥadīth proves that the intention of an individual who partakes in Jihād should be purely religious and even if the slightest thought of anything other than the defense of religion arises in his heart, such a person becomes deprived of spiritual reward. It is absolutely unlawful for a warrior to hope for spoils and worldly wealth and riches.

Then, it is narrated:

[image: ]

“Those warriors who set out to fight in the cause of God and they acquire spoils as a result of war, two-thirds of their reward in the hereafter is decreased, and they shall receive only a third portion of their reward. However, if they do not attain any spoils then they shall receive their full reward in the hereafter.”7

This Ḥadīth is more clear than the previous Ḥadīth because it has mentioned that if a person participates in fighting, purely with the intention of Jihād in the cause of Allāh and there is no trace of worldly desires, and then he consequently receives the wealth of spoils as well, without having any such thought or expectation, since he has received a portion of the wealth of this world, for this reason his reward in the hereafter is decreased. However, a person who goes forth purely with the intention of Jihād, but does not receive the wealth of spoils at all, he shall be worthy of a complete and full reward. As such, where the previous Ḥadīth merely fosters a distaste in the hearts of the Companions for worldly wealth, this second Ḥadīth instills a distance and a kind of hatred. In the presence of such a teaching, not only would a true Muslim abstain from even bringing the thought of spoils, etc. to heart, rather, he would even avoid, insofar as possible, occasions of the acquisition of spoils. His true desire and effort would be that in one way or another, he did not receive spoils, so that his spiritual reward of Jihād was not decreased. Therefore, aside from those people who were weak, the existence of whom can be found in more or less every nation, but who definitely existed in far less a number among the community of the Companions, this verity was understood well by the Companions, and they would strive to act accordingly. Hence, we have already seen in the narration of Abū Dāwūd how Muslim bin Ḥārith converted an enemy tribe by inviting them to Islām, instead of attacking them for spoils. As such, he consequently remained deprived of spoils. The Holy Prophet(sa) greatly praised this deed of his and endowed him a certificate expressing his pleasure.

Then, there is another narration of Abū Dāwūd that on one occasion, when the Holy Prophet(sa) was about to set forth from Madīnah on a Ghazwah, an elderly Anṣārī8 provided a mount, etc. for a poor Companion, Wāthilah bin Asqa‘. After Jihād, Wāthilah bin Asqa‘ came to Ka‘b bin ‘Ujrah and said, “Allāh the Exalted has granted me these camels in my share of spoils. Please take your share.” Ka‘b responded, “O nephew! May Allāh make this blessed for you. I had no intention of spoils, rather, my desire was of spiritual reward.” And thus, he refused to accept his share.9

Then, there is a narration in Nasa’ī  that a bedouin accepted the Holy Prophet(sa) and accompanied him in a Ghazwah. When some spoils were acquired, the Holy Prophet(sa) set aside his share as well. When he learnt of this, he presented himself before the Holy Prophet(sa) and said, “O Messenger of Allāh! you have put aside my share. By God, I did not become a Muslim with this intention. My intention was that in the cause of Allāh, an arrow might pierce me here (pointing towards his throat), and I may be admitted to paradise.” The Holy Prophet(sa) stated, “If this person truly desires such an end, then Allāh shall fulfill his desire.” Sometime after, fighting ensued and the individual was martyred by an  arrow to the throat. When the Companions brought him to the Holy Prophet(sa), he inquired, “Is this the same person?” The Companions said, “Yes, Messenger of Allāh!” The Holy Prophet(sa) responded, “God has fulfilled his desire.” After this, the Holy Prophet(sa) endowed his own robe to serve as his shroud and especially prayed for him.10

It is a thousand pities that in the presence of these testimonies, there are some people who without fearing God, raise allegations upon the Holy Prophet(sa) and his Companions, that in these wars, their purpose was pillaging, plunder and the acquisition of worldly wealth.
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Manner of War in Arabia

In order to fully understand the battles between the disbelievers and Muslims, it is also necessary to recognize that the wars of Arabia took on two forms. Firstly, was what is referred to as a ‘feud’ in the English language. That is to say, that when war broke out between two Arabian tribes, until there was a formal reconciliation between the two, they were considered as being in a constant state of war. Upon finding an opportunity, they would fight with one another at intervals, and at times these wars would carry on for very long periods of time. As such, the Battle of Basūs, the mention of which has passed in the first volume of this book, was fought in the same manner, at intervals over a period of forty years. History reveals that some wars even lasted for a hundred years. However, it was not a custom in Arabia to fight without breaks. The reason for this seems to be that firstly, since every individual of the tribe was a warrior and there was no formally assembled independent army, for this reason, the tribes of Arabia could not pursue their wars continuously. Due to their other businesses, they were compelled to fight at intervals. Secondly, since every individual bore his own expenses in war, and usually there was no national fund available for this purpose, this individual monetary burden forced the Arabs to enter the field of battle with breaks. In order to carry forward this intermittent warfare, at times, a practice which was also employed was that after a battle it would be decided there and then, that now they would meet again at such and such a time and at such and such a place; and in this way, this practice would continue. As such, on the occasion of Uḥud, Abū Sufyān made a similar commitment with the Muslims, due to which the Ghazwah of Badrul-Mau‘idah took place. Therefore, it was not a practice of the Arabs to fight continuously, rather, they would fight at intervals. The time in between would be spent in preparation for war and in their other businesses. All of their battles were different links of the same chain. Since this unique point has been disregarded, some historians have stumbled, because they have attempted to identify separate causes for each of the battles between the Quraish and the Muslims. However, the truth is that when war first began between the Quraish and the Muslims, until reconciliation took place between them through a formal treaty, i.e., the Treaty of Ḥudaibiyyah, which took place in 6 A.H., both of these nations were in a state of war. During this era, all of the battles which ensued between the two were different feats of the same war and to search for independent causes of each is a grave error. Undoubtedly, there were times when a separate factor resulted in the occurrence of a battle in between, but the original cause always remained to be the ongoing initial conflict.

Along with this, it is also worthy of mention that on some occasions in Arab wars (and in actuality this is a practice which is found to exist in wars even today), along with the combatant tribes, other tribes would also step in due to their own national interests. For example, if a war broke out between A and B, in addition to the allies of both A and B joining them respectively, during the course of war, it would also happen that for some reason, a tribe would join forces with A and another tribe would join B. In this manner, the sphere of war would continue to expand. It was more or less this very situation which came about in the Islāmic wars. In words, initially it was the Muslims who received an ultimatum from the Quraish of Makkah, which they were ultimately compelled to accept. However, gradually thereafter many other tribes continued to be enveloped into this war. For example, if the Quraish of Makkah allied with another tribe against the Muslims, consequently the Muslims were put to war against that tribe as well; or if witnessing the example of the Quraish, another tribe instigated an offensive war of their own accord against the Muslims, war was initiated with them as well; or if an allied tribe was treacherous towards the Muslims due to a conspiracy of the Quriash, in this manner, war was instigated with them as well, and so on and so forth. Hence, after the fire of war was first ignited, its sphere continued to expand, until the flames of this fire began to blaze throughout the greater part of the region of Arabia, in a short period of time.


Categories of the Islāmic Wars

In order to attain a complete insight into the initial Islāmic wars it is also necessary to understand, as has been alluded to in the above-mentioned Qur’ānic verses and other historical accounts, that all the Islāmic wars were not of the same type. Rather, they occurred due to varying factors. For example, some wars were for the purpose of protection and self-defense, i.e., the intention of the Holy Prophet(sa) was to save Islām and the Muslims from the persecution of the Quraish and destruction. Others were for the establishment of peace, i.e., their purpose was to remove persecution in the land and establish peace. Some were for the purpose of establishing religious freedom. Others were retributive in nature, i.e., their fundamental purpose was to punish a nation, tribe or party for a horrible crime, cruelty, oppression or treachery. Some were political, i.e., their purpose was to support an ally tribe or due to another political requirement of this nature. There were others, which had more than one purpose and objective in view. For example, they were defensive and retributive also, or political as well as for the establishment of peace, so on and so forth. This is very crucial knowledge, which some historians are unaware of. As a result, they have attempted to classify all of these wars under the same category and have consequently stumbled. At this instance, it is also necessary to allude to the fact that in the above-mentioned discussion, we have generally touched upon the purpose of defense and protection only. The reason for this is because the commencement of Jihād was primarily due to this purpose, as is evident from the initial Qur’ānic verse. The remaining purposes slowly and gradually came about according to the circumstances at hand.


Etiquette of Islāmic Jihād

Prior to mentioning the Maghāzī1 of the Holy Prophet(sa), at this point, it seems appropriate to briefly allude to the etiquette which was generally observed by the Holy Prophet(sa) in Jihād and which was impressed upon the Companions. These practices have been derived generally from the Ṣiḥāḥ Sittah,2 particularly from the books of Jihād, As-Siyar3 and Al-Maghāzī. For this reason, I have only provided references for those points which are either greatly significant or relatively unknown, and have considered it unnecessary to provide references for the rest. Therefore, it should be known that:


	Wherever possible, the Holy Prophet(sa) preferred to begin his journeys on a Thursday and would generally leave home in the morning.



	It was a Sunnat4 of the Holy Prophet(sa) to pray before setting out.



	The Holy Prophet(sa) had established a sound system of intelligence in order to remain informed of enemy movements. Scouts were generally instructed not to speak of their intelligence in the presence of a public gathering. If the intelligence was one to create anxiety, the Holy Prophet(sa) would refrain from speaking of it publicly as well. Albeit, he would convey the news only to selected Companions.5



	When the Holy Prophet(sa) would set out on an expedition, it was his general practice not to reveal his point of destination. At times, if he was to travel south for example, he would proceed a few miles north first, and then divert to the south.6



	It was a habit of the Holy Prophet(sa) to inspect the army at a short distance from the city. After ensuring that everything was in order he would proceed onwards.



	Whenever an important mission presented itself, the Holy Prophet(sa) would call upon the Companions to participate. Then, those people who were prepared for this would arrange their own equipment for war and a mount, etc. Albeit, if an affluent Companion had the power to do so, he would help others as well. The Holy Prophet(sa) would generally encourage such aid and at times, whenever possible, he would provide assistance himself as well.



	Small children, i.e., children less than 15 years of age were generally not taken along for war. Those children, who in their eagerness would slip through, were sent back at the time of inspection, which would usually take place outside the city.



	In war, a few women would accompany the participants as well, who in addition to arranging for food would also provide medical care and nurse the wounded. During the course of battle they would also distribute water amongst the warriors. On certain occasions, Muslim women have also been known to take up the sword against the disbelievers.



	It was a practice of the Holy Prophet(sa) to take one or more of his wives along with him on such journeys, depending on the circumstances. For this purpose, the Holy Prophet(sa) would draw lots, and the wife whose name was selected would accompany him.



	It was a general practice of the Holy Prophet(sa) that whenever he would receive news that an enemy tribe was preparing to wage an attack against the Muslims, he would preempt their design in an attempt to prevent the attack. The Holy Prophet(sa) would not allow the enemy to fully prepare whilst continuing to wait for an attack; and then fight back after the attack was practically executed. Moreover, the Holy Prophet(sa) would make an effort for the Muslim army to arrive unexpectedly, while the enemy was unaware. Due to these strategies, the Holy Prophet(sa) was able to protect the Muslims from many hardships.



	Whenever the Holy Prophet(sa) would dispatch a company, upon their departure, he would advise them to present three options before the enemy upon encountering them. If they were to accept any one of the three options, then they should accept it from them and halt the course of battle. First and foremost, they were to invite them to Islām and if they became Muslim then urge them to migrate. If they did not agree to migrate, then to allow them to remain Muslim and stay in their homes. However, if they refused to become Muslims altogether, then to allow them to remain upon their religion, but call them to abstain from hostility and war against the Muslims and submit to the Islāmic State. If the people refused to accept this as well, then they were permitted to fight them.7



	Furthermore, when the Holy Prophet(sa) would dispatch a company, he would admonish them saying:

[image: ]





“O ye Muslims! go forth in the name of Allāh and perform Jihād with the intention of protecting religion. But beware! do not embezzle the wealth of spoils and do not deceive a people. Do not mutilate the enemy dead, do not kill women and children,8 nor religious recluses;9 and do not kill the elderly. Create peace in the land, and treat the people with benevolence, for surely, Allāh loves the benevolent.”10


	It is narrated with respect to Ḥaḍrat Abū Bakr(ra) that when he would dispatch an army, he would advise the commander:

[image: ]





“Do not cause harm to those who consider themselves to be devoted to the cause of Allāh. Similarly, do not harm that which they consider to be sacred, do not cut down a fruitful tree and do not ruin an inhabited place.”11


	It should be remembered that it was a custom in Arabia that at times, children, the elderly and women were killed. On some occasions, the hands, feet, nose and ears, etc., would be mercilessly severed, which was known as Muthlah.12 The wealth, property and village of the enemy would be utterly destroyed. Treaties and agreements were of no value whatsoever. The Holy Prophet(sa) brought an end to all these practices. Islām created a stark distinction in the practice of protecting religious peoples and sacred objects. It is also related in various narrations that when the Holy Prophet(sa) would dispatch a company, he would exhort them:

[image: ]





“Give glad-tidings to the people i.e., attempt to keep them pleased, and do not follow a course of action which brings about hatred in the hearts of people; create ease for them, and do not put them to difficulty.”13


	It was a sure practice of the Holy Prophet(sa) that upon dispatching a party, company, or army, he would appoint an Amīr14 over them and would state that “Even if there are three men, they should appoint a Amīr from among themselves.” The Holy Prophet(sa) would strictly order obedience to the Amīr, and say that, “Even if an ignorant Abyssinian slave is appointed as a leader upon you, render him full obedience.” However, he would also instruct that if the Amīr issued an order which contradicted a clear commandment of God or His Messenger, then not to obey him in such a matter. Even in this case, however, respect should be maintained.



	During a Ghazwah, when the Holy Prophet(sa) or his Companions would ascend a height, they would recite the Takbīr, i.e., profess the greatness of Allāh. When they would descend a height, they would recite Tasbīḥ, i.e., profess the glory of Allāh.



	On a journey, the Companions were instructed not to set up camp in a manner as would prove to be inconvenient to others. Furthermore, upon decampment, they were instructed not to march in a manner as would obstruct a path. The Holy Prophet(sa) was so strict in this regard that on one occasion, he announced that, “An individual who does not take into consideration the convenience of others in camping and decampment, would be deprived of the spiritual reward of Jihād.”



	When the Holy Prophet(sa) encountered the enemy, he would supplicate before the commencement of fighting.



	The Holy Prophet(sa) preferred fighting in the morning hours and would stop when the heat intensified, and then commanded the resumption of fighting in the late afternoon.15



	Prior to fighting, the Holy Prophet(sa) would personally arrange his ranks, and greatly disliked irregularity therein.



	There were generally two kinds of flags in the Muslim army, the  first was white, which was tied to a staff, etc. and referred to as the Liwā’. The second one was usually black, which was tied to a staff, etc. and would wave in the air. This one was referred to as the Rāyah. In battle, both of these flags were given into the care of specially selected individuals.



	For every battle, the Holy Prophet(sa) would generally appoint a watchword, in order to distinguish between friend and foe.



	Noise and confusion was disliked among the ranks, and it was instructed that work be performed very silently.16



	Prior to battle the Holy Prophet(sa) would appoint commanders over the various companies of the Muslim army and would specify their positions and explain their duties. The general principle kept in mind when appointing these commanders was to appoint such individuals over a company, who were considered to be influential among them.



	On rare occasions, it was a practice of the Holy Prophet(sa) to take a special Bai‘at17 from the Companions. As such, the Bai‘at taken at the Treaty of Ḥudaibiyyah has been alluded to in the Holy Qur’ān.



	In the field of battle, the Holy Prophet(sa) instructed not to commence fighting until he ordered to do so.



	Even during the course of war the Holy Prophet(sa) would issue special orders every so often, and would either announce them himself or through a Companion who commanded a resonating voice.



	The Muslims were absolutely prohibited from fleeing or laying down their arms. They were ordered to either prevail or become martyrs. They were permitted however, to fall back temporarily as a strategy of war.18 However, if due to weakness, there were some who fled, the Holy Prophet(sa) would not express heavy displeasure. Rather, he would encourage them to exhibit greater resilience in the future and state, “Perhaps you have fallen back as a tactic of war in order to prepare for another attack.”



	The Companions were ordered not to strike the face of another person in battle.19



	The Holy Prophet(sa) would state, “A Muslim should be most gentle of all people in inflicting an injury.”20



	Strict orders were given not to take prisoners until the practical commencement of battle. It was not acceptable to catch the enemy off guard and then begin taking prisoners.21



	It was ordered that afterwards, according to circumstances, prisoners should be set free as an act of benevolence or kept in prison if necessary. However, this imprisonment was only permitted until war ensued, or until the losses which had been incurred as a result of the war had been repaid; but not thereafter.22



	It was ordered that prisoners should be treated with great compassion and kindness. As such, history proves that due to this order of the Holy Prophet(sa), the Companions would worry about the comfort of prisoners even more than their own ease. It was also commanded by the Holy Prophet(sa) that those prisoners who were close relatives of one another should not on any account be separated.23



	It was not insisted that the ransom of prisoners be paid in cash only. As such, the Holy Prophet(sa) came to an agreement with various literate prisoners of Badr, that they would be released if they taught Muslims how to read and write. At times, prisoners of the disbelievers were released in exchange for Muslim prisoners. Even in the case of a monetary ransom, the practice of Mukātabat24 was allowed.



	Muslims were very strictly forbidden from plundering, pillaging and destruction. As such, this has already been discussed in some detail above.



	It was ordered that even during the course of battle, if an enemy declared his acceptance of Islām, no harm was to be done him, irrespective of how severe an injury he may have inflicted upon the Muslims, because now there was no fear of danger from him. In this respect, the account of Usāmah bin Zaid(ra) has already been mentioned above.



	It was very strictly ordered that treaties and agreements be adhered to.25 In this regard, the Holy Prophet(sa) himself was particularly mindful. On the occasion of Badr, Ḥudhaifah bin Yamān(ra) migrated from Makkah and submitted to the Holy Prophet(sa) that, “When I was about to leave Makkah, on the suspicion that I was leaving to aid you, the Quraish made me agree that I would not fight on your behalf.” Upon this, the Holy Prophet(sa) responded, “Then go, and fulfill your promise, the succour of God is sufficient for us.”26 This was the extreme caution of the Holy Prophet(sa), even though as far as an edict is concerned, an agreement which is taken by compulsion is not legally binding. Furthermore, during his Khilāfat, Ḥaḍrat ‘Umar(ra) went so far as to declare that any Muslim who defrauds an enemy or does not fulfill his agreement would be executed.27



	The bodies of those Muslims who were martyred in the field of battle were not bathed nor shrouded.



	In the case of emergency, numerous martyrs were buried in the same grave and upon such occasions, those people were lowered into the grave first who had committed more of the Holy Qur’ān to memory. Moreover, it was instructed that martyrs should be buried in the very field of battle.



	The funeral prayer of martyrs was at times offered immediately after battle, and on some occasions, when a state of peace was not at hand, it was offered at another time.



	It was insofar as possible, a practice of the Holy Prophet(sa) to arrange for the burial of the enemy dead as well.28



	Those who fought in the Islāmic wars were not paid.



	The wealth of spoils was distributed according to the principle that the commander of the army would first select an item for himself from the spoils, which was known as a ‘Ṣafiyyah.’ Then one-fifth of the entire wealth was put aside for God and His Messenger, after which the remaining wealth was equally divided amongst the army, whereby one who was mounted received two additional portions as compared to those on foot. Furthermore, the personal belongings on the body of a disbeliever who had been killed, was considered to be the right of the one who had killed him.



	The one-fifth portion known as Khumus, which was put aside for God and His Messenger, was divided such that some of it was distributed amongst the family and relatives of the Holy Prophet(sa). Most of it however, was spent on the collective religious and national needs of the Muslims. It is for this reason that on one occasion, the Holy Prophet(sa) said to the Companions that:

“Except for the Khumus, it is unlawful for me to take even as much as the hair of a camel from the wealth of spoils, and:

[image: ]





‘Even this Khumus is put to your use.’”29


	The manner in which the Ṣalāt was offered in the field of battle was that although the Imām would remain the same throughout, members of the army would offer their Ṣalāt behind the Imām in sections, one after the other, while the rest of the army would confront the enemy. This was known as Ṣalāt-e-Khauf, and in varying circumstances, its form was different.



	In the beginning, the Companions would fast whilst on journey, while others would not. However, in later days, the Holy Prophet(sa) instructed not to observe the fast whilst on journey and he would say that it was not a virtuous deed to fast whilst on journey. As regards to those Companions who fasted anyway considering this commandment of the Holy Prophet(sa) to be a mere recommendation, the Holy Prophet(sa) said:

[image: ]





“These people have acted disobediently.”30


	It was a custom in Arabia to execute a spy and the Holy Prophet(sa) maintained this penalty.



	The Holy Prophet(sa) would strictly prohibit the arrest of an ambassador, or to cause him any harm or kill him. As such, on one occasion, some people came to the Holy Prophet(sa) as ambassadors of the Quraish, and spoke very inappropriately. The Holy Prophet(sa) said, “You are ambassadors, therefore, I am not permitted to respond harshly.” On another occasion, upon meeting the Holy Prophet(sa), an ambassador became Muslim and submitted to the Holy Prophet(sa) that, “Now I do not wish to return.” The Holy Prophet(sa) responded, “I shall not partake in a breach of trust. You are an ambassador and therefore must return. Afterwards, if you wish you may come back.” As such, he returned and after some time found an opportunity and came back.31



	When the regions of Makkah and Madīnah had been cleansed of the element of polytheism, it was announced at the time that even then, if a foreign disbeliever should desire to visit Ḥijāz for religious investigation, then he may gladly do so. The Holy Prophet(sa) announced that he would take responsibility for his protection and safe return.32



	The Holy Prophet(sa) would remain particularly mindful of the security and rights of those disbelievers who had entered into a treaty with the Muslims. As such, the Holy Prophet(sa) would state:

[image: ]

“A Muslim who kills a covenanting disbeliever, would not even be able to perceive the breeze of paradise.”33

Moreover, the Holy Prophet(sa) also commanded that, “A Muslim who kills a covenanting disbeliever unintentionally by mistake, must in addition to fully paying the blood money to the heirs of the deceased, also free a slave.”34



	With respect to a covenanting disbeliever, the Holy Prophet(sa) also said:

[image: ]

“O Ye Muslims! remember that on the day of resurrection, I shall seek justice on behalf of a covenanting disbeliever who is wronged by a Muslim or caused any harm, or given a responsibility or burden beyond his power, or deprived of something without his pleasure and consent.”35



	When the Holy Prophet(sa) would go forth against a people in war, after acquiring victory, he would generally not stay there for more than three days. The reason for this was perhaps to ensure that the presence of the Muslim army should not become a source of inconvenience or trouble for the local people.36



	In the end, but perhaps most importantly, in Jihād, any other motive except for the safeguarding of religion or to bring an end to mischief was considered unlawful. It was a general declaration of the Holy Prophet(sa) that an individual who goes forth out of the greed for spoils, or for the exhibition of bravery, or for any other worldly purpose, would be absolutely deprived of the spiritual reward of Jihād. In this regard, a somewhat detailed discussion has been taken up above.





At this occasion, it would not be out of place to mention the manner in which fighting took place in Arabia during that time. As such, when armies would line up before one another, selected warriors would come forward for individual battle and call for a duel, and it was after these duels that a full-scale attack was launched. It was a custom to fight both on horseback as well as on foot, but fighting on horseback was preferred. Camels were generally used only as a means of conveyance or to carry provisions. Weapons of war for offense were limited to the sword, spear and the bow and arrow. The shield, coat of mail and helmet were used for defense. In some tribes, a mechanism was utilized to catapult stones upon the enemy, which was referred to as a ‘Manjanīq.’ The concept for this machine probably came to Arabia from Iran. The Holy Prophet(sa) made use of this on the occasion of the siege of Ṭā’if.
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Commencement of Jihād & Precautionary Measures of the Holy Prophet(sa)

It has already been mentioned that the first Qur’ānic verse which allowed Jihād by the sword was revealed on 12 Ṣafar 2 A.H.  In other words, the divine indication which was made of defensive war in the migration, was officially announced in Ṣafar 2 A.H., when the Holy Prophet(sa) had become discharged of his initial undertakings relevant to his stay at Madīnah, and in this manner, Jihād began. It is discovered through history that the Holy Prophet(sa) initially employed four strategies in order to protect the Muslims from the evil of the disbelievers. This is conclusive evidence of the expert political aptitude and military insight of the Holy Prophet(sa).

These strategies are as follows:


	FIRSTLY: The Holy Prophet(sa) began travelling to nearby tribes and establishing peace treaties with them, so that the surrounding region of Madīnah would become free of threat. In this respect, the Holy Prophet(sa) gave special consideration to those tribes who were situated close to the Syrian trade route of the Quraish. As every individual may gather, it was these tribes in particular, from whom the Quraish of Makkah could have derived most benefit against the Muslims and whose enmity could have resulted in severe threats for the Muslims.

SECONDLY: The Holy Prophet(sa) began to dispatch small companies in order to obtain intelligence in different directions from Madīnah, so that he was able to remain informed of the movements of the Quraish and their allies; and the Quraish also understood that the Muslims were not oblivious, so that in this manner, Madīnah could be safeguarded from the dangers of sudden attacks.

THIRDLY: Another wisdom in dispatching these parties was so that the weak and poor Muslims of Makkah and its surrounding areas could find an opportunity by these means, to join the Muslims of Madīnah. Until now, there were many people in the region of Makkah who were Muslims at heart, but were unable to publicly profess their belief in Islām due to the cruelties of the Quraish. Furthermore, due to their poverty and weakness, they were unable to migrate either, because the Quraish would forcefully hold back such people from migrating. As such, Allāh states in the Holy Qur’ān:

[image: ]





“O ye believers! There is no reason that you fight not for the protection of religion, and for those men, women and children who are in a state of weakness, who supplicate saying, ‘O our Lord! Take us out of this town, whose people are oppressors, and make for us, who are weak, a friend and helper from Thyself.’”1


	Hence, one wisdom in dispatching these parties was so that such people could receive the opportunity to be delivered from a wrongdoing people. In other words, such people could reach close to Madīnah along with the caravans of the Quraish, and then escape to join the Muslim forces. Therefore, it is evident through history that when the Holy Prophet(sa) dispatched the very first company in the leadership of Abū ‘Ubaidah bin Al-Ḥārith(ra), who happened to encounter a group lead by ‘Ikramah bin Abī Jahl, two weak Muslims who had come along with the Quraish, managed to escape from the Quraish and join the Muslims. As such, it is narrated:
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“In this campaign, when the Muslim party encountered the army of the Quraish, two people, namely Miqdād bin ‘Amr(ra) and ‘Utbah bin Ghazwān(ra), who were allies of the Banū Zahrah and Banū Naufal, fled from the idolaters and joined the Muslims. They were Muslims and had only set out to join the Muslims under the cover of the Quraish.”2


	Therefore, one of the purposes of the Holy Prophet(sa) in dispatching these parties was also to give such people an opportunity to be delivered from the Quraish, and join the Muslims.

FOURTHLY: The fourth strategy employed by the Holy Prophet(sa) was that he began to intercept the trade caravans of the Quraish which travelled from Makkah to Syria passing by Madīnah en-route. The reason being that firstly, these caravans would spark a fire of enmity against the Muslims wherever they travelled. It is obvious that for a seed of enmity to be sown in the environs of Madīnah, was extremely dangerous for the Muslims. Secondly, these caravans would always be armed and everyone can appreciate that for such caravans to pass by so close to Madīnah was not empty of danger. Thirdly, the livelihood of the Quraish primarily depended on trade. Therefore, in these circumstances, the most definitive and effective means by which the Quraish could be subdued, their cruelties could be put to an end and they could be pressed to reconciliation, was by obstructing their trade route. As such, history testifies to the fact that among the factors which ultimately compelled the Quraish to incline towards reconciliation, the interception of these trade caravans played an extremely pivotal role. Hence, this was an extremely sagacious strategy, which yielded fruits of success at the appropriate time. Fourthly, the revenue from these caravans of the Quraish was mostly spent in efforts to eliminate Islām. Rather, some caravans were even sent for the sole purpose that their entire profit may be utilized against the Muslims. In this case, every individual can understand that the interception of these caravans, was in its own right, an absolutely legitimate motive.





Various prejudiced Christian historians, to whom even the qualities of Islām are perceived as a form of evil, have raised the allegation that God-forbid, the Holy Prophet(sa) and his Companions would set out for the purpose of plundering the caravans of the Quraish. We would like to inquire of these people who are an embodiment of justice and equity, that do your nations, whom you consider to be the epitomes of civility and nobility, not obstruct the trade routes of enemy nations? When they receive news that a trade vessel belonging to such and such enemy nation is passing by so and so place, do they not immediately dispatch a naval company in its pursuit so as to destroy it, or employ a strategy to subdue it and take possession of its wealth? Then for this reason can your leaders be labelled as robbers, pillagers and plunderers? Verily, if the Muslims intercepted the caravans of the Quraish, its purpose was not to take possession of the wealth of their caravans. Rather, military tactics demanded that the trade-route of the Quraish be obstructed, because there was no better means by which they could be brought to their senses and pushed to reconciliation. Aside from this, if a caravan of the Quraish happened to be defeated and as a result of this defeat, its wealth and riches came to the Muslims, then this was a part of the victories of war, to which a victor has always been deemed entitled in every nation and in every era. Do opponents mean to say that undoubtedly, the Muslims were at a right to intercept the caravans of the disbelievers and kill their men, but should have refrained from bringing the wealth of these caravans in to their own control; rather, they should have transported this wealth to Makkah, with extreme care, at their own expense and in the protection of their army, so that with the aid of this wealth, the Quraish could have prepared another two or four mighty armies and invaded Madīnah? If this is their view, then let it be blessed for them. We admit that the doctrine of Islām is clear of such foolishness, shamelessness and teachings of suicide. To assert that in the interception of these caravans, the Muslims were given teachings of pillage and plunder, is a grave injustice and far from equity. Were such a people given teachings of pillage and plunder, among whom there were a few who during a journey of Jihād, strained by extreme hunger, and as if having reached the mouth of death, caught and slaughtered two or four goats from a flock, but when the Holy Prophet(sa) arrived, he angrily upset their pots? He began to grind the meat beneath his feet and said, “Who has made this plunder lawful for you? This is no better than carrion.” Then, were such a people given teachings of pillage and plunder, among whom there were new Muslims that would inquire of the Holy Prophet(sa) upon setting out for Jihād that “O Messenger of Allāh! If the actual intention of an individual who takes part in Jihād is to safeguard religion, but the thought crosses his mind that he may also receive the wealth of spoils as well, would such a person be worthy of spiritual reward?” The Holy Prophet(sa) would respond saying, “Absolutely not, absolutely not, there is no spiritual reward whatsoever for such a person.” In light of these instances, can the interception of these caravans constitute a teaching of pillage and plunder? Then, not only would the Holy Prophet(sa) constantly explain to the Companions that there should be no taint of worldly motive in Jihād, but this teaching of the Holy Prophet(sa) had an impact on the Companions as well. So profound was this impression that not only did they endeavour to prevent thoughts of materialism from taking root in their own hearts, rather, on some occasions, they would even avoid such lawful opportunities where it was apprehended that thoughts of this nature could develop among weaker dispositions. As such, it is related with regards to the Ghazwah of Badr that many Companions did not participate in this Ghazwah, because they thought that this campaign was only to intercept a caravan. Otherwise, had they known that war was to take place with the army of the Quraish, they would have most definitely taken part.3 This is practical evidence to substantiate that in the interception of these caravans, the Companions had no interest in their wealth and riches. The reason being that if this was the case, then the state of affairs should have been that the Companions would have come forward to participate in greater majority, while here, the situation seems to be the exact opposite. I do not imply that all of the Companions were the same. Undoubtedly, among them there were weaker ones as well and naturally this weakness was relatively greater in the beginning. However, the transformation which the community of Companions exhibited under the training of the Holy Prophet(sa) as a whole, is remarkably astounding and truly unparalleled.
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Chapter 3 

Early Battles, Commencement of Fasting, Alteration of the Qiblah and Initial Discussion on the Battle of Badr


Commencement of Ghazwāt and Sarāyah1 and the Ghazwah of Waddān - Ṣafar 2 A.H.

Now the Maghāzī of the Holy Prophet(sa) practically commence. At times, it was a custom of the Holy Prophet(sa) to set out with the Companions himself and on some occasions he would dispatch a company in the leadership of a Companion. Historians have given separate names to each one of these two types of campaigns. As such, a campaign in which the Holy Prophet(sa) personally took part has been termed a ‘Ghazwah’ by historians. A campaign in which the Holy Prophet(sa) did not personally take part is referred to as a Sariyyah or Ba‘ath. However, it should be remembered that in a Ghazwah or Sariyyah, it is not necessary to set out specifically for the purpose of Jihād by the sword. Rather, every such journey in which the Holy Prophet(sa) personally participated, whilst in a state of war is known as a Ghazwah, even if it was not specifically for the purpose of fighting. In the same manner, every such journey which was undertaken by a community as per the command of the Holy Prophet(sa) is known as a Sariyyah or Ba‘ath in the terminology of historians, even if its fundamental purpose was not of battle. However, out of ignorance, some people consider every Ghazwah and Sariyyah to be a battle campaign, which is incorrect.

It has already been mentioned that divine permission of Jihād by the sword was granted in the month of Ṣafar, during the second year of migration. Since immediate action was required to protect the Muslims from the bloody intentions and threatening schemes of the Quraish, the Holy Prophet(sa) set out from Madīnah with a community of the Muhājirīn, in the name of Allāh the Exalted. Prior to departure, the Holy Prophet(sa) appointed Sa‘d bin ‘Ubādah(ra), Chief of the Khazraj, as the Amīr of Madīnah in his absence, and set out towards the south-west of Madīnah on the road to Makkah until he finally reached Waddān. The people of the Banū Ḍamrah resided here. This tribe was a branch of the Banū Kinānah and in this manner these people were the paternal cousins of the Quraish. Upon reaching here, the Holy Prophet(sa) engaged in discussions with the chieftain of the Banū Ḍamrah, and settled a treaty by mutual agreement. The conditions of this treaty were that the Banū Ḍamrah would maintain friendly relations with the Muslims and would not aid an enemy against the Muslims. Furthermore, when the Holy Prophet(sa) called upon them in support of the Muslims, they would come immediately. On the other hand, on behalf of the Muslims, the Holy Prophet(sa) agreed that the Muslims would maintain friendly relations with the Banū Ḍamrah and would aid them whenever it was required. This treaty was formally written and signed by both parties. After an absence of fifteen days, the Holy Prophet(sa) returned.2 Another name for the Ghazwah of Waddān is also the Ghazwah of Abwā’. This is because the village of Abwā’ is closely situated to Waddān and this was the same place where the noble mother of the Holy Prophet(sa) passed away. Historians write that in this Ghazwah, along with the Banū Ḍamrah, the Holy Prophet(sa) was conscious of the Quraish as well. This means that in actuality, this campaign of the Holy Prophet(sa) was to put down the threatening schemes of the Quraish. Furthermore, its objective was to dispel that poisonous and threatening influence, which the caravans of the Quraish, etc., had created against the Muslims amongst the tribes of Arabia, and due to which the state of the Muslims was extremely vulnerable during these days.





1 Ghazwāt is the plural of Ghazwah and Sarāyah is the plural of Sariyyah [Publishers]
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Sariyyah of ‘Ubaidah bin Al-Ḥārith(ra)- Rabī‘ul-Awwal 2 A.H.

Upon his return from the Ghazwah of Waddān, in the month of Rabī‘ul-Awwal, the Holy Prophet(sa) dispatched a company of the Muhājirīn, comprising of seventy men mounted on camels, in the leadership of a close relative, ‘Ubaidah bin Al-Ḥārith Muṭṭalibī(ra). The objective of this campaign as well was to forestall the attacks of the Quraish of Makkah. As such, when ‘Ubaidah bin Al-Ḥārith(ra) and his companions covered some ground and arrived close to Thaniyyatul-Murrah, they suddenly noticed that 200 armed young men had set up camp in the command of ‘Ikramah bin Abī Jahl. The two parties encountered one another and a few arrows were exchanged in a confrontation.1 However, this group of idolaters then stood down from further conflict due to the fear that the Muslims probably had hidden reinforcements at their disposal and consequently, the Muslims did not pursue them.2 Albeit, two individuals from the army of the idolaters named Miqdād bin ‘Amr(ra) and ‘Utbah bin Ghazwān(ra) fled from the command of ‘Ikramah bin Abī Jahl and joined the Muslims. It is written that they set out with the Quraish for this very purpose, so that they could find an opportunity to join the Muslims.3 The reason being, that they were Muslims at heart, but could not migrate out of fear of the Quraish due to their weakness. Moreover, it is possible that this very occurrence caused them to lose heart and they decided to step back considering this to be an evil omen. History has not recorded whether this army of the Quraish, which was definitely not a trade caravan and regarding which Ibni Isḥāq has used the words [image: ] (i.e., a grand army), set out in this direction with a specific objective.  However, it is definite that their intentions were not favourable. It was due to the Grace of God that upon finding the Muslims vigilant and upon witnessing some of their own men joining the Muslims, they lost courage and retreated. Moreover, a practical benefit which the Companions derived from this campaign was that two Muslim souls were delivered from the tyranny of the Quraish.
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Sariyyah of Ḥamzah bin ‘Abdil-Muṭṭalib(ra) - Rabī‘ul-Awwal 2 A.H.

In this very month, the Holy Prophet(sa) dispatched another company of thirty men mounted on camels to Saiful-Baḥr in the east of Madīnah, where the region of ‘Īṣ was situated, under the command of his biological paternal uncle, Ḥamzah bin ‘Abdil-Muṭṭalib(ra). When Ḥamzah(ra) and his companions promptly arrived, they found the head chieftain of Makkah, Abū Jahl, present there to welcome them with an army of 300 mounted men. This number was ten times the number of Muslims, but the Muslims had gone forth from their homes in order to carry out the command of God and His Messenger, and the fear of death could not force them back. Both armies began to line up before one another and battle was about to begin when the chief of that region, Mujaddidī bin ‘Amr Al-Juhnī, who held relations with both parties, intervened and on the brink of war, conflict was averted.1 Ibni Sa‘d, who often follows his teacher Wāqidī, writes that this was a caravan of the Quraish which encountered the Muslims. However, Ibni Isḥāq, as quoted by Ibni Hishām, has not made mention of a caravan. He has only written that 300 mounted men of the Quraish were encountered, and they were commanded by Abū Jahl. In light of other factors, the number of disbelievers as reported by Ibni Isḥāq proves to be correct. Furthermore, it is definite that this company of disbelievers set out against the Muslims. As such, the attack of Kurz bin Jābir Fihrī which shall appear ahead, supports this notion.
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Ghazwah of Buwāṭ - Rabī‘ul-Ākhir1 2 A.H.

During the last days of this very month or in the beginning of Rabī‘ul- Ākhir, the Holy Prophet(sa) once again received news of the Quraish. Upon this, the Holy Prophet(sa) took along a community of Companions and set out himself. He appointed Sā’ib bin ‘Uthmān bin Maẓ‘ūn(ra) as the Amīr of Madīnah in his absence. However, the whereabouts of the Quraish could not be ascertained and upon reaching Buwāṭ, the Holy Prophet(sa) returned.2





1 The fourth month of the Islāmic Calendar [Publishers]
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Ghazwah of ‘Ushairah & Sariyyah of Sa‘d bin Abī Waqqāṣ - Jamādiyul-Ūlā1 2 A.H.

After this, in Jamādiyul-Ūlā, upon receiving news of the Quraish of Makkah once again, the Holy Prophet(sa) set out from Madīnah with a company of the Companions and appointed his foster brother, Abū Salamah bin ‘Abdil- Asad(ra) as the Amīr in his absence. In this Ghazwah, after making numerous rounds, the Holy Prophet(sa) finally reached ‘Ushairah, which was situated close to the coast and the region of Yanbū‘. Although a battle with the Quraish did not take place, nevertheless the Holy Prophet(sa) settled a treaty with the Banū Mudlij on terms as were agreed upon with the Banū Ḍamrah, and subsequently returned. It was during this journey that the Holy Prophet(sa) dispatched a company of eight Muhājirīn in the leadership of Sa‘d bin Abī Waqqāṣ(ra) towards Kharrār, in order to obtain intelligence on the Quraish.2





1 The fifth month of the Islamic Calendar [Publishers]
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Attack of Kurz bin Jābir and Ghazwah of Safwān - Jamādiyul-Ākhir1 2 A.H.

However, despite such vigilance and various Muslim parties constantly making watchful rounds in the surroundings of Madīnah, the mischief of the Quraish managed to break through. As such, ten days had not passed since the return of the Holy Prophet(sa) to Madīnah when a chieftain of Makkah named Kurz bin Jābir Fihrī very cunningly along with a company of the Quraish, suddenly raided a pasture of Madīnah, which was situated only three miles from the city and fled with camels, etc., belonging to the Muslims. As soon as the Holy Prophet(sa) received news of this, he appointed Zaid bin Ḥārithah(ra) as the Amīr in his absence, and set out in his pursuit along with a group of the Companions. The Holy Prophet(sa) pursued him until he reached Safwān which is an area close to Badr, but he made good his escape. This Ghazwah is also known as Ghazwah Badratul-Ūlā.2

This raid of Kurz bin Jābir was not a minor Beduin act of plunder, rather, it is definite that he had set out against the Muslims on behalf of the Quraish, with a particular motive. As a matter of fact, is it very likely that he had specifically come with the intention of inflicting injury upon the very person of the Holy Prophet(sa), but upon finding the Muslims vigilant, settled upon the robbery of their camels and ran off. This also demonstrates that the Quraish of Makkah had planned to raid Madīnah so as to utterly destroy the Muslims. It should also be remembered that the Muslims had already been given permission for Jihād by the sword prior to this, and in a sense of self-defense they had begun to employ an initial plan of action in this regard as well. However, until now, they had not practically suffered any loss in terms of wealth or lives. However, the raid of Kurz bin Jābir was one which practically inflicted harm upon the Muslims. In other words, even after the acceptance of the challenge of the Quraish, it was the disbelievers who practically initiated battle.





1 The sixth month of the Islamic Calendar [Publishers]
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Sariyyah of ‘Abdullāh bin Jaḥsh towards Nakhlah

Naturally, the sudden attack of Kurz bin Jābir had terrified the Muslims greatly, and since there was a standing threat by the chieftains of Makkah that they would attack Madīnah and utterly destroy the Muslims, the Muslims were severely apprehensive. Upon observing these very threats the Holy Prophet(sa) decided that the movements of the Quraish should be surveyed from a closer distance, so that all the necessary intelligence with respect to them may be available on time and Madīnah was safeguarded from all kinds of sudden attacks. Hence, for this purpose, the Holy Prophet(sa) assembled a party of eight Muhājirīn.1 As an act of wisdom, the Holy Prophet(sa) selected such men for this party who were from the various tribes of the Quraish,2 so that it was easier to obtain intelligence with regards to the hidden conspiracies of the Quraish. The Holy Prophet(sa) appointed his paternal cousin, ‘Abdullāh bin Jaḥsh(ra) as the commander of this party. In order to ensure that the prime mission of this party was kept secret even from the Muslim masses, upon ordering this Sariyyah, the Holy Prophet(sa) did not even inform the commander of this party as to where he was being sent and for what purpose. Rather, upon their departure, the Holy Prophet(sa) handed him a sealed letter and said that, “This letter contains necessary instructions for you. When you cover a distance of two days travel from Madīnah, open the letter and act in accordance with the stipulated instructions.” As such, ‘Abdullāh(ra) and his companions set out by the command of their Master. When they had journeyed a distance of two days from Madīnah, ‘Abdullāh(ra) opened the instructions of the Holy Prophet(sa), which were as follows:
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“Go forth to the Valley of Nakhlah between Makkah and Ṭā’if, and obtain information on the Quraish and return with news therefrom.”3

Moreover, since an intelligence mission so close to Makkah was a very delicate task, at the bottom of this letter, the Holy Prophet(sa) had written that after the objective of this mission became known, if any one from among his companions was hesitant in accompanying this party and desired to return, then permission would be granted to do so. ‘Abdullāh(ra) read out this guidance to his companions who unanimously affirmed that, “We happily present ourselves for this service.”4 Then, this party proceeded to Nakhlah. Sa‘d bin Abī Waqqāṣ(ra) and ‘Utbah bin Ghazwān(ra) lost their camels en-route, and were separated from their companions. Despite their best efforts, they were unable to relocate their companions. The party was now left with only six people. On this occasion, Mr. Margolius has written that Sa‘d bin Abī Waqqāṣ(ra) and ‘Utbah(ra) intentionally let their camels loose and used this as an excuse to remain behind. Each and every life event of these devotees of Islām, who were ready to sacrifice their lives, is a testimony to their valour and devotion. One of them was martyred at the hands of the disbelievers in the campaign of B‘ir-e-Ma‘ūnah, while the other distinctly participated in many dangerous battles and ultimately became the victor of Iraq. Therefore, to doubt the sincerity of such people, especially when that doubt is founded on self-concocted notions, is the work of Mr. Margolius alone. It is ironic that in his book Mr. Margolius claims that he has written this book being completely free from prejudice. In any case, this is a side issue. This small community reached Nakhlah and became engaged in their work. With the thought of concealing their classified mission, some of them shaved their heads, so that travellers, etc., would not be alarmed in any way, and so that they would consider them as being such people who had come with the intention of ‘Umrah. However, they had only just arrived there, when suddenly a small caravan of the Quraish also happened to arrive, which was travelling from Ṭā’if to Makkah, and both parties encountered each other. The Muslims consulted one another as to what should be done. The Holy Prophet(sa) had sent them for the purpose of secretly obtaining intelligence, but on the other hand, war had begun with the Quraish. Both opponents were before one another and naturally there was a risk that now, since the people from the caravan of the Quraish had spotted the Muslims, their covert intelligence mission would no longer remain secret. Another predicament was that some Muslims thought that it was perhaps the last day of Rajab,5 i.e., a sacred month in which fighting was prohibited as per the ancient Arabian custom. Others thought that Rajab had passed and the month of Sha‘bān6 had started.7 In some narrations it has been related that this Sariyyah was dispatched in Jamādiyul-Ākhir, and there was a doubt as to whether this day was of Jamādī or Rajab.8 However, on the other hand, the Valley of Nakhlah was situated right on the outskirts of the Ḥaram and it was obvious that if a decision was not made that day, the caravan would have entered the Ḥaram on the following day, the sanctity of which was definite. Hence, taking all of these factors into consideration, it was finally decided that the caravan should be attacked, and the people of the caravan should either be taken captive or killed. Therefore, they launched an attack in the name of Allāh, and as a result, one man, whose name was ‘Amr bin Al-Ḥaḍramī was killed, and two were taken captive. However, the fourth individual unfortunately escaped, and the Muslims were unable to apprehend him. Thereafter, the Muslims seized the goods of the caravan. Since one man belonging to the Quraish had escaped and news of this conflict would inevitably reach Makkah quickly, ‘Abdullāh bin Jaḥsh(ra) and his companions swiftly returned to Madinah with the spoils.

On this occasion, Mr. Margolius writes that Muhammad(sa) deliberately dispatched this company in the Sacred Month, because in this month the Quraish naturally would have been unmindful, and the Muslims would find an easy and definite opportunity to raid their caravan. However, every sensible individual can understand that a small party of this nature could not have been dispatched to such a far off region to plunder a caravan, especially when the enemy headquarters were so nearby. Furthermore, history categorically establishes that this party had merely been dispatched for the purpose of obtaining intelligence. Moreover, when the Holy Prophet(sa) found out that the Companions had attacked the caravan, he was extremely displeased. As such, it is narrated that when they presented themselves before the Holy Prophet(sa) and informed him of the entire account, the Holy Prophet(sa) was extremely displeased and said:
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“I have not given you permission to fight in the Sacred Month.”9

Then it is written that:
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“The Holy Prophet(sa) refused to accept the spoils.”10

Upon this, ‘Abdullāh(ra) and his companions felt extreme remorse and shame. Then it is written that:
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“They thought that due to their incurring the displeasure of God and His Messenger, they had been ruined.”11

Even the other Companions reproached them and said:
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“You did that which you had not been ordered, and you fought in the Sacred Month, although you had not been ordered at all to fight in this campaign.”12

On the other hand, the Quraish also raised a huge hue and cry, that the Muslims had violated the sanctity of the Sacred Month. Since the person who had been killed, ‘Amr bin Al-Ḥaḍramī, was a chieftain, and was also a confederate of ‘Utbah bin Rabī‘ah, a chieftain of Makkah, this occurrence greatly enraged the Quraish’s fire of fury. They began to prepare for an attack upon Madīnah with even greater zeal and uproar. Hence, the Battle of Badr, which shall be mentioned ahead, was primarily a result of this very preparation and vehement enmity. Therefore, upon this occurrence, there was murmuring both among the Muslims and disbelievers, and finally the following Qur’ānic verse was revealed, which provided a means of relief for the Muslims:
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“People ask thee about fighting in the Sacred Month. Tell them: ‘Undoubtedly, fighting in the Sacred Month is a great transgression, but to forcefully hinder men from the religion of God in the Sacred Month; rather, to disbelieve in relation to the Sacred Month and the Sacred Mosque, i.e., to violate their sanctity, and then to turn out by coercion, the inhabitants of the Ḥaram, as you are guilty of doing, O ye idolaters, is a greater sin with Allāh than fighting in the Sacred Month; and verily, to persecute in the land during the Sacred Month is worse than such fighting, which is for the purpose of preventing persecution. O Ye Muslims! The state of the disbelievers is such that they have become so blinded in their enmity towards you that they will not cease fighting you at any time and at any place, until they turn you back from your faith, if they find the power to do so.’”13

Therefore, history establishes that the chieftains of the Quraish would spread their bloody propaganda even in the Sacred Months. As a matter of fact, they became even more active in their evil designs during these months, taking benefit of the gatherings and journeys which would take place in the Sacred Months. Furthermore, with great shamelessness, in order to gratify themselves with a false satisfaction, they would re-arrange the order of the Sacred Months, which was known as Nas’ī. Then, later on they crossed all bounds, when during the era of the Treaty of Ḥudaibiyyah, despite there being a firm covenant and agreement, the disbelievers of Makkah and their allies took up the sword against an ally tribe of the Muslims, in the area of the Ḥaram. And then, when the Muslims set out in support of this tribe, they fought against them as well in the very region of the Ḥaram. Hence, it was only natural for the Muslims to find comfort in this response, but the Quraish were also brought to level. During this time, two of their men arrived in Madīnah in order to have their two captives released. However, until now, Sa‘d bin Abī Waqqāṣ(ra) and ‘Utbah(ra) had not returned. On their account, the Holy Prophet(sa) greatly feared that if the Quraish happened to seize them, they would not release them alive. Hence, for this reason, the Holy Prophet(sa) refused to release the captives until they returned and said, “When my men safely reach Madīnah, I will release yours.” Therefore, when they both reached Madīnah, the Holy Prophet(sa) released both captives for a ransom. However, from among these two captives, one individual was so deeply impressed by the high moral qualities of the Holy Prophet(sa) and the truth of the Islāmic teaching during his stay at Madīnah, that even after his release, he refused to return, and joined the servants of the Holy Prophet(sa). He was finally martyred at Bi‘r-e-Ma‘ūnah. His name was Ḥakam bin Kaisān(ra).14
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Alteration of the Qiblah1

Despite the endless engagements of war and conflict, the task of the perfection and establishment of religion could not come to a halt, because  this was the primary cause of the prophetic commission. The Ṣalāt had already been instituted in Makkah. In Madīnah, the obligation of the Ṣalāt in congregation made apparent the need for an Adhān and this was arranged. However, until now, the Qiblah of the Muslims was set to Jerusalem, and even in Makkah the Holy Prophet(sa) and his Companions would face Jerusalem when offering their Ṣalāt. In the early era of Madīnah, this practice continued. However, it was always a desire of the Holy Prophet(sa) for the Ka‘bah in Makkah to be appointed as the Qiblah of the Muslims, because this was the first house for the worship of God which was built on earth. Moreover, the memory of the Father of Prophets, Ḥaḍrat Abraham(as), Khalīlullāh2 and the patriarch of the Arabs, Ishmaelas, Dhabīḥullāh3 was also tied to this very house. Furthermore, in its capacity as the birthplace and home of the Holy Prophet(sa), and the fountainhead and source of Islām as well, it was the Ka‘bah which was most deserving of being the Qiblah of the Muslims. However, until now, since it had not been ordained that Ṣalāt be offered in the direction of the Ka‘bah, for this reason, the Holy Prophet(sa) continued to offer his Ṣalāt in the direction of Jerusalem, and this practice continued for sixteen to seventeen months after the migration. But now, the time had come when the Muslims were to be fixed upon their true Qiblah. Hence, in the second year of migration, during the month of Sha‘bān, the inclination of the Holy Prophet(sa) became a catalyst for the revelation of divine command, and at once, the direction of the Muslims was turned from Jerusalem to the Ka‘bah. The verses of the Holy Qur’ān, which were revealed in this regard are as follows:
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“Indeed, those people who are foolish shall object saying: ‘What has turned the Muslims away from their Qiblah which they followed?’ Say: ‘To Allāh belong the East and the West. He guides whom He pleases to the right path.’ And O Messenger! We had only appointed your previous Qiblah as a trial, so that it may become apparent as to who truly follows the Messenger of God and who turns upon his heels. And undoubtedly, the last Qiblah was a burden upon dispositions, except for those who stand upon guidance from Allāh. And O Messenger! In the matter of the Qiblah, we see that your attention is tied to the heavens, as to when an injunction is revealed that all should face towards the Ka‘batullah. Therefore, now we turn you to the Qiblah of your preference. And O Ye Muslims! Wherever you may be, turn your faces to the Sacred Mosque.4 And know that for every nation is a special direction of attention, and although we have appointed your physical direction towards the Ka‘bah, but remember that your spiritual direction should be to progress in virtue. The benefit of this physical and spiritual harmony will be that wherever in the world you may be, you shall remain united. Surely, Allāh has the power to do all that He wills.”5

In these Qur’ānic verses, where the injunction of the alteration of the Qiblah has been alluded to, its wisdom and need has also been mentioned. Through the Qiblah, apparent harmony and unity in form is maintained within the nation. Furthermore, it has also been mentioned that in the beginning, for a period in time, Allāh the Exalted appointed Jerusalem as the Qiblah for the Muslims under the wisdom that it may serve as a trial for the idolaters of Makkah, whose entire center of attention was the Ka‘bah, and so that they may develop a spirit of sacrifice for their faith. However, when an appropriate period upon this era of trial had passed, it was ordered that everyone should face the actual Qiblah. At this instance, Sir William Muir raises the allegation that initially, the Muslims offered their Ṣalāt facing Jerusalem, so that the Jews of Madīnah would be inclined to them. However, when they noticed that they were not falling into this deception, they changed their direction to the Ka‘bah, so that an attempt could be made at pleasing the idolaters of Arabia. Undoubtedly, prejudice blinds a person. However, if an able person like Sir William Muir, who has served as the successful governor of a very large province of India, makes such unfounded statements regarding Islām, then indeed this is astonishing. However, the truth is so clear that it cannot be hidden, despite efforts to do so. To claim that a practice which was instituted in Makkah, many years prior to the migration and abrogated a few months after arriving in Madīnah, was so that the Jews of Madīnah could be pleased and that its abrogation occurred in order to attain the pleasure of the idolaters, cannot deceive a sensible person. The truth is that the first Qiblah was a trial for the idolaters, and it was prior to the migration that the time for this trial was best suited. However, since idolaters resided in Madīnah as well, this trial also continued throughout the early days at Madīnah as well. However, when the idolaters of Madīnah were nearly non-existent, this trial was no longer required and the injunction of the alteration of the Qiblah was revealed. There were two wisdoms in this injunction. Firstly, that the Muslims were set to their actual Qiblah. Secondly, so that the new Qiblah may serve as a trial for the Jews, just as the first Qiblah was a trial for the idolaters. Hence, the truth is not that which Mr. Muir’s pen of prejudice has crafted, rather, it is quite the opposite. Moreover, the Qur’ān, which is declared by Muir as being greater than all other testimony in terms of historical evidence, is also a witness in this respect.
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Fasting in Ramaḍān

After Ṣalāt, the next greatest pillar in the Islāmic worship is fasting. In actuality, Islām has instituted different forms of worship taking into consideration the various types of inner purification. In other words, if Ṣalāt removes the impurities and weaknesses of a person in one aspect; and makes him able to become a beloved of God, then fasting fulfills this purpose in another manner, and Zakāt1 is prescribed for a third aspect, and Ḥajj holds a fourth purpose, separate to the previous three. In this manner, various forms of worship fulfill varying purposes and are helpful in the reformation and progress of mankind in various respects. If one contemplates, it becomes clearly evident that the order in which the various Islāmic forms of worship were instituted, is the exact order of their significance as well. In other words, the most significant and most vast in its influence upon human morals and spirituality is that worship which was instituted first. After this a worship of lesser rank was instituted and after that a worship of lesser rank, and so on and so forth. Those people who do not offer their worship merely as a tradition and have the habit of analysing its effect upon their souls can easily understand that the first position of all worship belongs to Ṣalāt. After this is fasting, and then the other forms of worship. In any case, until then, only Ṣalāt had been ordained and then in the second year of migration at the arrival of Ramaḍān, fasting began as well.2  In other words, the injunction was revealed that in the month of Ramaḍān, with the exception of the sick and weak, and those on journey, every adult Muslim man and woman, would abstain from all types of food and drink from dawn till dusk, and during these hours, intimate relations between husband and wife would also be abstained from. Furthermore, the days of fasting would particularly be spent in the remembrance of Allāh, recitation of the Holy Qur’ān, and in charity and alms. During the nights of fasting, special arrangement for the Tahajjud Prayer would be made, etc.3 As such, it is written with regards to the Holy Prophet(sa) that his Ramaḍān was a complete embodiment of worship. Although the entire life of the Holy Prophet(sa) was nothing except worship, but during fasting, the Holy Prophet(sa) would particularly spend the better part of his time in voluntary services and in the remembrance of Allāh. He would often remain awake during the nights, and during Ramaḍān the Holy Prophet(sa) would offer charity and alms to such an extent that the Companions likened him to a fast wind which knew no stopping.4 Moreover, in order to keep the spirit of fasting alive, the Holy Prophet(sa) would always admonish the Companions not to think that by the mere abstinence of food and drink as a tradition, they would be counted among those who had fasted; rather, that they should bear in mind the actual spirit of fasting, so that a sense of inner purity, restraint of desires and a faculty of sacrifice and service of the needy may be fostered. Furthermore, he would state that, “Most unfortunate is he who is afforded an opportunity to fast in Ramaḍān and does not thereby have his previous sins forgiven.” The Holy Prophet(sa) would also encourage fasting as a voluntary service, but it was a Sunnat of the Holy Prophet(sa) to order a middle course in every matter. As such, the Holy Prophet(sa) would forbid people from fasting continuously and would say that:

“Allāh has commanded that a person owes rights even to his own soul, he owes rights to his wife and children, he owes rights to his friends and neighbours, and in this manner there are other rights as well. The fulfillment of all these rights under the Sharī‘at and Will of God is also a form of worship.”

Therefore, a person should not overly emphasize the observance of a specific type of worship and neglect the other rights which are owed by him. Therefore, during this year, fasting in the month of Ramaḍān was ordained, and a second pillar was added to Islāmic worship. However, it should be remembered that just as the Holy Prophet(sa) would offer voluntary Ṣalāt in his own way prior to the ordinance of the five daily Ṣalāt and would instruct his Companions to follow suit, in the same manner, prior to the ordinance of fasting in the month of Ramaḍān, the Holy Prophet(sa) would observe voluntary fasting as well. However, until then, this had not been formally and specifically instituted for a specific time period. As such, it is narrated in the Aḥādīth that prior to the obligation of fasting in the month of Ramaḍān, the Holy Prophet(sa) would fast on the day of ‘Āshūrah, i.e., on the 10th of Muḥarram and would encourage the Companions to do the same.
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‘Īdul-Fiṭr

At the end of Ramaḍān, after the fasting of Ramaḍān had been ordained, the Holy Prophet(sa) issued the injunction of Ṣadaqatul-Fiṭr, according to divine command. Every Muslim who possessed the capacity to do so, was enjoined to contribute one Sā‘1 of dates, grapes, barley or wheat, etc., per person on behalf of himself, his family and dependents, as charity prior to ‘Īd. This charity was distributed among the poor, needy, orphans and widows, etc., so that this may serve as an expiation for any lapses which may have occurred during the worship of fasting and a means of aid may be arranged for the poor on the occasion of ‘Īd. As such, according to the command of the Holy Prophet(sa), prior to every ‘Īd at the end of Ramaḍān, Ṣadaqatul-Fiṭr was formally collected from every young and old Muslim man and woman, and distributed among the orphans, poor and needy.

It was in this very year that ‘Īdul-Fiṭr began as well. In other words, the Holy Prophet(sa) ordered that upon the completion of the month of Ramaḍān, the Muslims should celebrate ‘Īd on the first of Shawwāl. This ‘Īd was in the joy that Allāh the Exalted had granted them the ability to offer worship in Ramaḍān. However, it is immensely fascinating that even for the expression of this joy, the Holy Prophet(sa) prescribed a worship. As such, he ordered that on the day of ‘Īd, all the Muslims should congregate in an open space and offer two Rak‘āt of Ṣalāt. Then, after this Ṣalāt, the Muslims should of course, express their outwardly joy as well, because when the soul experiences joy, it is a right for the body to partake of it as well. In actuality, Allāh the Almighty has placed an ‘Īd at the end of all those significant forms of worship which are observed collectively. The ‘Īd of the Ṣalāt is the Friday Prayer service, which arrives after the observance of Ṣalāt for one week. This has been referred to as the most superior of all the festivals of ‘Īd. Then, the ‘Īd of fasting is ‘Īdul-Fiṭr, which arrives at the close of Ramaḍān. The ‘Īd of Ḥajj is ‘Īdul-Aḍḥā, which is celebrated on the second day of Ḥajj. All of these festivals of ‘Īd are a form of worship in themselves. Therefore, the festivals of ‘Īd in Islām possess a wonderful magnificence, and substantial light is shed upon the reality of Islām. One receives an opportunity to contemplate as to how Islām wishes to bind every action of the Muslims to the remembrance of Allāh. I am compelled to digress from history, otherwise I would elaborate as to how Islām has leavened every movement, statement and action of a Muslim, with the remembrance of God. This is to such an extent that even in daily tasks of minor importance, such as standing and sitting, moving about, sleeping and awakening, eating and drinking, bathing, changing one’s clothes, wearing shoes, leaving and entering the home, leaving or returning from a journey, selling or buying something, ascending or descending from a height, entering or exiting the Mosque, meeting a friend, encountering an enemy, seeing the new moon, approaching one’s wife, thus, in one way or another, the commencement and completion of every single task has been tied to the remembrance of Allāh, - even upon sneezing and yawning.2 In such a state of affairs, if the idolaters of Arabia referred to the Holy Prophet(sa), (who brought this teaching, but with regards to whom, the disbelievers thought that he had crafted this teaching of his own accord), as having gone mad in the love of God, then this was not surprising. It is true that for a worldly man, these things would appear to be nothing but madness. However, a person who has understood the reality of his own being, knows that this is the very essence of life.





1 An Arab unit of weight equivalent to about 4.26 pounds [Publishers]



2 These matters are published and well-known in the Islāmic Sharī‘at through books of Ḥadīth, therefore, no specific reference is required.




Introductory Discussion Relevant to the Battle of Badr

In this very year, during the month of Ramaḍān, the battle of Badr took place. Since this war is in many respects, an extremely significant occurrence in the history of Islām, it is necessary to cast a glance upon it with relatively more detail. Badr is the first formal war which took place between the disbelievers and Muslims and its effects also proved to be immensely vast and deeply influential. It is for this reason that the Holy Qur’ān has named this day “Yaumul-Furqān”, i.e., a day of distinction between truth and falsehood, and claims that this was the very punishment which had been foretold by the Holy Prophet(sa) to befall the Quraish of Makkah, prior to the migration. In the current age, various research scholars have differed in their opinion regarding the stimulating factors of the battle of Badr. It is this very difference of opinion that we wish to briefly examine in this introductory discussion. Historians generally believe, and among the pioneers there is not a single historian who disagrees, that the Holy Prophet(sa) received news that a trade caravan of the Quraish was returning from Syria to Makkah under the command of Abū Sufyān, and that the Holy Prophet(sa) left Madīnah to intercept this very caravan. However, when the Holy Prophet(sa) reached Badr, he was informed that a grand army of the Quraish had arrived from Makkah, after which the caravan escaped, and the Muslims came into conflict with the army of the Quraish. On the other hand, at the present time, an honourable man from the Aḥmadiyya Muslim Community of Qādiān, named Maulawī Sher ‘Alī Ṣāḥib B.A., in the Review of Religions (Qādiān) of 1910, as well as a renowned historian of India named Maulānā Shiblī Nu‘mānī, in his Sīratun-Nabī(sa), have expressed the view, deducing by various Qur’ānic verses and other testimonies, that the Muslims had been informed of the army of the Quraish while they were still in Madīnah. Furthermore, they suggest that it was with this intention that they went forth from Madīnah, and the notion that they set out for the caravan is incorrect. As such, Maulānā Shiblī Nu‘mānī summarises his opinion as such:

“It was publicly announced in Madīnah that the Quraish were approaching Madīnah with a grand army. The Holy Prophet(sa) decided to stand up in defense and the campaign of Badr took place.”1

As far as the issue of a question being raised against the individual ethics of the Holy Prophet(sa) and the collective ethics of the Muslims is concerned, this difference of opinion does not hold great significance. It is immaterial as to whether the Companions had set out to intercept the caravan or if the objective was to fight the army of the Quraish, or even if they had received news of the two and were conscious of both. Irrespective of the intended objective, as we have already proven in the fundamental discussion on Jihād, both objectives were absolutely legitimate and permissible. No sensible and unprejudiced individual can raise an allegation in this regard. However, from a historical and academic perspective, this difference of opinion has taken on the form of an interesting discussion, and no scholarly historian can act indifferently towards this issue; and then, research into the authenticity of historical accounts is also an additional responsibility. However, the difficulty is that in order to fully discuss and analyse this issue, a lengthy treatise would be required, which cannot be accommodated by a book purely on history. The truth is that I had written a detailed article on this discussion, but removed it with the idea that an article of this nature is actually related to the topic of ‘Ilmul-Kalām,2 and should not become a part of history in general. Hence, now I shall very briefly present my research on this issue and then return to the actual subject at hand. I have deeply contemplated upon both views in this respect. However, although I look upon the research of Maulawī Sher ‘Alī Ṣāḥib and Maulānā Shiblī with regard, unfortunately, I differ with these honourable men in certain respects. In my opinion, the actual reality lies exactly between these two views. In other words, according to my investigation, on the one hand, modern-day research is correct in the assertion that it was in Madīnah that the Holy Prophet(sa) had received news of the arrival of the army of the Quraish. On the other hand however, the belief of historians in general is not at all incorrect either, in that the Companions (i.e., most companions as shall soon become evident), had only set out with the intention of intercepting the caravan and they found out about the army of the Quraish only after reaching close to Badr. As far as I have contemplated, the Holy Qur’ān as well as history and the Aḥādīth all support my view. In actuality, our current day research scholars have not taken the Qur’ānic evidence into account entirely. They have only accepted a part of it (which apparently seems to contradict historical accounts, although, it is not actually opposed to it either, and only tells of an additional detail not present in history); and have practically disregarded all of the historical accounts as if they amount to nothing. As a matter of fact, other parts of the Qur’ān itself affirm these historical accounts, and except for one additional detail to which the Holy Qur’ān alludes, in all other details, the Qur’ānic and historical accounts concur with one another, and there is no discrepancy at all. Putting the details to one side, the extract of the historical account, which is proven by authentic narrations, and supported by authentic Aḥādīth, is that on the occasion of Badr, the Companions set out only to intercept the caravan, and it was when they reached close to Badr that they found out about the army of the Quraish. As such, this battle between the army of the Quraish and the Muslims took place unexpectedly. Now, in comparison to this historical account, we cast a glance upon the Holy Qur’ān to determine what it states in this regard. Hence, in Sūrah Anfāl, Allāh the Almighty states:
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“O Messenger! Just as it was your Lord Who rightfully brought you forth from your house (Madīnah), while a party of the believers considered this going forth as being an extremely difficult and delicate task; so too your enemy came forth fighting against you in the way of truth, after it had become manifest (i.e., the message had been incontrovertibly conveyed to them as per divine custom), and the acceptance of truth unto them was as though they were being driven to death, which they could see before their eyes. And O ye Muslims! Remember the time when Allāh the Almighty promised that you would definitely attain victory over one of the two parties of the disbelievers (the army and the caravan), and you hoped for your encounter to take place with that group which would cause you less difficulty and hardship (i.e., the caravan). However, (by having you fight the army) Allāh desired to fulfill his prophecy by establishing the truth and to cut off the root of the disbelievers (by destroying the leaders of the disbelievers)3.....And remember when you had reached the nearer bank of the valley of Badr, and the army of the Quraish was on the farther bank (i.e., the both of you happened to encounter each other), and the caravan was below you (and escaped to Makkah, i.e., the caravan escaped, while you suddenly encountered the army, and all of this was due to divine control). And if it were left upon you to decide the time of battle (due to your being weak in terms of worldly means), you definitely would have differed regarding the time (i.e., although some of you would say that they are prepared to fight in any state, but there definitely would have been some to emphasize that the time of battle should be pushed back, so that they might develop full strength and then encounter the enemy for battle). However, (by bringing about your encounter with the Quraish) Allāh desired to accomplish the thing that He had decreed (i.e., so that He may fulfill the prophecy He had made regarding the destruction of the leaders of the disbelievers).....And then remember the time when in the field of battle, Allāh the Exalted made the disbelievers appear to you as few in your eyes (so that you would not lose heart), and made you appear as few in their eyes (so that they do not flee from battle either), and this was so that God might bring about the thing which He had decreed. And undoubtedly, to Allāh are all affairs referred (i.e., the supreme power of all things are in His hand and He may move the course of events however He so desires).”4

These Qur’ānic verses which have been unanimously accepted as relating to the battle of Badr, and I have added some words in order to elaborate upon their translation, present the following conclusive results:


	FIRSTLY: When the Holy Prophet(sa) set out from Madīnah, there was a party from among the believers who considered this to be a difficult and sensitive task.

SECONDLY: It was a desire of the believers to encounter the caravan. This cannot be said for all of them or most of them, but perhaps most.

THIRDLY: This desire was not due to their inclination towards the wealth and goods of the caravan; rather, it was because their number was less, as was their equipment of war; and for this reason, the probability of being confronted by difficulty and hardship was also less.

FOURTHLY: However, it was the will of Allāh the Exalted from the very beginning, for the Muslims to fight the army of the Quraish. This was so that the leaders of the Quraish, who had become worthy of being destroyed due to their persecution, tyranny and bloody designs, could be annihilated at the hands of such people who were apparently weak, as a divine sign; and so that the prophecy regarding their destruction may be fulfilled.

FIFTHLY: For this purpose, the power of Allāh the Exalted was such that despite the inclination of the Muslims to encounter the caravan, the caravan managed to escape, and they were suddenly met by the army of the Quraish.

SIXTHLY: This divine power was administered because in terms of worldly means, the Muslims were in such a weak state that if it was left to them to specify a time for battle, a party from among them would have definitely attempted to delay the time of battle; although it was the will of Allāh to have it take place at that time, and for a decision to be made there and then.

SEVENTHLY: This divine power remained in effect even until the army of the Quraish and the Muslims encountered one another. Therefore, under this divine power, both armies came  before one another in a state where both appeared to each other as being less than their actual number. This was to ensure that the Muslims would not lose heart, that the Quraish came forth courageously, and so that the battle took place.





These are the seven points which are conclusively ascertained from the Holy Qur’ān with regards to the issue under discussion. However, with the exception of number one, all of the other points just mentioned, are exactly the same as the historical account, and the same details have been mentioned as have been reported in authentic historical accounts and the Aḥādīth. Hence, there is no reason for us to disregard the historical account, because not only does it concur with the Holy Qur’ān, rather, by rejecting it, the Qur’ānic stance must also be rejected. This is a place for contemplation. What does the historical account state except that the Muslim army set out with the caravan in mind, but was suddenly confronted by the army of the Quraish? Does the Holy Qur’ān not also state the same; in that the Muslims desired the caravan, but Allāh had the Muslims suddenly encounter the army of the Quraish instead? Furthermore, the Holy Qur’ān states the reason for this as well, in that Allāh the Almighty did this under His power, so that the leaders among the disbelievers may be destroyed as a divine sign and the prophecy of their destruction may be fulfilled. In these circumstances, an attempt to establish that the Muslims set out from Madīnah itself with the intention of fighting the army of the Quraish, is equivalent to not only completely discarding numerous sound and authentic narrations of history and Aḥādīth, but also to declare the Qur’ānic statement, which has been given a central position by God the Exalted in the story of Badr, as being incorrect.

Hence, the truth is that the Muslims left with the objective of intercepting the caravan, but when they reached close to Badr, they suddenly or without a prior specification of time, encountered the army of the Quraish. Moreover, as we have already proven above, to set out in order to intercept the caravan is not at all objectionable. The reason being that firstly, this particular caravan which the Muslims had set out to pursue was not an ordinary caravan. Every man and woman from among the Quraish held shares in it.5 This demonstrates that with regards to this caravan, the intention of the chieftains of the Quraish was that this profit would be used in order to wage war against the Muslims; history proves that this very profit was used to prepare for the Battle of Uḥud.6 As such, the interception of this caravan was a necessary part of the tactics of war. Secondly, it was also necessary in general to intercept these caravans of the Quraish because they were armed and would pass by very close to Madīnah. The Muslims remained in constant danger of them and it was necessary to put an end to this. Thirdly, wherever these caravans would travel, they would heavily incite the tribes of Arabia against the Muslims, due to which the state of the Muslims was becoming more and more vulnerable; as such, blocking their passage was a part of their protection and self-defense program. Fourthly, the Quraish’s livelihood primarily depended on trade, and for this reason, the interception of these caravans was an excellent means by which to bring the Quraish to their senses, stop them from their acts of war, and to press them towards reconciliation and the establishment of peace. Furthermore, the purpose of intercepting these caravans was not to pillage and plunder. On the contrary, as the Holy Qur’ān clearly states, in this specific campaign, the Muslims were not interested in the caravan due to its wealth; rather, it was because there was a lesser concern of difficulty and hardship in fighting it.

Now remains the issue of that point which has been mentioned by the Holy Qur’ān in addition to the historical account. Even this point cannot be declared as contradictory to history, because there is no such statement in the historical account which conflicts with this point. Albeit, this is an extra detail which we derive from the Holy Qur’ān and an indication has been made to this in various historical accounts as well. In any case, this is the only detail which may be considered as requiring an elaboration from a historical perspective. According to the Qur’ānic exposition, this detail is that when the Holy Prophet(sa) set out from Madīnah, at the time, there were some Muslims who considered this campaign of the Holy Prophet(sa) to be a difficult and sensitive task. The question which naturally arises is: which factor resulted in the development of this feeling in the hearts of the Companions? If it was merely the interception of the caravan that was in mind, then in the presence of a devoted community of over 300, this feeling would not have existed. Hence, this proves that along with the news of the caravan there was another thought as well which worried the Companions. What was that thought exactly? The answer to this question is not clearly ascertained from history, nor has the Holy Qur’ān clearly mentioned it. Hence, in this respect a presumption must be made, but luckily, it is not difficult to do so, because history and the Holy Qur’ān have both alluded to the army of the Quraish in parallel to mention of the caravan. In this entire account, if there is anything which seems that it could have possibly instilled fear in the hearts of the Muslims, then it was the news of the army of the Quraish. Hence, it must be accepted that the news of the army of the Quraish must have also been received whilst still in Madīnah. As a result of this, the fear probably clung to the Muslims that if they encountered the army, then they would be made to confront severe hardship. This is the deduction which has been made from this verse, and I consider this deduction to be an excellent one. In light of this verse it must be accepted that news of the imminent arrival of the Quraish must have been received while still in Madīnah. However, the generality which has been inferred from this deduction is not at all correct.  In other words, to infer from this verse that all or most of the Muslims had received news in Madīnah; and all of them or most, had set out from Madīnah on the basis of this knowledge, is definitely erroneous. The reason being that in addition to this, the remaining narrative of the Holy Qur’ān and a majority of the historical accounts categorically reject this notion. Even the verse under discussion does not accept such a generality because it is clearly mentioned in the verse that this feeling was only present within some companions, as is evident from the word [image: ]. That is to say, that only a few companions were worried about the Holy Prophet(sa) setting out. All or most of the Companions were not worried. Hence, it is proven that in light of the Holy Qur’ān only a few Companions had received news of the army of the Quraish in Madīnah, and most were unaware. This is a probability, which does not contradict the remaining narrative of the Holy Qur’ān and historical account. It is very likely that when news of the army of the Quraish reached Madīnah, due to some wisdom, the Holy Prophet(sa) only revealed this knowledge to a few selected Companions, and a majority of the Muslims remained unaware; and it was in this very state that they set out from Madīnah, only with the caravan in mind, and then upon reaching close to Badr, they suddenly encountered the Quraish. It is this probability which seems to be correct because the remaining narrative of the Holy Qur’ān supports this idea, and indications to this affect can also be found in history and the Aḥādīth. As such, the Holy Prophet(sa) especially sought the counsel of the Companions prior to setting out from Madīnah, and he acted upon this counsel in such a manner that the Anṣār would also become prepared to set out with him. In this manner, the Holy Prophet(sa) was able to gather a larger force,7 although the Anṣār had not yet participated in any campaign prior to this.8 Then, upon reaching close to Badr, news of the army of the Quraish was received from an Abyssinian slave, but the Companions were skeptical of this intelligence and considered it to be a lie. However, the Holy Prophet(sa) accepted this news immediately, and without hesitation  said, “This slave speaks the truth.”9 And the list goes on. All of these details are a testimony that the Holy Prophet(sa) was aware of the arrival of the army of the Quraish beforehand. However, the Companions were unaware, except for those selected Companions who may have been informed of this news by the Holy Prophet(sa), according to the Qur’ānic narrative.

Now, the only question which remains to be solved is whether it was possible for the Holy Prophet(sa) to have received news of the army of the Quraish, while he was still in Madīnah. Then, if the Holy Prophet(sa) had received this news, why did he convey this to only a few Companions and a majority of them remained unaware? As such, the first answer to this is that indeed, it was possible, because the Holy Prophet(sa) was a Prophet and Messenger of Allāh the Exalted. The word of God was revealed upon the Holy Prophet(sa), and history proves that many a time, divine revelation would inform the Holy Prophet(sa) of occurrences which were yet to take place or were of the unseen. Hence, upon this occasion as well, if the Holy Prophet(sa) happened to be informed by divine revelation that an army of the Quraish was approaching, then this would be nothing surprising. In relation to the occurrences of the life of the Holy Prophet(sa), this occurrence would be considered a very minor one. Moreover, sometimes a revelation of this nature, which contains a prophecy, requires an interpretation. At times, the complete understanding of this is not even endowed to the recipient himself, prior to the occurrence. For this reason, it is possible that out of precaution, the Holy Prophet(sa) conveyed this divine news only to selected Companions, and a majority of the Muslims were kept unaware, so that they were not demoralized in any way by this news. It is established from the Holy Qur’ān as well, that on another occasion during this very war, in order to prevent discouragement, by His power, God made the army of the Quraish appear much less than its actual number in the eyes of the Muslims. The second answer to this is that even in light of apparent circumstances, it was absolutely plausible that news of the army of the Quraish was received by the Holy Prophet(sa), while he was still in Madīnah. This is because history proves that when the emissary of Abū Sufyān reached Makkah, the Quraish spent three days in preparation.10 Then, it took an additional eight or nine days to reach Badr.11 This is a total of eleven or twelve days. Despite this, when the Muslim army arrived at Badr, the army of the Quraish had already arrived there. Since the Holy Prophet(sa) had arrived at Badr on the 16th of Ramaḍān, for this reason it must be accepted that the army of the Quraish perhaps arrived there on the 15th. Now if eleven or twelve days are subtracted from these fifteen days to account for preparation and journey, the definite conclusion which is derived is that the Quraish intended to go forth from Makkah on the 3rd or 4th of Ramaḍān. On the other hand, both in terms of rationality and in light of narrations, the date upon which the Muslim army set out from Madīnah, is proven to be the 12th of Ramaḍān.12 In other words, between the preparation of the Quraish and the departure of the Holy Prophet(sa) from Madīnah, there was a time span of a full eight or nine days. During this time, news of the army of the Quraish could have very easily reached Madīnah. As a matter of fact, this time span was enough for an individual to travel from Makkah to Madīnah and then return from Madīnah to Makkah as well, because history establishes that a swift rider, who was free from all kinds of load, could reach Madīnah from Makkah on the third or fourth day.13

If the question is: who passed on this news from Makkah? The answer to this question is that weak and poor Muslims were still present in Makkah, who could arrange for the transmission of intelligence in such a dangerous atmosphere. In addition to this, ‘Abbās bin ‘Abdil-Muṭṭalib, the biological paternal uncle of the Holy Prophet(sa), still resided in Makkah. Furthermore, history proves that he would send all kinds of necessary information to the Holy Prophet(sa).14 As such, with regards to the Ghazwah of Uḥud, it is especially mentioned that on this occasion, ‘Abbās secretly sent word to the Holy Prophet(sa) about the army of the Quraish. He settled with his emissary that this news would be conveyed to Madīnah within three days. As such, the emissary did in fact reach Madīnah within three days, and the Holy Prophet(sa) received news of the army of the Quraish in due time. In the beginning, the Holy Prophet(sa) only conveyed this news to a few selected Companions and made an announcement later on.15 In such circumstances, is it not probable, rather, I would say, is it not very likely that on the occasion of Badr as well, a secret letter from ‘Abbās reached the Holy Prophet(sa); and then, in order to prevent discouragement from spreading among the Muslim masses, the Holy Prophet(sa) mentioned this news only to selected Companions, and kept it secret from the Muslim masses? As a matter of fact, due to the circumstances which have been mentioned above, to maintain secrecy in this manner on the occasion of Badr was even more necessary. Then, this secrecy was easier to maintain in Badr as opposed to Uḥud, because on this occasion, news of the arrival of the caravan was present as well, due to which, news of the army of the Quraish could be easily concealed, until the end. This is why we see that on the occasion of Uḥud, news of the letter of ‘Abbās was disclosed, because although secrecy could be maintained in the beginning, but by the end, there was no choice but to reveal it. At the occasion of Badr, this news remained completely hidden until the end. Furthermore, it is possible, rather, very likely that according to divine will, the mention of which can be found in the Holy Qur’ān as well, the Holy Prophet(sa) considered this secrecy to be necessary until the end.

In summary, it is evident by a study of the Holy Qur’ān, history and the Aḥādīth, that the common belief of most historians that the Holy Prophet(sa) and all of the Muslims went forth from Madīnah only with the caravan in mind, and were completely unaware of the news regarding the army of the Quraish, is incorrect. Similarly, the opinion of our current day research scholars that all of the Muslims were aware of the imminent arrival of the army of the Quraish, and it was based on this news that they set out from Madīnah, is also incorrect. Rather, the truth is that prior to setting out from Madīnah, news of both the army and caravan had reached the Holy Prophet(sa). However, due to wisdom, the arrival of the army was kept a secret, and except for a few selected Companions, who were perhaps only from among the most eminent of the Muhājirīn, the rest of the Muslims remained completely unaware of this. It was in this very state that they set out from Madīnah, until they reached close to Badr, and suddenly encountered the army of the Quraish.

Now, the question as to what resulted in the battle of Badr, from the perspective of the disbelievers, i.e., under what fundamental purpose did the army of the Quraish set out from Makkah? In regards to this, the Holy Qur’ān alludes to the following reality:
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“O ye Muslims! be not like those disbelievers who came forth from their homes arrogantly and to make a display of themselves; and their purpose was to create hindrances in the religion of Allāh by force. However, Allāh encompassed their designs leaving them frustrated and unsuccessful.”16

It  is ascertained from this verse that irrespective of whether there was a prompting factor or not, in this campaign, the actual fundamental purpose of the Quraish of Makkah was based on the bloody designs they held for Islām and the Founder of Islām. Security of the caravan or the idea of revenge for the murder of ‘Amr bin Ḥaḍramī, were merely a ruse by which they incited the masses, and managed to maintain their vehemence. History also supports this very notion. As such, upon receiving news of the danger of the caravan, instead of setting out immediately, the Quraish departed three days later, fully prepared with all of their equipment and supplies. Furthermore, despite receiving news that the caravan had safely escaped, they insisted upon arrogantly marching forward. Then, in the very field of battle when some people proposed that they abstain from war, Abū Jahl and others very harshly insisted upon fighting, and as a result, everyone agreed. All of these factors are conclusive testimony of the fact that in actuality, securing the caravan or the idea of seeking revenge for the murder of ‘Amr bin Ḥaḍramī, were merely excuses. The actual objective was to erase Islām and annihilate the Muslims.

After this fundamental discussion, we begin to mention the events of the battle of Badr. However, we request our readers to refer to this fundamental discussion once again after studying the events of Badr. The reason being, that after learning the events of the battle of Badr, this discussion can be understood more easily.
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Chapter 4

Battle of Badr, Establishment of the Islāmic Empire and Destruction of the Chieftains of the Quraish


Battle of Badr - Ramaḍān 2 A.H. (March 623 A.D.)

Now we begin to mention the events of the battle of Badr. It has already been mentioned that after the prophetic migration, the Quraish of Makkah had begun making preparations to attack Madīnah and utterly destroy the Muslims. Furthermore, the chieftains of the Quraish unjustly exploited the occurrence of the murder of ‘Amr bin Ḥaḍramī, which took place during the Sariyyah of the Valley of Nakhlah, in order to further ignite a dangerous fire of enmity against the Muslims, in the hearts of the disbelieving masses. In the likeness of an individual who forgets all the cruelties he inflicts upon others, but always remembers even the slightest discomfort he receives from someone else, even though it may possess a form of retribution, the Quraish of Makkah became even more fervently engrossed in their preparations to attack the Muslims and utterly destroy them. During that time, the Holy Prophet(sa) received news that a trade caravan of the Quraish of Makkah, accompanied by thirty, forty, or in light of various narrations, seventy men, was returning to Makkah from Syria, in the command of Abū Sufyān.1 Every man and woman especially held shares in this caravan. As a matter of fact, it is written that on this occasion, any item or sum, which could be invested in this venture, was put on stake.2 This demonstrates that the Quraish had perhaps decided that they would spend the profit of this trade venture, on expenditures of war against the Muslims. Therefore, the interception of caravans was an excellent means of bringing the barbaric Quraish to their senses and stopping them from their dangerous designs.

Secondly, their passing by Madīnah from so close, also posed many dangerous risks for the Muslims. Then, the specific characteristics of this caravan were such that if it had escaped safely, this could have been thought of as a precursor to the destruction of the Muslims. For this reason, upon receiving news, the Holy Prophet(sa) dispatched two Muhājirīn named Ṭalḥah bin ‘Ubaidullāh(ra) and Sa‘īd bin Zaid(ra), to obtain information. Furthermore, the Holy Prophet(sa) also informed the other Companions that they should remain prepared to set out for the interception of the caravan. However, it so happened, that Abū Sufyān also received word of this intention of the Holy Prophet(sa), or perhaps he apprehended this possibility himself. In any case, he dispatched a rider named Ḍamḍam towards Makkah, and emphatically instructed him to reach Makkah as soon as possible, and bring forth the army of the Quraish in order to protect the caravan and strike fear into the hearts of the Muslims. Moreover, as a precautionary measure, Abū Sufyān diverted from his actual route and moved towards the coast of the sea; and stealthily but quickly, began to proceed towards Makkah. When this emissary of Abū Sufyān reached Makkah, according to the Arab custom, he made himself appear extremely terrified and began to scream loudly saying, “O ye people of Makkah! Muḥammad(sa) and his Companions have set out to attack your caravan. Go forth and save it!”3 Upon hearing this news, the people became frightened and gathered around the Ka‘batullāh. Then, on this occasion, the chieftains of the Quraish capitalised on this opportunity, and delivered extremely provocative speeches against Islām and the Muslims. As a result, the hearts of the people became inflamed with a fervour of enmity towards Islām and they became firmly determined to attack the Muslims and utterly destroy them.  At that time, the state of the Quraish’s fervour was such that they unanimously decided to set out with a very large army against the Muslims. It was decided that every such individual who was able to fight would participate himself, while every such individual who was unable to participate due to a constraint, would arrange for another person to be sent in his place. The chieftains of the Quraish were at the forefront of this proposal. There were only two individuals who hesitated in participating, and they were Abū Lahab and Umayyah bin Khalf. However, the reason for this hesitation was not due to any sympathy for the Muslims. Rather, Abū Lahab feared the dream of his sister ‘Ātikata bintu ‘Abdil-Muṭṭalib, which she saw only three days prior to the arrival of Ḍamḍam, indicating the destruction of the Quraish. Umayyah bin Khalf feared the prophecy of the Holy Prophet(sa) about his being slain, which he had learned of from Sa‘d bin Mu‘ādh(ra), in Makkah. However, since there was a concern that if these two renowned chieftains had remained behind this would have a negative effect on the disbelieving masses, the other chieftains of the Quraish provoked their passion and jealousy, and ultimately compelled them to agree. In other words, Umayyah became prepared himself and Abū Lahab paid a hefty sum to someone else to stand in his place. In this manner, after a preparation of three days,4 an army of over 1,000 fearless warriors was prepared to go forth from Makkah.

This army was still in Makkah when a few chieftains from among the Quraish thought that since relations between the people of Makkah and the Banū Bakr, which was a branch of the Banū Kinānah, were not favourable, there was a risk that in their absence they might take advantage of the situation and attack Makkah. Due to this thought, various people from among the Quraish began to waver. However, a chieftain of the Banū Kinānah named Surāqah bin Mālik bin Ja‘sham, who was in Makkah at the time, assured them saying, “I guarantee that no attack will be waged upon Makkah.” As a matter of fact, Surāqah was so vehement in his enmity towards Islām that in support of the Quraish, he even accompanied them all the way to Badr himself. However, when he saw the Muslims there, he was so awe-stricken that before the war began, he left his companions and fled. It is believed that the following verse of the Holy Qur’ān makes reference to this very occurrence:
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“And when Satan declared the Quraish of Makkah as being correct in their opposition against the Muslims and would incite them.”5

Prior to going forth from Makkah, the Quraish went to the Ka‘bah and prayed, “O God! Grant succour to that party from among these two parties, which is more noble and more superior in Your estimation; and disgrace and humiliate the other.”6 After this, the army of the disbelievers departed from Makkah with great pomp and pride. All of the chieftains of the Quraish were present and as well as singing women who, with the recital of their poetic couplets and the beating of their drums, would incite jealousy and fervour, as they journeyed along. The chieftains of the Quraish considered this campaign to be a distinct national feat and arranged for the food that was required by the army enroute, at their own expense. As such, they would slaughter nine or ten camels daily in turns, to entertain the warriors.7 When this army reached Juḥfah, which was situated a little more than half-way to Badr, they received news through the emissary of Abū Sufyān, that the caravan had safely escaped the area of danger, and now it was no longer necessary for the army to proceed any further. On hearing this news, some people became prepared to go back. However, Abū Jahl and under the influence of his party, most of the people of the army, who had other intentions in mind, vehemently rejected this idea; and according to one narration8 they unanimously said, “By God! We shall definitely proceed to Badr and hold a festival there for three days, so that our awe may be forever established throughout the land, and people begin to fear us.”9 Hence, except for a few people who went back,10 the rest of the army proceeded with great pomp and pride. On the ninth day after leaving Makkah, (one day was lost due to an error in navigation)11, i.e., after eleven or twelve days of receiving news from Ḍamḍam, they reached the nearer bank of the valley of Badr, and setup camp. At that time, the army of the Quraish comprised 1,000 people who were well-armed with the most modern equipment of their time; having 700 camels and 100 horses. All of the riders as well as most warriors on foot, were clad in armour and had at their disposal a vast arsenal of weapons, containing many spears, swords, and bows and arrows.

Now, we leave the army of the Quraish for a short while and turn to Madīnah, in order to see how events were unfolding there. Upon receiving news of the caravan of Abū Sufyān, the Holy Prophet(sa) had sent two of his Companions in order to obtain information. However, they had yet to return when the Holy Prophet(sa) received secret intimation by some means that a powerful army of the Quraish was advancing from Makkah. Taking into consideration the weak state of the Muslims at the time and as per a general principle of war tactics, the Holy Prophet(sa) did not allow for this news to become public, so that the Muslim masses were not demoralised in any way. However, like a vigilant general, without disclosing this news, the Holy Prophet(sa) called for volunteers among the Companions in such a manner, that despite their knowing that this campaign was for the purpose of intercepting the caravan, many Companions became prepared to set out with the Holy Prophet(sa). Even the Anṣār, who according to the second Bai‘at at ‘Aqabah, were considered responsible for the security of the Holy Prophet(sa) only in the case that Madīnah was attacked; and who until now had not participated in any Ghazwah or Sariyyah,12 readily agreed to participate in this Jihād. Hence, it is narrated that the Holy Prophet(sa) established a body in Madīnah, and sought council from his Companions. Ḥaḍrat Abū Bakr(ra) and Ḥaḍrat ‘Umar(ra) delivered passionate addresses, but the Holy Prophet(sa) did not react to them in any way. From this, the chieftains of the Anṣār understood that the speech of the Holy Prophet(sa) was directed to them. As such, Sa‘d bin ‘Ubādah(ra), chieftain of the Khazraj, delivered a passionate address and said, “O Messenger of Allāh! The Anṣār are ready to offer any service, and are prepared to go wherever you command.” After this, the Holy Prophet(sa) publicly called for volunteers and a party of the Anṣār and Muhājirīn prepared to set out with the Holy Prophet(sa).13 However, since the general impression existed that this campaign was directed towards the caravan, many Companions did not participate, in the thought that if this was merely an issue of the interception of a caravan then so many people were not required.14 On the other hand, those select Companions who had been informed by the Holy Prophet(sa) that the army of the Quraish was advancing, but had been ordered to silence, felt anxiety as to whether they would be able to fulfill the important duty of protecting the Holy Prophet(sa) in the case of an encounter with the army of the Quraish on this occasion. As such, it is with these very people in mind that the Holy Qur’ān states the following:
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“A group of the believers were averse to the Holy Prophet(sa) setting out from Madīnah (taking into account their own apparent strength), and considered this to be a difficult and delicate situation.”15

However, as this was the decision of their Master, they eagerly stood up with heartfelt passion. By this time, although the two Companions who had been sent by the Holy Prophet(sa) to gather intelligence had not yet returned, but since news of the army of the Quraish had been received, the Holy Prophet(sa) did not deem it appropriate to wait any longer. Therefore, on Saturday 12th of Ramaḍān, the Holy Prophet(sa) set out from Madīnah in the name of God, with a party of the Anṣār and Muhājirīn.16 Among the most eminent of Companions who were unable to participate in this Ghazwah, the name of Ḥaḍrat ‘Uthmān bin ‘Affān(ra) has been mentioned particularly. During those days, since his wife Ruqayyah, the daughter of the Holy Prophet(sa) was severely ill, the Holy Prophet(sa) instructed him to remain in Madīnah, to take care of her. Similarly, Sa‘d bin ‘Ubādah(ra), head chieftain of the Khazraj, was also unable to participate, due to his falling ill, exactly during this period.17 Usaid bin Ḥuḍair(ra), chieftain of the Aus tribe, was also unable to participate due to some unforeseen constraint. Due to the reason that Ṭalḥah bin ‘Ubaidullāh(ra) and Sa‘id bin Zaid(ra) had not yet returned from their scouting mission, they remained deprived of physically participating in the battle as well. The rest of the eminent Companions mostly rode alongside the Holy Prophet(sa) in this campaign.

After setting out from Madīnah, the Holy Prophet(sa) ordered the setup of camp after a few miles, and inspected his army. Minors who had come along in their eagerness to ride with the Holy Prophet(sa) in this campaign, were sent back. ‘Umair(ra), the younger brother of Sa‘d bin Abī Waqqāṣ(ra) was also a minor. When he heard of the instruction that minors were to be sent back, he hid among the ranks. Eventually, however, his turn came and the Holy Prophet(sa) ordered him to return. Upon this, ‘Umair(ra) began to weep, and upon witnessing his extraordinary eagerness, the Holy Prophet(sa) allowed him to remain.18 The Muslim army was a little over 310,  among whom a little over 60 constituted the Muhājirīn, and the rest were the Anṣār.19 However, the state of destitution was such that throughout the entire army there were only 70 camels and 2 horses, and the Muslims would ride on them in turns. Even the Holy Prophet(sa) did not have his own mount, and he was forced to mount and demount in turn with others. The Companions of the Holy Prophet(sa) emphatically insisted that, “We shall walk, but his Holiness should remain mounted.” The Holy Prophet(sa) did not agree, and smiled saying, “I am as much able to walk as you, nor am I less eager than any of you in attaining spiritual reward. Why then should I not take my turn?”20 Throughout the army, only six or seven people were clad in armour and even their remaining military equipment was meagre and defective. Therefore, after he had made his inspection and such, the Holy Prophet(sa) marched on. The Holy Prophet(sa) had only proceeded a small distance, when an individual who was an idolater, presented himself before the Holy Prophet(sa) and submitted, “I desire to march with you and participate in war.” Upon seeing him, the Companions were immensely delighted, because this individual was particularly renowned for his bravery and valour. However, the Holy Prophet(sa) turned him back saying, “On this occasion, I do not wish to employ the services of an idolater.” After some time, that same person returned, but was met with the same answer. He presented himself a third time and offering his services said, “I believe in Allāh and His Messenger.” Upon this, the Holy Prophet(sa) said, “Now you are most welcome to accompany us.”21

Upon departing from Madīnah, the Holy Prophet(sa) appointed ‘Abdullāh bin Ummi Maktūm(ra) as the Amīr of Madīnah in his absence. However, when the Holy Prophet(sa) reached close to Rauḥā’, which is situated at a distance of 36 miles from Madīnah, perhaps in the consideration that ‘Abdullāh(ra) was a blind man, and news of the imminent arrival of the army of the Quraish demanded that in his own absence the administration of Madīnah should remain strong, the Holy Prophet(sa) appointed Abū Lubābah bin Mundhir(ra) as the Amīr of Madīnah and sent him back. It was ordered that ‘Abdullāh bin Ummi Maktūm(ra) would only remain to be the Imāmuṣ-Ṣalāt, while Abū Lubābah would oversee matters of administration. ‘Āṣim bin ‘Adiyy was appointed as a separate Amīr to oversee the additional population of Madīnah, i.e., Quba’. It was from this very place that the Holy Prophet(sa) sent two Companions named Basbas and ‘Adiyy towards Badr, in order to gather intelligence with respect to enemy movements; and instructed that they return swiftly with intelligence.22 Proceeding forth from Rauḥā’ when the Companions reached Zafrān, passing through one side of the Valley of Ṣafrā’, which is only one Manzil23 short of Badr, news was received that a powerful army of the Quraish was advancing from Makkah. Since the time for maintaining secrecy had now passed, the Holy Prophet(sa) gathered all of the Companions and informed them of this news. Then he sought their council as to what should be done. Some Companions submitted, “O Messenger of Allāh!, taking into consideration our apparent means, it seems more appropriate to confront the caravan, because we have not yet fully prepared ourselves to fight the army.” However, the Holy Prophet(sa) did not approve of this suggestion.24 On the other hand, when the most eminent from among the Companions heard this suggestion, they would stand up and deliver passionate addresses and submitted that, “Our lives and our wealth belong to God. We offer ourselves to serve on any front.” As such, Miqdād bin Aswad(ra), who was also known as Miqdād bin ‘Amr(ra) said:

“O Messenger of Allāh! We are not like the disciples of Moses(as) so that we should tell you, ‘Go thou and thy Lord and fight, and here we sit.’ Rather, we affirm that you may go wherever you wish, we are with you, and shall fight to your right, and to your left, and in front of you and behind you.”

When the Holy Prophet(sa) heard this address, his blessed countenance began to glow with joy.25 Yet, despite this, the Holy Prophet(sa) waited for a comment from the Anṣār, and desired that they should also say something. This was because the Holy Prophet(sa) thought that the Anṣār perhaps believed that according to the Bai‘at at ‘Aqabah, their obligation was to stand up in defense only, in the case that Madīnah was attacked. Hence, despite such passionate addresses, the Holy Prophet(sa) would continue to seek counsel as to what should be done. Sa‘d bin Mu‘ādh(ra), chieftain of the Aus, understood this desire of the Holy Prophet(sa) and submitted on behalf of the Anṣār:

“O Messenger of Allāh! Perhaps it is our counsel that you seek. By God!, when we have believed in you as being truthful, and have placed our hands in your hand, then go forth wherever you desire, we are with you. We swear by that Being, Who has sent you with the truth, that if you order us to dive into the sea, we shall dive into it, and not a single one of us shall hold back. God-willing, you shall find us steadfast in battle and shall witness from us that which shall be the delight of your eyes.”

When the Holy Prophet(sa) heard this address he was overjoyed and said:
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“Go forth then in the name of Allāh, because Allāh has promised me that He shall definitely grant us victory over one of these two parties (i.e., the army and the caravan). I swear by God that at this very time I am witnessing the places where the enemy men shall fall after being slain.”26

Upon hearing these words of the Holy Prophet(sa), the Companions were pleased, but they also submitted in astonishment:
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“O Messenger of Allāh! If you had known of the army of the Quraish from before, why then did you not mention to us the prospect of war in Madīnah, so that we may have prepared before setting out.”27

However, despite this news and counsel, and despite this glad-tiding conveyed by the Holy Prophet(sa) from on high, which indicated that the Muslims would definitely attain victory over one of these two parties, until now, the Muslims had as yet, not found out which party they would encounter. They realised the possibility of confronting one of these two groups, and naturally desired to encounter the weaker of the two, i.e., the caravan.

After this counsel, the Holy Prophet(sa) began to swiftly advance towards Badr, and when he neared Badr, motivated by some feeling, which narrations have not disclosed, the Holy Prophet(sa) seated Ḥaḍrat Abū Bakr(ra) behind himself, and proceeded ahead of the Muslim army. At that time, the Holy Prophet(sa) encountered an old bedouin, from whom the Holy Prophet(sa) gathered during the course of conversation, that the army of the Quraish had reached very close to Badr. Upon hearing this news, the Holy Prophet(sa) returned and dispatched Ḥaḍrat ‘Alī(ra), Zubair bin Al-‘Awwām(ra) and Sa‘d bin Abī Waqqāṣ(ra) and others to gather information. When these people arrived at the Valley of Badr, suddenly they noticed that a few Makkans were collecting water from a spring. These Companions attacked this party, taking captive an Abyssinian slave and brought him to the Holy Prophet(sa).28 At the time, the Holy Prophet(sa) was engaged in Ṣalāt. When the Companions noticed the Holy Prophet(sa) engaged in Ṣalāt, they began to interrogate the slave themselves, inquiring as to the whereabouts of the caravan of Abū Sufyān.29 Since this Abyssinian slave had come along with the army and was unaware of the caravan, he responded that, “I am unaware of Abū Sufyān, but Abul-Ḥakam i.e., Abū Jahl, ‘Utbah, Shaibah and Umayyah, etc., have encamped on the opposite side of the valley.” The Companions, who were more inclined to the caravan, thought that he was lying, and desired to deliberately conceal the whereabouts of the caravan, upon which a few people began to beat and strike him. However, when they would strike him, due to fear, he would say, “Alright, I shall tell you.” When they would release him, he would reiterate his initial response that, “I am unaware of Abū Sufyān, but Abū Jahl, etc., are present nearby.” When the Holy Prophet(sa) heard this during his Ṣalāt, he quickly finished his Ṣalāt and forbade the Companions from beating him and said, “When he tells the truth, you beat him and when he lies, you release him.” Then, the Holy Prophet(sa) gently inquired himself, “At  this time, where is the army positioned?” He responded, “On the opposite side of the hillock before you.” The Holy Prophet(sa) inquired, “How many men are there in the army?” He responded, “A multitude, but I am unaware of the exact figure.” The Holy Prophet(sa) said, “Alright, then tell me how many camels are slaughtered daily for consumption?” “Ten,” he responded. The Holy Prophet(sa) turned to the Companions and said, “It seems as if they are a force of 1,000 men.”30 This estimate actually turned out to be correct.31 Then, the Holy Prophet(sa) inquired of the slave, “Which people from among the chieftains of the Quraish are present?” He responded, “There is ‘Utbah, Shaibah, Abū Jahl, Abul-Bakhtarī, ‘Uqbah bin Abī Mu‘īṭ, Ḥakīm bin Hizām, Naḍr bin Ḥārith, Umayyah bin Khalf, Suhail bin ‘Amr, Naufal bin Khuwailid, Ta‘īmah bin ‘Adiyy, Zam‘ah bin As‘ad, etc., etc.” The Holy Prophet(sa) addressed the Companions saying:
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“Here you are! Makkah has thrown before you its greatest heroes.”32

These were immensely intelligent and wise words, which the Holy Prophet(sa) uttered spontaneously. The reason being, that instead of the weaker Muslims becoming disheartened upon hearing the names of so many renowned chieftains of the Quraish, these words, led their faculty of perception to believe as if God had sent these leaders of the Quraish, to serve as prey for the Muslims.

The place where the Muslim army encamped was not ideal. At this, Ḥabbāb bin Mundhir(ra) inquired of the Holy Prophet(sa) as to whether he had selected this place according to divine revelation or merely as a strategy of war. Upon this, the Holy Prophet(sa) said, “No divine commandment has been received in this regard, if you wish to make a proposal, then please do so.” Ḥabbāb submitted, “Then in my opinion, this place is not ideal. It would be better to advance and take possession of the spring located closest to the Quraish. I am aware of this spring and its water is quite pleasant and generally plentiful as well.” The Holy Prophet(sa) approved of this proposal and until then, since the Quraish were still encamped on the opposite side of the hillock, and the spring was unoccupied, the Muslims advanced and took possession of this spring. However, as mentioned in the Holy Qur’ān, even at that time, the water of the spring was not as plentiful as usual, and the Muslims were faced with a shortage of water. In addition to this, the side of the valley where the Muslims were positioned was not ideal either, because it was very sandy, which made it difficult to maintain firm footing.

After a place to setup camp had been selected, upon the proposal of Sa‘d bin Mu‘ādh(ra), chieftain of the Aus, a sort of tent was prepared for the Holy Prophet(sa) to one side of the field. Sa‘d(ra) tied the mount of the Holy Prophet(sa) close to the tent and said:

“O Messenger of Allāh! Take a seat in this tent, and we shall fight the enemy in the name of Allāh. If Allāh grants us victory, then this is our very desire. But if God-forbid, the matter takes a turn for the worse, then take your mount and reach Madīnah in any way possible. There you shall find our brethren and kindred, who are no less than us in love and sincerity. However, since they were unaware that they would be confronted by war in this campaign, they have not come along. Otherwise, they would never have remained behind. When they become aware of the state of affairs, they shall not desist in laying down their lives to protect you.”33

This was the passionate sincerity of Sa‘d(ra), which is worthy of praise in any case; but can it be fathomed that the Messenger of Allāh would ever flee from the field of battle? As such, in the field of Ḥunain, an army of 12,000 turned their backs, but this centre of Divine Unity did not shake an inch. In any case, the tent was prepared, and Sa‘d(ra) along with a few other Anṣār, surrounded it and stood guard. The Holy Prophet(sa) retired to this tent along with Ḥaḍrat Abū Bakr(ra). All night long, weeping and wailing, the Holy Prophet(sa) supplicated before Allāh. It is written that in the entire army, it was only the Holy Prophet(sa) who remained awake all night. The rest were able to take some rest in turns. After all, sleep is also a sign of satisfaction. Allāh the Almighty has mentioned this occurrence in the Holy Qur’ān. Then, another Grace of God was that there was some rainfall during the night as well, by which the Muslims found the opportunity to gather water in the form of reservoirs. Another benefit of this was that the sand hardened, which prevented their feet from sinking. Conversely, towards the side of the Quraish, it became muddy and their water also became dirty. The Holy Qur’ān has alluded to this occurrence as well.34

It was Friday the 17th of Ramaḍān 2 A.H.35 or the 14th of March 623 A.D.36, according to the Christian calendar system. In the morning, Ṣalāt was first offered and then these worshippers of Divine Unity fell in to prostration before the One God, in an open field. After this, the Holy Prophet(sa) delivered an address on Jihād. When light began to appear, the Holy Prophet(sa) began to arrange the Muslim ranks with the indication of an arrow. A Companion by the name of Sawād(ra) was standing somewhat ahead of his row. The Holy Prophet(sa) used his arrow to indicate that he should move back in line. It so happened however, that the wooden part of the arrow belonging to the Holy Prophet(sa) touched his chest, whereupon he boldly protested, “O Messenger of Allāh! God has sent you with the truth and justice, but you have unjustly poked me with your arrow. By God, I insist upon retribution.” The Companions were shocked, as to what had gotten into Sawād(ra). However, the Holy Prophet(sa) stated with extreme affection, “Alright Sawād, you may poke me with an arrow as well,” and the Holy Prophet(sa) lifted the cloth upon his chest. In his immense love, Sawād(ra) stepped forward and kissed the chest of the Holy Prophet(sa). The Holy Prophet(sa) smiled and inquired, “Why did you devise this plan?” He responded with a trembling voice, “O Messenger of Allāh! The enemy is before us. There is no telling whether I shall live to return or not. It was my desire, therefore, to touch your blessed body before my martyrdom.”37

It was perhaps near this time that Ḥudhaifah bin Yamān(ra) and Abū Ḥusail(ra) presented themselves before the Holy Prophet(sa) and submitted:

“We are only just arriving from Makkah. When we set out from Makkah, the Quraish detained us and we were released on the condition that we would not fight on your side against them.”

Although this agreement was not binding as it was taken under duress, the Holy Prophet(sa) said, “Then go and fulfill your agreement. We seek assistance from Allāh alone, and we rely fully upon His succour.”38

The Holy Prophet(sa) was still engaged in arranging his ranks, when the army of the Quraish began to mobilize and the army of the disbelievers began to advance towards the field of battle. This was the time when the Muslims seemed lesser than their actual number in the eyes of the disbelievers39 and for this reason, they continued to advance boldly. When the Holy Prophet(sa) saw them from afar, he said, “O My Lord! These people have come filled with pride and arrogance to expunge Your religion. Do help Your religion as You have promised.”40 During this time, a few men from the Quraish proceeded towards the spring belonging to the Muslims. The Companions desired to stop them, but the Holy Prophet(sa) forbade this, and ordered that they should be permitted to drink of it. Hence, they drank of its water in peace and returned to their army.41 To deal so justly and benevolently with the enemy was unheard of in the moral code of Arabia. It is a distinction of Islām that whilst taking into consideration the rules of self-defence, it has still ordered the good treatment of enemies as well.

Now the armies had lined up before one another. However, at this time, a strange spectacle of Divine power manifested itself. The standing arrangement of both armies was such that the Muslim army appeared to be more than, rather, double its actual number in the eyes of the Quraish.42 Due to this, the disbelievers were struck with awe. On the other hand, the army of the Quraish appeared lesser than their actual number in the eyes of the Muslims.43 Due to this, the Muslims were fortified with great confidence. The Quraish attempted to discern the correct figure of the Muslim army, so that they could console such hearts which had begun to sink. For this purpose, the chieftains of the Quraish dispatched ‘Umair bin Wahb to ride his horse around the Muslim army, so as to gather its actual number, and whether it was supported by any hidden reinforcements. Hence, ‘Umair mounted his horse and circled the Muslims, but he witnessed such awe, determination and fearlessness in the face of death on the countenances of these Muslims, that he returned immensely awe-stricken and addressed the Quraish saying:

[image: ]

“I have not been able to spot any hidden reinforcements, but O company of the Quraish! I have witnessed that in the Muslim army, it is not men who ride upon the saddles of these she-camels, rather, death is seated upon them. Destruction is mounted upon the backs of the she-camels of Yathrib.”44

When the Quraish heard this news, a wave of anxiety rippled through their ranks. Surāqah, who had come as their guarantor, was so awe-stricken, that he fled upon his heals. When people attempted to restrain him, he said:

[image: ]

“I see that which you do not.”45

When Ḥakīm bin Hizām heard the opinion of ‘Umair, he frantically came to ‘Utbah bin Rabī‘ah and said:

“O ‘Utbah, after all, it is the retribution of ‘Amr Ḥaḍramī46 that you seek from Muḥammad(sa), because he was your confederate. Would it not do if you were to pay the blood money to his heirs, and turn back along with the Quraish? You shall be forever known by a good name.”

‘Utbah, who was frightened himself could not ask for anything better, and he immediately said:

“Of course! I agree; And after all Hakim! These Muslims and we are relatives. Does it seem right for a brother to raise his sword against his brother, and father against his son? Go to Abul-Hakam (i.e., Abū Jahl) and present this idea to him.”47

Then, ‘Utbah mounted his camel and began to convince people of his own accord that:

“It is not correct to fight against relatives. We should turn back and leave Muḥammad(sa) to his devices and let him settle his matter with the tribes of Arabia himself. We shall see what happens, and after all it is not such an easy task to fight these Muslims, because even if you call me a coward, although I am not, [image: ] i.e., I see a people who are eager to purchase death.”

When the Holy Prophet(sa) noticed ‘Utbah from afar, he said, “If there is anyone from among the army of the Quraish who possesses some nobility, then it is certainly in the rider of that red camel. If these people listen to his advice, it would do them good.” However, when Ḥakīm bin Hizām approached Abū Jahl, and presented this proposal to him, could it be expected that this Pharaoh of the people would be talked into such a thing? He instantly retorted, “Well, well, now ‘Utbah has begun to see his relatives before him!” Then he called upon ‘Āmir Ḥaḍramī, the brother of ‘Amr Ḥaḍramī, and said, “Have you heard what your ally, ‘Utbah says? Especially, when the retribution of your brother is in our grips!” The eyes of ‘Āmir began to gorge with blood in rage and according to the Arab custom, he tore off his clothes becoming naked and began to shout:

[image: ]

“Woe to ‘Amr! My brother is not being avenged! Woe to ‘Amr! My brother is not being avenged!”

This desert cry, enflamed a fire of enmity in the hearts of the Quraish and the furnace of war began to burn in full force.48

The taunt given by Abū Jahl infuriated ‘Utbah. Consumed by this rage, he took his brother Shaibah and son Walīd and proceeded ahead of the disbelieving army. According to the ancient Arab custom, he called for individual combat. A few Anṣār were about to advance, when the Holy Prophet(sa) restrained them and said, “Ḥamzah, stand up! ‘Alī, stand up! ‘Ubaidah, stand up!” All three of them were very close relatives of the Holy Prophet(sa), and it was his desire that his own kith and kin should be the first to advance in the face of danger. On the other hand, upon seeing the Anṣār, ‘Utbah and his comrades cried out, “What do we know of you. Bring before us our equals.” Hence, Ḥamzah(ra), ‘Alī(ra) and ‘Ubaidah(ra) stepped forward. According to the Arab custom, each side identified itself, after which, ‘Ubaidah bin Al-Ḥārith(ra) confronted Walīd, Ḥamzah(ra) confronted ‘Utbah and ‘Alī(ra) confronted Shaibah.49 Ḥamzah(ra) and ‘Alī(ra) put their adversaries to dust in merely two strikes. However, two or four strong blows were exchanged between ‘Ubaidah(ra) and Walīd. Eventually, both fell to the ground sustaining heavy wounds at the hands of the other. At this, Ḥamzah(ra) and ‘Alī(ra) quickly advanced and brought an end to Walīd, and carried ‘Ubaidah(ra) back to their camp. ‘Ubaidah(ra), however, was unable to recover from his injuries, and passed away on the journey back from Badr.

After these duels, the Holy Prophet(sa) retired to his tent, but prior to leaving, he instructed that, “Until I give you the command, a full assault should not be waged.” Then he added, “If the disbelievers launch a sudden attack, repel them with your arrows first. But use your arrows wisely, so that you do not empty your quivers uselessly. Take out your swords, only when the two armies meet.” It was perhaps at this time that the Holy Prophet(sa) addressed the Companions and said:

“There are some people among the army of the Quraish who have not come to participate in this campaign with pleasure; rather, they have only come along under the pressure of the chieftains of the Quraish. Similarly, there are also such people in this army, who in our time of hardship, dealt with us generously when we were in Makkah. It is our obligation to repay their benevolence. As such, if a Muslim subdues any such individual, he should not cause him any harm.”

Among the first category of people, the Holy Prophet(sa) specifically mentioned the name of ‘Abbās bin ‘Abdil-Muṭṭalib and in the second category of people, he mentioned the name of Abul-Bakhtarī, and forbade their killing. However, the course of events took such an unavoidable turn that Abul-Bakhtarī could not be spared from death. Nonetheless, prior to his death he found out that the Holy Prophet(sa) had forbidden his killing.50 After this, the Holy Prophet(sa) retired to his tent, and became engaged in supplications once again. Ḥaḍrat Abū Bakr(ra) also accompanied him, and a party of the Anṣār under the command of Sa‘d bin Mu‘ādh(ra) were stationed around the tent to stand guard. After a short time, there was an uproar in the field of battle, which indicated that the Quraish had launched a full attack. At that time, the Holy Prophet(sa) was weeping profusely and supplicating before God with his hands extended. He would say with extreme anguish:

[image: ]

“O My God! Fulfill Your promises. O My Master! If today, this party of Muslims is destroyed in the field of battle, there shall remain none who would worship You on the face of this earth.”51

At this time, the Holy Prophet(sa) was in a state of such agony, that sometimes he would fall into prostration, and at times he would stand up to call upon God. The mantle of the Holy Prophet(sa) would repeatedly fall from his back, and Ḥaḍrat Abū Bakr(ra) would pick it up and place it on the Holy Prophet(sa) again and again.52 Ḥaḍrat ‘Alī(ra) relates that during the course of battle, whenever the Holy Prophet(sa) would come to mind, he would run towards his tent, but whenever he went there, he found the Holy Prophet(sa) weeping in prostration. He also heard that the Holy Prophet(sa) would constantly repeat the words:

[image: ]

“O My Ever-Living God! O My Life-Giving Master!”53

Ḥaḍrat Abū Bakr(ra) was greatly disturbed by this state of the Holy Prophet(sa), and at times would spontaneously say, “O Messenger of Allāh! May my mother and father be an offering. Do not worry, Allāh shall definitely fulfill His promises.”54 However, the Holy Prophet(sa) remained constantly engaged in his supplications, weeping and wailing, according to the following proverb:

55[image: ]

On the other hand, when both the armies collided, Abū Jahl, chieftain of the Quraish, supplicated in the following words, “O God! Do utterly destroy in this field, that party which has severed ties of kinship, and created an innovation in the faith.”56 In another narration,57 it is related that on this occasion, or perhaps before it, Abū Jahl supplicated in the following words, “O our Lord! If the religion brought by Muḥammad is true, then send upon us a rain of stone, or utterly destroy us by some other painful punishment.”58

Now, the field of battle was heated by bloodshed. Before the Muslims was a party three times their number, which had entered the field of battle, embellished with all kinds of military equipment, determined to erase all traces of Islām. The poor Muslims were fewer in number, lesser in equipment and struck by shocks of poverty and exile, and as far as apparent means were concerned, they were a prey of a few minutes before the people of Makkah. However, they had become intoxicated in the love of Divine Unity and Prophethood. Living faith is a power in comparison to which there is no greater power on the earth, and it had instilled within them a supernormal strength. At that time, in the field of battle, they were displaying an unparalleled example of service to the faith. Every man would step ahead further than the other, and seemed restless to offer his life for the sake of God. Ḥamzah(ra), ‘Alī(ra) and Zubair(ra) cut down rank upon rank. The passionate sincerity of the Anṣār was such that ‘Abdur-Raḥmān bin ‘Auf(ra) relates that:

“When the war fully commenced, I looked to my right and left, but found two youngsters from the Anṣār to both my sides. Upon seeing them, my heart sank, because in such wars, the outcome of battle greatly depends on the companions to the right and left. Only such a person can fight effectively, whose sides are secure.”

‘Abdur-Raḥmān(ra) adds:

“I was still in this state of mind, when one of the two boys inquired of me in a whisper, as if to keep it secret from the other, ‘O Uncle! Where is that Abū Jahl who would give grief to the Holy Prophet(sa) in Makkah? I have made an oath with God that I shall either kill him, or die trying.” I had not yet responded when the other also whispered the same inquiry. Upon witnessing their courage I was stunned, because Abū Jahl was the General of the army, and he was surrounded by veteran warriors. I pointed to him saying, “That is Abū Jahl.”

‘Abdur-Raḥmān(ra) states:

“I had only to make an indication, when both children sprung forward like hawks and cutting through the enemy ranks reached there in an instant. They executed an assault so swiftly, that Abū Jahl and his comrades were left dumbstruck, and Abū Jahl was mixed to dust.”59

‘Ikramah bin Abī Jahl also accompanied his father. Although he was unable to save his father, he managed to strike Mu‘ādh(ra) from behind in such a manner, that his left arm was cut and began to dangle. Mu‘ādh(ra) pursued ‘Ikramah, but he escaped. Since a semi-attached arm was a hindrance in battle, Mu‘ādh(ra) tore it forcefully from his body and continued to fight.60 Hence, be it Muhājirīn or Anṣār, both fought valiantly and sincerely. However, the enemy numbers and its strength in equipment proved to be an almost indestructible force, and the outcome of war remained ambiguous for some time. The Holy Prophet(sa) was continuously engaged in fervent supplications, and his agony multiplied moment by moment. However, finally, after quite a long time, the Holy Prophet(sa) rose from prostration and stepped out of the tent reciting the following Divine glad-tiding:

61[image: ]

Stepping out of his tent, the Holy Prophet(sa) cast a glance in all four directions to find the field of battle heated by bloodshed. At that time, the Holy Prophet(sa) took a handful of sand and pebbles and threw them towards the disbelievers,62 and fervently called out, [image: ] meaning, “May their faces be ruined.”63 Then, the Holy Prophet(sa) called out to the Companions to launch a sudden attack.64 When the voice of their Beloved Master reached their ears, they raised a slogan of God’s Greatness, and pushed forward with an instant assault. On the other hand, the Holy Prophet(sa) had only just thrown a handful of sand when a gust of wind began to fill the eyes, mouths and noses of the disbelievers with pebbles.65 The Holy Prophet(sa) said, “This is an army of God’s angels who have come to support us with divine succour.” In some narrations, it has also been related that at the time, some people even saw these angels. In any case, chieftains like ‘Utbah, Shaibah and Abū Jahl, had already been mixed to dust. As a result of this instant attack by the Muslims and the sudden gust of wind, the Quraish began to lose strength, and panic quickly erupted in the army of the Quraish. The field of battle was cleared in no time. The Muslims took seventy prisoners, and when the enemy dead were organised, it was discovered that this was their number as well. When the enemy dead were identified, the terrifying commentary of the following Qur’ānic verse was ever so prominent:

66[image: ]

All the prominent chieftains of the Quraish were lying in the dust and the odd chieftain who had survived, had become captive at the hands of the Muslims. Albeit, in the beginning, the corpse of Abū Jahl could not be found. The Holy Prophet(sa) directed that someone should go and thoroughly investigate to discern the state of Abū Jahl. ‘Abdullāh bin Mas‘ūd(ra) went and after a thorough search found him in his last breathes. ‘Abdullāh(ra) inquired of him, “Are you Abū Jahl?” He responded:

[image: ]

“Have you ever killed a man greater than I? (In other words, I am the greatest man that you have killed).”

Then, he said:

[image: ]

“If only I had not been killed at the hands of a farmer67.”68

Then he asked, “Who remained victorious?” “God and His Messenger,” responded ‘Abdullāh. After this, Abū Jahl became senseless and died.69 ‘Abdullāh bin Mas‘ūd(ra) returned and notified the Holy Prophet(sa) of his death. The end of Umayyah bin Khalf, who was reluctant to set out from Makkah due to the prophecy of the Holy Prophet(sa), but whose heart was ful of enmity towards Islām and malice towards the Holy Prophet(sa), came another way. When the army of the Quraish was put to flight, he sought protection from ‘Abdur-Raḥmān bin ‘Auf(ra), a friend from the era of the Jāhiliyyah. They had both agreed to protect each other. As soon as Bilāl(ra) spotted Umayyah, he raised an outcry that, “Look here! This chief of the disbelievers is escaping,” upon which, a few Anṣār pursued him, fought him and threw him to the ground. As a matter of fact, in an attempt to save him, even ‘Abdur-Raḥmān bin ‘Auf(ra) was somewhat injured.70 

When the Holy Prophet(sa) had finished dealing with other matters of importance, he instructed that the chieftains of the Quraish should be gathered at one place and buried. Hence, the corpses of twenty-four chieftains of the Quraish were gathered and buried in a single pit. Others were buried wherever they had fallen, because inasmuch as possible, it was a general practice of the Holy Prophet(sa) not to leave any corpse without a burial, even if it belonged to an enemy.71 Before returning, the Holy Prophet(sa) went to the pit where the chieftains of the Quraish had been buried, and calling the names of each one of them, he exclaimed:
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“Have you found true the promise made to you by God through me. Verily, I have found true the promise made to me by God.”72

Then, he added:

[image: ]

“O ye people of the pit! You proved to be most wretched relatives to your Prophet. You rejected me, while others testified to my truthfulness. You exiled me from my homeland, while others granted me protection. You waged war against me, while others supported me.”73

Ḥaḍrat ‘Umar(ra) submitted, “O Messenger of Allāh! They are dead, how can they hear you now.” The Holy Prophet(sa) said, “They hear me better than you hear me now.” In other words, they have reached a state where all truth becomes manifest and there remains no veil. These words of the Holy Prophet(sa) which have been written above, possessed mixed emotions of pain and agony. One may somewhat judge the state of heart which had overtaken the Holy Prophet(sa) at the time. It seems as if the past history of the opposition of the Quraish was before the eyes of the Holy Prophet(sa) at the time, and in a world of reminiscence, he would flip a page at a time, and his heart would become restless at the study of these pages. These words of the Holy Prophet(sa) are also categorical evidence that the responsibility of the initiation of this series of wars, lied completely with the disbelievers of Makkah. As is evident from these words of the Holy Prophet(sa):
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“O my people! You waged war against me, while others supported me.”

In the least, these words definitely demonstrate that in his own opinion, the Holy Prophet(sa) believed that these wars were initiated by the disbelievers, and he was compelled to take up the sword merely in his own defence.

When the Muslim deceased were organised, it was discovered that fourteen men had been martyred. Six of them were from the Muhājirīn and the remaining were from the Anṣār. Among them was the sincere child, ‘Umair Waqqāṣ(ra), who had cried to obtain permission from the Holy Prophet(sa) in order to accompany them. In addition to these, many Companions were wounded, but this loss was not enough to disturb the joy of such a magnificent victory of religion. The Holy Prophet(sa) and the rest of the Muslims were satiated with emotions of gratitude and thankfulness. The Holy Prophet(sa) remained in the valley of Badr for three days. This time was spent to shroud and bury the martyrs and nurse the wounded. Similarly, it was during these days that the spoils were collected and sorted. The prisoners of the disbelievers, which equated to seventy, were secured and given into the custody of various Muslims. The Holy Prophet(sa) strictly directed the Muslims to treat the prisoners gently and kindly; and to ensure that their comforts were looked after. The Companions, who possessed a passionate love of fulfilling their Master’s every desire, acted upon this admonition so wonderfully that the like of it cannot be found in the history of the world. Hence, from among these prisoners, one prisoner named Abū ‘Azīz bin ‘Umair relates that:

“Due to the exhortation of the Holy Prophet(sa), the Anṣār would give me baked bread, but they themselves, would subsist on dates, etc. Many a time, it would so happen that even if they managed to procure a small piece of bread, they would give it to me, and would not eat it themselves. If I would ever return it to them in embarrassment, they would insist that I have it.”74

Those prisoners who did not have sufficient clothing, were given clothing. As such, ‘Abdullāh bin Ubayy gave ‘Abbās his shirt.75

Sir William Muir admits to the kind treatment of these prisoners in the following words:

“In pursuance of Mahomet’s commands, the citizens of Medina, and such of the Refugees as already had houses of their own, received the prisoners, and treat them with much consideration. ‘Blessings be on the men of Medina!’ said one of these prisoners in later days: ‘they made us ride, while they themselves walked: they gave us wheaten bread to eat when there was little of it, contenting themselves with dates.’ It is not surprising that when, some time afterwards, their friends came to ransom them, several of the prisoners who had been thus received, declared themselves adherents of Islām...Their kindly treatment was thus prolonged, and left a favourable impression on the minds even of those who did not at once go over to Islām.”76

There is also a narration that when the prisoners were presented before the Holy Prophet(sa) he said, “If today, Muṭ‘im bin ‘Adiyy77 had been alive, and he had interceded on behalf of these people, I would have released them without ransom.”78 Muṭ‘im was a staunch idolater and he died in this very state, but possessed a noble disposition. As such, Muṭ‘im was the one who tore apart the cruel document of the Quraish, due to which the Muslims had been besieged in the valley of Abū Ṭālib. When the Holy Prophet(sa) returned from Ṭā’if as well, it was Muṭ‘im who escorted the Holy Prophet(sa) into Makkah under his own protection. It was in remembrance of this benevolence that the Holy Prophet(sa) uttered these words. In actuality, it was a distinct quality of the Holy Prophet(sa) that if a person did even the smallest good deed to him, he would never forget his benevolence. The Holy Prophet(sa) would always desire that he continue receiving an opportunity to practically express gratitude for that person’s goodwill. Furthermore, the Holy Prophet(sa) was not like such worldly people who after returning an individual for his generosity with a good deed once, would begin saying that now his debt had been repaid. Rather, whenever an individual would do a good deed to the Holy Prophet(sa), he would make him an everlasting benefactor for himself. The Holy Prophet(sa) would never consider his debt repaid and this is actually what high morals demand. The reason being that when a person becomes indebted to a benevolent act, to think that by a reciprocating action, the debt has been repaid, may be considered a business transaction, but not the fulfillment of a moral responsibility in the least.

Among those who were taken captive, there were various chieftains of the Quraish. Therefore, Al-Mundhir bin Al-Ḥārith and Suhail bin ‘Amr were considered to be the elites of Makkah. Some prisoners were very close relatives of the Holy Prophet(sa). For example, ‘Abbās was the paternal uncle of the Holy Prophet(sa). ‘Aqīl was the paternal cousin of the Holy Prophet(sa) and the real brother of Ḥaḍrat ‘Alī(ra). There was Abul-‘Āṣ bin Rabī‘ who was the husband of Zainab(ra), the daughter of the Holy Prophet(sa), i.e., the son-in-law of the Holy Prophet(sa). Among the chieftains of the Quraish who are recorded to have been taken captive, some historians have mentioned the name of ‘Uqbah bin Abī Mu‘īṭ, and it is written that by the order of the Holy Prophet(sa), he was later killed in captivity. However, this is not correct. Narrations of Aḥādīth79 and history80 very clearly mention that ‘Uqbah bin Abī Mu‘īṭ was killed in the field of battle, and was among those chieftains of Makkah whose corpses were buried in a pit. Albeit, the execution of Naḍr bin Ḥārith is evident from many narrations. The reason for his execution was that he was among those people who were directly responsible for the death of those innocent Muslims who had been martyred at the hands of the Quraish in Makkah. Furthermore, it is most probable that Naḍr bin Ḥārith was among those who had brutally martyred Ḥārith bin Abī Hālah, the step-son of the Holy Prophet(sa), in the early period of Islām.81 However, it is definite that except for Naḍr, no other prisoner was executed, nor was it a practice to execute prisoners merely due to their being an enemy or fighting on behalf of the opposing side. Therefore, later on, a specific injunction was revealed in the Holy Qur’ān with regards to this as well.82 Moreover, it should also be remembered that although many narrations have recorded the execution of Naḍr bin Ḥārith, there are also certain narrations which prove that he was not executed; rather, he remained alive after Badr for a period in time and finally became a Muslim, and joined the servants of the Holy Prophet(sa) at the occasion of the Ghazwah of Ḥunain.83 However, these latter narrations have generally been deemed weak in comparison to the ones mentioned first. 84[image: ] In any case, if there was any individual who was executed from among the prisoners, it was Naḍr bin Ḥārith, who was executed as an act of retribution. In this respect, it is also narrated that after his execution, when the Holy Prophet(sa) heard the painful couplets of his sister, he said, “Had these couplets reached me earlier, I would have forgiven Nadr.”85 In any case, except for Naḍr, no other prisoner was executed; rather, as mentioned above, the Holy Prophet(sa) emphatically commanded that the prisoners should be treated with kindness.

Upon returning from Badr, the Holy Prophet(sa) sent Zaid bin Ḥārith(ra) in advance so that he could convey the good news of victory to the people of Madīnah. Hence, he reached there prior to the Holy Prophet(sa), and conveyed the good news of victory to the people of Madīnah. Although the Companions of Madīnah were immensely jubilant over the grand victory of Islām, they were somewhat disappointed that they had been deprived of the spiritual reward of this magnificent Jihād. This good news also lessened the grief which had struck the Muslims of Madīnah in general, and Ḥaḍrat ‘Uthmān(ra) specifically, shortly before the arrival of Zaid bin Ḥārithah(ra) by the demise of Ruqayyah(ra), the daughter of the Holy Prophet(sa). The Holy Prophet(sa) had left her behind for the Ghazwah of Badr, due to her illness and it is for this reason that Ḥaḍrat ‘Uthmān(ra) was unable to participate in this Ghazwah.

When the Holy Prophet(sa) returned to Madīnah, he sought counsel as to what should be done with the prisoners. Generally, it was a practice in Arabia to execute prisoners or make them permanent slaves. However, the disposition of the Holy Prophet(sa) was averse to such harsh measures. Moreover, no divine injunctions in this respect had been revealed either. Ḥaḍrat Abū Bakr(ra) submitted, “In my opinion, they should be released on ransom, because after all, they are our brethren and kindred. Who knows, if tomorrow, devotees of Islām are born from among these very people.” However, Ḥaḍrat ‘Umar(ra) opposed this view and said:

“There should be no consideration of kinship in a matter of religion. These people have become deserving of execution due to their actions. My opinion is that all of them should be executed. As a matter of fact, the Muslims should execute their respective relatives by their own hands.”

Swayed by his innate nature of mercy, the Holy Prophet(sa) approved of the proposal made by Ḥaḍrat Abū Bakr(sa). He thus, issued an order against execution and directed that such idolaters who pay their ransom, would be released.86 Therefore, subsequently a divine injunction was also revealed to this effect.87 As such, a ransom of 1,000 dirhams to 4,00088 dirhams was set for each individual according to his means. In this manner, all of the prisoners continued to be released. ‘Abbās was the real paternal uncle of the Holy Prophet(sa) and he loved the Holy Prophet(sa) dearly. The Holy Prophet(sa) also loved him very much. With respect to him, the Anṣār submitted that he was their nephew89 and they were willing to release him without ransom. However, although it is permissible in Islām, rather, highly commendable, to release a prisoner as an act of benevolence, on this occasion, the Holy Prophet(sa) did not accept this with respect to ‘Abbās. The Holy Prophet(sa) said, “It is only upon the payment of ransom that ‘Abbās shall be released.”90 With relation to ‘Abbās, it is also narrated that when he was tied in the Masjid-e-Nabawī91, the Holy Prophet(sa) could not sleep due to his groaning at night. When the Anṣār found out, they loosened his bonds. When the Holy Prophet(sa) was notified, he  said, “If you choose to loosen his bonds, then do so for everyone else as well. There should be no discrimination in favour of ‘Abbās.” As such, the bonds of all the prisoners were loosened. Abul-‘Āṣ, the son-in-law of the Holy Prophet(sa) was also among the prisoners of Badr. His wife Zainab(ra) who was the daughter of the Holy Prophet(sa) and still resided in Makkah, sent a few items as a ransom. Among these items was a necklace. This was the same necklace which Ḥaḍrat Khadījah(ra) gave her daughter Zainab(ra) as part of her dowry. When the Holy Prophet(sa) saw this necklace, he was reminded of the memory of his late Khadijah(ra), and his eyes began to glisten with tears and he said to the Companions, “If you agree, return these items to Zainab(ra).” The  Companions merely needed an indication and instantly, the items were sent back to Zainab(ra). In lieu of a monetary ransom, the Holy Prophet(sa) set the condition with Abul-‘Āṣ that when he returned to Makkah, he would send Zainab(ra) to Madīnah. In this manner, a believing soul was delivered from a house of disbelief. After some time, Abul-‘Āṣ also became a Muslim and migrated to Madīnah and in this manner, husband and wife were once again reunited. With regards to the migration of Ḥaḍrat Zainab(ra), it is narrated that when she set out from Makkah to come to Madīnah, a few people from the Quraish of Makkah attempted to take her back by force. When she refused, a wretched man named Habbār bin Aswad very barbarically attacked her with a spear. The trauma and shock of the attack resulted in a miscarriage.92 As a matter of fact, on this occasion, she received such a deep shock that afterwards she was never able to fully recover. Ultimately, it was in this state of weakness and illness that she suffered an untimely demise.93

Among the prisoners, such people who were destitute and could not afford to pay the ransom were released by the Holy Prophet(sa) as an act of benevolence.94 As for those who were literate, the Holy Prophet(sa) granted them release on the condition that they would teach ten children how to read and write. As such, Zaid bin Thābit(ra), who subsequently served among the eminent scribes of the Holy Prophet(sa), also learned how to read and write by this means.95

Among the prisoners, was Suhail bin ‘Amr, who was from among the chieftains of the Quraish. He was an immensely eloquent and persuasive orator, and would generally speak against the Holy Prophet(sa). When he was captured at Badr, Ḥaḍrat ‘Umar(ra) submitted to the Holy Prophet(sa), “O Messenger of Allāh! The front teeth of Suhail bin ‘Amr should be removed, so that he no longer remains able to spread poison against you.” The Holy Prophet(sa), however, strongly disapproved of this proposal and said, “‘Umar, how do you know that God may not later place him in a position which is praiseworthy?” Hence, at the occasion of the victory of Makkah, Suhail became a Muslim and upon the demise of the Holy Prophet(sa), he delivered very effective addresses in favour of Islām, to save those people who had begun to waver, and many such people were saved as well. It is also narrated with regards to Suhail, that one time during the Khilāfat of Ḥaḍrat ‘Umar(ra), he, along with Abū Sufyān and various other chieftains of Makkah who had accepted Islām at the victory of Makkah, went to meet Ḥaḍrat ‘Umar(ra). Coincidentally, at the same time, Bilāl(ra), ‘Ammār(ra), Suhaib(ra), and others also came to meet Ḥaḍrat ‘Umar(ra). These people were those who had remained slaves and were very poor, but they were among those who had accepted Islām in the early days. When Ḥaḍrat ‘Umar(ra) was notified, he invited Bilāl(ra), etc., to come and see him first. Upon witnessing this sight, Abū Sufyān(ra), who perhaps still somewhat possessed a tinge of ignorance, became furious and said, “Were we to witness such disgrace as well? Are we to wait, while these slaves are granted the honour of audience.” “Then who is to blame for this?” retorted Suhail, “Muḥammad(sa) invited us all to God and they accepted him immediately while we held back. Then should they not possess superiority over us?”96 Among the prisoners, was an individual named Walīd bin Walīd, who was the son of Walīd bin Mughīrah, the head chieftain of Makkah and brother of Khālid bin Walīd. The Companions fixed a ransom of 4,000 dirhams for him, which was paid by his brothers. Walīd was freed and reached Makkah. Upon reaching Makkah, Walīd declared his acceptance of  Islām. His brothers became very upset and said, “If you had decided to accept Islām, why then did you pay the ransom?” Walīd responded, “I postponed my declaration of the acceptance of Islām until after the ransom had been paid, so that the people do not think I have become a Muslim to save myself from the ransom.” Subsequently, the people of Makkah imprisoned him and  inflicted severe hardships upon him. However, he remained steadfast and after some time found an opportunity and fled to Madīnah.97

When news was received that the army of the Quraish had been defeated and the chieftains of the Quraish had been destroyed, a state of lamentation broke out in Makkah. Upon witnessing this state, Abū Sufyān and various other influential members of the Quraish announced that no one was to mourn the casualties of Badr, until revenge had been sought from the Muslims. In this manner, the emotional lamentation of the masses was transformed into a preparation for revenge. The shock at Badr however, was not such as could be easily repressed by the Arab nature. After a few days of steadfastness and silence, cries of mourning once again began to echo in almost every house. There was public lamentation in the streets and alleys of Makkah over those who had fallen at Badr. The inherent fiery nature of the Arabs, coupled with the destruction at Badr, resulted in a great deal of mourning and this practice continued for one month. In the beginning, the Quraish refrained from openly mourning. However, later on, they burst due to an inability in suppressing their vehemence in mourning. There is a narration which has been particularly mentioned from this time, and we record it here for the insight of our readers. Aswad bin Muṭṭalib was a chieftain of Makkah. Two of his sons and one grand-son were killed in the battle of Badr, but he was silent due to the verdict passed by the chieftains of the Quraish. He thus, continued to melt in his excessive grief. One night, while sitting at home, he heard the sounds of weeping and wailing from the street outside. This sound made him restless and he summoned his servant and said:

“Go and see where this noise is coming from. Perhaps the chieftains of the Quraish have given permission to mourn. For if it is true, then a fire burns within my heart. I too shall weep to my heart’s content, so that the anguish of my heart may be somewhat relieved.”

The servant went and returned with the news that a woman had lost her camel and she was lamenting over its loss. Poetry was deeply rooted in the inherent nature of the Arabs. The following couplets flowed helplessly from the mouth of Aswad, and his repressed emotions burst from within:
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“Does this woman weep because she has lost her camel, and this grief does not allow her to sleep at night? O woman! why do you weep over a camel? Weep over Badr when our destiny favoured us not. Indeed! If weep you will, then weep for my ‘Aqīl, and my Ḥārith, the Lion of Lions.”98

Therefore, in this manner, the announcement to refrain from mourning was left in the dust and one after the other, all of the Quraish began to follow suit. There was only one home which was silent and it belonged to Abū Sufyān. Hind, the wife of Abū Sufyān, was the daughter of ‘Utbah bin Rabī‘ah, the head chieftain of the Quraish. It has already been mentioned that ‘Utbah, his son Walīd and his brother Shaibah, were put to dust in the field of Badr. However, Hind, who possessed attributes similar to that of men, did not utter a word in lamentation. People would come to her and inquire, “O Hind! Why are you silent?” Hind would respond:

“If tears could extinguish the fire of my grief, I would weep as well, but I know that tears cannot extinguish my fire of anguish. Now, this fire will only be put out when you step into the field of battle against Muḥammad(sa) again and seek revenge for Badr.”99

The battle of Badr had a deep and lasting effect on both the disbelievers and the Muslims. It is for this reason that this battle possesses a distinct significance in the history of Islām; to such an extent, that the Holy Qur’ān has named this battle “Yaumul-Furqān,” i.e., the day upon which a manifest distinction was made between Islām and disbelief. There is no doubt that other wars also took place between the Quraish and the Muslims afterwards, and some of them were immensely fierce. At times, the Muslims were confronted with delicate situations, but in the battle of Badr, the spine of the Quraish had been broken, which no surgical operation could permanently repair thereafter. As far as the number of casualties was concerned, this was no great defeat. The death of seventy or seventy-two warriors for a people like the Quraish, can in no way be deemed a national devastation. In the battle of Uḥud, this was the number of Muslim casualties. However, this loss did not even prove to be a temporary hindrance in the victorious pathway of the Muslims. Why then was the battle of Badr dubbed Yaumul-Furqān? In response to this question, the best answer is in the following words of the Holy Qur’ān:
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“Verily, on that day, the root of the disbelievers was cut off.”100

In other words, the blow of the battle of Badr hit the root of the disbelievers, and it was shattered to pieces. If this very blow had struck the branches instead of the root, irrespective of how great a loss it would have inflicted, this loss would have been nothing compared to the one actually incurred. However, this blow to the root turned this lush green tree to a pile of coal, in a matter of moments. Only those branches survived which attached themselves to the other tree, before drying away. Therefore, in the field of Badr, the loss of the Quraish was not measured by the number of men who died, rather, by the people who died. When we cast a glance upon the casualties of the Quraish from this perspective, there remains no room for even the slightest doubt or uncertainty, that in Badr, the root of the Quraish was truly cut off. ‘Utbah, Shaibah, Umayyah bin Khalf, Abū Jahl, ‘Uqbah bin Abī Mu‘īṭ and Naḍr bin Ḥārith, etc., were the moving spirit of the Quraish. This spirit flew off from the Quraish in the valley of Badr forever, and they were left like a lifeless body. It is for this reason that the battle of Badr has been given the name of Yaum-e-Furqān. Even the Quraish themselves were able to measure this loss very well. As such, mourning the casualties of Badr, a renowned poet of the Quraish states, and how wonderful indeed:
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“After these chieftains of the Quraish who were killed at Badr, such people have taken up seats in the nation’s leadership, that if the day of Badr had not taken place, these people would never have become chieftains.”101

Goodness gracious! How great a devastation overtook this nation! The defeat at Badr made the nation a widow as it were. No doubt, the sons of these chieftains were still present within the Quraish in large numbers, and there were also such people who could be deemed as falling into the second order of society. However, as for those towering leaders who were the moving spirit of the hostile designs against Islām, and who were followed by their people like the following of sheep, despite the inherently free nature of the Arabs, were all mixed to dust. In this respect, it seems as if there was a distinct divine decree in motion, because even Abū Lahab, who did not participate in the battle of Badr, but stood in the front line of the opponents of Islām, could not be saved from destruction. A few days after Badr, he contracted a foul disease in Makkah; and dying a very disgraceful death, he met his associates who had been killed at Badr.102 Now, only Abū Sufyān remained, who had perhaps been spared due to his destiny to accept Islām at the victory of Makkah. After Badr, it was he who was crowned with the leadership of the Quraish. Discussing the consequences of Badr, Sir William Muir writes:

“There was much in the battle of Bedr which Mahomet could plausibly represent as a special interposition of the Deity in his behalf. Not only was a most decisive victory gained over a force three times his own in number, but the slain on the enemy’s side included in a remarkable manner, many of his most influential opponents. In addition to the chief men killed or made prisoners, Abu Lahab, who was not present in the battle, died a few days after the return of the fugitive army - as if the decree marking out the enemies of the Prophet was inevitable.”103

On the other hand, the position of the Muslims became significantly stronger as a result of the battle of Badr. The reason being that firstly, this magnificent and unanticipated victory instilled a kind of awe within the tribes of Arabia, in support of the Muslims. Secondly, the spirits of the Muslims themselves were definitely raised as well, and a valid sense of confidence was also developed. Another result of this victory was that the hypocrites of Madīnah were also struck with awe and curbed. Furthermore, since this victory was achieved in completely unexpected circumstances and was a magnificent national memory for both parties in terms of its consequences and influences, the battle of Badr was looked upon as a distinct milestone for the Muslims. Hence, those Companions who took part in this war were considered distinct among others. On one occasion, a Companion of Badr committed a grave mistake, and Ḥaḍrat ‘Umar(ra) urged that he should be punished considering it to be an act of national treason (although he was a sincere Companion, but happened to commit a mistake), the Holy Prophet(sa) forbade it saying, “This individual took part in Badr, and mistakes of this nature committed by such people, are forgiven in the sight of Allāh.”104 In the era of Ḥaḍrat ‘Umar(ra) as well, when stipends were fixed for the Companions, those who had taken part in Badr especially received a larger stipend. Even the Companions themselves would feel just pride on account of their participation in the battle of Badr. Therefore, Mr. Muir writes:

“Its significance [i.e., the battle of Badr] is also stamped by the exalted rank assigned to each one of the famous Three Hundred. After the death of Mahomet their names were enrolled as recipients of princely dotations in the great ‘Register of Bedr.’ These were the peerage of Islâm. ‘Bring me here the garment in which I went forth to Bedr ; for this end have I kept it laid up unto this day.’ So spake Sa‘d, the youthful convert of Mecca, now about to die at fourscore years of age. Crowned with renown as the conqueror of Persia, the founder of Cûfa, and the Viceroy of Irâc, his honours were all cast into the shade by the glory of having shared in the battle of Bedr. In his eyes the ‘garment of Bedr’ was the highest badge of nobility, and in it would he be carried to his grave.”105

In the Holy Qur’ān, even God has given special distinction whilst alluding to the battle of Badr. Almost the whole of Sūrah Anfāl is an exposition of this occurrence. Moreover, the prophecy regarding Badr, which was revealed in Makkah, has also been mentioned prominently in the Holy Qur’ān. Hence, in Sūrah Qamar, it has been alluded to in the following words:
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“Do the disbelievers say, ‘We have gathered to seek revenge?’ This army shall soon be routed and will turn their backs in flight. As a matter of fact, this Hour shall be the Hour of their punishment. And the Hour will be most calamitous and most bitter.......On that day, these people shall be dragged into the fire (i.e., war) upon their faces, and it will be said to them, ‘Taste ye, the touch of hell.’”106

Was this prophecy not fulfilled to the letter? Then, even in past scriptures particular mention of Badr has been made. As such, in the book of Isaiah107 under the title “A Divine Word Regarding the Arabs,” the following prophecy has been recorded:

“In the forest in Arabia shall ye lodge, O ye travelling companies of Dedanim. The inhabitants of the land of Tema brought water to him that was thirsty, they prevented with their bread him that fled. For they fled from the swords, from the drawn sword, and from the bent bow, and from the grievousness of war.108 For thus hath the LORD said unto me, within a year, according to the years of an hireling, and all the glory of Kedar shall fail: And the residue of the number of archers, the mighty men of the children of Kedar, shall be diminished: for the LORD God of Israel hath spoken it.”

Therefore, this war was a very significant and magnificent occurrence in the history of Islām and its effects were very deep and lasting for both the disbelievers and the Muslims. Where the root of the disbelievers was cut, the root of the Muslims was firmly grounded in the earth, as far as apparent means were concerned. However, in one aspect, if the battle of Badr resulted in joyous fruits for the Muslims, in another respect, it also temporarily posed for them graver dangers. The reason being that naturally, the hearts of the Quraish had become satiated with emotions of revenge after the destruction at Badr. Moreover, since the administration and responsibility of the national work of the Quraish was now in the hands of young men, who are naturally more passionate and careless of repercussions, for this reason, after Badr, the threat of an attack by the disbelievers upon Madīnah took on a more terrifying state. On the other hand, where the tribes of Arabia were awe-struck after the battle of Badr, by the same token, their apprehension towards the Muslims grew even  more than before as well. They began to think that if a quick means to eliminate Islām and utterly destroy the Muslims was not devised, this nation would acquire such strength in the land, that it would become impossible thereafter to eliminate them. It is for this reason that after the battle of Badr their hostile efforts took on a more practical and dangerous state. The Jews of Madīnah were also startled and became vigilant. Another threatening outcome of Badr was that the disbelievers of Makkah, who until now were fighting on the basis of apparent force and arrogance, now began to incline towards secret conspiracies, after facing defeat by the Muslims in an open arena. Hence, the following occurrence, which took place only a few days after Badr, is categorical evidence of this threat. As such, it is written that a few days after Badr, ‘Umair bin Wahb and Ṣafwān bin Umayyah bin Khalf who were influential among the Quraish, were sitting in the courtyard of the Ka‘bah mourning the casualties of Badr. Suddenly, Ṣafwān addressed ‘Umair saying, “Life is no longer worth living.” ‘Umair understood this hint and said:

“I am prepared to put my life in danger, but the thought of my children and debts restrains me. If it were not for this, going secretly to Madīnah and putting an end to Muḥammad(sa) would be a minor thing. I also have an excuse to go there because my son is a prisoner there.”

Ṣafwān said, “I take responsibility for your debts and for your children. You must go and carry out this work in some way.” Hence, this plan was settled and ‘Umair took leave of Ṣafwān. Upon reaching home, ‘Umair boiled a sword in poison and set out from Makkah. When he reached Madīnah, Ḥaḍrat ‘Umar(ra) who was very intelligent in such matters, became apprehensive. He immediately went to the Holy Prophet(sa) and informed him that ‘Umair had come and that he was apprehensive in this regard. The Holy Prophet(sa) instructed him to bring ‘Umair. Ḥaḍrat ‘Umar(ra) went to bring ‘Umair, but before leaving, he told the Companions that he was going to bring ‘Umair in order to meet the Holy Prophet(sa), however, he doubted his intentions and they should go and sit with the Holy Prophet(sa), and remain vigilant. After this, Ḥaḍrat ‘Umar(ra) brought ‘Umair and arrived in the presence of the Holy Prophet(sa). The Holy Prophet(sa) kindly asked ‘Umair to sit next to him and inquired, “How have you come ‘Umair?” ‘Umair responded, “My son has been made a prisoner at your hand. I have come to obtain his release.” The Holy Prophet(sa) said, “Why then have you hung this sword upon your shoulder?” He responded, “What do you ask of the sword? Did the swords do us any good at Badr?” The Holy Prophet(sa) urged, “Tell me the truth as to why you have come.” “As I have just mentioned,” he said, “I have come to obtain the release of my son.” The Holy Prophet(sa) said, “Well then, in other words, you have not hatched a conspiracy with Ṣafwān in the courtyard of the Ka‘bah?” ‘Umair was thrown aback, but managed to regain himself and said, “I have made no such conspiracy.” The Holy Prophet(sa) said, “Did you not conspire to kill me? But remember, God shall not afford you the ability to reach me.” ‘Umair went into a state of deep reflection and said:

“You speak the truth, we did in fact conspire as you have mentioned. It seems however, as if God is with you, Who has informed you of our intentions. For there was no third individual present among us, when Ṣafwān and I were discussing this matter. Perhaps Allāh brought about this plan of ours in order to make me believe. I believe in you with a sincere heart.”

The Holy Prophet(sa) was pleased of the acceptance of ‘Umair and said to the Companions, “Now he is your brother. Instruct him in the teachings of Islām and release his prisoner.” Therefore, ‘Umair bin Wahb(ra) became a Muslim and it was not long before he progressed distinctly in his faith and sincerity. Ultimately, he became so captivated by the light of truth that he urged the Holy Prophet(sa) to permit him to go to Makkah, so that he could preach to the people there. The Holy Prophet(sa) granted him permission and upon reaching Makkah, he secretly converted many people through his fervent preaching. Day in and day out, Ṣafwān, waited anxiously to hear news of the assassination of the Holy Prophet(sa), and would tell the Quraish to prepare for good news. However, when he witnessed this sight, he lost his mind.109

At this instance, if the question arises as to how the Holy Prophet(sa) discovered that ‘Umair had come with this intention, then the straight and simple answer is that the God Who had sent the Holy Prophet(sa) as a Prophet to reform the world, and from Whom nothing is hidden, was the One Who gave him this knowledge. In actuality, whilst studying the Sīrat of the Holy Prophet(sa), it should be remembered that the Holy Prophet(sa) was no ordinary man. As a matter of fact, the claim of the Holy Prophet(sa) was that he was a Prophet and Messenger; rather, the Seal of the Prophets appointed by God. Therefore, it is necessary to study the Sīrat and biography of the Holy Prophet(sa) in light of the precepts of prophethood. Hence, according to the needs of the time, just as Allāh would inform other Prophets and Messengers of knowledge of the unseen, and every so often, extraordinary happenings and miracles have been manifested through them, for this reason it was necessary for Allāh the Exalted to manifest the hidden powers of His knowledge and Omnipotence through the Holy Prophet(sa) as well. Furthermore, if we can accept other worldly things based on the testimony of credible people, there is no reason not to accept divine signs and miracles in the existence of reliable testimony. Albeit, just as other things are accepted after thorough research, similarly, rather, more so, it is necessary to fully research the truth of divine signs and miracles; and only those things should be accepted which have been authenticated by trustworthy testimony, so that false and fabricated stories do not find way into authentic history. However, this is a delicate and significant issue, which shall be discussed, God-willing, on another occasion.
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Effect of Badr Upon the Idolaters of Madīnah

Until now, many people from the tribes of Aus and Khazraj still stood firm upon polytheism. The victory of Badr resulted in a movement among these people and upon witnessing this magnificent and extraordinary victory, many people from among them became convinced of the truth of Islām. Thereafter, the element of idol worship began to diminish very rapidly in Madīnah. However, there were also some in whose hearts this victory of Islām had sparked a fire of rancour and jealousy. Finding it unwise to oppose openly, apparently they accepted Islām, but from the inside they sought to uproot it and joined the party of the hypocrites. The most prominent among the latter class of people was ‘Abdullāh bin Ubayy bin Sulūl, who was a very renowned chieftain of the Khazraj tribe. Due to the arrival of the Holy Prophet(sa) to Madīnah, he had already suffered the shock of having his leadership taken from him. After Badr, this individual became a Muslim at the outset, but his heart was satiated with malice and enmity towards Islām. He became the leader of hypocrisy and secretly began to hatch a series of conspiracies against Islām and the Holy Prophet(sa). As such, it shall become evident from events, which unfolded hereafter that on certain occasions, this individual became a means of creating very delicate situations for Islām.


Victory of the Byzantine Empire and Prophecy of the Holy Prophet(sa)

It was mentioned in Volume I of this book, that in those days the kingdoms of Byzantium and Persia were at war, and naturally the sentiments of the Makkans were with the Persians who were polytheist like themselves. The Holy Prophet(sa) was still residing in Makkah when he received revelation from God and prophesied that in this war although the Byzantines would have to face defeat in the beginning, but ultimately they would triumph over the Persians and in a period of three to nine years, the Byzantines would prevail. This prophecy was made at a time when the Persian armies continued overpowering Byzantium and much of its territory had been snatched by Persia. Apparently, it seemed as if there was no hope for Byzantium. Upon witnessing this state, the disbelievers of Makkah were very pleased and when the Holy Prophet(sa) made this prophecy, they would assert that it would never happen that Byzantium would now be able to attain dominance. Hence, motivated by them, Ḥaḍrat Abū Bakr(ra) also placed a wager on it.1 However, the mistake committed by Ḥaḍrat Abū Bakr(ra) was that he agreed with the disbelievers of Makkah and limited a period of three to nine years, which was the term mentioned by the Holy Qur’ān, to merely six years. In this manner, the Quraish received a false opportunity to rejoice. Afterwards, however, the Holy Prophet(sa) made the rectification that no one had the right to limit a term set by God and that the full term was nine years; therefore, everyone should wait until this time for the prophecy to be fulfilled. Hence, nine years had not passed when the war took a sudden turn and hitting Persia with defeat upon defeat, Byzantium seized all of its lost territory, and the war concluded with a Byzantium victory. These were the same days when the Companions defeated the Quraish of Makkah, in the field of Badr. In other words at this time, the Muslims were met with two joys, while the Quraish of Makkah were confronted with two misfortunes.2 In various narrations it has been related that the Byzantines acquired this victory in the era of the Treaty of Ḥudaibiyyah. However, these narrations are not contradictory, because in actuality, the era of the Byzantine victory covered a period spanning from the battle of Badr to the Treaty of Ḥudaibiyyah.





1 Until then, it was not prohibited to set a wager in Islām.
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Chapter 5

Conduct of the Holy Prophet(sa) with Slaves and His Teachings on the Issue of Slavery


Issue of Slavery and the Holy Prophet(sa)

War possesses a fundamental relationship with the issue of slavery and Badr was the first formal war to have taken place between the disbelievers and Muslims. For this reason, in mentioning the battle of Badr, the question naturally arises as to what teaching the Holy Prophet(sa) gave with respect to the issue of slavery and what practice he employed in this regard. Hence, prior to moving forward it would not be inappropriate to write a brief note on the issue of slavery. However, this issue is extremely vast and very sensitive. Furthermore, in order to comment upon this issue one is compelled to take up many other discussions, for which there is not sufficient room here. Moreover, in my capacity as a historian, I cannot overly involve myself in such academic discussions. Therefore, on this occasion, I shall only cast a brief glance upon this issue from a fundamental perspective; and even in this regard, I shall confine myself only to such issues as relate directly to the teachings of the Holy Prophet(sa) and his practice.

First and foremost it should be understood that as elaborated upon in Encyclopedia Brittannica, slavery actually began in the world as a result of war. Initially, the manner in which people were forced into slavery was through the aftermath of war between two tribes, two nations, or two countries. As a matter of fact, quite often, many or all of the males belonging to the defeated nation would be executed; and the women and children (except for those who were considered worthy of death), would be taken captive and made slaves. Thereafter, these slaves would be subjected to various types of work and labour. After this, on the one hand, civilization and commerce progressed in the world, and the demand for labourers and servants also began to grow. On the other hand, the practical experience of making women and children into slaves demonstrated that an excellent and easy method by which service and labour could be generated, was to enslave the people of a defeated nation. For this reason, gradually the practice, which then became prevalent, was that except for those people who for some reason, were considered worthy of death, even the men of a defeated nation were made slaves as opposed to being killed. They would then be subjected to forced labour in various domestic, national and individual tasks. As such, history reveals that this practice gradually became so widespread that the number of slaves in certain countries even surpassed the actual population of the residents themselves; and the practice of slavery became an essential part of civilization and society. These slaves were considered to be the full property of their master, and he possessed the right to keep them as he so willed, use them for whatever task he wished, give them any punishment he desired and sell them to another individual whenever and however he so pleased.

Ultimately, this system took on such a vast nature that even the offspring of these slaves were considered to be the property of their master, and in this manner a continuous and never ending practice of slavery became prevalent. Furthermore, people eventually realized that this was a very profitable practice, whereby service could be derived from servants and labourers for absolutely nothing. It was not necessary to give them a wage, etc., and the slave was compelled to perform any service in all circumstances. As a matter of fact, aside from service, other benefits could be derived from them as well. Hence, aside from the practice of taking in prisoners of war, people invented many other cruel means by which to acquire slaves. For example, without any reason, people would attack a weaker tribe or raid a caravan and capture all of its men and women and make them slaves. Then, the blemish of slavery would continue to forever taint the progeny of these unfortunate people. Therefore, gradually, both just and unjust means of making slaves became customary and established throughout the world. At the time of the advent of Islām, this practice was more or less present in all countries. In the kingdoms of Byzantium, Greece and Iran, etc., hundreds of thousands of slaves were living a life of grief and misery. There was no one to tend to them and in their collective capacity, their state was no better than that of animals. In this era, even in the country of Arabia, there were thousands of slaves. Moreover, the possession of a certain number of slaves was considered to be a necessary part of the property of the affluent. The people of Arabia particularly considered slaves to be immensely contemptible and disgraceful, and would treat them as cruelly as they desired. As such, the severe cruelties inflicted upon such slaves who became Muslim by the chieftains of the Quraish, have been mentioned in Volume I of this book.

Upon receiving revelation from God, when the Holy Prophet(sa) made his claim to Prophethood, one commandment from among his early teachings was that slaves should be treated with compassion and kindness. Moreover, it was in this early era when the Holy Prophet(sa) began to encourage the freeing of slaves as well. As a matter of fact, in this regard a Qur’ānic injunction was revealed, that the freeing of slaves was a very good deed.1 Along with the merit and attraction of the Islāmic teaching itself, this particular injunction had a very deep effect on the slaves of Arabia. They began to perceive the voice of the Holy Prophet(sa) as being the voice of a Saviour. It is for this reason that despite the very ruthless cruelties inflicted upon the Muslim converts by the chieftains of Makkah, Islām began to rapidly spread among slaves. Therefore, as mentioned in Volume I of this book, the ratio of slaves among the early Muslims was extraordinarily high. Moreover, history establishes that even in the early era, these people were not considered lower than others in any way. Subsequently, as Islāmic injunctions continued to be revealed, the position of slaves became more and more stronger and their conditions continued to improve. Ultimately, except for a difference in administration, where one individual was an officer and the other was his subordinate, no discrimination remained. On the other hand, the liberation movement of slaves continued to gain strength day by day, and the Muslims participated in this scheme with a spirit of healthy competition according to the emphatic teaching of the Holy Prophet(sa) and his practical example. Hence, the Holy Qur’ān, books of Aḥādīth, and history are replete with these accounts.

However, in this regard, the question is whether the work of the Holy Prophet(sa) remained limited merely to that which has been mentioned above, and did the Holy Prophet(sa) not undertake any practical steps to abrogate the unjust and cruel practice of slavery? Even if that was all, the Holy Prophet(sa) would still prove to be a Grand Benefactor to the world, in that he offered significant services in improving the state of slaves, introduced a movement to free them and gave this movement a practical form. Yet, despite all this, the practical efforts of the Holy Prophet(sa) in this regard, which may be described as the true motivating spirit of this movement, remain hidden. As far as our research is concerned, and this research is not the result of bias, rather, it is based on historical account, the Holy Prophet(sa) not only improved the state of slaves, but also did away with the unjust and cruel practices of slavery for the future as well. In other words, the teaching brought by the Holy Prophet(sa) relevant to the issue of slavery was divided into two categories, as far as efforts of reform were concerned: firstly, an improvement in the state of existing slaves and steps in securing their freedom; secondly, the establishment of fundamental injunctions for the future. At this point, we shall present a brief overview on both these aspects in light of the teaching presented by the Holy Prophet(sa) and his practical example.
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Teaching of the Holy Prophet(sa) Regarding the Betterment of Existing Slaves

Taking natural sequence into consideration, first we take up the discussion which relates to existing slaves. Hence, it should be known that the Holy Qur’ān states:

[image: ]

Meaning, “O ye Muslims! Allāh the Exalted commands you to show kindness and benevolence towards parents, and to kindred, and orphans and the needy.....and towards your slaves and bond-women; And know that surely Allāh loves not the proud and boastful.”1

In this verse it has been commanded that slaves should be treated kindly and benevolently.

Then He states:

[image: ]

Meaning, “O ye Muslims! Marry not idolatrous women until they believe; And know that a Muslim bond-woman is better than an idolatress, although she may appear better to you; And O ye Muslims! Give not believing women in marriage to idolaters, until they believe; And know that even a Muslim slave is better than an idolater, although he may appear better to you.”2

In this verse, aside from the fact that the position of slaves has been made significantly stronger, a door has been opened for marriages of free Muslim men and women with slaves and bond-women, so that this relationship of equality and affinity improves the state of slaves as quickly as possible. As such, among other wisdoms, according to this principle, the Holy Qur’ān has also commanded that after the final and exceptional limit of four wives has been reached, if the question of marrying a female servant arises for a Muslim, this fixed limit of four would not be a hindrance in his path. Such a person would be permitted to marry the female servant in all circumstances3 so that the path to the improvement of the state of slaves is never obstructed. Then He states:

[image: ]

Meaning, “O Messenger! The women you have married until now (are sufficient for your endeavours in preaching, training and governance), hence, it is not permitted that you marry any other women. Albeit, if the question of marrying a female slave arises then permission is granted.”4

This injunction is also due to the fundamental purpose mentioned above. Furthermore, another reason was so that an excellent model could be established for the Muslims by the practical example of the Holy Prophet(sa).

Then He states:

[image: ]

Meaning, “O ye Muslim women! Display not your beauty and embellishments except to your husbands and to such and such near relatives. In other words, observe the limitations of Pardah5 which have been enjoined upon you. Albeit, you are not required to observe Pardah from your slaves.”6

From this verse it becomes evident that the actual purport of this Islāmic teaching relevant to slavery was to ensure that Muslims treated slaves exactly as their own near relatives. This was to the extent that Muslim women were not required to observe Pardah from their slaves, so that feelings of alienation were dispelled completely and such interaction was developed as in the case of relatives.

Then, it has been mentioned in a Ḥadīth:

[image: ]

Meaning, “Abū Dharr(ra) narrates that the Holy Prophet(sa) would state, ‘Your slaves are your brethren. Hence, if an individual has a slave under his control, then he should feed him what he eats himself and he should clothe him with what he wears himself. Do not burden your slaves with a task that is beyond their capacity and if you do, then assist them in this task yourselves.’”7

The words “assist them” also indicate that the task assigned should not be of a nature that if the master was required to do it himself, he would consider it degrading. Rather, the task should be of such as could be performed by the master as well and one he was prepared to perform himself. This Ḥadīth is very clear in its meaning and it is categorical evidence of the fact that the teaching brought by the Holy Prophet(sa) has not only commanded that slaves be treated well, but also with the utmost kindness. Most definitely, the like of this cannot be found in any other religion or nation. Moreover, the true objective of this teaching was actually to ensure that Muslims fully considered their slaves as brothers. They were taught to keep slaves exactly as they lived themselves, so that their civilization and society was elevated to exactly the same level as those who were free, and feelings of inferiority were dispelled from their hearts completely. Otherwise, such an in depth teaching would not have been given, whereby it was instructed that slaves should be kept exactly as a person lived himself, merely for the purpose of treating them well. After all, there is such a thing as giving regard to status, and Islām accepts this as well.

Then it is narrated in a Ḥadīth:

[image: ]

Meaning, “‘Ubādah bin Walīd(ra) narrates that on one occasion we met a Companion of the Holy Prophet(sa) named Abul-Yusr(ra). At the time one of his slaves also accompanied him and we noticed that he was clothed in a streaked cloth and Yemeni cloth. Similarly, his slave was also wearing a streaked cloth and Yemeni cloth. I said, ‘O Uncle! Why did you not take his streaked cloth and give him your Yemeni cloth, or take his Yemeni cloth and give him your streaked one, so that both of you could wear a matching pair of clothes?’ Abul- Yusr(ra) stroked my head, supplicated in my favour and said, ‘O nephew! My eyes have seen, my ears have heard and my heart has given place to the statement of the Holy Prophet(sa) that, ‘Feed your slaves what you eat and clothe them with what you wear yourselves.’ Hence, I prefer greatly to give my slave an equal share of the wealth of this world, as opposed to losing my spiritual reward on the day of resurrection.’”8

This Ḥadīth is even more emphatic in its wording than the previous Ḥadīth. Furthermore, this also demonstrates that the Companions would act upon this exhortation of the Holy Prophet(sa). As a matter of fact, they were so absorbed in the fulfillment of this admonition that they could not even accept there being discrimination in the standard of their own clothing and that of their slaves. Rather, even the slightest difference in apparent form was not left unnoticed.

Then, it is narrated:

[image: ]

Meaning, “Abū Nawār(ra), who was a merchant of cotton cloth, narrates that on one occasion Ḥaḍrat ‘Alī(ra) came to his shop. At the time he was accompanied by one of his slaves. ‘Alī(ra) purchased two thin shirts and said to his slave, ‘Select the shirt you desire from among these two.’ Hence, the slave chose a shirt and Ḥaḍrat ‘Alī(ra) wore the one which was left behind.”9

This narration demonstrates that according to the instruction of the Holy Prophet(sa), at times, selected Companions would act so cautiously, that the first opportunity to choose from things belonging to them was given to their slaves. Then, they would take whatever was left behind. This is the highest degree of generosity which an individual can show to someone else. Most definitely, such a level of generosity towards slaves cannot merely be for the purpose of treating them well. Rather, in this conduct, the very same far-reaching objective was in view, whereby these slaves should be made to attain the level of free people in terms of their morality and society, so that they became capable of manumission.

Then, it is narrated in a Ḥadīth:

[image: ]

Meaning, “Abū Hurairah(ra) narrates that the Holy Prophet(sa) would state, ‘O ye Muslims! You should not say, ‘My slave, my bond-woman.’ Rather, you should say, ‘My lad, my lass.’ A slave should also refrain from calling his owner ‘Rabb’ i.e., my Lord, rather, he should address him by saying, ‘My master’ or ‘My guardian.’”10

In this Ḥadīth, the mindset of both master and slave has been set aright. In other words, on one hand, thoughts of pride and arrogance have been effaced from the heart and mind of the Master; and on the other hand, feelings of confidence and self-respect have been instilled in the heart of the slave. Moreover, coupled with the practical and societal reformation, which has been mentioned above, this mental reform was like gold further beautified by ornament. After this, there remained no hindrance in the complete transformation of circumstances and thoughts. Similarly, there are many other Aḥādīth and Āthār11 as well, which prove that Islām has laid very emphatic stress upon the reformation, well-being, comfort and convenience of slaves. Moreover, in this teaching, the actual objective of Islām was to bring the civilization, society, respect and dignity of slaves and their masters to an equal level, so that slaves could become capable of release as quickly as possible, and so that they could become beneficial and useful citizens of the country.

It should also be remembered that the rights of slaves, which have been presented above by way of example, were not mere recommendations. Rather, they were religious and legal orders. Furthermore, the rights of slaves were very strictly guarded by the Islāmic State.

As such, it is narrated in a Ḥadīth:

[image: ]

Meaning, “Abū Mas‘ūd Badarī(ra) relates that on one occasion, due to some reason, I hit my slave. At that time, I heard a voice of a person from behind me saying, ‘Look here Abū Mas‘ūd! What are you doing?’ But in my anger, I could not recognize the voice, and continued beating my slave. During this time, the voice began to move closer. When I turned around, I found the Holy Prophet(sa) approaching me, repeating the same words, ‘Look here Abū Mas‘ūd! What are you doing?’ Upon seeing the Holy Prophet(sa) my staff fell from my hands. The Holy Prophet(sa) angrily looked towards me and said, ‘O Abū Mas‘ūd! There is a God above you, Who possesses more power with respect to you than you possess over this slave.’ I submitted, ‘O Messenger of Allāh! I free this slave for the sake of God.’ The Holy Prophet(sa) said, ‘If you had not done so, the fire of hell would have burned your face.’”12

Then, it is narrated in a Ḥadīth:

[image: ]

Meaning, “Ibni ‘Abbās(ra) relates that once a slave presented himself before the Holy Prophet(sa) and began to say, ‘O Messenger of Allāh! My master married me to his bond-woman, but now he desires to annul our marriage and separate us from each other. Upon hearing this, the Holy Prophet(sa) took to the podium angrily and addressed the people saying, ‘O ye Muslims! What is the matter with you that first you marry your slaves to your bond-women and then you desire to separate them of your own accord? Listen well! This can never happen. It is the right of the husband to give a divorce but you cannot compel your slaves to do so.’”13

Then it is narrated in a Ḥadīth:

[image: ]

Meaning, “Imām Mālik relates that it was a practice of Ḥaḍrat ‘Umar(ra) to go to the suburbs of Madīnah every week. Whenever he would notice a slave being subjected to work that was beyond his capacity and ability, he would order the work to be lightened.”14
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Teaching of the Holy Prophet(sa) Regarding the Manumission of Existing Slaves

Now we take up the second aspect of this question, which relates to the manumission of existing slaves, which was a prime objective of Islām and the Founder of Islām. Hence, it should be known, that in this regard two methods have been employed by Islām; firstly, the ‘recommendatory method’ and secondly, the ‘coercive method.’ By the united effects of both these practices, the liberation movement was given strength. First we take up the recommendatory method. In the very beginning, when the Holy Prophet(sa) initially made his claim and he still resided in Makkah, the following divine revelation was sent down:

[image: ]

Meaning, “O Messenger! Are you aware of a religious precept, which may be likened to a great ascent upon a mountain, by which a person is able to climb to the heights of divine nearness? If you are unaware, then We tell you that it is the freeing of a slave.”1

Then, He states:

[image: ]

Meaning, “True virtue in the estimation of God is that an individual believes in God, spends in His cause for love of Him, on the kindred, and the orphans, and the needy, and the wayfarer, and for freeing slaves.”2

It is narrated in a Ḥadīth:

[image: ]

Meaning, “Abū Hurairah(ra) relates that the Holy Prophet(sa) would say, ‘Such a Muslim who frees a slave, would be granted complete salvation by Allāh the Exalted from hell.”3

Then, it is narrated in a Ḥadīth:

[image: ]

Meaning, “Barā’ bin ‘Āzib(ra) relates that a Bedouin presented himself before the Holy Prophet(sa) and said, ‘O Messenger of Allāh! Inform me of such a deed that if I perform it, I may be directly admitted into paradise.’ The Holy Prophet(sa) said, ‘You have used very few words, but inquired of a matter which is rather great. You should free a slave and if you are unable to do so alone, then do so with the help of others.”4

Then, it is narrated in a Ḥadīth:

[image: ]

Meaning, “Abū Burdah relates from his father that the Holy Prophet(sa) said, ‘If a person has a bond-woman whom he educates well, teaches good manners, frees her and then marries her, such an individual would be worthy of a double reward from God.’”5

Aside from these emphatic recommendations, the manumission of slaves has been established as law in the Islāmic doctrine as atonement for various lapses and sins. This can be understood as falling between the recommendatory method and coercive method. Hence, Allāh the Exalted states in the Holy Qur’ān:

[image: ]

Meaning, “The punishment of an individual who kills a believer by mistake is that he shall free a Muslim slave and pay blood money to be handed over to his heirs, unless they remit it by themselves. But if such an individual is unable to find a slave to be freed, then he shall fast for two consecutive months.”6

Then, He states:

[image: ]

Meaning, “If the person slain be of a people that is hostile to you and at war with you, but the person (i.e., the one slain) be a believer, then the punishment of the offender shall be the freeing of a Muslim slave. But if such an individual is unable to find a slave, then he shall fast for two consecutive months.”7

[image: ]

Meaning, “And if the person slain be of a people between whom and you there are covenants and agreements, even if he is a disbeliever, then the punishment of the offender shall be to pay blood money to the heirs of the person slain and to free a Muslim slave. But if such an individual is unable to find a slave, then he shall fast for two consecutive months.”8

Then, He states:

[image: ]

Meaning, “If a person takes an oath in the name of God, then breaks it, the expiation for this is the feeding of ten poor people according to his capacity, or the clothing of them, or the freeing of a slave. But whoso is unable to find a slave shall fast for three days.”9

Then, He states:

[image: ]

Meaning, “As to those who vow to abstain from their wives, but for some reason, desire to return to them, their expiation is the freeing of a slave.....But whoso does not find one, he must fast for two successive months.....And whoso is not able to fast, should feed sixty poor people.”10

These are the different methods of expiation, which Islām has prescribed for the manumission of slaves. Moreover, as per its custom, taking into consideration a variance in circumstances, Islām has prescribed two or three alternatives and given Muslims the choice to follow whichever course of action is easiest and best. Furthermore, it is with great wisdom that in these verses, wherever God the Exalted has alluded to the freeing of slaves, He has also added that if an individual is unable to find a slave, then the following method should be employed. This proves that the actual intent of Islām was to ultimately do away with the practice of slavery all together. Hence, as an alternative to the practice of freeing a slave, the words, “If an individual is unable to find a slave,” definitely demonstrate that there is no doubt in the fact that the prime objective of Islām was to free existing slaves.

Then, it is narrated in a Ḥadīth:

[image: ]

Meaning, “Asmā’ bint Abī Bakr(ra) relates that the Holy Prophet(sa) would order the Muslims to free a slave on the occasion of a solar eclipse.”11

Now we take up the method of freeing slaves by compulsion. In this respect, Islām has proposed various methods. It is related in a Ḥadīth:

[image: ]

Meaning, “Suwaid(ra), a Companion of the Holy Prophet(sa) relates that we were seven brothers who owned a single slave. Due to some reason, one of us became angry and slapped the slave. When the Holy Prophet(sa) was informed, he commanded that the slave be freed.”12

The very same Ḥadīth is related by Ibni ‘Umar(ra) as well, in which he mentions that if an individual beats his slave and then sets him free, he shall receive no spiritual reward for this action. The reason being, that the freeing of a slave has been prescribed as the punishment for a master who beats his slave.13 In other words, one method employed by the Holy Prophet(sa) to free slaves by compulsion was to prescribe the punishment that if a master beats his slave he must then release him immediately.

Then, it is related in a Ḥadīth:

[image: ]

Meaning, “Ibni ‘Umar(ra) relates that the Holy Prophet(sa) commanded, “If an individual happens to acquire a slave who turns out to be a close relative, that slave shall be considered free by default.”14

Then, it is related in a Ḥadīth:
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Meaning, “Ibni ‘Umar(ra) and Abū Hurairah(ra) relate that the Holy Prophet(sa) said, ‘A person who possesses joint ownership of a slave, and he chooses to free the slave by way of his own share, it becomes his obligation to pay the other owners their share from his own wealth and to free the slave completely. If that person does not possess enough wealth to do so, even still the slave shall be freed practically, so that he may earn the remaining sum owed to the other masters and secure complete freedom for himself. In this respect, the slave shall be facilitated in every way possible.’”15

Then, it is narrated in a Ḥadīth that once a few slaves fled from the idolaters of Makkah and reached the Holy Prophet(sa). Upon this, the idolaters requested the Holy Prophet(sa) to return these slaves to them. Various Muslims also interceded on their behalf, but the Holy Prophet(sa) became displeased. As such, the words of this Ḥadīth are as follows:

[image: ]

Meaning, “The Holy Prophet(sa) became angry on this occasion and refused to return the slaves. The Holy Prophet(sa) said, ‘These are slaves have been set free by Allāh. Shall I return them to a life of slavery and polytheism once again?’”16

Then, it is related in a Ḥadīth:
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Meaning, “Ibni ‘Abbās(ra) relates that the Holy Prophet(sa) would say, ‘If a person marries his bond-woman, even if he does not free her, but a child is born to him from the bond-woman, she will be considered free by default thereafter.’”17 In another narration it is related, that an Ummul-Walad18 wife shall be considered free, even in the case of a stillbirth.19
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Permanent System for the Manumission of Slaves

These were the various methods of compulsory manumission, which have been prescribed by Islām. However, it is obvious that despite these compulsory releases, many such slaves still remained, who were unable to benefit from any one of these methods. Furthermore, the acquisition of their freedom was not definite in the case of mere recommendation. Therefore, it was necessary that a permanent and solid system be arranged by which existing slaves could continue to secure their own freedom. Hence, in this respect, Islām proposed the ingenious system known as Mukātabat. Under this system, the master was obliged to free his slave on the condition that he had become capable of manumission and generated a reasonable amount to pay for his own freedom. This amount was to be decided upon according to the circumstances of the slave, the identification of which rested with the government or judiciary and not in the hands of the master. As such, Allāh the Exalted states:

[image: ]

Meaning, “O ye Muslims! From among your slaves, such as desire a deed of manumission in writing, it is your obligation to settle an agreement of Mukātabat with them and free them, on the condition that they have become capable of manumission. Moreover, it is also your obligation to give them a portion of this wealth, which actually belongs to God, but He has bestowed it upon you as a result of Mukātabat.”1

This verse serves as the foundation stone of the compulsory system of manumission. Although the words are very brief, the meanings contained therein are immensely vast and outstandingly forceful. In this verse, Muslims have been commanded that such slaves as desire to settle an agreement of Mukātabat with them in order to secure manumission, it is their obligation to release them on the condition that they have become capable of freedom. An agreement of Mukātabat refers to the settlement between a slave and his master, that if the slave pays a certain amount to his master, he shall be deemed free. The method of this was that after an agreement of this nature had been made the slave would practically be released. However, in this state of half-freedom, the slave would take up work or a profession in commerce, trade and skill, agriculture or labour, etc., and endeavour to pay the amount settled in the agreement of Mukātabat. When this amount was fully paid, that person would be considered as being free completely. Furthermore, although this amount of Mukātabat was considered to be under the full control of the master, it was still his obligation to give an appropriate share to the slave as well. This system was so blessed and ingenious that such slaves as were worthy, continued to be released as a right. Moreover, since slaves were compelled to take up independent work in order to pay the amount settled in Mukātabat, and were made to bear the responsibility of a civil agreement, they also developed the ability of living a free life and becoming beneficial citizens of the country.

This system of Mukātabat was not dependent on the desire of the master, rather, it was compulsory. In other words, a master did not possess the right to refuse a slave’s demand for Mukātabat. It was the task of the judiciary or government to determine whether the slave had become capable of manumission. As such, there is a narration:
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Meaning, “Anas(ra), who was a Companion of the Holy Prophet(sa), owned a slave named Sīrīn, who desired to settle an agreement of Mukātabat with Anas(ra). However, Anas(ra) refused thinking that he possessed much wealth and did not require the wealth of Mukātabat. Upon this, Sīrīn filed a complaint against Anas(ra) with Ḥaḍrat ‘Umar(ra). Upon hearing the complaint lodged by Sīrīn, Ḥaḍrat ‘Umar(ra) ordered Anas(ra) to accept the request for Mukātabat. However, Anas(ra) remained adamant upon refusal. At this, Ḥaḍrat ‘Umar(ra) whipped Anas(ra) and recited to him the verse, ‘O ye Muslims! If your slaves desire a deed of manumission in writing, it is your obligation to settle an agreement of Mukātabat with them.’ Upon this, Anas(ra) settled an agreement of Mukātabat with Sīrīn.”2

The basis of the obligation of Mukātabat depended on whether a slave had become capable of manumission or not. As such, Yaḥyā bin Kathīr relates:
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Meaning, “The Holy Prophet(sa) would say that where the Holy Qur’ān states, ‘It is your obligation not to refuse a proposal of Mukātabat, if you find good in your slaves,” the ‘good’ which has been referred to here is the ability of a trade skill. In other words, it becomes obligatory to settle Mukātabat with such slaves who are knowledgeable in a trade or skill, or who possess the ability to quickly learn one, so that they do not become a burden on society in any way after their acquisition of freedom.”3

As mentioned above, the decision of whether a slave possesses this capability or not was in the hands of the government and did not depend on the desire of the master. This Ḥadīth also expounds that in actuality, the true desire of the Islāmic teaching was to make the circumstances of existing slaves better and then instill within them the capability of manumission. Hence, as slaves continued to grow capable, so too, they continued to acquire their freedom.

Since the method of Mukātabat was the foundation stone of the manumission of slaves, it has been highly preferred in Islām. As such, it has been related in a Ḥadīth:
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Meaning, “Abū Hurairah(ra) relates that the Holy Prophet(sa) would state, ‘There are three kinds of people for whom Allāh the Exalted has declared that He would grant them succour as their right: firstly, a slave who has settled an agreement of Mukātabat, and is worried about paying the sum owed by him; secondly, a person who married with the intention of guarding his chastity; thirdly, a person who strives in the cause of Allāh.’”4

The liberation movement of slaves was not only limited to individuals. Rather, it was also an obligation of the Islāmic state to spend an adequate sum on the manumission of slaves from the National Baitul-Māl. Hence, Allāh the Exalted states in the Holy Qur’ān:
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Meaning, “The wealth of Zakāt is to be spent on the poor and needy, and upon those employed in connection therewith, and upon weak new Muslims, and for the manumission of slaves, and for those in debt, and for the propagation of religion, and for the comfort of the wayfarer - an ordinance from Allāh the Exalted.”5

In light of this verse, an obligation has been put upon the Islāmic State to spend funds on the manumission of slaves from the revenues generated from Zakāt.
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Doctrine Relevant to Freed Slaves

In this system of the manumission of slaves it was also ensured that even after manumission, freed slaves did not remain completely without support and assistance. Therefore, the Holy Prophet(sa) devised a system whereby a master and his freed slave always remained tied together in a kind of brotherhood. According to the instruction of the Holy Prophet(sa), a master and his freed slave were referred to as the ‘Maulā’ or ‘friend’ and ‘helper’ of one another. This was so that both master and slave kept in mind that they were friends, and in a time of need, they would help each other. It is due to this wisdom that a freed slave and his master were made heirs to one another. In other words, if a slave died without heirs, his previous master would inherit his wealth. Similarly, if a master died without heirs, his freed slave would inherit his wealth. As such, it is related in a Ḥadīth:
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Meaning, “‘Ā’ishah(ra) relates that the Holy Prophet(sa) would state, ‘If a freed slave died without heirs, his wealth shall be inherited by his previous master.’1 Ibni ‘Abbās(ra) relates that on one occasion a person died without heirs. Albeit, a freed slave who once belonged to him was alive. The Holy Prophet(sa) granted his inheritance to his freed slave.”2

The foundation of this right of inheritance was not based on monetary or economic reasons. Rather, the actual desire was to maintain a relationship between a master and his freed slave. For this reason, the Holy Prophet(sa) issued the order that this right of inheritance could not be put up for sale or given as a gift, etc., As such, Ibni ‘Umar(ra) relates:
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Meaning, “The Holy Prophet(sa) prohibited the buying and selling, or gifting, etc., of the right of inheritance between a freed slave and his master.”3

Then, in order to establish the dignity and honour of freed slaves, it is mentioned in a Ḥadīth:
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Meaning, “On one occasion, Salmān(ra), Ṣuhaib(ra) and Bilāl(ra), etc., who were freed slaves, were sitting somewhere. Abū Sufyān(ra) happened to pass by and they said, ‘This enemy of God was saved from the sword of Allāh.’ When Ḥaḍrat Abū Bakr(ra) heard this, he admonished them saying, ‘Is this how you speak of the leader of the Quraish?’ After this, Abū Bakr(ra) presented himself before the Holy Prophet(sa) and related the entire incident. The Holy Prophet(sa) said, ‘Abū Bakr! Are you certain that you have not displeased Bilāl, etc.? For in their displeasure is the displeasure of God.’ Abū Bakr(ra) returned to Bilāl(ra), etc., immediately and said, ‘O brothers! I hope you are not displeased at what I said.’ They responded, ‘O brother! We are not displeased. There is nothing to worry about.’”4
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How Did the Muslims Act upon the Teaching of the Manumission of Slaves

Now the only question which remains is whether the freedom of slaves actually took place or not as a result of these recommendations, expiations, and compulsory manumissions. The answer to this is that as mentioned above, in this era, slaves were found in abundance. This was to such extent that in certain countries, the number of slaves was at times, even greater than the actual number of residents in the country.1 Therefore, to empty this unlimited store was no easy task, nor did all of these slaves live under the small Islāmic State and under Muslim owners, whose number was even smaller. Thus, it was obvious that this liberation movement could only move forward gradually. However, history shows that as far as the efforts of the Companions and their followers were concerned, they exerted their utmost concentration and effort in order to free slaves themselves, as well as secure the freedom of others. Most definitely, no such example can be found in the history of the world. As such, history establishes that in this era, not only did Muslims continue to free slaves in abundance by their own hands, rather, they would also purchase slaves with the specific intention and objective of freeing them. In this manner, due to the commendable efforts of the Muslims, countless slaves were delivered from the misfortune of slavery. Therefore, the following list, which is definitely not inclusive and only contains the names of a few Companions by way of example, is enough to prove our claim. It is narrated in Subulus-Salām:


	The Holy Prophet Muḥammad(sa) freed 63 slaves



	Ḥaḍrat ‘Ā’ishah(ra) freed 67 slaves



	Ḥaḍrat ‘Abbās(ra) freed 70 slaves



	Ḥakīm bin Hizām(ra) freed 100 slaves



	‘Abdullāh bin ‘Umar(ra) freed 1,000 slaves



	‘Abdur-Raḥmān bin ‘Auf(ra) freed 3,000 slaves



	Ḥaḍrat ‘Uthmān bin ‘Affān(ra) freed 20,000 slaves on one day alone, which was the day of his martyrdom. The total number is far greater than this.



	Dhul-Kilā‘ Al-Ḥimyarī freed 8,000 slaves on one day alone

TOTAL NUMBER: 32,3002





As we have mentioned above, in this narration only a few Companions have been mentioned by way of example. If according to the proportion mentioned above, we were to approximate the number of slaves freed by a large number of other Companions, the Tābi‘īn and Taba‘ Tābi‘īn, this number definitely reaches into the millions. However, the truth is that even the number of freed slaves mentioned in this narration, which have been attributed to the above-mentioned Companions, is not completely accurate. Rather, the actual number is far greater. For example, with regards to Ḥaḍrat ‘Ā’ishah(ra) it is proven from a narration that she freed forty slaves upon a single instance alone.3 From another narration it becomes evident that it was her practice to free slaves abundantly. Therefore, to assume that throughout the course of her entire life she only freed sixty-seven slaves, would most definitely be incorrect. Similarly, the number which has been attributed to the Holy Prophet(sa), may be correct in relation to his personal circumstances, because his financial state at a personal level was not very good. Moreover, after the institution of these injunctions, the Holy Prophet(sa) only lived for a short period in time thereafter. However, this number definitely does not include those slaves who were freed by the Holy Prophet(sa) in his capacity as Head of the Islāmic State, the number of which was very great. Another thing to remember with respect to the Holy Prophet(sa) is that many narrations substantiate that not a single slave came under his possession who was not set free. As such, it is this very fact, which the following narration alludes to:
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Meaning, “‘Amr bin Al-Ḥārith, who was the biological brother of Ummul-Mu’minīn, Juwairiyah(ra) and the brother-in-law of the Holy Prophet(sa) relates that upon the demise of the Holy Prophet(sa), he did not leave behind a single Dirham, Dinar, slave or bond-woman.”4

Therefore, this teaching which has been prescribed by Islām in relation to slaves was not merely the embellishment of paper. Rather, this teaching became a necessary part of Islāmic culture and civilization, and the Islāmic way of living. Moreover, both individuals and the government keenly acted upon this teaching.
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All Doors of Advancement were Open to Freed Slaves

It has already been mentioned that slaves were granted freedom after the assurance that they were capable of manumission as far as their morals, habits and ability to earn a living was concerned. Now we wish to mention that those slaves, who were freed, did in fact become beneficial citizens and were considered just as honourable and respectful in the Islāmic society as other people. As a matter of fact, it was a practice of the Holy Prophet(sa) that for the purpose of reforming the ancient views of people, he would be even more mindful of the dignity and honour of slaves and freed slaves than others. Therefore, on many occasions, the Holy Prophet(sa) appointed his freed slave Zaid bin Ḥārithah(ra) and his son Usāmah(ra) as the commander of many military campaigns. Many highly respected and prominant Companions were appointed under them and when ignorant people objected to this action of the Holy Prophet(sa), due to their ancient views, he responded:
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Meaning, “You have objected to the appointment of Usāmah(ra) as a commander and prior to this you have also objected to the leadership of his father Zaid(ra). By God! Just as Zaid(ra) was worthy and capable of leadership and was among my most beloved, so too, Usāmah(ra) is worthy of leadership and among my most beloved.”1

Then, what could be greater than the fact that the Holy Prophet(sa) wed the daughter of his biological paternal aunt, Zainab bint Jaḥash(ra) to Zaid bin Ḥārithah(ra). It is a strange miracle that in the entire Holy Qur’ān, if any Companion has been mentioned by name, it is this very Zaid bin Ḥārithah(ra).2 Then, there were many freed slaves who attained a lofty rank in their knowledge and wisdom. As such, Sālim bin Ma‘qal(ra), the freed slave of Abū Ḥudhaifah(ra), was considered to be one of the most distinct scholars from among the Companions. Moreover, Sālim(ra) was also from among the four Companions who were appointed by the Holy Prophet(sa) to teach the Holy Qur’ān.3 Then, as far as honour and respect due to virtue and purity was concerned, Ḥaḍrat ‘Umar(ra) would often say with regards to Bilāl(ra) that he was their chief.4 Then, even after the Companions, various freed slaves attained a very high status in the Islāmic society. As such, ‘Aṭā’ bin Abī Rabāḥ, Mujāhid bin Jubair, Nāfi‘ the freed slave of Ibni ‘Umar(ra) and Mūsā bin ‘Uqbah(ra), are considered to be among the most revered among the Tābi‘īn, before whom very illustrious people would humbly sit as pupils.5
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Why Were All Slaves Not Freed at Once?

Prior to bringing this discussion to a close, it is necessary to answer the question that if Islām brought a message of the freedom and liberation of slaves, why then did the Holy Prophet(sa) not order the manumission of all existing slaves at once? As such, the brief and simple answer to this is merely that the Holy Prophet(sa) did not do this because he was a true friend of slaves. Furthermore, the task of the Holy Prophet(sa) was reformation, not ostentation. Hence, the Holy Prophet(sa) did not take any such step, which apparently seemed to possess a nature of friendship, but was actually harmful to slaves and injurious to the progress of the country and civilization. Every sensible individual can understand that in light of the circumstances of that time, to free hundreds and thousands of slaves all at once would have been equivalent to leaving them in such a helpless and insecure state as could have proven to be dangerous for them in many respects. In light of the circumstances of that time, the definite result of this immediate and universal manumission would have been that one segment of these slaves would have starved to death due to poverty. Then, the other segment would have become unemployed and inclined towards criminality; and thus become a means of their own moral destruction, as well as a means of causing disorder and unrest throughout the country and nation. Irrespective of how pleasant proposals of reform may seem at times from an emotional aspect, but actually in most cases they do not prove to be beneficial. Rather, in some cases they result in a dangerous effect on the habits and qualities of individuals, as well as on the collective life and civilization of the nation. The Holy Prophet(sa) was a true Reformer and desired to do for slaves what was truly beneficial and blessed for them. Therefore, he did not tread a path as would cause a destructive earthquake in the Arab society, and instead of benefitting slaves, was a means of harm. Contemplate well that in light of the circumstances of that time, to free hundreds and thousands of slaves at once without a far-sighted system, definitely would have led to the life of these slaves being destroyed, as well as their religion. In other words, as far as their lives were concerned, most of them would have been left completely helpless and without a means of livelihood. Furthermore, they would have also been left without opportunities to learn a trade. From a religious perspective, this immediate and universal manumission would have taken a very detrimental toll on their morals and habits. In specific, due to a very lengthy era subjected to cruel slavery, they had developed ignobility, hard-heartedness, and other bad morals of this nature. Who knows what turn these morals would have taken and what effects they would have brought about as a result of immediate manumission. Then, the other harmful effects, which could have taken their toll on society as a result of this universal manumission are in addition to the ones previously mentioned. Hence, with the utmost wisdom, on the one hand, Islām proposed that for the future, all cruel forms of slavery were prohibited and thus brought a halt to any further expansion of this sphere (which shall become evident in the discussion hereafter). On the other hand, taking temporary circumstances into consideration, it employed practical strategies for the moral, societal and financial reformation and well-being of existing slaves. Along with this, it also proposed that as these slaves became capable of living beneficial free lives, they would definitely continue to be freed as well. In light of the circumstances at that time, it was this very true method of reformation, which could have been adopted with the greatest hope of promising results. As a matter of fact, an in-depth study of this system does not leave even an iota of doubt that this was an unparalleled system; the like of which cannot be seen in any era prior to this, nor has any nation until now been able to present such an example to the world thereafter.

At this point, the doubt may arise that in the previous century many European and American reformers have appeared, who as if, devoted their entire lives to the liberation movement of slaves and due to their endeavours, the system of slavery was abolished all together from most countries of the world; for example, Abraham Lincoln, who in his time was President of the United States, granted freedom to hundreds and thousands of black slaves at once, and no negative result came about due to this immediate and universal manumission; as a matter of fact this service of Abraham Lincoln is looked upon with great approval. Firstly, the answer is that there is a difference of heaven and earth between the circumstances of fourteen hundred years ago and today. Furthermore, this teaching of Islām regarding the gradual manumission of the slaves of that era was in light of the circumstances of  that era, and the permanent teaching of Islām in this respect was something else, which shall be mentioned ahead; therefore, logically this comparison cannot be deemed correct in any case. Hence, in the circumstances of this era, if immediate and universal manumission did not prove to be harmful, this does not categorically substantiate that this practice would also not prove to be harmful in previous eras and in circumstances which differ to those of today. In the era of the Holy Prophet(sa), the moral and societal state of slaves was immensely abject. Moreover, the culture and civilization of the world was completely different from the culture and civilization present in the world today. Therefore, in light of the circumstances of that era, it  was more appropriate to employ a method of gradual manumission instead of immediate and universal manumission, otherwise, the outcomes would have definitely been detrimental instead of beneficial. This is a fundamental answer which can be given to this allegation. However, the truth is that the proposals employed by Islām, were far more advantageous and beneficial in any case. Furthermore, any unprejudiced individual who contemplates this issue with a cool heart shall reach the conclusion we have just mentioned. There is a very true saying of Jesus Christ(as), that a tree is recognized by its fruits. Hence, we should study that from among these two methods, which one has resulted in being more advantageous and favourable. Is it the method employed by Islām fourteen hundred years ago or the method employed in the current age by various European and American reformers? At this point, we cannot engage in an elaborate discussion. We only desire to briefly mention that the results of the relative merit of both these methods can be compared in two ways: firstly, which method from among these two methods brought about more true freedom; secondly, which method resulted in freed slaves attaining greater success. We confidently affirm that in the context of these two perspectives, the method adopted by the Holy Prophet(sa) fourteen hundred years from today was much more beneficial than the one employed by various Western reformers of this era. It is obvious that merely freeing a slave by name while failing to abolish the actual spirit of slavery cannot be considered to constitute an act of true freedom. However, if one looks closely, the reform implemented by Western reformers is no way different than the “so-called” reform just mentioned. Undoubtedly, they may have freed hundreds and thousands of slaves by a single order, but they were unable to abolish the true spirit of slavery. Rather, even after this freedom, the spirit of enslavement continued to live on just as before in the hearts and minds of the emancipators and the emancipated. As a result of this, slavery could not be truly abolished and relations between masters and their slaves became severely tense. Take the example of America. No doubt, apparently in the United States, hundreds and thousands of black slaves received freedom at once. However, irrespective of the fact that due to this universal freedom, the country became engulfed in a dangerous fire of civil war, even today, has the black slave of America truly received emancipation? Rather, we ask that even to this day, is there a single law within the country, which can grant true freedom to the black slave of America? Does the white man of America not practically consider his freed black slave as being more despicable than even the worst slaves in the world? Then, does this freed black man truly consider himself as being free in America? Indeed, relations between the white emancipators of America and the black emancipated are the worst example of international relations found in the world  today. This state of affairs is due to the fact that in freeing these slaves, such a method was employed whereby slaves were emancipated by name, no doubt, but they were unable to attain true freedom. No reformation took place in the minds of the emancipators or the emancipated. In comparison to this, those people who were freed according to the Islāmic method, although they were freed gradually, but after their manumission, they were truly free. In other words, their bodies were free, their souls were free, their thoughts were free, their intellects were free, and such relations of love and sincerity had been developed between these freed slaves and their emancipators, as puts the real brotherhood of today to shame. When I cast a glance upon the African-American “Tom” of today,  and the Abyssinian-Arab Bilāl(ra) of fourteen hundred years ago, a strange spectacle is to be witnessed. Both of these individuals were of African descent and both were freed slaves. However, when the Arab slave (i.e., Bilāl(ra)) went to visit the King of that time (i.e., ‘Umar bin Al-Khaṭṭāb(ra)), on that occasion, despite there being very eminent Arab chieftains waiting at the entrance to meet the King, upon receiving news of the arrival of Bilāl(ra), the King did not summon those Arab chieftains, who were also Muslims, rather, he immediately invited Bilāl(ra) instead. When Bilāl(ra) had finished his meeting, it was only then that these Arab chieftains were given their turn. In the audience of that King, when the name of Bilāl(ra) was mentioned, the King stated, “Bilāl is our chief.”1 However, in comparison to this, what status was given to “Tom,” the freed American slave? The world knows that he would be kicked about by the feet of his emancipators and in gatherings, he would be made to sit in places of dishonour, endure all sorts of cruelties and could not even utter a word. Why this difference? Undoubtedly, the reason is that the method adopted by Islām for the manumission of slaves was in fact the true method of reformation. Hence, true freedom was established as a result of this, but the reform of Western reformers was defective, and their method was incorrect. As a result of the latter method, freedom was no doubt attained by name, but death did not come upon the actual spirit of slavery, and mindsets remained unaltered.

The second manner, in which this question may be analysed, is by looking at which method from among these systems resulted in more progress for freed slaves. As such, after the above-mentioned discussion, the answer to this question no longer remains difficult to determine either. The reason being that naturally, the path which would result in more progress for slaves would be the one which afforded them more true freedom. This path was the one offered by Islām. However, even practically, we see that from this perspective as well, the Islāmic method is found to be more successful and beneficial. The reason being, that a very large number from among those people who were freed according to the Islāmic method were found to be of such people who reached the very highest level of success in all fields, and assumed the status of being Muslim leaders in various areas. For example, as mentioned above, Zaid bin Ḥārithah(ra) was a freed slave, but he developed such ability that the Holy Prophet(sa) appointed him as the commander in many Islāmic campaigns. Highly eminent Companions and even accomplished generals the like of Khālid bin Walīd(ra), were positioned under him. Then, there was Sālim bin Ma‘qal(ra), who was an ordinary freed slave of Abū Ḥudhaifah bin ‘Utbah(ra). However, he progressed in his knowledge and wisdom to the extent that he was among the four Companions who were appointed among the Muslims by the Holy Prophet(sa) to teach the Holy Qur’ān, and were deemed worthy enough to be his representatives in this respect. Similarly, after the Companions, Nāfi‘ the freed slave of Ibni ‘Umar(ra), ‘Ikramah the freed slave of Ibni ‘Abbās(ra), Makḥūl bin ‘Abdillāh, ‘Aṭā’ bin Abī Rabāḥ, ‘Abdullāh bin Mubarak and Muḥammad bin Sīrīn, were accepted as leaders in the field of Ḥadīth and Jurisprudence. Many eminent people would consider it a means of pride to be among their pupils. Then, Ḥasan Baṣrī and Mujāhid bin Jubair were considered to be unparalleled in the fields of Mysticism and ‘Ilmi-Qirā‘at2 respectively. The most learned teachers in the field of history were Mūsā bin ‘Aqabah and Muḥammad bin Isḥāq, and the world would bow before their academic prowess. All of these people however, attained their status after being ordinary slaves.3 Then, the Indian dynasty of slaves whose various members developed excellence in politics and government, do not require any introduction. These radiant examples, which have been presented only by way of example (as the history of Islām is replete with such examples), are fruits of the Islāmic system of manumission. However, in comparison to this what is the outcome of Western reformers? Is there even a single example in the whole of Europe, America, the whole of Africa or Australia of a freed slave who attained such a status of leadership and ascendancy in any field where even the nation who freed him began to accept him as a guide? We do not claim to be an expert on the history of nations, but to our knowledge, we are unable to find a single example from among the freed slaves of Christian nations, where any such person attained such a level of distinction. Rather, all that can be witnessed is that these people continued to remain insignificant, which is proof of the fact that the Islāmic method of manumission was definitely far more beneficial and far more blessed. In these circumstances, to present the name of a current-day reformer in competition to the reform of the Holy Prophet(sa) is an insult of the truth. Invariably, we look to the work of these people with regard as well and praise their efforts. However, the effort of every individual possesses a certain status and the truth is that the reforms instituted by the Holy Prophet(sa) possess such a status as cannot be compared to the effort of any other person. Fourteen hundred years from today, when the world considered slavery to be their birthright and the state of slaves was worse than animals, the Holy Prophet(sa) raised a voice in support of slaves. He employed immensely sagacious strategies to practically improve the state of existing slaves, by completely abolishing all cruel practices of slavery for the future. Then, in addition to emphatically advocating the manumission of slaves, he instituted such a wise system by which these slaves could continue to improve their own state and then naturally continue to be freed as well. He also made it an obligation of the State to strictly oversee the work of reforming the state of slaves as well as to administer their gradual, but compulsory manumission. Then, the Holy Prophet(sa) managed this system so marvelously that those slaves who were freed, and their numbers ran into the millions, not only truly became free, but also became extremely beneficial citizens of the country and nation as well. Such people were then born among them who attained the status of being commanders and leaders among the Muslims. Even the necks of those who had freed them bowed before them. This is the work undertaken by the Holy Prophet(sa), and it is this work of which no parallel can be found in the history of the world. Hence, to raise an allegation in the manner of ignorant people as to why the Holy Prophet(sa) did not free all slaves at once as Abraham Lincoln or other Western personalities have done, is merely a superficial outburst of human emotions, which possesses no depth at all.
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Why Did Slavery Continue to Remain in Islāmic Countries?

At this point, the question has also been raised that if the actual intent of the Islāmic teaching was that slaves should be gradually freed, why then did the practice of slavery continue to remain in Islāmic countries up until the current era? The answer to this is that on the one hand, until the Islāmic State continued to progress and the sphere of its influence continued to expand; and the Muslims also continued to understand the true essence of the Islāmic teachings and adhere to them, the liberation movement of slaves continued to move forward very rapidly. Millions of slaves were delivered from the misfortune of slavery by the efforts of Muslims. However, as mentioned above, during that era, there was a countless and limitless number of slaves throughout the world. There was no civilized country in the world where slaves did not exist in great abundance. Hence, prior to the depletion of this inexhaustible store, on the one hand the progression of Islāmic conquests gradually weakened, and ultimately came to a halt completely. On the other hand, due to a distance from the prophetic era, that light of prophethood, which was the cause of all this bloom and blossom, began to fade in the hearts of the Muslims. That vigorous passion of understanding the true Islāmic doctrine and adherence to it, with which the Companions stood up, and which was given to future generations by the Companions as inheritance, gradually began to vanish from the hearts of the Muslims. As a matter of fact, during this Dark Age, such people were born who, due to their ignorance or materialism, distorted religion and disfigured it completely. The result of this was that in the likeness of other nations, who still practiced a very repulsive form of slavery, Muslims also abandoned the Islāmic teachings and traditions and resorted to that very cruel form of slavery, which Islām actually stood to uproot. However, even in the era of this crooked mindset and unbecoming conduct, as a whole, the state of slaves in Islāmic countries remained comparatively better than in other countries. Moreover, at the outset, even though Muslims kept slaves, they were never supporters of the actual spirit behind slavery. Contrary to this, in the Christian country of Abyssinia, such a horrific form of slavery exists even today that upon witnessing it, mankind is put to shame. Even today, death has not come upon the spirit of slavery in the cultured and civilized Christian countries of Europe and America. Nonetheless, the miserable state of a neighbouring nation cannot wash away the blemish of our own deterioration. There is an immediate and dire need for Islāmic governments and Islāmic societies to engage in abolishing this cruel practice of slavery, with full concentration and effort. They must once again, bring the world back to that blessed nucleus, which the Holy Prophet(sa) and his Companions wished to gather it in, and the purpose of which was to eradicate slavery and its spirit from the world; and thus, establish true freedom and true equality.


A Final Testament of the Holy Prophet(sa) Regarding Slaves

I end this discussion with those immensely beautiful words, which were the last words uttered by the Holy Founder of Islām in a world of materialism. Ḥaḍrat ‘Alī bin Abī Ṭālib(ra) and Anas bin Mālik(ra) relate:

[image: ]

Meaning, “The last words which were heard upon the blessed tongue of the Holy Prophet(sa) in a state when death was about to overtake him were [image: ], meaning, ‘O ye Muslims! My last testament to you is that you must never forget my teaching relevant to the obligatory prayers and slaves.’”1

At the time when the Holy Prophet(sa) uttered these words, his wives who stood by his side in every difficulty and hardship as his life partners were also present. His beloved daughter and her children, as well as other friends and relatives of the Holy Prophet(sa) were also before him. The loyal Muhājirīn, in whose sincere companionship the life of the Holy Prophet(sa) had passed were present as well. The devoted Anṣār, who irrigated the plant of Islām by the water of their blood were also nearby. Moreover, this was a time when the Holy Prophet(sa) would not have had any further opportunity to advise anyone else. The Holy Prophet(sa) also knew and felt that an admonition made at such a time would outweigh all other exhortations. Yet, the eyes of the Holy Prophet(sa) did not settle upon any one of the people mentioned just now. If there was a single person in the world who the Holy Prophet(sa) remembered and this recollection made him uneasy even in his final moments before death, it was this immensely oppressed slave. Goodness gracious! What a true friend of slaves. What a compassionate and sincere friend was bestowed upon the world by God, but alas, the world did not give him his due value.
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Teaching of the Holy Prophet(sa) to Prevent Future Slavery

Now we take up the second question in this discussion, which relates to the fundamental teaching given by the Holy Prophet(sa) regarding the issue of slavery. In other words, putting the question of existing slaves to one side, what fundamental injunctions did the Holy Prophet(sa) put forth regarding the issue of slavery in the future and on the question of making slaves? Since our previous discussion has become much lengthier than we had estimated, for this reason, we shall present our subsequent discussion very briefly. Hence, in this respect, first and foremost, it should be known that this discussion is actually divided into two parts: firstly, the question of ‘real slavery,’ whereby a free individual is completely and permanently deprived of his legal right to freedom. This method of taking slaves relates to such practices as are aside from taking captives after a religious war. In other words, the many cruel practices of taking slaves, which were more or less customary in all countries of the world during the era of the Holy Prophet(sa); and secondly, the question of taking captives following a religious war, which in light of Islāmic teaching, can be termed as a kind of ‘pseudo slavery.’1

First we take up a discussion on the first part. In this regard, therefore, it should be known that just as an indication has been made in the previous discussion, Islām immediately and categorically abolished real slavery, i.e., those cruel practices of slavery which were aside from taking captives in religious wars. However, before we present any specific and explicit Islāmic injunctions in this respect, we wish to present two defensive arguments before our readers. The first argument is that irrespective of the fact that in principle, Islām strictly forbids a course of tyranny and oppression, and is a very staunch supporter of human freedom and equality, and that all of these things are horizons apart from a practice of real slavery; the lucid and emphatic teaching which Islām has given with respect to the benevolent and equal treatment of existing slaves and their freedom, and an outline of which has been presented above, is sufficient evidence to substantiate that Islām could not possibly support the cruel practice of slavery. On the one hand it has been mandated that slaves should be considered as brothers, kept as members of the household and their education and moral training should be especially facilitated. Then, as their state begins to improve and they become capable of living a free life, they should continue to be set free. Therefore, common sense cannot accept that in the presence of this doctrine, Islām could also teach that it is lawful to completely deprive a free person of his legal right to freedom and take him as a real slave. These two teachings are poles apart and can never coexist as part of a single person’s teaching. Hence, if one contemplates, in actuality, the teaching that has been outlined in the exposition above, is sufficient to substantiate that Islām has not endorsed real slavery.

The second argument which proves that Islām has not considered real slavery as being lawful, is that no order is present anywhere in Islāmic literature which states that it is lawful to deprive a free person of his legal right to freedom and make him a real slave, or if someone desires to turn another free person into a slave, he should do so in the following manner. On the other hand, however, very detailed injunctions pertinent to other issues such as the treatment of slaves, the safeguarding of their rights, and manumitting them are present. Therefore, although many other precepts relevant to slavery exist, not a single legalizing injunction can be found regarding the issue of enslavement. This very fact leaves no room for doubt at all, that in actuality, Islām does not consider real slavery to be permissible in the first place. I have searched extensively, but have not been able to find a single commandment of God or His Messenger in any Qur’ānic verse or narration, which states that it is lawful to make a free person into a real slave, or that if someone desires to turn another free person into a slave, he should do so in the following manner. Although, if it was permissible to turn a free person into a real slave, among all the precepts on slavery, the most significant, most widespread in its influence and most delicate issue, which was worthy of clarity and elaboration, and which required a most clear and explicit injunction, was this very issue of enslavement. However, far from elaboration and clarity, there is not even the slightest indication of this in the Qur’ān or Aḥādīth, which is a conclusive argument of the fact that it is not permissible to make a free person into a real slave.

However, as we have mentioned above, the basis of our claim is not merely established by defensive arguments. Rather, by the Grace of God, there are very clear and explicit commandments in the Islāmic Sharī‘at, which state that it is absolutely forbidden and unlawful to deprive a free person from his legal right to freedom, and take him as a slave. Furthermore, such a person would be severely punished on the day of resurrection by God. As such, it has been mentioned in a Ḥadīth:

[image: ]

Meaning, “Ḥaḍrat Abū Hurairah(ra) relates that the Holy Prophet(sa) would say, ‘Allāh the Exalted addressed me saying, ‘There are three types of people who I shall be at war against on the day of resurrection. Firstly, a person who makes a covenant in My name but does not fulfill his agreement. Secondly, a person who enslaves a free person, sells him and consumes his value. Thirdly, a person who employs an individual, benefits from his labour, but does not pay him his wage.”2

In another narration it is related:

[image: ]

Meaning, “Ibni ‘Umar(ra) relates that the Holy Prophet(sa) would say, ‘Allāh the Exalted addressed me saying, ‘There are three types of people whose obligatory prayer shall not at all be acceptable in My estimation, and I shall fight him on the day of resurrection. Firstly, a person who makes a covenant in My name but does not fulfill his agreement. Secondly, a person who enslaves a person who had been granted freedom by Allāh. Thirdly, he who employs the services of a labourer, but does not pay him his wage.’”3

In these Aḥādīth, the clear, precise and emphatic manner in which real slavery has been abolished does not require an elaboration. Then, these Aḥādīth are those, which have been classified as Ḥadīth-e-Qudsī in the terminology of the Muḥaddithīn. They are narrations, which have been related by the tongue of the Holy Prophet(sa), but the commandments and words are of God Himself. Now, in the presence of this clear and lucid teaching, for someone to assert that Islām has deemed real slavery as being lawful, i.e., Islām permits that a free person may be deprived of his legal right to freedom and taken as a real slave, is a grave injustice, which no honest person can dare to commit.





1 As far as the words ‘real slavery’ and ‘pseudo slavery’ are concerned, it is important to mention that this is not Islāmic terminology to be specific. Rather, we have formulated these terms of our own accord in light of the Islāmic doctrine and for ease of discussion. As the saying goes, [image: ], i.e., ‘And Each is entitled to coin his own terminology.’
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Issue of Prisoners of War

Now we take up the question of prisoners of war. In actuality, if there is any case in which slavery can be understood as being permissible, it is only in the case just mentioned. However, as shall soon become evident, in actuality, this type of slavery cannot be categorised as real slavery, rather, it has been given this name merely due to a partial resemblance. Then, Islām has imposed such conditions on even this pseudo slavery that it ceases to remain a universal phenomenon. Quite the contrary, it becomes limited to various specific circumstances. The first thing that should be known in this discussion is that, just as a study of world history reveals, it was with prisoners of war that slavery began in the world. Gradually thereafter, other cruel practices were invented as well. Due to this, slavery, which was actually a natural outcome of the circumstances of the ancient era, took on a very horrific form. Instead of becoming a means to end oppression, which was its original purpose, it became a dangerous tool for persecution and tyranny. Initially, the custom was that when one nation would attack another, and seek to eliminate it from the face of the earth, or desire to subjugate it by snatching away its freedom without purpose, the latter nation would take the men of the combatant nation as captives and detain them upon gaining victory over them. Although afterwards, many other cruel practices were also introduced (which were not only eliminated by Islām, rather, even the initial practice mentioned above was further refined and improved, and given a remarkably purer state). If unjust people had not been detained in this manner, international wars would never have come to an end. Furthermore, the unjust would never have refrained from their cruelties and disturbing designs, and the arena of tyranny and oppression would have continued to expand. As such, history reveals that in the ancient era, slavery of this nature existed in more or less all the nations of the world. This practice was even greatly prevalent among the Banī Isrā’il, who were the children of Prophets and had been trained by a multitude of Prophets. As a matter of fact, this had been ordered by the Israelite Law itself.1 Moreover, if one contemplates, this practice was required to a much greater degree by religious communities as compared to other nations during this ancient era. The reason being that, as is the norm, religious dispensations are faced with fierce opposition and other nations stand up to expunge them by force of the sword. Hence, they too are required to employ a practice of slavery, etc., for the purpose of self-defense and protection. Similarly, a practice of slavery continued among the Christian people as well, which is in actuality a branch of the Banū Isrā’il.2 As a matter of fact, even now, a custom of slavery is prevalent among the Christian country of Abyssinia, which strictly follows ancient Christian traditions to this day. Rather, perhaps the slavery of this country is harsher than the slavery present in other countries. Similarly, in the ancient Arya nation of India, a custom of slavery existed. Hence, the Shudra caste, etc., which are found in India even today, are an unpleasant remnant of this very succession of slavery. Therefore, in ancient eras, the custom of slavery was prevalent in more or less all countries and in all nations. This was a natural outcome of the circumstances of those eras and the purpose of this was to suppress persecution and tyranny. Then, it was religious communities who needed this practice most, rather, they were the only ones who truly required it, because they were made prey to the most cruelties. People would stand up to destroy their religion. Slavery of this nature, which was further refined and improved by Islām to the extent that in actuality, it took on a form of mere captivity, was no injustice. The reason being, that a nation who desires to eliminate the religion of others by force of the sword, and is unjust and cruel, and creates unrest by planting the seed of disorder, corruption, murder and plunder in the land, does not then possess the right to freedom; just as a thief, swindler or robber, is not considered as possessing the right to remain outside of prison. It was the Holy Prophet(sa) and his Companions upon whom these cruelties were inflicted most. Our readers have probably not forgotten that the disbelievers subjected the Muslims to extremely torturous punishments.3 They took out their swords against the Muslims to forcefully expunge their religion and creed4 and desired to taint their filthy hands with the sacred blood of their Beloved Master.5 They imprisoned weak, innocent and free Muslims, as if they were slaves.6 They imprisoned innocent Muslims with the most disgraceful deception and made them slaves; then, some were very brutally murdered.7 They conspired and fought battles in order to enslave their women.8 Their honourable martyrs were mutilated, and their noses and ears were cut off and worn as garlands around their necks.9 Their venerable women were brutally attacked and made to suffer miscarriages.10 Their chaste women were speared in their private areas and killed.11 In these circumstances, even if these wrongdoers were to have been deprived of their freedom and taken as slaves permanently, this would not have been an injustice in the least. However, it was entirely due to the benevolence of the Holy Prophet(sa), that even such people were mostly forgiven by him. Among them, as for those people who were taken captive in war and made prisoners, except for temporary restrictions, no other hindrances were imposed upon their freedom. Then, even during this temporary period of restriction, the Holy Prophet(sa) issued such emphatic commandments with respect to their ease and comfort that under this influence, the Companions took off their shirts and gave them to such prisoners who were thirsty for their blood.12 They would survive on dried dates themselves and give their prisoners cooked food.13 They walked on foot themselves, while their enemies were allowed to ride.14 Can such an example be found in any nation of the world or in any era? A summary of the Islāmic teaching relevant to prisoners of war may be encapsulated in three Qur’ānic verses, two of which directly relate to prisoners of war, while one is a fundamental principle. Allāh the Exalted states:
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Meaning, “It does not accord with the greatness of the Prophet at all that prisoners of war be taken captive for him until proper fighting does not take place on the field of battle against the enemy. O ye Muslims! Your eyes are set upon an immediate gain (in that prisoners should be taken swiftly so that you may prepare to fight the enemy after collecting payment of ransom). However, Allāh the Exalted desires for you the hereafter (and since this practice is not favourable with respect to the hereafter, and has a negative effect as far as morals are concerned, therefore, he orders you to refrain from this practice). If however, you fear the number and strength of the enemy, then remember that Allāh the Exalted is Mighty above all powers and Wise, i.e., He is the one who fulfills your true needs.”15

In this verse of the Holy Qur’ān, it has been taught that with the thought of their own weakness and strength of the enemy, or for the purpose of strengthening their financial state through ransom, Muslims should not act hastily and imprudently in the issue of taking enemy captives. Thus, it is incorrect to begin taking captives wherever the enemy is found to be weak, or prior to the formal commencement of war in the battlefield. Rather, Muslims are only permitted to take captives if war practically ensues with the enemy in the battlefield first, and prisoners are taken as a result. Through this Islāmic teaching, which is based on a most superior international conduct of war, the number and breadth of prisoners of war have been confined to the narrowest possible sphere. This demonstrates that the actual desire of Islām was that, except for such instances as were inevitable and unavoidable, in so much as possible, prisoners of war should not be taken in the first place.

Then, He states:
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Meaning, “O ye Muslims! When you meet the disbelievers in battle, stand firm in battle and fight the wrongdoers. When battle has properly taken place, take captives from the enemy men. Then, if there is a hope of reformation and circumstances are deemed to be fit, release these prisoners as an act of benevolence, or by taking an appropriate ransom. If it is necessary to do so, keep them in captivity until war comes to an end, and its burdens are taken off your shoulders.”16

This verse serves as a foundation stone in the Islāmic Sharī‘at on prisoners of war. Various methods have been mentioned herein, which may be employed with respect to prisoners in varying circumstances and they are three:


	FIRSTLY: To release a person as an act of benevolence.

SECONDLY: To release a person on ransom. The practice of the Holy Prophet(sa) reveals that there were differing methods of taking ransom:

  
  	A monetary ransom, irrespective of whether it was paid in full and immediately; or on the principle of Mukātabat, a detailed discussion of which has already passed.

  

  	An exchange with Muslim prisoners.

  

  	The employment of an appropriate service. For example, if the prisoners were experienced in a trade, it was permissible to agree that they would be released, if they taught their skill to a few Muslims

  

  

THIRDLY: To keep the prisoners in captivity until the end of war and this ‘end’ implies a complete cessation. This was not only until the chain of hostile activities practically came to a halt, but also until the losses incurred by the country and nation as a result, and for which the enemy nation was considered responsible, had been repaid, as indicated in the Qur’ānic words ‘the laying down of burdens.’ This last method had been proposed so that if the circumstances were such that it was unwise to release the prisoners of the disbelievers by way of benevolence; if they themselves, or for some reason, if their relatives did not agree to pay the ransom due to their obstinacy or enmity, then prisoners could be held in captivity until the true cessation of war. In this way, until their release, the Muslims would be saved from any further hardships or threats. It is this very method which has been named slavery by Islām and which has been permitted by Islām. However, if one contemplates, in actuality, this is not slavery; rather, it is merely imprisonment. Then, even this imprisonment or pseudo slavery has been limited and regulated by a fundamental principle.





As such, Allāh the Exalted states:
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Meaning, “O ye Muslims! If you deem stern action appropriate by following a course of retribution and punishment, it is incumbent upon you that your stern action does not exceed that inflicted upon you by the disbelievers. It is also necessary that you do not engage in such conduct if the disbelievers have not taken the lead and initiated conflict. However, if it is possible for you to show patience, then show patience, for patience is best.”17

In light of this fundamental verse, that option relevant to prisoners of war, whereby a period of imprisonment may be lengthened, can take on different forms. For example, if the disbelievers subject Muslim prisoners to service, the Muslims are also at a right to subject the disbelieving prisoners to reasonable service. However, in any case, this service shall be governed by those conditions, which have been stipulated in Islām with regards to the service of slaves, etc. For example, they are not to be given work as is beyond their ability, nor should such work be assigned to them, which the master is not prepared to do himself. Similarly, if the disbelievers distribute the Muslim prisoners among their own individuals instead of keeping them in national or state prisons, Muslims are also permitted to give disbelieving prisoners into the guardianship of Muslim individuals. So on and so forth. However, in any case, it is necessary that in such circumstances whichever method is employed, it should not contradict an explicit Islāmic injunction. For example, it is necessary that the practice of imprisonment definitely be brought to an end upon the cessation of war,18 or that a prisoner must not be killed merely due to his being a warrior of the enemy army,19 or that prisoners be put to service according to their strength and ability,20 or that special care be taken of the ease and comfort of prisoners,21 and so on and so forth.

This is the teaching which Islām gives with regards to prisoners of war. Now, readers should contemplate with justice that even if this is referred to as slavery by name, does this teaching possess any aspect of real slavery? Do the governments of today not take prisoners captive? Do the governments of today not subject prisoners to service? Then, do the governments of today not lengthen the period of imprisonment in the case that war continues longer than expected? When all of these things occur in all nations, and continue to occur even today, and international law has considered it lawful in all eras, then justice dictates that an allegation cannot be levelled against Islām and the Founder of Islām on this basis. As a matter of fact, I claim that it is a favour of Islām that by keeping an element of compassion and kindness more prominent in its convention of warfare, it has paved the way to world peace and international unity. Now remains the question of individual possession. As such, it is true that initially prisoners from among the disbelievers were generally divided amongst Muslim warriors. In actuality, this is the sole aspect which can be considered as giving this law a character of slavery. However, if one contemplates, this practice was not objectionable at all considering the circumstances in which this practice was implemented, nor could it be classified as real slavery, i.e., by that definition of slavery, as is understood in the non-Islāmic world. The reason being that firstly, Islām did not originally institute this practice, nor has it been mentioned in the specific teaching, which has been given by Islām with respect to prisoners of war.22 Rather, in actuality, this was a counter-strategy which was employed in response to the cruel behaviour of the disbelievers. In other words, since the disbelievers would use the Muslim prisoners as slaves and distribute them amongst their own men; in order to bring them to their senses, the practice of giving disbelieving prisoners into the individual custody of the Muslims was also employed in Islām. However, despite this, Islām did not allow for these prisoners to be made into slaves as was done by the disbelievers. Furthermore, it was stipulated that upon the conclusion of war they would definitely be set free. The second reason for employing a practice of individual custody was because at that time, there was no custom of state prisons; rather, enemy prisoners were distributed amongst the individuals of the nation that stood victorious, who would keep them under their own supervision. In the beginning, it was this very practice that was prevalent in Islām. Hence, in actuality, this was not slavery; rather, it was a system of keeping prisoners, which was gradually replaced by the use of state prisons.

It should also be remembered that as far as the Islāmic State was concerned, this method was not at all painful for prisoners. As a matter of fact, this method definitely afforded them more comfort than even the state prisons of this day and age. Due to the emphatic teaching of the Holy Prophet(sa) and vigilant supervision of the State, disbelieving prisoners did not stay with Muslim families as their servants and slaves; rather, they were considered to be members of the family. They were welcomed and received as guests. As such, we have seen that the Muslims kept the prisoners of Badr, the better part of whom were the most bitter enemies of Islām, in such ease and comfort that they sung in praise of them. Many of them were influenced merely by this good treatment and became Muslim.23 Therefore, even in this so-called slavery, Islām established such a lofty example of benevolence and generosity, as puts to shame even the blessings of today’s freedom. However, in any case, since this practice merely served as a counter-measure, for this reason it shall be considered as being specific to the particular circumstances in response to which it was employed. Therefore, the edict for this day and age is that now, since a custom of state prisons has become prevalent and disbelievers do not take Muslim prisoners as slaves; therefore, according to the fundamental commandment of the Islāmic Sharī‘at, it is no longer permissible for Muslims either to distribute disbelieving prisoners amongst Muslim individuals and create a form of slavery. The Holy Founder of the Ahmadiyya Community, who claimed that he was sent as a man divinely commissioned by God, and as a reformer for this day and age, writes:

“It is a matter of great joy that in our era, those people who are referred to as disbelievers in opposition to Islām, have abandoned this practice of injustice and oppression. For this reason, it is now impermissible for Muslims as well to take their prisoners as bond-women and slaves, because God states in the Holy Qur’ān that you may retaliate against a combatant group to a degree, only when they have first taken the lead. Hence, when now such a time no longer exists and the disbelieving people do not act so violently and unjustly towards the Muslims in a state of war, whereby they themselves as well as their men and women are taken as bond-women and slaves; rather, they are considered to be state prisoners, for this reason, in this era, it is now impermissible and unlawful for Muslims as well to do so.”24

In summary, there are two fundamental principles in the Islāmic teaching relevant to prisoners of war. Firstly, inasmuch as possible, a course of haste should not be followed in taking captives, and only in extreme circumstances after the practical commencement of war, should captives be taken. Secondly, after captives had been taken, according to the circumstances, they should either be released without a ransom by way of benevolence, and this was the most preferable practice, or they could be released in lieu of a reasonable ransom; or if it is necessary, to lengthen their period of captivity until the end of war. There is no explicit teaching found in the Islāmic Sharī‘at relevant to prisoners of war, in addition to what has already been mentioned. Albeit, as a general rule of thumb, Islām teaches that if it is necessary to undertake strong counter-measures with regards to the disbelievers under political objectives, they may be employed under the condition that firstly, no stern action must be undertaken where the disbelievers have not first taken the lead themselves; and secondly, no such measures must be undertaken as contradict any other stipulated teaching. The distribution of disbelieving prisoners among Muslim individuals was in accordance to this very general rule. However, in this day and age, since the disbelievers do not use Muslim prisoners as slaves and keep them as state prisoners, by the same token, it is impermissible for Muslims to distribute disbelieving prisoners amongst Muslim individuals and practice a form of enslavement.
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Is it Permissible for Prisoners to be executed?

The question as to whether it is permissible to kill prisoners or not has been briefly answered above; Islām does not permit this. However, since various Muslim scholars have disagreed upon this issue and Christian historians have also made it a target of objection, it is necessary to write about this in some detail. Hence, first and foremost it should be known that from the verse of Sūrah Muḥammad(sa), which has been quoted above, it becomes very clearly evident that it is unlawful to kill prisoners of war. After a Qur’ānic verdict, no individual possesses the right to propose another method. However, for the additional satisfaction of readers, we wish to mention that the translation we have rendered of this Qur’ānic verse is not an invention of the current time. Rather, the Companions interpreted it in the same manner and their actions were according to this. As such, there is a narration in the Aḥādīth as follows:
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Meaning, “Ḥasan relates that on one occasion a prisoner was presented before Ḥajjāj, and Ḥaḍrat ‘Abdullāh bin ‘Umar(ra) was also present. Ḥajjāj addressed Ibni ‘Umar(ra) saying, ‘Stand up and take off his head.’ Ibni ‘Umar(ra) responded, ‘We have not been ordered to do so. Allāh the Exalted states, ‘When prisoners are taken in war, they should either be released as an act of benevolence or released on ransom. There is no commandment to kill them.’”1

Similarly, it is related by Ḥasan Baṣrī and ‘Aṭā’ bin Abī Rabāḥ:
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Meaning, “A prisoner is not to be killed, rather, the commandment is that either he should be released as an act of benevolence or on ransom.”2

The clear verse of the Holy Qur’ān which has been quoted above coupled with this clear elaboration leaves no room for doubt or uncertainty that the issue of the legalization of killing prisoners is absolutely incorrect  and without foundation. Islām does not at all permit that a prisoner of war be killed. At this instance, if the question arises as to why certain Muslim scholars have fallen into error as regards to this matter, then the answer is that this misunderstanding has arisen due to the fact that allegedly, certain examples can be found in history where the Holy Prophet(sa) killed various prisoners of war. However, the people who have drawn conclusions from these examples have not paused to contemplate that those prisoners of war who were ordered to death by the Holy Prophet(sa) were not killed in their capacity as prisoners of war. Rather, the reason for their execution was because they were liable to be put to death on account of various other crimes. It is obvious that if a prisoner is guilty of a crime for which the punishment is death, his being taken captive cannot save him from this punishment. If a free individual may be executed in punishment of a crime, then why not a prisoner? Hence, as shall be proven at its appropriate place, every such prisoner who was ordered to death by the Holy Prophet(sa), was not put to death on the basis that he was a warrior belonging to an enemy tribe or because he was an individual from a combatant nation. Rather, he was executed because he had become guilty of such a crime for which the punishment was death. However, upon witnessing the apparent state whereby certain prisoners were executed, various scholars have drawn the conclusion that it is permissible to execute a prisoner as well. However, such a concept is categorically incorrect and baseless in light of both the Islāmic teaching as well as the practice of the Holy Prophet(sa).

This is an outline of the teaching, which has been given by Islām with respect to prisoners of war. Every sensible individual can appreciate that this is a very just law granted to the world by God through the Holy Prophet(sa). Even those nations, which are referred to as advanced and civilized in this day and age, have not been able to give the world a better law, whereby, on the one hand, if war lingers on unnecessarily, international injustice has been suppressed, and on the other hand, an aspect of benevolence and kindness has also been maintained in the best possible manner. As a matter of fact, if one contemplates, this law has given more importance to treating the enemy with compassion and benevolence, even more so than employing measures of self-defense. Indeed, to this day, there has been no nation which has ordered just and benevolent treatment towards such enemies who were thirsty for their blood and who sought to destroy them.
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Specific Issue Relating to Bond-Women

Now, we close our discussion relevant to slavery by alluding briefly to the issue of bond-women or female-slaves. An allegation has been raised, that by granting unrestricted permission to maintain intimate relations with bond-women, the Holy Prophet(sa) has God-forbid, opened the door of lust for his followers. In this respect, firstly, we wish to state in principle, the fundamental purpose in allowing intimate relations between man and woman in Islām. In order to judge the deeds of the Holy Prophet(sa) and his Companions and in order to discern the intentions, which were hidden behind them, the most accurate method is to study the fundamental purpose for which such actions were carried out and permitted by the Holy Prophet(sa) and his Companions in accordance with the religious injunctions of the religion itself. In the Holy Qur’ān we see that among the purposes of marriage, the purpose mentioned for intimate relations between man and woman by Allāh the Exalted is as follows:
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Meaning, “O ye Muslims! With the exception of such and such close female relatives, all other women are lawful and allowed to you, that you fix for them their dowries and marry them. Rather, your purpose for marriage should be to protect yourselves from vices and illnesses, and it should not at all be for the purpose of gratifying lust.”1

This teaching had such a deep influence on the dispositions of the Companions that in the likeness of a person who is influenced by something and submits to its very core, the honourable Companions would present themselves before the Holy Prophet(sa) and request permission to abstain from women all together. However, the Holy Prophet(sa) who possessed a balanced nature and desired to save his followers from ways of extremity and keep them grounded upon a position of moderation, prohibited them from following such a course. Therefore, it is mentioned in a Ḥadīth:
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Meaning, “Sa‘d bin Abī Waqqāṣ(ra) relates that ‘Uthmān bin Maẓ‘un(ra) sought permission of Holy Prophet(sa) to allow him to abstain from women all together, but the Holy Prophet(sa) did not grant permission. For if the Holy Prophet(sa) had granted permission, we were prepared to become as eunuchs.”2

In these circumstances, lust, etc., is completely out of the question and ill-thinking of this nature can only be harboured by such a person who is either completely oblivious of Islāmic teaching and Islāmic history, or he has himself become so entangled in this filth that he can see no other intention except for an indecent one, in the actions of others as well. However, the question as to what the Islāmic teaching is regarding bond-women requires an answer. Hence, in this regard, first and foremost it should be known that in the general injunctions relevant to slavery, no differentiation has been made between the issue of a slave or a bond-woman. In other words, those rights which slaves are entitled to are also enjoyed by bond-women as well. Albeit, there is this much difference, that Islām has more emphatically encouraged that bond-women be given a good education and morally trained, freed and taken into a tie of matrimony.3 Moreover, until bond-women remain in a state of slavery, it has been appreciated that free people settle relationships of marriage with them, so that this family union may result in a most speedy reformation in the civilization and society of slaves. It is for this very fundamental purpose that the issue of bond-women has been excluded from the extreme limit of polygamy.4 This is so that the greatest possible opportunities become available for the reformation of the civilization and society of slaves and bond-women, and so that they become capable of manumission as quickly as possible. In this regard, various Qur’ānic verses have been recorded in the exposition above, and as such, there is no need for reiteration here.

Now remains the question as to whether a formal announcement of marriage is required for bond-women or not? This is dependent on varying circumstances. Firstly, when there is a question of marriage between a bond-woman and a slave. Secondly, when there is a question of marriage between a bond-woman and a free man, who is not her owner and master. Thirdly, when there is a question of marriage between a slave and a free woman. Fourthly, when there is a question of marriage between a bond-woman and her master and owner. Among these four probable cases, it is universally accepted that for the first three cases, an official announcement of marriage is required,  and without it a relationship of marriage cannot be established. However, in the fourth case, in the matter of relations between a master and bond-woman, most scholars do not deem an official announcement of marriage to be necessary. The summary of their argument is that since a master possesses a right of ownership over his bond-woman; therefore, in legal terms this should be considered as representing a right to marriage, and no separate and official announcement of marriage is required. The reason being that the safeguarding of morals, society and genealogy, which are taken into account at the official announcement of marriage, are equally attained by this relationship which is created as a result of a right of ownership as well.5[image: ]
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A Question of Female Prisoners

At this instance it is also necessary to mention that Islām has instituted a special system for those women who participate in war against the Muslims on behalf of the disbelievers, and are taken captive as prisoners. Muslims may establish a bond of marriage with such female prisoners whose husbands do not arrive quickly to have them released on ransom, or who do not demand their own release as per the method of Mukātabat. The fundamental purpose for this as stated by Islām, is to prevent the moral deterioration of these female slaves and the people who hold them captive; and so that immorality and promiscuity does not spread. History shows that generally, whenever a nation has been faced with a large-scale war, usually, the ills of adultery and fornication have become widespread. The reason being that: firstly, the ratio of women generally increases after war; secondly, due to the hardships of war, the nerves of men are affected in such a manner that their faculties of self-control generally fall weaker. Hence, since Islām gives more precedence to the safeguarding of individual and national morality above all other civil and societal issues, it was necessary to institute special precautionary injunctions for circumstances of this nature. As such, on the one hand exceptional permission for polygamy has been granted. On the other hand, Muslims have been permitted as an exception, to maintain intimate relations with those women who are taken captive in such wars wherein a nation has waged an attack against the Muslims in order to destroy their religion; if their husbands are not taken captive along with them; or if they do not arrive quickly to have them released; or if these female prisoners do not demand freedom according to the method of Mukātabat themselves. This is in order to ensure that the morals of these female prisoners are not corrupted, and also to prevent the spread of fornication within the Muslim society on their account. Additionally, in order to prevent a mix-up or confusion in lineage, a condition has been stipulated which states that this relationship should only take place with these female prisoners after the assurance that they are not already pregnant.1 Perhaps this system may appear strange to a lover of modern civilization and culture. However, if the circumstances are kept in mind, for which this system was proposed, at least, those people who know how to sacrifice other ideals for the thought of safeguarding individual and national morality, can appreciate that this was a very wise system according to the circumstances in which it was instituted. As such, in these exceptional circumstances it was considered necessary for the true interests of mankind. In addition to this, it should also be remembered that when the door of Mukātabat is open to every female prisoner, it shall be assumed with regards to such a woman who does not benefit from this, that she desires to sever her past relations and become a part of the Islāmic society. Hence, in this case it cannot be objectionable for a relationship to be established between her and a Muslim man.

The question may arise as to why women were captured during wars in the first place, so that dangers of this nature would arise. The answer to this is that in that era, it was a general practice in Arabia for women to frequently participate in war. At times, they would even physically take part in war as well. The task of rousing the spirits of the warriors was primarily entrusted to the women. Hence, in these circumstances, there was no reason why they should not have been taken captive. If a woman may be imprisoned in criminal cases and this practically occurs in every country and nation, why then should a combatant woman not be taken captive in the field of battle? In addition to this, during that era, the disbelieving people would take Muslim women as captives; as a matter of fact, they would even keep them as bond-woman. Moreover, in these early wars, a general ultimatum given by these wicked souls was that they would take the Muslim women as captives, make them bond-women, and would have intimate relations with them as if they were slaves.2 For this reason, the God of Islām, Who is forbearing on the one hand, but possesses great indignation on the other, permitted the Muslims that if needed, they may treat the disbelievers in a similar manner, if not exactly the same, in order to bring them to their senses and so that they do not grow bolder and more daring in their persecution. Those who are aware of the requirements of war can understand that every so often it becomes necessary to employ a retributive strategy in wars, and this is why the law of warfare is always different from civil law. Hence, this was a necessity of unavoidable circumstances, without which there was no other option. When a state of affairs came about that women were taken captive, and the disbelieving people would consider it lawful to treat the Muslim women in any way desirable, it was also necessary to institute a special law so that the inevitable and dangerous results of this conduct could be prevented. Albeit, in the current era, the disbelieving people do not treat the Muslims in this manner, and even if women are imprisoned, they are kept as state prisoners. Therefore, according to the fundamental Qur’ānic injunction mentioned above, in this era it would be unlawful for Muslims to take disbelieving women as captives without any real necessity or to give them into the custody of individual Muslims after their being taken captive, and thus practice a form of enslavement.3

At this instance, the doubt may arise in someone’s heart that in certain circumstances the verdict of the Islāmic Sharī‘at is something, and in others, it is something else. The answer is that such a practice is not a deficiency, rather, if one contemplates, it is this very point that is evidence of the complete and universal nature of the Islāmic Sharī‘at. For this proves that varying circumstances have been fully taken into account by the Islāmic Sharī‘at. On the one hand, certain injunctions, which are fundamental in principle, have been kept in a firm and unchangeable nature, where there is no room for alteration. On the other hand, there are many such injunctions as well where the form of the commandment is flexible along with a change in circumstances; or in accordance with varying circumstances there is room for modern, but lawful interpretations of the law. As such, the Holy Qur’ān states itself:
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Meaning, “God has revealed the Holy Qur’ān in a form where certain verses are decisive in meaning, i.e., which are fundamental principles that are applied in all circumstances in the same manner - and there are others that are susceptible of different interpretations, i.e., they possess such flexibility as can take on different forms which are similar to one another in varying circumstances.”4

In summary, the Islāmic teaching on slavery is divided into two parts. Firstly, that teaching which relates to such people, who for some reason or other had drawn into a cruel circle of slavery and their morals and habits were generally very inferior and ignoble; the very quality which makes a person capable of living a free life in the world were absent in them. With regards to such people, Islām proposed that first their morals and values be set aright, and as they continue to be reformed, so too they continue to be released. Furthermore, it proposed that such a system be set in place as after their manumission, the freedom of such people proves to be a freedom in the true sense of the word, and not merely an orthodox and superficial freedom. Moreover, the task of supervising this system was included among the obligations of the Islāmic State, so that people did not act lazily or negligently in any way. Secondly, the fundamental teaching given by Islām relevant to the issue of taking in slaves, and in light of which all forms of cruel slavery were categorically abolished. Then remains the issue of prisoners of war. As regards to this issue, undoubtedly, in various circumstances permission to take slaves has been granted as a method of retribution. However, if one contemplates the details of this, it becomes clearly evident that this is not a slavery of that type as is generally known in the non-Muslim world. Rather, this is actually a form of imprisonment, and even this retaliatory and pseudo slavery which has been permitted, is impermissible and unlawful in the current era. The reason being that now a system of state prisons has been established, and non-Muslims do not enslave the Muslims, rather, they are kept as state prisoners. Hence, it is also impermissible for Muslims as well to distribute disbelieving prisoners into the individual custody of Muslims, and create a form of slavery. As far as the issue of the treatment of slaves and prisoners of war is concerned, Islām has given such a just and benevolent teaching, that the like of it cannot be presented by any nation in any era.
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5 O Allāh! Bless Muḥammad(sa) and the Companions of Muḥammad(sa), and grant peace and prosperity [Publishers]




Chapter 6 

Rukhsatānah of Ḥaḍrat ‘Ā’ishah(ra) and an Exposition of Her Age at the Time, the Issue of Polygamy and Two Fabricated Incidents


Rukhsatānah1 of Ḥaḍrat ‘Ā’ishah(ra) - Month of Shawwāl 2 A.H.

It has already been mentioned in Volume I of this book that after the demise of Ḥaḍrat Khadījah(ra), the Holy Prophet(sa) was tied in a bond of matrimony to ‘Ā’ishah Ṣiddīqah(ra). This was in 10 Nabawī during the month of Shawwāl.2 At the time, Ḥaḍrat ‘Ā’ishah(ra) was seven years of age.3 However, even at the time, it seems that her growth and development had matured remarkably well; otherwise, there was no reason for Khaulah bint Ḥakīm(ra), who had suggested this marriage, to consider her as being a suitable match for the Holy Prophet(sa). In any case, she had not fully matured until then, and for this reason, although the Nikāḥ4 had taken place, the Rukhsatānah was yet to take place and thus, according to local custom, she continued to reside with her parents. However, now, in the second year of Hijrah, after five years had elapsed since the announcement of her marriage she had fully matured at the age of twelve. As such, it was Ḥaḍrat Abū Bakr(ra) himself who approached the Holy Prophet(sa) and requested for the Rukhsatānah to take place.5 Upon this, the Holy Prophet(sa) arranged for the dowry to be paid (in that era it was customary for the dowry to be paid in cash) and in the month of Shawwāl 2 A.H., Ḥaḍrat ‘Ā’ishah(ra) bid the home of her parents farewell and entered the household of the Holy Prophet(sa).

In this day and age, the question of how old Ḥaḍrat ‘Ā’ishah(ra) was at the time of her Rukhsatānah has become a bone of contention. In most books of history and Aḥādīth, the age of Ḥaḍrat ‘Ā’ishah(ra) has been recorded to be nine or ten years. Even in Ṣaḥīḥ Bukhārī a narration is related by Ḥaḍrat ‘Ā’ishah(ra) herself that on the occasion of her Rukhsatānah she was only nine years of age. It is on the basis of this very narration that many historians have mentioned an age of nine years.6 However, in contrast to this, by varying methods of deductions, some modern-day research scholars have attempted to establish her age as being fourteen, or even sixteen years of age. Although we do not agree with the opinion of these modern-day research scholars, a study of the circumstances reveals that the notion of her being nine years of age is also erroneous. Rather, as we have mentioned above, at the time of her Rukhsatānah, it is proven that Ḥaḍrat ‘Ā’ishah(ra) was a full twelve years of age or nearly twelve years of age. In actuality, the early scholars have misjudged the entire issue because they have considered the nine-year approximation of Ḥaḍrat ‘Ā’ishah(ra), which has been recorded in authentic Aḥādīth, as being completely definite and categorical, and have thus, not directed their attention to anything else; although every sensible individual can understand that for a narration to be authentic is one thing, and for an approximation to be correct is quite the other. In other words, although the narrations in which the estimate of Ḥaḍrat ‘Ā’ishah(ra) as being nine years of age at the time of her Rukhsatānah may well be authentic in terms of narration, this estimate of Ḥaḍrat ‘Ā’ishah(ra) in itself may be incorrect, as many a time, the estimates of people with respect to their own age prove to be inaccurate. In contrast, as for those people who have attempted to undertake an independent study considering the nine-year notion as being incorrect, the mistake which they have committed is that by abandoning the straight and simple route for research, they have employed such a complicated method, that a person’s heart is left unsatisfied. Any intelligent individual would concur that the most correct and easy method by which the age of Ḥaḍrat ‘Ā’ishah(ra) may be discerned is to determine her date of birth on the one hand and the date of her Rukhsatānah on the other. After the specification of both these dates, no room for any uncertainty or doubt remains as to her age at the time of the Rukhsatānah. First we take up the question of her birth. Ibni Sa‘d has recorded a narration in Ṭabaqāt that:
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Meaning, “Ḥaḍrat ‘Ā’ishah(ra) was born in the beginning of 4 Nabawī.”7

With regards to the birthdate of Ḥaḍrat ‘Ā’ishah(ra), except for this narration, no other specific narration from any book of the early historians has crossed my eye; nor has any narration been related in any book of Ḥadīth. Hence, the date of birth has been easily determined, and it is the beginning of 4 Nabawī.

Now we  take up the second question which relates to the date of her Rukhsatānah. In this respect, there is undoubtedly a disagreement in narrations. In various narrations, the date which has been recorded is Shawwāl 1 A.H. and in others, Shawwāl 2 A.H. However, if one contemplates, the latter narration proves to be more correct. The actual source of the narration which suggests Shawwāl 1 A.H. is Ibni Sa‘d, who has traced this narration to Ḥaḍrat ‘Ā’ishah(ra) through a chain of narrators.8 Most historians have taken this narration of Ibni Sa‘d as a basis and declared the date of Rukhsatānah as being Shawwāl 1 A.H. However, although Ibni Sa‘d is trustworthy in himself, in this narration, one narrator from among its narrators is Wāqidī, with regards to whom scholars are almost at a consensus that he was untrustworthy and unreliable - as a matter of fact, he was a liar.9 Hence, the foundation of a historic event cannot be placed merely on this narration of Wāqidī, especially when it contradicts other narrations. Contrary to this, ‘Allāmah Nawawī, ‘Allāmah ‘Ainī and Qusṭalānī as well as various other scholars have declared the narration of Shawwāl 2 A.H. to be authentic and worthy of precedence.10 As for ‘Allāmah Nawawī, he has written very clearly and with great emphasis that in comparison to this narration, the narration of Shawwāl 1 A.H. is weak and worthy of being disregarded.11 Hence, there is no reason to disregard a more solid view merely on the basis that most historians have followed the narration of Shawwāl 1 A.H. Moreover, in actuality, the only reason most historians have given regard to this narration of Wāqidī is because it is in greater harmony with the nine-year estimate, which has been mentioned in authentic Aḥādīth. Hence, a scholar as great as Zarqānī, clearly writes that the narration of Shawwāl 2 A.H., cannot be accepted because this results in an age which is greater than nine years.12 However, when the age itself and the narrations which relate to it are under discussion, it is false to assume that a particular narration is correct. Furthermore, as we have mentioned above, to consider the nine-year approximation as being incorrect does not necessarily mean that the narrations which state this are false in themselves. Then it is strange that at another place,13 ‘Allāmah Zarqānī himself has given precedence to the statement of Shawwāl 2 A.H. In these circumstances, the narration of Shawwāl 1 A.H., cannot be considered as being worthy of acceptance in comparison to the narration of Shawwāl 2 A.H. The reality appears to be that the Rukhsatānah of Ḥaḍrat ‘Ā’ishah(ra) took place in Shawwāl 2 A.H.

Now, when the date of birth and date of the Rukhsatānah have been determined, it is no difficult task to deduce an age. This remains to be a basic question of mathematics, which can be calculated even by a child. Ḥaḍrat ‘Ā’ishah(ra) was born in the beginning of 4 Nabawī and the migration of the Holy Prophet(sa) took place in Rabī‘ul-Awwal 14 Nabawī.14 In this manner, up until the migration, the age of Ḥaḍrat ‘Ā’ishah(ra) proves to be a few months over ten years. After the migration, which took place in Rabī‘ul-Awwal 1 A.H., up until Shawwāl 2 A.H., when the Rukhsatānah of Ḥaḍrat ‘Ā’ishah(ra) took place, there is a period which equates to a little under two years. By adding both of these periods together, we acquire the very same result of twelve years, which is exactly what we stated in the beginning. According to Ibni Sa‘d if the Rukhsatānah is accepted as having taken place in the first year of migration, even still this period equals eleven years and not nine or ten years. This is a mathematical calculation in comparison to which no approximate guess can be accepted.

The question which now remains is why Ḥaḍrat ‘Ā’ishah(ra) has related her own age as being nine years in numerous Aḥādīth. The answer to this is that we do not label these narrations as being false. In other words, we accept the opinion of Ḥaḍrat ‘Ā’ishah(ra) that she was nine years of age on the occasion of her Rukhsatānah. However, invariably, this view was merely an estimate, not definite. This is nothing strange because any individual can understand that at times, a mistake may be committed by people in estimating ages. Therefore, if the mathematical calculation deduced from the date of birth and date of Rukhsatānah do not result in the age of Ḥaḍrat ‘Ā’ishah(ra) as being nine years, then the narration of nine-years cannot be accepted merely due to an estimate made by Ḥaḍrat ‘Ā’ishah(ra) that she was nine-years of age at the time of her Rukhsatānah. Albeit, if the birthdate of Ḥaḍrat ‘Ā’ishah(ra) has been reported to be something other than the beginning of 4 Nabawī in an authentic Ḥadīth, or the date of her Rukhsatānah is established as being something other than Shawwāl 2 A.H., then no doubt these narrations would be worthy of acceptance, and the age of Ḥaḍrat ‘Ā’ishah(ra) would be calculated on this basis. However, a mathematical result cannot be rejected merely on the basis of an estimation or idea even though it may have been reported in an authentic Ḥadīth.

This is a fundamental discussion which we have presented at this instance. However, the reality is that even if the narrations which contain these estimates are thoroughly analysed, ultimately, the result proves to be the same as what we have mentioned above, i.e., at the time of her Rukhsatānah, the age of Ḥaḍrat ‘Ā’ishah(ra) was twelve, not nine. In order to understand this, it is important to note that in actuality, Ḥaḍrat ‘Ā’ishah(ra) has not only stated her approximate age at the time of her Rukhsatānah, rather, she has also reported her approximate age at the time of her Nikāḥ along with this as well. Both of these estimates have been recorded in the books of Aḥādīth and history. As such, the statement of Ḥaḍrat ‘Ā’ishah(ra) has been oft-related that she was six or seven years of age at the time of her Nikāḥ and at the time of her Rukhsatānah she was nine years of age. In some narrations the age at the Rukhsatānah has been reported to be ten years as well. Now according to basic principle, from among these two estimates, we should consider the first estimate, which relates to the time of her Nikāḥ as being more correct. The reason being that this estimate relates to a younger age and a relatively lesser chance of there being an error exists with respect to an estimate relating to a younger age. Secondly, since this was the very first estimate, it is to be considered as being the actual one, and those estimates which relate to subsequent ages are to be considered as being subordinate to this estimate and not independent estimates. Hence, in the discussion of estimates, the actual foundation must be placed on the first estimate, which relates to the age at the time of the Nikāḥ and in which an age of six or seven years has been mentioned. Now when we perform a mathematical calculation in order to discern the age at the Rukhsatānah, the same twelve year age is established, not nine or ten years. However, before presenting this mathematical calculation it is necessary to reconcile the mutual discrepancy between six years and seven years. It has already been mentioned that in various narrations, the age at the time of marriage has been recorded as being six years, whereas in other narrations an estimate of seven years has been reported. Both these types of narrations are found in books of Aḥādīth as well as in books of history. The narration of seven years has been related particularly in Sahih Muslim and Nasa’i,15 Ibni Hishām,16 Ibni Sa‘d17 and Tabari.18 In contrast, the narration of six years has been related in all these books, with the exception of Sīrat Ibni Hishām, and in addition to this, the narration of six years has been related in Bukhārī as well. Now we must look to see which narrations are worthy of preference from the two types mentioned above. Any individual who possesses even the slightest knowledge of the Science of Narration would concur that as far as the mere authenticity of a narration is concerned, both types of narrations are absolutely authentic and reliable, and we cannot reject either of them, deeming one to be false. As such, it must be accepted that it was Ḥaḍrat ‘Ā’ishah(ra) herself who mentioned these two varying estimates at different occasions. In other words, at times she has related her age as being six years and at times, seven years; sometimes she has mixed both estimates to state that on the occasion of her marriage, she was six or seven years of age. Hence, in terms of Riwāyat,19 there is no difference whatsoever, but in terms of Dirāyat,20 if one contemplates the estimate of seven years must be given preference. For it is a general practice that until the year of a person’s age has fully elapsed, the year below is always mentioned, and the time remaining for the completion of the following year is ignored. The next year is only mentioned when it has fully elapsed, or is so close to completion that practically it can be considered as having fully elapsed. Hence, with respect to the age of Ḥaḍrat ‘Ā’ishah(ra), the mention of six years in certain narrations and seven years in others, categorically demonstrates that on the occasion of her Nikāḥ, the age of Ḥaḍrat ‘Ā’ishah(ra) had passed the six year mark and reached so close to seven, that general expression permitted the use of seven years to describe her age. Due to a very minute time left in her becoming seven years of age, which was almost insignificant, she would refer to herself as being six years, otherwise, she was practically seven years of age. Therefore, it is by this consideration that some historians have altogether abandoned the mention of six years and have only mentioned seven years. For example, Ibni Hishām21 has not even mentioned six years, and has only alluded to the seven year estimate. In contrast, I have not come across any authentic book of history, which alludes to the six year estimate alone. Then, where the author of Sīrat-e-Halabiyyah has referred to the wives of the Holy Prophet(sa), he has only mentioned the age of Ḥaḍrat ‘Ā’ishah(ra) as being seven years and has made no mention of six years.22 Whilst alluding to the Nikāḥ of Ḥaḍrat ‘Ā’ishah(ra), both ages have been mentioned, but he has clearly written that the narration of seven years is more correct.23 In these circumstances, although both types of narrations are correct in terms of Riwāyat, but in terms of Dirāyat, there can be no room for doubt or uncertainty that at the time of her Nikāḥ, the age of Ḥaḍrat ‘Ā’ishah(ra) was so close to seven, that she was seven years of age as it were.

Now that it has been proven that on her Nikāḥ, Ḥaḍrat ‘Ā’ishah(ra) was seven years of age, the subsequent calculation is not a difficult one. It has already been mentioned that the marriage24 of Ḥaḍrat ‘Ā’ishah(ra) took place in Shawwāl 10 Nabawī25 and this is the date which is accepted by most historians. In other words, in Shawwāl 10 Nabawī, Ḥaḍrat ‘Ā’ishah was seven years of age, or very close. After this, the migration took place in Rabī‘ul-Awwal 14 Nabawī.26 In this manner, the time between the marriage and the migration equates to three years and a few months, and at the time of migration, the age of Ḥaḍrat ‘Ā’ishah(ra)  is established as being ten years and some months. After this, we now ascertain the time period between the migration and Rukhsatānah. As such, it is accepted that the migration took place in Rabī‘ul-Awwal and for this reason, the first year after migration was nine and a half months. Then, since the Rukhsatānah took place in Shawwāl 2, the second year was also nine and a half months. If both of these time periods are added, we find that the era between the migration and Rukhsatānah equates to nineteen months, i.e., one year and seven  months. If this is added to the period prior to migration, the total turns out to be the very same twelve years, which we have proven from another angle. In summary, irrespective of whether we perform the calculation according to the estimate of Ḥaḍrat ‘Ā’ishah(ra) or whether we do so based on her date of birth, in both cases, the result is that on the occasion of her Rukhsatānah, Ḥaḍrat ‘Ā’ishah(ra) was twelve years of age and not nine years. Most definitely, the belief of Ḥaḍrat ‘Ā’ishah(ra) that she was nine years of age at the time is based on an incorrect estimate or calculation. It seems that when Ḥaḍrat ‘Ā’ishah(ra) ignored the remaining months until the start of the following year and estimated her age as being six years, she did not take into account the period in between thereafter when performing her calculation, and roughly estimated her own age as perhaps being nine years at the time of her Rukhsatānah, and therefore, this idea firmly took root in her heart. In addition to this, until then, a calendar system had not yet become customary and the Hijrī calendar system was yet to be officially devised and formulated. Furthermore, the time period between the marriage and Rukhsatānah was spread across two different categories of years (i.e., the Nabawī years and Hijrī years). It is plausible, therefore, that Ḥaḍrat ‘Ā’ishah(ra) perhaps committed a mistake in calculation by an oversight, and then this incorrect notion became so deeply rooted in her heart that for the rest of her life thereafter, she never happened to take notice of this miscalculation. However, in any case, if it is correct that Ḥaḍrat ‘Ā’ishah(ra) was seven years of age, or around this age, when her Nikāḥ took place, the estimate of her being nine years of age at the time of her Rukhsatānah cannot be correct in any case. This is a question of mathematics, which cannot be proven wrong by any other argument. In summary, irrespective of which angle this issue is analysed from, the age of Ḥaḍrat ‘Ā’ishah(ra) proves to be twelve, or close to this, at the time of her Rukhsatānah. Moreover, if the date of her Rukhsatānah is declared to be Shawwāl 1 A.H., even still her age is established as being eleven years. Hence, the approximation of nine years is incorrect and inaccurate.

However, hypothetically, even if the age of nine years is accepted as being correct, there is still no point of objection, because it is not out of the ordinary for a girl to mature at the age of nine or ten years in a country like Arabia. Even in our own country, India, some girls who possess extraordinary faculties of development mature at an age of ten years. In actuality, the age of maturity depends primarily on weather and climate, food and the surrounding environment. In colder countries, and especially in such countries where hot spices are used in foods to a lesser degree, girls generally mature at a later age. As such, in England and other such countries, on average, the age of maturity is eighteen years, and girls are generally married at an age of twenty years; rather, in many cases, at an even older age than this. However, in our country, if at the age of twenty a girl is still sitting unmarried, people generally begin to raise fingers, alleging that there must be something wrong with her and this is why she has not been able to find a match yet. The reason being that here, the age of maturity is thirteen to fourteen years, on average. Since the country of Arabia is even hotter and dryer than India, the average age of maturity is even lesser than that of India, and many girls can be found who reach the age of maturity at nine or ten. In these circumstances, for Ḥaḍrat ‘Ā’ishah(ra) to mature at the age of nine or ten years and become fit for her Rukhsatānah cannot be considered strange at all; especially if it is taken into account that Ḥaḍrat ‘Ā’ishah(ra) possessed faculties of development which were higher than average, as Sir William Muir has also accepted in his book.27

In any case, Ḥaḍrat ‘Ā’ishah(ra) had now fully matured. At the time, the mother of Ḥaḍrat ‘Ā’ishah(ra) was residing in the suburbs of Madīnah in a place named As-Sunḥ. The women from among the Anṣār gathered there and adorned Ḥaḍrat ‘Ā’ishah(ra) for her Rukhsatānah. Then, the Holy Prophet(sa) went there himself, after which Ḥaḍrat ‘Ā’ishah(ra) bid her home farewell and entered the household of the Holy Prophet(sa).28 The dowry was set at 500 dirhams,29 or in light of various narrations 400 dirhams,30 i.e., 100 Rs. more or less, which was paid in cash at the time of the Rukhsatānah.31 From among all the wives of the Holy Prophet(sa), Ḥaḍrat ‘Ā’ishah(ra) was the only one who was unmarried prior to marrying the Holy Prophet(sa).32 The rest were either widows or divorced and Ḥaḍrat ‘Ā’ishah(ra) would at times, count this unique aspect as being one of her distinctions. At the time of the Rukhsatānah of Ḥaḍrat ‘Ā’ishah(ra), the Holy Prophet(sa) was approximately fifty-five years of age. Taking into account the young age of Ḥaḍrat ‘Ā’ishah(ra), the Holy Prophet(sa) would treat her very lovingly and take special care of her emotions. As such, on one occasion when some Abyssinian swordsmen began to demonstrate an acrobatic spectacle of lances in the presence of the Holy Prophet(sa) and his Companions, the Holy Prophet(sa) instructed them to show their demonstration in the veranda of the Masjid- e-Nabawī, and held Ḥaḍrat ‘Ā’ishah(ra) himself standing along the wall of his residence, whilst shielding her from the public, so that she too could enjoy their acrobatic display; until Ḥaḍrat ‘Ā’ishah(ra) did not become content of this military demonstration herself, the Holy Prophet(sa) continued to accompany her.33 On another occasion, the Holy Prophet(sa) raced Ḥaḍrat ‘Ā’ishah(ra). On the first occasion, Ḥaḍrat ‘Ā’ishah(ra) managed to outstrip the Holy Prophet(sa), but after some time, when the Holy Prophet(sa) raced her again, she was left behind, upon which the Holy Prophet(sa) smiled and said, [image: ], meaning, “There you are ‘Ā’ishah, now the debt has been repaid.”34 At times, when some of the friends of Ḥaḍrat ‘Ā’ishah(ra) would gather in her home, and amuse themselves by singing innocent couplets the Holy Prophet(sa) would not object in the least. As a matter of fact, on one occasion, when Ḥaḍrat Abū Bakr(ra) saw this and attempted to slightly reprimand the girls, the Holy Prophet(sa) stopped him saying, “Abū Bakr, let it be. Today is the day of ‘Id and girls enjoy entertaining themselves.” But when the Holy Prophet(sa) turned to the other side, Ḥaḍrat ‘Ā’ishah(ra) made an indication to the girls herself and saw them off.35 Despite her young age, the intelligence and memory of Ḥaḍrat ‘Ā’ishah(ra) was absolutely remarkable, and under the education and training of the Holy Prophet(sa) she developed astonishingly at a most extraordinary pace. In actuality, this was the very purpose of the Holy Prophet(sa) in bringing her to his home at such a young age; so that he could train her from a tender age according to his wishes, and she could receive the longest possible opportunity to remain in his company; so that she could be made fit for the sensitive and magnificent work which fell upon the wife of a law-giving Prophet. As such, the Holy Prophet(sa) succeeded in this purpose and Ḥaḍrat ‘Ā’ishah(ra) rendered such service in the reformation, education and training of the Muslim women, as is unparalleled in the history of the world. A very large and significant portion of the Aḥādīth of the Holy Prophet(sa) are based on the narrations of Ḥaḍrat ‘Ā’ishah(ra). As a matter of fact, the number of her narrations alone reach a grand total of 2,210.36 The level of her knowledge and wisdom and deep understanding of religion was such that the most eminent companions accepted her as an authority and would benefit from her grace.  It is even related in narrations that after the Holy Prophet(sa), the companions were not confronted with a single scholarly issue, for which Ḥaḍrat ‘Ā’ishah(ra) did not have an answer.37 There is a statement of ‘Urwah bin Zubair(ra) on record that:

“In knowledge of the Holy Qur’ān, in knowledge of the law of inheritance, in knowledge of lawful and unlawful things, in the science of jurisprudence, in poetry, in medicine, in knowledge of the narrations of Arabia, and in the science of genealogy, I have not seen a greater scholar than ‘Ā’ishah(ra).”38

In virtue and contentment, she possessed such a great status that on one occasion, she happened to receive a sum of 100,000 dirhams from somewhere, and before sunset, she had distributed the entirety of it in charity, even though she did not have anything to eat for that evening in her own home.39 It was due to these very praiseworthy attributes, which had begun to show their splendour even in the era of the Holy Prophet(sa), that she was held especially dear by the Holy Prophet(sa). At times, he would say, “From among all the people, ‘Ā’ishah(ra) is most beloved to me.”40 At another instance, the Holy Prophet(sa) said, “There have been many excellent models among men, but very few among the women.” Then the Holy Prophet(sa) named Āsiyah, the wife of Pharaoh and Mary, the daughter of ‘Imrān, then he continued by saying, “‘Ā’ishah(ra) possesses such superiority over the women, as Tharīd, which is among the best foods of Arabia, possesses over other foods.”41 On one occasion, some of the other Azwāj-e- Muṭahharāt42 complained to the Holy Prophet(sa) about Ḥaḍrat ‘Ā’ishah(ra), but he remained silent. However, when his wives persisted, the Holy Prophet(sa) said, “What shall I do with these complaints? All that I am aware of is that I do not receive revelation from my God in the quilt of any other wife, but I often receive this revelation in the quilt of ‘Ā’ishah(ra)”.43 Goodness gracious! How holy was the wife who was endowed with this distinction, and how holy was the husband whose criteria for domestic love was nothing other than sanctity and purity!!

At this instance, it is also necessary to mention that the marriage of Ḥaḍrat ‘Ā’ishah(ra) took place under specific divine indication. It is recorded in a Ḥadīth that prior to her marriage, the Holy Prophet(sa) saw a dream in which an angel presented a silk cloth to the Holy Prophet(sa) and said, “This is your wife.” When the Holy Prophet(sa) opened it, he found upon it a portrait of Ḥaḍrat ‘Ā’ishah(ra). However, the Holy Prophet(sa) did not mention this dream to anyone, and understood that if this dream was to be fulfilled in the literal sense, then Allāh would arrange for it Himself. As such, this bond was ultimately established on the proposal of Khaulah bint Ḥakīm(ra).44 It is also mentioned in the Aḥādīth that in her last days, Saudah bint Zam‘ah(ra) gave her own turn of company with the Holy Prophet(sa) to Ḥaḍrat ‘Ā’ishah(ra), and in this way Ḥaḍrat ‘Ā’ishah(ra) received a double opportunity to benefit from the company of the Holy Prophet(sa). In that era, the Sharī‘at was being revealed, and the foundation of new rules of practice were being established in every matter. For this reason, when Ḥaḍrat Saudah(ra) grew old and became unable to fulfill her duties as a spouse completely, she thought to herself that in this state, perhaps the Holy Prophet(sa) would seek a separation from her; so she offered her turn to Ḥaḍrat ‘Ā’ishah(ra) herself, and submitted to the Holy Prophet(sa) that, “O Messenger of Allāh! I no longer require my turn.”45 This surmise of Saudah(ra) was absolutely false and was merely an unfounded doubt. However, since the Holy Prophet(sa) was especially concerned for the education and training of Ḥaḍrat ‘Ā’ishah(ra) and since she was worthy of receiving special attention due to her age and characteristics, the Holy Prophet(sa) accepted this proposal of Saudah(ra). Nevertheless, even after this, the Holy Prophet(sa) continued to regularly visit Ḥaḍrat Saudah(ra), and like his other wives, he would show affection towards her and take care of her comfort.

There is a difference of opinion with respect to the literacy of Ḥaḍrat ‘Ā’ishah(ra). However, it is established by a narration in Bukhārī that she was in the possession of a written manuscript of the Holy Qur’ān,46 wherefrom she personally dictated various verses to a Muslim from Iraq, which in the least, proves that she could in fact read. It is most probable that after her Rukhsatānah, she learned how to write, though various historians have stated that she was unable to write.47 Following the demise of the Holy Prophet(sa), Ḥaḍrat ‘Ā’ishah(ra) lived for more or less forty-eight years, and met her Beloved Creator in 58 A.H., during the month of Ramaḍān. At the time she was approximately sixty-eight years of age.
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Polygamy Practiced by the Holy Prophet(sa) and its Wisdoms

Along with the Rukhsatānah of Ḥaḍrat ‘Ā’ishah(ra) the practice of polygamy begun in the life of the Holy Prophet(sa). Therefore, at this instance, it would not be inappropriate to write a brief note on this issue. However, prior to mentioning anything with regards to polygamy, it seems necessary to mention the purposes of marriage, as stipulated in the Islāmic Sharī‘at.  The reason being that along with all its additional purposes, to some extent, polygamy depends upon reasons which are an offshoot of these very same original purposes. As such, it should be known that there are four purposes of marriage, which are derived from the Holy Qur’ān. Firstly, for an individual to be safeguarded from various physical, moral and spiritual ailments and from their ill consequences. This aspect is referred to as Iḥṣān in the Arabic language, which literally means to be protected within a fortress. Secondly, the continuation of human life. Thirdly, life-long companionship and peace of heart. Fourthly, the growth of relations of love and compassion. The Holy Qur’ān states:

[image: ]

Meaning, “O Ye Muslims! Allowed to you are all those women, except for those which have been alluded to above, that you appoint for them their dowries and marry them. However, the purpose of your marriage should be so that you may be safeguarded from ailments and evils, not that you should succumb to a life of lust and follow a way of pleasure and sensuality.”1

In this verse, the purpose of Iḥṣān has been mentioned. In other words: firstly, so that through marriage an individual may be safeguarded from falling victim to certain specific ailments of a physical nature, which develop as a result of celibacy; secondly, so that an individual may be safeguarded from certain spiritual and moral ailments, and does not become indulged in impure thoughts and lewd relations. This very fundamental purpose has been described in another verse as follows:

[image: ]

Meaning, “O Ye Muslims! Remember that your wives are a garment for you, and you are a garment for them.”2

In other words, spouses are a means of safeguarding one another from evils and ailments, just as garments protect an individual from the hardships of cold and heat. In this verse, since women were also to be addressed, the manner of description has been made more subtle. Furthermore, this verse also alludes to the fact that men and women are also a means of hiding the weaknesses of each other, just as garments are also a means of concealment.

Then, He states:

[image: ]

Meaning, “O Ye Muslims! Your wives are a tilth for you, from which the harvest of your future generation is to be reaped; so now you may deal with your tilth how you like, and reap the harvest of your choice.”3

In this verse, the purpose of the continuation of human life has been mentioned. In other words, it must be ensured that the line of human offspring continues to flourish. Along with this, God the Exalted has also mentioned in a very subtle manner that when future progeny is to be brought into existence through wives, an individual should maintain relations with his wife in such a manner that future progeny is not ruined, rather, the best possible offspring is brought into existence.

Then, He states:

[image: ]

Meaning, “Allāh the Exalted has created wives for you from among yourselves, so that you may find peace of heart in your relation with them, then God has made this relationship a means of love and tenderness between you.”4

In this verse, the third and fourth purposes of marriage have been mentioned; in other words, so that a husband and wife may find a life-long companion in one another, and may find comfort in their relationship with one another. Secondly, so that through marriage, a relationship of love and unity may be created between the relatives of both husband and wife, and in addition to blood-relations, through other ties, various families and various nations may receive opportunities to come together in a bond of love and companionship.

Therefore, in the Islāmic Sharī‘at, four purposes of marriage have been mentioned: firstly, Iḥṣān, i.e., to be safeguarded from various physical and spiritual ailments and their consequences; secondly, the continuation of human life; thirdly, life-long companionship and peace of heart; fourthly, the joining of different families and different nations through a relationship of love and compassion. If one contemplates, not only are all of these purposes absolutely permissible and appropriate; rather, they are extremely pure and in complete accordance with human nature and the needs of mankind. Through these aspects, the relationship of husband and wife has been planted upon a most excellent foundation and a means has been developed by which the best possible fruit may be procured as a result of this relationship. Furthermore, in contrast to these purposes, the purpose which the Holy Qur’ān has deemed as being unlawful, and Muslims have been instructed to abstain from it, is the one of lust and sensuality.

Now we allude to the purposes which have been taken into consideration by Islām in granting permission for polygamy. As such, a study into the Islāmic Sharī‘at demonstrates that these purposes are two-fold. Firstly, the very same general purposes which have been stipulated for marriage, and which have already been mentioned above; secondly, those specific purposes which particularly relate to polygamy. The purposes mentioned first have been maintained in the case of polygamy, because at times, the purpose of marriage is not fully attained through one wife alone and it is due to this very reason that the need for another wife arises. For example, one purpose of marriage is Iḥṣān, i.e., that by this means a person may be safeguarded from various ailments, evils and illicit deeds. However, it is possible that a person is confronted with circumstances whereby he is unable to uphold his righteousness and purity, whilst maintaining relations with a sole lady, who happens to undergo periods of menstruation, pregnancy, delivery, suckling, and other forms of ailments, etc. Then, even if by an extraordinary effort he is able to safeguard himself from practical indecency, in the least, one aspect of impurity continues to dominate his thoughts, or perhaps there is a risk of him becoming afflicted by some physical ailment. Hence, the correct remedy for such a person is none other than polygamy. In other words, for such a person, the very same purpose which was the motivating factor for one marriage, shall become the catalyst for another marriage in this case. Similarly, one purpose of marriage is the continuation of human life. However, if a certain individual is unable to have children from one wife, or is unable to attain male offspring, this very purpose shall become a lawful basis for another marriage. In the same manner, one purpose of marriage is life-long companionship and peace of heart. However, if a person’s wife is terminally ill, and her ailment has reached such a state that she remains completely bedridden, or she becomes mad, then in this case, such a person would require another wife in order to fulfill the purpose of life-long companionship and peace of heart. Similarly, one purpose of marriage is the joining of various families and to create opportunities of expressing love and compassion to one another. However, it is possible that initially a person married in to such a family where it was necessary to develop this relationship of love; but afterwards he is presented with situations of even greater importance and significance, where the establishment of this relationship is extremely important and preferable with respect to the welfare of family, country, nation, government or religion. In this case, it would be necessary for such a person to act upon the teaching of polygamy. Hence, all of the purposes which have been mentioned by Islām with respect to marriage may become a basis for polygamy in special circumstances as well. The cases mentioned above are only by way of example, otherwise, there can be other instances as well where the purpose of marriage is not fully attained or acquired in the best possible manner by one wife alone, and the legitimate need for another wife arises. However, in addition to these purposes, Islām has also alluded to various exceptional grounds for polygamy, and they are three: firstly, the protection of orphans; secondly, the welfare of widows; thirdly, the increase of progeny.

Hence, Allāh the Exalted states:
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Meaning, “O Ye Muslims! (In these wars which you are confronted with, there shall inevitably be an increase of orphans, and you shall be required to practice polygamy in order to safeguard these orphans). Hence, if you fear (that whilst remaining limited to one wife) you shall be unable to protect orphans and sufficiently fulfill the rights due to them, then marry of women as may be agreeable to you, two, or three, or four, (but not more than this, because in the sight of God this limit is sufficient to fulfill your exceptional requirements; however, if you fear that due to your financial, physical or administrative weakness, or due to the weakness of your disposition) you shall not be able to deal justly between more than one wife, then you must only marry one wife.”5

In this verse of the Holy Qur’ān by attaching the injunction of polygamy to the mention of orphans, it has been indicated that in actuality, an abundance of orphans is also a major reason from among the reasons for polygamy. On the one hand, since an abundance of orphans naturally equates to an abundance of widows, and results in the risk of a scarcity of progeny on the other, and all these three cases are the natural result of war; for this reason, in this single verse, Allāh the Exalted has gathered all of the additional purposes for polygamy in a very subtle manner, as it were. These additional purposes are the protection of orphans, the welfare of widows and a remedy for the scarcity of offspring. Then, for further elaboration and clarification, He has alluded to each one of these purposes separately as well. Hence, Allāh the Exalted states:
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Meaning, “O Ye Muslims! (Now that we have proposed the remedy of polygamy for you in exceptional circumstances) you should make arrangements whereby no woman should remain without marriage inasmuch as possible, whether she be unmarried or a widow.”6

In this verse, attention has been drawn to the marriage of unmarried women, with specific mention to the marriage of widows.

Then, it is related in a Ḥadīth:
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Meaning, “Ma‘qal bin Yasār(ra) narrates that the Holy Prophet(sa) would say to his Companions, “You should marry loving women who are fertile, so that your number may increase, and I can take pride in the number of my Ummah on the day of resurrection.”7

In this Ḥadīth, the purpose of an increase in progeny has been mentioned.

In this manner, there are a total of seven purposes, which have been mentioned by Islām with respect to polygamy. In other words, protection from physical and spiritual ailments, continuation of human life, life-long companionship and peace of heart, growth of relations of love and compassion, welfare of orphans, welfare of widows and increase of progeny. However, the question which arises now is how these purposes may be attained. In other words, upon what basis should a wife be selected so that these purposes may be attained in the best possible manner? In this regard, the Holy Prophet(sa) states:
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Meaning, “In marriage, the selection of a wife is based on four considerations. Some people select their wives on the basis of her financial status, others give consideration to her family status, some take an interest in beauty and charm, while other people take a woman’s moral and religious state into consideration. But O Ye Muslims! You should always give precedence to the religious aspect. This is the pathway to your success, and this is the manner by which you may save yourself from worldly and religious destruction.”8

In this Ḥadīth, the principle for selecting a wife so that the purposes of marriage may be attained has been mentioned. That principle stipulates that the religious aspect should be given precedence. The word ‘Dīn’ does not only infer the individual religious or moral state of a woman, nor is the word ‘Dīn’ used in the Arabic language merely in terms of religion or belief.  Rather, as it has been expounded in a renowned Arabic lexicon known as Aqrabul-Mawārid, that the word ‘Dīn’ is used in the Arabic language to express the following meanings: firstly, morals and customs; secondly, spiritual purity and cleanliness; thirdly, religion; fourthly, nation and community; fifthly, government and rule. Hence, the statement of the Holy Prophet(sa) that in selecting a wife the aspect of ‘Dīn’ should be given precedence implies that a wife should be such that she is excellent in her individual morals and customs, righteousness and purity as well as in religion and belief, so that healthy relations between husband and wife are maintained and so that a positive influence is etched upon their children as well. On the other hand, however, this also implies that in selecting a wife, the aspect of ‘Din’ in general, which relates to the needs of religion, the welfare of nation and community, and the interest of government and rule, should also be taken into consideration at its appropriate occasion.  At this instance, if someone is skeptical that although these meanings may all be correct linguistically, how can it be accepted that all these meanings are implied by one word simultaneously? The answer to this is that since the Holy Prophet(sa) was a law-giving Prophet, his words were of a legal nature, which are always comprehensive in meaning and vast in implication, and numerous aspects are inferred in each and every word. It is in this light, therefore, that we should understand the words of the Holy Prophet(sa). In any case, when these meanings are linguistically correct, then no one has the right to raise an objection.

In summary, Islām has alluded to four purposes of marriage and seven purposes for polygamy. In order to attain these objectives in the best possible manner, Islām has taught that whilst selecting a wife, in addition to the individual merit of the lady herself, the needs of religion, the welfare of nation and community, and the interest of government and rule should also be given importance. This does not imply that in the matter of marriage, other merits should not be taken into account, because it is proven from other Aḥādīth of the Holy Prophet(sa) that he has permitted Muslims to take the other qualities of a lady into consideration as well. As a matter of fact, at times, he has himself encouraged that a person should take these other characteristics into consideration as well. Hence, despite the injunction of Pardah, the Holy Prophet(sa) would encourage that before marriage, a person should see his wife,9 so that afterwards his disposition was not disturbed in any way due to a displeasure in her physical appearance. Similarly, to an appropriate degree, it has been encouraged that financial status be taken into account as well.10 In the same manner, to a degree, it has also been advised that suitability of age and disposition should also be given regard.11 This principle is applicable in the case of polygamy as well. However, the guidance given by Islām is that these things should not be given precedence over the religious aspect. The reason being that if qualities of a religious nature are not present, then these merits alone cannot become the foundation of true and everlasting happiness; rather, in certain cases, they prove to be injurious and harmful.

Now, if the purposes of polygamy are kept in mind, along with the principle which has been proposed by Islām for the selection of a wife, every sensible individual can appreciate that this is a very blessed system, which has been instituted by God the Exalted, through the person of the Holy Prophet(sa). Moreover, in this system, the greater good for the largest segment of society has been taken into account. In actuality, those people who have voiced their opinions against the concept of polygamy, have done so with a very narrow frame of mind, and they have not given regard to anything except for the emotional relationship of husband and wife. Nor have such people ever contemplated the purposes of marriage and the needs of humanity with an objective heart. Otherwise, this issue was not such that a person of understanding could find room to reject its merits. Furthermore, another aspect which has not been taken into account is that the system of polygamy in Islām is not a rule; rather, it is an exception, which has been instituted whilst taking into account very specific circumstances, in order to attain the lawful purposes of marriage and cater for the legitimate needs of humanity. Hence, prior to voicing an opinion against this practice, one should contemplate that in the entire world, can an individual never be faced with such circumstances where polygamy proves to be a necessary remedy; and the benefit of a person’s own being, or his family, or his nation, or his country demands that he marry a second wife? I cannot forget the instance from the life of Emperor Napoleon, when he felt the need for a second wife in order to attain a heir for the benefit of his country. How was this requirement fulfilled? Even the thought of it causes me to tremble. The divorce of Empress Josephine is among the darkest tales in history and at its depth lies the very same false emotional notion that a person should not marry a second wife under any circumstances. Alas! This false emotional notion robbed the virtue of many a weak people, as it were. It left many families without progeny and expunged them from the earth. It destroyed the happiness of many homes. It ruined hopes of unity for many households, many nations and many countries. It turned many orphans into vagabonds and many widows were left in a state of helplessness. It led the progenies of many nations to downfall and sowed the seed of their destruction. And all of this took place only because a lady desires to be the sole owner of her husband’s attention! This is indeed a strange sacrifice, where a greater thing is sacrificed for a lesser one. Although, what should have been the case is that material gains should have been sacrificed for moral benefits, worldly benefits should have been sacrificed for religious benefits, personal interests should have been sacrificed for the welfare of family, and personal gain should have been sacrificed for the welfare of nation. As a matter of fact, the institution of polygamy is in itself a system which is a complete embodiment of sacrifice. By this system, through the individual and physical sacrifice of both husband and wife, a pathway in the interest of morality, religion, family, nation and country has been paved. In summary, the institution of polygamy in Islām is a practice to be employed in exceptional circumstances, which has been instituted whilst taking into account the specific needs of people. This is a sacrifice which both husband and wife are compelled to make in special circumstances for the sake of their morality, religion, family, nation and country. Moreover, Islām expects that when such circumstances arise as are necessary for the practice of polygamy, all people shall sacrifice their desires and physical comforts for a greater good, without hesitation. Furthermore, that when the occasion calls for it, they shall demonstrate that their lives are not only limited to their own persons, or their own homes; rather, that they are members of the vast humanity of the world, for the sake of which one should not hold back from sacrificing his individual interest.

Then, it should also be remembered that even when the legitimate need for polygamy arises, Islām has not made the practice of polygamy an obligation. Rather, as mentioned above, it has tied the practice to the condition that only if a person is able to maintain justice should he practice polygamy; otherwise, he should in all cases, suffice with one wife alone. In this respect, justice does not merely infer equality amongst various wives, rather, implies the fulfillment of all those rights which fall upon an individual in the case of polygamy. Hence, there are two conditions for polygamy. Firstly, for any cause to arise from among the legitimate causes stipulated by Islām for the practice. Secondly, for an individual to be able to administer justice. Furthermore, in the fulfillment of these two conditions, with the exception of a person’s heart-felt love (which a person has no control over), he must treat his wives with absolute equality in terms of his time, attention, wealth and apparent treatment.12 If one contemplates, this very limitation is in itself a grand sacrifice, which a husband is compelled to offer, especially when due to a difference in the individual characteristics and aptitude of his wives, a person loves one more than the other. Yet despite this, he is compelled to distribute all of his things equally amongst his wives, as if they were measured on a scale. This sacrifice is not only one of the husband, rather his wives equally share in this sacrifice as well. In these circumstances, every sensible individual can understand that not only has Islām forbidden the very thought of lust in the matter of polygamy; rather, it has practically stipulated such conditions, that whilst adhering to them, no individual can indulge in lust and indulgence.

At this instance it also seems necessary to mention that prior to Islām, there was no limit to polygamy among the Arabs, or among any nation of the world for that matter. Every individual was permitted to keep as many wives as he so desired. However, in addition to specifying other conditions, in terms of number as well, Islām placed a restriction of up to four at most. As such, it is ascertained from history that as for those Muslim converts who had more than four wives, they were ordered to divorce the rest. For example, when Ghailān bin Salamah Saqafiyy became a Muslim he had ten wives, out of whom, six were divorced on order.13

Now we explain the purposes that were in consideration by the Holy Prophet(sa) in his marriages, because this is our actual subject. It should be known, therefore, that the general purposes behind the marriages of the Holy Prophet(sa) were the very same ones which Islām has mentioned for marriage and for polygamy; and which have already been mentioned above. Among these purposes, the ones under special consideration by the Holy Prophet(sa) were the continuation of human life, a growth in relations of love and compassion, and the protection of orphans and widows. In order to fulfill the purpose of the growth of relations of love and compassion, the Holy Prophet(sa) considered such ladies as were best suited with respect to the needs of religion, the welfare of nation and community, and the interest of government and rule. However, in addition to these general purposes, under specific circumstances, there were specific reasons behind the marriages of the Holy Prophet(sa) as well. These specific reasons were twofold: firstly, the practical repudiation of various ignorant customs and erroneous beliefs through the personal example of the Holy Prophet(sa); secondly, to keep various suitable women under the direct training of the Holy Prophet(sa), and then through them to strengthen that aspect of the Islāmic Sharī‘at which relates specifically to women, as well as to educate and train other Muslim women. Allāh the Exalted states in the Holy Qur’ān:
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Meaning, “O Messenger! When your adopted son Zaid bin Ḥārithah(ra) divorced his wife Zainab(ra), We joined her in marriage to you, so that the ignorant custom may be removed that an adopted son becomes an actual son, and the divorced wife of such a person no longer remains lawful for the one who adopts him, so that there may be no hindrance or reluctance in the hearts of the believers with respect to this issue.”14

In this verse, the first purpose has been mentioned, whereby through the practical example of the Holy Prophet(sa) such ignorant practices be uprooted, which had become so firmly embedded in the Arab disposition, that their true eradication was impossible unless the Holy Prophet(sa) was to establish a practical example himself. For example, the custom of adopting a person as one’s own son was very deeply rooted and prevalent in Arabia. Prior to the revelation of divine command in this respect, the Holy Prophet(sa) had taken his freed slave, Zaid bin Ḥārithah(ra), as his own son. Therefore, when the injunction was revealed that merely by taking someone as a son, that person does not become a real son, and later on it so happened that Zaid bin Ḥārithah(ra) divorced his wife Zainab bint Jaḥash(ra), the Holy Prophet(sa) married Zainab(ra) under divine command. In this manner, the Holy Prophet(sa) uprooted this ignorant custom, the complete eradication of which was impossible without his own practical example. In addition to this, by marrying Zainab(ra), the Holy Prophet(sa) also established by practical example that there is nothing wrong with marrying a woman who has been divorced.

Then, He states:
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Meaning, “O Messenger! Say unto your wives, if you desire the life of this world and its adornment, come then, I will provide for you, but in this case you cannot remain to be my wives, and I will send you away with benevolence and generosity. If, however, you desire God and His Messenger, and desire the reward of the hereafter, then remember that God has prepared a great reward for those of you who do good and fulfill the desire of God.......O wives of the Prophet! You are not like any other women if you are righteous, and offer Prayer in its true essence, and offer Zakāt, and fully obey God and His Messenger (because God has selected you for a special purpose). O members of the Prophet’s Household! Allāh the Exalted desires to remove from you all of your weaknesses and shortcomings and purify you completely, so that you may convey the Signs of Allāh and words of wisdom to the people, which are disclosed to you in your houses through the Prophet. God the Exalted desires to fulfill this task through you because although He is unseen and hidden from the eyes of people due to His being most Subtle, He is also aware of the needs of people due to His being All-Aware. Hence, it is necessary that He fulfill the task of the guidance of mankind by means of people.”15

In this verse of the Holy Qur’ān, the second and greater purpose from among the specific reasons of the Holy Prophet(sa) for practicing polygamy has been mentioned. In other words, so that suitable ladies could live with the Holy Prophet(sa) as his wives and be prepared for the education and training of other Muslim women. This is the very distinct purpose for which the marriages of the Holy Prophet(sa) took place. Furthermore, every individual can understand that this purpose was such as was specific to the person of the Holy Prophet(sa). It is for this reason that the Holy Prophet(sa) was exempt from the limitations generally placed on Muslims in the practice of polygamy. In actuality, since the Holy Prophet(sa) was a law-bearing Prophet and through him the foundation of a new law, and a new society and civilization was to be placed, it was not sufficient for these new injunctions to merely be propagated by the Holy Prophet(sa). As a matter of fact, it was also necessary for this new Sharī‘at to be intricately instituted under the direct supervision of the Holy Prophet(sa) and for him to practically lead people onto these new road marks, which had been chalked out by Islām. This was a very difficult and delicate task, and although there were hurdles which confronted the Holy Prophet(sa) with respect to men, with regards to women especially, this was an even greater challenge. The reason being that firstly, due to their generally remaining at home and being engaged in affairs of the household, they did not have as many opportunities to benefit from the company of the Holy Prophet(sa). Secondly, due to the inherent shyness of women, they were unable to openly inquire of the Holy Prophet(sa) as regards to those specific issues which related to women. Comparatively, owing to a lack of education prevalent amongst women and their tendency to hold fast to ignorant customs, due to which it is difficult for them to quickly bring about any sort of reform in their practice, a special system was required for the education and training of women. In this respect, the most effective means was for the Holy Prophet(sa) to marry suitable women, and prepare them for this task under his own training, so that these wives could then carry out the role of educating and training other Muslim women. As such, this scheme proved to be successful, and the Muslim women very wonderfully and in a very short time span, transformed their lives according to this new Sharī‘at. Such an example cannot be found in any nation of the world, where the female-class began to practice a completely new law, and adopted a new culture and civilization so quickly and so fully.

One practical proof that the marriages of the Holy Prophet(sa) were not due to lustful intentions, rather, they were purely on religious grounds is that the Holy Prophet(sa) married some women, who had so advanced in age that they were no longer able to bear children. For example, Ḥaḍrat Ummi Salamah(ra), who the Holy Prophet(sa) married in 4 A.H. had surpassed the age of bearing children at the time of her marriage. As such, she even excused herself on this very basis, but since the fundamental purpose of the Holy Prophet(sa) was purely religious, and for this purpose she was very suitable, the Holy Prophet(sa) insisted, and married her upon her consent.16

Hence, those purposes under which the marriages of the Holy Prophet(sa) took place were immensely blessed and pure, and the fulfillment of the obligations of prophethood were predominately in consideration. Not only in his marriages, rather, even if an individual studies the lifestyle of the Holy Prophet(sa) in general, it becomes evident that everything he did whether it apparently related to the world or to religion, the principal and governing objective of the Holy Prophet(sa), be it directly or indirectly, was the fulfillment of the obligations of prophethood. The Holy Prophet(sa) was never preoccupied with the comforts of the world. The following Ḥadīth is indeed a most accurate portrait of the life of the Holy Prophet(sa):
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Meaning, “Ibni Mas‘ūd(ra) relates that on one occasion, the Holy Prophet(sa) lay down on a thick and rough mat and fell asleep. When the Holy Prophet(sa) woke up, the mat had left marks on his body. Upon this, I submitted, ‘O Messenger of Allāh! If you so desire, we can arrange means for your ease and comfort.’ The Holy Prophet(sa) responded, ‘Ibni Mas‘ūd! What have I to do with the comforts of this world? The similitude of the world and I is like that of a rider on journey, who stops to catch his breath beneath the shade of a tree, and then stands up again to continue his journey.’”17

This Ḥadīth does not imply that it is forbidden to benefit from the comforts of this world. For Islām does not forbid a person from lawfully seeking benefit from a legitimate comfort of the world. As a matter of fact, the Holy Qur’ān itself teaches the following prayer:
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Meaning, “O our Lord! Grant us a portion of the good things of this world, as well as the blessings of the world to come.”18

The only thing which is implied in the above-mentioned Ḥadīth is that a person should not consider the acquisition of worldly comforts as being the actual purpose of his life. Furthermore, it also proves that the Holy Prophet(sa) had absolutely no personal interest in the comforts of this world, and as far as the comforts of the world were concerned, the life of the Holy Prophet(sa) was merely like that of a traveller.

In this note relevant to polygamy, it would also not be out of place to mention that Islām is not alone in permitting the practice of polygamy. As a matter of fact, a majority of the world religions have permitted the practice of polygamy. For example, the Mosaic law grants this permission,19 and many prophets from the Banū Isrā’īl practically acted upon this.20 In the Hindu religion, polygamy has been permitted21 and many holy men from among the Hindus had more than one wife. For example, Krishan Jī practiced polygamy.22 Even to this day, Hindu kings and princes practice polygamy. Similarly, no statement of the Messiah of Nazareth has been related either, which speaks against the practice of polygamy, and since this practice was permitted by the Mosaic law, and practically as well, polygamy was prevalent during the time of the Messiah of Nazareth, it shall be inferred from his silence that he considered it lawful. Therefore, Islām has not introduced a novel practice. Albeit, what Islām did do was set limitations and attached such conditions to the practice that a beneficial and blessed system for the exceptional circumstances of individuals and nations was established.

At the conclusion of this note, it is also necessary to mention that although opponents have levelled very grave allegations upon the marriages of the Holy Prophet(sa) and every individual has understood the issue of polygamy practiced by the Holy Prophet(sa) according to his own disposition and thoughts, even still, the truth has managed to reign supreme over the pen and tongue of the opponents. If not fully, they have at least been compelled to accept the truth partially. As such, even Mr. Margoliouth whose eye generally tends to see all straightforward things in a twisted manner is compelled to confess the truth in this regard. He writes in his book ‘Mohammed’:

“Mohammed’s [May the peace and blessings of Allāh be upon him] numerous marriages after Khadījah’s death have been attributed by many European writers to gross passion, but they would seem to have been mainly dictated by motives of a less coarse kind. Several of his alliances were political in character, the Prophet being anxious to mind his chief followers more and more closely to himself. This was doubtless his object in marrying the daughters of Abū Bakr and Omar; while a political motive of a different sort is to be found in his alliances with the daughters of political opponents or fallen enemies....... The remainder are to be explained by his extreme anxiety to have a son, and thereby escape a reproach to which he was keenly sensitive.”23

This is the opinion of that person who perhaps stands at the forefront with respect to his opposition and prejudice amongst the biographers of the Holy Prophet(sa). Although this view of Mr. Margoliouth is not completely correct, it does indeed prove how the truth can even overcome an opposing heart. 24[image: ]
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Two Fabricated Incidents

After the events of the Battle of Badr, Wāqidī and other historians have written two incidents, which are nowhere to be found among the books of Aḥādīth and authentic historical records. Even if a person contemplates in terms of Dirāyat, they do not prove to be correct. However, since they furnish an apparent means for levelling an allegation against the Holy Prophet(sa), various Christian historians, as per their habit, have alluded to these instances in a very unpleasant manner. The first of these fabricated incidents relates to a lady named ‘Aṣmā’ who used to reside in Madīnah and was a staunch enemy of Islām. She would speak ill of the Holy Prophet(sa) and would greatly incite people against the Holy Prophet(sa) through her provocative couplets, and would inflame people to murder the Holy Prophet(sa). Finally, in his rage, a blind companion named ‘Umair bin ‘Adiyy killed her whilst she was in her home at night, during her sleep. When the Holy Prophet(sa) was informed of this occurrence, the Holy Prophet(sa) did not reprimand him; rather, in a way, he even commended the action.1 The second incident which has been mentioned is that of an elderly Jewish man named Abū ‘Afak, who lived in Madīnah. This person would also recite provocative couplets against the Holy Prophet(sa) and would incite the disbelievers to wage war against the Holy Prophet(sa) and assassinate him. Eventually, he too was killed by a Companion named Sālim bin ‘Umair in his fury, during the night, whilst he was in the veranda of his own home.2 Wāqidī and Ibni Hishām have even written some of the provocative couplets which ‘Aṣmā’ and Abū ‘Afak had composed against the Holy Prophet(sa).3 Sir William Muir and others have embellished their books with these two incidents in a very unpleasant manner. However, the truth is that in the face of scrutiny and criticism, these incidents cannot even be proven to have occurred at all. The first argument, which puts the authenticity of these two incidents into question is that they are nowhere to be found among the books of Aḥādīth. In other words, there is not a single Ḥadīth in which an occurrence of this nature has been related, along with the names of the assassin or victim.4 As a matter of fact, putting the Aḥādīth to one side, even various historians have not alluded to these incidents; whereas if incidents of this nature had actually taken place, there was no reason for the books of Aḥādīth and various books of history to be empty of their mention. At this instance, it cannot be speculated that since an allegation fell upon the Holy Prophet(sa) and his Companions (may Allāh be pleased with them), the Muḥaddithīn and various historians probably omitted these occurrences. The reason being that firstly, the circumstances in which these occurrences took place are not objectionable. Secondly, any individual who possesses even an elementary study of the Aḥādīth and history cannot be oblivious to the fact that the Muslim Muḥaddithīn and historians have never omitted a narration merely on the basis that it may apparently seem to raise an objection against Islām or the Founder of Islām. Their sure practice was that they would never be reluctant at all in relating whatever they found to be authentic in terms of Riwāyat, merely due to its subject matter. As a matter of fact, the practice of some Muḥaddithīn and most historians was that they would honestly include within their collections any narration at all which reached them regarding the Holy Prophet(sa) and his Companions (may Allāh be pleased with them), even if it was weak and unreliable, both in terms of Riwāyat and Dirāyat. They would then leave it to the judgement of theologians and research scholars of later times to distinguish between authentic and weak narrations for themselves. Moreover, in doing so their intention was that anything at all which was attributed to the Holy Prophet(sa) and his Companions, whether it seemed to be true or false, should not be omitted from inclusion. It is for this reason that all kinds of reliable and unreliable narrations have been gathered in the early works of history. However, this does not mean that all of it is acceptable, rather, now it is our work to differentiate between the weak and authentic. In any case, there is not even an iota of doubt that any Muslim Muḥaddīth or historian ever disregarded a narration merely on the basis that apparently it seemed at odds with the greatness of the Holy Prophet(sa) or his Companions, or because an allegation fell upon the Holy Prophet(sa) or Islām as a result. As such, the executions of Ka‘b bin Ashraf and Abū Rafi‘, the Jew, which completely resemble the so-called incidents of ‘Aṣmā’ and Abū ‘Afak, and which shall be mentioned ahead at their appropriate places, have been mentioned in all the books of Aḥādīth and history with full clarity and detail, and no Muslim narrator, Muḥaddīth or historian has neglected to mention them. In these circumstances, since the execution of ‘Aṣmā’ and Abū ‘Afak, the Jew, have not been mentioned in any Ḥadīth, and then, the various historians from among the early historians are also silent with regards to this issue, it is almost clearly established that these are fabricated tales which have somehow found way into various narrations, and thus become a part of history. Then, if one studies the details of these tales, their fabricated nature becomes even more evident. For example, in the tale of ‘Aṣmā’ the name of the assassin as related by Ibni Sa‘d and others is ‘Umair bin ‘Adiyy. However, in contrast, the name of the assassin as related by Ibni Duraid is not ‘Umair bin ‘Adiyy, rather, the name is Ghashmīr.5 Suhailī declares both of these names as being incorrect and asserts that in actuality, ‘Aṣmā’ was killed by her own husband,6 whose name has been related as Yazīd  bin Zaid in various narrations.7 Then in other narrations it is related that none of the above mentioned people killed ‘Aṣmā’, rather, the assassin was an anonymous person who belonged to her own people.8 Ibni Sa‘d and others have named the victim as being ‘Aṣmā’ bint Marwān, but there is a statement of ‘Allāmah Abdul-Barr that she was not ‘Aṣmā’ bint Marwān, but in fact, ‘Umair killed his own sister whose name was Binti ‘Adiyy.9 Ibni Sa‘d has written that the killing took place in the middle part of the night. However, the narration of Zarqānī establishes that the account took place during the day, or at most, in the early part of the night, because the narration mentions that at the time, the victim was selling dates.10

The second incident is the execution of Abū ‘Afak. For this occurrence, Ibni Sa‘d, Wāqidī and others have written that the assassin’s name was Sālim bin ‘Umair. However, in some narrations, his name has been recorded as Sālim bin ‘Amr,11 while Ibni ‘Aqabah has mentioned the name Sālim bin ‘Abdullāh.12 Similarly, with respect to the victim Abū ‘Afak, Ibni Sa‘d has written that he was a Jew, while Wāqidī  has not described him as such.13 Then it is ascertained from both Ibni Sa‘d and Wāqidī that Salim killed Abū ‘Afak out of anger by his own accord. However, in one narration it has been related that he was executed upon the instruction of the Holy Prophet(sa).14 Even with respect to the time of the execution, Ibni Sa‘d and Wāqidī place it after the execution of ‘Aṣmā’. However, Ibni Isḥāq and Abur-Rabi‘ state that it occurred prior to the execution of ‘Aṣmā’.15 All of these contradictions result in the strong doubt that these tales are fabricated and false, or if there is some truth in them, it is so obscure that a statement cannot be passed with respect to its details and nature. 

Another argument which establishes these incidents as being false, is that the era in which both these tales are said to have taken place, is one with respect to which all historians are unanimous that until that time, no confrontation or dispute had yet arisen between the Muslims and Jews. History establishes that the Ghazwah of Banū Qainuqā’, was the very first battle, which took place between the Muslims and Jews, and that the Jews of Banū Qainuqā’ were the first ones to practically step forward in their enmity towards Islām.16 How then can it be accepted that prior to this Ghazwah, such killing and bloodshed had taken place between the Jews and Muslims? Furthermore, if such events had in fact transpired prior to the Ghazwah of Banū Qainuqā’, then it was impossible for them to not have been listed among the factors, etc., leading up to this Ghazwah. In the least, the Jewish people, who could have capitalized on an apparent opportunity to raise an allegation against the Muslims on the basis of these events, that it was the Muslims who initially provoked physical conflict, would have raised an outcry over these incidents. Yet, in no historical record, and even in the works of those historians who have transmitted these tales, there is absolutely no mention whatsoever that the Jews of Madīnah ever raised such an allegation. If someone believes that perhaps they did raise an objection, but Muslim historians conveniently omitted it, then this would be an erroneous and baseless notion. For as already mentioned, no Muslim Muḥaddith or historian has ever placed a veil upon any allegation levelled by an opponent. For example, in the incident of the Sariyyah of Nakhlah, when the idolators of Makkah raised an objection against the Muslims for dishonouring the sacred months, Muslim historians recorded this allegation in their books with unprecedented integrity. Hence, if any such allegation had been raised by the Jews on this occasion, historical records would not have been empty of its mention. Therefore, these tales do not prove to be correct from any perspective of analysis. It seems as if a hidden enemy of Islām either related these tales, whilst attributing them to some Muslim, and then they found way of inclusion in the narrations of the Muslims; or perhaps a weak Muslim included these narrations into the historical record in order to attribute the false pride towards his own tribe that such men as were related to him killed various harmful disbelievers. 17[image: ]

This is the actual reality which is ascertained with respect to these incidents. However, as we have indicated above, even if these occurrences were true, they cannot be considered objectionable under the circumstances in which they took place. In those days, the vulnerable state with which the Muslims were confronted, has already been described above. Their state was exactly like that of a person who becomes surrounded in such a place which is engulfed by a dangerously blazing fire on all four sides to as far as one can see, and he has no place of escape; and such people are standing beside him which are thirsty for his blood. In this extremely vulnerable state of the Muslims, if an evil and mischievous person incites people against their Master and Chief by reciting provocative couplets and provokes his enemies to assassinate him, what other solution could there have been in the circumstances of that era, except for putting an end to such a person? Then, this action was performed by the Muslims only in a state of extreme provocation - a state in which a minor killing cannot be considered enough for retribution. As such, even an individual like Mr. Margoliouth, who generally takes an opposing stance on every matter, does not hold the Muslims worthy of condemnation on account of these incidents. Hence, Mr. Margoliouth writes:

“Since, if the verses ascribed to ‘Asma be genuine, she had deliberately incited the people of Medinah to a murderous attack on the Prophet, her execution would not have been an inexcusably ruthless measure, judged by any standard; and it must not be forgotten that satire was a far more effective weapon in Arabia than elsewhere.......and from the fact that only the culprit suffered, it was a decided improvement on the existing system, by which satire on an individual meant war between whole tribes. The principle that each person shall suffer for his own fault was introduced instead.”18

If Mr. Margoliouth has any objection with respect to these executions, it is only with regards to the manner in which they were carried out. In other words, why were they not officially executed after the formal announcement of their crimes? The first answer to this is that even if these incidents are deemed as being true, they were the individual actions of certain Muslims themselves, which were committed by them after they had been immensely provoked. The Holy Prophet(sa) did not order these actions and this is categorically established by the record of Ibni Sa‘d. Secondly, if hypothetically, it is accepted that the Holy Prophet(sa) had ordered these actions, even still, the circumstances of  that era were most definitely such, that if an official judgement had been formally passed with regards to the execution of ‘Aṣmā’ and Abū ‘Afak, and the relatives of the criminals were to have been informed in advance that their people were to be executed, this could have entailed dangerous consequences. Furthermore, there was also strong apprehension of the fact that these incidents could have set ablaze a vast fire of war between the Muslims and Jews, and even between the Muslims and idolators of Madīnah. It is strange that while Mr. Margoliouth has considered the mere action of killing to be permissible in light of the specific circumstances of Arabia at the time, why then with respect to the method of execution was his observation unable to take into account the specific circumstances of that era? In this regard as well if he had taken into account the specific circumstances of that era, perhaps he would have been convinced that the method employed was most appropriate and necessary for the circumstances of that era and in the interest of the public peace. However, God-Willing, we shall present our readers with a more detailed discussion on this issue in the account of the execution of Ka‘b bin Ashraf.

In summary, firstly, the incidents of the execution of ‘Aṣmā’ and Abū ‘Afak, the Jew, do not even hold to be true in terms of Riwāyat and Dirāyat. Then, if they are hypothetically accepted as being true, they cannot be considered objectionable in light of the circumstances of that era. Then, whatever the case, may be these killings were the individual actions of certain Muslims, which were committed by them after they had been seriously provoked, and the Holy Prophet(sa) did not issue any such order.
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Chapter 7

Commencement of War with the Tribes of Najd and the Jews, the Marriage of Ḥaḍrat Fāṭimah and Ḥafṣah, and a Few Miscellaneous Incidents


Ghazwah Qarqaratul-Kudr - Shawwāl 2 A.H.

It has already been mentioned that after the migration, the Quraish of Makkah toured the various tribes of Arabia and turned many of them into deadly enemies of the Muslims. Among these tribes, with respect to strength and number, the most noteworthy were two tribes residing in the central region of Arabia, known as Najd. Their names were Banū Sulaim and Banū Ghaṭafān. The Quraish of Makkah had especially tied these two tribes to themselves and incited them against the Muslims. As such, Sir William Muir writes:

“The Coreish now turned their eyes towards this territory [i.e., Najd], and entered into closer bonds with the tribes inhabiting it. Henceforth the attitude of the Bani Suleim and Ghatafân, especially of the former, became actively hostile towards Mahomet. Incited by the Coreish, and by the example of Abū Sofiân, they now projected a plundering attack upon Medîna.”1

Thus, when the Holy Prophet(sa) returned from Badr, it had only been a few days2 since his arrival in Madīnah, when he received news that a large army consisting of the tribes of Sulaim and Ghaṭafān were assembling in Qarqaratul-Kudr with the intention of attacking Madīnah.3 The arrival of this intelligence so promptly after the Battle of Badr demonstrates that when the army of the Quraish set out from Makkah with the intention of attacking the Muslims, at the very same time the chieftains of the Quraish must have relayed a message to the tribes of Sulaim and Ghaṭafān, urging them to attack Madīnah from the opposing front. It is also possible that when Abū Sufyān slipped away and escaped with his caravan, by means of an emissary, etc., he may have urged these tribes to go forth against the Muslims. In any case, the Holy Prophet(sa) had only just arrived in Madīnah after becoming free from the Battle of Badr, when the horrific news was received that the tribes of Sulaim and Ghaṭafān were about to wage an onslaught against the Muslims. Upon receiving this news, as a preemptive measure, the Holy Prophet(sa) immediately assembled a force of the Companions and set out towards Najd. However, after undertaking an arduous journey of many days, when the Holy Prophet(sa) reached the Qirqirah, (i.e., the desolate plain) of a place known as Al-Kudr, he found that upon receiving news of the imminent arrival of the Muslims, the people of the Banū Sulaim and Banū Ghaṭafān had taken refuge in the nearby mountains. The Holy Prophet(sa) dispatched a detachment of Muslims in search of them and proceeded to the heart of the valley himself, but no trace of them could be found.4 Albeit, they were able to find a large herd of camels grazing in the nearby valley, which belonged to them, and according to the laws of warfare, the companions seized it; thereafter the Holy Prophet(sa) returned to Madīnah. The shepherd of these camels was a slave named Yasār, who had been taken captive along with the camels. This person was so deeply influenced by the company of the Holy Prophet(sa) that after a short period of time he became a Muslim. Although according to custom, the Holy Prophet(sa) freed him as an act of benevolence,5 he still did not leave the service of the Holy Prophet(sa) until his last breath.6
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Ghazwah of Sawīq - Dhul-Hijjah 2 A.H.

The mourning which rippled through Makkah as a result of the Battle of Badr has already been described. Almost all the chieftains of the Quraish had been slain, and now the rule of Madīnah had come to the lot of Abū Sufyān bin Ḥarb. After Badr he vowed that until he had sought revenge for those who had fallen at Badr, he would abstain from having relations with his wife1 and applying oil to his hair.2 As such, a few months after Badr, in the month of Dhul-Hijjah, Abū Sufyān set out from Makkah with a force of two-hundred armed men from the Quraish and reached a place close to Madīnah via the route of Najd. Upon reaching there, he left his army at some distance from Madīnah and in the veil of the darkness of night, reached the abode of Ḥuyayy bin Akhṭab, who was chief of the Jewish tribe, the Banū Naḍīr, and sought his aid. However, since Ḥuyayy still somewhat remembered his treaty and agreement, he refused. Then, in the same manner, Abū Sufyān secretly went to the home of another chief of the Banū Naḍīr named Salām bin Mashkam, and sought his support against the Muslims. This wretched man, however, very audaciously ignored all of his treaties and agreements and warmly welcomed Abū Sufyān as a guest for the night, and transmitted secret intelligence to him pertaining to the Muslims.3 Before dawn, Abū Sufyān took leave and upon reaching his army, dispatched a contingent of the Quraish to raid a valley named ‘Arīḍ, which was located close to Madīnah.4 This was a valley where the animals belonging to the Muslims would graze, and which was situated at a distance of only three miles from Madīnah. It is likely that Abū Sufyān was made aware of this through Salām bin Mashkam. When this contingent of the Quraish reached the valley of ‘Arīḍ, fortunately, at the time, the animals belonging to the Muslims were not present. Albeit, a Muslim from among the Anṣār and a companion of his were present at the time. The Quraish apprehended both of them and ruthlessly murdered them.5 Then, they set ablaze the date palms in the area6 and set fire to the homes and small huts which were located there,7 before returning to the camp of Abū Sufyān. Considering this success as being sufficient fulfillment of his vow, Abū Sufyān ordered the army to return. On the other hand, when the Holy Prophet(sa) was informed of the attack made by Abū Sufyān, he set out with a group of Companions in his pursuit. However, since Abū Sufyān did not fancy throwing the fulfillment of his vow to doubt, he fled so frantically that the Muslim army was unable to apprehend him. Ultimately, after an absence of a few days, the Holy Prophet(sa) returned to Madīnah. This Ghazwah is known as the Ghazwah of Sawīq because when Abū Sufyān made haste to Makkah, he fled leaving his ration behind, which primarily consisted of ‘Sawīq’ or sacks of barley, partly due to anxiety and also in order to lighten his load.
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‘Īdul-Aḍḥā - Dhul-Hijjah 2 A.H.

With reference to ‘Īdul-Fiṭr, the philosophy of Islāmic festivals has already been discussed. In this very year, during the month of Dhul-Hijjah, the second Islāmic festival, i.e., ‘Īdul-Aḍḥā  was ordained, which is celebrated on the 10th of Dhul-Hijjah throughout the Islāmic world.1 On this ‘Īd, in addition to Ṣalāt, which is the true ‘Īd of a true Muslim, it is obligatory upon every such Muslim who possesses the means, to sacrifice a four-legged animal and distribute its meat amongst his kith and kin, friends, neighbours, etc., and to partake of it himself as well. As such, on the day of ‘Īdul-Aḍḥā, and for two days thereafter as well, hundreds of thousands, rather, millions of animals are slaughtered for the sake of Allāh throughout the entire Islāmic world. In this manner, by way of practice, remembrance of the magnificent sacrifice made by Ḥaḍrat Abraham(as), Ḥaḍrat Ishmael(as) and Ḥaḍrat Hagar(as) - the greatest example of which was the life of the Holy Prophet(sa) - is kept alive; and each and every Muslim is exhorted that he too should be prepared to sacrifice his life, wealth, and all of his possessions in the way of his Master and Lord. Just as in the case of ‘Īdul-Fiṭr, this ‘Īd is also celebrated at the completion of a grand Islāmic worship, and that worship is the Ḥajj,2 which shall, God-willing, be mentioned at its appropriate place ahead.
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Marriage of Ḥaḍrat Fāṭimah(ra) - Dhul-Hijjah 2 A.H.

Whilst alluding to the progeny of the Holy Prophet(sa), the name of Ḥaḍrat Fāṭimah(ra) has already been mentioned. According to the records of all historians, Ḥaḍrat Fāṭimah(ra) was the youngest child of the Holy Prophet(sa), from among the children he was blessed with from Ḥaḍrat Khadijah(ra).1 The Holy Prophet(sa) held Ḥaḍrat Fāṭimah(ra) most dear to himself,2 and on account of her personal merit, she was undoubtedly most worthy of this distinct love. Now, her age had more or less reached fifteen, and she had begun to receive proposals of marriage. It was Ḥaḍrat Abū Bakr(ra) who was the very first to make a request for Ḥaḍrat Fāṭimah(ra) but the Holy Prophet(sa) apologized. Then, Ḥaḍrat ‘Umar(ra) made a proposal, but his request was not accepted either.3 After this, upon judging that the intention of the Holy Prophet(sa) seemed to be with respect to Ḥaḍrat ‘Alī(ra), both these honourable men approached Ḥaḍrat ‘Alī(ra) and encouraged him to make a proposal with regards to Ḥaḍrat Fāṭimah(ra). Ḥaḍrat ‘Alī(ra) who was perhaps already desirous, but was silent out of modesty, immediately presented himself before the Holy Prophet(sa) and submitted a proposal.4 The Holy Prophet(sa) had already received an indication by way of divine revelation that the marriage of Ḥaḍrat Fāṭimah(ra) should take place with Ḥaḍrat ‘Alī(ra). Hence, when Ḥaḍrat ‘Alī(ra) presented a request, the Holy Prophet(sa) said, “I have already received a divine indication in this respect.”5 Then, the Holy Prophet(sa) sought the consent of Ḥaḍrat Fāṭimah(ra), who remained silent out of modesty.6 In a way, this was also an expression of acceptance. Therefore, the Holy Prophet(sa) gathered a community of the Muhājirīn and Anṣār, and formally announced the marriage of Ḥaḍrat ‘Alī(ra) and Ḥaḍrat Fāṭimah(ra).7 This event took place in the beginning or middle of 2 A.H. Afterwards, when the Battle of Badr had taken place8 it was proposed that the Rukhsatānah be held in the month of Dhul-Hijjah 2 A.H.9 The Holy Prophet(sa) called upon Ḥaḍrat ‘Alī(ra) and inquired of him as to whether he had anything to pay the dowry. Ḥaḍrat ‘Alī(ra) submitted, “O Messenger of Allāh! I have nothing.” The Holy Prophet(sa) responded, “What about that coat of mail10 I gave to you on that day (i.e., from the spoils of Badr)?” Ḥaḍrat ‘Alī(ra) responded, “That I do have.” The Holy Prophet(sa) said, “That shall suffice, bring it.”11 Hence, this coat of mail was sold for 480 dirhams and the Holy Prophet(sa) arranged for the expenses of the wedding from this very amount.12 The dowry which the Holy Prophet(sa) gave to Ḥaḍrat Fāṭimah(ra) consisted of an embroidered shawl, a cushion made of hide which had been filled with dry date palm leaves, and a water-skin.13 It is also related in one narration that the Holy Prophet(sa) also gave Ḥaḍrat Fāṭimah(ra) a hand-mill as part of her dowry.14 When these items had been arranged for, there was a need to obtain a home. Until now, Ḥaḍrat ‘Alī(ra) perhaps lived with the Holy Prophet(sa) in an apartment built next to the mosque. However, a separate abode was now required, where husband and wife could reside after marriage. Therefore, the Holy Prophet(sa) instructed Ḥaḍrat ‘Alī(ra) to find a place where both of them could reside. Ḥaḍrat ‘Alī(ra) temporarily arranged for a home and the Rukhsatānah of Ḥaḍrat Fāṭimah(ra) took place.15 On the very same day, after the Rukhsatānah, the Holy Prophet(sa) visited their new home and called for some water to be brought to him, prayed on it and then sprinkled it on both Ḥaḍrat Fāṭimah(ra) and Ḥaḍrat ‘Alī(ra), whilst repeating the following words:
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Meaning, “O my Allāh! Bless the mutual relations of both of them, and bless those relations of both which are built with others and bless their progeny.”16

After this, the Holy Prophet(sa) left the newly wedded couple alone and returned. Afterwards, one day, when the Holy Prophet(sa) came to visit Ḥaḍrat Fāṭimah(ra), she submitted to the Holy Prophet(sa) that Ḥārithah bin Nu‘mān Anṣārī(ra) was in possession of a few homes, and asked if the Holy Prophet(sa) would request him to vacate one of them. The Holy Prophet(sa) said, “He has already vacated so many homes for our sake. Now I feel embarrassed in requesting more of him.” In some way or another, when Ḥārithah(ra) happened to find out about this, he came running to the Holy Prophet(sa) and submitted, “O Messenger of Allāh! Everything I own belongs to you my Master. By God, whatever you accept of me causes me greater joy then that which remains with me.” Then, this faithful Companion insisted and vacated one of his homes, and presented it to the Holy Prophet(sa). After this, Ḥaḍrat ‘Alī(ra) and Ḥaḍrat Fāṭimah(ra) moved to this home.17

At this instance, it would not be inappropriate to mention that among all the progeny of the Holy Prophet(sa), it was only Ḥaḍrat Fāṭimah(ra) who remained alive until after his demise. All of the other children of the Holy Prophet(sa) passed away in his lifetime. Ḥaḍrat Fāṭimah(ra) also possesses the distinction that from among all the children of the Holy Prophet(sa), only her progeny continued.18 As such, the people known as ‘Sādāt’ among the Muslims are from her very progeny. Ḥaḍrat Fāṭimah(ra) passed away six months after the demise of the Holy Prophet(sa).19
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Ghazwah of Banū Qainuqā‘ - Late 2 A.H.

It has already been mentioned that when the Holy Prophet(sa) migrated from Makkah and arrived in Madīnah, there were three tribes among the Jews, which inhabited Madīnah at the time. There names were the Banū Qainuqā‘, Banū Naḍīr and Banū Quraiẓah. As soon as the Holy Prophet(sa) came to Madīnah, he settled treaties of peace and security with these tribes, and lay the foundation for peaceful and harmonious cohabitation. By virtue of agreement, all parties were responsible for maintaining peace and security in Madīnah, and if a foreign enemy was to attack Madīnah, everyone was collectively responsible for its defence.1 In the beginning, the Jews conformed to the treaty, and at least openly, did not create conflict with the Muslims. However, when they began to notice that the Muslims were continuing to gain strength in Madīnah, they began to change their attitude and firmly resolved to bring an end to this growing power of the Muslims. To this end, they began to employ all sorts of lawful and unlawful schemes, so much so that they did not even hold back from an attempt to create rift among the Muslims and thus instigate a civil war. As such, there is a narration that on one occasion a large group of people from the tribes of Aus and Khazraj were sitting together and conversing with love and harmony, when a mischievous Jew reached this gathering and began to mention the Battle of Bu‘āth. This was the horrific war which took place between these two tribes a few years prior to the migration, and in which many people from among the Aus and Khazraj were slain at the hands of one another. As soon as this war was mentioned, memories of the past were refreshed and scenes of ancient enmity began to run before the eyes of various emotional people. The result was that from satirical remarks, taunt and slander, the matter escalated to such an extent that both parties found themselves at daggers drawn in the very same gathering. Thank God, however, that the Holy Prophet(sa) was notified in due time and he immediately arrived at the scene with a community of the Muhājirīn and calmed both parties down; and rebuked them as well saying, “Do you follow a way of ignorance while I am amongst you? You do not value the favour of God that through Islām He has made you brothers.” The Anṣār were so deeply moved by this admonition that their eyes began to flow with tears, and they began to embrace one another whilst repenting for their action.2

When the Battle of Badr had taken place and Allāh the Exalted, in His Grace, granted a convincing victory to the Muslims, despite their being few and without means over a very fierce army of the Quraish, and the prominent leaders of Makkah were mixed to dust, the Jews of Madīnah went up in flames of jealousy. They began to openly hurl stinging comments at the Muslims and publicly asserted in gatherings that, “So what if you have defeated the army of the Quraish. Let Muḥammad[sa] fight us and we shall demonstrate how wars are fought.”3 This escalated to such an extent that in one gathering they even uttered such words in the very presence of the Holy Prophet(sa). As such, there is a narration that after the Battle of Badr, when the Holy Prophet(sa) returned to Madīnah, one day, he gathered the Jews and admonished them and whilst presenting his claim, invited them to Islām. The chieftains among the Jews responded to this peaceful and sympathetic address of the Holy Prophet(sa) in the following words, “O Muḥammad[sa], it seems that you have perhaps become arrogant after killing a few Quraish. Those people were inexperienced in the art of war. If you were to fight us, you would come to know the real likes of warriors.”4 The Jews did not rest upon a mere threat, rather, it seems as if they even began to hatch conspiracies to assassinate the Holy Prophet(sa). There is a narration that in those days when a faithful Companion by the name of Ṭalḥah bin Barā’(ra) was about to pass away, he bequeathed that “If I die at night, the Holy Prophet(sa) should not be notified about my funeral prayer, lest a misfortune befalls the Holy Prophet(sa) at the hands of the Jews on my account.”5 Therefore, after the Battle of Badr, the Jews openly began to fuel mischief, and among the Jews of Madīnah, since the Banū Qainuqā‘ were the most powerful and bold, it was they who first began to breach the treaty. As such, historians write:
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Meaning, “Among the Jews of Madīnah, the Banū Qainuqā‘ were the first to break the treaty which had been settled between them and the Holy Prophet(sa).6 After Badr, they began to rebel fiercely and openly expressed their rancour and malice and broke their treaty and agreement.”7

However, despite such events, under the guidance of their Master, the Muslims demonstrated patience in every way and did not allow themselves to take the lead in any respect. It is narrated in a Ḥadīth that after the treaty which had been settled with the Jews, the Holy Prophet(sa) would even take special care to protect their sentiments. On one occasion an argument broke out between a Muslim and Jew. The Jew asserted the superiority of Moses(as) above all the other Prophets. The Companion was angered by this and he dealt somewhat harshly with that person replying that the Holy Prophet(sa) was the most superior of all the Messengers. When the Holy Prophet(sa) was informed of this, he was displeased and rebuked the Companion saying, “It is not your task to go about speaking of the superiority of God’s Messengers in comparison to one another.” Then, the Holy Prophet(sa) mentioned a partial superiority of Moses(as) and consoled the Jew.8 However, despite this loving conduct of the Holy Prophet(sa), the Jews continued to escalate in their mischief. Eventually, it was the Jews who created a cause for war and their heart-felt animosity could not be tamed. What happened to occur was that a Muslim lady went to the shop of a Jew in the market in order to purchase some goods. A few evil Jews, who were then sitting at the shop began to harass her in a most mischievous manner and even the shopkeeper himself committed the evil deed that while the lady was unaware, he attached the lower corner of her skirt to the mantle on her back with a thorn or something of that sort. As a result, when the lady stood up to leave upon due to their rude behaviour, the lower part of her body became exposed at which the Jewish shopkeeper and his accomplices burst out in laughter. Outraged, the Muslim lady screamed and appealed for help. It so happened that a Muslim was present nearby. He dashed to the scene and in a mutual altercation, the Jewish shopkeeper was killed. Upon this, the Muslim was showered with swords from all directions and this remarkably indignant Muslim was put to death. When the Muslims were informed of this event in national indignation, their eyes gorged with blood in rage. On the other hand, the Jews who desired to make this incident an excuse to fight, congregated in the form of a crowd and a state of riot broke out.9 When the Holy Prophet(sa) was informed of this, he gathered the chieftains of the Banū Qainuqā‘ and explained that such behaviour was not appropriate and that they should refrain from such mischief and fear God. Instead of expressing disappointment and remorse, they responded with very refractory answers and repeated their earlier threat that, “Do not become arrogant over your victory at Badr. When you are to fight us you shall come to know the real likes of warriors.”10 Left with no other choice, the Holy Prophet(sa) set out towards the fortresses of the Banū Qainuqā‘ with a force of Companions. Now this was the last opportunity for them to express remorse over their actions, but instead, they stood ready for war.11 Therefore, war was declared and the forces of Islām and Judaism came forth to battle one another. According to the custom of that era, a method of warfare was that one party would secure themselves within their fortresses and wait. The opposing force would besiege the fortress and whenever an opportunity presented itself, now and then, attacks would be launched against one another. This would continue until the surrounding army would either lose hope in capturing the fortress and lift the siege, and this would be considered a victory to the ones besieged; or being unable to muster the strength to fend off the onslaught, the besieged force would open the gates of their fortress and hand themselves over to the victors. On this occasion, the Banū Qainuqā‘ employed the same tactic, and closed themselves within their own fortresses. The Holy Prophet(sa) besieged them and this siege continued for fifteen days without fail. Finally, when all the strength and arrogance of the Banū Qainuqā‘ had been shattered, they opened the gates of their fortresses on the condition that though their wealth would belong to the Muslims, their lives and families would be spared.12 The Holy Prophet(sa) accepted this condition, even though according to Mosaic law, all of these people were liable to be put to death,13 and according to the initial agreement, the judgement of the Mosaic law should have been administered to them. However, since this was the first crime committed by this nation, as a first course of action, the merciful and forgiving disposition of the Holy Prophet(sa) could never be inclined towards an extreme punishment, which should only imposed as a final remedy. However, on the other hand, allowing such a treacherous and rebellious tribe to remain in Madīnah was no less than nurturing a snake in the grass, especially when a group of hypocrites from among the Aus and Khazraj were already present within Madīnah, and from the exterior as well, the opposition of the whole of Arabia had greatly distressed the Muslims. In such circumstances, the only judgement which the Holy Prophet(sa) could pass was for the Banū Qainuqā‘ to leave Madīnah. In comparison to their crime and taking into account the circumstances of that era, this was a very mild punishment. Furthermore, the purpose of this punishment was the security of Madīnah. Nonetheless, for the nomadic tribes of Arabia it was nothing out of the ordinary to move from one place to another, especially when a tribe did not own any properties in the form of land and orchards - and the Banū Qainuqā‘ had none.14 The entire tribe was given the opportunity to leave one place and settle somewhere else, with great peace and security. As such, the Banū Qainuqā‘ very peacefully left Madīnah and settled towards Syria. The Holy Prophet(sa) assigned the task of overseeing the necessary arrangements, etc. associated with their departure to a Companion named ‘Ubadah bin Ṣāmit(ra) who was from among their confederates. ‘Ubadah bin Ṣāmit(ra) escorted the Banū Qainuqā‘ for a few Manzils and after safely sending them off, he returned.15 The spoils which were attained by the Muslims consisted only of weaponry and instruments of their profession, which was that of goldsmith.16

It has been related in various narrations with respect to the Banū Qainuqā‘ that when they opened the gates of their fortresses and handed themselves to the Holy Prophet(sa), due to their treachery, rebellion and mischief, it was the intention of the Holy Prophet(sa) to execute their combatant men, but on the intercession of ‘Abdullāh bin Ubayy bin Sulūl, chief of the hypocrites, the Holy Prophet(sa) abandoned this intention. However, research scholars have not accepted these narrations as being authentic.17 The reason being that when other narrations explicitly mention that the Banū Qainuqā‘ opened their gates on the condition that their lives and the lives of their families would be spared, it is absolutely impossible to accept that after having accepted this condition, the Holy Prophet(sa) would follow any other course of action. As a matter of fact, even the condition presented by the Banū Qainuqā‘ that their lives would be spared demonstrates the fact that they themselves knew that their rightful punishment was death. However, they appealed to the mercy of the Holy Prophet(sa) and they were willing to open the gate of their fortress after receiving the assurance that they would not incur the death penalty. However, although the Holy Prophet(sa) forgave them due to his merciful disposition, it seems as if in the estimation of God the Exalted, these people were no longer worthy of being left alive on the face of the earth, on account of their evil deeds and crimes. As such, their is a narration that less than one year had passed since the relocation of these people to their place of exile, that an epidemic, broke out among them whereby the entire tribe fell victim to it and was mixed to dust.18

There is a slight difference of opinion with regards to the date of the Ghazwah of Banū Qainuqā‘. Waqidī and Ibni Sa‘d have stated that it took place in Shawwāl 2 A.H., and the contemporaries have primarily followed suit. However, Ibni Isḥāq and Ibni Hishām have placed it after the Ghazwah of Sawīq, which is confirmed to have taken place in the month of Dhul-Hijjah 2 A.H. An indication is also found in one narration of Ḥadīth, which establishes that the Ghazwah of Banū Qainuqā‘ took place after the Rukhsatānah of Ḥaḍrat Fāṭimah(ra). In this narration, it is mentioned that in order to arrange for the expenses of the Walīmah, Ḥaḍrat ‘Alī(ra) proposed to take along a Jewish goldsmith from the Banū Qainuqā‘ and go to the forest so that he might procure some grass known as ‘Idhkhir’ and then sell it to the goldsmiths of Madīnah.19 This proves that until the Rukhsatānah of Ḥaḍrat Fāṭimah(ra), which according to all historians, took place near Dhul-Hijjah 2 A.H., the Banū Qainuqā‘ were still present in Madīnah. It is on the basis of these reasons that I have placed the Ghazwah of Banū Qainuqā‘ in late 2 A.H., after the Ghazwah of Sawīq and the Rukhsatānah of Ḥaḍrat Fāṭimah(ra). 20 [image: ]

At this occasion, it would also be appropriate to mention that whilst describing the cause leading up to the Ghazwah of Banū Qainuqā‘, Mr. Margoliouth has concocted a most strange and unusual theory of his own accord, which is not even remotely alluded to in a single narration. There is a narration in Bukhārī that in a state of intoxication (until then, drinking had not yet been forbidden), Ḥaḍrat Ḥamzah(ra) killed two camels belonging to Ḥaḍrat ‘Alī(ra), which he had received from the spoils of Badr.21 Attaching this separate incident to the Ghazwah of Banū Qainuqā‘, without any historical evidence whatsoever, Mr. Margoliouth writes that the Holy Prophet(sa) invaded the tribe of Banū Qainuqā‘ so that the spoils would compensate for the loss sustained by Ḥaḍrat ‘Alī(ra). Such audacity in historical writing is perhaps a feat which speaks for itself. Then, the irony is that Mr. Margoliouth himself accepts the fact that he has written this on the basis of his own speculation.22
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Jannatul-Baqī‘ and the First Person to be Buried Therein

To the end of this year, the Holy Prophet(sa) proposed the creation of a graveyard in Madīnah for his Companions which was referred to as Jannatul- Baqī‘. After its creation, the Companions were generally buried in this very graveyard. The first Companion to be buried in this graveyard was ‘Uthmān bin Maẓ‘ūn(ra).1 ‘Uthmān(ra) was from among the most pioneer Muslims, and was extremely righteous and pious. He was a man of ascetic disposition. On one occasion, after becoming a Muslim, he submitted to the Holy Prophet(sa), “If the Holy Prophet(sa) kindly grants permission, it is my desire to abandon the world completely and separate myself from my wife and children, so that I may devote my life wholly to the worship of Allāh.” However, the Holy Prophet(sa) did not permit him to do so.2 As a matter of fact, even with respect to such people who would not abandon the world completely, but would fast and offer Ṣalāt so often that it would affect the rights of their dependents, the Holy Prophet(sa) would say:

“You should offer the right owed to God, you should offer the rights owed to your wives and children, you should offer the right owed to guests, and you should offer the right owed to your own soul. For all of these rights have been appointed by God, and the fulfillment of them is also a form of worship.”3

Therefore, the Holy Prophet(sa) did not permit ‘Uthmān bin Maẓ‘ūn(ra) to abandon the world, and whilst prohibiting celibacy and asceticism in Islām, the Holy Prophet(sa) established a middle course for his community, which is set between the two extremes. The Holy Prophet(sa) was deeply saddened upon the demise of ‘Uthmān bin Maẓ‘ūn(ra). There is a narration that after his demise, the Holy Prophet(sa) kissed his forehead and at the time there were tears in the eyes of the Holy Prophet(sa).4 After his burial, the Holy Prophet(sa) fixed a stone at the head of his grave to serve as a marking, and then, every so often, he would visit the Jannatul-Baqī‘ and pray for him.5 ‘Uthmān(ra) was the first Muhājir to pass away in Madīnah.
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Ghazwah of Dhi ‘Amr - Muḥarram or Ṣafar 3 A.H.

In the account of the Ghazwah of Qarqaratul-Kudr, it has already been mentioned how upon the instigation of the Quraish, the tribes of Sulaim and Ghaṭafān had become bent upon utterly destroying Islām and the Founder of Islām by an offensive strategy. Shortly thereafter, upon the proposal of a renowned warrior from among themselves named Da‘thūr bin Ḥārith, the people of the Banū Tha‘labah and Banū Maḥārib, which were tribes of the Banū Ghaṭafān, began to assemble in a place called Dhī ‘Amr, situated in Najd, with the intention of launching a sudden attack upon Madīnah.1 However, since the Holy Prophet(sa) would keep a constant watch on the movements of his enemies, he was able to receive timely intelligence as to the deadly motives of these tribes. Therefore, in the likeness of a vigilant general, as a preemptive measure, the Holy Prophet(sa) assembled a force of 450 Companions,2 and set out from Madīnah towards the end of Muḥarram 3 A.H., or in the beginning of Ṣafar 4 A.H.3 Advancing swiftly, the Holy Prophet(sa) reached close to Dhī ‘Amr. As soon as the enemy was informed of the arrival of the Holy Prophet(sa), they quickly climbed to the nearby mountains in order to secure themselves, and when the Muslims reached Dhī ‘Amr, the plain was empty. Albeit, the companions managed to apprehend a bedouin named Jabbār, who belonged  to the Banū Tha‘labah. The Companions took him captive and presented him before the Holy Prophet(sa). When the Holy Prophet(sa) inquired of him as to the facts, it was ascertained that all of the people from the Banū Tha‘labah and Banū Maḥārib had secured themselves in the mountains, and they would not confront the Muslims in an open field.4 With no other alternative, the Holy Prophet(sa) was compelled to order a return. Nonetheless, the benefit which was indeed derived from this Ghazwah was that the threat posed by the Banū Ghaṭafān at the time was temporarily averted. Jabbār, who had been taken captive at the hands of the Muslims happily became a Muslim by the preaching of the Holy Prophet(sa), who assigned the task of training him to Bilāl(ra).5 After a stay of three days, the Holy Prophet(sa) returned to Madīnah.

In light of various historical records, it is suggested that it was this very Ghazwah in which the incident took place where a bedouin leader threatened to attack the Holy Prophet(sa) with a sword, upon finding him alone and unmindful, but then upon becoming awe-stricken himself, he dropped the sword.6 However, provided that this incident did not take place twice, it  is ascertained from the Aḥādīth that this occurrence took place during the Ghazwah of Dhātur-Riqā‘, which according to authentic narrations took place in 7 A.H.7
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Marriage of Ummi Kulthūm(ra) - Rabī‘ul-Awwal 3 A.H.

Ruqayyah, the daughter of the Holy Prophet(sa) and wife of Ḥaḍrat ‘Uthmān bin ‘Affān(ra), has already been mentioned above. Upon her demise, the Holy Prophet(sa) gave another daughter named Ummi Kulthūm(ra), who was older than Ḥaḍrat Fāṭimah(ra) but younger than Ruqayyah(ra), to Ḥaḍrat ‘Uthmān(ra) in marriage. It is for this very reason that Ḥaḍrat ‘Uthmān(ra) is known as Dhun-Nurain, i.e., the possessor of two lights. This was the second marriage of Ummi Kulthūm(ra), because in the beginning, her sister Ruqayyah(ra) and her were married to the two sons of Abū Lahab, the paternal uncle of the Holy Prophet(sa). However, before their Rukhsātanah could be held, this relation was severed on the basis of religious opposition. The Holy Prophet(sa) gave his daughter Ruqayyah to Ḥaḍrat ‘Uthmān(ra) in marriage first, and then after her demise, married off Ummi Kulthūm(ra) to him as well. It is unfortunate, however, that the progeny of both these daughters did not continue. Ummi Kulthūm(ra) did not have any children at all, and the son of Ruqayyah(ra), whose name was ‘Abdullāh, passed away at the age of six. The marriage of Ummi Kulthūm(ra) took place in Rabī‘ul-Awwal 2 A.H.1
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Ghazwah of Buḥrān - Rabī‘ul-Awwal 3 A.H.

The preparations underway for the two attacks to be made by the Banū Sulaim and Banū Ghaṭafān have already been described previously. It has also been mentioned as to how by the Grace of God, the instant and timely strategy of the Holy Prophet(sa) protected the Muslims from the evil of these blood-thirsty tribes. However, how can one in whose heart the fire of enmity burns sit at rest. Much time had not passed since the Ghazwah of Dhī ‘Amr, that is to say, in late Rabī‘ul-Awwal 3 A.H.,1 the Holy Prophet(sa) received the horrific news that the Banū Sulaim were once again regrouping in a very large number at Buḥrān, with the intention of launching a sudden attack upon Madīnah,2 and that a party of the Quraish was also accompanying them.3 With no other choice, the Holy Prophet(sa) set out from Madīnah once again with a group of Companions. However, as was their habit, these wild beasts of Arabia, who lay in ambush to strike their prey suddenly and in a state of inattention, dispersed upon receiving news of the imminent arrival of the Holy Prophet(sa). After a stay of a few days, the Holy Prophet(sa) returned.

The fact that the Banū Sulaim and Banū Ghaṭafān would gather again and again with the intention of launching a sudden attack upon Madīnah clearly demonstrated that these barbaric and warlike tribes of the Arabian desert were very deadly enemies of Islām. Day and night, they would remain preoccupied in order to find some opportunity by which the Muslims would be utterly destroyed. Just attempt to visualize the vulnerable state of the Muslims at the time, as to how their days were passing in that era. On the one hand, there were the Quraish of Makkah who had become blinded due to their enmity of Islām and due to their spirit of revenge for the Battle of Badr. Clinging to the drapes of the Ka‘bah, they took vows that they would not rest until the Muslims had been annihilated. On the other hand were these blood-thirsty wild beasts of the Arabian desert, who were restless to drink the blood of the Muslims due to their being incited by the Quraish and their own animosity towards Islām. As such, take note of how many times within the course of a few months after Badr, the Holy Prophet(sa) was compelled to travel personally in order to safeguard himself from the deadly motives of the barbaric tribes of Arabia. As Sir William Muir has described, these were days of scorching heat as well, and not to mention, this heat was of the Arabian desert. If it were not for the special succour of God, and if the vigilance of the Holy Prophet(sa) had not kept the Muslims constantly watchful and alert, and if the Holy Prophet(sa) had not employed strategies to scatter the force of the enemy prior to their launching a sudden attack at night, the Muslims would have surely been destroyed and ruined in those days; and these were only external threats. As far as internal threats were concerned, they were no less either. Even in Madīnah itself, there existed a group known as the hypocrites, who lived among the Muslims as their own, and it would definitely be no exaggeration to refer to them as a snake in the grass. In addition to them were the treacherous and habitual conspirators in the form of the Jewish people, whose enmity had reached the furthest limits in its depth and breadth. Goodness Gracious! What a time of adversity this was for the Muslims!! Let us hear it in their own words. Ubayy bin Ka‘b, a renowned Companion relates:

[image: ]

Meaning, In that era, the state of the Companions was such that they would not even put off their arms at night and during the day they would walk around armed in case of a sudden attack. They would say to each other let us see if we live till such a time when we might be able to sleep in peace and security at night without any fear except the fear of God.”4

What difficulty and helplessness, and what a longing for a life of peace and security is hidden in these words. Every just individual can measure this for himself.
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Sariyyah of Zaid bin Ḥārithah(ra) Towards Qaradah - Jamādiyul-Ākhirah 3 A.H.

After the Muslims had become somewhat free from the attacks of the Banū Sulaim and Banū Ghaṭafān, they were compelled to go forth from their homeland to put down another threat. Until now, for their trade ventures in the north, the Quraish would generally travel to Syria from the coastal route of Ḥijāz. However, they had now abandoned this route, because as mentioned above, the tribes of this region had become allies of the Muslims; hence there was less prospect for the Quraish to spur mischief. As a matter of fact, in these circumstances, they began to consider this coastal route to be a threat for themselves. In any case, they had now abandoned this route and begun to travel from the route of Najd, which led to Iraq. The tribes of Sulaim and Ghaṭafān, who were allies of the Quraish and were deadly enemies of the Muslims inhabited the close proximity of this region.1 As such, in the month of Jamādiyul-Ākhirah, the Holy Prophet(sa) received intelligence that a trade caravan of the Quraish of Makkah was to pass by this route of Najd. It is obvious that if the movement of caravans belonging to the Quraish to and from the coastal region was a cause of threat for the Muslims, there passing by the route of Najd was equally, rather, even more dangerous. The reason being that unlike the coastal route, this new route was inhabited by allies of the Quraish, who like the Quraish, were thirsty for the blood of the Muslims. It was very easy for the Quraish to join forces with them and launch a sudden attack upon Madīnah at night, or perform any other act of mischief. Then, in order to weaken the Quraish and push them so that they may be inclined to seek reconciliation, it was necessary to intercept their caravans on this route as well. Hence, as soon as the Holy Prophet(sa) received word, he dispatched a detachment of his Companions under the leadership of his freed slave, Zaid bin Ḥārithah(ra).

Chieftains such as Abū Sufyān bin Ḥarb2 and Ṣafwān bin Umayyah3 also accompanied this trade caravan of the Quraish. Zaid(ra) performed his duty with remarkable speed and intelligence, and subdued these enemies of Islām at a place known as Qaradah, situated in Najd. Flustered by this sudden attack, the people of the Quraish fled, leaving the goods and valuables of the caravan behind. Zaid bin Ḥārithah(ra) and his companions returned to Madīnah with success and triumph, with a large value of spoils. Some historians have written that the guide of this caravan of the Quraish was a man named Furāt, who was taken captive at the hands of the Muslims, and then set free upon his acceptance of Islām.4 However, it is ascertained from other narrations that he was an idolator commissioned to spy upon the Muslims. However, later on, after becoming a Muslim, he migrated to Madīnah.5
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Execution of Ka‘b bin Ashraf - Jamādiyul-Ākhirah 3 A.H.

The manner in which the Battle of Badr brought forth the heart-felt enmity of the Jews of Madīnah has already been mentioned in the account of the Ghazwah of Banū Qainuqā‘. However, it is unfortunate that even the exile of the Banū Qainuqā‘ was unable to sway the other Jews towards reconciliation, and they continued to grow in their mischief and disturbances. As such, the incident of the execution of Ka‘b bin Ashraf is also a link in this very chain. Although Ka‘b was a Jew by religion, he was not actually Jewish by descent; rather, he was an Arab. His father, Ashraf, was a very clever and cunning man of the Banū Nibhān, who came to Madīnah and developed relations with the Banū Naḍīr and become their confederate. Ultimately, he managed to gain such power and influence that Abū Rāfi‘ bin Abil-Ḥuqaiq, head-chief of the Banū Naḍīr, gave him his daughter in marriage.1 It was this very daughter who gave birth to Ka‘b, who grew to attain an even greater status than that of his father. This was to such extent that ultimately he took on such a capacity that all the Jews of Arabia began to accept him as their chief. In addition to being a well-built and attractive man, Ka‘b was also an eloquent poet and a very wealthy man. Through generous spending, he would always keep the scholars and other influential personalities of his nation under his own control.2 However, from a moral perspective, he was a man of extremely ill morals, and was a master in the art of secret schemes and conspiracies.

When the Holy Prophet(sa) migrated to Madīnah, along with the other Jews, Ka‘b bin Ashraf also participated in the treaty which the Holy Prophet(sa) drafted between the Jews with regards to mutual friendship, peace and security, and collective defence.3 However, deep within, the fire of malice and enmity began to burn in the heart of Ka‘b and he began to oppose Islām and the Founder of Islām through secret schemes and conspiracies. As such, it is recorded that every year Ka‘b would give a large sum of charity to Jewish scholars and religious leaders. However, after the migration of the Holy Prophet(sa), when these people came to collect their yearly allowances, within the course of discussion, he began to mention the Holy Prophet(sa) and inquired of them as to their opinion of the Holy Prophet(sa) in light of religious scriptures. They responded that apparently it seemed as if he was the very same Prophet who had been promised to them. Ka‘b was greatly displeased at this response and sent them away referring to them as immensely dull, and did not give them their usual charity. When the Jewish scholars lost their bread and butter, after some time, they came back to Ka‘b and said that they had misinterpreted the signs and that they had contemplated again to discover that in actuality, Muḥammad[sa] was not the Prophet who had been promised to them. This response served the purpose of Ka‘b, and satisfied with their answer, he reinstated their yearly stipend.4 In any case, this was merely religious opposition, which although was expressed in an unpleasant manner, could not at all be objectionable, and nor could Ka‘b be brought to task merely on this account. However, after this, the opposition of Ka‘b took on a more dangerous form, and ultimately, after the Battle of Badr, he began to employ such conduct, as was extremely mischievous and seditious, and created very dangerous circumstances for the Muslims. In actuality, prior to the Battle of Badr Ka‘b thought that this religious zeal was a temporary one, and gradually, all of these people would disperse on their own and revert to their ancestral religion. However, on the occasion of Badr, when the Muslims were granted an extraordinary victory, and most of the chieftains of the Quraish were slain, he understood that this new religion would not die out by itself. Hence, after Badr, he resolved to exert his best efforts to abolish and utterly destroy Islām. The first expression of his heart-felt rancour and jealousy was at the occasion when news of the victory of Badr reached Madīnah. Upon hearing this news, at the outset, Ka‘b said that this news seemed to be false, because it was impossible for Muḥammad[sa] to triumph over such a large army of the Quraish, and for such renowned chieftains of Makkah to be mixed to dust; if this news was true, then death was better than such a life.5 When this news had been confirmed and Ka‘b was assured that the victory at Badr had granted Islām such strength as was beyond his wildest dreams, he was overcome with anger and rage. He immediately prepared for journey and took to Makkah, and upon reaching there, by the power of his persuasive speech and poetic tongue, inflamed the fire that was kindling in the hearts of the Quraish. He created an unquenchable thirst in their hearts for Muslim blood, and filled their hearts with sentiments of revenge and enmity.6 Then, when their emotions had become immensely sparked as a result of his incitement, Ka‘b took them to the courtyard of the Ka‘bah, and handing them the drapes of the Ka‘bah, had them swear that they would not rest until Islām and the Founder of Islām had been wiped out from the face of the earth.7 After creating this fiery atmosphere in Makkah, this evil person turned to the other tribes of Arabia, and travelling from tribe to tribe, he incited people against the Muslims.8 Then, he returned to Madīnah and whilst composing Tashbīb, he alluded to the Muslim women in a very filthy and obscene manner in his provocative couplets.9 In doing so, he did not even spare the women from the household of the Holy Prophet(sa) in his amorous couplets,10 and had these couplets widely publicized throughout the country. Finally, he hatched a conspiracy to assassinate the Holy Prophet(sa). Under the ploy of a feast, he invited the Holy Prophet(sa) to his residence, and with a few Jewish young men he schemed to have the Holy Prophet(sa) assassinated. However, by the Grace of God, information was received in advance and this plan of his was unsuccessful.11

In light of the treaty which had been settled between the inhabitants of Madīnah upon his arrival, the Holy Prophet(sa) was the chief executive and commander in chief of the democratic State of Madīnah. Thus, when the state of affairs escalated to such an extent, and charges of infraction of treaty, rebellion, inciting war, sedition, use of foul language and conspiracy to assassinate the Holy Prophet(sa) had been established, he issued the verdict that Ka‘b bin Ashraf was liable to be put to death due to his actions. The Holy Prophet(sa), therefore, instructed some of his Companions to execute him.12 However, due to the sedition of  Ka‘b, since the atmosphere of Madīnah at the time was such that if a formal announcement had been made before his execution, there was a possibility that civil war may have erupted in Madīnah, and there was no telling how much massacre and carnage would have ensued as a result. The Holy Prophet(sa) was willing to offer any possible and reasonable sacrifice in order to prevent international violence and bloodshed. Thus, he instructed that Ka‘b should not be executed publicly; rather, a few people should quietly find an opportunity and put an end to him. The Holy Prophet(sa) assigned this duty to a faithful Companion named Muḥammad bin Maslamah(ra), and emphasized that whatever strategy was devised, should be executed with the counsel of Sa‘d bin Mu‘ādh(ra), who was the chief of the Aus tribe.13 Muḥammad bin Maslamah(ra) submitted, “O Messenger of Allāh! In order to kill him silently, we shall be required to say something,” which meant that some excuse, etc, would be required, by which Ka‘b could be lured out of his residence and executed in a secure location. Taking into account the grave consequences which could have arisen if a covert operation had been ruled out, the Holy Prophet(sa) said, “Alright then.” As such, with the counsel of Sa‘d bin Mu‘ādh(ra), Muḥammad bin Maslamah(ra) took Abū Nā’ilah(ra) and two or three other Companions along and reached the residence of Ka‘b. They called Ka‘b out from his living quarters and said, “Our Chief (i.e., Muḥammad(sa)) demands charity of us, while we are of straitened circumstances. Would you be so kind as to give us a loan?”14 Upon hearing this, Ka‘b jumped with joy and said, “By God! This is nothing - the day is not far when you shall become averse to him and abandon him.” Muḥammad(ra) responded, “In any case, we have already accepted Muḥammad(sa) and are now waiting to see the final outcome of this dispensation, but you tell us whether or not you will give us a loan?” “Of course!” said Ka‘b, “But you will be required to deposit some collateral.” Muḥammad(ra) inquired, “What do you require?” This wretched person responded, “Leave your women as collateral.” Suppressing his anger, Muḥammad(ra) said, “How is it possible for us to leave our women as collateral to a man like yourself.” He responded, “Alright, then your sons shall do.” Muḥammad(ra) responded, “This is not possible either, we cannot bear the reproach of the whole of Arabia. Albeit, if you are generous enough, we are willing to leave our arms with you as collateral.” Ka‘b agreed, and Muḥammad bin Maslamah(ra) and his companions left with the promise to return at night. At nightfall, this party arrived at the residence of Ka‘b with their weapons (as now they were able to openly take their arms along). When they had led Ka‘b out of his home, they brought him to one side during the course of discussions. After some time, walking along, Muḥammad bin Maslamah(ra) or some other companion raised his hand towards the head of Ka‘b by some excuse, and with great speed, taking firm hold of his hair, he called out to his companions, “Strike now!” The Companions, who were already prepared and armed, weilded their swords at once; finally Ka‘b was killed and fell to the ground. Muḥammad bin Maslamah(ra) and his companions departed from there and quickly presented themselves to the Holy Prophet(sa), and conveyed to him the news of his execution.15

When news of the execution of Ka‘b became known, a tremor rippled through the city, and the Jewish people were deeply enraged. The following day, in the morning, a delegation of the Jews presented themselves before the Holy Prophet(sa) and complained that their leader Ka‘b bin Ashraf had been murdered in such and such way. The Holy Prophet(sa) listened to their comments and said, “Are you also aware of the crimes which Ka‘b is guilty of?” Then, the Holy Prophet(sa) briefly reminded them of all the evil schemes which Ka‘b was guilty of, i.e., infraction of treaty, inciting war, sedition, use of foul language and conspiracy of assassination, etc.16 Upon this, the people became fearful and did not say a word.17 After this, the Holy Prophet(sa) said, “At least from here onwards, you would do well to live in peace and harmony, and do not sow the seed of enmity, violence and disorder.” As such, with the agreement of the Jews, a new treaty was drafted, and the Jews promised once again to live with the Muslims in peace and harmony, and to abstain from a course of violence and disorder.18 This treaty was entrusted to Ḥaḍrat ‘Alī(ra).19 Furthermore, nowhere in history is it recorded that after this, the Jews ever mentioned the execution of  Ka‘b bin Ashraf and accused the Muslims, for in their hearts they knew that Ka‘b received the rightful punishment due to him.

Some western historians have greatly worn out their pens on the issue of the execution of Ka‘b bin Ashraf, and presenting this incident as being an unpleasant blemish upon the mantle of the Holy Prophet(sa), they have levelled allegations. However, what needs to be studied is that firstly, was this execution in itself a justified action or not? Secondly, was the method that was employed for this execution justifiable or not? With regards to the first issue it should be remembered that Ka‘b bin Ashraf had entered into a formal agreement of peace and security with the Holy Prophet(sa). Scheming against the Muslims was out of the question, especially when he had agreed to support the Muslims against all foreign enemies and to maintain friendly relations with the Muslims. By virtue of this treaty, he had also accepted that the Holy Prophet(sa) would be the chief executive of the democratic state which had been established in Madīnah, and that the verdict of the Holy Prophet(sa) would be legally binding in all disputes, etc. Therefore, historical evidence proves that under this very treaty, Jewish people would present their cases before the Holy Prophet(sa) and he would administer verdicts to them. As such, in a case of adultery, a Jewish man and a Jewish lady were given the penalty of stoning according to the law of the Torah.20 In these circumstances, ignoring all of his treaties and agreements, Ka‘b committed treason against the Muslims, as a matter of fact, against the very government of the time. He planted the seed of violence and disorder in Madīnah; he attempted to inflame a fire of war within the country and dangerously incited the tribes of Arabia against the Muslims; he composed provocative couplets against the Muslim women, whilst composing Tashbīb; and conspired to assassinate the Holy Prophet(sa). Furthermore, all of this was done in such a time, when the Muslims were already surrounded by difficulties from all four directions and the deadly beasts of Arabia were becoming mad in the thirst for their blood. The state of the Companions was such that neither did the day pass by in peace, nor the night. Due to the danger of an enemy attack, they could not even sleep at night. In these circumstances, did the crime of Ka‘b not warrant some form of punishment? Then was there any punishment lesser than death which could have brought an end to this mischievous behaviour of the Jews? I do not believe that any unbiased individual can consider the execution of Ka‘b as being an unjust action. Even today, in countries which are known as ‘civilized’, when a criminal is guilty of the crimes of rebellion, infraction of treaty, inciting war, and attempted assassination, is such a person not administered the death penalty?

The second question relates to the method of the execution. With regards to this issue, it should be remembered that there was no formal ruling power in Arabia at the time. Rather, every individual and every tribe was free and independent. In this state, which court of law existed where a case could be filed against Ka‘b and a formal judgement for his execution could be sought? Should a complaint have been lodged with the Jews, of whom he was a leader, and who had themselves committed treachery against the Muslims already, and would create disorder every other day? Should the case have been presented before the Quraish of Makkah, who were thirsty for the blood of the Muslims? Should justice have been sought from the tribes of Sulaim and Ghaṭafān, who had planned to launch a sudden attack on Madīnah at night three or four times, in the last few months alone? Reflect on the state of Arabia at the time, and then contemplate that when a person was guilty of provocation, inciting war, mischievous behaviour and attempted assassination, and due to this, his remaining alive was felt to be a threat to their own security and the security of the country, what other alternative was available to the Muslims, except for executing such a person when the opportunity presented itself, in the consideration of self-defence. It is far more beneficial for an evil and violent man to be executed, as opposed to the lives of many peace-abiding citizens being put to danger, and the peace of the country being ruined. Then, as mentioned above, in light of the treaty which took place between the Muslims and Jews after the migration, the Holy Prophet(sa) did not possess the capacity of an ordinary citizen. On the contrary, he had now become the chief executive of the democratic state which had been established in Madīnah. The Holy Prophet(sa) had been given the authority to issue whatever verdict he deemed appropriate with respect to all disputes and political affairs.21 Hence, in the interest of domestic peace, if the Holy Prophet(sa) declared Ka‘b as being worthy of death due to his mischievous behaviour, what right does anyone possess to object to this verdict of the Holy Prophet(sa) as if one is sitting on a court of appeal to reconsider his decision; especially after 1300 years have elapsed and many intricate details of that era are not at our disposal either; and when historical evidence establishes that even the Jews themselves found this punishment of Ka‘b as being reasonable in light of his crimes, and took to silence without raising a single objection. If the allegation is raised that prior to the verdict of execution why were the Jews not summoned so that the crimes of Ka‘b could be listed, and then after proof had been completely furnished, his execution could have been formally and publicly announced. The answer to this has already been presented above. At the time, the situation prevalent was so sensitive that if such a method had been employed there was a serious risk of the rise of inter-tribal conflict. Moreover, it would not have been surprising for a dangerous chain of violence and bloodshed, and civil war to have broken out in Madīnah. Hence, in the likeness of those tasks which prove to be more beneficial if done quickly and silently, taking into consideration public peace, the Holy Prophet(sa) deemed it appropriate to quietly issue the verdict relevant to the punishment of Ka‘b. However, there was absolutely no deception of any kind involved in this, nor did the Holy Prophet(sa) intend to keep this punishment secret, because as soon as the delegation of Jews came to the Holy Prophet(sa) the following morning, the Holy Prophet(sa) immediately and without hesitation related the entire account to them. Furthermore, by taking full responsibility for this action, the Holy Prophet(sa) proved that there was no question of deception or anything of that sort. Moreover, the Holy Prophet(sa) clearly told the Jews that on the basis of such and such grave crimes, this punishment was administered to Ka‘b, and that it was issued by his express order. The delegation accepted the logic in this explanation and spoke no more, believing the crimes of Ka‘b to sufficiently and legally warrant the punishment meted out to him.

The allegation that on this occasion, the Holy Prophet(sa) gave his Companions permission to lie and cheat, is absolutely incorrect and authentic narrations reject this notion. The Holy Prophet(sa) did not at all give permission to lie and speak falsehood. Rather, according to the narration in Sahih Bukhārī, which is the most authentic of all narrations, when Muḥammad bin Maslamah(ra) said to the Holy Prophet(sa) that in order to execute Ka‘b silently, we shall be required to say something, taking into consideration the towering benefits, which were the reason for a silent punishment in the first place, the Holy Prophet(sa) responded merely by saying, “Alright then.” On this occasion, there was absolutely no further explanation or clarification by either the Holy Prophet(sa) or Muḥammad bin Maslamah(ra).22 Obviously,  the only thing that was implied by the Holy Prophet(sa) was that in order for Muḥammad bin Maslamah(ra) and his companions to bring Ka‘b outside upon reaching his home, they would surely be required to say something as a result of which Ka‘b would willingly and happily leave his home and come along with them; and there is absolutely nothing wrong with this. After all, during a time of war, when spies are sent on a mission, they too are required to say such things, and no sensible individual ever objects to this. Hence, in any case, the mantle of the Holy Prophet(sa) is pure. Now remains the issue of Muḥammad bin Maslamah(ra), and his companions who went there and actually said such things. As such, even in their dialogue, there is actually nothing about it which can be deemed immoral. In actual fact, they did not say anything false. Albeit, taking into consideration the fundamental purpose of their mission, they did use certain words, which could be construed in more than one way, but there was no other option. In a state of war, for a good and righteous cause, such a mild diversion from simple and straightforward words, cannot be objectionable at all in the eyes of a sensible and honest individual. As a matter of fact, the truth is that the conversation of Muḥammad bin Maslamah and his Companions is a very excellent and interesting example of the positive influence impressed upon the Companions through the company of the Holy Prophet(sa). What was the state of the people of Arabia prior to Islām? Is there any doubt in the fact that they were a people indulged in all kinds of filth? Deception, falsehood, and lies had, as if, become a part of their very nature. Yet, a short span in the company of the Holy Prophet(sa) had imprinted such a deep effect upon their hearts, that speaking a lie was out of the question; rather, even for a very good and righteous cause, they did not wish to deviate an inch from simple and straightforward speech. As such, even upon this dangerous occasion, which had come about as a result of the incitement of Ka‘b, they felt the need to seek permission from their Master to diverge even slightly from the course of straightforward dialogue. In contrast, to this example of theirs, if one studies the injustice which is inflicted and the oppression and falsehood which is employed in the world today among all nations and people in the name of the false principle that, ‘The end justifies the means,’ a person is left astonished. The heart becomes replete of praise for the pure and miraculous influence of the Holy Prophet(sa), which was embossed upon the ignorant and barbaric people of Arabia, through his training in such a short span of time.
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Is Falsehood and Deception Permitted in War?

In various narrations, it has been related that the Holy Prophet(sa) would say:

[image: ]

Meaning, “War is but deception.”

The meaning which is inferred by this is that God-forbid, the Holy Prophet(sa) permitted the use of deception in war. Although, in the first place, the words [image: ] do not mean that it is permissible to employ deception in war. Rather, the only meaning which is implied here is that “War is in itself a kind of deception.” In other words, with regards to the outcome of war, there can be no definitive statement as to what shall happen. That is to say, that there are so many varying factors which affect the outcome of war, that irrespective of the course of events, a statement cannot be passed with respect to its outcome. This meaning is supported by the fact that this narration has been related in a Ḥadīth in two ways.1 In one narration, the words are that the Holy Prophet(sa) said:

[image: ]

“War is but deception.”

In the second narration the words are:

[image: ]

“The Holy Prophet(sa) has named war as being deceit.”

When both of these narrations are combined, the definitive outcome which is derived is that the Holy Prophet(sa) did not condone the use of deception in war, rather, he meant that war is in itself a thing which deceives a person. However, if one insists upon translating this to mean that deception is permitted in war, even still, most surely, at this instance, the word ‘deception’ infers strategies and tactics of war, and falsehood and betrayal are not implied at all. The reason being that in this instance, the word [image: ] infers manoeuvres and strategies of war, not falsehood and deception. Hence, the meaning is that it is not prohibited to catch the enemy off-guard and apprehend or subdue them by means of some strategy or tactic; and there can be different forms of this manoeuvring. For example, it is established by authentic narrations that when the Holy Prophet(sa) would set out on a campaign, he would generally not disclose his final destination. At times, even if he intended to travel south, at the start of his journey, he would head towards the north, and would then divert towards the south. Then, if someone would inquire of him as to where he had come from, instead of mentioning Madīnah, he would name a close or far off location where he had previously setup camp, or he would employ some other lawful strategy of war. To the same affect, as the Holy Qur’an has indicated, at times, in order to throw off their enemy, the Companions would begin to retreat from the field of battle; and when the enemy would least expect it, and when its ranks would become disarranged, they would launch a sudden attack. All of these are examples of [image: ] which has been deemed lawful in a state of war, and is considered to be permissible even today. However, to deal with falsehood and treachery is something which Islām has very strictly forbidden. As such, the Holy Prophet(sa) would say, “In Islām, after associating partners with God and usurping the rights of parents, the third greatest sin is speaking a lie.”2 Furthermore, he would state that belief and cowardice can come together at one place; similarly, belief and miserliness can also come together at one place, but belief and falsehood can never come together at one place.3 Then, with regards to deception and treachery, he remarked, “A person who commits treachery shall be subjected to the severe wrath of Allāh on the day of resurrection.”4 Hence, the kind of [image: ] which has been permitted in war is not actual deception or falsehood, rather, it infers the use of such tactics of war, which are employed to catch the enemy off-guard and defeat it. In some instances, this may seem to apparently resemble falsehood and deception, but in actuality it is not so. As such, the following Ḥadīth confirms our stance:

[image: ]

“Ummi Kulthūm bint ‘Aqabah(ra) relates, ‘There are only three instances where I have found the Holy Prophet(sa) to permit the use of such statements, which do not actually constitute falsehood, but ordinary people may construe them as such. Firstly, war; secondly, when reconciling between two people who are at conflict with one another; thirdly, when a husband or wife say something, which is intended to please or gratify the other.’”5

This Ḥadīth leaves no room for doubt in the fact that the kind of [image: ] which is permitted in war, does not imply falsehood and deception. Rather, what is inferred are such things, which must be employed at times, as tactics of war, and which are considered to be lawful in every nation and in every religion.

After mentioning the account of Ka‘b bin Ashraf, Ibni Hishām has recorded the narration that after the execution of Ka‘b, the Holy Prophet(sa) instructed the Companions that now they should slay any Jew they were able to apprehend. Hence, one Companion by the name of Maḥīṣah, attacked a Jew and killed him. The same narration has been related in Abū Dāwūd as well.6 The source of both these narrations is Ibni Isḥāq. In light of the ‘Science of Narration,’ this narration is weak and unreliable, because Ibni Hishām has recorded it without a chain of narration, and the chain of narrators, which has been provided by Abū Dāwūd is weak and incomplete. In this chain of narrators, Ibni Isḥāq states that he heard this incident from a freed slave of Zaid bin Thābit(ra), and that anonymous slave heard this incident from an unknown daughter of Maḥīṣah, and that daughter had heard this incident from her father. Now any individual can understand that a narration of this type, where two narrators are absolutely anonymous and unknown, cannot be acceptable in the least. Moreover, even if a person contemplates in terms of Dirāyat, this tale does not hold true, because the general practice of the Holy Prophet(sa) categorically refutes the notion that he would ever issue forth such a general order. Furthermore, if this was a general order, then definitely as a result, there should have been numerous killings of this sort. However, narrations have only reported a single case, which substantiates that this was not a general order. Then, when it is established in light of authentic narrations that the very next day a new treaty was settled with the Jews,7 in such a case, it cannot be accepted at all that a command of this nature would have been issued. Furthermore, if such an incident had actually occurred, the Jews would have surely raised a huge hue and cry. However, no historical account demonstrates that any such complaint was lodged by the Jews. Hence, in terms of both Riwāyat and Dirāyat, this tale proves to be false. If this narration can be taken to possess any truth at all then only inasmuch that when an outcry broke out in Madīnah after the execution of Ka‘b bin Ashraf, and the Jewish people became enraged, perceiving a threat from the Jews, the Holy Prophet(sa) may have told the Companions that in self-defence, they were permitted to slay any such Jew who posed a threat and attacked them. However, it seems as if this atmosphere existed for only a few hours, because the very next day, a new treaty was settled with the Jews and a state of peace and security was brought about once again. 8[image: ]

There is a slight difference of opinion with regards to the date of the execution of Ka‘b bin Ashraf. Ibni Sa’d has stated that it occurred in Rabī‘ul- Awwal 3 A.H. However, Ibni Hishām has placed it after the Sariyyah of Zaid bin Ḥārithah(ra), which is confirmed to have taken place in Jamādiyul-Ākhirah. At this instance, I have maintained the order adopted by Ibni Hishām.
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Marriage of Ḥafṣah bint ‘Umar(ra) - Sha‘bān 3 A.H.

Ḥaḍrat ‘Umar(ra) had a daughter by the name of Ḥafṣah(ra), who was married to a faithful Companion, Khanīs bin Ḥudhāfah, who had taken part in the Battle of Badr. After Badr, upon returning to Madīnah, Khanīs fell ill and was unable to recover from his illness.1 Some time after his demise, Ḥaḍrat ‘Umar(ra) began to feel a sense of concern for her second marriage. At the time, Ḥafṣah(ra) was over twenty years of age.2 Due to his simplicity in nature, Ḥaḍrat ‘Umar(ra) met ‘Uthmān bin ‘Affān(ra) himself and mentioned that his daughter Ḥafṣah(ra) was now a widow, and that if he was interested, he could marry her. However, Ḥaḍrat ‘Uthmān(ra) avoided the subject. After this, Ḥaḍrat ‘Umar(ra) mentioned it to Ḥaḍrat Abū Bakr(ra), but he too remained silent and did not respond.3 At this Ḥaḍrat ‘Umar(ra) was deeply saddened, and in this very state of dismay, he presented himself before the Holy Prophet(sa) and submitted the entire account. The Holy Prophet(sa) responded, “O ‘Umar! Do not worry at all, if Allāh so wills, Ḥafṣah shall find a better husband than ‘Uthmān and Abū Bakr; and ‘Uthmān shall receive a better wife than Ḥafṣah.”4 The Holy Prophet(sa) said this because he had already intended to marry Ḥafṣah(ra) and to give his own daughter Ummi Kulthūm(ra) to Ḥaḍrat ‘Uthmān(ra) in marriage. Both Ḥaḍrat ‘Uthmān(ra) and Ḥaḍrat Abū Bakr(ra) were aware of this and this is why they turned down the proposal of Ḥaḍrat ‘Umar(ra). Some time thereafter, the Holy Prophet(sa) married his daughter Ummi Kulthūm(ra) to Ḥaḍrat ‘Uthmān(ra), and this has already been mentioned above. Following this, the Holy Prophet(sa) sent a proposal himself to Ḥaḍrat ‘Umar(ra) for Ḥafṣah(ra). What more could Ḥaḍrat ‘Umar(ra) have asked for? He very happily accepted this proposal.5 In Sha‘bān 3 A.H., Ḥaḍrat Ḥafṣah(ra) was married to the Holy Prophet(sa) and became a part of his household.6 When this marriage had taken place, Ḥaḍrat Abū Bakr(ra) said to Ḥaḍrat ‘Umar(ra)

“Perhaps your heart has been saddened on my account. The fact is, that I was already aware of the intention of the Holy Prophet(sa), but I could not reveal his secret without permission. Of course, if the Holy Prophet(sa) had not intended so, I would have most gladly married Ḥafṣah.”7

One special wisdom in marrying Ḥafṣah(ra) was that she was the daughter of Ḥaḍrat ‘Umar(ra), who one could say was considered to be the most eminent Companion after Ḥaḍrat Abū Bakr(ra), and he was from among the most intimate friends of the Holy Prophet(sa). Hence, in order to further strengthen mutual relations and to compensate the grief of Ḥaḍrat ‘Umar(ra) and Ḥafṣah(ra), which they had sustained by the untimely demise of Khanīs bin Ḥudhāfah(ra), the Holy Prophet(sa) deemed it appropriate to marry Ḥafṣah(ra) himself. Another general wisdom under consideration was that if the Holy Prophet(sa) had a greater number of wives, the tasks of preaching and propagation, as well as education and training, could be performed on a much wider scale with greater ease, and in a more excellent manner among the women - who constitute half, if not, more than half of the world’s population in some respects.

With regards to the issue of polygamy, a fundamental discussion has already been taken up whilst alluding to the marriage of Ḥaḍrat ‘Ā’ishah(ra). At this instance, it need not be repeated, but it would not be out of place to mention that the restrictions which are stipulated by Islām with regards to polygamy, and which the Holy Prophet(sa) practically adhered to, are such that marrying more than one wife can in no way whatsoever be classified as a means of lust and enjoyment. As a matter of fact, the truth is, that in light of these restrictions, polygamy is a very great sacrifice, which both husband and wife are compelled to offer in the interest of self, family, nation, country or religion. Moreover, a person who offers this sacrifice sits at a far greater distance from domestic peace, comfort, joy and pleasure, than such a person whose wealth, attention, time and apparent, love belongs to one woman alone. Then, it should also be remembered, that a person who marries more than once, being motivated by pleasure and lust, always pays special attention to the food, clothing and lodging, etc., of his wives and provides them as much means as possible for their pleasure and enjoyment. However, in the life of the Holy Prophet(sa) a completely opposite picture is seen. Do not go far, merely open the Qur’an, which is categorically accepted as the most authentic scripture on the biography of the Holy Prophet(sa). On one occasion, when wealth began to flow in from outside of Madīnah, and the Companions began to acquire some financial ease, the wives of the Holy Prophet(sa) submitted that now they should also receive a share of this affluence, and be somewhat compensated for the days of hardship they had spent until now. The Holy Prophet(sa) responded:

[image: ]

“If you desire the life of this world and its wealth and riches, come then I will provide you the wealth of this world. However, in this case you can no longer remain to be my wives (because I wish to keep my life free from the impurity of materialistic wealth). If you desire to remain as my wives, then live with me solely for the sake of God, for my office of prophethood, and for the sake of the hereafter. In that case, you shall receive a magnificent reward from God, which is destined for those who do good.”8

Upon hearing this statement of the Holy Prophet(sa), all of his wives unanimously submitted that God and His Messenger is all that they desired, and not the wealth of this world.9 In the presence of this excellent historical testimony, can it be fathomed that God-forbid, the polygamy practiced by the Holy Prophet(sa) was a means of pleasure and lust? Instead, most definitely, every new wife who came into the home of the Holy Prophet(sa) would increase the domestic burden of the Holy Prophet(sa). Moreover, it was due to the magnificent spirit of sacrifice exhibited by the Holy Prophet(sa), that for the sake of his religion, nation and country, he happily bore all of these hardships, and casting away the peace and tranquility of his life, he lived a completely ascetic life, as if he were a traveller.

Another wisdom in the polygamy practiced by the Holy Prophet(sa) was so that those attachments which are tied to a person in this world may be weakened. It is obvious that in this world, a person possesses many relationships which he must maintain. For example, there are parents, brothers and sisters, the wife and children, friends, neighbours, and so on and so forth. From among all these bonds, emotionally speaking, the most passionate and sensitive relationship is the one of husband and wife. At times, a man’s love for his wife takes on a state which may be generally described as passionate love, and sometimes the ebullience of emotions takes this passionate love to a kind of madness. Then, in such a state, except for spending an entire life preoccupied in this passionate love, a person no longer remains of any use. Moreover, it is accepted that the best works of the life of this world are not those which relate to individual life; rather, those which relate to collective and national life. Hence, since the Holy Prophet(sa) desired to develop the best possible ability in man so that he may fulfil the responsibilities which related to the collective life of humanity, for this reason, in certain circumstances and under special conditions, he permitted the practice of polygamy. Furthermore, in doing so, the Holy Prophet(sa) gave the relationship between husband and wife such a form, that a person does not become completely preoccupied in it. According to this principle, the polygamy practiced by the Holy Prophet(sa) was for the purpose of weakening personal ties, and not for the purpose of strengthening them. As such, the response which the Holy Prophet(sa) gave to his wives upon their asking for wealth is a testimony to this very fact. Furthermore, it also demonstrates that not only did the Holy Prophet(sa) desire to devote his own attention towards God and his office of Prophethood, rather, even with respect to his wives, his heart desired that their relationship with him should also be wholly for the sake of the hereafter. Therefore, the polygamy of the Holy Prophet(sa) was in the interest of religion, nation and country. In these circumstances, most definitely, this was a great sacrifice of individual gain made by the Holy Prophet(sa). By creating a state of immense hardship and difficulty in his domestic life, the Holy Prophet(sa) made it easier for himself to fulfil those responsibilities which fell upon him in his capacity as a law-giver, religious reformer and leader. Therefore, this action of the Holy Prophet(sa) is deserving of the gratitude of every such person, who in the likeness of wild beasts, does not only care for his own carnal desires and individual or personal gain; rather, considers the reformation and progress of moral, spiritual, national and collective life as being his prime objective.

At the time of her marriage, Ḥaḍrat Ḥafṣah(ra) was approximately twenty-one years of age. After Ḥaḍrat ‘Ā’ishah(ra), since she was the daughter of an individual who was the most eminent from among the Companions, she holds a special rank among the Azwāj-e-Muṭahharāt.10 She also possessed a close relationship with Ḥaḍrat ‘Ā’ishah(ra), and except for the odd disagreement, which is nothing out of the ordinary in such relationships, both of them lived together very lovingly. Ḥaḍrat Ḥafṣah(ra) knew how to read and write. As such, there is a narration in the Aḥādīth11 that she learned to write from a lady Companion named Shifā’ bint ‘Abdillāh(ra). She passed away in 45 A.H., when she was more or less, sixty-three years of age.
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Birth of Imām Ḥasan - Ramaḍān 3 A.H.

In the events of 2 A.H., the marriage of Ḥaḍrat ‘Alī(ra) and Ḥaḍrat Fāṭimah(ra) was mentioned. In Ramaḍān 3 A.H., i.e., approximately 10 months after their marriage, they were blessed with a child. The Holy Prophet(sa) named him Ḥasan(ra). This is the very same Ḥasan(ra), who received the appellation of ‘Imām Ḥasan (May the Mercy of God be upon him)’ among the Muslims. In his physical appearance, Ḥasan(ra) greatly resembled the Holy Prophet(sa). Just as the Holy Prophet(sa) dearly loved his child Ḥaḍrat Fāṭimah(ra), in the same manner, he had special love for her children as well. On many occasions, the Holy Prophet(sa) would say, “O God! I love these children. You also love them and love those who love them.” Many a time, it would so happen that the Holy Prophet(sa) would be occupied in Ṣalāt and Ḥasan(ra) would cling to the Holy Prophet(sa). When the Holy Prophet(sa) would be in Rukū’,1 Ḥasan(ra) would make way and slip through his legs. At times, when the Companions would stop him from doing so, the Holy Prophet(sa) would hold back the Companions saying, “Let him be.” In actuality, since his clinging to the Holy Prophet(sa) failed to divert his attention, the Holy Prophet(sa) did not wish to become a hindrance in the childish expression of his innocent love. On one occasion, with regards to Imām Ḥasan, the Holy Prophet(sa) said, “This child of mine is a Sayyid (i.e., a Chief) and a time shall come when through him, God shall reconcile two parties among the Muslims.” As such, at its appropriate time, this prophecy was fulfilled.2
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Chapter 8

Blow of a Misfortune, Law of Inheritance, Prohibition of Alcohol, Treachery of the Disbelievers and Two Tragic Incidents


Battle of Uḥud - Shawwāl 3 A.H. (March 624 A.D.)

As a result of the Battle of Badr, the grievous mourning which broke out in Makkah has already been alluded to in the events of the battle mentioned previously. The chieftains of the Quraish had taken vows that they would not rest until they had avenged those who had fallen at Badr. Moreover, their passion for revenge had been further inflamed by the secret incitement of the treacherous Jews of Madīnah. As such, after the Battle of Badr, the Quraish of Makkah began to severely incite the other tribes against the Muslims, and even themselves, constantly lay in ambush so that whenever an opportunity presented itself, they could attack the Muslims and crush them. The repeated mobilisation of the Banū Sulaim and Banū Ghaṭafān with the motive of attacking Madīnah, which has already been discussed above, was primarily a result of the incitement of the Quraish of Makkah. Even the Ghazwah of Sawīq, where Abū Sufyān had proposed to attack Madīnah at night was also a link in this very chain. By the Grace of God, since the Quraish were made to incur humiliation in this Ghazwah, their passion for revenge was further ignited. In order to keep their dignity before the rest of Arabia, although they proclaimed that their vow had been fulfilled, in their hearts, they knew that the Ghazwah of Sawīq had embossed another blemish of disgrace on their foreheads. Hence, after this they began to prepare for war with even greater zeal and fury. As such, the Battle of Uḥud, which we are about to mention now was the outcome of this very preparation.

The revenues generated by the trade caravan which has been mentioned in the events of the Battle of Badr, amounted to 50,000 dinars.1 This amount was still secure in Dārun-Nadwah according to the decision of the chieftains of Makkah, in order to prepare for an attack against the Muslims.2 Now, this money was brought out and preparation for war began with full force and effort.3 Had it not been for the vigilance and precautionary measures of the Holy Prophet(sa), the Muslims would not have even known of this preparation and the disbelieving army would have reached the very doorsteps of the Muslims. In other words, the Holy Prophet(sa) had emphatically instructed his paternal uncle, ‘Abbās bin ‘Abdil-Muṭṭalib, who in his heart, was with the Holy Prophet(sa), to remain in Madīnah, and he would inform the Holy Prophet(sa) of the movements of the Quraish.4 As such, on this occasion as well, ‘Abbās bin ‘Abdil-Muṭṭalib dispatched a swift rider from the Banū Ghifār, towards Madīnah, promising him a hefty reward, and thus, informed the Holy Prophet(sa) of this motive of the Quraish by means of a letter.5 Furthermore, he strictly emphasized to this emissary that he should convey this letter to the Holy Prophet(sa) within three days. Incidentally, when the emissary reached Madīnah, the Holy Prophet(sa) had gone to Qubā’, which was situated to the outskirts of Madīnah. The emissary pursued the Holy Prophet(sa) to Qubā’ and presented this closed letter to him. The Holy Prophet(sa) immediately handed this letter to his personal scribe Ubayy bin Ka‘b Anṣārī(ra), and instructed him to read out the letter. When Ubayy(ra) read out the letter, it contained the horrific news that a fierce army of the Quraish was approaching from Makkah. Upon hearing this, the Holy Prophet(sa) strictly instructed Ubayy bin Ka‘b(ra) to keep the contents of the letter confidential.6 Thereafter, upon returning to Madīnah, the Holy Prophet(sa) dispatched two Companions on the road to Makkah, in order to obtain intelligence with regards to the army of the Quraish. It was perhaps on this occasion that in order to gauge the number and strength of the Muslims, the Holy Prophet(sa) instructed for a census of the entire Muslim population to be conducted. Thus, the census was conducted and it was ascertained that a total of 1,500 Muslims lived in Madīnah at the time. Under the circumstances of that era, this figure was considered to be a substantial one. In the zeal of their joy, some Companions went so far as to say, “Now that our number has reached 1,500, do we have anything to fear?” However, one Companion from among these very people said, “After this we were confronted with such trying times that on various occasions we were even compelled to offer our Ṣalāt in hiding.”7 On another occasion as well, the Holy Prophet(sa) instructed that a census be conducted, and at that time, the figure obtained was between 600 and 700.8

Perhaps toward the end of Ramaḍān 3 A.H., or the beginning of Shawwāl, the army of the Quraish set out from Makkah. Many champions from other tribes of Arabia were also a part of the army.9 Abū Sufyān was the commander of the army. This was an army of 3,000 men, among whom 700 warriors were clad in armour. There was also ample means of conveyance; 200 horses and 3,000 camels.10 Equipment of war was also more than adequate. Some women also rode along, of whom Hind, the wife of Abū Sufyān; the wives of Ikramah bin Abū Jahl, Ṣafwān bin Umayyah, Khālid bin Walīd, ‘Amr bin Al-‘Ās; and the idolatrous mother of Muṣ‘ab bin ‘Umair(ra) are especially worthy of mention.11 According to the ancient custom of Arabia, these women had brought along their musical instruments, so that they could sing motivational couplets and beat their drums, in order to rouse the spirits of their men.

After a journey of about ten or eleven days, this army of the Quraish reached close to Madīnah, circled to the north of Madīnah and stopped near the mount of Uḥud. The lush green field of ‘Arīḍ was situated nearby, where the animals of Madīnah would graze and some farming took place here as well. Before anything else, the Quraish raided this pasture and wreaked havoc in it to their hearts’ content.12 When the Holy Prophet(sa) received news from his informants that the army of the Quraish had reached nearby, he sent a Companion named Ḥabbāb bin Mundhir(ra) to obtain information as to the enemy’s number and strength.13 Moreover, the Holy Prophet(sa) also emphasized that if the strength of the enemy was greater than their own and the Muslims were in a state of danger, Ḥabbāb(ra) should not announce this news openly upon his return in the gathering; rather, he should convey this news privately, so that no one was disheartened. Ḥabbāb(ra) quietly left and returned with great skill in a short period of time submitting his report to the Holy Prophet(sa).14 It was now Thursday, and news of the arrival of the army of the Quraish had spread throughout Madīnah. Their raid on ‘Arīḍ had also become widely known. Although the masses had not been given detailed knowledge with respect to the army of the disbelievers, even so, this night in Madīnah was one of great fear and danger. Select Companions guarded the home of the Holy Prophet(sa) all night long.15 The following day was a Friday. The Holy Prophet(sa) gathered the Muslims and sought their counsel with regards to this attack of the Quraish; whether they should remain in Madīnah, or set out to fight the enemy.16 ‘Abdullāh bin Ubayy bin Sulūl, who was actually a hypocrite, but after the Battle of Badr had become a Muslim at the outset, was also a part of this consultative meeting, and this was the first occasion upon which the Holy Prophet(sa) invited him to participate in consultation. Prior to beginning, the Holy Prophet(sa) mentioned the attack of the Quraish and their deadly intentions. Then, the Holy Prophet(sa) said, “Last night in my dream, I saw a cow, and I also saw that the tip of my sword had broken.17 Then, I saw the cow being slaughtered, and I also saw that I had placed my hand in a secure and strong coat of mail.”18 It has also been related in one narration that the Holy Prophet(sa) said, “I saw as if I was mounted on the back of a ram.”19 The Companions inquired, “O Messenger of Allāh! How have you interpreted this dream?” The Holy Prophet(sa) responded:

“I have understood the slaughtering of the cow to infer that some of my Companions shall be martyred, and it seems as if the breaking of the tip of my sword is an indication towards the martyrdom of someone from among my relatives,20 or perhaps I shall myself suffer an injury in this campaign.21 As for placing my hand in a coat of mail, I have understood this to infer that in order to fend off this attack, it is more appropriate for us to remain in Madīnah.”22

The Holy Prophet(sa) interpreted the dream of himself being mounted on a ram to symbolize the leader of the army of the Quraish, i.e., its flag-bearer - who would, God-willing, be slain at the hands of the Muslims.23 After this, the Holy Prophet(sa) sought the counsel of his Companions, as to what should be done in the current state of affairs. Upon weighing the pros and cons of the situation at hand, and perhaps being somewhat swayed by the dream of the Holy Prophet(sa), some of the prominent Companions submitted the opinion that it was more appropriate to remain in Madīnah and fight. ‘Abdullāh bin Ubayy bin Sulūl, chief of the hypocrites, proposed the same. The Holy Prophet(sa) also preferred this proposal and said, “It seems more beneficial for us to stay in Madīnah and fight them.” However, a majority of the Companions, and especially those young men who had not participated in the Battle of Badr, and were restless to receive an opportunity to serve the religion by means of their own martyrdom, very forcefully insisted that they should go forth from the city and fight in an open field.24 This group presented their opinion with such persistence that upon witnessing their zeal, the Holy Prophet(sa) accepted their proposal and decided that the Muslims would fight the disbelievers in an open field. After the Friday Prayer, the Holy Prophet(sa) publicly urged the Muslims to attain spiritual reward through Jihād in the cause of Allāh by participating in this Ghazwah. Thereafter, the Holy Prophet(sa) retired to his residence, where he tied his turban, put on his equipment and took his arms with the assistance of Ḥaḍrat Abū Bakr(ra) and Ḥaḍrat ‘Umar(ra), and came out in the name of Allāh. However, during this time, due to the admonishment of Sa‘d bin Mu‘ādh(ra), chief of the Aus tribe and other prominent Companions, the party of young men began to realize their mistake; in that they should not have insisted upon their own opinion in opposition to the view of God’s Messenger, and most of them were now inclined towards remorse.

When these people saw the Holy Prophet(sa) coming with his arms, clad in double the armour, and his helmet, etc., their regret grew even more. They almost unanimously submitted, “O Messenger of Allāh! We have committed a mistake in insisting upon our own view over your own. You should employ whatever strategy you deem most appropriate. God-willing, it shall be most blessed.”25 The Holy Prophet(sa) said,

“It does not befit a Prophet of God to put on his arms and then lay them down before God issues forth a verdict.”26 So go forth now, in the name of Allāh and if you are steadfast, then be certain that the succour of Allāh the Exalted shall be with you.”27

After this, the Holy Prophet(sa) instructed that three flags be prepared for the Muslim army. The flag of the Aus tribe was entrusted to Usaid bin Al-Ḥuḍair(ra), the flag of the Khazraj tribe was entrusted to Ḥabbāb bin Mundhir(ra), and the flag of the Muhājirīn was entrusted to Ḥaḍrat ‘Alī(ra). Then, after appointing ‘Abdullāh bin Ummi Maktūm(ra) as the Imāmuṣ-Ṣalāt in Madīnah and observing ‘Asr Ṣalāt, the Holy Prophet(sa) set out from Madīnah with a large community of the Companions. The chieftains of the Aus and Khazraj tribe, Sa‘d bin Mu‘ādh(ra) and Sa‘d bin ‘Ubādah(ra) proceeded along, running slowly, just ahead of the mount of the Holy Prophet(sa), and the rest of the Companions moved forward-positioned to the right, left and behind the Holy Prophet(sa).28 The mountain of Uḥud is situated approximately three miles to the north of Madīnah. At the half-way mark, at a place known as ‘Shaikhain,’ the Holy Prophet(sa) halted and ordered an inspection of the Muslim army. Minors who had come along in their eagerness to participate in Jihād were sent back.29 Accordingly, ‘Abdullāh bin ‘Umar(ra), Usāmah bin Zaid(ra) and Abū Sa‘īd Khudrī(ra), among others, were all sent back. Rāfi‘ bin Khadīj(ra) was also the same age as these children, but possessed great skill in archery. Due to this quality of his, his father interceded on his behalf before the Holy Prophet(sa) so that he may be permitted to participate in this Jihād. When the Holy Prophet(sa) lifted his sights towards Rāfi‘, he took a firm stance at attention in the likeness of warriors, so that he could appear strong and tall. As such, this plan succeeded and the Holy Prophet(sa) granted him permission to ride along. Upon this, another child by the name of Samurah bin Jundub(ra), who had been ordered to return, went to his father and said, “If Rāfi‘ has been granted permission, then I should be permitted as well, because I am stronger than Rāfi‘ and can put him down in a bout of wrestling.” The father was overjoyed at the sincerity of his son; both father and son presented themselves before the Holy Prophet(sa) and the father presented the desire of his son. The Holy Prophet(sa) smiled and said, “Alright then, let Rāfi‘ and Samurah wrestle one another, so that we may determine who is the stronger of the two.” Thus, the competition took place; Samurah(ra) took hold of  Rāfi‘(ra) and threw him to the ground in an instant. The Holy Prophet(sa) granted Samurah(ra) permission to come along as well and this innocent child was delighted.30 Now that evening had arrived, Bilāl(ra) called the Adhān, and all of the Companions offered their Ṣalāt behind the Holy Prophet(sa). Then, the Muslims set up camp for the night at this very place. The Holy Prophet(sa) appointed Muḥammad bin Maslamah(ra) to arrange security for the night; alongside a group of fifty Companions he circled the Muslim army and stood guard all night long.31

The following day, on the 15th of Shawwāl 3 A.H.32 or the 31st of March 624 A.D.33 on Saturday, before dawn, the Muslim army marched forward and offering their Ṣalāt en-route, reached the foot of mount Uḥud at the start of the morning. It was on this occasion that the evil ‘Abdullāh bin Ubayy bin Sulūl, chief of the hypocrites betrayed the Muslims, and separating himself along with 300 followers, returned to Madīnah saying, “Muḥammad[sa] did not pay heed to my advice, and being swayed by inexperienced youngsters has come out of Madīnah. Hence, I cannot remain with him and fight.” Some people admonished him of their own accord, saying that such betrayal was uncalled for, but he would not have it, and continued to retort, “If this was a battle I too would have taken part, but this is not battle, it is suicide.”34 Now all that remained of the Muslim army was 700 souls, which was even less than a quarter of the 3,000 warriors of the Quraish. Furthermore, with respect to mounts and equipment of war as well, the Muslim army was very weak and insignificant in comparison to the army of the Quraish. The Muslim army only had a hundred men clad in mail, and a meagre two horses.35 By comparison, the disbelieving army boasted 700 men clad in mail, 200 horses, and 3,000 camels. In this state of weakness, which was strongly felt by the Muslims, the treachery of ‘Abdullāh bin Ubayy’s 300 men, had created a state of restlessness and anxiety in the hearts of various weakhearted Muslims, some of whom began to lose courage. Hence, as mentioned in the Holy Qur’ān,36 in this very state of distress and anxiety, two tribes from among the Muslims, the Banū Ḥārithah and Banū Salamah, had even planned to return to Madīnah, but since their hearts still possessed the light of faith, they managed to compose themselves. As far as apparent means were concerned, even as death stared them in the eye, they did not leave the side of their Master.37 Putting his trust in God, the Holy Prophet(sa) marched forward and setup camp on a plain at the foot of mount Uḥud, in such a manner that the mountain range fell behind the Muslims, and Madīnah was positioned in front of them, as it were. In this manner, the Holy Prophet(sa) managed to secure the rear of the army. There was a mountain pass in the valley to the rear from where an attack could be made. Thus, the plan which was devised by the Holy Prophet(sa) in order to secure it was that he positioned fifty archers from among his Companions at this location under the command of ‘Abdullāh bin Jubair(ra), and emphatically instructed them not to leave this place under any circumstances, and that they should continue to shower the enemy with arrows. The Holy Prophet(sa) was so greatly concerned for the security of this mountain pass that he repeatedly instructed ‘Abdullāh bin Jubair(ra):

“Look here, this mountain pass should not be left empty under any circumstances. Even if you see that we have become victorious, and the enemy has fled in defeat, do not leave this place; and if you see that the Muslims have been defeated, and the enemy has prevailed upon us, do not move from this place.”38

This instruction was so emphatic that in one narration, the following words have been related:

“Even if you see that vultures are tearing away at our remains, do not budge from this place until you receive an order to leave.”39

In this manner, after completely fortifying his rear, the Holy Prophet(sa) began to arrange the Muslim army in battle array, and appointed separate commanders for the various sections of the army. On this occasion, the Holy Prophet(sa) received news that the flag of the army of the Quraish was in the hands of Ṭalḥah. Ṭalḥah was from that dynasty, who under the administration of Qusayy bin Kilāb, the paramount ancestor of the Quraish, held the right of standard-bearing in representation of the Quraish during wars. Upon becoming aware of this, the Holy Prophet(sa) said, “We are more worthy of demonstrating national loyalty,” and then, the Holy Prophet(sa) took the flag of the Muhājirīn from Ḥaḍrat ‘Alī(ra) and entrusted it to Muṣ‘ab bin ‘Umair(ra), who was also a member of the very same dynasty to which Ṭalḥah belonged.40

On the opposing end, the army of the Quraish had also aligned in battle array. Abū Sufyān was the commander in chief of the army. Khālid bin Walīd was the commander of the right-wing and Ikramah bin Abū Jahl commanded the left flank. The archers were lead by ‘Abdullāh bin Rabī‘ah.41 The women were positioned behind the army, and while beating their drums, they sang couplets to rouse the martial spirit of their men.42

The first to advance from the army of the Quraish was Abū ‘Āmir and his followers (who has already been mentioned above). He was from the Aus tribe and used to reside in Madīnah, and was known by the name of ‘Rāhib.’43 Shortly after the arrival of the Holy Prophet(sa) to Madīnah, this individual became full of malice and jealousy, and left for Makkah with a few supporters, and continuously incited the Quraish of Makkah against the Holy Prophet(sa) and the Muslims. Now, in the Battle of Uḥud, he came forth in war against the Muslims as a supporter of the Quraish. It is astonishing to note that Ḥanẓalah, the son of Abū ‘Āmir was a very faithful Muslim, who was a part of the Muslim army on the occasion of this war, and was martyred fighting valiantly.44 Since Abū ‘Āmir was from among the influential people of the Aus tribe, he was confident that after coming before the people of Madīnah following such a long period of separation, they would immediately abandon Muḥammad[sa] and join him. It was in this hope that Abū ‘Āmir advanced along with his followers before anyone else, and exclaimed in a loud voice, “O People of the Aus tribe! It is I, Abū ‘Āmir.” The Anṣār called out in a single voice, “Be gone you wicked man! May you never receive the delight of your eyes.”45 With this they showered him with stones and Abū ‘Āmir along with his followers lost their senses and fled back to where they had come from.46 Upon witnessing this sight, Ṭalḥah, the flag-bearer of the Quraish very vehemently marched forward and called for a dual in a very arrogant tone. Ḥaḍrat ‘Alī(ra) advanced to confront him and cut him down in two or four blows. After this, ‘Uthmān, the brother of Ṭalḥah came forward; and from the opposing front, Ḥamzah(ra) stepped forward to challenge him and put him to the ground. Upon witnessing this sight, the disbelievers became furious and launched an all out attack. Calling out slogans of God’s Greatness, the Muslims also marched forward, and both armies fiercely collided with one another. It was perhaps on this occasion that the Holy Prophet(sa) took his sword in hand and said, “Who shall take this sword and do justice to it?” Many Companions extended their hands in the desire of this honour,47 which included Ḥaḍrat ‘Umar(ra) and Zubair(ra), and in light of various narrations, even Ḥaḍrat Abū Bakr(ra) and Ḥaḍrat ‘Alī(ra).48 The Holy Prophet(sa), however, restrained his hand and continued to say, “Is there anyone to do this sword justice?” Finally, Abū Dujānah Anṣārī(ra) extended his hand and submitted, “O Messenger of Allāh! Grant me this honour.” The Holy Prophet(sa) endowed the sword upon him, and with this sword in hand, Abū Dujānah(ra) strutted forward, marching proudly towards the disbelievers. The Holy Prophet(sa) addressed the Companions saying, “Allāh greatly abhors this gait, but not on an occasion like this.”49 Zubair(ra), who was most desirous of receiving the sword of the Holy Prophet(sa), and who felt that he was more deserving due to his being a close relative of the Holy Prophet(sa) began to toss and turn in anxiety. He thought to himself why had not the Holy Prophet(sa) entrusted this sword to him, but endowed it to Abū Dujānah(ra) instead. In order to alleviate his own distress, in his heart he vowed to remain close to Abū Dujānahra in the field of battle, so that he could witness how this sword was put to use. As such, he relates:

“Abu Dujānah(ra) tied a red cloth on his head, and taking this sword in hand, whilst softly humming songs of God’s Praise, he penetrated the idolatrous ranks. I saw that wherever he would turn, it was as if he would go about scattering death, and I did not see a single man who came before him and was then spared. This was to such an extent that cutting his way through the army of the Quraish, he emerged from the opposite corner of the army, where the women of the Quraish were standing. Hind, the wife of Abū Sufyān, who was encouraging her men with great zeal and commotion came before him. Abū Dujānah(ra) raised his sword upon her and Hind shrieked in a loud voice, appealing to her men for assistance, but no one came to her aid. However, then I saw that Abū Dujānah(ra) lowered his sword on his own accord and moved away from that place.”

Zubair(ra) relates:

“On this occasion, I inquired of Abū Dujānah, ‘What happened? First you raised your sword, but then lowered it.’ He responded, ‘My heart could not come to terms with the fact that I should use the sword of the Holy Prophet(sa) against a woman; and then such a woman, who at the time had no male protector.’” Zubair(ra) relates, “It was then that I understood how Abū Dujānah(ra) in fact did justice to the sword of the Holy Prophet(sa) and that I could perhaps not have done the same, and thus, the misgiving in my heart was dispelled.”50

Therefore, after the flag-bearer of the Quraish had been slain, both armies collided with one another and brutal carnage ensued, and for a period in time, this killing and bloodshed continued. At last, slowly but surely, the army of the Quraish began to lose their footing in the face of the Muslim army.

The renowned British historian, Sir William Muir writes:

“Pressed by the fierce ardour of the Muslims, the Meccan army began to waver. Their horse sought repeatedly to turn the left flank of Moḥammad; but they were each time forced back by the galling archery of the little band which Moḥammad had posted there. The same daring contempt of danger was displayed as at Bedr. The Meccan ranks might be seen to quiver as Abū Dujana, distinguished by a red kerchief round his helmet, swept along the enemy’s ranks, and with a sword given him by Moḥammad, dealt death on every hand. Hamza, conspicuous from his waving ostrich feather; ‘Ali, known by his long white plume, and Az-Zubeir, by his bright yellow turban, like heroes of the Iliad, - carried confusion wherever they appeared. Such were the scenes in which were reared the great leaders of the Muslim conquests.”51

Hence, battle was waged, and fierce indeed it was, and for quite a while, victory remained obscure. Eventually, however, by the Grace of God, the Quraish began to lose footing, and signs of confusion and disarray began to prevail throughout the army. The flag-bearers of the Quraish were slain one after the other, and about nine of them took up the national flag in turns, but one by one, all of them were cut down at the hands of the Muslims.52 Finally, an Abyssinian slave of Ṭalḥah whose name was Ṣawāb, courageously advanced and took hold of the flag, but he too was met by a Muslim, who stepped forward, and severing both his hands with a single blow, mixed the flag of the Quraish to dust. However, Ṣawāb was a brave and passionate man - he dived to the ground along with it, and attempted to raise the flag with the support of his chest, but that Muslim who knew well the worth and value of a downcast flag, struck his sword from above and finished Ṣawāb there and then. After this, not a single individual from the Quraish could muster the courage and strength to take up the flag.53 On the opposing end, upon orders from the Holy Prophet(sa), whilst calling out slogans of God’s Greatness, the Muslims waged another fierce onslaught. Piercing through and scattering the odd enemy ranks which had remained, they reached the opposite end of the army where the women of the Quraish were positioned. Absolute chaos broke out within the Makkan army,54 and in no time, the field was more or less cleared; so much so that the Muslims were put to such ease that they became occupied in gathering spoils of war.55 When the Companions of ‘Abdullāh bin Jubair(ra) saw that victory had been secured, they said to their Amīr, ‘Abdullāh, “Now victory has been secured and the Muslims are collecting spoils of war. Permit us to join the army as well.” ‘Abdullāh(ra) restrained them and reminded them of the strict order of the Holy Prophet(sa), but they were becoming heedless in the joy of victory, and therefore, did not abstain,56 and left their positions saying, “All that the Holy Prophet(sa) inferred was that the mountain pass should not be left empty until security fully prevailed, and now that victory has been clinched, there is nothing wrong with proceeding forward.” Hence, except for ‘Abdullāh bin Jubair(ra) and five or seven Companions, there remained no one to secure the mountain pass.57 When the sharp eye of Khālid bin Walīd caught sight of the mountain pass from afar, he found it to be an empty field, upon which he quickly gathered his riders and immediately proceeded towards it. Behind him, Ikramah bin Abū Jahl also followed suit with whatever was left of the detachment, and quickly reached there. Both of these detachments instantly martyred ‘Abdullāh bin Jubair(ra) and the few Companions which stood by his side and suddenly attacked the Muslim army from the rear.58 Assured of their victory, the Muslims, who were unmindful and dispersed, became flustered by this sudden misfortune. Yet, despite this, they managed to regain themselves and attempted to fend off this attack by the disbelievers. At this instance, a cunning enemy called out, “O Ye Muslims! The disbelievers have launched an attack from the opposing front as well!”59 Taken aback, the Musims turned upon their heels again, and in a state of confusion, without thinking, they began to swing their swords at their own men.60 On the other side, when ‘Umrah bint ‘Alqamah, a brave woman from Makkah, witnessed this sight, she immediately moved forward, and took hold of the Quraish flag, which had until now been laying in the dust, and raised it in to the air. Upon witnessing this, the dismembered army of the Quraish once again regrouped,61  and in this manner, the Muslims became completely surrounded by the enemy from all four sides. An awful state of panic erupted within the Muslim army. The Holy Prophet(sa) who was witnessing this entire sight from an elevated location called out to the Muslims again and again, but his voice would drown in the noise and commotion.62 Historians write that all this transpired in such a short period of time, that most of the Muslims even began to attack each other, and no distinction remained between friend and foe. As such, certain Muslims were wounded at the hands of other Muslims, and Yamān(ra), the father of Ḥudhaifah(ra), was even martyred accidentally by the Muslims. At the time, Ḥudhaifah(ra) was present nearby. He continued to exclaim, “O Ye Muslims! This is my father,” but at the time, who would pay heed? Afterwards, the Holy Prophet(sa) desired to pay the blood money for Yamān(ra) on behalf of the Muslims, but Ḥudhaifah(ra) refused to accept and said, “I forgive the Muslims for the blood of my father.”63

Ḥaḍrat Ḥamzah(ra), who in addition to being the real paternal uncle of the Holy Prophet(sa), was also his foster brother,64 fought valiantly. Wherever he would turn, the ranks of the Quraish would be torn apart. However, the enemy also lay in ambush of him. Jubair bin Muṭ‘im had especially brought along an Abyssinian slave by the name of Waḥshī and promised to free him on the condition that he should find some way and seek revenge by slaying Ḥamzah(ra), who had killed Ṭa‘īmah bin ‘Adiyy, the paternal uncle of Jubair on the occasion of Badr. As such, Waḥshī hid somewhere and lay in ambush of him. When Ḥaḍrat Ḥamzah(ra) attacked someone and passed by this place, the assassin took good aim and threw his small lance below the naval, which immediately penetrated the body and came out the opposite end of his body.65 Ḥamzah(ra) staggered and dropped to the ground, but mustered the strength to stand up again and endeavoured to make a leap towards Waḥshī, but stumbled to the ground again and gave his life. Thus, a strong pillar of the Muslim army was shattered. When the Holy Prophet(sa) was informed that Ḥamzah(ra) had been slain, he was deeply saddened. There is a narration that after the Ghazwah of Ṭā’if, when the assassin of Ḥamzah(ra) came before the Holy Prophet(sa), although he forgave him, due to his love for Ḥamzah(ra), he instructed that Waḥshī should not come before him. On that occasion, Waḥshī resolved in his heart that until he used the same hand by which he martyred the paternal uncle of the Messenger of God, to slay a great enemy of Islām, he would not rest. As such, in the Khilāfat of Ḥaḍrat Abū Bakr(ra), in the Battle of Yamāmah, he fulfilled this vow by slaying Musailamah Kadhdhāb, a false claimant of prophethood.66 In this time of havoc, the Muslim women who had come along in this Ghazwah, were engaged in their work with remarkable diligence and zeal. They were running back and forth offering water to the Companions and tending to wounds, and were offering other services of this nature. Among these ladies, the names of Ḥaḍrat ‘Ā’ishah(ra), Ummi Sulaim(ra), and Ummi Ṣalīṭ(ra) are especially recorded in the context of their service of bringing drinking water to the Companions.67

As mentioned above, this was an hour of great distress for the Muslims. The army of the Quraish had pretty much surrounded them from all four fronts and continued to crush the Muslims moment by moment through repeated attacks. Yet, even after all this, the Muslims probably would have may well regained themselves shortly thereafter, but the outrage was that a bold warrior from among the Quraish named ‘Abdullāh bin Qum’ah attacked Muṣ‘ab bin ‘Umair(ra), the flag-bearer of the Muslims and severed his right hand with the blow of his sword. Muṣ‘ab(ra) immediately clutched the flag with his other hand and advanced to confront Ibni Qum’ah, but in his second blow, the other hand was severed as well. Upon this, Muṣ‘ab(ra) joined both of his severed hands together in an endeavour to keep the Islāmic flag from falling, and held it to his chest, upon which Ibni Qum’ah struck him a third time, and this time Muṣ‘ab was martyred and fell to the ground.68 As far as the flag was concerned, another Muslim immediately advanced and took hold of it, but since the size and figure of Muṣ‘ab resembled the Holy Prophet(sa), Ibni Qum’ah thought that he had slain the Holy Prophet(sa). It is also probable that this scheme of his was merely guided by motives of mischief and deceit. In any case, when Muṣ‘ab(ra) was martyred and fell, Ibni Qum’ah exclaimed that he had slain Muḥammad[sa].69 At this news, the Muslims lost whatever composure was left in them and their force was scattered completely. Many Companions fled from the field of battle in a state of dismay.

At the time, the Muslims were divided into three groups.70 One group was of those who had fled from the field of battle upon hearing news that the Holy Prophet(sa) had been martyred, but this group was the smallest of all,71 and included Ḥaḍrat ‘Uthmān bin ‘Affān(ra) as well.72 However, as mentioned in the Holy Qur’ān, taking into consideration the special circumstances of that time, and the heartfelt faith and sincerity of these people, Allāh the Exalted forgave them.73 From among these people, some had even reached Madīnah, and in this manner, news of the so-called martyrdom of the Holy Prophet(sa) and defeat of the Muslim army managed to reach Madīnah as well. A state of lamentation broke out in Madīnah, and the Muslim men and women, both young and old, all came out of the city in a state of immense dismay, and set out towards Uḥud. Some made haste to the field of battle and plunged into the enemy ranks in the name of Allāh. The second group consisted of such people who had not fled, but upon hearing news of the martyrdom of the Holy Prophet(sa), had either lost determination or felt that now it was useless to fight. Hence, they had moved to one side of the battlefield, and sat down with their heads hanging low. The third group was of those who continued to fight on without fail. Among them, some consisted of those people who were gathered around the Holy Prophet(sa) and were exhibiting unprecedented feats of valour, and most of them were fighting in the field of battle scattered apart from one another. As these people, and those from the second group continued to discover that the Holy Prophet(sa) was alive, these people would continue to fight and close in around the Holy Prophet(sa) in the likeness of those possessed by madness.74 The state of war at the time was such that the army of the Quraish would push forward from all four fronts in the likeness of ferocious ocean waves. A rain of arrows and stones was falling upon them in the battlefield from all directions. Upon witnessing this state of danger, these devotees surrounded the perimeter of the Holy Prophet(sa) and shielded his blessed body with their own. However, despite this, whenever the force of the attack would surge forward, this handful of men would be jostled here and there, and in this state, at times, the Holy Prophet(sa) would almost be left standing alone. Upon one such instance, a stone thrown by ‘Utbah bin Abī Waqqāṣ, the idolatrous brother of Sa‘d bin Abī Waqqāṣ(ra), struck the blessed countenance of the Holy Prophet(sa), which broke his tooth and also wounded his lip.75 Shortly after, another stone thrown by ‘Abdullāh bin Shahāb wounded the forehead of the Holy Prophet(sa). Then, a third stone thrown by Ibni Qum’ah struck the blessed cheek by which two rings on the ‘Mighfar’ (or helmet) of the Holy Prophet(sa) pierced into his cheek.76 Sa‘d bin Abī Waqqāṣ(ra) was so enraged at this action of his brother ‘Utbah, that he would say he never felt so eager to kill an enemy, as he was to kill ‘Utbah on the day of Uḥud.77

At the time, a very dangerous war ensued, and this was a time of great trial and tribulation for the Muslims. As mentioned above, upon hearing news of the martyrdom of the Holy Prophet(sa) many Companions lost their spirit and thrown in their arms and moved to one side of the battlefield. Ḥaḍrat ‘Umar(ra) was also among these people. These people were sitting to one side of the battlefield, when a Companion named Anas bin Naḍr Anṣārī(ra) happened to arrive, and upon seeing them, began to say, “What are you doing here?” They responded, “The Holy Prophet(sa) has been martyred. What now, is there to gain from battle?” “This is the very time for battle,” replied Anas(ra) “so that we may also attain the death, which has been acquired by the Holy Prophet(sa); and then what pleasure is there in life after the demise of the Holy Prophet(sa) anyway?”78 Then Sa‘d bin Mu‘ādh(ra) came before him and Anas(ra) said, “Sa‘d, I can smell the fragrance of paradise from this mountain.” After this, Anas(ra) penetrated the enemy ranks and was martyred in battle. After the war, his body was found to have sustained more than eighty wounds, and no one could recognize his dead body. Finally, his sister identified him by a mark on his finger.79

The feats of valour that were displayed by the Companions who had gathered around the Holy Prophet(sa) were such that history is unable to present the like thereof. These people would revolve around the Holy Prophet(sa) like moths around a flame and continuously put their lives at stake for the Holy Prophet(sa). The Companions would take every blow upon themselves and along with protecting the Holy Prophet(sa) they would continue to strike the enemy. Ḥaḍrat ‘Alī(ra) and Zubair(ra) attacked the enemy countless times and persistently drove back their ranks. In the course of this rain of arrows, Abū Ṭalḥah Anṣārī(ra) broke three bows, and stood firm like a rock and covered the body of the Holy Prophet(sa) with his own shield.80 The Holy Prophet(sa) would hand arrows to Sa‘d(ra) himself and Sa‘d(ra) would continue to shower the enemy with arrow upon arrow. At one instance, the Holy Prophet(sa) addressed Sa‘d(ra) saying, “May my mother and father be sacrificed upon you - go on shooting arrows!”81 Even to the very end of his life, Sa‘d(ra) would recall these words of the Holy Prophet(sa) with great pride. For a very long time, Abū Dujānah(ra) shielded the body of the Holy Prophet(sa) with his own, and would take every arrow and stone to his own body. This was to such an extent that his body became heavily pierced with arrows, but he did not even sigh, lest his body flinched and the Holy Prophet(sa) became even slightly exposed to a single arrow.82 In order to protect the Holy Prophet(sa), Ṭalḥah(ra) took countless blows to his own body, and it was in this very attempt that his hand was paralyzed and rendered useless forever.83 But how long could these few devotees withstand this grand flood, which was ravaging forward moment by moment from all fronts with its horrific waves. The Muslims would sway from side to side with every wave of every attack waged by the enemy, but as soon as its force would somewhat subside, these helpless Muslims would continue fighting and close in around their beloved Master. At times, the force of the attack would be so perilous that the Holy Prophet(sa) would practically be left standing alone. There was one occasion when only twelve men were left standing around the Holy Prophet(sa), and there was even a time when only two people were left standing by the Holy Prophet(sa).84 Among these devotees the names of Ḥaḍrat Abū Bakr(ra), ‘Alī(ra), Ṭalḥah(ra), Zubair(ra), Sa‘d bin Waqqāṣ(ra), Abū Dujānah Anṣārī(ra), Sa‘d bin Mu‘ādh(ra) and Ṭalḥah Anṣārī(ra) have been especially recorded. On one occasion, when an extraordinary wave of  an attack by the Quraish arose, the Holy Prophet(sa) said, “At this time, who offers to sacrifice his life in the cause of Allāh?” This voice happened to reach the ears of an Anṣārī, who along with six other Companions from among the Anṣār advanced, and each and every one of them gave their lives, fighting around the perimeter of the Holy Prophet(sa).85 The head of this party was Ziyād bin Sakan(ra). After this attack, the Holy Prophet(sa) ordered that Ziyad(ra) be brought to him. The people brought him and presented him before the Holy Prophet(sa). At the time, there was still some life left in Ziyad(ra), but he was in his last breaths. In this condition, he raised his head with immense effort and placed his face upon the footsteps of the Holy Prophet(sa), and it was in this very state that he gave up his life.86 There was also a Muslim lady by the name of Ummi ‘Ammārah(ra), who fought her way through to the Holy Prophet(sa). At the time, ‘Abdullāh bin Qum’ah was advancing to strike the Holy Prophet(sa). This Muslim lady immediately moved forward and took the blow to herself. Then she took firm grip of her sword, made aim, and retaliated with her own blow. However, he was a man clad in double armour, and this was a weaker woman, for this reason, her strike was unable to penetrate the target.87 Ibni Qum’ah boldly cut straight through the Muslim ranks, and just before the Companions could stop him, reached in close range of the Holy Prophet(sa). As soon as he reached there, he took a strike at the blessed countenance of the Holy Prophet(sa) with such force and so ruthlessly that the hearts of the Companions trembled in fear. The courageous Ṭalḥah(ra) dashed forward and took the blow to his bare hand, but the sword of Ibni Qum’ah severed his hand and fell upon the flank of the Holy Prophet(sa). By the Grace of God, no wound was sustained because the Holy Prophet(sa) was clad in double armour and the force of the blow had also fallen weak due to the courageous act of Ṭalḥah(ra), but due to this shock, the Holy Prophet(sa) took a spin and fell to the ground. Ibni Qum’ah raised another slogan of joy saying, “I have killed Muḥammad[sa]!”88

Upon striking the Holy Prophet(sa) Ibni Qum’ah fell back calling out a slogan of joy and in his own fancy, thought that he had killed the Holy Prophet(sa). However, as soon as the Holy Prophet(sa) hit the ground, Ḥaḍrat ‘Alī(ra) and Ṭalḥah(ra) raised him up. When the Muslims were assured that the Holy Prophet(sa) was alive and safe, their faded countenances lit up in joy.89 Now, slowly and gradually the heat of battle began to subside, partly due to the reason that the disbelievers had become somewhat relaxed in the belief that Muḥammad[sa], the Messenger of Allāh, had been martyred. Hence, they diverted their attention from battle and began to tend to their dead, while others began to mutilate the bodies of the Muslim martyrs. On the other side, most of the Muslims had also scattered. After the Quraish had fallen back to some extent and the Muslims who were present in the battlefield caught sight of the Holy Prophet(sa), they gathered around him. With this party of Companions, the Holy Prophet(sa) slowly began to climb to the mountain top and reached a secure mountain pass.90 On the way, Ubayy bin Khalf, a chief of Makkah caught sight of the Holy Prophet(sa). Blinded by his enmity and malice, he ran towards the Holy Prophet(sa) calling out the words, [image: ] i.e., “If Muḥammad[sa] escapes alive then I am finished.” The Companions attempted to restrain him, but the Holy Prophet(sa) said, “Leave him and let him come to me.” When he reached in close range of the Holy Prophet(sa) in order to attack him, the Holy Prophet(sa) took a lance and administered a single strike, by which he took a spin and fell to the ground. Then he stood up and ran back yelling and screaming, and although the wound was not too severe, he was laid to rest before reaching Makkah.91 When the Holy Prophet(sa) had arrived at the mountain pass, a contingent of the Quraish headed by Khālid bin Walīd attempted to ascend the mountain and wage an attack, but on the command of the Holy Prophet(sa), Ḥaḍrat ‘Umar(ra) fought them along with a few Muhājirīn and drove them off.92

Upon reaching the mountain pass, with the assistance of Ḥaḍrat ‘Alī(ra), the Holy Prophet(sa) cleaned his wounds. With great difficulty, Abū ‘Ubaidah bin Al-Jarrāḥ(ra) used his teeth to force out the two rings which had sunk deep into the cheek of the Holy Prophet(sa); in this effort two of his own teeth were broken as well. At the time, the wounds of the Holy Prophet(sa) were bleeding very heavily, and upon seeing this blood, with intense grief the Holy Prophet(sa) said:

[image: ]

“How will such a people prosper who have tainted the countenance of their Prophet with his own blood, only in the crime that he calls them towards God.”93

After this, the Holy Prophet(sa) became silent for some time, and then he said:

[image: ]

“O My Allāh! Forgive my people, for they have committed this mistake out of ignorance and they know not.”94

It is narrated that on this occasion, the following verse was revealed:

[image: ]

“The matter of punishment and forgiveness is in the hand of Allāh. You have no concern of this. Allāh shall forgive whomsoever He pleases and punish whomsoever He pleases.”95

Fāṭimatuz-Zahrā(ra), who had come out of Madīnah upon hearing terrible reports regarding the Holy Prophet(sa), also reached Uḥud shortly thereafter. As soon as she arrived, she began to wash the wounds of the Holy Prophet(sa), but the bleeding just would not stop. Finally, Ḥaḍrat Fāṭimah(ra) burnt a mat of straw and applied its burnt ashes to the wound of the Holy Prophet(sa). It was only then that his blood was staunched.96 On this occasion, other women tended to wounded Companions as well and consequently earned spiritual reward.

While the Muslims were busy tending to the wounded, on the opposing end, in the battlefield below, the Quraish of Makkah were most ruthlessly mutilating the bodies of the Muslim martyrs. The savage custom of Muthlah was carried out with all its barbarity and the bloodthirsty beasts of Makkah did whatever their hearts desired with the bodies of the Muslim martyrs. The women of the Quraish severed the noses and ears of the Muslims and wore them as garlands. Hind, the wife of Abū Sufyān cut out the liver of Ḥaḍrat Ḥamzah(ra) and chewed it.97 Hence, in the words of Sir William Muir, “Many acts of barbarous mutilation were committed on the slain.”98 The chieftains of Makkah searched long and hard for the body of the Holy Prophet(sa) in the field of battle, and their eyes eagerly craved to witness this sight, but that which was not to be found could not be found. When Abū Sufyān had lost hope in this search, he took a few of his followers and proceeded to the mountain pass, where the Muslims had gathered and standing next to it, called out, “O Muslims! Is Muḥammad[sa] among you?” The Holy Prophet(sa) forbade anyone from responding, and thus, the Companions remained silent. Then, he inquired about Abū Bakr(ra) and ‘Umar(ra), but even at this, in accordance with the instruction of the Holy Prophet(sa), no one responded. Upon this, in a most arrogant tone, he called out in a loud voice, “All of these people have been slain, for if they had been alive, they would have responded.” At this, Ḥaḍrat ‘Umar(ra) was unable to restrain himself, and uncontrollably said, “O enemy of Allāh! You lie! We are all alive and Allāh shall disgrace you at our hands.”99 Upon recognizing the voice of Ḥaḍrat ‘Umar(ra), Abū Sufyān said, “Tell the truth ‘Umar! Is Muḥammad[sa] alive?” “Indeed! Indeed!” said Ḥaḍrat ‘Umar(ra), “By the Grace of God he lives and is listening to your every word.” In a relatively low voice, Abū Sufyān said, “Then, Ibni Qum’ah has lied, because I consider you to be more truthful than he.”100 After this, Abū Sufyān exclaimed, [image: ] i.e., “O Hubl!101 Exalted by thy name!”  Upon the instruction of the Holy Prophet(sa), the Companions remained silent, but the Holy Prophet(sa) who ordered silence for his own name, became restless upon hearing the name of an idol in contestation with the name of God the Exalted. “Why do you not respond?” said the Holy Prophet(sa). The Companions submitted, “O Messenger of Allāh! How shall we respond?” The Holy Prophet(sa) said, “Proclaim [image: ], i.e., “Greatness and grandeur belongs to Allāh the Exalted alone.” Abū Sufyān responded, [image: ], i.e., “We have ‘Uzza102 but you have no ‘Uzza!” The Holy Prophet(sa) instructed the Companions to say, [image: ], i.e., “We have Allāh, Who is our Helper, but you have no Helper.” After this, Abū Sufyān said:

“Battle is like a pail, at times, it rises and at times it falls. Consider this day to be a recompense for Badr. You shall find such bodies in the field of battle that have been mutilated. I did not order this, but when I found out about it, I did not find this action of my men displeasing either.103 Next year, we shall meet again at Badr in the same days.”

As per the instruction of the Holy Prophet(sa) a Companion responded, “Very well then, we shall meet again.”104

After saying this Abū Sufyān descended with his followers and quickly thereafter, the army of the Quraish took the road to Makkah. It is strange to note that on this occasion, although the Quraish had attained victory against the Muslims, and with respect to their apparent means, if they had desired, they could have further capitalized on this opportunity; not to mention, the opportunity to attack Madīnah was open to them in any case. However, the Power of God was such that despite this victory, in their hearts, the Quraish were struck with awe, and considering the victory attained in the field of Uḥud as being lucky enough, they thought it wise to make haste to Makkah. Nevertheless, despite all this, as an act of further precaution, the Holy Prophet(sa) immediately dispatched a party of seventy Companions, which also included Ḥaḍrat Abū Bakr(ra) and Ḥaḍrat Zubair(ra), in pursuit of the army of the Quraish.105 This is the narration, as it is related in Bukhārī. The manner in which most historians describe the account is that the Holy Prophet(sa) sent Ḥaḍrat ‘Alī(ra), or in light of various narrations, Sa‘d bin Abī Waqqāṣ(ra) in the footsteps of the Quraish and instructed him to bring news as to whether the army of the Quraish intended to attack Madīnah. The Holy Prophet(sa) went on to tell him that if the Quraish were mounted on their camels and were taking their horses along unmounted, then they should rest assured that they were returning to Makkah, and did not intend to attack Madīnah. However, if they were mounted on horses then they would know that their intention was not good. The Holy Prophet(sa) strictly instructed him that if the army of the Quraish was heading towards Madīnah, he should be informed at once and in a state of great passion, he said, “At this time, if the Quraish attack Madīnah, by God, we shall fight them and give them a taste of their own.” Thus, the men dispatched by the Holy Prophet(sa) went and quickly returned with the good news that the army of the Quraish was proceeding towards Makkah.106

Now the Holy Prophet(sa) had also descended into the battlefield and the work of tending to the bodies of the martyrs was underway. At the time, the sight that was before the Muslims was one to bring forth tears of blood. Seventy Muslims were laying in the field of battle smothered in dust and blood,107 and they displayed a horrific scene of the barbaric Arab tradition known as Muthlah. Among the casualties, there were only six Muhājirīn and the rest were all from the Ansar.108 The number of men slain from among the Quraish was twenty-three.109 When the Holy Prophet(sa) came to the body of his paternal uncle and foster brother, Hamzah bin ‘Abdil-Muṭṭalib(ra), he was stunned because Hind, the barbaric wife of Abū Sufyān had severely spoiled his dead body. For some time, the Holy Prophet(sa) stood there silently, and signs of grief and anger were evident upon his countenance. For a moment’s time, the Holy Prophet(sa) even thought to himself that until these bloodthirsty beasts of Makkah were not given a taste of their own medicine, perhaps they would never come to their senses, but then the Holy Prophet(sa) refrained from this idea and exhibited patience. As a matter of fact, after this, the Holy Prophet(sa) prohibited the custom of Muthlah in Islām forever, and said that the enemy may do as it pleases, but the Muslims should in any case refrain from such a barbaric practice, and follow a course of virtue and benevolence.110 Ṣafiyyah bint ‘Abdil-Muṭṭalib(ra), the paternal aunt of the Holy Prophet(sa), loved her brother Ḥamzah(ra) very dearly. Upon hearing news of the defeat of the Muslims, she had also come out of Madīnah. The Holy Prophet(sa) instructed her son Zubair bin Al-Awwam(ra) not to show his mother the body of his maternal uncle, but how could a sister’s love allow her to sit at rest? “Let me see the body of Ḥamzah(ra),” she insisted, “I promise to demonstrate patience and shall not utter a word of complaint or lament.” Hence, she went and upon seeing the body of her brother said:

111[image: ]

After this, she did not say a word.112 The Quraish had more or less meted out the same barbaric treatment to the bodies of other Companions as well. Hence, the body of ‘Abdullāh bin Jaḥash(ra), the paternal cousin of the Holy Prophet(sa) had also been severely disfigured. As the Holy Prophet(sa) would move from one body to the other, signs of pain and anguish would become more and more evident upon his countenance. It was perhaps at this occasion when the Holy Prophet(sa) said, “Someone go and inquire about the state of Sa‘d bin Ar-Rabī‘, chief of the Anṣār. Is he alive or has he been martyred? During battle I saw that he was perilously surrounded by the lances of the enemy.” Upon the instruction of the Holy Prophet(sa), Ubayy bin Ka‘b(ra), a Companion from among the Anṣār began to search for Sa‘d(ra) here and there on the battlefield, but to no avail. Finally, he began to exclaim in a loud voice, and called out the name of Sa‘d(ra) again and again, but no sign of him could be found. Losing hope, he was about to return when he suddenly thought that he should call out with the name of the Holy Prophet(sa), and perhaps in this manner a clue may be found. As such, he began to call out, “Where is Sa‘d bin Ar-Rabī‘? The Messenger of Allāh has sent me to him.” At the sound of this, an electric current surged through the half-dead body of Sa‘d(ra); suddenly becoming alert, but in a very soft voice, he responded, “Who is it? I am here.” When Ubayy bin Ka‘b(ra) peered into the distance, amongst a pile of dead bodies, he caught sight of Sa‘d(ra), who at the time was in his final breaths, giving up his life. Ubayy bin Ka‘b(ra) said, “The Holy Prophet(sa) has sent me so that I may inform him of your condition.” Sa‘d(ra) responded:

“Submit my greetings of peace to the Messenger of Allāh, and tell him: May Allāh grant you the spiritual reward which is given to all the Prophets of God due to the sacrifice and sincerity of their followers to a greater extent than all the other Prophets, and grant you the delight of your eyes. Convey my greetings of peace to my Muslim brethren as well and tell my people that: If the slightest injury is inflicted upon the Holy Prophet(sa) while even a breath of life remains in you, then remember that you shall have no excuse before God.”

After these words, Sa‘d(ra) gave his life.113

One honourable man from among the martyrs of Uḥud was Muṣ‘ab bin ‘Umair(ra). He was the first Muhājir who came to Madīnah as a missionary of Islām. In the era of the Jahiliyyah, among the young men of Makkah, Muṣ‘ab(ra) was considered to be the most well-dressed and elegant, and lived in great comfort and luxury.114 After accepting Islām, his condition was transformed completely. In fact, there is a narration that on one occasion, the Holy Prophet(sa) saw him dressed in a cloth which was covered with numerous patches. At this, the Holy Prophet(sa) was reminded of his earlier life, and the eyes of the Holy Prophet(sa) began to glisten with tears.115 When Muṣ‘ab(ra) was martyred at Uḥud, he did not even have enough cloth by which his body could be covered fully. If his feet were covered his head would become exposed, and if his head was covered, his feet would become bare. As such, according to the instruction of the Holy Prophet(sa), his head was covered with cloth and his feet were covered with grass.116

After the dead bodies had been tended to, the task of burial began. The Holy Prophet(sa) instructed that the clothes on the bodies of the martyrs should be left as they were, and that the martyrs should not be bathed. Albeit, if someone had extra cloth which could be used as a shroud, the Holy Prophet(sa) instructed that it should be wrapped around the existing clothes worn by the martyrs. The funeral prayer was also not offered at the time. As such, the martyrs were buried without being bathed and without a funeral prayer. Generally, two Companions were shrouded together in a single cloth and buried together in a single grave. According to the instruction of the Holy Prophet(sa), a Companion who knew more of the Holy Qur’ān was lowered into the grave first.117 Although a funeral prayer was not offered at the time, afterwards, close to the era of his demise, the Holy Prophet(sa) especially offered a funeral prayer for the martyrs of Uḥud, and prayed for them with great anguish. The Holy Prophet(sa) would remember the martyrs of Uḥud with special love and respect.118 On one occasion, when the Holy Prophet(sa) passed by the graves of the martyrs of Uḥud, he said, “These are such people whose faith I am a witness to.” Ḥaḍrat Abū Bakr(ra) submitted, “O Messenger of Allāh! Are we not their brothers? Have we not also accepted Islām as they did? Have we not also partaken in Jihād for the sake of Allāh as they did?” The Holy Prophet(sa) said, “Indeed! But how do I know of what you shall do after my demise?” Upon this Ḥaḍrat Abū Bakr(ra) began to weep, and continued to weep profusely. Then he said, “O Messenger of Allāh! Shall we be able to live after your demise?”119 The Companions also held the martyrs of Uḥud in high esteem, and always kept the memory of Uḥud alive in their hearts as a sacred event. As such, on one occasion after the demise of the Holy Prophet(sa), Ḥaḍrat ‘Abdur-Rahman bin ‘Auf was presented with some food to break his fast, which was perhaps somewhat elaborately prepared. At this, he was reminded of the time of Uḥud, when the Muslims did not even possess enough cloth to shroud their martyrs, and they would cut grass to cover their bodies. ‘Abdur-Rahman bin ‘Auf(ra) was so greatly disturbed by this memory that he began to weep restlessly and left without eating, although he was fasting.120

After having discharged all relevant engagements, the Holy Prophet(sa) set back to Madīnah, as evening drew near. The faithful had come out to great distances. A lady from the Anṣār was rushing towards Uḥud in a state of great anxiety, when she happened to meet the Companions who were returning from Uḥud. The Holy Prophet(sa) was also among them. The Companions informed her that her father, brother and husband had all been martyred at Uḥud. This faithful lady who was restless to hear news of the safety of the Holy Prophet(sa) anxiously said, “Tell me of the condition of the Holy Prophet(sa).” They responded, “The Messenger of Allāh is safe by the Grace of God, and is coming along.” When she caught sight of the Holy Prophet(sa) she uncontrollably said, [image: ] , meaning, “If the Holy Prophet(sa) is alive then all other misfortunes amount to nothing.”121 When the Holy Prophet(sa) arrived to Madīnah and passed by the homes of the Ansar, sounds of weeping and wailing could be heard from every home, and according to the ancient tradition of Arabia, the women were lamenting. When the Holy Prophet(sa) witnessed this sight, due to the anguish of the Muslims, the eyes of the Holy Prophet(sa) began to glisten with tears. Then, in order to console them the Holy Prophet(sa) said, [image: ], i.e., “Our paternal uncle and foster brother Ḥamzah(ra) has also been martyred, but no woman has mourned for him in this manner.” The chieftains from among the Anṣār thought that the Holy Prophet(sa) was perhaps expressing his regret that whilst being in a foreign land there was no one to mourn for Ḥamzah(ra). Thus, they immediately went to their women and said, “Enough, now stop mourning the death of your men and go to the home of the Holy Prophet(sa) and lament upon the death of Ḥamzah(ra).” Goodness Gracious! What emotions of sincerity were hidden even in this misunderstanding. When the Holy Prophet(sa) heard the commotion of women mourning outside his home, he inquired, “What is this noise?” It was stated that the women of the Anṣār were lamenting the demise of Ḥamzah(ra). Paying regard to their love, the Holy Prophet(sa) supplicated for their prosperity, but along with this, he also said, “It is forbidden in Islām to mourn in this way.”122 Thereafter, the tradition of mourning, i.e., wailing loudly, striking the body, pulling hair and other customs of this nature were forbidden in Islām.123 A young Companion came to the Holy Prophet(sa), and the Holy Prophet(sa) noticed that the young man’s face was saddened by the martyrdom of his father. The Holy Prophet(sa) said, “Jabir, shall I tell you some good news?” Jabir(ra) said, “Yes, O Messenger of Allāh!” The Holy Prophet(sa) said:

“When your father was presented before Allāh after being martyred, Allāh the Exalted conversed with him directly without a veil and said, ‘Ask of Me whatever it is you desire.’ Your father submitted, ‘O My Allāh! Your favours are endless, but my desire is that I should be sent back to the world, so that I may give my life for the sake of Your faith once again.”

God responded, “We would have fulfilled this desire of yours except that We have vowed that [image: ], i.e., “No deceased person shall be given life and returned to the world.” The father of Jabir(ra) said, “Then, convey news of me to my brothers, so that they develop greater love for Jihād.” Upon this, the verse was revealed that, “Those who are martyred in the way of God are not dead, rather, they are living and they are spending a life of joy in the presence of their God.”124 When Ḥaḍrat Sa‘d bin Mu‘ādh(ra), chief of the Aus tribe presented his elderly mother before the Holy Prophet(sa), he offered his condolences to her on the martyrdom of her son ‘Amr bin Mu‘ādh(ra). She replied, “O Messenger of Allāh! If you are safe then what have we to grieve.”125
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Ghazwah of Ḥamrā’ul-Asad

This night was a night of great fear in Madīnah, because although the army of the Quraish had apparently taken to Makkah, it was apprehended that this move may be a plot to catch the Muslims off guard, and suddenly return to attack Madīnah. Hence, on this night an arrangement was made for security in Madīnah and the Companions particularly stood guard all night long at the residence of the Holy Prophet(sa).1 The next morning it was discovered that this apprehension was not mere speculation, because prior to Fajr Ṣalāt, the Holy Prophet(sa) received news that the army of the Quraish had stalled at a few miles from Madīnah and a heated debate was taking place amongst the chieftains of Makkah, that making use of this victory, why not attack Madīnah. Some of the Quraish were taunting one another saying:

“You did not kill Muḥammad[sa], nor did you take the Muslim women as slaves, nor did you seize their wealth and possessions; rather, when you gained dominance over them and received the opportunity to destroy them completely, you just left them and turned back, so that they may collect strength again. There is still time, let us return and attack Madīnah and uproot the Muslims once and for all.”

In contrast to this, the others argued:

“You have attained victory. Consider this to be good fortune enough and return to Makkah, lest we lose this repute as well, and this victory is turned to defeat. Now if you return and attack Madīnah, the Muslims shall indeed fight with all their strength, and those who did not participate at Uḥud shall come forth in the field of battle as well.”2

Ultimately, however, the opinion of the passionate ones prevailed and the Quraish prepared to set back to Madīnah.3 When the Holy Prophet(sa) was informed of these events, he immediately announced that the Muslims should prepare, but along with this he also ordered that except for those people who had participated at Uḥud, no one else should set out with them.4 As such, the warriors of Uḥud, most of whom were wounded, tied up their wounds and betook to the company of their Master. It is written that on this occasion, the Muslims set out with such joy and zeal, as if they were a triumphant army which sets out in pursuit of the enemy. After travelling a distance of eight miles, the Holy Prophet(sa) reached Ḥamrā’ul-Asad,5 where the dead bodies of two Muslims were found laying on the plain. Upon further investigation, it was discovered that these were the two spies whom the Holy Prophet(sa) had sent in the footsteps of the Quraish. Upon finding an opportunity, the Quraish had executed them. The Holy Prophet(sa) instructed that a single grave be dug, and both of them were buried together. Now that it was evening time, the Holy Prophet(sa) instructed that camp be set up at this very location. He further instructed that fires be lit at different places throughout the plain. As such, in no time, 500 fires were lit in the plain of Ḥamrā’ul-Asad, which struck awe into the heart of any spectator from afar.6 Most probably, on this occasion, an idolatrous chief of the Khuzā‘ah tribe named Ma‘bad presented himself before the Holy Prophet(sa) and offered his condolences for those who had fallen at Uḥud, whereafter he continued on his way. On the following day when he reached Rauḥā’, lo and behold, he found the army of the Quraish encamped there and that preparations were underway to return to Madīnah. Ma‘bad went to Abū Sufyān at once and said:

“What are you about to do? By God, I have just let behind the army of Muḥammad[sa] at Ḥamrā’ul-Asad, and never before have I seen such an awe- inspiring army. They are so passionate due to their regret for the defeat at Uḥud that they shall reduce you to ashes on sight.”

Abū Sufyān and his followers were so awe-struck by these comments of Ma‘bad, that they abandoned the idea of returning to Madīnah and made haste to Makkah at once.7 When the Holy Prophet(sa) received news that the army of the Quraish had fled in this manner, he thanked God and said, “This is the awe of God, which He has struck into the hearts of the disbelievers.”8

After this, the Holy Prophet(sa) remained in Ḥamrā’ul-Asad for another two or three days, and after an absence of five days, he returned to Madīnah. In this campaign, two warriors from among the Quraish, one of whom was treacherous and the other a spy, were captured by the Muslims. According to the laws of war, since their punishment was death, they were executed by order of the Holy Prophet(sa). From among them, one was a renowned poet of Makkah named Abū ‘Uzzah, who was taken captive at the hands of the Muslims in the battle of Badr. On that occasion, the Holy Prophet(sa) released him without ransom upon his seeking forgiveness and promising that he would never come forth to fight the Muslims again. However, he betrayed the Muslims and participated in war against the Muslims again. Moreover, not only did he participate himself, but with his provocative couplets, he incited others as well. Hence, since the treachery of such a man could have proven to be severely injurious to the Muslims, when he was now taken captive at the hands of the Muslims a second time, the Holy Prophet(sa) ordered that he be put to death. Abū ‘Uzzah attempted to talk his way to freedom again with a verbal apology, but the Holy Prophet(sa) refused and said:

[image: ]

“A believer is not stung by the same hold twice.”9

The second captive was Mu‘āwiyyah bin Mughīrah. This individual was from among the relatives of Ḥaḍrat ‘Uthmān bin ‘Affān(ra), but was a staunch enemy of Islām. After the battle of Uḥud, he continued to secretly circle the vicinity of Madīnah, but the Companions spotted  him, apprehended him and presented him before the Holy Prophet(sa). Ḥaḍrat ‘Uthmān(ra) interceded on his behalf and the Holy Prophet(sa) released him on the condition that he would leave within three days, otherwise he would be executed according to the punishment which was meted out to spies. Mu‘āwiyyah promised that he would leave within three days, but when this time limit had expired and he was still found to be circling Madīnah secretly just as before, he was executed.10 History has not recorded his motive, but for someone to secretly remain in the vicinity of Madīnah, and then to remain there past the stipulated term despite being warned, demonstrates that he harboured dangerous intent. It is very likely that agitated and vexed by the safe return of the Holy Prophet(sa) from the field of Uḥud, he came to Madīnah with some ill-motive against the very person of the Holy Prophet(sa) and planned to make a secret strike with the help of a conspiracy hatched by the Jews or idolators of Madīnah. Nonetheless, God the Exalted granted His protection and his plan could not succeed.
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Outcomes of the Battle of Uḥud

As far as permanent outcomes are concerned, the battle of Uḥud does not possess any special significance. Temporarily, however, this battle did cause harm to the Muslims in certain respects. Firstly, seventy men were martyred in this war, some of whom were among the most prominent Companions and the number of those who were wounded was also very large. Secondly, the Jews and hypocrites of Madīnah, who had become somewhat awe-stricken as a result of the battle of Badr now became relatively bold. As a matter of fact, ‘Abdullāh bin Ubayy and his supporters openly hurled mockery and taunt on this occasion.1 Thirdly, the Quraish of Makkah became very bold and in their hearts they began to assume that they had not only sought revenge for Badr,  but even in the future, whenever they were able to collect a force and wage an attack, they could easily subdue the Muslims. Fourthly, the tribes of Arabia in general began to raise their heads with more courage.2 However, despite these losses, it is a clear fact that the victory at the battle of Uḥud could not compensate for the harm which had been sustained by the Quraish as a result of the battle of Badr. In the battle of Badr, all those chieftains of Makkah who in actuality, were the spirit of the Quraish’s national life, were destroyed. Moreover, as the Holy Qur’ān states, this nation was uprooted in the true sense of the word. Furthermore, all of this transpired at the hands of such a nation, who in terms of apparent means was completely insignificant in comparison to them. In contrast to this, undoubtedly, the Muslims suffered in the field of Uḥud, but this loss was absolutely immaterial and temporary in comparison to the loss suffered by the Quraish at Badr. The Holy Prophet(sa), who was the focal point of the Islāmic society, and was the actual target of the hostile designs of the Quraish, was alive by the Grace of God. In addition to this, all the prominent Companions, except for one or two, were all safe. Then, this defeat of the Muslims was in contestation with an army many times greater than their own in number, and far stronger in terms of equipment of war. Hence, in comparison to the magnificent triumph at Badr, the defeat of Uḥud was an insignificant thing for the Muslims, and then, in one respect, even this loss proved to be beneficial for the Muslims. For it became clear to them in the likeness of broad daylight that to tread a path in contradiction to the will and guidance of the Holy Prophet(sa) could never prove to be prosperous and beneficial. The Holy Prophet(sa) proposed to remain in Madīnah and in support of this he even related a dream of his, but they insisted upon going out to fight. The Holy Prophet(sa) positioned them at a mountain pass and very emphatically instructed them not to leave their positions under any circumstances, but in the thought of collecting spoils, they vacated their positions and descended. Although this practical mistake was committed only by a small group of people, but since human society links all people in the form of a single chain; therefore, everyone suffered as a result of this weakness, just as if any benefit had been derived, all would have shared in it equally. Hence, if the defeat of Uḥud was a cause for suffering in one respect, it also served as a beneficial lesson for the Muslims in another respect. Moreover, despite having to bear this injury, the Muslims continued to race towards their final destination in the likeness of a grand flood which hits a barrier and then rebounds in the opposite direction with even greater speed. In the Holy Qur’ān, the battle of Uḥud has primarily been mentioned in Sūrah Āl-e-‘Imrān,3 where pertinent events of the battle have been brought to light and the Muslims have been given various fundamental guidelines for the future.
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Islāmic Law of Inheritance

In the account of the battle of Uḥud, the martyrdom of Sa‘d bin Ar-Rabī‘(ra) has been mentioned. Sa‘d(ra) was an affluent man and possessed a distinct status within his tribe. He did not have any male offspring, only two daughters and a wife. Until now, no new injunctions regarding the division of inheritance had been revealed to the Holy Prophet(sa). As such, inheritance was divided among the Companions according to ancient custom, whereby if the deceased did not have any male offspring, his paternal relatives would take possession of the inheritance and the widow and daughters would be left empty handed. Therefore, upon the martyrdom of Sa‘d bin Ar-Rabī‘(ra), his brother took possession of all the inheritance, and his widow and daughters were left completely without support. Troubled by this distress, the widow of Sa‘d presented herself before the Holy Prophet(sa) along with her two daughters, and expressed her grief whilst relating the entire account. This painful account hurt the pure disposition of the Holy Prophet(sa), but since no injunctions had been revealed to the Holy Prophet(sa) from God in this respect, the Holy Prophet(sa) said, “Wait for some time and a verdict shall be given according to the injunctions which are revealed by God.” As such, the Holy Prophet(sa) supplicated to God, and it was not long before a few of the verses regarding inheritance were revealed to the Holy Prophet(sa), which have also been vouchsafed in Sūrah An-Nisā’1 of the Holy Qur’ān. At this, the Holy Prophet(sa) called the brother of Sa‘d(ra) and instructed him to give two-thirds of the inheritance to the daughters of Sa‘d(ra), one-eighth to his sister-in-law, and to keep whatever remained thereafter.2 From then on, new laws on the division of inheritance were instituted, whereby a wife is entitled to one-eighth of her husband’s inheritance if he has children, and one-forth if he does not have any children; and a daughter is entitled to a portion equivalent to half of her brother from the inheritance of her father, and if she has no brothers then two-thirds or half (depending on the circumstances); and a mother is entitled to a sixth portion of the inheritance of her son, if he has children, and a third if her son does not have any children. Similarly, the portions of other heirs were also fixed3 and in this way the natural right of a woman, which had been snatched from her was returned.

At this occasion, it would not be irrelevant to note that from among the salient features of the teaching of the Holy Prophet(sa), one distinction is that he fully safeguarded all the rightful and legitimate rights of women. As a matter of fact, the truth is that before and after the Holy Prophet(sa), there has been no individual in the history of the world who safeguarded the rights of women as he did. In matters of inheritance, marriage, spousal relations, divorce, in the right of owning personal estate, in the right of using one’s personal estate, in the rights of education, in the rights of child custody and upbringing, in the right of participating in national and domestic affairs, in the matter of individual freedom, in religious rights and obligations; in every religious and worldly field where a woman can possibly tread, the Holy Prophet(sa) has accepted all her legitimate rights and has proclaimed that the protection of her rights is a sacred trust and duty vouchsafed to his community. It is for this very reason that the women of Arabia considered the advent of the Holy Prophet(sa) to be a message of salvation. I am compelled to digress from my subject matter, otherwise, I would have elaborated that the teaching of the Holy Prophet(sa) with respect to women truly stands upon such a lofty pedestal that no religion and no civilization has been able to reach it. Most definitely, this beautiful statement of the Holy Prophet(sa) is based on such a deep truth that:

[image: ]

“Among the things of this world, the things for which my disposition has been leavened with love are women and fragrance, but the delight of my eye is in Ṣalāt, i.e., the worship of Allāh.”4
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Prohibition of Alcohol

It has already been mentioned that alcohol was consumed heavily in Arabia. As a matter of fact, drinking had become a part of the national characteristics of the Arabs. No gathering was deemed complete without alcohol. As a matter of fact, among particular types of people, special times had been appointed when they would gather and intoxicate themselves. Due to his purity in nature, although the Holy Prophet(sa) had never consumed alcohol himself, and abstained from this ill-habit even prior to his prophethood, and various Companions had also refrained from its usage from the very beginning, until then, since alcohol had not been forbidden religiously, many people from among the Companions would drink. At times, the ill-effects of drinking would also manifest themselves among the Companions. As such, there is a narration in the Aḥādīth that on one occasion, in a state of intoxication, Ḥaḍrat Ḥamzah(ra) slaughtered the camels of Ḥaḍrat ‘Alī(ra), and when the Holy Prophet(sa) went to admonish him, he did not recognize the Holy Prophet(sa) either and dealt with him in a manner of disregard.1 Similarly, it is narrated that during a feast, one Companion happened to drink too much alcohol, due to which, when he stood up to lead the people of the gathering in Ṣalāt, in his recitation aloud, he incorrectly recited certain verses of the Holy Qur’ān.2 Due to incidents of this nature, various Companions, among whom the name of Ḥaḍrat ‘Umar(ra) has been recorded particularly, tossed and turned in anxiety, desiring a conclusive verdict with regards to drinking. However, although the Holy Prophet(sa) himself considered this habit to be very unpleasant and harmful, since a divine injunction had not been revealed in this respect, the Holy Prophet(sa) could do nothing.

Finally, after the battle of Uḥud, to the end of 3 A.H. or in the beginning of 4 A.H., a divine revelation was sent down whereby drinking was categorically declared unlawful in Islām.3 The open-heartedness and pleasure with which the honourable Companions accepted this commandment of prohibition is a very interesting example of the spiritual influence which had been impressed upon their hearts by the blessed company of the Holy Prophet(sa).  There is a narration related by Anas bin Mālik(ra) in the Aḥādīth,  that when the injunction on the prohibition of alcohol was revealed, the Holy Prophet(sa) instructed that it should be announced and then he instructed a Companion to walk the streets and alleys of Madīnah and proclaim this order. Anas(ra) relates:

“At the time, I was serving alcohol to Abū Ṭalḥah Anṣārī(ra) and a few other Companions in a home, when we heard the voice of this herald. Abū Ṭalḥah said, ‘Find out what this person is announcing.’ Upon further investigation, I found that alcohol had been prohibited. When I returned and conveyed this news to the people of the gathering, as soon as he heard this news, Abū Ṭalḥah(ra) instructed me, ‘Stand up and pour away these barrels of alcohol on the ground.’”4

Anas(ra) relates that on that day one could see alcohol flowing throughout the streets of Madīnah.5 Moreover, in another narration, recorded in this very chapter of Bukhārī, it is related that upon hearing the cry of this herald no one thought of investigating whether the hearald was telling the truth or speaking falsehood; rather, everyone pulled back their hand immediately, and abstained from drinking in an instant.6 To immediately abandon the habit of drinking, and such a habit which was ingrained in the very nature of the Arabs, and then to abandon it at such a time when a round of alcohol was being shared and the ones consuming it were in a state of intoxication, is such a magnificent example of self-control as cannot be found in the history of the world.

It is also worthy to note, as indicated in various narrations of Bukhārī, that although the injunction on the categorical prohibition of alcohol was revealed after the battle of Uḥud, certain Qur’ānic verses had still been revealed on this subject, wherein the evil of alcohol had been alluded to. As such, it is narrated that the very first verse which was revealed regarding alcohol was that, “No doubt there are certain benefits of alcohol, but the harms associated with it outweigh the gains.”7 Upon this, Ḥaḍrat ‘Umar(ra), who was perhaps most passionate from among all the Companions for the prohibition of alcohol, supplicated, “O God! Grant us a more categorical commandment on the issue of drinking.” Upon this, the following verse was revealed, “O ye believers! Do not stand for Ṣalāt when you are in a state of intoxication.”8 At this, Ḥaḍrat ‘Umar(ra) supplicated again, “O God! Send down a categorical injunction,” finally upon which the following verse was revealed: “O ye who believe! alcohol and the game of chance are vile and harmful actions, by which Satan desires to create animosity and enmity between you, and divert your attention from God and Ṣalāt; so abstain therefrom.”9 When this verse was revealed, the Muslims were satisfied and considering alcohol to be absolutely forbidden, they began to abstain from it.10 As a matter of fact, after this they developed such a distance from alcohol that they began to feel anxiety with regards to the outcome of those Muslims who partook in the battle of Uḥud, whilst having consumed alcohol. Upon this, the verse was revealed that there is no blame on people for what they have consumed prior to its prohibition.11 Therefore, to the end of 3 A.H. or in the beginning of 4 A.H., but in any case, after the battle of Uḥud, drinking was categorically forbidden in Islām, and in the definition of alcohol, all those substances were deemed to be inferred which cause intoxication and place a veil upon the human faculty of sense.12 In this manner, the Holy Prophet(sa) struck an axe upon that evil which may truly be referred to as the ‘mother of all evils.’

At this place, we need not engage in a debate as to the nature of drinking from a logical perspective. The Qur’ān has itself accepted that there are certain benefits in alcohol as well, but that its harms outweigh the benefits. Fundamentally speaking, human logic cannot shed any greater light on this issue. It is also pleasing to note that after thousands of years of bitter experience, the world is coming towards the very same reality which Islām brought to light 1350 years ago from today. Societies are being formed in every country to put an end to drinking. As a matter of fact, in the United States of America a law has even been passed against alcohol, and following suit, other countries have also initiated similar movements.
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Mischief by the Banū Asad and the Sariyyah of Abū Salamah - Muḥarram 4 A.H.

The defeat suffered in the battle of Uḥud by the Muslims made the tribes of Arabia even bolder than before in raising their heads in opposition to the Muslims. As such, much time had not passed since the battle of Uḥud, and the Companions had not even become fully discharged from tending to their wounds, when in Muḥarram 4 A.H., the Holy Prophet(sa) suddenly received news in Madīnah that Ṭulaiḥah bin Khuwailid, chief of the Asad tribe and his brother Salamah bin Khuwailid were inciting the people of their region to wage war against the Holy Prophet(sa).1 As soon as this news was received, the Holy Prophet(sa), who under the circumstances of his own country understood the dangers of such news, immediately assembled a fast riding detachment of 150 Companions and appointed Abū Salamah bin ‘Abdul-Asad(ra) as their Amīr. The Holy Prophet(sa) emphatically instructed that they should march towards the enemy and cause them to disperse before the Banū Asad were able to practically execute their hostile motives. As such, Abū Salamah(ra) advanced swiftly but silently and caught the Banū Asad at a place called Quṭn, situated in central Arabia, but no fighting took place. As a matter of fact, the people of Banū Asad dispersed as soon as they caught sight of the Muslims. After an absence of a few days, Abū Salamah(ra) returned to Madīnah.2 Due to the strenuous labour of this journey, the injury sustained by Abū Salamah(ra) at Uḥud, which had apparently healed until then, began to deteriorate again. Despite medical treatment, the wound continued to worsen, and ultimately in this very illness, a faithful and pioneer Companion of the Holy Prophet(sa), who was also the foster-brother of the Holy Prophet(sa) passed away.3 Ṭulaiḥah, the chief of Banū Asad, who has been mentioned above became a Muslim later on. However, he later became an apostate, rather, falsely claiming to be a Prophet, he became the cause of much disorder and sedition, but was ultimately overcome and fled from Arabia. However, after some time he repented again and took part in many Islāmic wars, whereafter he died as a Muslim.4
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Mischief of the Banū Laḥyān and Execution of Sufyān - Muḥarram 4 A.H.

The incitement of the Quraish and the temporary defeat of the Muslims at Uḥud was now beginning to manifest its dangerous effects with great speed. As such, in the very same days when the Banū Asad was planning to raid Madīnah, the Holy Prophet(sa) received news that the people belonging to the tribe of Banū Laḥyān were assembling a large army in their homeland ‘Uranah, which is situated close to Makkah, upon the instigation of their chieftain Sufyān bin Khālid; and that their intent was to strike Madīnah.1 The Holy Prophet(sa) who was extremely wise and well aware of the condition of various Arabian tribes, and of the strength and influence of their chieftains, understood as soon as this news was received that this entire mischief and disturbance was the work of Sufyān bin Khālid, chief of the Banū Laḥyān; and that if his person was removed from the equation, the Banū Laḥyān could not dare to attack Madīnah. The Holy Prophet(sa) also knew that at present, except for Sufyān there was no one else who possessed enough influence in this tribe to lead such a movement. Hence, taking into account that if a contingent was dispatched to resist the Banū Laḥyān, not only would this cause the poor Muslims additional financial burden, but it was also likely that this course of action may open the door to further violence and bloodshed. Therefore, the Holy Prophet(sa) proposed that a single person should go and upon finding an opportunity, execute Sufyān bin Khālid, the mastermind and root of this mischief. Hence, the Holy Prophet(sa) dispatched ‘Abdullāh bin Anīs Anṣārī(ra) and since ‘Abdullāh had never seen Sufyān before, the Holy Prophet(sa) personally described the figure of Sufyān, etc. to ‘Abdullāh(ra). In the end, the Holy Prophet(sa) said, “Remain alert! Sufyān is an embodiment of Satan.” As such, ‘Abdullāh bin Anīs(ra) very skillfully reached the encampment of the Banū Laḥyān (who were in fact diligently engaged in preparations to strike Madīnah); and found an opportunity at night and put an end to Sufyān. When the Banū Laḥyān found out about this, they pursued ‘Abdullāh(ra), but he managed to vanish undetected. When ‘Abdullāh bin Anīs(ra) came before the Holy Prophet(sa), the Holy Prophet(sa) immediately understood from the sight of his face that he had returned successfully. Hence, as soon as the Holy Prophet(sa) saw him, he said, [image: ], i.e., “This countenance appears to be one of success.” ‘Abdullāh responded, and how beautifully indeed, [image: ], i.e., “O Messenger of Allāh! All success belongs to You.” At the time, the Holy Prophet(sa) endowed his staff to ‘Abdullāh(ra) as a reward and said, “This staff shall give you support in paradise.” ‘Abdullāh(ra) safeguarded this blessed staff with immense love and sincerity, and upon his demise asked for it to be buried with him. Thus, his wish was complied with accordingly.2 The joy which was expressed by the Holy Prophet(sa) upon the successful return of ‘Abdullāh(ra) and the special reward which was granted to him demonstrates that the Holy Prophet(sa) considered the sedition of Sufyān bin Khālid to be extremely dangerous and considered his execution to be a source of mercy for the public peace.3
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Treachery of the Disbelievers and the Incident of Rajī‘ - Ṣafar 4 A.H.

These were days of grave danger for the Muslims and the Holy Prophet(sa) was receiving horrific news from all four ends. However, the greatest danger posed to the Holy Prophet(sa) was from the Quraish of Makkah, who had grown very bold and daring due to the battle of Uḥud. Perceiving this threat, in the month of Ṣafar 4 A.H., the Holy Prophet(sa) assembled a party of ten Companions, appointed ‘Āṣim bin Thābit(ra) as their Amīr and ordered them to secretly go towards Makkah and obtain intelligence with regards to the Quraish, and then inform him about their plans and motives.1 However, this party had not yet departed, when a few people from the tribes of ‘Aḍal and Qārah presented themselves before the Holy Prophet(sa), and said that many people from among their tribes were inclined towards Islām and that the Holy Prophet(sa) should send a few men with them, who could convert them to Islām and educate them.2 The Holy Prophet(sa) was happy to hear their request and the same party which had been assembled for the reconnaissance mission was sent off with them instead.3 However, in actuality, as was later discovered, these people were liars and had come to Madīnah upon the incitement of the Banū Laḥyān, who sought revenge for the execution of their chief, Sufyān bin Khālid, and had thus contrived the plan that when the Muslims come out of Madīnah on this pretense, they would attack them. In lieu of this service, the Banū Laḥyān promised the people of ‘Aḍal and Qārah a hefty reward of many camels.4 When the treacherous people of ‘Adal and Qarah reached between ‘Asfān and Makkah, they secretly sent word to the Banū Laḥyān that the Muslims were accompanying them and that they should come as well. Upon this, 200 young men from the Banū Laḥyān, 100 of whom were archers, set forth in pursuit of the Muslims, and subdued them at a place known as Rajī‘. But how could 10 men compete against 200 warriors? The Muslims, however, had not been taught to throw in their arms. The Companions immediately ascended to a nearby hillock and prepared for battle. The disbelievers, who did not consider deception as being reprehensible, called out to them and said, “Come down from the mountain, we give you a firm promise that we shall not kill you.” ‘Āṣim(ra) responded, “We have no confidence whatsoever in your treaties and agreements. We cannot descend on your guarantee.” Then, he raised his head towards the heaven and said, “O God! You are witnessing our state. Do convey knowledge of our condition to Your Messenger.” Hence, ‘Āṣim(ra) and his Companions stood and fought and were finally martyred in battle.

When seven Companions had been put to death, and only Khubaib bin ‘Adiyy(ra), Zaid bin Dathinah(ra), and one other Companion were left, the disbelievers whose actual desire was to capture these people alive, called out again and said, “There is still time. Come down and we promise not to cause you any harm.” This time, these innocent Muslims fell into their trap and descended. However, as soon as they stepped down, the disbelievers tied them with the strings of their arrow bows. Upon this, the Companion of Khubaib(ra) and Zaid(ra), whose name has been recorded in history as being ‘Abdullāh bin Ṭāriq(ra), could not restrain himself and called out, “This is your first breach of agreement and who knows what you shall do hereafter,” and ‘Abdullāh(ra) refused to continue along with them. For some distance, the disbelievers dragged ‘Abdullāh(ra) along, beating and assaulting him, and then killed him and left him for dead. Moreover, now that there revenge had been sought, in order to please the Quraish, and also in the greed of money, they took Khubaib(ra) and Zaid(ra) and made way to Makkah; upon reaching there, they sold both of them to the Quraish.5 As such, Khubaib(ra) was purchased by the sons of Ḥārith bin ‘Āmir bin Naufal, because Khubaib(ra) had slain Ḥārith in the battle of Badr6 and Zaid(ra) was purchased by Ṣafwān bin Umayyah.7

These two Companions were still in a state of captivity when one day Khubaib(ra) asked the daughter of Ḥārith if he could be given a razor for his own personal use, and she gave him one. When Khubaib(ra) was holding this razor, a small child of the daughter of Ḥārith happened to come over to Khubaib(ra) playing here and there; and he placed him on his thigh. When the mother saw that Khubaib(ra) was holding a razor in his hand and her child was sitting on his thigh, she began to tremble and her face turned pale in fear. When Khubaib(ra) saw her, he understood that she was fearful and said, “Do you think that I will kill this child? Do not think this. God-Willing, I shall never commit such an act.” Upon hearing these words, the faded countenance of the mother lit up. This lady was so deeply influenced by the high moral character of Khubaib(ra) that afterwards, she would always say, “I have never seen a prisoner as good as Khubaib.” She would also say, “On one occasion, I saw a bunch of grapes in the hand of Khubaib(ra) and he was picking grapes one by one and eating them, although there was no sign of grapes in Makkah during those days and Khubaib(ra) was shackled in strong iron chains.” She says, “I believe that these were heavenly provisions which would come to Khubaib.”8

However, before the heartfelt enmity of the Quraish, emotions of mercy and justice were out of the question. As such, it had not been many days when the people of the Banū Al-Ḥārith and other chieftains of the Quraish took Khubaib(ra) to an open field in order to execute him and celebrate his death. When Khubaib(ra) perceived the fragrance of martyrdom, he implored the Quraish to allow him an opportunity to offer two Rak‘āt of Ṣalāt before his death. The Quraish, who perhaps desired to make the Islāmic worship a part of this spectacle, granted him permission. Khubaib(ra) offerred two Rak‘āt of Ṣalāt with great attention and concentration. After completing his Ṣalāt, he said to the Quraish, “I desired to prolong my Ṣalāt even more, but then I thought that you may assume that I am prolonging my Ṣalāt with the intention of deferring death.” Then, reciting the following couplets, Khubaib(ra) leaned forward:

[image: ]

“When I am being martyred in the cause of Islām as a Muslim, I care not as to which flank I fall upon after being martyred, all of this is for the sake of God; And if my God so wills, He shall bless my every severed limb.”

The last words of these couplets were perhaps still echoing from the tongue of Khubaib(ra) when ‘Uqbah bin Ḥārith stepped forward and this lover of the Holy Prophet(sa) was mixed to dust.9 In another narration it is related that the Quraish hung Khubaib to the branch of a tree and then murdered him by repeatedly piercing him with lances. An individual by the name of Sa‘īd bin ‘Āmir was also among the crowd. Afterwards, he become Muslim and even until the reign of the Khilāfat of Ḥaḍrat ‘Umar(ra), whenever he would remember the incident of Khubaib(ra), he would be overtaken by a state of swoon.10

To the other side, Ṣafwān bin Umayyah took his prisoner Zaid bin Dathinah(ra) outside the Ḥaram. A crowd consisting of the chieftains of Makkah accompanied him. Upon reaching outside the Ḥaram, Ṣafwān ordered his slave Nasṭās to execute Zaid(ra). Nasṭās stepped forward and raised his sword. At this instance, Abū Sufyān bin Ḥarb, the chieftain of Makkah who was also among the spectators stepped forward and addressed Zaid(ra) saying, “Tell the truth, does your heart not desire that on this instance, in your stead Muḥammad[sa] was in our hands, and we would execute him while you would be spared to spend days of joy with your family?” The eyes of Zaid(ra) began to gorge with blood in rage and he furiously retorted, “Abu Sufyān! What nonsense do you utter? By God! I would not even prefer that in lieu of me being spared a thorn were to prick the foot of the Messenger of Allāh!” Abū Sufyān uncontrollably proclaimed, “By God, I have never seen any individual love another person as much as the Companions of Muḥammad[sa] love Muḥammad[sa].” After this, Nasṭās martyred Zaid(ra).11

In the context of this very incident of Rajī‘, a narration has been related that when the Quraish received news that ‘Āṣim bin Thābit(ra) was also among those who had been martyred at Rajī‘ at the hands of the Banū Laḥyān, since ‘Āṣim(ra) had slain a principal chieftain of the Quraish, they especially sent some men towards Rajī‘, and emphatically instructed them to return with the head of ‘Āṣim(ra) or another part of his body, so that they could be put to rest and their thirst for revenge could be quenched.12 It is related in another narration that the mother of the person whom ‘Āṣim(ra) had slain had vowed that she would drink alcohol in the skull of her son’s killer.13 However, the power of God was such that when these people arrived there, lo and behold, they found swarms of hornets and male honey bees resting upon the body of ‘Āṣim(ra) and they just would not budge. These people tried their level best to send off these hornets and bees, but no attempt proved successful. Finally, with no other choice, they returned frustrated and unsuccessful.14 Soon after, a storm of rain came and took the body of ‘Āṣim(ra) elsewhere. It is written that upon accepting Islām, ‘Āṣim(ra) vowed that he would completely abstain from anything that was polytheistic, to the extent that he would not even touch an idolator. When Ḥaḍrat ‘Umar(ra) was informed of his martyrdom and of this occurrence in particular, he said, “Look how beautifully Allāh guards the emotions of His beloved servants. He fulfilled the vow of ‘Āṣim(ra) even after his demise and safeguarded him from the touch of idolators.”15

The grief which the Holy Prophet(sa) and his Companions would have felt as a result of the incident of Rajī‘ is obvious. However, before this tragic news could reach Madīnah, another incident took place. Hence, before we comment on the incident of Rajī‘, it is necessary to mention this incident, because both these occurrences were similar in nature, and the Holy Prophet(sa) received news of them at the same time as well.16






	1 Ṣaḥīḥul-Bukhārī, Kitābul-Jihād Was-Siyar, Bābu Hal Yasta’sirur-Rajulu....., Ḥadīth No. 3045



	Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘....., Ḥadīth No. 4086



	Fatḥul-Bārī Sharḥu Ṣaḥīḥil-Bukhārī, By Al-Imām Aḥmad bin Ḥajar Al-‘Asqalānī, Volume 7, p 484, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘, Ḥadīth No. 4086, Qadīmī Kutub Khānah, Ārām Bāgh, Karachi








	2 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, p. 591, Dhikru Yaumir-Rajī‘ Fī Sanati Thalāthin, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)



	Aṭ-Ṭabaqātul-Kubrā, By Muḥammad bin Sa‘d, Volume 2, p. 277, Sariyyah Marthad bin Abī Marthad, Dāru Iḥyā’it-Turāthil-‘Arabī, Beirut, Lebanon, First Edition (1996)







3 Sharḥul-‘Allāmatiz-Zarqānī ‘Alal-Mawāhibil-Ladunniyyah, By Allāmah Shihābuddīn Al-Qusṭalānī, Volume 2, p. 477, Ba‘thur-Rajī‘, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (1996)




	4 Kitābul-Maghāzī, By Abū ‘Abdillāh Muḥammad bin ‘Umar bin Wāqid Al-Wāqidī, Volume 1, p. 300, Ghazwatur-Rajī‘, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon (2004)



	Sharḥul-‘Allāmatiz-Zarqānī ‘Alal-Mawāhibil-Ladunniyyah, By Allāmah Shihābuddīn Al-Qusṭalānī, Volume 2, p. 477, Ba‘thur-Rajī‘, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (1996)








	5 Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘....., Ḥadīth No. 4086



	Ṣaḥīḥul-Bukhārī, Kitābul-Jihād Was-Siyar, Bābu Hal Yasta’sirur-Rajulu....., Ḥadīth No. 3045







6 Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘....., Ḥadīth No. 4086




	7 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, p. 593, Dhikru Yaumir-Rajī‘ Fī Sanati Thalāthin, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)



	Aṭ-Ṭabaqātul-Kubrā, By Muḥammad bin Sa‘d, Volume 2, p. 277, Sariyyah Marthad bin Abī Marthad, Dāru Iḥyā’it-Turāthil-‘Arabī, Beirut, Lebanon, First Edition (1996)








	8 Ṣaḥīḥul-Bukhārī, Kitābul-Jihād Was-Siyar, Bābu Hal Yasta’sirur-Rajulu....., Ḥadīth No. 3045



	Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘....., Ḥadīth No. 4086








	9 Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘....., Ḥadīth No. 4086



	Ṣaḥīḥul-Bukhārī, Kitābul-Jihād Was-Siyar, Bābu Hal Yasta’sirur-Rajulu....., Ḥadīth No. 3045







10 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, pp. 593-594, Dhikru Yaumir- Rajī‘ Fī Sanati Thalāthin, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)




	11 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, p. 593, Dhikru Yaumir-Rajī‘ Fī Sanati Thalāthin, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)





Aṭ-Ṭabaqātul-Kubrā, By Muḥammad bin Sa‘d, Volume 2, pp. 277-278, Sariyyah Marthad bin Abī Marthad, Dāru Iḥyā’it-Turāthil-‘Arabī, Beirut, Lebanon, First Edition (1996)



12 Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘....., Ḥadīth No. 4086



13 Fatḥul-Bārī Sharḥu Ṣaḥīḥil-Bukhārī, By Al-Imām Aḥmad bin Ḥajar Al-‘Asqalānī, Volume 7, p 489, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘, Ḥadīth No. 4086, Qadīmī Kutub Khānah, Ārām Bāgh, Karachi




	14 Ṣaḥīḥul-Bukhārī, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘....., Ḥadīth No. 4086



	Fatḥul-Bārī Sharḥu Ṣaḥīḥil-Bukhārī, By Al-Imām Aḥmad bin Ḥajar Al-‘Asqalānī, Volume 7, p 489, Kitābul-Maghāzī, Bābu Ghazwatir-Rajī‘, Ḥadīth No. 4086, Qadīmī Kutub Khānah, Ārām Bāgh, Karachi







15 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, p. 592, Dhikru Yaumir-Rajī‘ Fī Sanati Thalāthin, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)



16 Sharḥul-‘Allāmatiz-Zarqānī ‘Alal-Mawāhibil-Ladunniyyah, By Allāmah Shihābuddīn Al-Qusṭalānī, Volume 2, p. 505, Bi‘ru Ma‘ūnah, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (1996)




Incident of Bi‘r-e-Ma‘ūnah

The acts of mischief and seditious behaviour perpetrated by the tribes of Sulaim, and Ghaṭafān, etc. have already been mentioned above. These tribes inhabited the central region of Arabia in the Satḥ-e-Murtafa‘ Najd and had allied with the Quraish of Makkah against the Muslims. Slowly but surely, the evil of these mischievous tribes was continuing to grow and the Satḥ-e- Murtafa‘ Najd was continuing to be poisoned with the venom of enmity against Islām. As such, in the days we are describing now, an individual named Abū Barā’ ‘Āmirī, who was a chieftain of the tribe situated in central Arabia known as the Banū ‘Āmir, presented himself before the Holy Prophet(sa) in order to meet him. The Holy Prophet(sa) very gently and kindly conveyed the message of Islām to him and at the outset he also listened to the address of the Holy Prophet(sa) with interest and attention, but did not accept Islām. Albeit, he submitted to the Holy Prophet(sa), “Send a few Companions along with me to Najd, who can travel there and preach the message of Islām to the people of Najd. I am confident that the people of Najd will not reject your message.” The Holy Prophet(sa) said, “I do not trust the people of Najd.” Abū Barā’ responded, “Do not worry, I guarantee their security.” Since Abū Barā’ was the chief of a tribe and was an influential man, the Holy Prophet(sa) took his word and dispatched a party of Companions towards Najd.1

This is the narration as it is related by history. It is narrated in Bukhārī that a few people from the tribes of Ri‘l and Dhakwān, etc. (which were branches of the renowned tribe known as the Banū Sulaim) presented themselves before the Holy Prophet(sa) and claimed to accept Islām. Then they requested that a few men should be dispatched along with them to assist them against those people of their nation who were enemies of Islām (there is no elaboration as to the nature of the assistance they requested - missionary or military). Upon this, the Holy Prophet(sa) sent off this company.2 Ibni Sa‘d has also recorded a narration in support of this, but has not given it preference over the other one.3 However, unfortunately with respect to the details of Bi‘r-e-Ma‘ūnah, even the details as narrated in Bukhārī have become mixed to a degree, due to which all the relevant facts cannot be identified in full.4 In any case, however, what is ascertained is that on this occasion, the people belonging to the tribes of Ri‘l and Dhakwān, etc. presented themselves before the Holy Prophet(sa) as well, and they requested for a few Companions to be sent along with them. One prospect for the reconciliation of both these narrations is that perhaps Abū Barā’ ‘Āmirī, chieftain of the ‘Āmir tribe, also came along with the people of Ri‘l and Dhakwān, and he spoke to the Holy Prophet(sa) on their behalf.  As such, according to the historical account, the Holy Prophet(sa)  said, “I do not trust the people of Najd,” to which he responded, “Do not worry, I give you the assurance that your Companions shall not be harmed.” This indicates that the people of Ri‘l and Dhakwān had also come with Abū Barā’ and the Holy Prophet(sa) was concerned on their account. 5[image: ]

In any case, the Holy Prophet(sa) dispatched a party of Companions under the leadership of Mundhir bin ‘Amr Anṣārī(ra) in Ṣafar 4 A.H.6 These people were mostly from the Anṣār and totaled seventy in number, and almost all of them were Qāris, i.e., they were well-versed in the Holy Qur’ān. They would collect wood from the jungle by day to make ends meet and would spend a better part of the night in worship.7 When these people reached a place known as Bi‘r-e-Ma‘ūnah, which was named as such due to a water well, an individual named Ḥarām bin Milḥān(ra), who was the maternal uncle of Anas bin Mālik(ra), went forward with the message of Islām to ‘Āmir bin Ṭufail, who was chief of the ‘Āmir tribe and paternal nephew of Abū Barā’ ‘Āmirī. The rest of the Companions remained behind. When Ḥarām bin Milḥān(ra) arrived to meet ‘Āmir bin Ṭufail and his followers as an emissary of the Holy Prophet(sa), at first, they warmly welcomed him in their hypocrisy; but after he had been fully seated and made to feel at ease, and began to preach the message of Islām, a few evil ones from among them made a signal to someone, who struck this innocent emissary with a spear from behind and put him to death there and then. At the time, the following words were on the tongue of Ḥarām bin Milḥān(ra), [image: ], i.e., “Allāh is the Greatest.  By the Lord of the Ka‘bah, I have attained my objective.”8 ‘Āmir bin Ṭufail did not suffice upon the murder of this emissary of the Holy Prophet(sa) alone. As a matter of fact, after this he incited the people of his tribe, the Banū ‘Āmir, to attack the remaining party of Muslims as well, but they refused and said that they would not attack the Muslims due to the guarantee of Abū Barā’. Upon this, ‘Āmir collected the Banū Ri‘l, Dhakwān and ‘Uṣayyah, etc. from the tribe of Sulaim (i.e., the same tribes who had come to the Holy Prophet(sa) as a delegation according to the narration of Bukhārī) and attacked this small and helpless community of Muslims.9 When the Muslims saw these bloodthirsty beasts racing towards them, they said, “We have no quarrel with you. We have only come with an assignment from the Holy Prophet(sa); we have not come to fight,” but they did not listen to a word and murdered them all.10 Among the Companions who were present at the time, only one individual was spared, who had a limp, and had managed to climb to the top of a mountain.11 The name of this Companion was Ka‘b bin Zaid(ra).  From various narrations it is ascertained that the disbelievers attacked him as well, due to which he was wounded. The disbelievers left him for dead, but in actuality there was still life in him and he survived.12

Two individuals from among this community of Companions had separated from the group at the time in order to graze their camels, etc., and their names were ‘Amr bin Umayyah Ḍamrī(ra) and Mundhir bin Muḥammad(ra). When they looked towards their camp, lo and behold, they sighted flocks of birds flying about overhead. They understood these desert signs well and immediately deduced that a battle had taken place. When they returned, this atrocity of carnage and massacre perpetrated by the ruthless disbelievers lay before their eyes. Upon sighting this scene from afar, they consulted one another as to what should be done. One suggested that they should escape immediately and reach Madīnah in order to inform the Holy Prophet(sa).  The other one, however, did not accept this proposal and said, “I shall not flee from where our Amīr, Mundhir bin ‘Amr(ra) has been martyred.” Hence, he proceeded forward and was martyred in battle.13 The other, whose name was ‘Amr bin Umayyah Ḍamrī(ra) was taken captive by the disbelievers.14 They would have perhaps murdered him as well, but when they found out that he was from the Muḍar tribe, according to the custom of Arabia, ‘Āmir bin Ṭufail cut off his forelocks and set him free, saying, “My mother has vowed to release a slave from the Muḍar tribe, and therefore, I set you free.” In other words, from among these seventy Companions, only two survived. One was this very ‘Amr bin Umayyah Ḍamrī(ra) and the second was Ka‘b bin Zaid(ra), who the disbelievers had left in the belief that he was already dead.15

‘Āmir bin Fuhairah, the freed slave of Ḥaḍrat Abū Bakr(ra), and a pioneer devotee of Islām, was also among the Companions who were martyred in the incident of Bi‘r-e-Ma‘ūnah.16 He was slain by a person named Jabbār bin Salamah.17 Afterwards, Jabbār became a Muslim and states that the reason for his having accepted Islām was because when he martyred ‘Āmir bin Fuhairah(ra), he uncontrollably called out, [image: ] , i.e., “By God, I have attained my objective.”

Jabbār states:

“Upon hearing these words, I was astonished that I have just murdered this person and he says that he has attained his objective. What a peculiar thing indeed. As such, when I later inquired as to the reason for this, I was informed that the Muslim people considered the sacrifice of their lives in the way of God as being the greatest success a person can attain. This left such a lasting impression upon my disposition that ultimately, this very influence pulled me towards Islām.”18

The Holy Prophet(sa) and his Companions received news of the incidents of Rajī‘ and Bi‘r-e-Ma‘ūnah at more or less the same time.19 The Holy Prophet(sa) was deeply grieved by these incidents, to the extent that narrations relate that the Holy Prophet(sa) was never so deeply grieved by anything before or after these events.20 Undoubtedly, for approximately eighty Companions21 to be suddenly murdered by deception, especially such Companions who were Ḥuffāẓ of the Holy Qur’ān, and were from a poor and selfless class of people, was no small event, even by standards of the barbaric customs and practices of Arabia. For the Holy Prophet(sa) personally, this news was no different than the loss of eighty sons, rather, even more so. The reason being that for a spiritual man, spiritual bonds are far dearer to him than the worldly relations of a worldly man. Hence, the Holy Prophet(sa) was deeply grieved by these tragic events, but in any case, Islām teaches patience. Upon hearing this news, the Holy Prophet(sa) said:

22[image: ]

After this, the Holy Prophet(sa) said the following words:

[image: ]

“This is a result of the action of Abī Barā’, for I had disliked sending off these people and was apprehensive of the people of Najd.”23

The incidents of Bi‘r-e-Ma‘ūnah and Rajī‘ demonstrate the intense level of hatred and animosity which the tribes of Arabia harboured in their hearts against Islām and the followers of Islām, to the extent that they would not even refrain from the most despicable lies, treachery and deceit. Despite the remarkable intelligence and vigilance of the Muslims, due to their thinking well of others, which is the hallmark of a believer, at times they would be lured into their trap. These were Ḥuffāẓ of the Qur’ān and devoted worshippers, who would supplicate during the nights, sit in a corner of the mosque and remember Allāh; then they were poor and hunger-stricken people, who were lured out of their homeland by these cruel disbelievers with the excuse of ‘teaching them religion’; and when they had reached their land as guests, they were murdered in cold blood. Any level of grief suffered by the Holy Prophet(sa) would not have been enough. But at the time, the Holy Prophet(sa) did not employ any military action against these cold blooded murderers. Albeit, for thirty days continuously, after having received this news, the Holy Prophet(sa) supplicated while standing in his morning Ṣalāt, weeping and crying before God, individually naming the tribes of Ri‘l, Dhakwān, ‘Uṣayyah and the Banū Laḥyān in the following words:

“O Our Master! Have mercy upon us and hold back the hands of the enemies of Islām who are ruthlessly and stone-heartedly spilling the blood of innocent Muslims with the intention that Your religion may be expunged.”24
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Chapter 9

Repeated Treachery of the Jews, Compilation and Sequence of the Holy Qur’ān, Marriage of Ḥaḍrat Zainab(ra), the Great Calumny and Mischief of the Hypocrites


Exile of the Banū Naḍīr - Rabī‘ul-Awwal 4 A.H.

When a nation is doomed to days of misfortune, its vision falls weaker and it does not pay due attention towards taking a lesson and warning from events. As such, instead of taking admonition from the exile of the Banū Qainuqā‘, and refraining from acts of mischief and disturbance; and instead of allowing the Muslims to live in peace and living their own lives in peace, the remaining two tribes from among the Jews did not change their behaviour. In hiding, they continued to kindle flames of mischief against the Muslims, and continued to conspire with the Quraish of Makkah as well. As a matter of fact, after the exile of the Banū Qainuqā‘, the hostility of the Jews grew even more than before, and their plans began to take on a more dangerous state day by day. As such, not long after the incidents of Rajī‘ and Bi’r-e-Ma‘ūnah, when the course of events took on a more critical state, for his own protection, the Holy Prophet(sa) was compelled to take military action against the Banū Naḍīr, due to which, this tribe was ultimately exiled from Madīnah as well. Describing the causes leading up to this Ghazwah, experts of Ḥadīth and Sīrat have presented varying factors. Due to these varying views, a difference of opinion has also arisen with respect to the era of this Ghazwah. Ibni Isḥāq and Ibni Sa‘d, who I have followed here without any specific investigation, have placed the Ghazwah of Banū Naḍīr after the battle of Uḥud and the incident of Bi’r-e-Ma‘ūnah. In support of this view, they write that on his way back to Madīnah, ‘Amr bin Umayyah Ḍamrī(ra), who was taken captive and then released by the disbelievers in the incident of Bi’r-e-Ma‘ūnah, encountered two men from the tribe of Banū ‘Āmir, who had entered into a treaty with the Holy Prophet(sa). Since ‘Amr was unaware of this treaty and agreement, upon finding an opportunity, he killed these two men in retribution for the martyrs of Bi’r-e-Ma‘ūnah, whose deaths were owed to a chieftain of the Banū ‘Āmir, named ‘Āmir bin Ṭufail, even though, as mentioned earlier, the people of Banū ‘Āmir had themselves refrained from this murder and bloodshed. When ‘Amr bin Umayyah(ra) arrived to Madīnah, he submitted the entire account to the Holy Prophet(sa), and told him about the killing of those two men as well. When the Holy Prophet(sa) was informed of the killing of these two men, he was very displeased by this action of ‘Amr bin Umayyah(ra), and said, “They were our confederates.” The Holy Prophet(sa) immediately sent the blood-money of both these men to the respective families. However, since the people of the Banū ‘Āmir were allies of the Banū Naḍīr, and the Banū Naḍīr were allies of the Muslims, by virtue of treaty, the Banū Naḍīr were also liable to bear an equal share of the blood-money. As such, along with a few of his Companions, the Holy Prophet(sa) went to the settlement of the Banū Naḍīr and explaining the entire incident, he asked for their share of the blood-money. Apparently, it seemed as if they were joyous upon the arrival of the Holy Prophet(sa), and asked him to sit while they went and arranged for the money at once. As such, the Holy Prophet(sa) took a seat in the shade of a wall along with his Companions, and the Banū Naḍīr retired to one side in order to deliberate. They apparently made it seem as if they were arranging for the money, but instead of this, they actually schemed that this was a perfect opportunity. They thought that as Muḥammad[sa] was sitting in the shade of a house up against its wall; if someone were to climb to the top of the house from the opposite side and throw a large stone upon the Holy Prophet(sa), he could be finished once and for all.1 From among the Jews, an individual by the name of Salām bin Mashkam opposed this idea and argued that this was an act of treachery, and violated the terms of their agreement with the Holy Prophet(sa), but the others did not pay heed.2 Finally, a Jew by the name of ‘Amr bin Jaḥḥāsh climbed to the top of the house with a very large stone and was about to roll it off from above, but it is narrated that God the Exalted informed the Holy Prophet(sa) about this sinister plan of the Jews by way of revelation. The Holy Prophet(sa) stood up immediately, and this was so unexpected that his Companions as well as the Jews thought that the Holy Prophet(sa) had stood up to attend to an immediate matter. Hence, they continued to calmly sit and wait for the Holy Prophet(sa). However, the Holy Prophet(sa) made way to Madīnah at once. The Companions waited for the Holy Prophet(sa) for some time, but when he did not return, they stood up in concern, and during the course of their search for the Holy Prophet(sa), ultimately saw their way to Madīnah as well. It was then that the Holy Prophet(sa) informed the Companions of the dangerous conspiracy of the Jews.3 After this, the Holy Prophet(sa) called upon Muḥammad bin Maslamah(ra), a chief of the Aus tribe and said:

“Go to the Banū Naḍīr and speak to them about this issue. Tell them that since they have gone too far in their acts of mischief and their treachery has reached its extreme limit, it is no longer appropriate for them to remain in Madīnah. It is better that they leave Madīnah and take up residence somewhere else.”

The Holy Prophet(sa) gave them a time limit of ten days.

When Muḥammad bin Maslamah(ra) went to them, they behaved most arrogantly and said, “Tell Muḥammad[sa] that we are not prepared to leave Madīnah, do what you may.” When the Holy Prophet(sa) received this response from the Jews, he spontaneously said, “God is the Greatest, it appears as if the Jews are prepared for war.”4 The Holy Prophet(sa) instructed the Muslims to prepare and stepped into the field of battle against the Banū Naḍīr with a group of his Companions.

Most historians have adopted the above-mentioned narration, to the extent that this very narration has become generally renowned and prominent in history. However, in contrast to this, an authentic narration has been transmitted by Imām Zuhrī. This narration states that after the Battle of Badr (the exact year and month are not known), the chieftains of the Quraish wrote a letter to the Banū Naḍīr saying, “Declare war against Muḥammad[sa] and the Muslims, or we shall wage war against you.” Upon this, the Banū Naḍīr mutually consulted and decided that they should tactfully assassinate the Holy Prophet(sa). To this end, they schemed to invite the Holy Prophet(sa) by some excuse, and then find an opportunity to murder him. As such, they sent word to the Holy Prophet(sa) that they would like to arrange a religious dialogue between the Holy Prophet(sa) and their own scholars.5 They claimed that if the truth of the Holy Prophet(sa) became evident to them, they would accept him; therefore, the Holy Prophet(sa) should come along with thirty Companions so that an exchange of religious views could take place with thirty Jewish scholars.6 On the one hand, they conveyed this message to the Holy Prophet(sa), while on the other, they consolidated their scheme and fully prepared accordingly. They conspired that after the Holy Prophet(sa) had arrived, these very same “scholars,” secretly possessing hidden daggers, would find an opportunity and assassinate the Holy Prophet(sa). However, a lady from the tribe of the Banū Naḍīr, transmitted timely information with respect to the evil motives of her people to a man from the Anṣār, who was her brother. The Holy Prophet(sa) had only just left his residence, when he received this news and returned.7 The Holy Prophet(sa) immediately commanded mobilisation, and set out towards the fortresses of the Banū Naḍīr. As soon as he reached there, the Holy Prophet(sa) besieged them and sent a message to their chieftains that under the circumstances which had come to light, they could not be permitted to remain in Madīnah, until they were to settle a new treaty with the Holy Prophet(sa) and assure him that they would not violate their treaty and commit treachery again. The Jews, however, plainly refused to settle another treaty, and in this manner, war commenced. The Banū Naḍīr very arrogantly took to their fortresses. On the following day, the Holy Prophet(sa) received news, or perhaps gathered from circumstances that the other tribe of the Jews, known as the Banū Quraiẓah was also displaying signs of rebellion. The Holy Prophet(sa) took along a detachment and marched towards the fortresses of the Banū Quraiẓah and besieged them as well. When the Banū Quraiẓah saw that their secret had been leaked, they became fearful and seeking forgiveness, settled a new treaty of peace and security, and a mutual alliance with the  Holy Prophet(sa). Upon this, the Holy Prophet(sa) lifted the siege and returned to the fortresses of the Banū Naḍīr. However, the Banū Naḍīr persisted in their obstinacy and hostility, and a proper state of war commenced.8

These are the two varying narrations which have been related with respect to the cause of the Ghazwah of Banū Naḍīr. From a historical perspective, the latter narration is more correct and authentic, and other narrations also support this in principle. However, the first narration has been more widely accepted by historians and various authentic Aḥādīth have also alluded to its authenticity. As such, although Imām Bukhārī has given precedence to the narration of Zuhrī, he has still mentioned the blood-money of the two people who were killed from the ‘Āmir tribe.9 Therefore, in our opinion, if both narrations are deemed to be correct and taken together, there is no harm in this. Albeit, as far as the era of this Ghazwah is concerned, one narration must be given preference from among the two, because in this respect, both narrations cannot be correct. It appears as if on various occasions, different causes for war were created by the Banū Naḍīr,  and the Holy Prophet(sa) continued to grant them respite and dealt with them in a forgiving manner. However, when the final cause arose after the incident of Bi’r-e-Ma‘ūnah, the Holy Prophet(sa) reminded them of all their previous designs and finally took military action against them. In other words, all the causes which have been mentioned are correct in their own right, but the final motivating factor was the one that took place when the blood-money was demanded for the two men killed from the Banū ‘Āmir. 10[image: ]

It should also be remembered that Ka‘b bin Ashraf, whose execution has been alluded to above and who had ignited a fire of hostility against the Muslims was also from the Banū Naḍīr.

In any case, the Jewish tribe of the Banū Naḍīr violated their treaty and acted treacherously, and conspired to assassinate the Holy Prophet(sa). When they were told that under these circumstances it was no longer appropriate for them to remain in Madīnah and that they should leave, they behaved arrogantly and rebelliously. Furthermore, they refused to settle a new treaty and became prepared for war. For this reason, the Holy Prophet(sa) had no other choice but to step into the field of battle. As such, in his own absence, the Holy Prophet(sa) appointed Ibni Maktūm(ra) as the Imāmuṣ-Ṣalāt for the settlement of Madīnah. With a group of Companions, the Holy Prophet(sa) set out from Madīnah himself and besieged the village of the Banū Naḍīr. According to the custom of warfare at the time, the Banū Naḍīr took to their fortresses. It was perhaps on this occasion that ‘Abdullāh bin Ubayy bin Sulūl and the other hypocrites of Madīnah sent word to the chieftains of the Banū Naḍīr saying, “Do not fear the Muslims at all, for we shall support you and shall fight on your behalf.” However, to the surprise of the Banū Naḍīr, when war practically commenced, these hypocrites could not muster the courage to openly enter the field of battle in opposition to the Holy  Prophet(sa);11 nor could the Banū Quraiẓah dare to step into the battlefield against the Muslims and openly aid the Banū Naḍīr either, although they were with them at heart, and would aid them in secret as well; and the Muslims had even become aware of this.12 In any case, the Banū Naḍīr did not openly take to the field in opposition to the Muslims and retired to their fortresses instead. However, according to the circumstances of that era, their fortresses were very strong and for this reason, they were confident that the Muslims would be able to do them no harm whatsoever, and would themselves become frustrated and lift the siege. There is no doubt that according to the circumstances of that era, to conquer such fortresses was a very difficult and strenuous task, and demanded a very long siege. As such, the Muslims continued the siege for many days, but there was no outcome. After a few days had passed, and no outcome came about; and the Banū Naḍīr remained bent upon conflict as usual, the Holy Prophet(sa) issued the order that some of the date trees belonging to the Banū Naḍīr, which were situated in the exterior grounds beyond their fortresses should be cut down.13 These trees which were cut down, bore a type of date known as Līnah,14 which is a very low-grade date and its fruit cannot generally be consumed by humans.15 The intention in this order was so that the Banū Naḍīr would become awe-stricken at the sight of these trees being cut down, and so that they would open the gates of their fortresses; in this manner, with the loss of a few trees, the loss of countless lives, as well as conflict and rebellion in the country could be prevented. Hence, this strategy proved to be successful and only six trees had been cut down16 when the Banū Naḍīr began to raise a hue and cry, perhaps under the assumption that the Muslims would cut down all their trees, which included those bearing high quality fruit as well. Nonetheless, as the Holy Qur’ān has elaborated, only a few trees were permitted to be cut down, and even those were of the Līnah date. With respect to the remaining trees, however, it was instructed that they be safeguarded.17 Even under normal circumstances, the Muslims were not permitted to cut down the fruit-bearing trees of their enemy.18 In any case, this strategy proved to be successful and being struck with awe, after a siege of fifteen days, the Banū Naḍīr opened the gates of their fortresses on the condition that they would be permitted to leave with all of their property and belongings in peace and security.19 This was the very same offer which the Holy Prophet(sa) had already presented. Since the only desire of the Holy Prophet(sa) was the establishment of peace, turning a blind eye towards the hardship and expenses, which the Muslims had been made to bear in this campaign, even now, the Holy Prophet(sa) accepted the condition of the Banū Naḍīr and appointed his Companion Muḥammad bin Maslamah(ra) to supervise the departure of the Banū Naḍīr from Madīnah in peace and security.20As such, with great pomp, splendour and magnificence, the Banū Naḍīr took along all their movable belongings and possessions. They even demolished their own homes with their own hands, and dislocated their doors, door-frames, and wood and took them along as well.21 It is written that these people left Madīnah with such joy, pomp and show, singing and playing their instruments, as if they were a marriage procession.22 However, their equipment of war, their immovable property, such as orchards, etc., came in to the hands of the Muslims. Since this wealth had been acquired without any practical war, in light of the Islāmic Sharī‘at, the privilege of its division was solely in the hands of the Messenger of Allāh. The Holy Prophet(sa) mostly divided this wealth among the poor Muhājirīn,23 whose means of sustenance was still being borne by the properties of the Anṣār, according to the initial system of brotherhood. In this manner, the Anṣār indirectly became partners in this wealth of spoils as well.24

When the Banū Naḍīr were departing from Madīnah under the supervision of the Companion Muḥammad bin Maslamah(ra), some of the Anṣār attempted to restrain those people who were actually from the progeny of the Anṣār, but had become Jewish due to vows made by the Anṣār, and the Banū Naḍīr desired to take them along. However, this demand of the Anṣār was against the following Islāmic injunction:

[image: ]

“There should be no compulsion in the matter of religion.”25

Hence, the Holy Prophet(sa) decided against the case presented by the Muslims and issued a verdict in favour of the Jews saying, “We cannot stop any person from leaving who is a Jew and desires to leave.”26 Albeit, two men from the Banū Naḍīr became Muslim of their own choice and remained in Madīnah.27

There is a narration which relates that the Holy Prophet(sa) ordered the Banū Naḍīr to move towards Syria, i.e., that they should not remain in Arabia. However, despite this, a few of their chieftains such as Salām bin Abil- Ḥuqaiq, Kinānah bin Rabī‘ and Ḥuyayy bin Akhṭab, etc, and a segment of their commoners as well, resettled to the north of Ḥijāz in the renowned Jewish village of Khaibar. The people of Khaibar welcomed them with open arms28 and as shall be mentioned later at its appropriate place, these people ultimately became the cause of very dangerous sedition and incitement of war. The Banū Quraiẓah, who ignored all of their treaties and agreements, and acted treacherously towards the Holy Prophet(sa) and abetted the Banū Naḍīr, were forgiven by the Holy Prophet(sa) as an act of benevolence.29 However, the manner in which these wretched people repaid this compassionate treatment shall be mentioned ahead.

The incident of the Banū Naḍīr has been alluded to in Sūrah Ḥashr of  the Holy Qur’ān. The entire Sūrah is, more or less, related to this Ghazwah.
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Ḥaḍrat Ummul-Mu’minīn Zainab bint Khuzaimah(ra)

The Holy Prophet(sa) had a paternal cousin whose name was ‘Abdullāh bin Jaḥash(ra), and he was martyred in the battle of Uḥud, leaving behind his wife Zainab bint Khuzaimah(ra) without support. The Holy Prophet(sa) who was an unparalleled model of kind treatment towards near relatives sent a proposal of marriage to Zainab bint Khuzaimah(ra) himself, and upon her consent, took her into a bond of matrimony. At the time, Ḥaḍrat Zainab(ra) was thirty years of age, more or less. However, only a few months after her marriage, she passed away in Rabī‘ul-Awwal 4 A.H., and the Holy Prophet(sa) buried her in Jannatul- Baqī‘. Zainab bint Khuzaimah(ra) was a very righteous and pious lady, and due to her charity, alms, and attention towards the less fortunate, she was generally known by the name of “Ummul-Masākīn.”1
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Birth of Ḥusain(ra) - Sha‘bān 4 A.H.

The very same year, in the month of Sha‘bān, Ḥaḍrat Fāṭimah(ra) was blessed with a second child, who was named Ḥusain by the Holy Prophet(sa). Ḥusain(ra) was just as dear to the Holy Prophet(sa) as was his brother Ḥasan(ra). At times, the Holy Prophet(sa) would refer to them as his two flowers.1 This is the same Imām Ḥusain (may Allāh be please with him) who met his Beloved Creator, after being cruelly martyred on the 10th of Muḥarram in 61 A.H., in the era of Yazīd bin Mu‘āwiyyah bin Abī Sufyān.2 To this day, in remembrance of his martyrdom, Shī‘ah people mourn and practice the custom of Ta‘ziyyah.3





1 Ṣaḥīḥul-Bukhārī, Kitābu Faḍā’ili Aṣḥābin-Nabiyyi(sa), Bābu Manāqibil-Ḥasan Wal-Ḥusain(ra), Ḥadīth No. 3753



2 Al-Iṣābah Fī Tamīziṣ-Ṣaḥābah, By Aḥmad bin ‘Alī bin Ḥajar Al-‘Asqalānī, Volume 2, p. 72, Ḥusain bin ‘Alī, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon (2005)
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Ghazwah of Badrul-Mau‘id - Dhū Qa‘dah

In the events of the battle of Uḥud, it has already been mentioned that whilst returning from the battlefield, Abū Sufyān challenged the Muslims to both parties meeting again the following year at Badr, and the Holy Prophet(sa) announced his acceptance of this challenge. Hence, the following year, in 4 A.H. at the end of the month of Shawwāl, the Holy Prophet(sa) set out from Madīnah with a force of 1,500 Companions and appointed ‘Abdullāh bin ‘Abdullāh bin Ubayy as the Amīr in his absence.1

On the other hand, Abū Sufyān bin Ḥarb also set out from Makkah with an army of the Quraish, consisting of 2,000 men. However, despite the victory at Uḥud, and a force this large, his heart was fearful and even though he was bent upon the destruction of Islām, he wished not to confront the Muslims until he could gather a larger force. As such, he was still in Makkah, when he dispatched a man by the name of Na‘īm, who belonged to a neutral tribe, towards Madīnah and emphatically instructed him that in any way possible, he should intimidate and threaten the Muslims, and craft fabricated stories to hold them back from setting out for war. Hence, this individual came to Madīnah and crafting false stories of the preparation, strength, zeal and fury of the Quraish, created a state of unrest in Madīnah. This was carried out to such an extent that various people of weaker dispositions began to harbour fear in taking part in the Ghazwah. However, the Holy Prophet(sa) encouraged the Muslims to go forth and in his address he stated:

“We have already accepted the challenge of the Quraish and we have promised to set out on this occasion, therefore, we cannot turn back. Even if I am required to go alone, I shall go and stand firm in the face of the enemy.”

As a result, the fear of the people was dispelled and they became prepared to set out in the company of the Holy Prophet(sa) with great zeal and sincerity.2

In any case, the Holy Prophet(sa) set out from Madina with 1,500 Companions and on the opposing end Abū Sufyān set out from Makkah with his 2,000 warriors. However, the power of God was such that the Muslims reached Badr according to their promise, but the army of the Quraish came out to some distance and then retreated to Makkah. The account is that when Abū Sufyān learnt of the failure of Na‘īm, he became fearful in his heart and after having travelled some distance, he retreated with his army admonishing them:

“This year the famine is very severe, and people are facing financial difficulty. Therefore it is not wise to fight at this time. We shall attack Madīnah with greater preparation when a time of affluence is at hand.”3

The Muslim army stayed at Badr for eight days, and since a carnival would take place there every year in the beginning of Dhū Qa‘dah, during the carnival, many Companions engaged in trade and were able to generate significant profits. As a matter of fact, in this eight day business venture, they were able to multiply their initial capital two-fold. When the carnival came to an end, and the army of the Quraish did not arrive, the Holy Prophet(sa) departed from Badr and returned to Madīnah. The Quraish returned to Makkah and began to prepare for an attack upon Madīnah.4 This Ghazwah is known as the Ghazwah of Badrul-Mau‘id.





1 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, p. 618, Ghazwatu Badril- Ākhirah, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)



2 Aṭ-Ṭabaqātul-Kubrā, By Muḥammad bin Sa‘d, Volume 2, p. 279, Ghazwatu Rasūlillāhi(sa) Badril-Mau‘id, Dāru Iḥyā’it-Turāthil-‘Arabī, Beirut, Lebanon, First Edition (1996)
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Marriage to Ummi Salamah(ra) - Shawwāl 4 A.H.

The very same year, in the month of Shawwāl, the Holy Prophet(sa) married Ummi Salamah(ra).1 Ummi Salamah(ra) belonged to a noble family of the Quraish and prior to this, was married to Abū Salamah bin ‘Abdul-Asad(ra), who was a very faithful and pioneer Companion and had passed away this year. When the ‘Iddat (i.e., a fixed time period appointed by the Islāmic Sharī‘at, which must elapse before a widow or divorced woman can marry again) had passed, since Ummi Salamah was a very wise, well-mannered and able lady, Ḥaḍrat Abū Bakr(ra) desired to marry her,2 but she did not accept. Finally, the Holy Prophet(sa) thought to marry her, because in addition to her personal qualities, due to which she was worthy of becoming the wife of a law-giving Prophet, she was the widow of a very eminent and pioneer Companion. Then she also had children, due to which it was necessary to make special arrangements for her. In addition to all this, Abū Salamah bin ‘Abdullāh(ra) was also the foster-brother of the Holy Prophet(sa),3 and for this reason, the Holy Prophet(sa) was especially concerned for his bereaved family. In any case, the Holy Prophet(sa) sent a proposal of marriage to Ummi Salamah(ra). At first, she was somewhat reluctant on account of various difficulties and excused herself saying, “I have grown old and am no longer able to bear children.”4 However, since the purpose of the Holy Prophet(sa) was different, she ultimately accepted. Her son acted as the guardian of his mother and married her to the Holy Prophet(sa). As it has already been mentioned, Ummi Salamah(ra) was a lady of distinct stature and in addition to being extremely intelligent and sharp, she possessed a lofty rank in sincerity and faith. She was among those people who had migrated to Abyssinia on the instruction of the Holy Prophet(sa) in the early days. Even in migrating to Madīnah, she was the very first among the ladies.5 Ḥaḍrat Ummi Salamah(ra) knew how to read as well,6 and played a significant role in educating and training the Muslim women. Many narrations and Aḥādīth are related by her in the books of Ḥadīth, and in this respect she stands second among the wives of the Holy Prophet(sa), and twelfth among all the Companions in total (including both men and women). Ḥaḍrat Ummi Salamah(ra) was blessed with a very long life and passed away in the era of Yazīd bin Mu‘āwiyyah at the age of eighty-four.7 She was the last among the Ummahātul-Mu’minīn8 to pass away.9 At the time of her marriage since Ḥaḍrat Ummi Salamah(ra) was eldest among the wives of the Holy Prophet(sa), to the extent that she could not even bear children, when performing his daily round after ‘Asr to inquire of the well-being of his wives, the Holy Prophet(sa) would visit Ḥaḍrat Ummi Salamah(ra) first; and Ḥaḍrat ‘Ā’ishah(ra) last, who was the youngest of all. Then, he would proceed to the home of the wife whose turn it would be for that respective day.10
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Personal Scribe of the Holy Prophet(sa) and Learning Hebrew

The scope of the correspondence of the Holy Prophet(sa) was now expanding and it was felt that a faithful Companion of the Holy Prophet(sa) should gain knowledge of Hebrew as well. In this manner, correspondence and the drafting of treaties, etc., with the Jews could be facilitated and the risk of deceit could also be removed. For this purpose, the Holy Prophet(sa) instructed a young Companion by the name of Zaid bin Thābit Anṣārī(ra), who had learned to read and write Arabic from the captives of the battle of Badr, and who was the personal scribe or private secretary of the Holy Prophet(sa), to learn how to read and write Hebrew as well. Hence, Zaid(ra), who was remarkably intelligent, managed to learn Hebrew in an effort of merely fifteen days.1 It is also worthy to note that this is the very same Zaid bin Thābit(ra), who collected and copied the Holy Qur’ān in the form of a manuscript or book, in the era of Ḥaḍrat Abū Bakr(ra), upon his instruction.2
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Compilation of the Qur’ān

We have already written above that Zaid bin Thābit Anṣārī(ra) collected and copied the Holy Qur’ān in the Khilāfat of Ḥaḍrat Abū Bakr(ra) in the form of a manuscript. This does not mean that prior to this the Holy Qur’ān had not already been collected. Rather, the truth is that as the Holy Qur’ān was gradually revealed to the Holy Prophet(sa),1 he would not only arrange it under divine inspiration and memorize it himself, but would instruct many other Companions to commit it to memory as well. Moreover, the Holy Prophet(sa) had assigned the duty to such Companions as were more skilled in this respect, to teach others as well.2 As a further act of precaution, he would also have it committed to writing along the way. As such, it is ascertained from the Aḥādīth that the very same Zaid bin Thābit(ra), who later compiled the Holy Qur’ān in the form of a single volume, and who was a man of extraordinary intelligence, was commissioned to record Qur’ānic revelation in the era of the Holy Prophet(sa).3 In addition to him, other Companions would also render this service. For example, there was Ḥaḍrat Abū Bakr(ra), Ḥaḍrat ‘Umar(ra), Ḥaḍrat ‘Uthmān(ra), Ḥaḍrat ‘Alī(ra), Zubair bin Al-Awwām(ra), Sharjīl bin Ḥasanah(ra), ‘Abdullāh bin Sa‘d bin Abī Sarah, Ubayy bin Ka‘b(ra), ‘Abdullāh bin Rawāḥah(ra), and others.4 Therefore, the actual task of compilation and arrangement had already taken place in the very life of the Holy Prophet(sa) under his own guidance. This is not merely conjecture; rather, it is explicitly mentioned in the Aḥādīth. A narration is related by ‘Abdullāh bin ‘Abbās(ra), that Ḥaḍrat ‘Uthmān bin ‘Affān(ra), the third Khalīfah, would state:

“It was a practice of the Holy Prophet(sa) that when a revelation would be received by the Holy Prophet(sa), the Holy Prophet(sa) would summon one of his scribes and instruct him to record it and would also instruct that it should be placed in the following Sūrah at the following place. In this manner, the Holy Prophet(sa) would arrange the various Sūrahs himself.”5

This was a practice of the Holy Prophet(sa) from the very start of his claim to prophethood. As such, we have written in Volume I of this book that in the early days of Makkah, when Ḥaḍrat ‘Umar(ra) became a Muslim he was brought towards Islām by a recitation of the Holy Qur’ān, which was being read aloud by Khabbāb bin Al-Arat to the sister and brother-in-law of Ḥaḍrat ‘Umar(ra) from a written script.6 Therefore, the Holy Qur’ān was committed to writing, and compiled and collected as it was revealed. Further evidence of this is that the Holy Prophet(sa) and his Companions would regularly recite portions of the Holy Qur’ān in their Ṣalāt, and at times they would recite very lengthy portions. It is ascertained from a narration that on one occasion, in a single Tahajjud Ṣalāt, i.e., the voluntary pre-dawn prayer, the Holy Prophet(sa) recited the first five Sūrahs of the Holy Qur’ān, which collectively equal a fifth portion of the Holy Qur’ān, together and in proper sequence.7 It was these very lengthy periods of time for which the Holy Prophet(sa) would stand and his feet would often become swollen.8 Then, certain narrations state that the Holy Prophet(sa) would complete a round of the Holy Qur’ān every year in the month of Ramaḍān with Gabriel(ra), and in his last year two full rounds.9 All of these facts categorically establish that the actual task of the arrangement and compilation of the Holy Qur’ān had already taken place in the very life of the Holy Prophet(sa). Therefore, all that is inferred by the collection of Zaid bin Thābit(ra) is that under the instruction and supervision of Ḥaḍrat Abū Bakr(ra), the first Caliph, he compiled and wrote the Holy Qur’ān in the form of a manuscript, as a single volume or book, so that an authentic copy of the Holy Qur’ān compiled by the Holy Prophet(sa) could be safeguarded in one place. It is ascertained from narrations that afterwards, Ḥaḍrat ‘Uthmān(ra), the third Caliph, used this very same manuscript to produce authenticated copies and sent them to the various regions of the Islāmic world at the time. Then, further publication continued on the basis of these authentic copies.10 Moreover, in every era, thousands, rather, hundreds and thousands of Ḥuffāẓ have always preserved the Holy Qur’ān in their hearts and provided an additional apparent means for its preservation. In order to determine how eagerly Muslims have always memorized the Holy Qur’ān, the sole narration is sufficient, that on one occasion, for some reason, when Ḥaḍrat ‘Umar(ra) felt a need to survey the number of Ḥuffāẓ, it was ascertained that at the time, there were more than 300 Ḥuffāẓ present in only a single contingent of the Muslim army.11 Even in the current age, when the inclination towards religion has greatly declined, in the Islāmic world, the number of Ḥuffāẓ definitely runs into the hundreds of thousands.





1 It should be remembered that the Holy Qur’ān was gradually revealed over a span of twenty-three years, or twenty-two and a half years to be precise. Although there would be pauses in between and on certain days a larger portion would be revealed at once; however, in mathematical terms, if the total number of verses of the Holy Qur’ān, which equal 6,234 are divided by the total number of days which span the prophetic era of the Holy Prophet(sa), which according to the lunar system, equate to approximately 7,970 days, this equals 0.78, i.e., less than one verse per day. This is the very explanation of [image: ], (Sūrah Al-Furqan, Verse 33), meaning, ‘We did not send down the Qur’ān at once, rather, revealed it slowly and gradually in parts.’
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Sequence of the Holy Qur’ān

The question as to whether the current sequence of the Holy Qur’ān is founded on the basis of any principle or not, and if so, then what, does not relate to history, and nor can a question of this nature be elaborately answered in a historical work. However, at this instance, a brief indication would perhaps not be without benefit. It should be known, therefore, that it is accepted by friend and foe alike, and history and the Aḥādīth are replete with references which substantiate that the current arrangement of the Holy Qur’ān is not according to its order of revelation. Rather, it is a varying order which was arranged by the Holy Prophet(sa) himself under divine inspiration. As such, Allāh states in the Holy Qur’ān:

[image: ]

“It is Our responsibility to compile the Holy Qur’ān, and it is We who shall complete this task.”1

It is obvious that the task of compiling the Holy Qur’ān implies the task of its arrangement as well, especially when the order of compilation is different from the order of its revelation. Moreover, as mentioned above, the Aḥādīth explicitly mention that upon the revelation of every verse and upon the completion of every Sūrah, the Holy Prophet(sa) would himself instruct that the following verse or Sūrah should be placed at such and such a place.2 In these circumstances, whether someone is able to comprehend the current arrangement of the Qur’ān or not, there can be no doubt in the fact that there is definitely some principle which has been employed in its arrangement. In actuality, if one contemplates, the very fact that the original order of revelation has been altered proves that in the new arrangement, some principle has definitely been taken into account. If this was not the case, there would have been no reason to disregard the order of revelation and set a new sequence. For example, a few people enter a hall one after the other. Now if the manager of the hall takes special care not to seat these people according to the order of their entry, and seats them in a different arrangement, this very action of his would establish the fact that irrespective of whether anyone is aware of the rule that he has employed in his arrangement or not, there must definitely be some principle in his own consideration. Otherwise, there would have been no reason to alter the order of entry, because no man in his right mind does anything without purpose and in vain.

At this instance, most European historians assert that the manager of the hall has altered the order of entrance, and seated people according to the principle of sizing, as it were. In other words, they claim that the Qur’ānic Sūrahs have been arranged according to length. However, this is absolutely unfounded and incorrect, because firstly, we have already proven above that the task of compilation and arrangement was performed by the Holy Prophet(sa) himself under divine inspiration, and a nonsensical action of this nature can never be attributed to a person such as the Holy Prophet(sa). Such an action can only be performed by a person who is completely bereft of sense and understanding. To abandon the order of revelation, which could have in the least, furnished various historical benefits, merely so that the Sūrahs of the Holy Qur’ān could be arranged with respect to length, which possesses no academic benefit whatsoever, is such an action which cannot be committed by even a man of meagre understanding, and is out of the question as far as the Holy Prophet(sa) is concerned. The person of the Holy Prophet(sa) is far above and beyond this. Secondly, the very existence of these Sūrahs in their current form, due to which this notion has come about in the first place, proves that there is some kind of intelligent arrangement behind them. For as we have mentioned, the Holy Qur’ān was not revealed in the form of Sūrahs, rather, it was revealed very gradually in the form of verses. Sūrahs only came into existence as a result of the collection of these individual verses. In addition to this, as far as actual fact is concerned, it is absolutely incorrect and contrary to reality as well that length has been taken into account in the arrangement of the Qur’ān. Even an elementary study of the number of verses in the Sūrahs contained in the Holy Qur’ān is sufficient to refute this notion, because there are numerous examples where various lengthy Sūrahs have been placed afterwards, while shorter Sūrahs have been positioned first. There is no telling how Western scholars have been so negligent and committed such a blatant mistake in this respect.

Hence, there is no room for uncertainty and doubt that firstly, the current arrangement of the Holy Qur’ān is not according to its order of revelation; secondly, nor is this arrangement according to the length of various Sūrahs; rather, thirdly, this is a unique arrangement which was fixed by the Holy Prophet(sa) himself under divine instruction. Now, the question which arises is: what kind of an arrangement is this? In response to this, all that can be alluded to here, at this instance, is that the very same principle of arrangement has been taken into consideration by the Holy Qur’ān, which is the word of God, as is found to exist in the action of God, i.e., the book of nature, as it were. In other words, just as an order has been established in the physical world, and ways and means for the material life of this world, its progress and well-being have been provided for, so too, there is an order in the word of God, i.e., the Holy Qur’ān. This is in accordance with the eternal laws of psychology, which are most effective for the moral, social and spiritual life of the world, and for its reformation and progress. Then it is ironic that just as there are some who can see no order in this physical world, those people who are deprived of spiritual insight, can see no order in the arrangement of the Holy Qur’ān either. However, as for those who are accustomed to deep study and possess the insight, piety and purity within themselves which is necessary to understand the essence of a spiritual book, consider this arrangement to be of a lofty status, and feel the effect of it upon their own souls.

At this instance, the question may arise that if the current arrangement was best suited for the purpose of reformation, training, and with respect to its spiritual influence, why then was the Qur’ān not revealed in this very order, so that the Companions who were the very first addressees of the Qur’ānic teaching could have also benefitted? The response to this is that the circumstances of the Companions and those of latter Muslims are different. The order in which the Holy Qur’ān was revealed was best suited for the Companions. However, after a pioneer community had been established, for future times, as a permanent arrangement, the sequence which is found in the Qur’ān at present, was best suited. This variance is based on two principles: Firstly, it should be known that the Companions were the first community to have been established upon the precepts of the Islāmic Sharī‘at. Prior to this, there was no group of people who had ever bore the Islāmic Sharī‘at, nor did it exist in the world before that time. By means of the Holy Qur’ān, the ancient way of practice and civilization was to be abolished, and the foundation of a completely new order and civilization was to be established. Therefore, it was necessary for Qur’ānic injunctions to be revealed to the people of that time according to their mentality and environment, so that it was easier for them to transform their lives and assimilate this new teaching into themselves. For this purpose, it is obvious that the best course of action was that in the very beginning such verses be revealed, which primarily dealt with the rectification of doctrine, whereby polytheistic beliefs were uprooted and Divine Unity was established. After this, came commandments and prohibitions pertinent to the Islāmic method of worship, the Islāmic practice in civil affairs, the Islāmic form of civilization and the Islāmic system of governance. As such, this is precisely as it occurred.3 However, when a community had been established on the precepts of the Islāmic Sharī‘at and a framework had been constructed in the manner of a seed or nucleus, for the future growth and progress of that seed or nucleus, this original sequence of revelation became unfit and inappropriate. As such, this arrangement was altered to a more appropriate one. Hence, the current arrangement of the Holy Qur’ān is completely in accordance with the principle which is best suited for the consolidation, growth, and progress of a fully matured community.

The second principle which was taken into account in altering the order of revelation to something else, was that the order of revelation was more in line with the specific circumstances which were confronted by the Holy Prophet(sa) and his Companions. For example, in the Makkan life of the Holy Prophet(sa), since the message of Islām was still being conveyed to the disbelievers and it was intended that the Muslims be moulded and prepared through patience and tribulation, teachings of Jihād have not been given in the Makkan verses; rather, greater emphasis was laid upon teachings of patience and forbearance. However, when the message had been conveyed incontrovertibly, and the Companions had also been moulded by patience and forbearance, and the Muslims were even made to leave their homeland due to the atrocities of the disbelievers, and the time had arrived for the tyrant to be punished, it was then that the verses of Jihād were revealed. Similarly, in Makkah, since the Muslims were unable to congregate themselves as united communities do, and the cruelties of the disbelievers had kept the Muslims completely scattered from one another, i.e., they did not live a communal life, verses on the Islāmic method of living and civil affairs were not revealed. However, when the Muslims were given the opportunity to live together as a community in Madīnah, relevant verses were revealed. If this revelation had not taken into account the relation and relevance of prevalent circumstances, it would have most definitely become very difficult for the early Muslims to assimilate this new Sharī‘at into themselves and act upon it in true spirit. Therefore, inasmuch as possible the revelation of the Qur’ān walked side by side, along with the relevant circumstances which presented themselves, so that its doctrine could continue to be absorbed by the Companions. However, when everything had been revealed and a community had come into existence on the precepts of the Qur’ānic law, it was no longer necessary to maintain that sequence. As a matter of fact, the requirement was for it to be arranged according to the permanent needs of the future, and this is how it was done.

At this instance, if someone raises the objection that by altering the order of revelation, the historical value of the Holy Qur’ān has been lost, this would be a weak and silly allegation. Firstly, a better part of the chronological order of the revelation of Qur’ānic verses have been safeguarded in the Aḥādīth and history, and with the slightest effort and attention, it can be ascertained as to when a certain verse or Sūrah was revealed. Therefore, in this case, it cannot at all be asserted that the historical value of the Qur’ān has been lost; rather, the truth is that it has been preserved in full, and friend and foe alike accept this verity. The only difference is that if the Qur’ān had been arranged according to its order of revelation, its historical background would have been more conspicuous and obvious, but now it must be derived with effort and attention.

Secondly, it should be remembered that the actual fundamental purpose of the Holy Qur’ān is not the preservation of history. Quite the contrary, it is to provide a law in the best possible form, which is best suited for the social, moral and spiritual progress of mankind, and so that a servant may be led to God. Hence, in its arrangement as well, it was necessary to take into consideration such rules as best served these objectives. Furthermore, in its arrangement, if these rules had been forgone and the historical aspect had been given greater preference, this would have been an extremely unwise action.

Prior to bringing this topic to a close, it is also necessary to mention that the current arrangement of the Holy Qur’ān is not one of such nature as is commonly found in books, whereby the subject is divided into chapters, sections, and paragraphs, etc. An arrangement of this type is at odds with the fundamental objective of the Qur’ān. The Qur’ān claims that it has brought a law for all nations and all eras,4 and that there are concealed treasures of all kinds of knowledge hidden within it, which shall continue to reveal themselves as needed.5 It is related in a Ḥadīth that scholars shall never become satiated in their study of the Qur’ān, nor shall its miracles ever be exhausted.6 In another Ḥadīth it is related that the Qur’ānic verses are not only confined to apparent meanings. In fact, every verse conceals numerous hidden verities, each of which branches out into a multiplicity of meanings.7 In other words, just as the world is a physical universe, Islām states that the Holy Qur’ān is also an entire universe of spirituality in itself; and the physical world is a most befitting example by which the principles of its arrangement may be comprehended. The manner and way in which there is an order in the physical world, whereby everything, despite its appearing to be separate and unrelated, is actually connected and intertwined at its depths; rather, its different parts are joined to each other by many hidden chains in various respects, so too, links of relation and unity exist in the depths of the Qur’ān. Moreover, just as researchers and scientists extract gems of knowledge according to their individual ability and investigation, in all eras, there has never been a dearth of spiritual pearls for those who submerse themselves into the ocean which exists in the spiritual realm of the Qur’ān, and nor shall there be in the future. From among the miracles of the Holy Qur’ān, the greatest of all is that its words and sequence have been arranged in such a manner that despite being shorter than all other heavenly scriptures, it possesses a never-ending treasure of spiritual knowledge within it, which has always manifested itself according to the investigation of research scholars and according to the needs of the time; and shall continue to reveal itself.8 It is for this very reason that its arrangement has not been divided in the form of specific subject matter, consisting of chapters, sections, and paragraphs, etc. as is generally the case with other books. For if such a course had been employed, its breadth of meaning would have been lost, taken on a limited and specific form, and would have become confined to its apparent and literal sense. In summary, the Holy Qur’ān claims that an infinite treasure of all kinds of knowledge is hidden within it, which shall continue to be revealed according to requirement, and that its scope of investigation shall never be exhausted. As such, this salient feature of the Qur’ān and this purpose of its revelation, verily, would have been lost if its arrangement had been strictly confined by dividing subject matter in the form of chapters and sections, etc. Therefore, where it should be kept in mind that the Qur’ān is a very orderly and organised book, and it is completely incorrect to believe that it is in disarray, it should also never be forgotten that its arrangement is not like ordinary books. On the contrary, it has been arranged in accordance with the laws of the physical world, and there are limitless depths of meaning; and in these depths there are infinite chains of connection and unity, which join together in the form of a single net, from which any individual and all nations can and do derive benefit, according to their individual capability, need and circumstances. At this instance, the brief note we have written is undoubtedly no more than a mere claim. It is unfortunate, however, that except for this brief indication, there is no additional room in this historical work for such a vast and scholarly subject; otherwise, a long list of arguments could have been presented in support of this claim. Now we return to our actual topic.
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The Holy Prophet(sa) as an International Judge

By virtue of the international treaty which had been settled in Madīnah after the migration, in a way, the Holy Prophet(sa) had taken on the capacity of a political leader and judicial head for the various nations in Madīnah. It was as if the Holy Prophet(sa) had been declared the chief executive of the international democratic state, which had been established in Madīnah after the migration. In this position, cases of importance were submitted to the Holy Prophet(sa) and he would issue verdicts according to the judicial laws which regulated each segment of the population. There is a narration  that towards the end of 4 A.H., the case of a Jewish man and a Jewish woman were presented before the Holy Prophet(sa), in which the charge of adultery was duly established against them. The Holy Prophet(sa) inquired of the Jewish scholars as to the edict that was given by the Mosaic law in this respect. By way of deception and falsehood they responded that according to their law, the penalty for a person who is guilty of adultery is that the face of the offender is blackened and he is then taken throughout the streets riding a mount, facing backwards. At the time, ‘Abdullāh bin Salām(ra) who was a Jewish scholar, but had now accepted Islām was sitting nearby and submitted, “O Messenger of Allāh! These people are lying. According to the Torah, the punishment for adultery is stoning to death.” Thus, a copy of the Torah was brought and although the Jews tried their utmost to conceal the truth, to the extent that they even tried to cover the relevant verse with their hands, ‘Abdullāh bin Salām(ra) clearly proved that in light of the Torah, the penalty for adultery is stoning, and they were made to face embarrassment. Since the treaty stated that cases of various nations would be settled according to their own respective laws, and no injunctions had been revealed with regards to the penalty for adultery, etc., therefore, the Holy Prophet(sa) decided according to the Jewish law that both of them should be stoned. Hence, this man and woman were both stoned. This incident took place towards the end of 4 A.H.1
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Mother of Ḥaḍrat ‘Alī(ra) Passes Away

The very same year, towards the end of 4 A.H., the elderly mother of Ḥaḍrat ‘Alī(ra), whose name was Fāṭimah bint Asad, passed away in Madīnah. This revered lady had been like a mother to the Holy Prophet(sa), because after the demise of his paternal grandfather ‘Abdul-Muṭṭalib, it was she who raised the Holy Prophet(sa) in her own home as her own. She loved the Holy Prophet(sa) dearly, and he was deeply saddened by her demise. Upon seeing the body of the deceased, the eyes of the Holy Prophet(sa) began to flow with tears. In his immense love, the Holy Prophet(sa) gave his own shirt to serve as her shroud. He stood in her grave and made all the arrangements for her burial himself. When she was being lowered into her grave, the Holy Prophet(sa) offered the following supplication in a very emotional voice:

[image: ]

“May God the Exalted grant you the best reward for having been a very good mother; for you were indeed a most exemplary mother.”1

In Volume I of this book it has already been mentioned that Fāṭimah bint Asad and Abū Ṭālib had four sons named Ṭālib, ‘Aqīl, Ja‘far(ra) and Ḥaḍrat ‘Alī(ra) and one daughter named Ummi Hani.
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Ghazwah of Dummatul-Jandal and a New Addition to the Islāmic Wars - Rabī‘ul-Awwal 5 A.H.

Until now, the military operations which had been undertaken were either directly or indirectly for the purpose of defense. Those campaigns which were undertaken for the purpose of settling treaties of peace and security with various Arabian tribes also fell under the same category. Moreover, all of the journeys which had been undertaken until that time were confined to the regions of central Ḥijāz and Najd, but now, this sphere began to widen. Therefore, Dummatul-Jandal, the Ghazwah of which we now mention, was situated near the Syrian border, and it was at a distance of no less than fifteen or sixteen days travel from Madīnah.1

The reason for this Ghazwah was that the Holy Prophet(sa) received news that many people from Dummatul-Jandal had gathered and were occupied in robbing and looting others. They would attack travellers and caravans passing by and would disturb them by robbing and looting them. Along with this, it was apprehended that they may turn their sights towards Madīnah as well, and thus become a source of distress for the Muslims.2 A prime objective of the military operations of the Holy Prophet(sa) was also the establishment of peace. Therefore, although the Muslims of Madīnah were not directly in severe danger by the pillaging and plunder of these people, the Holy Prophet(sa) urged the Companions that the robbery and injustice being perpetrated there should be put to an end. Hence, upon the encouragement of the Holy Prophet(sa), 1,000 Companions set out with him to undertake this far-off and arduous journey.3 In the fifth year of Hijrah, during the month of Rabī‘ul-Awwal, the Holy Prophet(sa) went forth from Madīnah.4 After completing a long and tiresome journey of fifteen to sixteen days, the Holy Prophet(sa) reached Dummatul-Jandal. However, upon reaching there it was ascertained that these people had scattered here and there upon receiving news of the imminent arrival of the Muslims. Although the Holy Prophet(sa) remained there for a few days, and also dispatched small companies in search of them so that intelligence could be gathered with respect to these trouble-makers, they disappeared in such a manner that they were nowhere to be found. However, a shepherd from among them who was taken captive by the Muslims accepted Islām upon the preaching of the Holy Prophet(sa). After a stay of a few days, the Holy Prophet(sa) returned to Madīnah.5

As it has been alluded to above, this Ghazwah was the first of its kind, where its primary purpose, or at least its major purpose, was the establishment of peace in the country. There was no direct quarrel between the people of Dummah and the Muslims. They were so far from Madīnah that apparently the fear that they would undertake such a long and strenuous journey towards Madīnah and cause harm to the Muslims was no real threat. Thus, in reality, there was no other reason for undertaking such a difficult journey of fifteen days against them, except so that the pillaging and plunder which they were perpetrating, and their harassing of innocent caravans and travellers, could be put to an end. In actuality, this journey of the Muslims was for the public peace and overall stability of the country, and there was no selfish motive whatsoever. Furthermore, this is a practical response to those people who completely by way of dishonesty and injustice, have alleged that the early military campaigns, which the Muslims engaged in under the command of the Holy Prophet(sa), were offensive or fueld by selfish motives.

One outcome of this Ghazwah was that the people of Dummah became awe-stricken and held back from their rebellious designs, and oppressed travellers were delivered from this injustice. Secondly, in a way, Islām was introduced to the border of Syria, where until now, Muslims were only known by name and people were completely unaware of the truth of Islām. As a result, the people of this region became aware of the practices and values of the Muslims to some extent.

A group of Christians inhabited the surrounding proximity of Dummatul-Jandal as well.6 However, narrations do not specify whether the rebels against whom this expedition was directed were Christians or idolators. However, it may be presumed by circumstances that these people were perhaps idolators, because if this campaign was directed towards the Christians, historians definitely would have alluded to it. 7[image: ]

The Holy Prophet(sa) had not yet returned to Madīnah, when the mother of Sa‘d bin ‘Ubādah(ra), chief of the Khazraj tribe, passed away.8 When the Holy Prophet(sa) returned, he graced her grave and supplicated in her favour. Sa‘d(ra) submitted:

“O Messenger of Allāh! My mother suddenly passed away in a state of unconsciousness. I am certain that if she had received the opportunity to speak, she would have offered to give charity and alms. In this case, am I permitted to give charity on her behalf?”

The Holy Prophet(sa) responded, “Of course, you may undoubtedly do so on her behalf.”9 When Sa‘d(ra) inquired as to what the best charity to offer would be, the Holy Prophet(sa) said, “Arrange a water-well for the general benefit of people.” Hence, Sa‘d(ra) installed a well and devoted it solely to the people for their collective benefit.10 In another narration it is related that although the mother of Sa‘d(ra) did not pass away in a state of unconsciousness, upon her demise, Sa‘d(ra) himself was absent from Madīnah. Since all the property was owned by Sa‘d(ra), his mother could not offer charity despite her wish to do so. After this, when Sa‘d(ra) returned, he sought permission from the Holy Prophet(sa) and offered an orchard as charity for the sake of God, on behalf of his mother.11
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Lunar Eclipse in Madīnah and Ṣalāt-e-Khusūf

In the very same year, during the month of Jamādiyul-Ākhir, a lunar eclipse occurred in Madīnah.1 The Holy Prophet(sa) instructed the Companions to congregate for Ṣalāt. As such, the Holy Prophet(sa) remained occupied in Ṣalāt along with a community until the eclipse had ended. From then onwards, a formal Ṣalāt for the lunar eclipse was instituted in Islām. On the one hand, while the Muslims were engaged in Ṣalāt, the Jews were beating their vessels on the other, etc., under the notion that someone had cast a spell upon the moon, which in their own surmise, would be dispelled by their noise.2

At this instance, it would not be out of place to mention that a great distinction of Islām is that it has not only erased unnecessary superstition, but has also instituted a form of worship for every such occasion where the door to superstition may be opened, and as a result, this immediately directs the attention of a person towards God and uproots pagan notions. Therefore, a grand wisdom in enjoining a form of worship on the occasion of an eclipse, etc., is to remind the Muslims that irrespective of the apparent instrument by which a person receives light and luminosity in the life of this world, in actuality, it is God the Exalted who is the actual source. For this reason, if an obstruction occurs in the way of this light, even though such a hindrance may be due to the general laws of nature, on this occasion, one should turn towards God. In actuality, Islām has attached divine remembrance to a person’s every movement and to every change in environment, so that a person is never neglectful of his Lord. However, this is a separate religious discussion, which a historian cannot engage himself in.
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Famine in Makkah and Compassion of the Holy Prophet(sa) Towards the Quraish

Whilst alluding to the Ghazwah of Badrul-Mau‘id, the famine in Makkah was also mentioned. This famine still continued. The Quraish of Makkah were afflicted with great suffering due to this famine, especially those who were poor. When the Holy Prophet(sa) was informed of this, as an act of compassion, he sent some silver to the less fortunate of Makkah.1 In doing so, the Holy Prophet(sa) furnished practical evidence that his heart possessed a deep and immense sympathy for even his most bitter enemies; and that his only opposition was with doctrines and concepts, not with human beings.

It is ascertained from Bukhārī that on another occasion as well, the people of Makkah were afflicted by a famine. Abū Sufyān bin Ḥarb presented himself before the Holy Prophet(sa) on their behalf and requested him to supplicate for their deliverance from the famine on the basis of kinship and relation.2 This demonstrates that the people of Makkah held mixed emotions with regards to the Holy Prophet(sa). They accepted his innate virtue, piety and purity, but were also bent upon expunging the teaching of the Holy Prophet(sa), finding it to be at odds with their ancient way of practice and pagan concepts. Such mixed emotions are not impossible in light of principles of psychology.
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Marriage of Zainab bint Jaḥash(ra) - 5 A.H.

In the very same year, i.e., in 5 A.H., shortly before the Ghazwah of Banī Muṣṭaliq, which took place in Sha‘bān 5 A.H., the Holy Prophet(sa) married Zainab bint Jaḥash(ra). Some historians, such as Ibni Athīr and the author of Khamīs, etc. have placed the marriage of Zainab bint Jaḥash(ra) after the Ghazwah of Banī Muṣṭaliq, but this is incorrect. The reason being that it is proven from Ṣaḥīḥ Bukhārī1 that when the famous calumny was levelled against Ḥaḍrat ‘Ā’ishah(ra), the marriage of Zainab bint Jaḥash(ra) had already taken place; and it is accepted that the incident of slander against Ḥaḍrat ‘Ā’ishah(ra) is linked to the Ghazwah of Banī Muṣṭaliq. Ḥaḍrat Zainab(ra) was the daughter of the paternal aunt of the Holy Prophet(sa), whose name was Umaimah bint ‘Abdil-Muṭṭalib. Although she was extremely righteous and pious, she was somewhat conscious of her family status at heart. In contrast, the disposition of the Holy Prophet(sa) was absolutely pure of such thoughts, and although he was considerate of family circumstances from a social perspective, the Holy Prophet(sa) considered innate merit and individual virtue and purity as being the true criteria for nobility. To this affect, the Holy Qur’ān states:

[image: ]

“O Ye People! The most honourable among you is the one who is most righteous.”2

Hence, the Holy Prophet(sa) proposed the marriage of this dear one, i.e., Zainab bint Jaḥash(ra) to his freed slave and foster-son Zaid bin Ḥārithah(ra) without any hesitation. At first, Zainab(ra) did not accept this match considering her family status to be greater, but ultimately, upon noticing the strong desire of the Holy Prophet(sa), she agreed.3 In any case, according to the proposal and desire of the Holy Prophet(sa), the marriage of Zainab(ra) and Zaid(ra) took place. Although Zainab(ra) fulfilled her vows with goodness, in his own heart, Zaid(ra) felt that Zainab(ra) still harboured hidden feelings that she was from a noble family and a close relative of the Holy Prophet(sa), while Zaid(ra) was merely a freed slave and not her equal. Even in his own heart, Zaid(ra) felt that his position was lesser than that of Zainab(ra). This feeling slowly and gradually became stronger making their marital life unpleasant, making husband and wife indisposed to one another. When this upsetting situation grew out of hand, Zaid bin Ḥārithah(ra) presented himself before the Holy Prophet(sa) of his own accord, and complaining about the treatment of Zainab(ra), sought permission to divorce her.4 In another narration it is related that he complained that, “Zainab uses harsh tongue, and therefore, I wish to divorce her.”5 Naturally, the Holy Prophet(sa) was grieved upon hearing the state of affairs, and he restrained Zaid(ra) from giving a divorce. Perhaps feeling that Zaid(ra) could do more to fulfill his end, the Holy Prophet(sa) exhorted him saying, “Fear God, and settle your differences however you may.”6 These words of the Holy Prophet(sa) have been recorded by the Holy Qur’ān as well in the following words:

[image: ]

“Do not divorce your wife, and fear God.”7

The reason for this advice of the Holy Prophet(sa) was that firstly, in principle, the Holy Prophet(sa) disliked divorce. On one occasion, the Holy Prophet(sa) stated:

[image: ]

“Of all lawful things, divorce is most undesirable in the sight of God.”8

For this reason, it has only been permitted as a last resort. Secondly, as related by Imām Zainul-‘Ābidīn ‘Alī bin Ḥusain(ra), the son of Imām Ḥusain(ra) (and Imām Zuhrī has declared this narration as being authentic), since the Holy Prophet(sa) knew by way of divine revelation that Zaid bin Ḥārithah(ra) would ultimately divorce Zainab(ra), and then she would subsequently come into a matrimonial bond with the Holy Prophet(sa),9 feeling that he had a personal connection in the matter, the Holy Prophet(sa) wished to remain absolutely unrelated and neutral. Moreover, from his own perspective, it was the utmost desire of the Holy Prophet(sa) that he should have no part in the dissolution of the marriage of Zaid(ra) and Zainab(ra), and that they should continue living together for as long as possible. It was under this consideration that the Holy Prophet(sa) emphatically exhorted Zaid(ra) not to give a divorce, fear God, and settle the differences between husband and wife in any way possible. Furthermore, the Holy Prophet(sa) also apprehended that if Zainab(ra) was to marry the Holy Prophet(sa) after having separated from Zaid(ra), people would raise the allegation that the Holy Prophet(sa) had married the divorcee of his foster-son, and people would be put to trial. As such, Allāh the Exalted states in the Holy Qur’ān:

[image: ]

“O Prophet! You had concealed in your heart what God was going to bring to light, and you were afraid on account of the people, whereas God has far greater right to be feared.”10

In any case, the Holy Prophet(sa) admonished Zaid(ra) to fear Allāh and held him back from giving a divorce. In light of this exhortation, Zaid(ra) bowed his head in submission and silently returned. However, it was difficult for these distant personalities to come together, and what was not meant to be, remained as such. After some time, Zaid(ra) gave a divorce. When the ‘Iddat of Zainab(ra) had elapsed, the Holy Prophet(sa) received revelation again with respect to her marriage, which instructed that the Holy Prophet(sa) should take her into a bond of matrimony himself.11 In this divine command, the wisdom was so that Zainab(ra) could be comforted and so that it could be demonstrated that there was no disgrace in Muslim men marrying a divorced woman. Moreover, another wisdom was that since Zaid(ra) was the foster-son of the Holy Prophet(sa) and was generally known as his son, by marrying his divorcee, a practical example could be demonstrated by the Holy Prophet(sa) before the Muslims that a foster-son is not a real son, nor do such injunctions apply to them, as are enforced upon biological sons. As a result, this ignorant Arabian custom could be completely expunged from among the Muslims. In this regard, the Holy Qur’ān, which is the most authentic of all historical records states:

[image: ]

“When Zaid dissolved his relationship with Zainab, We married her to you, so that there may be no hindrance for the believers with regard to the wives of their adopted sons, after their adopted sons dissolve their relationship with their wives. This is how it was decreed that the Will of God would come to pass.”12

Therefore, after this divine revelation was sent down, which was absolutely free from the personal desire or thought of the Holy Prophet(sa), he decided to marry Zainab(ra). The Holy Prophet(sa) sent his proposal to Zainab(ra) through Zaid(ra) himself.13 Upon the consent of Zainab(ra), her brother Abū Ahmad bin Jaḥash(ra) served as her guardian and married her off to the Holy Prophet(sa) and the dowry was set at 400 dirhams.14 In this manner, the ancient tradition which was firmly rooted in the plains of Arabia, was uprooted at the very source and stem, and discarded by Islām through the personal example of the Holy Prophet(sa).

At this instance, it is also necessary to mention that historians and Muḥaddithīn generally believe that since divine revelation had been sent down with respect to the marriage of Ḥaḍrat Zainab(ra) and as this marriage took place due to special divine command, an actual ceremony of Nikāḥ did not take place. However, this notion is incorrect. Undoubtedly, this marriage took place in accordance with the command of God, and it can be said that this marriage was settled in the heavens, as it were. However, this cannot relieve a person from the practical application of the Sharī‘at, which is also instituted by God Himself. Hence, the reference of Ibni Hishām, which has been alluded to above, has explicitly stated that the actual ceremony of Nikāḥ did in fact take place and in this respect, the matter is clear and leaves no room for uncertainty or doubt. Moreover, as for the Ḥadīth which states that Ḥaḍrat Zainab(ra) would express in a manner of pride to the other Ummahātul- Mu’minīn that their marriages were announced through their guardians on the earth, while her marriage was announced in the heavens, it is also false to deduce from this that the physical ceremony of her marriage did not take place. The reason being, that even in the case of an apparent ceremony, she maintains the distinction that her marriage was settled in the heavens under the special order of God, while the marriages of the other Ummahātul-Mu’minīn took place under normal circumstances, merely with an apparent ceremony having taken place. In another narration it is related that the Holy Prophet(sa) went to Zainab(ra) without permission, and it is deduced from this as well, that a physical ceremony did not take place. However, if one reflects, this fact does not have any relation whatsoever with a physical ceremony being held or not. If it is inferred from this that the Holy Prophet(sa) went to the home of Ḥaḍrat Zainab(ra) without permission, then this is incorrect and contrary to the facts, because an explicit narration in Bukhārī states that after their marriage, Zainab(ra) was bid farewell from her home, and came to the home of the Holy Prophet(sa), not vice versa.15 If, however, this narration is inferred to suggest that after her Rukhsatānah took place and she entered the home of the Holy Prophet(sa), he went to her without any specific permission, this is nothing out of the ordinary and not at odds with general practice. After coming to the home of the Holy Prophet(sa) as his wife, it was obvious that the Holy Prophet(sa) would go to her, and no permission was required in this respect. Hence, the narration regarding the Holy Prophet(sa) not seeking permission, has no relation whatsoever with the question as to whether a formal ceremony of Nikāḥ took place or not. The fact of the matter is that as Ibni Hishām16 has clearly related, despite divine command, a formal ceremony of Nikāḥ took place. Rationality also dictates that it occurred as such, because firstly, there was no reason for an exception to the general rule. Secondly, when the very objective of this marriage was to break a custom and remove its influence, it was required to an even greater degree that this marriage in particular take place with great proclamation and publicity.
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Revelation of Injunctions Regarding Pardah

On the second or third day after the marriage, the Holy Prophet(sa) invited his Companions for a Walīmah at his own home. Since a public announcement was especially intended, the Walīmah of Ḥaḍrat Zainab(ra) was held upon a much larger scale by the Holy Prophet(sa) as compared to his other wives.1 Until that time, since injunctions relevant to Pardah had not been revealed, the Companions entered the very residence of the Holy Prophet(sa) in a very informal manner. Many of them continued to sit here and there, engaged in discussions even after the feast had finished. However, since the disposition of the Holy Prophet(sa) possessed a great degree of modesty, he was unable to say anything to them, and the Companions also did not pay attention as they were busy in conversation. As a result, the hour ran late and the Holy Prophet(sa) lost much of his precious time. Finally, the Holy Prophet(sa) stood up himself, and most of the Companions stood up with him, but three people continued to sit there and carried on talking. At this, the Holy Prophet(sa) went to the apartment of Ḥaḍrat ‘Ā’ishah(ra), but when he returned after some time, these people were still there. In this manner, the Holy Prophet(sa) was compelled to come and go two or three times. At last, when these people departed from the residence of the Holy Prophet(sa), he also returned. At times, motivating factors arise in the revelation of divine commandments. Although the injunction is to be instituted either way, a certain occurrence becomes the temporary catalyst for its revelation. As such, this very incident became the motivating factor in the revelation of the initial commandments on Pardah. As a result, the verses which made it obligatory upon the Azwāj-e-Muṭahharāt of the Holy Prophet(sa) to observe Pardah were revealed, and those who were beyond the permissible bounds were restricted from freely entering the apartments of the Holy Prophet(sa).2 After this, gradually and slowly, injunctions relevant to Pardah continued to be revealed, until it finally assumed the form, which is present in the Holy Qur’ān and Aḥādīth today.3 In this light, whilst upholding the legitimate and necessary freedom of a Muslim woman, she has been forbidden from openly exhibiting the beauty of her body and clothing to such men who are beyond the permissible bounds. Furthermore, a man and woman who are beyond the permissible bounds for one another, have been prohibited from meeting each other in seclusion. If one contemplates with an objective heart, these limitations do not become a hindrance at all in the legitimate freedom of a woman in terms of health, academic progress, participation in tasks of country and nation, or in other affairs. Furthermore, these limitations prevent the free and open intermingling of such men and women who are beyond the permissible bounds, which can lead to immoral and harmful outcomes, and which generally tend to arise in countries where Pardah is not observed.

At this instance, it is also necessary to mention that the manner in which Pardah is prevalent among the Muslims in this day and age, generally deviates from the true Islāmic teachings. In certain countries, a poor lady is subjected to unjust strictness and more or less confined to the four walls of her home as if she were a prisoner, which destroys her health, education, training, and culture, etc. In other countries, the West has been followed blindly, where women have established improper freedom, which is resulting in a detrimental effect upon the morals and values of society. Both of these avenues are extreme, and they are forbidden in Islām. In light of the Islāmic teaching, whilst abstaining from the public exhibition of her beauty, a woman is permitted to participate in all sorts of reasonable recreation and tasks. However, she is not permitted to walk about unveiled and sit with such men who are beyond the permissible bounds in seclusion, because this entails the risk of evil. Even in certain European countries, where all limitations of the veil have been broken, among the noble class, at least this much caution is exercised that normally, young ladies do not move about in public without a male member of the household or an elderly lady, nor do they sit freely with outside men in seclusion. Those girls who exhibit more freedom in this regard are generally frowned upon in noble societies. This proves that even in a free society like Europe, the completely unrestricted and open freedom of women is looked down upon. It is this very principle which has been taught by Islām more comprehensively and with greater quality; and it has instituted the injunctions of Pardah along with the principle of concealing a woman’s beauty. In this regard, Islām has broken away from a course of extremity and paved a way for moderation.

In actuality, if one reflects, all of the allegations levelled against Pardah are due to the practical method in which it is applied among the Muslims today in Islāmic countries, and especially in India; which was a practice that Muslims were compelled to adopt for political reasons during a time when the Islāmic States had fallen weak, but then took on a permanent and more rigid form as a tradition. In this respect, no sensible individual can raise an objection against the actual Islāmic teaching which is derived from the Qur’ān and Aḥādīth, and was actually practiced by the early Muslims, as proven by history and Aḥādīth. As a matter of fact, every such person who is accustomed to contemplation cannot remain without being convinced of its merit. The summary of the Islāmic Pardah is only that: firstly, those men and women who are beyond the permissible bounds for one another should keep their gaze low before one another, and a woman should not exhibit the beauty of her face, body or clothing to any man outside the permissible bounds by way of sight, touch, etc;4 secondly, those men and women who are beyond the permissible bounds for one another should not meet each other in seclusion at such a place which is hidden from the sights of others.5 Taking these two restrictions into consideration, which is entirely in view of the well-being of society and the safeguarding of morality, a Muslim lady is free in all respects as far as Pardah is concerned. They can acquire an education in schools and can teach others. They can leave their homes for exercise, recreation and sport. They can buy and sell. They can participate in public gatherings, etc. They are permitted to meet with men who are outside the legal bounds, and speak to them. They can perform work and labour. They are permitted to work in offices, government departments, clinics and factories. They can participate in tasks of country and nation. They are permitted to participate in wars and offer reasonable service. Hence, the Islāmic Pardah is not the slightest hindrance in the education and training, growth and development, necessary tasks and reasonable recreation of a woman. History establishes that in the time of the Holy Prophet(sa) and his Companions, Muslim women took part in all the legitimate tasks which presented themselves at the time. They attained an education and taught as well. They took part in the congregational Ṣalāt with the Muslim men. They listened to the addresses and speeches of the Holy Prophet(sa). They gave counsel in matters of national importance. They would perform the rites of Ḥajj, shoulder to shoulder with men. They accompanied men during their travels. When it was required, they would meet men who were beyond the permissible bounds and would converse with them. They would mount on animals and witness amusing spectacles. They would participate in wars and tend to the wounded and offer services of nursing. In fact, when needed, they would take up the sword in the field of battle as well.6 Hence, all of the objections which are raised against Pardah are not actually levelled against the true Islāmic Pardah, rather, they are levelled against the deformed Pardah of the current age, which has almost caged a woman in the four walls of her home, as if she were an animal. However, in order to remedy this wrong, one should not move from one extreme to the other,  because both of these ways are ones of misguidance and destruction. The pathway to salvation is the one paved by Islām and which is the true voice of a person’s nature.

In addition to this, it should also be remembered that the actual place of a woman’s responsibility lies at home, where the children of the nation are brought up, who are to shoulder the burden of country and nation in the future. This is such a sensitive, vast and magnificent task that if a lady is to fulfil this very responsibility alone with skill and merit, and make herself capable in this respect, it is enough to fully engage her concentration. It is in this very manner that she can become a most excellent benefactor for the entire country and nation; it is obvious that the Islāmic Pardah does not oppose this cause, rather, it only supports it.
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Remaining Events Relevant to the Marriage of Ḥaḍrat Zainab(ra)

At the time of her marriage, Zainab bint Jaḥash(ra) was thirty-five years of age1 and in light of the circumstances of Arabia at the time, this was middle-age. Ḥaḍrat Zainab(ra) was a very righteous, pious and affluent lady. Despite the fact that from among all the wives of the Holy Prophet(sa), Ḥaḍrat ‘Ā’ishah(ra) was contested and rivaled by Zainab(ra) alone, Ḥaḍrat ‘Ā’ishah(ra) still highly praised the inherent virtue and purity of Ḥaḍrat Zainab(ra),2 and would often say:

“I have not seen a more pious lady than Zainab(ra). She was very righteous and truthful, she was very kind towards relatives, she would give a great amount of charity and alms, and worked tirelessly for goodness and to attain divine nearness. The only thing was that she was a bit heated in temper, but immediately thereafter, she would feel remorse herself.”3

The degree to which she would give charity and alms was such that Ḥaḍrat ‘Ā’ishah(ra) relates:

“On one occasion, the Holy Prophet(sa) said to us:

[image: ]

‘The one from among you who has the longest hands, shall be the first to pass away after my demise and join me.’4 Ḥaḍrat ‘Ā’ishah(ra) states that, ‘We inferred this to mean physical hands, and would often measure our hands with one another. However, when the Holy Prophet(sa) passed away and Zainab bint Jaḥash(ra) was the first to leave this world, it was then that the secret revealed itself to us that the word ‘hand’ referred to charity and alms, not a physical hand.’”

As it was apprehended, upon the marriage of Ḥaḍrat Zainab(ra) the hypocrites of Madīnah raised many allegations and openly taunted that ‘Muḥammad[sa] had married the divorcee of his son and had made his own daughter-in-law permissible for himself.’5 However, since the very purpose of this marriage was to erase this ignorant Arabian custom, these objections were also inevitable.

At this instance, it is also necessary to mention that Ibni Sa‘d, Ṭabarī, etc. have recorded an absolutely false narration in relation to the marriage of Ḥaḍrat Zainab(ra). Since this narration furnishes an opportunity to raise an objection against the pristine character of the Holy Prophet(sa), various Christian historians have adorned their books with this narration in a most unpleasant manner. The story goes that when the Holy Prophet(sa) married Zainab bint Jaḥash(ra) to Zaid(ra), one day the Holy Prophet(sa) came to his home in search of him. At the time Zaid(ra), was not at home. Standing outside at the front door, when the Holy Prophet(sa) called for Zaid(ra), Zainab(ra) responded from inside saying that he was not at home, and recognizing the voice of the Holy Prophet(sa) she dashed out immediately and submitted, “O Messenger of Allāh! May my mother and father be sacrificed for you, please come in.” The Holy Prophet(sa), however, refused and set back, but since Ḥaḍrat Zainab(ra) had suddenly stood up flustered, she happened to stand up without a shawl on her body and the door of her home was open. As a result, the Holy Prophet(sa) happened to catch sight of her, and God-forbid, fell for her beauty and returned humming the words, [image: ], meaning, “Holy is Allāh, Who is the Possessor of all Greatness, Holy is Allāh, Who turns the hearts of people however He so wills.” When Zaid(ra) returned, Zainab(ra) related the story of the visit made by the Holy Prophet(sa). When Zaid further inquired as to what the Holy Prophet(sa) had said, Zainab(ra) repeated these words of the Holy Prophet(sa) and also said, “I submitted to the Holy Prophet(sa) that if he desired he should come in, but he refused and returned.” Upon hearing this, Zaid(ra) presented himself before the Holy Prophet(sa) and said, “O Messenger of Allāh! Perhaps you desire Zainab for yourself. If it is your wish I shall divorce her and you can marry her.” The Holy Prophet(sa) responded, “O Zaid! Fear God and do not divorce Zainab.” However, Zaid(ra) divorced Zainab(ra) anyway. This is the narration as it is related by Ibni Sa‘d, Ṭabarī and others on this occasion. Although this narration can be elaborated in a manner which no longer leaves room for any objection, the truth is that this tale is absolutely fictitious and false from start to finish. It is proven to be fabricated both in terms of Riwāyat and Dirāyat. As far as Riwāyat is concerned, it is enough to state that this narration is primarily related by Wāqidī and ‘Abdullāh bin ‘Āmir Aslamā; who are both looked upon by scholars as being absolutely weak and unreliable.6 In fact, Wāqidī is so notorious for his falsehood and lies that from among all the Muslim narrators, he is perhaps second to none in this respect.7 In contrast, however, the narration which we have mentioned wherein Zaid(ra) presented himself before the Holy Prophet(sa) and complained about the harsh treatment of Zainab(ra), to which the Holy Prophet(sa) responded, “Fear God and do not give a divorce,” is a narration of Bukhārī.8 Friend and foe alike accept that after the Holy Qur’ān, Bukhārī is the most authentic record of Islāmic history, to which no critic has ever had the courage to raise a finger. Therefore, in light of principles of Riwāyat, the value and worth of both these narrations is evident. Similarly, if one contemplates in terms of rationality, there seems to be no doubt in the narration of Ibni Sa‘d, etc. as being false. It is accepted that Zainab(ra) was the paternal-cousin of the Holy Prophet(sa), to the extent that it was he who acted as her guardian and married her to Zaid bin Ḥārithah(ra). Similarly, no one can deny that until this time, the Muslim women did not observe Pardah, rather, the initial injunctions relevant to Pardah were revealed after the marriage of Ḥaḍrat Zainab(ra) and the Holy Prophet(sa). In this case, to presume that prior to this the Holy Prophet(sa) had not seen Zainab(ra) and it was only then that he coincidentally happened to catch sight of her, and then fell for her, possesses no more value than a clear and blatant lie. Indeed, prior to that time, the Holy Prophet(sa) probably would have seen Zainab(ra) thousands of times and the beauty and flaws of her body were apparent to him. Although there is no difference in seeing her with or without a shawl, when their relation was so close, the tradition of Pardah was not prevalent and there was constant interaction, it is most probable that the Holy Prophet(sa) would have had the opportunity to see her many times without a shawl. Furthermore, the fact that Zainab(ra) invited the Holy Prophet(sa) inside, proves that she was at least wearing enough clothing to be able to present herself before the Holy Prophet(sa). Hence, irrespective of the angle from which this tale is analysed, it proves to be absolutely false and forged, which possesses no truth whatsoever. Along with these arguments, if the impeccably pure and holy life of the Holy Prophet(sa) is taken into consideration, which was evident from his every movement, nothing at all remains of this absurd and ridiculous tale. It is for this very reason that research scholars have categorically declared this tale to be fabricated and false. For example, ‘Allāmah Ibni Ḥajar in his Fatḥul-Bārī, ‘Allāmah Ibni Kathīr in his commentary, and ‘Allāmah Zarqānī in his Sharḥ Mawāhib have explicitly stated that this narration is absolutely false, and have considered it to be a disgrace of the truth to even allude to it. So too is the case with other research scholars as well. This is not limited to research scholars alone, rather, every such individual who has not been blinded by prejudice, would give precedence to the viewpoint we have presented before our readers on the foundation of the Holy Qur’ān and authentic Aḥādīth, in comparison to this meaningless and loathsome tale, which has been forged and related by certain hypocrites. The Muslim historians, whose only task was to gather all kinds of narrations, included this tale in their works without any investigation, and then blinded by religious prejudice, non-Muslim historians have made this tale the highlight of their books.

In the context of this fabricated tale, it should especially be remembered that this time was an era in the Islāmic history when the hypocrites of Madīnah were at full force. A full-fledged conspiracy to defame Islām and the founder of Islām was being hatched under the leadership of ‘Abdullāh bin Ubayy bin Sulūl. It was their custom to concoct false and fabricated tales and propagate them in secret; or if the actual case was something else, they would twist it, add a hundred lies to it and begin to publicise it covertly. As such, in Sūrah Al-Aḥzāb of the Holy Qur’ān, where the marriage of Ḥaḍrat Zainab(ra) has been alluded to, the hypocrites of Madīnah have especially been mentioned in parallel as well. Referring to their acts of mischief, Allāh the Exalted states:

[image: ]

“If the hypocrites, and those in whose hearts is a disease, and those who propagate false seditious news in Madīnah, desist not from their schemes, then O Messenger! We shall give you permission to take action against them, and then these people shall not continue to reside in Madīnah, except for a little while.”9

In this verse, the false nature of this tale has clearly been mentioned in principle. Then, as it shall be mentioned ahead, it was around this time when the terrible incident of slandering Ḥaḍrat ‘Ā’ishah(ra) transpired. ‘Abdullāh bin Ubayy and his wretched followers propagated this lie so widely, and disseminated such a twisted version of it that the Muslims began to lose their peace of mind. Certain Muslims, who were of weaker dispositions and unmindful, became victims of this propaganda as well. Hence, this era was especially a time of full force for the hypocrites, and their most desirable weapon was to spread false and filthy propaganda in order to slander the Holy Prophet(sa) and his relatives. These rumours were spread so cunningly that on certain occasions, due to not having in depth knowledge of affairs, the Holy Prophet(sa) and his most prominent Companions could not even find the opportunity to rebut these allegations, and their poison would continue to spread. In these instances, latter Muslims who were not in the habit of thorough investigation and deep thought, would consider this misinformation to be true and begin relating these accounts. It is in this manner that these narrations have found way into the collections of such Muslims who are the Wāqidī type, etc. As mentioned above, these narrations are absolutely nowhere to be found among the authentic Aḥādīth, nor have research scholars accepted them.

Whilst alluding to the tale of Zainab bint Jaḥash(ra), Sir William Muir, from whom a better mentality was expected, has not only accepted the fictitious and forged narration of Wāqidī, but has made a hurtful remark taunting that along with his advancing age, the carnal passions of the Holy Prophet(sa) grew as well, and Muir has attributed the expansion of his household to this very sentiment. In my capacity as a historian, I do not wish to enter into a religious debate, but upon witnessing the false portrayal of historical account, I cannot remain without raising a voice against such an unpleasant and unjust assertion either. Undoubtedly, it is a historical fact that the Holy Prophet(sa) married more than once and history also establishes that with the exception of Ḥaḍrat Khadījah(ra), all of these marriages took place in an era, which may be described as one of old age. However, without any historical evidence, rather, in contradiction to clear historical fact, to assert that the marriages of the Holy Prophet(sa) were, God-forbid, owed to carnal passions, is far from the greatness of a historian, and even further still from the greatness of a noble man. Mr. Muir was not oblivious to the fact that at the age of twenty-five, the Holy Prophet(sa) married a forty year elderly widow (Ḥaḍrat Khadījah(ra)), and then fulfilled this relationship until the age of fifty, with such integrity and loyalty that its like can be found nowhere else.10 After this, until the age of fifty-five, the Holy Prophet(sa) practically kept only one wife, and coincidentally this wife (Ḥaḍrat Saudah(ra)) also happened to be a widow, who was a lady well advanced in age.11 During this entire period, which is especially a period of carnal urge, the Holy Prophet(sa) never thought of additional marriages. Mr. Muir was also not at all unaware of the historical occurrence that when the people of Makkah could no longer bear the preaching efforts of the Holy Prophet(sa) and considered it to be destructive to their national religion, they sent a delegation to the Holy Prophet(sa) leaded by ‘Utbah bin Rabī‘ah. The delegation fervently pleaded to the Holy Prophet(sa) so that he would desist from his efforts. In addition to bribing him with wealth and power, they also begged that if he would be content upon marrying a worthy girl, and thus refrain from speaking ill of their religion and abstain from preaching this new faith, they were prepared to give him any girl he desired. At that time, the Holy Prophet(sa) was not very old, and his physical strength was also better than in his later life. However, the response that the Holy Prophet(sa) gave to the representative sent by the chieftains of Makkah is an open page of history, which does not need to be repeated here.12 This historical occurrence was also not hidden from the eyes of Mr. Muir that prior to his divine appointment - that is, until forty years - the people of Makkah considered the Holy Prophet(sa) to be a man of impeccable character.13 However, despite all these testimonies, for Mr. Muir to write that after the age of fifty-five, the Holy Prophet(sa) became indulged in sensuality and lust, despite the fact that his physical strengths naturally became weaker, and his engagements and responsibilities grew to such an extent that the busiest of people are put to shame, cannot be considered as being anything other than a prejudiced remark! Anyone is free to say as he wishes and others do not have the power to stop such a person’s tongue and pen, but an intelligent person should not make a statement which common sense rejects. If Mr. Muir and others like him had removed the veil of prejudice from their eyes, they would have come to know that the mere fact that all these marriages of the Holy Prophet(sa) took place in his old age proves that they were not motivated by carnal desires. Obviously, there were other motives hidden beneath the surface, especially when it is a historical fact that the Holy Prophet(sa) spent the days of his youth in such a state, that his own and others, all referred to him by the title of ‘Amīn.’ I derive a spiritual pleasure in studying the fact that the era in which these marriages of the Holy Prophet(sa) took place, was a time when the greatest burden of the responsibilities of prophethood was being shouldered by him and the Holy Prophet(sa) was becoming fully engrossed in the fulfillment of his countless and heavy responsibilities. In my view - and I would presume the same for every just and noble person - this very fact alone establishes that these marriages of the Holy Prophet(sa) were a part of his responsibilities of prophethood, for which he destroyed his own domestic peace in order to support the objectives of preaching and training. An evil person searches for an evil motive in the actions of others, and due to his own filthy state, is often at a loss to understand the pure intentions of others. However, a noble person knows and understands that often the same action is performed by a sinister man with evil intent, while a pious man can and does perform the same action with a good and pure intention. I would also like to mention that in Islām the purpose of marriage is not so that a man and woman can come together in order to satisfy their carnal desires. Although the union of man and woman is a genuine purpose of marriage so that human life can continue, there are also many other wholesome purposes as well. Hence, in identifying the motives behind the marriages of such a person whose every movement in life was a testimony to his selflessness and purity and twisting them towards ill-intent in the manner of wicked people cannot harm the person with regards to whom this opinion is voiced, but instead the inner state of the critic can well be understood. I shall say no more in response to this allegation. 14[image: ]
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Would the Holy Prophet(sa) Concoct Revelation According to His Own Will?

Mr. Muir and Margoliouth have also taunted that the Holy Prophet(sa) invented revelation as per his own desire on this occasion. In other words, when he desired to marry Zainab(ra) in order to make it legal and save himself from the objection of people, the Holy Prophet(sa) hid behind ‘revelation’. In doing so, they have both hinted that the Holy Prophet(sa) was not a recipient of divine revelation, etc.; rather, God-Forbid, the Holy Prophet(sa) would craft his own revelation and attribute it to God. In my capacity as a historian, I have nothing to do with the religious aspect of this question, but from a historical perspective it is false and contradictory to the facts to assert that the Holy Prophet(sa) always received revelation according to his own wishes. The life of the Holy Prophet(sa) is full of examples where many a time he would receive revelation at odds with his own personal desire. As such, this very account is a shining example in itself. The Holy Qur’ān clearly states that the Holy Prophet(sa) was fearful of marrying Zainab(ra) and desired to avert this marriage. However, Allāh the Exalted commanded him to accept, and even slightly reprimanded him saying:

[image: ]

“O Messenger! You are afraid on account of the people, whereas God is the only One Who has right to be feared.”1

Hence, if one contemplates, the very account under which Mr. Muir has raised an allegation on the basis of a false narration, establishes its falsehood. Similarly, it is mentioned in the Holy Qur’ān that on the occasion of the Ghazwah of Tubūk, when the Holy Prophet(sa) permitted various hypocrites to remain behind, a revelation was received saying:

[image: ]

“O Messenger! Allāh forgive you. Why did you grant them permission? On this occasion, We had desired to separate the believers from the hypocrites.”2

In the same manner, when the Holy Prophet(sa) had lead the funeral prayer of ‘Abdullāh bin Ubayy bin Sulūl, chief of the hypocrites, and the Holy Prophet(sa) believed that there was no harm in doing so, the following divine revelation was sent down:

[image: ]

“From now on, do not offer the funeral prayer of anyone from among these hypocrites, nor stand by his grave in prayer, because they are actually disbelievers and have died in a state of disobedience to God.”3

Further still, it is narrated in Bukhārī that when the Holy Prophet(sa) was wounded in the Ghazwah of Uḥud, and he prayed in a manner which was somewhat against the Quraish, the following Qur’ānic verse was revealed:

[image: ]

“You have no relation in respect to who we forgive and who we punish.”4

In the same manner, when the wives of the Holy Prophet(sa) reached a number which was necessary in divine estimation, the Holy Prophet(sa) received the revelation, ‘Now you are not permitted to marry any further.’5 Therefore, it is an absolutely false and baseless notion that the Holy Prophet(sa) would have revelation sent down according to his own fancy. Such an allegation can only be levelled by a person who is completely ignorant of Islāmic history. Then, it is even stranger to note that on the marriage of Zainab(ra), Mr. Muir and Margoliouth raise the objection that the Holy Prophet(sa) invented revelation to his own liking. However, the Ḥadīth relates that on this occasion, the Holy Prophet(sa) received revelation which was completely against his own will and intention. Thus, if he had wished to conceal any part from among his revelation, he would definitely have hidden this one in particular, which in addition to being against his own will, also possessed a tone of reprimand. As such, the words as they are related in the Ḥadīth are as follows:

[image: ]

“If the Holy Prophet(sa) was one to conceal his revelation, he definitely would have hidden this particular one.”6

The allegation, therefore, that the Holy Prophet(sa) would craft revelation to his own liking is absolutely false and without foundation. As far as the matter is concerned that often times revelation would be sent down in line with his own thoughts - this is correct. However, this is not a point of objection, rather, this very fact is proof of the truth and excellence of the Holy Prophet(sa). In the Holy Qur’ān, Allāh the Exalted states:

[image: ]

“O Prophet! Set yourself towards the service of Islām, the religion of God, in an upright and straightforward manner - a religion which has been fashioned according to the nature in which He has created mankind.”7

In terms of rationality as well, this is exactly the course that should have been employed, in that the nature of man should have been created in line with the Sharī‘at, or in other words, the Sharī‘at should have been revealed in accordance with human nature. Hence, a correlation between a pure disposition and the Islāmic Sharī‘at must exist, and the greater extent to which a person’s nature is undiluted and pure from external influences, the more such a person is closer to the essence of the Sharī‘at. Therefore, it was necessary for the natural inclinations of the Holy Prophet(sa) to be at greater accord with the Islāmic Sharī‘at, as compared to other people. In normal circumstances, the views of the Holy Prophet(sa) would follow a course which was in line with the revelation of the Sharī‘at. However, it is absolutely incorrect to assert that this always occurred, because after all, the Holy Prophet(sa) was a human being and human necessity required that on certain occasions there be a variance as well. In addition to this, since Allāh the Exalted desired to clearly manifest that the source of the revelation sent upon the Holy Prophet(sa) was above and beyond his heart and mind; and was sent from a Being of hidden depths, under His wise power, He left no dearth of such examples where the Holy Prophet(sa) thought one thing, but something else was revealed, or the desire of the Holy Prophet(sa) was one thing, but something different was revealed. Therefore, the allegation of Mr. Muir and Mr. Margoliouth is absolutely incorrect and baseless.
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Ghazwah of Banū Muṣṭaliq and the Great Calumny - Sha‘bān 5 A.H.

The opposition of the Quraish began to take on a more dangerous form day by day and through their conspiracies, they had already incited many tribes against Islām and the Founder of Islām. However, now their animosity created a new threat, in that, those tribes of Ḥijāz who had thus far, held good relations with the Muslims, now began to stand up against them due to the seditious designs of the Quraish.1 In this respect, the Banū Muṣṭaliq, a branch of the renowned Khuzā‘ah tribe took the lead, and began to mobilise in order to launch an attack against Madīnah.2 Their chief, Ḥarath bin Abī Ḍarrār toured the other tribes of that region and brought various other tribes aboard as well.3 When the Holy Prophet(sa) received news of this, as an act of precaution, the Holy Prophet(sa) dispatched a Companion named Buraidah bin Ḥaṣīb(ra) towards the Banū Muṣṭaliq in order to gather intelligence, and urged him to return swiftly with insight into the state of affairs. When Buraidah(ra) arrived he found that in fact, a very large gathering was present and preparations were underway to attack Madīnah with great vehemence and uproar. He returned at once and relayed his findings to the Holy Prophet(sa).4 According to his custom, as a pre-emptive measure, the Holy Prophet(sa) urged his Companions to set out towards the dwellings of Banū Muṣṭaliq. A large number of Companions prepared to go forth. In fact, a large group of hypocrites, who prior to this had never come along in such numbers also set out.5 The Holy Prophet(sa) left behind Abū Dharr Ghifārī(ra)6 or in light of various narrations, Zaid bin Ḥārithah(ra)7 as the Amīr of Madīnah, and set out in the name of Allāh from Madīnah in Sha‘bān 5 A.H.8 There were only thirty horses in the army, albeit, camels were available in a somewhat greater number. The Muslims travelled on these horses and camels in turns. During the course of this journey, the Muslims happened to find a spy of the disbelievers, who was taken captive and presented to the Holy Prophet(sa). After questioning him, when the Holy Prophet(sa) was assured that he was actually a spy, the Holy Prophet(sa) attempted to probe him for information relevant to the disbelievers, but he refused. Furthermore, since his attitude was suspicious, according to the customary law of warfare, Ḥaḍrat ‘Umar(ra) executed him.9 After this, the Muslim army continued to advance. When the Banū Muṣṭaliq found out about the imminent arrival of the Muslims, and received news that their spy had been killed, they became very fearful. Their actual intention was to somehow attack Madīnah unexpectedly, but now the tables had turned. They became immensely awe-stricken and the other tribes who had come out to join them in support became so fearful due to the power of God, that they immediately left their side and returned to their homes.10 However, as for the Banū Muṣṭaliq, the Quraish had so deeply intoxicated them with enmity towards the Muslims that they still did not hold back from war, and remained fully bent upon fighting the Muslim army with full force. When the Holy Prophet(sa) reached Muraisī‘ close to where the Banū Muṣṭaliq were present, which is a place situated between Makkah and Madīnah near the coast of the sea, the Holy Prophet(sa) ordered the setup of camp. After arranging the ranks and the distribution of flags, etc., the Holy Prophet(sa) instructed Ḥaḍrat ‘Umar(ra) to move forward and announce to the Banū Muṣṭaliq that even now if they refrain from their enmity towards Islām and accepted the rule of the Holy Prophet(sa), they would be given peace, and the Muslims would return. However, they vehemently refused and prepared for war.11 It is even written that the first arrow was shot by a man from their tribe.12 When the Holy Prophet(sa) witnessed their hostility, he ordered the Companions to fight as well. For some time both sides exchanged a shower of arrows, upon which the Holy Prophet(sa) ordered the Companions to launch a sudden attack. As a result of this sudden assault the disbelievers lost their footing. The Muslims surrounded them so skillfully that their entire tribe became surrounded and was forced to throw in their arms. With only ten casualties among the disbelievers and one from among the Muslims, this war, which could have taken on a dangerous form, came to an end.13

At this instance, it is also necessary to mention that there is a narration regarding this Ghazwah in Ṣaḥīḥ Bukhārī, where it is related that the Holy Prophet(sa) attacked the Banū Muṣṭaliq at a time when they were unaware and giving water to their animals.14 However, if one contemplates, this narration is not in contradiction to the account related by historians. Rather, both these narrations relate to two different times. That is to say, when the Muslim army reached close to the Banū Muṣṭaliq, at the time, since they were unaware that the Muslims had reached so close (even though they were definitely aware that the Muslim army was about to arrive), they were still at ease in an unorganised state. It is this very state to which Bukhārī has made mention. However, when they received news that the Muslims had arrived according to their previous preparation, they immediately aligned in battle array and prepared to fight. The historians have alluded to this second state. ‘Allāmah Ibni Ḥajar and other research scholars have reconciled these two varying narrations in this very manner, and it is this elucidation which seems to be correct.15

At the end of this war, the Holy Prophet(sa) remained in Muraisī‘ for a few days. However, during this stay an untoward incident took place, which almost led to the outbreak of civil war between the weaker Muslims. However, the wisdom and magnetic influence of the Holy Prophet(sa) saved the Muslims from the dangerous outcomes of this mischief. It so happened that a servant of Ḥaḍrat ‘Umar(ra) named Jahjāh went to the main spring in Muraisī‘ to fetch some water. Coincidentally, another person named Sinān who was from among the confederates of the Anṣār, arrived at the spring as well. Both of these individuals were ignorant commoners. An altercation ensued between the two of them at the spring, and Jahjāh struck Sinān. That did it, and Sinān began to scream and shout, “O People of the Anṣār! Come to my aid, I have been beaten.” When Jahjāh saw that Sinān was calling his people to aid him, he also began to call for his own, “O Muhājirīn, come hither, run!”16 When the Anṣār and Muhājirīn heard this voice, a multitude of them rushed towards the spring with their  swords in hand, and before they knew it, quite a large horde of people had gathered. Certain ignorant youngsters were about to attack each other, but a few wise and faithful Muhājirīn and Anṣār arrived on the scene in time, who immediately separated the people and reconciled between them.17 When the Holy Prophet(sa) received news of this, he stated that this was a manifestation of ignorant conduct and expressed his displeasure.18 In this way, the matter was settled. However, when news of this occurrence reached ‘Abdullāh bin Ubayy bin Sulūl, who was also present in this Ghazwah, this evil man desired to revive the disorder. He greatly incited his followers against the Holy Prophet(sa) and said, “This is all your own fault, it is you who have granted refuge to these strangers and allowed them to rule upon you. You still have an opportunity to relinquish your support for them and they shall leave themselves.” Eventually, this wretched man went so far as to say:
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“Just wait and see, now when we arrive to Madīnah, the most honoured man or people shall exile the most disgraceful person or people from the city.”19

At the time, a sincere young man from among the Muslims named Zaid bin Arqam(ra) was present. Upon hearing these words regarding the Holy Prophet(sa) from the mouth of ‘Abdullāh, he became restless, and conveyed news of this incident to the Holy Prophet(sa) through his paternal-uncle. At the time, Ḥaḍrat ‘Umar(ra) was sitting in the company of the Holy Prophet(sa) and upon hearing these words, he became inflamed in anger and indignation. He submitted to the Holy Prophet(sa), “O Messenger of Allāh! Grant me permission, I shall behead this hypocritical and seditious man.” The Holy Prophet(sa) responded, “Let it be ‘Umar! Would you like people to spread the news that Muḥammad kills his own followers?” Then, the Holy Prophet(sa) summoned ‘Abdullāh bin Ubayy and his followers, and inquired of them as regards to this matter.” They all swore that they had not said such things.20 Some from among the Anṣār also interceded and submitted, “Perhaps Zaid bin Arqam may have been mistaken.”21 On this occasion, the Holy Prophet(sa) accepted the statement of ‘Abdullāh bin Ubayy and his followers, and rejected the submission of Zaid(ra). Upon this, Zaid(ra) was deeply grieved, but Qur’ānic revelation was later sent down in confirmation of Zaid(ra), and the hypocrites were declared to be liars.22 The Holy Prophet(sa) summoned ‘Abdullāh bin Ubayy and his followers to inform them of this confirmation and instructed Ḥaḍrat ‘Umar(ra) to order an immediate departure.23 It was noon, and generally the Holy Prophet(sa) would not depart at such an hour, because due to the climate in Arabia, this was a time of intense heat and it was extremely difficult to travel at this time. However, in light of the prevalent circumstances, the Holy Prophet(sa) considered it best to depart at once. Therefore, according to his command the Muslim army prepared to depart immediately. It was perhaps on this very occasion that Usaid bin Ḥuḍair Anṣārī, who was a very renowned chieftain of the Aus tribe, presented himself before the Holy Prophet(sa) and submitted, “O Messenger of Allāh! You do not normally march at this time of day. What has happened today?” The Holy Prophet(sa) said, “Usaid! Have you not heard the words of ‘Abdullāh bin Ubayy? He says that, ‘Once we arrive to Madīnah, the most honoured individual shall cast out the meanest.’” Usaid(ra) spontaneously said, “Indeed, O Messenger of Allāh, you may certainly throw out ‘Abdullāh from Madīnah. By God! It is you who are the most honourable and it is he who is the most disgraceful.” Then, Usaid(ra) went on to submit:

“O Messenger of Allāh! You are aware that prior to your arrival ‘Abdullāh bin Ubayy was very revered amongst his people, and they were about to accept him as a king, but this was mixed to dust when you arrived. Due to this reason, his heart harbours jealousy towards you. Do not care for his nonsense, and forgive him.”24

After some time, the son of ‘Abdullāh bin Ubayy, whose name was Ḥabbāb, but the Holy Prophet(sa) changed it to ‘Abdullāh, and he was a very faithful Companion, presented himself before the Holy Prophet(sa) in a state of concern and said:

“O Messenger of Allāh, I have heard that you intend to execute my father on account of his blasphemy and sedition. If this is your verdict, then permit me. I shall sever my father’s head and place it before you, but I urge you not to command anyone else. I fear that a tinge of ignorance may flare up in my body, and at some time, I may cause harm to the executioner of my father, and fall into hell despite longing for the pleasure of Allāh.”

The Holy Prophet(sa) calmed him and said, “We have no such intention, rather, in any case, we shall demonstrate compassion and benevolence towards your father.”25 However, ‘Abdullāh bin ‘Abdullāh bin Ubayy was so incensed against his father that when the Muslim army set back for Madīnah, ‘Abdullāh(ra) stood before his father and blocked his passage, saying, “By God! I shall not permit you to return, until you confess with your own tongue that the Holy Prophet(sa) is most honoured and you are the most disgraced.” ‘Abdullāh pressed his father to such an extent that finally he was compelled to say these words, upon which ‘Abdullāh left him free to proceed.26

When the return journey began, the remainder of that day, the entire night, and the start of the following day, were all spent by the Muslim army in continuous march. When camp was finally setup, the people were so terribly exhausted that they all fell into a deep sleep.27 Hence, in this manner, through the wisdom of the Holy Prophet(sa) the people’s attention was diverted away from this unpleasant incident and redirected to something else for quite an extended period of time. Thus, through His Grace, Allāh the Exalted safeguarded the Muslims from the mischief of the hypocrites. In actuality, it had always been the effort of the hypocrites to spur a state of civil war and internal division amongst the Muslims, and if it was possible to lower the position of the Holy Prophet(sa) in their eyes. However, Islām and the magnetic personality of the Holy Prophet(sa) had created such a bond of unity amongst the Muslims, that no conspiracy could fracture it. Such feelings of respect and veneration, loyalty and faithfulness, and love and affection had taken root in the hearts of the Muslims for the Holy Prophet(sa), that it was not in the power of man to shake these emotions. As such, just contemplate this occurrence alone. ‘Abdullāh bin Ubayy, chief of the hypocrites attempted to capitalise on a temporary conflict between two common Muslims, and somehow sow the seed of dissension and discord between the Muslims, and injure the love and awe of the Holy Prophet(sa). However, he was met with absolute failure, and was made to drink from the goblet of humiliation at the hands of his own son in such a manner that he perhaps never forgot it until his last breathe.
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The Great Calumny

However, who knows the mischief with which the dispositions of the hypocrites of Madīnah were leavened. Nothing would open their eyes. Quite the contrary, every failure would further intensify their mischief and sedition. On the return of this very journey, another dangerous conspiracy was hatched, which was many times greater than the one alluded to above, with respect to its type and seditious influence. That is to say, the incident of the famous calumny against Ḥaḍrat ‘Ā’ishah Ṣiddīqah(ra), which took place whilst returning from this very Ghazwah.1 This false allegation was similar in nature to the aspersion hurled at Ḥaḍrat Maryam, the mother of Ḥaḍrat Jesus(as), or Sīta, the wife of Rāmchandar Jī by evil people. It seems more appropriate to describe this incident in the words of Ḥaḍrat ‘Ā’ishah(ra) herself, because it is an extremely detailed and interesting account, which not only provides reliable details relevant to the actual occurrence, but also sheds ample light on the civilisation and custom of that era. Hence, crucial extracts from the narration of Bukhārī as related by Ḥaḍrat ‘Ā’ishah(ra) are presented below. Ḥaḍrat ‘Ā’ishah(ra) relates:

“It was a custom of the Holy Prophet(sa) that when he intended to embark on a journey, he used to draw lots amongst his wives, then he would take along with him the one on whom the lot fell. On one occasion, before a Ghazwah, he drew lots in the same manner, and the lot fell on me. Thus, the Holy Prophet(sa) took me along. This was the time when injunctions on Pardah had already been revealed. Hence, during this journey, I would sit in a litter, and it would be placed on the back of a camel. Wherever a halt was made, it would be placed on the ground. When the Holy Prophet(sa) set back after having finished from his Ghazwah, and we approached near the city of Madīnah, one night, the Holy Prophet(sa) ordered a departure. When I heard this announcement, I left to one side, away from the army, in order to attend to the call of nature, and returned after I had finished. When I returned to my camel, I found that my necklace had been lost. I went back in search of it and was delayed a short while. In the meantime, those who had been appointed to lift my litter and place it on the back of the camel arrived, and assuming that I was in the litter, lifted it and placed it on the camel, and marched on with the army. In that era, women were light in weight and flesh did not accumulate their bodies in abundance, as they used to eat only a little food, due to difficult times. The attendants, therefore, did not suspect that I was not already in the litter. Then, at the time, I was still a young girl. In any case, when I returned after finding my necklace, lo and behold, the army had left, and the plain was empty. I became extremely worried, but I thought to myself that I should remain at my place, because when people realize that I had been left behind, they would surely return. Therefore, I sat on my spot and was soon overcome by sleep. Now, it so happened that Ṣafwān bin Mu‘aṭṭal was a Companion, whose duty was to stay behind the army (so that fallen items, etc., could be safeguarded). When he arrived from behind the army and reached my resting place just before dawn, he found me sleeping there alone. Since he had already seen me prior to the revelation of injunctions relevant to Pardah, he recognized me immediately, upon which he became flustered and said:

2[image: ]

I was awakened by his voice, and upon seeing him, immediately veiled my face with my head cover. By God, he did not say a word to me, nor did I hear any words from him except for the ones just mentioned. After this, he brought forward his camel and made it kneel close to me. Then he placed his foot upon its knees (so that it would not stand up suddenly). I mounted upon the camel, and Ṣafwān began to walk ahead, leading it by its halter, until we finally reached the place where the Muslim army had setup camp. This is the account, due to which those who were to be ruined, ruined themselves. The key proponent who was responsible for spreading this slander was ‘Abdullāh bin Ubayy bin Sulūl, chief of the hypocrites. After this, we reached Madīnah, and it so happened that as soon as we arrived, I fell ill, and this illness lasted for one month. During this time, the forged statements of the slanderers were noised widely and rumours were spread. However, until then, I had absolutely no notion of this calumny. One thing I did notice, however, was that during my period of illness, the Holy Prophet(sa) did not extend to me the usual affection and kindness that I was accustomed to, and this troubled me greatly. When the Holy Prophet(sa) would visit me, he would only say, “How are you feeling now?” Then he would return. This grieved me deeply. I remained unaware in this state, and my illness rendered me very weak and frail. During these days, I learnt of the scandal which was being propagated about me by chance from a lady named Ummi Miṣṭaḥ, who was distantly related to us as well. Furthermore, I learnt that her son Miṣṭaḥ was also among those who had slandered me. When I heard these things, I forgot about my actual illness, and it was as if another illness took hold of me. After this, when the Holy Prophet(sa) came to visit me as usual and asked, “How are you feeling now?” I submitted, “O Messenger of Allāh! If you permit, may I go to the home of my parents for a few days?” The Holy Prophet(sa) granted permission and I went to them. My purpose in doing so was to investigate as to whether such things were actually being said about me. As such, I went there and inquired of my mother. My mother said, “O Daughter! Worry not, it is common that when a person has more than one wife, and he loves one more than the others, other women spread scandal. I spontaneously said, “Holy is Allāh! Holy is Allāh! Are people actually saying these things about me?” Then I began to weep, and my tears would not stop. I did not sleep all night. At dawn, I was still weeping. On that day, the Holy Prophet(sa) called ‘Alī bin Abī Ṭālib(ra) and Usāmah bin Zaid(ra) to seek their counsel, because there had been quite a delay in revelation being sent down (and the Holy Prophet(sa) was very worried in respect to this matter). The Holy Prophet(sa) asked both of them, “In the current state, when such things are being said what shall I do? Shall I sever my relations with ‘Ā’ishah?” Usāmah(ra) submitted, “O Messenger of Allāh! ‘Ā’ishah(ra) is your wife (i.e., as God the Exalted has chosen her to be your wife, then He has done so considering her to be worthy), and By God, We know nothing but goodness with respect to ‘Ā’ishah.” However, (taking the distress of the Holy Prophet(sa) into consideration), ‘Alī(ra) said, “O Messenger of Allāh! Allāh the Exalted has not put you in difficulty, and there are plenty of women other than ‘Ā’ishah(ra). Nonetheless, (I know nothing of the actual incident), inquire of the household maid, perhaps she knows something and may be able to tell you the actual truth.” Upon this, the Holy Prophet(sa) called for his maid and inquired, “Have you ever seen anything in ‘Ā’ishah(ra) as may be considered suspicious?” Barirah responded, “I swear by that God who has sent you with the truth, I have never seen anything evil about her, except that on account of her young age, she is a bit careless. It often happens that she leaves the dough exposed and falls asleep, while the goats come and consume it. 

On the same day, the Holy Prophet(sa) delivered an address in the mosque and said, “I have been given great grief with respect to my family. Is there anyone from among you who can put an end to this? By God, I know nothing of my wife except piety and goodness. Moreover, I also consider the man who has been mentioned in this connection to be pious. He has never come to my home in my absence.” Upon hearing this address of the Holy Prophet(sa), Sa‘d bin Mu‘ādh, chief of the Aus tribe stood up and submitted, “O Messenger of Allāh! I shall put an end to this. If this person is from our tribe, we consider him worthy of death, and shall sever his head at once. If he is from our brethren (i.e., from the Khazraj tribe), even still, we are prepared to do as you command.” Upon this, Sa‘d bin ‘Ubādah, chief of the Khazraj tribe stood up, and though he was a righteous man, at the time, he was overcome by ignorant indignation and said, “You have spoken a lie. By God! You shall not kill a man from our tribe, nor do you possess the power to do so. If such a person had been from among your tribe, you would not have said such a thing.” Upon this, Usaid bin Ḥuḍair, a chief of the Aus, who was the paternal-cousin of Sa‘d bin Mu‘ādh, stood up and addressed Sa‘d bin ‘Ubādah saying, “Sa‘d bin Mu‘ādh is not a liar, rather, you are a liar and a hypocrite at that, for you argue on behalf of the hypocrites. This exchange of remarks incensed some from among the Aus and Khazraj, and an altercation almost broke out, but the Holy Prophet(sa) who was still standing on the pulpit admonished everyone and diffused the situation. Then, the Holy Prophet(sa) descended the pulpit and left. My state was the same as usual, in that my tears would not stop, nor could I sleep. I remained as such for two whole nights and one day. I felt as if my liver would burst into pieces.

I was sitting by my parents in this very state, weeping, when a lady from the Anṣār sought permission and entered, and began to weep with me in a sympathetic manner. At this, the Messenger of Allāh(sa) arrived and sat down next to me. This was the first day that he had sat down with me after the calumny. A month had elapsed but no divine revelation had been sent down in my case. The Holy Prophet(sa) recited the Kalimah, praised God, then he addressed me saying, “O ‘Ā’ishah! I have been informed such and such thing about you. If you are innocent, I trust that God shall affirm your innocence. If, however, you have committed a mistake, you should seek forgiveness from God and bow before him, because when a person bows before God confessing his sin, Allāh accepts his repentance, and shows Mercy to him.” When the Holy Prophet(sa) had finished his address, I noticed that my tears had dried away completely, and there was absolutely no sign of them. At that time, I looked to my father and mother, and asked them to respond on my behalf, but they said, “By God! We do not know what to say in response.” At the time, I was a young girl and did not know much of the Qur’ān, but, being disappointed by my parents, I submitted to the Holy Prophet(sa) myself, “By God, I am aware that certain things which people have rumoured about me have reached you, and you have been affected by these statements. Hence, if I advocate my innocence, you shall doubt me, but if I accept myself as being guilty, despite my being innocent, you shall believe me. By God, I find myself in the situation of the father of Joseph(as), who said:

3[image: ]

That is to say, patience is better for me, and it is Allāh alone Whose help I seek against what these people assert.” Upon saying this, I turned to the other side and at the time I had firm conviction that since I was innocent, Allāh the Exalted would quickly manifest my innocence. However, I did not imagine that a Qur’ānic revelation would be sent down to clear me of the charges, and that God the Exalted would declare my innocence in His manifest word. I thought that perhaps the Messenger of Allāh would be shown a vision, etc. by Allāh the Exalted in this regard. However, by God, the Holy Prophet(sa) had not yet left this sitting, nor had any other person of the household left, when he was overtaken by the state which he would experience upon the receipt of divine revelation. Though it was a cold day, drops of perspiration began to fall from his countenance, and after sometime this state left him. The Holy Prophet(sa) smiled and looked towards me saying, “O ‘Ā’ishah! God has affirmed your innocence.” At this, my mother spontaneously said, “O ‘Ā’ishah! Get up! Thank the Messenger of Allāh.” At the time, since my heart was saturated with gratitude to God, I said, “Why should I thank the Holy Prophet(sa), I am thankful to my Lord alone, who has affirmed my innocence.” It was then that the verses of Sūrah Nūr were revealed, which begin with the following words:

4[image: ]

When my innocence had been affirmed, my father Abū Bakr, who would grant regular support to Miṣṭaḥ bin Uthāthah due to his poverty and kinship, swore that as Miṣṭaḥ had taken part in slandering ‘Ā’ishah, he would no longer render him this support. However, shortly thereafter, divine revelation was received that such an action was most displeasing, upon which, Abū Bakr reinstated his allowance. Moreover, prior to my being absolved, the Holy Prophet(sa) inquired of Zainab bint Jaḥash as to her opinion of me, and she responded, “O Messenger of Allāh! I consider ‘Ā’ishah to be a pious and God-fearing lady.” This was despite the fact that from among all the wives of the Holy Prophet(sa), Zainab was the only one who competed with me and acted as my rival. However, due to her virtue, Allāh the Exalted saved her from taking part in this calumny.”5

I have written this lengthy narration of Ḥaḍrat ‘Ā’ishah(ra) on the thought that firstly, as far as this issue is concerned, it is the most detailed and well-composed of all narrations. The facts which are ascertained from the narrations related by other narrators in parts, have been brought together in this sole narration. In addition to this, such enlightening insight is derived from this narration on the domestic life of the Holy Prophet(sa) that no historian can disregard it. Then, with regards to authenticity, this narration is of such an exceptionally high calibre that it leaves no room for uncertainty and doubt. Now, one should contemplate the magnitude of this conspiracy hatched by the hypocrites. The motive was not only to attack the honour of a chaste, extremely righteous, pious lady, rather, the greater objective was to directly destroy the honour of the Founder of Islām, and to dangerously shake the Islāmic society. This filthy and vile propaganda was spread by the hypocrites in such a manner that simple, yet loyal Muslims were caught in this snare of deception. The names of Ḥassān bin Thābit(ra), the poet, Ḥamnah bint Jaḥash, the sister of Zainab bint Jaḥash(ra), and Miṣṭaḥ bin Uthāthah, have especially been recorded.6 However, it is a testimony to her lofty character that Ḥaḍrat ‘Ā’ishah(ra) forgave them all, and did not harbour a grudge against them in her heart. As such, it is mentioned that after this occurrence, whenever Ḥassān bin Thābit would come to visit Ḥaḍrat ‘Ā’ishah(ra), she would receive him graciously. On one occasion, when he presented himself before Ḥaḍrat ‘Ā’ishah(ra), a Muslim named Masrūq, who was present as well, became astonished and said, “What! Do you grant Ḥassān the permission of audience?” Ḥaḍrat ‘Ā’ishah(ra) responded, “Let it be, the poor man has lost his sight, is this not misery enough? Then, I cannot forget that Ḥassān would compose verses in support of the Holy Prophet(sa) against his enemies.” Hence, Ḥassān was granted permission, upon which he came in and sat down. He spoke a verse in praise of Ḥaḍrat ‘Ā’ishah(ra):

[image: ]

“She is a pure and chaste woman, who possesses wisdom and foresight, and her position is above and beyond doubt and uncertainty; she does not eat the flesh of upright and innocent women, i.e., she does not slander them, nor does she speak ill of them in their absence.”

When Ḥaḍrat ‘Ā’ishah(ra) heard this couplet, she said, [image: ] and in another narration the words [image: ] have been related, meaning, “What about your own state, you did not prove to bear this quality, i.e., you took part in leveling an accusation against me though I was innocent.”7 Let us witness the Arabic scholarship, or prejudice, of Mr. Muir, who translates the above-mentioned couplet in an absolutely incorrect manner, in contradiction to the rules of Arabic grammar, and asserts that Ḥassān(ra) praised the slender body of ‘Ā’ishah(ra), who in turn taunted him on his large figure.8

9[image: ]

Mr. Muir has also committed other blatant mistakes in relating this incident. For example, he writes that Ṣafwān(ra) and ‘Ā’ishah(ra) were unable to catch the army en-route, and then openly entered Madīnah before the gaze of all,10 even though this is absolutely incorrect and categorically baseless. The Aḥādīth and history both substantiate that Ṣafwān and Ḥaḍrat ‘Ā’ishah(ra) managed to catch up to the Muslim army en-route in only a few hours.11 Thankfully enough, however, in relation to the actual calumny itself, Mr. Muir accepts the innocence of Ḥaḍrat ‘Ā’ishah(ra). As such, he writes:

“Little remark is needed regarding the character of Ayesha, and the alleged message from above to which it gave occasion. There are not materials sufficient for deciding upon the chargest brought against her, and the question is immaterial.”12

In terms of logic and narration, this allegation proves to be clearly false and forged, because except for the absolutely coincidental occurrence that Ḥaḍrat ‘Ā’ishah(ra) was left behind by the Muslim army, and then she caught up to it in the company of Ṣafwān(ra), the slanderers had nothing else in their hands. In other words, there were no witnesses, nor any further evidence; and of course, until a charge is substantiated, it cannot be accepted as true. Especially if the objection relates to such people whose life is proof of the purity of their dispositions. However, for the additional satisfaction of the Muslims and so that a fundamental rule could be established in relation to such cases for the future, divine revelation was sent down. This revelation confirmed the innocence of Ḥaḍrat ‘Ā’ishah(ra) and Ṣafwān(ra), and declared the aspersion as being completely false. Furthermore, it also presented such a fundamental law to the world with regards to occurrences of this nature, that the honour and dignity of the people, peace and harmony of society, and protection of the morality of the community was heavily based upon it. The foundation of this law was on the following rules:

Firstly, every person by default should be considered chaste and pure. In other words, every person should be considered innocent until definitive and categorical evidence is not presented against his purity and chastity.

Secondly, the honour and respect of a person is an extremely valuable thing, which should be especially safeguarded in comparison to all the other things of this world.

Thirdly, the propagation of indecency erases the fear of sin and destroys the morality of society, therefore it must be prevented.

Fourthly, when it is absolutely necessary that a criminal receives a punishment for adultery that serves as an example to others, it is also necessary that a person who makes a false accusation not be left without punishment.

In the context of these principles, the Holy Qur’ān presents the following law:

[image: ]

“A person who accuses another for having committed adultery (or fornication) is obliged to present at least four reliable eye-witnesses. If such a person presents these witnesses, the crime shall be established and the criminal shall be punished with a hundred lashes. In the administering of this punishment, no pity and leniency should be exercised. Moreover, this punishment should be administered openly in public so that it serves as a lesson for others. However, if the one to level this objection is unable to prove his claim according to the above-mentioned method, the defendant shall be considered innocent, and the claimant shall receive a punishment of eighty lashes for having levelled a false accusation. Furthermore, until such people reform themselves, their testimony is not to be accepted in any matter.”13

In this verse of the Holy Qur’ān, the justice in the punishment appointed for an adulterer is obvious, and there is no need to say anything in this respect. However, the severity in the punishment for those who level a false allegation may be objectionable to simple minded individuals. In actuality, the truth behind this is that it is an extremely dangerous and injurious action to level a false accusation against someone in such a case. In addition to unjustly and falsely attacking the most valuable possession of an individual, this also results in a most foul influence upon the morality of society. If such things are openly noised in society, the fear of the evil in adultery shall begin to diminish in the hearts of people and weaker dispositions shall begin to incline towards indecent thoughts. As a result, the climate of the country and nation shall become polluted with poison. Hence, it was necessary for a very strict punishment to be proposed for those who raise false allegations, so that except for a truthful person, no one else musters the courage to file a charge of this nature, and so that only such a person comes forward with an accusation, who actually possesses definitive proof. If someone is skeptical that Islām has employed undue rigidity in the matter of presenting evidence, in that four eye-witnesses to establish the crime is a stringent condition, this would be a superficial doubt. It is necessary to devise a satisfactory method by which to establish a crime. Why should an extremely solid and definitive method for the establishment of evidence not have been formulated to prove a crime, in which the most valuable possession of an individual is attacked, and the misuse of which creates an immensely dangerous and crude influence upon the peace and harmony of society, and upon the morals and values of a nation? This is especially taking into account that throughout the world, a generally accepted rule in the formulation of law is that it is far more preferable for a criminal to be considered innocent, as opposed to an innocent person being declared guilty.

At this instance, the question may also arise as to why a physical punishment has been prescribed for a person guilty of adultery. The response to this is that the philosophy of punishment in Islām is based on the principle that the type of punishment administered should be according to the nature of the crime committed, so that the prime objective of the punishment itself, which is reformation, may be brought about. Therefore, since the crime of adultery specifically relates to the dominance of physical passion and a lack of control, it was necessary to prescribe a physical punishment in this respect. In this manner, by administering pain to the physical faculties, a criminal may be directed towards reformation. Similarly, those who level false allegations receive physical punishment, because a person who raises a false accusation of adultery against another person and wishes to disgrace and inflict physical punishment upon someone else, should receive the same punishment he wished to inflict upon an innocent person, and thus be brought to his senses. In this manner, such punishments serve as a lesson for others, and both country and nation are safeguarded from foul influences. 14[image: ]
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Marriage of Juwairiyah bint Hārith(ra)

Among the prisoners taken captive belonging to the Banū Muṣṭaliq, was Barrah, the daughter of Hārith bin Abī Darrār, the chief of this tribe. She was married to Musāfi‘ bin Ṣafwān, who died in the Ghazwah of Muraisī‘.1 According to custom, these prisoners were divided amongst the Muslim warriors, and as per this division, Barrah bint Hārith was given in to the guardianship of Thābit bin Qais(ra).2 In order to secure her freedom, she settled an agreement of Mukātabat with Thābit bin Qais(ra) that if she paid such and such amount as a ransom, she would be set free. After this agreement, Barrah presented herself before the Holy Prophet(sa) and related the entire account. She told the Holy Prophet(sa) that she was the daughter of the chief of Banū Muṣṭaliq, and requested assistance from the Holy Prophet(sa) in order to pay the value of the ransom. The Holy Prophet(sa) was deeply touched by her story. Perhaps with the thought that as she was the daughter of a chieftain of a renowned tribe, and through a relationship with her, preaching would become easier in this tribe, the Holy Prophet(sa) intended to free her and marry her. As such, the Holy Prophet(sa) sent a proposal himself and upon her agreement, he paid the value of her ransom and married her.3 When the Companions noticed that their Master had endowed the honour of marriage to the daughter of the chief of Banū Muṣṭaliq, they considered it disrespectful to the Holy Prophet(sa) to keep his spousal relatives as prisoners. In this manner, a hundred households, i.e., hundreds of captives were immediately released without ransom at once. It is for this reason that Ḥaḍrat ‘Ā’ishah(ra) would say that Juwairiyah (the Holy Prophet(sa) changed her name from Barrah to Juwairiyah) proved to be immensely blessed for her people.4 As a result of this relation, and benevolent treatment, the people of Banū Muṣṭaliq were very quickly influenced by the doctrine of Islām, and entered into his circle of followers.

The wisdom in changing the name Barrah was that the name ‘Barrah’ means ‘piety,’ and the Holy Prophet(sa) did not like that if it so happened that Barrah was not at home, and someone came to inquire as to whether Barrah was at home or not, such a person should receive the answer that Barrah was not at home. At the outset, the inference of such an answer would be that piety and blessings had ceased to exist in the home of the Holy Prophet(sa).5 This is a very minor point, but sheds great light on the degree of love, which the Holy Prophet(sa) held in his heart for piety and purity.

Another narration which is related with regards to the marriage of Ḥaḍrat Juwairiyah(ra) is that when her father presented himself before the Holy Prophet(sa) to seek her release, he became a Muslim due to the Grace of the company of the Holy Prophet(sa). Then, upon receiving a proposal from the Holy Prophet(sa), he gladly and happily married his daughter off to the Holy Prophet(sa) himself.6 In another narration it is related that Hārith, the father of Juwairiyah presented himself before the Holy Prophet(sa) and said, “I am the chief of my people, my daughter cannot be kept in captivity this way.” The Holy Prophet(sa) said, “Juwairiyah should be asked that if she wishes to be set free and return, we are prepared to release her. However, if she wishes to remain with us, she is most welcome.” When this was inquired of Juwairiyah, she decided to become a Muslim and remain in the company of the Holy Prophet(sa), upon which the Holy Prophet(sa) released her and married her.7
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Permission for Birth Control

In this Ghazwah, i.e., the Ghazwah of Banū Muṣṭaliq, upon the inquiry of various Companions, the Holy Prophet(sa) said that he does not consider it unlawful to practice birth control. In other words, the Holy Prophet(sa) declared that on the basis of necessity or wisdom, it is lawful for a man to employ any such method by which his wife does not become pregnant as a result of intercourse.1

In light of this edict, it is permissible for a Muslim to employ birth control for the health and well-being of his wife or children, or for any other genuine purpose. However, as derived from a Qur’ānic verse, Islām does not permit the use of birth control for the fear of poverty or financial difficulty,2 nor does it permit the use of such methods without the wife’s permission.3 Although this was a very insignificant issue in those times, but in the current day and age, it has taken on quite a bit of significance and interest.
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Chapter 10

Siege of Madīnah and Delicate State of the Muslims, Failure of the Disbelievers and Reality of Miracles


Battle of the Confederates or Battle of the Ditch - Shawwāl 5 A.H. (February/March 627 A.D.)

Now we enter that period of Islāmic history, when the animosity of the Arabian tribes against Islām not only reached its heights, rather, they gathered their strength and firmly resolved to uproot Islām with a unified plan. However, divine power was manifested in such a manner that this very unity bore the seed of failure. This edifice was still being constructed when its foundations became hollow and began to crumble. The details are that although the Quraish of Makkah and the tribes of Najd known as the Ghaṭafān and Sulaim, were already thirsty for Muslim blood and remained forever engaged in schemes to attack Madīnah, until now they had not yet collected their forces in a single field to oppose Islām. When the people of Banū Naḍīr, which was a Jewish tribe, were exiled from Madīnah due to their treachery and sedition, their chieftains forgot this noble, nay, benevolent treatment of the Holy Prophet(sa) and proposed among themselves to collect the dispersed forces of the whole of Arabia at one place in an attempt to expunge Islām.1 Since the Jewish people were very clever and cunning, and possessed great mastery in hatching such conspiracies, their seditious efforts proved to be successful; the tribes of Arabia came together in the field of battle as one against the Muslims.

Among the Jewish chieftains, Salām bin Abil-Ḥuqaiq, Ḥuyayy bin Akhṭab and Kinānah bin Ar-Rabī‘ were primarily responsible for this uprising.2 These mischief-makers set out from their new homeland of Khaibar and toured the tribes of Ḥijāz and Najd, but before anything else, they reached Makkah and brought the Quraish onboard.3 In order to please the Quraish, they even said that their religion (polytheism and idol worship) was better than the religion of the Muslims.4 Then, they travelled to Najd  and allied with the Ghaṭafān tribe5 and prepared the branches of this tribe such as the Fazārah, Murrah and Ashja‘, etc., to go forth with them.6 After this, due to the incitement of the Quraish and Ghaṭafān, the tribes of Banū Sulaim and Banū Asad also joined this chain of unity in opposition of Islām.7 Along with this, the Jews sent word to their ally the Banū Sa‘d, and incited them to stand in aid of them.8 In addition to this strong coalition, the Quraish brought aboard many people from among the surrounding tribes who were subservient to them.9 Finally, after full preparation, these bloodthirsty beasts of the Arabian desert overflowed into Madīnah in the likeness of a grand flood with the intention  of annihilating the Muslims. They resolved that until they had expunged the Muslims from the face of the earth, they would not return.

This grand army of the disbelievers is estimated to have been from between 10,00010 to 15,000 men;11 rather, in light of certain narrations, 24,000 men.12 Even if the estimate of 10,000 is taken as correct, at that time, this number was so great that perhaps prior to this, such a large number had never taken part in the tribal wars of Arabia. The arrangement was such that the overall leader or commander in chief of the entire army was Abū Sufyān bin Ḥarb,13 who also lead the individual contingent of the Quraish as well.14 The tribes of Ghaṭafān were collectively lead by ‘Uyainah bin Ḥiṣn Fazārī, and under him, there was a separate commander for each tribe. The commander of the Banū Sulaim was ‘Abdi Sufyān Shams, while the Banū Asad were lead by Ṭulaiḥah bin Khuwailid.15 Food and drink, as well as equipment of war was ample in all respects. This army began to march towards Madīnah in Shawwāl 5 A.H., i.e., February or March 627 A.D.16

It was difficult for such a big army to keep its movements secret, and then, the intelligence system of the Holy Prophet(sa) was also very well organised. Hence, the army of the Quraish had only just left Makkah when the Holy Prophet(sa) received news, upon which he gathered the Companions and sought counsel in this regard. In this consultative meeting, a sincere Companion from Iran named Salmān(ra), the Persian, was also present. His acceptance of Islām has already been alluded to above. Since Salmān(ra), the Persian, was knowledgeable in non-Arab strategy of war, he proposed that a long and wide ditch be dug around that part of Madīnah, which was insecure, in order to defend themselves. The idea of a ditch was a novel concept for the Arabs, but upon learning that this method of war was generally prevalent among the non-Arab world, the Holy Prophet(sa) accepted this proposal.17 The city of Madīnah was secure on three fronts to some extent. Due to the walls of a continuous succession of homes, thick trees and large rocks, these fronts were protected from a sudden attack by the army of the Quraish. It was only from the front facing towards Syria that the enemy could swarm upon Madina. For this reason, the Holy Prophet(sa) instructed that a ditch be dug along the unprotected side of Madīnah.18 Under his own supervision, the Holy Prophet(sa) had the lines of the ditch marked out and divided the ditch into segments of fifteen feet each, after which he divided this work amongst groups of ten Companions.19

In the division of these parties, a friendly debate arose as to which group Salmān(ra), the Persian, would be counted amongst. Would he be counted amongst the Muhājirīn, or due to his having arrived in Madīnah prior to the advent of Islām, would he be considered a part of the Anṣār? Since Salmān(ra) was the originator of this idea and despite being of old age, was an active and strong man, both groups desired to include him among themselves. Eventually, this disagreement was presented before the Holy Prophet(sa). Upon hearing the arguments of both parties, he smiled and said, “Salmān is from neither one of these parties, rather, [image: ], i.e., ‘Salmān is to be counted from amongst the members of my family.’”20 From then on, Salmān received the honour of being known as a family member of the Holy Prophet(sa).

Hence, after the plan of digging a ditch had been finalised, the Companions came into the field of battle dressed as labourers. The work of excavation was not an easy task, and then, the cold season was also in full force, due to which the Companions were made to bear severe hardships. Moreover, since all other business came to a halt, those people who earned their bread and butter on a daily basis, and there were many such people from among the Companions, were compelled to bear the adversity of hunger and starvation as well. Furthermore, since the Companions did not have servants and slaves, all of them had to work with their own hands.21

Within these parties of ten, there was a further division of work, where certain men would dig and others would fill this excavated earth and stones in baskets carried on their shoulders and throw it away. The Holy Prophet(sa) would spend most of his time near the ditch and would often join the Companions in digging and transporting the dirt. In order to keep their spirits high, on certain occasions, during the course of work, the Holy Prophet(sa) would begin to recite couplets, upon which the Companions would sing along the same verse with the Holy Prophet(sa). The following couplet recited by the Holy Prophet(sa) has been especially recorded in narrations:

[image: ]

“O Our Lord! True life is that of the hereafter. Make it so by Your Grace, that the Anṣār and Muhājirīn are blessed with your forgiveness and bounty in the life of the hereafter.”22

In response to this couplet, on certain occasions, the Companions would recite the following verse:

[image: ]

“We are those who have taken oath on the hand of Muḥammad(sa), that we shall continue to strive in Jihād until the breath of life remains within us.”23

At times, the Holy Prophet(sa) and his Companions would recite the following verses of ‘Abdullāh bin Rawāḥah:

[image: ]

“O Our Lord! Had it not been for Your Grace, we would not have been guided, nor would we have been able to give charity and alms, and worship You. O God! When You have brought us this far, grant our hearts tranquility in this time of adversity. If we face the enemy, make our steps firm. You are aware that these people have stood up against us in a manner of tyranny and oppression, and their purpose is to turn us away from our faith. But O Our God! By Your Grace, our state is such that when they devise a plan to turn us away from our faith, we repel their design from afar, and refuse to fall victim to their disorder.”24

When the Holy Prophet(sa) would reach the final couplet, he would raise his voice loudly. It is narrated by a Companion that he saw the Holy Prophet(sa) reciting these verses in such a state that his blessed body was completely covered with dirt, due to his transporting soil.25 This was a time of hunger and starvation; and what to talk of the Companions, even the Chief of the Universe (peace and blessings of Allāh be upon him) would starve on many occasions. In order to cope with this pain, the Holy Prophet(sa) would move about with a stone tied to his stomach.26

In this very state of adversity and difficulty, while the ditch was being dug, a stone which simply refused to break was excavated. The state of the Companions was that due to three days of continuous starvation, they fell faint. Unable to succeed in this task, they finally presented themselves before the Holy Prophet(sa) and submitted, “There is one stone which knows no breaking.” At the time, the Holy Prophet(sa) had also tied a stone on his stomach due to hunger, but he immediately went there upon their request and lifting an axe, struck the stone, in the name of Allāh.27 When iron hit stone, a spark flew, upon which the Holy Prophet(sa) loudly said, “God is the Greatest!” Then he said, “I have been granted the keys of the kingdom of Syria. By God, at this time, I am beholding the red-stone palaces of Syria.” His stroke had somewhat crushed a portion of the stone. The Holy Prophet(sa) wielded the axe a second time in the name of Allāh, which caused a spark again, upon which the Holy Prophet(sa) said, “God is the Greatest!” Then he said, “This time, I have been granted the keys of Persia, and I am witnessing the white palaces of Madaen.” Now, the rock had been broken to a large degree. The Holy Prophet(sa) wielded the axe yet a third time, which resulted in another spark and the Holy Prophet(sa) said, “God is the Greatest!” Then he said, “Now, I have been endowed the keys of Yemen, and by God, I am being shown the gates of San‘a at this time.” Finally, the rock was broken completely. In another narration it is related that on every occasion, the Holy Prophet(sa) would loudly proclaim the Greatness of God and after the Companions would inquire, he would relate his visions.28 After this temporary hindrance had been removed, the Companions engaged in their work once again. These were visions of the Holy Prophet(sa). In other words, during this time of affliction, Allāh the Exalted created a spirit of hope and delight amongst the Companions by showing the Holy Prophet(sa) visions of the future victories and prosperity of the Muslims. However, apparently at the time, the circumstances were of such difficulty and hardship that upon hearing these promises, the hypocrites of Madīnah mocked the Muslims saying, “They do not even possess the strength to step out of their own homes and are dreaming of the kingdoms of Caesar and Chosroes.”29 However, in the estimation of God, all of these bounties had been decreed for the Muslims. Therefore, these promises were fulfilled at their respective times. Some were fulfilled in the last days of the Holy Prophet(sa), while most were fulfilled in the era of his Khulafā’, and thus, became a source of increasing the Muslims in faith and gratitude.

On this very occasion, a faithful Companion of the Holy Prophet(sa) named Jābir bin ‘Abdullāh(ra) noticed signs of weakness and starvation on the countenance of the Holy Prophet(sa), and sought permission to go home for a short while. Upon arriving at home, Jābir(ra) said to his wife, “It seems as if the Holy Prophet(sa) is in great hardship due to extreme hunger. Do you have something to eat?” She responded, “Yes, I have some barley flour and one goat.” Jābir(ra) states, “I slaughtered the goat and kneaded the flour into dough. Then, I said to my wife, ‘You prepare the food, while I present myself before the Holy Prophet(sa) and request him to come over.’” My wife said, “Look here, do not embarrass me. The food is very little. Do not bring too many people along with the Holy Prophet(sa).” Jābir(ra) goes on to relate, “I went and almost in a whisper submitted to the Holy Prophet, ‘O Messenger of Allāh! I have some meat and barley dough and have asked my wife to prepare the food. I would request you to come over with a few Companions and eat at our home.’” The Holy Prophet(sa) said, “How much food do you have?” I submitted that we have such and such amount. The Holy Prophet(sa) said, “It is plenty.” Then, the Holy Prophet(sa) cast a glance around him and called out in a loud voice, “O company of the Anṣār and Muhājirīn! Come along. Jābir has invited us to a meal. Let us go and eat.” At this voice, about 1,000 hunger-stricken Companions joined the Holy Prophet(sa). The Holy Prophet(sa) instructed Jābir(ra), “Go home quickly and tell your wife that until I arrive, she should not take the cooking pot off the stove, nor should she begin to prepare the bread.” Jābir hurried home at once and informed his wife. The poor lady became extremely worried, because the food was only enough for a few, and since a multitude of people were on their way, she had no idea what to do. However, when the Holy Prophet(sa) arrived, he very calmly prayed and said, “Now begin baking the bread.” After this, the Holy Prophet(sa) began to slowly distribute the food. Jābir(ra) relates, “I swear by that Being, in Whose hand is my life, that this food sufficed for everyone and all ate their fill. Our pot was still boiling and the dough had not been used up completely.”30
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Reality of Miracles

In addition to Bukhārī, this narration has been related in many other books of Ḥadīth and history as well. This incident is proven to be absolutely true in terms of principles of testimony and narration, all of its narrators are reliable and the first narrator has related his own eye-witness account. Therefore, despite the fact that an incident has been related in this narration which is against the general and known law of nature, I was not reluctant in including it in the context of this historical account. In actuality, with regards to incidents of this nature, there are four points, which are to be investigated in terms of rationality and Sharī‘at:

Firstly: The incident should be established by reliable eye witnesses. In other words, there should be no reasonable doubt in the occurrence having taken place in terms of principles of testimony.1

Secondly: The incident should not possess any such aspect, which contradicts a clearly mentioned custom of God the Almighty, an unconditional promise or well-known attribute of God.2 For it is absolutely impossible for such miracles and wonders to be manifested by God, which result in an allegation being levelled upon the very Being of God himself in one way or another.

Thirdly: The incident should be of such nature that from one aspect or another, it is found to be above and beyond human intellect and human intervention, so that this may serve as an indication that its source is not the human heart and mind, but a more Supreme Being.3

Fourthly: To some extent, the incident should possess an aspect of concealment. In other words, the state should not be such whereby a person is brought to a level where he, as if, beholds the Being and attributes of God the Exalted and the truth of His Messengers, etc., in plain sight; and the truth becomes so plainly obvious that no possibility of any kind of doubt remains. For example, no one can entertain a doubt as to the existence of the sun. For if such miracles were to be manifested, the very purpose of faith would be lost and to believe would no longer be worthy of spiritual reward.4

With regards to the last point, it should be remembered that there are different levels of the veil of concealment, which is maintained in miracles. In other words, there is more secrecy in certain miracles, and relatively less secrecy in others. In this respect, miracles can be categorized into two types:

Firstly, the custom of God the Exalted demonstrates and logic also dictates the same, that those miracles which are manifested for the guidance of non-believers and as the completion of proof against them, are covered with more obscurity. In miracles of this nature, only enough light is shown as may faintly show the way to a person. Research scholars have written that the example of a miracle in general can be likened to the glow of a moonlit night, with some clouds. Upon the manifestation of this light, those people who still possess the faculty of sight are able to find their way, while those who are blind or suffer from nyctalopia, or have covered their eyes with the veil of prejudice, are unable to receive guidance towards the right path.5 Therefore, despite the manifestation of these kinds of miracles, the distinction between a good-natured and evil person is maintained and the spiritual reward of faith is not done away with. The second category is of such miracles as are manifested upon those believers, who have already derived light from the first category of miracles and taken the right path. For such people, the level of concealment is naturally decreased. Often, they are shown such miracles, which are not as clear as plain sight, but the veil of concealment is relatively less than in the first category. The purpose of this is so that these people can progress towards a lofty status in their faith and divine understanding. As such, Allāh the Exalted states in the Holy Qur’ān that faith begins with belief in the unseen and then according to his capacity, a person gradually progresses through the ranks of being among the righteous, the martyrs, the truthful and prophethood.6 Obviously, as the level of one’s faith continues to progress, the manner in which miracles are manifested also changes accordingly, and the veils of secrecy continue to decrease. Hence, the word ‘Shahīd’7 refers to such a person whose veils of secrecy have been lessened.

Now if the above-mentioned occurrence is analysed in light of this fundamental principle, no real objection remains. The reason being that in light of principles of testimony and narration, it is firmly established that this incident actually took place and no room for reasonable doubt remains. Moreover, the incident in question does not contradict any explicit custom of God, unconditional promise or well-known attribute of God. Furthermore, this incident exhibits a spectacle of divine might as is beyond the power of man. Moreover, since this incident was only witnessed by the believers and its fundamental purpose was to increase them in faith, the veil of concealment in this miracle was relatively less. Yet, despite this, the account was not like a vision as conspicuous as plain sight, where no possibility of interpretation remains from any angle and its hidden reality becomes evident like the noon sun. For example, the possibility exists that in certain circumstances, due to hidden factors, the human stomach may undergo such extraordinary changes that it begins to feel satiated with an amount of food which is far less than its average intake, and so on and so forth.

Now remains the issue that in this Ḥadīth an incident has been related, which apparently seems to contradict our general experience and known law of nature. In response to this, firstly, it is a very difficult task to define the limits of the law of nature. In fact, such a task is actually impossible. To categorically and conclusively specify that such and such things are within the law of nature while others are not is a very big claim, which no sensible individual can dare to make. The truth is that when a certain occurrence has practically taken place and a community of wise and truthful people have witnessed it, then such a thing should become a part of the law of nature; and we should accept that although the law of nature generally manifests itself in such and such way, but on certain occasions, due to hidden factors which we have not yet fully understood, the law of nature manifests itself in other exceptional ways as well. In addition to this, we should also remember that a significant purpose behind miracles is to exhibit such signs related to the truthfulness of the Being and attributes of God the Exalted and His Messengers, by which good-natured people may find a definite route towards the truth and then be facilitated in progressing on that path, and so that they may receive the radiance of light in a world of darkness. For this reason, it is necessary that in one way or another, miracles should possess an aspect, which may be classified as being beyond the power and knowledge of man. Hence, on the one hand where the fundamental purpose of faith demands that at least in the beginning, a state of clear observation should not exist, and the veil of secrecy should remain, on the other hand, in order to bring about living faith, on certain occasions, it is also necessary to remove the veils of concealment to some extent and display a glimpse of hidden verities. The manifestation of the central point of these two independent states is another name for a ‘miracle,’ which due to its reality, has been referred to by the word ‘Āyat,’ i.e., sign or symbol, in the Qur’ānic idiom.

In actuality, the Being of God is so hidden (and rightly so on account of His status), that in order to believe in Him, recognize Him and attain nearness to Him, mere logical and rational conclusions cannot create such certainty in the heart of a human being as is necessary in becoming the foundation for living faith. That is to say, such faith, whereby the Being of God no longer remains to be a mere philosophical notion and is clearly felt and witnessed in the likeness of material things, though very different in nature; and a person becomes able to develop a personal relationship with God, which is the greatest purpose of man’s life. Therefore, it was necessary for such means to be made available by God, which could give birth to such faith in the heart of man and one aspect of these very means are signs, miracles and extraordinary happenings, which are manifested in every era through the Prophets and saints of God, and the examples of which are found among every community and nation.

At this instance, someone may entertain the doubt in his heart that how is it possible for something to manifest itself in contradiction to the general and known law of nature? In response, when the fact of the matter is that such incidents tend to occur and the testimony of a large number of sensible and reliable people have proven its authenticity, and such testimony exists in every era and within every nation, no sensible individual can doubt the truth behind occurrences of this nature. In addition to this, at least for those people who on the whole believe that this world has a Creator and perceive that this world has not come about on its own; rather, has come into existence by the creative design of a Supreme Being, and that this very Supreme Being still governs the universe; and the properties of all things and the laws of nature are working as per the command of this very Hidden Entity; can have no difficulty in understanding that this very Supreme and Powerful Being can make an alteration or exception to His general law at a specific time and under special wisdom. Hence, in the Holy Qur’ān, Allāh the Exalted states Himself:

[image: ]

“Allāh has full power and command over His decree, but most men know it not.”8

In other words, one should not think that as We have created the law of nature, now, Our hands are tied, rather, We have full power and command over Our law as well, and whenever We deem it necessary, can make an alteration or exception in it. This is why research scholars have written that God has instituted two kinds of decree in the world. One is the very same general and known law of nature, which is known as ‘Ordinary Decree,’ according to which this universe continues to function in normal circumstances. Secondly, that distinct decree, which is instituted in special circumstances under special wisdoms, and is known as ‘Special Decree,’ which is manifested in the form of signs and miracles; through which the Being of God shines forth to man with far greater radiance as compared to by His Ordinary Decree.9

However, one should not think that signs and miracles are only manifested through Special Decree and not through Ordinary Decree. Many a time, signs are manifested in such a manner that certain Ordinary Decrees are gathered at one place, or a few Ordinary Decrees are manifested in a most extraordinary sequence, and this remarkable union or extraordinary sequence becomes a kind of sign or miracle. However, this is a vast and sensitive subject and there is no room for an elaborate exposition at this instance.

In summary, the manifestation of signs and miracles is a proven verity, and they have always existed since time immemorial. As such, the account which relates to the feast of Jābir bin ‘Abdullāh(ra) is also a link in this very holy chain. Moreover, since this miracle was only manifested upon the believers, according to divine practice, the veil of concealment in this incident was relatively less. A study of the life of the Holy Prophet(sa) demonstrates that this occurrence was not a sole incident. As a matter of fact, many such occurrences are found to have taken place in the life of the Holy Prophet(sa), which are established by authentic narrations, and God-willing, some of them shall be mentioned ahead at their appropriate place. However, as is apparent from the fundamental purpose of miracles and the Holy Qur’ān also establishes the same, it should be remembered that in miracles, the individual person of the Messenger is only a means or intermediary and the actual moving force is the Being of God. In other words, a Messenger does not have the ability to manifest a miracle when and how he pleases, whenever he so desires. In fact, the phenomenon of miracles is based solely on the Will and Wisdom of God, and He manifests miracles when and how He choses through a Messenger. Although the concentration and prayer of a Messenger absorbs and brings about the occurrence of miracles, but the actual command to manifest a miracle remains with God and His hidden power works its wonders through the Messenger. If a divine commandment is not issued, the personal power of a Messenger cannot manifest miracles and it is obvious that divine command is only issued when a real need or genuine wisdom requires it.

At this instance, it is also necessary to mention that generally, since false and fabricated narrations or exaggerated tales are often publicised in the context of miracles, one must exercise extreme caution in accepting narrations of this kind. Only those narrations should be accepted which are proven to be true in terms of Riwāyat and Dirāyat, and are established as being true according to those fundamental conditions which we have mentioned above. That is to say, they are reliable according to principles of testimony, they do not contradict a divine custom, promise or divine attribute, they possess a characteristic which is beyond human knowledge and power, and the occurrence is not so plainly clear that it contradicts the principle of faith in the unseen. Otherwise, the result shall be that false and fabricated tales will become a part of authentic history and completely conceal the truth and an erroneous understanding of miracles and extraordinary happenings shall become prevalent in the world, which instead of becoming a means of leading one to guidance, shall become the cause of error and misguidance. After this brief and secondary note, we return to our actual subject matter.





1 Al-Ḥujurāt (49:7), At-Taḥrīm (66:4), At-Taubah (9:120)



2 Banī Isrā’īl (17:78), Al-Aḥzāb (33:63), Ar-Rūm (30:7), Hūd (11:62-66), Al-Ḥashr (59:19-25), Al-A‘rāf (7:181)



3 Luqmān (31:11-12), Ash-Shūrā (42:11-20)




	4 Al-Baqarah (2:4)



	Ḥadīd (57:26)



	An-Nisā’ (4:61)



	Yūnus (10:78/91-93)







5 Barāhīn-e-Aḥmadiyyah, Part 5, Rūḥānī Khazā’in, Volume 21, p. 43




	6 Al-Baqarah (2:4)



	An-Nisā’ (4:70)







7 Generally translated as ‘martyr’ but is also used for someone who witnesses or testifies to something. [Publishers]



8 Yūsuf (12:22)



9 Taqdīr-e-Ilāhī, By Ḥaḍrat Mirzā Bashīruddīn Maḥmūd Aḥmad(ra), Anwārul-‘Ulūm, Volume 4, pp. 561- 599, Printed in Rabwah, Pakistan




Remaining Events Relevant to the Ghazwah of the Ditch

After the continuous labour of more or less twenty days1, or in light of one narration, after six days of work day and night,2 the ditch was completed. The Companions were absolutely exhausted as a result of this extraordinary effort and labour. However, as soon as this work was completed, the Jews and idolators of Arabia dawned upon the horizon of Madīnah, intoxicated by their number and strength, with their army and baggage. Before anything else, Abū Sufyān advanced towards the mount of Uḥud. Upon finding this place deserted and abandoned, he marched towards that part of Madīnah, which was best suited for an attack upon the city, but had now been surrounded by a ditch. When the army of the disbelievers reached this place, upon confronting the hindrance of a ditch on their route, everyone was left astonished and confounded. They were compelled, therefore, to setup camp on the plain beyond the ditch. On the opposing front, upon receiving news of the imminent arrival of the disbelieving army, the Holy Prophet(sa) set out from the city with 3,000 Muslims and when he neared the ditch, he positioned himself between the city and the ditch in such a manner that the mount of Sala‘ was to his rear.3 The ditch, however, was not very wide and definitely, there were certain areas from where strong and experienced riders could have managed to leap over into the city. Furthermore, there were also fronts of Madīnah which were not guarded by the ditch, and the only barrier that existed there was of homes, orchards and large rocks, which were unevenly spaced. Naturally, it was necessary to secure these areas, in order to prevent the enemy from destroying these homes or entering into the city in smaller groups and waging an attack by some other strategy. Hence, the Holy Prophet(sa) divided the Companions into various detachments and positioned them to stand guard on different posts in appropriate locations at the ditch and on the other fronts of Madīnah. The Holy Prophet(sa) stressed that be it day or night, this security should not fall weak or inattentive.4 At the opposing end, when the disbelievers noticed that due to the barrier of the ditch, it was now impossible to fight a battle in an open field or wage an all out attack on the city, they surrounded Madīnah in the form of a siege and began to search for opportunities to exploit the weaker sections of the ditch.

In addition to this, another tactic which Abū Sufyān employed was that he instructed Ḥuyayy bin Akhṭab, the Jewish chief of Banū Naḍīr, to go to the fortresses of Banū Quraiẓah in the veils of the darkness of night and attempt to bring over the Banū Quraiẓah with the aid of their chief, Ka‘b bin Asad.5 Therefore, Ḥuyayy bin Akhṭab found an opportunity and arrived at the home of Ka‘b. Initially, Ka‘b refused and said that “We have settled a covenant and agreement with Muḥammad[sa], and he has always loyally fulfilled his covenants and agreements, therefore, I cannot act treacherously towards him.” However, Ḥuyayy painted a picture of lush green gardens to him and gave him such confidence in the imminent destruction of Islām; and presented their own resolve with such force and emphasis that they would not return from Madīnah until they had obliterated Islām, that ultimately, he agreed.6 In this manner, the strength of the Banū Quraiẓah also added to the weight on a scale which was already heavily weighed to one side. When the Holy Prophet(sa) received news of this dangerous treachery of the Banū Quraiẓah, initially, the Holy Prophet(sa) dispatched Zubair bin Al-‘Awwām(ra) to obtain intelligence in secret two or three times.7 Then, after this, the Holy Prophet(sa) formally sent Sa‘d bin Mu‘ādh(ra) and Sa‘d bin ‘Ubādah(ra), who were chieftains of the Aus and Khazraj tribes along with a few other influential Companions in the form of a delegation towards the Banū Quraiẓah; and strictly instructed that if there was troubling news, it should not be publicly disclosed when they returned, rather, secrecy should be maintained so that people were not made apprehensive. When these people reached the dwellings of Banū Quraiẓah and approached Ka‘b bin Asad, this evil man confronted them in a very arrogant manner. When the two Sa‘ds spoke of the treaty, Ka‘b and the people of his tribe turned wicked and said, “Be gone! There is no treaty between Muḥammad[sa] and us.” Upon hearing these words, this delegation of Companions set off. Sa‘d bin Mu‘ādh(ra) and Sa‘d bin ‘Ubādah(ra) then presented themselves before the Holy Prophet(sa) and informed him of the state of affairs in an appropriate manner.8

At this time, as far as apparent means were concerned, the horizon of Madīnah was immensely dark and gloomy. On all four fronts of the city, thousands of bloodthirsty enemies had setup camp. All of them lay in ambush to find an opportunity so that they could pounce at the Muslims and annihilate them. Within the city, at arms reach of the Muslims, were the treacherous Banū Quraiẓah, who were no less than a fierce army in themselves, boasting hundreds of armed young men. They were in a position to attack the Muslims from the rear whenever they so pleased or whenever an opportunity presented itself. The Muslim women and children, who resided in the city, were easy prey for them at all times. As a result of this state of affairs, and the reality of this cannot remain hidden upon any wise individual, immense fear and terror surged through the weaker Muslims, and the hypocrites openly criticized:
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“It seems as if the promise of God and His Messenger with respect to the victory and triumph of the Muslims was nothing but lies.”9

Various hypocrites presented themselves before the Holy Prophet(sa) and began to say, “O Messenger of Allāh, our homes are completely unprotected in the city, please grant us permission so that we may stay in our homes to defend them.” In response to this, the following divine revelation was sent down:
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“It is incorrect that these people are worried about their homes being exposed, rather, the fact of the matter is that they seek a way to flee from the field of battle.”10

It was at this very juncture, however, that sincere Muslims exhibited the true colours of their faith. As such, the Holy Qur’ān states:
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“And when the believers saw the army of the disbelievers, they said, ‘This is what Allāh and His Messenger promised us; and indeed, Allāh and His Messenger are truthful. Hence, this onslaught only added to their faith and submission.”11

However, all equally felt the vulnerable situation and threatening circumstances at hand. In this regard, Allāh the Exalted states:
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“Remember the time when the army of the disbelievers came upon you from above you, and from below you in hordes, and when your eyes became overwhelmed with anxiety, and your hearts came to your throats, and you began to entertain diverse thoughts about Allāh (all in your own way). That time, was indeed a time of sore trial for the believers, and they were shaken with a violent shaking.”12

At such a perilous time, how could this small group of Muslims contest, who consisted of various weaker dispositions and hypocrites as well? They did not even have enough men to adequately arrange to stand guard at less secure posts. As a result, this harsh duty of day and night utterly exhausted the Muslims. On the other hand, due to the treachery of the Banū Quraiẓah, it was necessary to strengthen security in the streets and alleys of the city as well, so that the women and children could be protected. The disbelieving warriors exhausted every possible avenue in an attempt to agonise the Muslims. At times, they would gather at a weaker point and launch an attack and the Muslims would be forced to regroup there in denfese. At this, the disbelievers would immediately redirect their strength and press another point and the poor Muslims would make haste in that direction. On other occasions, they would wage an attack at two or three points simultaneously and the Muslim force would be dispersed into smaller fragments. At times, the course of events would take on an extremely delicate state and the disbelieving army almost penetrated the weaker points to enter the city. These full-fledged attacks were generally warded off by the Muslims with arrows. However, at times, a strategy employed by the disbelieving warriors was that one contingent would shower the Muslims with arrows to hold them back, while another contingent would storm a weaker point of the ditch and wage a general attack, in an attempt to cross over.13 This method of warfare would continue from dawn till dusk, and sometimes it would even carry on during parts of the night. An account spanning two days of this battle has been put to writing by Sir William Muir in the following words:

“The enemy, notwithstanding their numbers, were paralysed by the vigilance of the Moslem outposts......The confederate army resolved if possible to storm it, and, having discovered a certain narrow and weakly-guarded part, a general attack was made upon it. The cavalry spurred their horses forward, and a few of them, led by Ikrima son of Abū Jahl cleared the ditch, and galloped vauntingly in front of the enemy. No sooner was this perceived than Ali with a body of picked men moved out against them. These, by a rapid manoeuvre, gained the rear of Ikrima, and, occupying the narrow point which he had crossed, cut off his retreat. At this moment Amr son of Abd Wudd, an aged chief in the train of Ikrima, challenged his adversaries to single combat. Ali forthwith accepted the challenge, and the two stood alone in an open plain. Amr, dismounting, maimed his horse, in token of his resolve to conquer or to die. They closed, and for a short time were hidden in a cloud of dust. But it was not long before the well-known Takbîr, ‘Great is the Lord!’ from the lips of Ali, made known that he was the victor. The rest, taking advantage of the diversion again spurred their horses, and all gained the opposite side of the trench, excepting Nowfal, who, failing in the leap, was despatched by Zobeir. The Coreish, it is said, offered a great sum for the body;14 but Mahomet returned the ‘worthless carcass’ (as he termed it) free. Nothing further was attempted that day. But great preparations were made during the night; and next morning, Mahomet found the whole force of the Allies drawn out against him. It required the utmost activity and an unceasing vigilance on his side to frustrate the manoeuvres of the enemy. Now they would threaten a general assault; then breaking up into divisions they would attack various posts in rapid and distracting succession; and at last, watching their opportunity, they would mass their troops on the least protected point, and, under cover of a sustained and galling discharge of arrows, attempt to force the trench. Over and again a gallant dash was made at the city, and at the tent of Mahomet, by such leaders of renown as Khâlid and Amru; and these were only repelled by constant counter-marches and unremitting archery. This continued throughout the day; and, as the army of Mahomet was but just sufficient to guard the long line, there could be no relief. Even at night Khâlid, with a strong party of horse, kept up the alarm, and, still threatening the line of denfese, rendered outposts at frequent intervals necessary. But all the endeavours of the enemy were without effect. The trench was not crossed; and during the whole affair Mahomet lost only five men. Sád ibn Muâdz, chief of the Bani Aus, was wounded severely by an arrow in the shoulder. The archer, as he shot it, cried aloud: ‘There, take that from the son of Arca’.......The Confederates had but three men killed. No prayers had been said that day: the duty at the trench was too heavy and incessant. When it was dark, therefore, and the greater part of the enemy had retired to their camp, the Moslem troops assembled, and a separate service was repeated for each prayer which had been omitted. Mahomet on this occasion cursed the allied army, and said: ‘They have kept us from our daily prayers: God fill with fire their bellies and their graves!’”15

In this interesting note of Mr. Muir, where he has stated that all of the prayers of the Muslims were not offered on time is incorrect. Quite the contrary, all that is substantiated by authentic narrations is that until that time, since Ṣalāt-e-Khauf had not been prescribed as yet, due to the continuous threat and engagement, only one prayer, i.e., ‘Aṣr prayer could not be offered in time and was combined with Maghrib.16 In light of certain narrations, only the Ẓuhr and ‘Aṣr prayers were offered later than usual.17

In addition to this, the account which relates to the battle of Ḥaḍrat ‘Alī(ra) and ‘Amr bin ‘Abdi Wudd as described by Mr. Muir is very brief. History has recorded this encounter with great detail and certain aspects of this account are very interesting. ‘Amr was an extremely renowned swordsman and due to his bravery, was considered to be the like of 1,000 warriors by himself.18 Since he had returned from Badr frustrated and unsuccessful, his heart was satiated with feelings of malice and revenge. As soon as he took to the field, he called for a duel in a very arrogant manner.19 Certain Companions were reluctant in confronting him, but Ḥaḍrat ‘Alī stepped forward to square up to him with the permission of the Holy Prophet(sa).20 The Holy Prophet(sa) bestowed his own sword to him and prayed for him.21

Ḥaḍrat ‘Alī(ra) advanced and said to ‘Amr, “I have heard that you have vowed that if a person from the Quraish requests two things of you, you shall accept one of the two.” “Indeed,” said ‘Amr. Ḥaḍrat ‘Alī(ra) responded, “Then I ask you first to embrace Islām and become the recipient of divine favours by accepting the Holy Prophet(sa).” “This is not possible,” said ‘Amr. Ḥaḍrat ‘Alī(ra) said, “If not this, then come forward and prepare to battle me.”22 At this, ‘Amr began to laugh and said, “I did not believe that anyone would ever muster the courage to say such words to me.”23 Then he asked Ḥaḍrat ‘Alī to provide his name and line of decent, and upon hearing his descent, said, “Nephew! You are still a child. I do not wish to spill your blood, send forth your elders.”24 “You do not wish to spill my blood,” said Ḥaḍrat ‘Alī(ra), “but I feel no hesitation in spilling your blood.”25 Upon hearing this, ‘Amr became blind in rage and after jumping from his horse, hamstrung it. Then he madly marched forward towards Ḥaḍrat ‘Alī(ra) like a fierce flame of fire and wielded his sword against him with such force, that it cut through the shield of Ḥaḍrat ‘Alī(ra) and struck his forehead, who was wounded to some extent. However, Ḥaḍrat ‘Alī(ra) retaliated with such lightning speed, calling out a slogan of God’s Greatness, that ‘Amr was left fending for his life. The sword of Ḥaḍrat ‘Alī(ra) penetrated his shoulder and cut him to the ground. ‘Amr fell to the ground and gave up his life tossing and turning in agony.26

However, this secondary and temporary victory did not affect the battle on the whole. These days were ones of grave pain, apprehension and danger. As the siege grew longer and longer, the Muslims naturally began to lose their strength to fight and although they were full of faith and sincerity, their bodies, which of course functioned according to the material law of nature, began to fall weak. When the Holy Prophet(sa) witnessed this state of affairs, he called upon the two chieftains of the Anṣār, Sa‘d bin Mu‘ādh(ra) and Sa‘d bin ‘Ubādah(ra) and recalling to them all of the circumstances at hand sought their counsel. The Holy Prophet(sa) even proposed, “If you are in agreement, it is also possible that we may give the Ghaṭafān tribe a portion of our wealth, so that this war may be averted.” Sa‘d bin Mu‘ādh(ra) and Sa‘d bin ‘Ubādah(ra) resonated the same words, and submitted, “O Messenger of Allāh! If you have received divine revelation in this respect, then we bow before you in obedience. In this case, most definitely, let us act upon this proposition gladly.” The Holy Prophet(sa) said, “Nay, nay, I have not received any revelation in this matter. I only present this suggestion out of my consideration for the hardship you are being made to bear.” The two Sa‘ds responded, “Then our suggestion is that if we have never given anything to an enemy while we were idolators, why then should we do so as Muslims? By God! We shall give them nothing but the strikes of our swords.”27 The Holy Prophet(sa) was worried on account of the Anṣār, who were the native residents of Madīnah. Furthermore, in seeking this counsel, the only intent of the Holy Prophet(sa) was to perhaps gather insight into the mental state of the Anṣār, as to whether they were worried about these hardships or not, and if they were, then to console them. Thus, when this proposal was put forth, the Holy Prophet(sa) happily accepted and war continued. During the course of war, due to constant engagement and distress, many a time, the Holy Prophet(sa) and his Companions were made to face starvation. One day, the Companions came to the Holy Prophet(sa) and submitted to him the pains they were suffering due to starvation saying, “We have been walking about with stones tied to our stomachs for many days.” At this, the Holy Prophet(sa) lifted the cloth upon his own blessed stomach, which had two stones tied to it.28 This starvation, coupled with the other hardships of war, had put the Muslims in a very difficult situation. The apprehension of constant threat also took its toll on their hearts, minds, and nerves. Naturally, the greatest burden of this strain was upon the Holy Prophet(sa). Ummi Salamah(ra) relates that:

“I have accompanied the Holy Prophet(sa) on many Ghazwāt, but none were as severe as the Ghazwah of the Ditch. The Holy Prophet(sa) was compelled to bear extreme hardship and discomfort. The Companions were also confronted with extreme adversity. Furthermore, these days were of immense cold and financial hardship.”29

On the other hand, the Holy Prophet(sa) had generally gathered the women and children of the city in a special area, which could be likened to a fortress.30 However, a sufficient number of Muslims could not be made available to adequately protect them. Especially at such times when the enemy onslaught in the battlefield was at full force, the Muslim women and children would practically be left unguarded, and only such men would be left to protect them who for some reason or other, were unfit for the field of battle. Therefore, capitalising on a situation like the one just mentioned, the Jews proposed to attack one such area of the city where the women and children had gathered. These people sent a spy ahead of them to assess the situation in this quarter of the city. It so happened that the only person present near the women at the time was Ḥassān bin Thabit, the poet, who was unable to go to the battlefield due to his being very weak at heart.31 When the women noticed this Jewish enemy surveying their encampment in such a suspicious manner, Ṣafiyyah bint ‘Abdil-Muṭṭalib, the paternal-aunt of the Holy Prophet(sa), said to Ḥassān(ra), “This individual is an enemy Jew, who is prowling about to acquire intelligence and is bent upon mischief. Kill him, so that he does not return to his people and cause harm to us.” However, Ḥassān(ra) could not find the courage to do so. Therefore, Ḥaḍrat Ṣafiyyah moved forward herself and fought the Jew, after which she killed him and he fell to the ground.32 Then, according to her own proposal, the Jewish spy was beheaded and thrown to that side of the stronghold where the Jews had gathered, so that they would not dare to attack the Muslim women, and were made to believe that they were guarded by many men. Hence, this strategy proved to be successful. As a result, the Jewish people were awe-struck and turned back.33

This was a time of great tribulation for  the Muslims. Distressed by this intense adversity, a few Companions presented themselves before the Holy Prophet(sa) and submitted, “O Messenger of Allāh! The state of affairs is evident to you. Our hearts are coming to our throats. Supplicate to God especially that He may remove this hardship and teach us a prayer as well which we may offer before God on this occasion.” The Holy Prophet(sa) comforted them and said, “Pray to Allāh that He may cover your weaknesses and strengthen your hearts, and remove your anxiety.”34 Then, the Holy Prophet(sa) offered the following supplication:
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In another narration it is related that the Holy Prophet(sa) supplicated in the following words:
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“O God, Who is the Revealer of commandments in the world! O You Who is Swift in calling to account! Send these disbelieving confederates to flight by Your Grace. O My Powerful God, put them to flight, and help us against the disbelievers, and shake their strength.35 O You Who listens to the cries of those who are in distress! O You Who listens to the supplications of the afflicted! Remove our grief, distress and anxiety, for you see the affliction that my Companions and I are confronted with at this time.”36

By good fortune, at that very moment, or around that time, an individual named Na‘īm bin Mas‘ūd who belonged to the Ashja‘ tribe, which was a branch of the Ghaṭafān tribes, and was fighting against the Muslims in this war, reached Madīnah. In his heart, this person had accepted Islām, but until now, the disbelievers were unaware of this. Taking benefit of this state, with great intelligence, he employed a strategy which succeeded in creating rift between the disbelievers.37

First, Na‘īm bin Mas‘ūd went to the Banū Quraiẓah, and since he held old relations with them, he met their chieftains and said:

“In my opinion you did not do well in betraying Muḥammad[sa] and joining the Quraish and Ghaṭafān. The Quraish and Ghaṭafān are only here in Madīnah for a few days, but you are permanent residents of this place, because this is your homeland and you shall continue to come into contact with the Muslims. Just remember that when the Quraish, etc. leave from here, they shall not give you the least consideration and shall leave you here at the mercy of the Muslims. In the least, you should demand the Quraish and Ghaṭafān to hand over a few men as hostages, so that you may be reassured that you will not suffer betrayal in the end.”

The chieftains of the Banū Quraiẓah understood this advice of Na‘īm and became prepared to demand hostages from the Quraish so that they would not confront difficulty in the end. After this, Na‘īm bin Mas‘ūd went to the chieftains of the Quraish and said:

“The Banū Quraiẓah are afraid that after you leave they may be faced with difficulty on your account; hence, they are beginning to doubt this alliance and intend to demand a few hostages as a guarantee. However, you should not give them any hostages at all, lest they betray you and hand over your hostages to the Muslims”, etc., etc.

Then, he went to his own tribe, the Ghaṭafān, and said similar things.38 By God’s design, it so happened that the Quraish and Ghaṭafān were already planning an all-out attack upon the Muslims. This attack was to be waged from all four fronts of the city simultaneously, so that the Muslims would not be able to defend themselves due to their meagre number and their line of defence could be penetrated from one place or another. With this intention, they sent word to the Banū Quraiẓah that, “The siege is becoming overly prolonged and people are growing weary. Thus, we have decided that tomorrow all of the tribes shall wage a united attack upon the Muslims, you should also remain prepared for tomorrow’s assault.” The Banū Quraiẓah, who had already spoken with Na‘īm responded, “Tomorrow is our Sabbath day and thus we are unable to engage the following day; and either way, until you hand over to us some hostages as a guarantee that you shall not betray us in the end, we cannot partake in this attack.” When the Quraish and Ghaṭafān received this response from the Banū Quraiẓah, they were left astounded and said, “Na‘īm has spoken the truth, it seems as if the Banū Quraiẓah are bent upon betraying us.” On the other hand, the Banū Quraiẓah received the response of the Quraish and Ghaṭafān that, “We shall not give you any hostages. If you wish to come in support, then do so without any conditions.” As a result, the Banū Quraiẓah said, “It is true that Na‘īm has given us good advice in that the Quraish and Ghaṭafān do not hold good intentions.” In this manner, the intelligent strategy of Na‘īm managed to create rift and dissent within the disbelieving camp.39

This is the strategy which was employed by Na‘īm, but the most remarkable aspect of this was that even in such a sensitive mission, insofar as possible, Na‘īm did not say anything in particular which could be classified as falsehood. As far as the use of tactical strategy is concerned in order to carry out a plan, or to formulate a design by which one may be safeguarded from the mischief of an enemy is concerned, this is not objectionable at all. In fact, it is a very beneficial part of the art of war, by which a cruel enemy can be frustrated and defeated and the unnecessary chain of bloodshed and carnage can be brought to an end.

It was possible that the peaceful efforts of Na‘īm bin Mas‘ūd may have been wasted and after a temporary stumble and shaking, the disbelievers may have regained their unity and steadfastness. However, by God’s design, it so happened that after these occurrences, fierce winds struck at night,40 and as the encampment of the disbelievers was situated in an open plain, this resulted in a fierce storm. Tents were uprooted and their coverings flew off, cooking vessels were overthrown41 and a rain of sand and pebbles began to fill the ears, eyes and noses of the people. Then, more than anything else, the national fires, which were kept alight during the night with great formality according to the ancient Arab custom, began to blow out here and there, like lose debris.42 These spectacles shocked the superstitious hearts of the disbelievers, which were already shaken due to the hardship of this prolonged siege and the bitter experience of mutual distrust among the confederates, that they were unable to regain themselves thereafter. Before dawn, the horizon of Madīnah was cleansed of the dirt and dust of the disbelieving army.

Hence, it so happened that when the storm took on strength, Abū Sufyān summoned the nearby chieftains of the Quraish and said, “Our  difficulties are increasing. It is no longer appropriate for us to stay here. It is better for us to return and as for me, I am off.” Upon issuing this command, he ordered his men to retreat and then took to his camel. However, the state of his fear was such that he even forgot to untie the forelegs of his camel. After he had mounted and noticed that the camel was not moving, he remembered that the camel was yet to be untied.43 At this time, Ikramah bin Abū Jahl was standing beside Abū Sufyān, and in somewhat of a bitter tone he said, “Abu Sufyān! You are the commander of the army yet you flee from the army leaving it behind and do not even care for the others.” Abū Sufyān was embarrassed at this and dismounted from his camel saying, “There you are, I am not going anywhere yet, but you should quickly prepare and leave here as quickly as possible.”44 Hence, people quickly became engaged in preparations and shortly thereafter, Abū Sufyān mounted his camel and set off. Until that time, the Banū Ghaṭafān and the other tribes had no knowledge whatsoever of the Quraish’s intent to flee. However, when the encampment of the Quraish began to quickly vacate, the others also found out about this. As a result, the others became fearful as well and announced a retreat.45 The Banū Quraiẓah also retired to their fortresses.46 Along with the Banū Quraiẓah, the chief of the Banū Naḍīr, Ḥuyayy bin Akhṭab also accompanied them to their fortresses.47 Before the light of dawn manifested itself, the entire plain was empty, and by a sudden and astounding transformation of events, the Muslims, who were on the verge of defeat, became triumphant victors.

The very same night, when the disbelievers were fleeing from the field of battle on their own, the Holy Prophet(sa) addressed the Companions around him and said, “Is there anyone from among you who agrees to go and ascertain the state of the disbelieving army at this time?”48 However, the Companions relate that at the time, the cold was so extreme, and then, fear, hunger and exhaustion was so great, that none could find it within themselves to submit a response or make a movement.49 Finally, the Holy Prophet(sa) called out the name of Ḥudhaifah bin Yamān himself, upon which he stood up, shivering in the cold, and presented himself before the Holy Prophet(sa).50 With extreme affection, the Holy Prophet(sa) stroked his head and supplicated in his favour, and said, “Have no fear and rest assured that God-willing, no harm shall come to you.51 Quietly slip into the disbelieving camp and do not create a stir, nor reveal yourself.”52 Ḥudhaifah(ra) relates that:

“When I set off, I noticed that there was no sign of cold in my body. In fact, I felt as if I was passing through a warm room.53 My anxiety left me completely.54 The night was pitch black, and I fearlessly yet silently, penetrated the enemy camp. At the time, I found Abū Sufyān standing above a fire in order to warm himself. Upon seeing him, I immediately took aim with my bow, and was about to shoot, but then I remembered the admonition of the Holy Prophet(sa), and held back from shooting my arrow. If I had shot my arrow, Abū Sufyān was in such close range that most surely, he would not have been able to escape.55 At the time, Abū Sufyān was urging his men to prepare for the return march and then he took to his camel right before my eyes. Due to his anxiety, he forgot to untie the forelegs of his camel. After this, I returned. When I reached my camp, the Holy Prophet(sa) was engaged in Ṣalāt. I waited until the Holy Prophet(sa) had finished and then presented my report of the entire situation. The Holy Prophet(sa) thanked God and said, “This is not the result of our own effort or strength, rather, it is due completely to the Grace of God, Who has put the confederates to flight by His breath.” After this, news of the retreat of the disbelievers immediately spread throughout the Muslim camp.56

It was perhaps on this occasion that the Holy Prophet(sa) also said:

[image: ]

“In the future we shall set out against the Quraish, they shall not have the courage to go forth against us.”57

Hence, after a siege of more or less, twenty days, the army of the disbelievers left Madīnah without success and victory, and the Banū Quraiẓah, who had also come out to aid them retired to their fortress.58 In this war, the Muslims did not suffer a great loss of lives; only five or six men were martyred. Sa‘d bin Mu‘ādh(ra), who was the head-chieftain of the Aus tribe sustained such a heavy wound that in the end, he could not recover. This was a loss for the Muslims which could not be compensated. Only three men from the army of the disbelievers were killed, however, in this battle, the Quraish received such a blow that afterwards, they could never muster the courage to round up a large group and set out like this again, or attack Madīnah. The prophecy of the Holy Prophet(sa) was fulfilled to the letter.

After the army of the disbelievers had set off, the Holy Prophet(sa) also instructed the Companions to return and the Muslims left the field of battle to enter Madīnah. However, the Holy Prophet(sa) had only just reached home, when a state of battle broke out with the Banū Quraiẓah. Unable to rest in Madīnah for even a single night, the Holy Prophet(sa) was compelled to set out from his home to fight them, but the details of this shall be presented ahead.

The battle of the ‘Ditch’ or ‘Confederates,’ which came to an unexpected and sudden end, was a very dangerous war. Until that time, the Muslims had never been faced with a crisis of such magnitude, nor were they ever subjected to such tribulation thereafter in the life of the Holy Prophet(sa). This was a violent quake, which shook the edifice of Islām to its very foundation. Its horrific scenes dazzled the eyes of the Muslims, and their hearts began to reach their throats, and the weaker ones began to think that this was the end. The jolts of this terrible quake shook them for about a month, more or less, and thousands upon thousands of bloodthirsty beasts besieged their homes turning their lives bitter. This bitter affliction was doubled by the treachery of the Banū Quraiẓah, and at the heart of this entire conspiracy were those ungrateful Jews, whom the Holy Prophet(sa) had benevolently permitted to leave Madīnah in peace and security. It was due to the incitement of these very Jewish chieftains, that all of the renowned tribes of the Arabian desert became intoxicated in their animosity for Islām and converged upon Madīnah to expunge the Muslims. It is absolutely certain that on this occasion, if these wild beasts had gained the opportunity to enter the city, not a single Muslim would have survived, and the honour of a single chaste Muslim lady would not have been safe from the filthy attacks of these people. However, it was merely due to the Grace of Allāh the Exalted and the Power of His unseen hand that this swarm of locusts was forced back without success and victory, and the Muslims, who were full of emotions of thankfulness and gratitude, returned to their homes with a breath of peace and satisfaction. The threat posed by the Banū Quraiẓah still existed just as before. These people had secured themselves in their strongholds with peace and security after having displayed their treachery in a most dangerous manner.  They now presumed that no one could do them any harm; however, in any case, it was incumbent that their mischief be put to an end. Their presence in Madīnah was no less than a snake in the grass for the Muslims. The experience of the Banū Naḍīr taught that whether this snake was permitted out of its home or left inside, it always proved to be equally lethal.
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Chapter 11 

Treachery of the Banū Quraiẓah and the End of the Jews in Madīnah, Laws of Marriage and Divorce


Ghazwah of Banū Quraiẓah - Dhu Qa‘dah 5 A.H. (March/April 627 A.D.)

When the Holy Prophet(sa) became free from the Ghazwah of the Ditch and returned to the city, he had barely put off his arms and bathed, when he was informed by way of divine indication that until a verdict had been settled with respect to the treachery and rebellion of the Banū Quraiẓah, the Holy Prophet(sa) should not have laid in his arms. The Holy Prophet(sa) was then informed that he should march towards the Banū Quraiẓah at once. Upon this, the Holy Prophet(sa) made a general announcement to the Companions directing that everyone should set out towards the fortresses of the Banū Quraiẓah and that the ‘Aṣr Ṣalāt would be offered there.1 Furthermore, the Holy Prophet(sa) dispatched Ḥaḍrat ‘Alī(ra) with a detachment of Companions ahead of the army.

When Ḥaḍrat ‘Alī(ra) reached there, instead of expressing remorse and seeking forgiveness and mercy for their treachery and rebellion, the Banū Quraiẓah (which included Ḥuyayy bin Akhṭab, head-chieftain of the Banū Naḍīr, who was the principal originator of this rebellion and had joined them according to his promise), openly abused the Holy Prophet(sa).2 Furthermore, in a very shameless and wicked manner, they used very vile tongue against the Azwāj-e-Muṭahharāt as well.3

Shortly after Ḥaḍrat ‘Alī(ra) and his contingent had set off, the Holy Prophet(sa) put on his arms and left Madīnah as well. At the time, the Holy Prophet(sa) was mounted on horseback accompanied by a large group of Companions. When the Holy Prophet(sa) neared the fortresses of the Banū Quraiẓah, he found Ḥaḍrat ‘Alī(ra) waiting to receive him. Ḥaḍrat ‘Alī(ra) had returned back to some distance from the fortresses, and submitted to the Holy Prophet, “O Messenger of Allāh! I believe there is no need for you to proceed any further in person. God-willing, we shall be sufficient.”4 The Holy Prophet(sa) understood and said, “Have the Banū Quraiẓah used ill tongue against me?” “Yes, O Messenger of Allāh,” responded Ḥaḍrat ‘Alī(ra). The Holy Prophet(sa) said, “Never mind, [image: ], meaning, ‘Moses was subjected to even greater pains on account of these people.’”5 Hence, the Holy Prophet(sa) marched forward and upon reaching a well of the Banū Quraiẓah, setup camp.6

Initially, the Jewish people behaved in a very arrogant and insolent manner. This was to such an extent that when a few Muslims took a seat up against a wall of the fortress, a Jewish lady by the name of Banātah threw a stone from above. A man named Khallād was martyred, but the others escaped.7 However, as time went on and they began to feel the hardship of the siege and their own helplessness, the Jews finally began to consult one another as to what should be done. In this consultation, their chief Ka‘b bin Asad presented three propositions before them and said:

“Choose whichever option you prefer from the three. The first option is to accept Muḥammad[sa] and become Muslim, because in actuality, the truth of Muḥammad[sa] has become clear upon us, and our scriptures also attest to his truthfulness. If we become Muslim, this war shall come to an end by itself.”

However, the people rejected this proposal vehemently and said, “We shall never do this.” Upon this, Ka‘b said:

“Then my second proposal is that we slay our women and children, so that we may have no fear of consequences, take up our swords and enter the field of battle. Then come what may.”

The people said, “We do not agree to this either, because after slaying our women and children, what life shall we be left with?” Ka‘b responded:

“Alright then. If you do not accept this either then my final proposal is that tonight is the night of Sabbath. Muḥammad[sa] and his Companions shall consider themselves safe on our account. Hence, tonight we should emerge from our fortresses and attack Muḥammad[sa] and his Companions by night. It is most probable that due to their being unaware, we should be able to defeat them.”

However,  the Banū Quraiẓah refused to accept this option as well and said, “Our nation has already suffered Divine wrath due to violating the rules of Sabbath. We cannot dishonour the Sabbath any further and sow the seed of our own destruction.” In this manner, all of the proposals of Ka‘b were rejected and the matter stood at a stand still.8

Finally, when the Banū Quraiẓah became weary of the siege, they devised a plan. Their idea was to invite a Muslim to their fortresses who held relations with them and was easily swayed due to his simplicity, so that they could attempt to ascertain what the Holy Prophet(sa) had in mind concerning them. Hence, they sent an emissary to the Holy Prophet(sa) requesting that Abū Lubābah bin Mundhir Ansārī(ra) be dispatched to their stronghold so that they could consult him. The Holy Prophet(sa) permitted Abū Lubābah(ra) and he went to their fortress. The chieftains of the Banū Quraiẓah had planned that as soon as Abū Lubābah(ra) entered the fortress, in an attempt to fully impress the pains of their affliction and hardship upon his heart, all the Jewish women and children would surround him and begin weeping and wailing. As such, Abū Lubābah(ra) fell into this trap, and as soon as he entered their fortress, he began to feel pity for their so-called ‘affliction.’ When the Banū Quraiẓah inquired, “O Abū Lubābah, our state is before you, shall we step out of our fortresses leaving our fate to be decided by Muḥammad[sa]?” Abū Lubābah(ra) spontaneously responded in the affirmative, but at the same time passed his hand across his throat indicating that they would be sentenced to death. This was absolutely false and the Holy Prophet(sa) had not even slightly insinuated any such intention. However, being influenced by their demonstration of misery, the thoughts of Abū Lubābah(ra) began to flow so emotionally in the direction of pain and suffering that his ideas did not fall short of death. This false sympathy of Abū Lubābah(ra) (due to which he felt remorse himself afterwards as well and in this regret, tied himself to a pillar in the mosque, until the Holy Prophet(sa) forgave him and untied him with his own hand), became the source of the Banū Quraiẓah’s ruin. They stubbornly insisted that they would not leave their fortresses and hand themselves over to be judged by the Holy Prophet(sa).9

As a result, war ensued and after a siege of more or less twenty days, these ill-fated Jews agreed to descend from their fortresses to be judged by the verdict of such a man, who despite being their confederate, found no mercy in his heart due to their evil schemes; and despite being an epitome of justice and equity, he did not possess the same compassion and tenderness at heart as was present in the man who was a ‘Mercy for All Mankind.’ The details are that the Aus tribe were old allies of the Banū Quraiẓah, and at the time, Sa‘d bin Mu‘ādh(ra) was the chieftain of this tribe. He had been wounded in the Ghazwah of the Ditch and was now under medical treatment in the veranda of the Mosque in Madīnah. Taking their ancient alliance into consideration, the Banū Quraiẓah said, “We take Sa‘d bin Mu‘ādh to be our judge. We shall accept whatever verdict he passes concerning us.”10

However, there were some from among the Jews who did not consider this national decision to be correct and considered their people as being criminals. In their hearts, they had been won over by the truth of Islām. A few people from among them - three according to historical account - happily accepted Islām and became servants of the Holy Prophet(sa).11 There was a fourth, who did not become Muslim, but he was so ashamed at the treachery of his nation that when the Banū Quraiẓah decided to engage in war against the Holy Prophet(sa), he left the city of Madīnah saying, “My people have betrayed Muḥammad[sa] immensely. I cannot partake in this treachery.”12 However, the rest of the nation remained firm upon their obstinacy and insisted upon making Sa‘d their arbitrator. The Holy Prophet(sa) accepted, after which he dispatched a few Companions from among the Ansār to bring Sa‘d(ra). Sa‘d(ra) arrived mounted on an animal and on the way a few people from the Aus tribe persistently pleaded, “We are allies of the Quraiẓah. Just as the Khazraj dealt with their ally tribe the Banū Qainuqā‘ with mercy, you also deal with the Quraiẓah leniently. Do not give them a harsh punishment.” At first, Sa‘d(ra) listened to their plea silently, but when they began to overly persist, he responded, “This is the time when Sa‘d shall not care for the reproach of anyone who raises an objection.”13 Upon hearing this response, the people took to silence.

When Sa‘d(ra) drew near, the Holy Prophet(sa) instructed his Companions:

[image: ]

“Stand for your chieftain and assist him in dismounting.”

When Sa‘d(ra) dismounted and moved towards the Holy Prophet(sa), he said, “Sa‘d! The Banū Quraiẓah have accepted you as their arbitrator, and they have agreed to abide by whatever verdict you may deem fit.”14 Upon this, Sa‘d(ra) lifted his sights towards the people of his own tribe, the Aus, and said:

[image: ]

“Do you take God as your witness and make a firm promise that you shall be bound to act upon the verdict I issue with regards to the Banū Quraiẓah?”

“Yes, we promise,” said the people. Then, he made a gesture in the direction where the Holy Prophet(sa) was seated and said:

[image: ]

“Does the honourable man who is seated here also promise that he shall be bound to act upon my verdict?”15

The Holy Prophet(sa) responded, “Yes, I promise.”16

After this covenant and agreement had been affirmed, Sa‘d(ra) announced his verdict: the combatant men of the Banū Quraiẓah would be executed; their women and children would be taken captive and their wealth would be distributed amongst the Muslims. When the Holy Prophet(sa) heard this verdict, he spontaneously said:

[image: ]

“Your verdict is a Divine Decree.”

In other words, this was a decree that could not be over-ruled. The meaning of these words was that the verdict relevant to the Banū Quraiẓah took place in such circumstances, that divine power could be seen clearly working at the centre of affairs and for this reason, feelings of mercy held by the Holy Prophet(sa) could not prevent this outcome. This was true indeed, because the Banū Quraiẓah requested that Abū Lubābah(ra) be sent to them, and then such words slipped his tongue that were completely without foundation. Consequently, the Banū Quraiẓah refused to accept the Holy Prophet(sa) as their judge, and under the assumption that the Aus tribe would deal leniently with them as they were allies, appointed Sa‘d bin Mu‘ādh(ra), the chief of the Aus tribe as their arbitrator. Furthermore, Sa‘d(ra) became so resolute in the matter of justice and equity that feelings of relation and alliance were wiped out of his heart completely. Moreover, before announcing his verdict, Sa‘d(ra) took a firm promise from the Holy Prophet(sa) to affirm that this decision would be administered in full. All of these things could not have been a coincidence. Verily, at the base of these events was a Divine Decree, and this verdict was that of God, not Sa‘d(ra).

It seems that due to the treachery, treason, rebellion, sedition, disorder, murder and bloodshed of the Banū Quraiẓah, the verdict had already been issued by the heavenly court of justice that their combatant members should be expunged from the face of the earth. The Divine instruction initially given to the Holy Prophet(sa) regarding this Ghazwah also establishes that this was a Divine Decree. However, God did not wish for this verdict to be issued by His Messenger and for this reason, kept the Holy Prophet(sa) completely separate through immensely intricate manifestations of His power, and had this verdict announced by Sa‘d(ra). Moreover, this announcement was made in such a manner that the Holy Prophet(sa) could no longer influence this decision, because he had already promised that he would abide by the verdict in full. In addition to this, since the influence of this decision was not limited to the person of the Holy Prophet(sa) alone, rather, affected all of the Muslims collectively, the Holy Prophet(sa) did not consider it his right to change this verdict by his own opinion irrespective of how heavily it may have leaned towards mercy and forgiveness. It was this very divine power which moved the Holy Prophet(sa) to spontaneously utter the words:

[image: ]

“O Sa‘d! Your verdict seems to be a Divine Decree, which no one has the power to alter.”17

Upon saying these words, the Holy Prophet(sa) quietly stood up and returned to the city.  At the time, his heart was grieved with the thought that a nation, which he greatly hoped would embrace Islām, was being deprived of faith and being sentenced to divine wrath and chastisement due to their evil deeds. It was perhaps on this occasion that the Holy Prophet(sa) uttered the following words with intense regret:

[image: ]

“If only ten men (i.e., ten influential men) had believed in me, I would have hoped to God that this entire nation would accept me and would have been saved from Divine punishment.”18

When the Holy Prophet(sa) was leaving, he instructed that the men be separated from the women and children of the Banū Quraiẓah. Hence, both these groups were brought into Madīnah separately and were gathered at two separate locations. In line with the instruction of the Holy Prophet(sa), the Companions (many of whom perhaps remained hungry themselves) arranged for a large quantity of fruit to be brought to the Banū Quraiẓah for their consumption. It is written that the Jewish people spent the entire night eating fruit.19

The following day, in the morning, the verdict of Sa‘d(ra) was to be put into effect. The Holy Prophet(sa) appointed a few able men to perform this task and stood close by,20 so that if guidance was required while the verdict was being administered, the Holy Prophet(sa) could provide immediate guidance. Another reason was so that he could instantly provide a decision if anyone appealed for mercy. Although the verdict of Sa‘d could not be appealed against in general, but in his capacity as a King or Chief Executive of a democracy, the Holy Prophet(sa) definitely had the right to hear an appeal with respect to a specific person on individual grounds. As an act of compassion, the Holy Prophet(sa) also ordered that criminals should be executed separately from one another, i.e., when one was being executed the other should not be present nearby. Thus, every criminal was brought separately21 and executed according to the verdict of Sa‘d.

When Ḥuyayy bin Akhṭab, chief of the Banū Naḍīr was brought for execution, he looked to the Holy Prophet(sa) and said, “O Muḥammad[sa], I do not regret having opposed you. However, the truth is that he who abandons God is abandoned by God.” Then, he looked to the people and said, “Nothing can be done in the face of God’s command. This is His command and His decree.”22 When Ka‘b bin Asad, the chief of Quraiẓah was brought to be executed, the Holy Prophet(sa) urged him impliedly to embrace Islām. He responded, “O Abūl-Qasim! I would have accepted, but people will say that I have become afraid of death. Let me die upon the Jewish religion.”23

Another person named Zubair bin Bāṭiyā was from among the chieftains of Quraiẓah. He had once done a favour upon a Muslim named Thābit bin Qais(ra). Therefore, Thābit interceded on his behalf to the Holy Prophet(sa) and requested for him to be set free. The Holy Prophet(sa) said, “Very well! Release him.” Thābit went to Zubair in order to convey the good news that the Holy Prophet(sa) had released him on his intercession. Zubair said, “My wife and children have been taken captive, what shall I do if released?” Thābit returned to the Holy Prophet(sa) and conveyed his sentiments. The Holy Prophet(sa) said, “Release his wife and children.” Thābit returned again to convey the good news. At this, Zubair said, “My wealth has been possessed by the Muslims, what would I do with my wife and children alone?” Thābit submitted to the Holy Prophet(sa) yet again and he ordered that the wealth of Zubair be returned. When Thābit finally went to Zubair with the good news that now his wealth would be returned as well, he said, “What is the state of our chief Ka‘b bin Asad and the chief of the Arab Jews, Ḥuyayy bin Akhṭab?” Thābit responded, “They have been executed.” Zubair said, “When these people have been executed, why should I wish to remain alive?” Thus, he went to the place of execution and placed his head before the executioner.24

Another Jew by the name of Rifā‘ah, humbly implored a soft-hearted Muslim lady to intercede on his behalf so that he may be spared. The Holy Prophet(sa) forgave Rifā‘ah due to the intercession of this Muslim lady.25 Hence, the Holy Prophet(sa) forgave anyone for whom a plea of mercy was sought, which is evidence of the fact that the Holy Prophet(sa) was compelled by the verdict of Sa‘d(ra), otherwise, his heart was not inclined to execute the Jews.

Among those who had been executed, was a Jewish lady who threw a stone from above the fortress during the siege and martyred a Muslim man. This lady had practically taken part in a rebellious war and the verdict of Sa‘d(ra) was that all those who had participated in the war were to be executed.26 Furthermore, she did not feel remorse for her treachery, rebellion and act of murder either, and nor was an appeal of mercy presented on her behalf. Therefore, in accordance with the verdict of Sa‘d(ra), she was brought to the place of execution and put to death.27 In this manner, more or less 400 men were executed that day as per the judgement of Sa‘d(ra). 28 The Holy Prophet(sa) ordered the Companions to arrange for the burial of these people.

In line with the verdict of Sa‘d(ra), the women and children had been taken captive. It is ascertained from various narrations that the Holy Prophet(sa) sent them towards Najd. Some of the tribes that were situated here paid their ransom and obtained their release. The Muslims utilised this money to purchase horses and arms for their own defense.29 If this was indeed the case, it should come as no surprise, because the tribes of Najd and the Banū Quraiẓah were allies. Prior to the Ghazwah of Quraiẓah, they had fought together in the Ghazwah of the Confederates. As a matter of fact, it was due to the incitement of the people of Najd that the Banū Quraiẓah raised up the flag of rebellion against the Holy Prophet(sa) in the first place. Thus, if the Najadis obtained the release of the prisoners of Banū Quraiẓah from the Muslims, this is nothing out of the ordinary. However, authentic narrations disclose that these prisoners remained in Madīnah, and according to custom, the Holy Prophet(sa) distributed them into the guardianship of various Companions.30 Afterwards, some from among them paid the value of their ransom and obtained freedom.31 Others were released by the Holy Prophet(sa) as an act of benevolence.32 In time, these people gradually became Muslim at their own will. History records the names of ‘Atiyyah Quradhī, ‘Abdur-Raḥmān bin Zubair bin Bāṭiyā, Ka‘b bin Sulaim and in particular Muḥammad bin Ka‘b, who later became a Muslim of great standing.33
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False Incident of Raiḥānah

Various historians write that one person from among the prisoners of Banū Quraiẓah, was a lady named Raiḥānah, and the Holy Prophet(sa) kept her as a slave-girl for himself. It is on the basis of this very narration that Sir William Muir has raised a very hurtful allegation against the Holy Prophet(sa). However, in actual fact, this narration is absolutely false and baseless. Firstly, the narration of Ṣaḥīḥ Bukhārī which has been quoted above1 in which it has been stated that the Holy Prophet(sa) distributed the prisoners of Banū Quraiẓah amongst the Companions disproves this narration. If the Holy Prophet(sa) had selected a female prisoner for himself, naturally, this would have been mentioned in the narration of Bukhārī at this occasion. However, even the slightest indication has not been made to this affect in Bukhārī. In addition to this, other authentic narrations clearly prove that Raiḥānah was among those prisoners who the Holy Prophet(sa) released as an act of benevolence, and after this, Raiḥānah left Madīnah and went to the home of her parents (the Banū Naḍīr) and continued to reside there. ‘Allāmah Ibni Ḥajar, who is among the most illustrious of research scholars states that this latter narration is correct.2 However, even if it is accepted that the Holy Prophet(sa) took Raiḥānah into his own guardianship, she definitely lived there as his wife, not a slave-girl. However, as for those historians who have related that the Holy Prophet(sa) took her into his own guardianship, most have also explicitly elucidated that the Holy Prophet(sa) freed her and then married her. Ibni Sa‘d  has transmitted a narration related by Raiḥānah herself in which she states that, “The Holy Prophet(sa) freed me and then, after I accepted Islām, he married me. My dowry was set at twelve Auqiyyah.”3 In comparison to this narration, Ibni Sa‘d has declared the other narration, which Sir William Muir has based his conclusion on as being categorically false and contrary to the truth; and has further written that this is the opinion of those who possess knowledge.4

Hence, first and foremost, as substantiated by the narration of Bukhārī, and the same has been expounded in Iṣābah, the Holy Prophet(sa) did not take Raiḥānah under his guardianship in the first place; rather, he set her free, after which she returned to her family and began to live with them. Secondly, even if the narration is accepted that the Holy Prophet(sa) did in fact take her into his own supervision, even in this case, the Holy Prophet(sa) freed her and then married her; he did not keep her as a slave-girl. Furthermore, it should also be remembered that with respect to the name, genealogy, tribe, etc., of Raiḥānah, there is such diverse contradiction5 within various narrations, that it would perhaps not be unreasonable to doubt the very existence of her person all together; especially when it is taken into account that she is said to be the wife of a person who is definitely the most well-documented historical figure in the world. 6[image: ]
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Account of Banū Quraiẓah and Non-Muslim Historians

With relation to the account of the Banū Quraiẓah, various non-Muslim historians have levelled allegations against the Holy Prophet(sa) in a very unpleasant manner. Due to the death penalty which was administered to more or less 400 Jews, they have presented the Holy Prophet(sa), God-forbid, as being a cruel and bloodthirsty ruler. However, this allegation is based purely on religious prejudice. In the least, as far as an allegation upon Islām and the Founder of Islām is concerned, even those historians who have been trained in light of Western thought have not been able to absolve themselves.

In response to this allegation, firstly, it should be remembered that the verdict regarding the Banū Quraiẓah, which is deemed to be a cruel verdict, was that of Sa‘d(ra), not the Holy Prophet(sa). When it is proven that the verdict was not issued by the Holy Prophet(sa) in the first place, no objection can be raised against him on this account. Secondly, this verdict was not faulty and barbaric at all and this shall be proven shortly hereafter. Thirdly, due to the covenant which Sa‘d(ra) took prior to announcing his verdict, the Holy Prophet(sa) was in any case, bound to act upon it. Fourthly, when this verdict was accepted by the criminals themselves and they did not object, considering this to be a Divine Decree, as is evident from the words uttered by Ḥuyayy bin Akhṭab just as he was about to be executed, it was not the task of the Holy Prophet(sa) to unnecessarily interfere in such a case.

After the verdict of  Sa‘d(ra) had been announced, the only relation of the Holy Prophet(sa) in this respect was to put into effect this verdict in the best possible manner under the supervision of his administration. Thus, it has already been mentioned that the manner in which the Holy Prophet(sa) instituted this decision may be deemed the highest possible example of mercy and compassion. To be specific, whilst these people remained in captivity before the verdict was put into effect, the Holy Prophet(sa) arranged for their lodging and food in the best possible manner. When the verdict of Sa‘d(ra) was to be implemented upon them, the Holy Prophet(sa) instituted the verdict in a manner as would prove to be least painful for the criminals. Firstly, taking their emotions into consideration, the Holy Prophet(sa) ordered that when one criminal was to be executed, the next should not be made to witness it. As a matter of fact, history tells that when individuals would be brought to the place of execution, they would have no idea as to where they were being taken until they reached the actual spot.1 In addition to this, the Holy Prophet(sa) immediately accepted each and every appeal for mercy, which was lodged before him with respect to an individual. Not only did the Holy Prophet(sa) spare the lives of such people, rather, he even ordered the release of their wives and children, and for their wealth, etc., to be returned. What greater example of mercy and compassion towards a criminal can there be? Hence, not only is it true that absolutely no allegation can be levelled against the Holy Prophet(sa) due to the account of Banū Quraiẓah, rather,  the fact of the matter is that this incident is an immensely clear proof of the high morals, remarkable administration and innate mercy and tenderness of the Holy Prophet(sa).

Now remains the question of the actual verdict. In this regard, we have no hesitation in stating that there was absolutely no cruelty and barbarity in this at all. In fact, it was precisely based on justice and equity. In this respect, the first thing, which must be taken into account is the actual crime of the Banū Quraiẓah and the circumstances in which it was committed. Thus, it is ascertained from history that when the Holy Prophet(sa) initially arrived to Madīnah, three Jewish tribes resided in Madīnah; namely, the Banū Qainuqā‘, Banū Naḍīr and Banū Quraiẓah. The first political measure which was undertaken by the Holy Prophet(sa) following the migration was to call upon the chieftains of all three tribes and settle a treaty of peace and harmony. The conditions of this treaty were that the Muslims and Jews would live together in Madīnah with peace and harmony, would foster friendly relations with one another, would not aid or hold any relations with the enemies of one another; and if an attack was waged against Madīnah by a foreign tribe or tribes, everyone would stand up in collective defense; and if any person or group from among those who had agreed to the terms was guilty of a breach of treaty, the others would have a right to undertake stern measures; and all disputes would be presented before Muḥammad[sa], whose verdict would be contractually binding upon the related parties; however, it would be necessary for every individual or nation to be judged according to his own religion or Sharī‘at.2

How did the Jews act upon this treaty? The answer to this has already been extensively taken up in the pages which have passed. Firstly, the Banū Qainuqā‘ committed a breach of treaty, and sparked war with the Muslims whilst severing friendly relations. They harassed Muslim women in a crude manner and arrogantly rejected the presidential position of the Holy Prophet(sa) which he possessed by virtue of the international treaty in Madīnah. However, when they were defeated by the Muslims, the Holy Prophet(sa) forgave them and sufficed on the mere precautionary measure that the Banū Qainuqā‘ should leave Madīnah and take up residence somewhere else, so that the peace of the city was not further disturbed, and the Muslims may be protected from a snake in the grass. Therefore, the people of Banū Qainuqā‘ left Madīnah along with their wealth, wives and children, with great peace and security, and settled somewhere else.

However, the remaining two Jewish tribes did not learn a lesson as a result of this event. As a matter of fact, the mercy of the Holy Prophet(sa) fuelled them with greater audacity and much time had not elapsed when the Banū Naḍīr, which was the second tribe of the Jews, also raised its head. To begin with, Ka‘b bin Ashraf, one of their chiefs, broke the treaty and began to conspire with the Quraish and other Arab tribes in opposition to the Muslims. He incited the wild beasts of Arabia to stand up against the Holy Prophet(sa) and his Companions in a dangerous manner, and composed such provocative couplets against the Muslims, which created an immensely threatening state for them in the land. Moreover, this evil man referred to honourable Muslim women by name and mocked them in his couplets, after which he finally conspired to assassinate the Holy Prophet(sa). When this individual reached his rightful end by the command of the Holy Prophet(sa), his tribe stood up together in opposition to the Muslims. From that day on, the Banū Naḍīr completely ignored their agreement and began to conspire against the Muslims. Ultimately, the entire tribe devised a plan to assassinate the Holy Prophet(sa) and decided that however possible, the Holy Prophet(sa) should not be spared. When the Holy Prophet(sa) received news of their deadly intentions, he warned them and was then required to call them to account, in response to which they became prepared for war against the Muslims in an extremely insolent manner. In this war, the Banū Quraiẓah aided the Banū Naḍīr.3 However, when the Banū Naḍīr were defeated, the Holy Prophet(sa) pardoned the Banū Quraiẓah all together4 and even the Banū Naḍīr were permitted to leave Madīnah in peace and security, albeit, they were not permitted to take along their arms. However, the manner in which the Banū Naḍīr repaid this benevolence was that their chieftains toured the whole of Arabia and brought a swarm of an army to fall upon Madīnah by inciting the various tribes of Arabia in a very dangerous manner. They called upon everyone to take oath that, this time, until Islām had been wiped out completely, they would not turn back.

At this perilous time, a brief description of which has been presented above, how did the third Jewish tribe known as the Banū Quraiẓah act? This was the tribe which the Holy Prophet(sa) had forgiven and treated with immense generosity despite their treachery on the occasion of the Ghazwah of Banū Naḍīr. Furthermore, a second favour of the Holy Prophet(sa) upon the Banū Quraiẓah was that prior to the migration of the Muslims to Madīnah, the Banū Quraiẓah they were considered inferior to the Banū Naḍīr in their status and rights. If a person belonging to the Banū Naḍīr was killed by someone from the Banū Quraiẓah, such a person would be executed in retribution. On the other hand, if an individual from the Banū Quraiẓah was killed at the hands of the Banū Naḍīr, the mere payment of blood-money would be considered sufficient. However, the Holy Prophet(sa) gave the Banū Quraiẓah equal rights in line with other citizens.5 However, despite these magnificent favours, the Banū Quraiẓah still committed treachery and all this was at such a sensitive time when the Muslims were not confronted with a more difficult time in their lives. The example of the Banū Qainuqā‘ was before them, yet they did not derive benefit from it. The account of the Banū Naḍīr had taken place right before their eyes, but they did not take a lesson from it. When the time came, what did they do? What they did was to ignore their treaty completely and forget the favours of the Holy Prophet(sa) all together. They emerged from their fortresses and attacked the Muslim women and children from the rear exactly at such a time when 3,000 Muslims were surrounded by a fierce and bloodthirsty army of 10,000 to 15,000 disbelievers in an immensely vulnerable and helpless state, and in the face of their incapability their hearts were coming to their throats, and death stared them in the eye. They turned from their pact with the Muslims and partook in a deadly coalition which was solely aimed at utterly destroying Islām and the Founder of Islām. Indeed! The very same Founder of Islām, whose first task after his arrival to Madīnah was to make the Jews his friend and ally. In response to this, the Jews also accepted him as their friend and ally and Democratic Head. In these circumstances, this action of the Banū Quraiẓah was not only a breach of agreement and treason, but was also a dangerous act of rebellion; and rebellion of such magnitude, that if their plan had succeeded, this definitely would have brought an end to the lives, honour, dignity, faith and religion of the Muslims. Thus, the Banū Quraiẓah were not guilty of one crime alone, rather, they were guilty of disloyalty, ungratefulness, breach of agreement, treason, rebellion and attempted murder. Furthermore, these crimes were committed in such circumstances as could have taken on the most atrocious possible form; and no unbiased court of law could find factors for which they would be inclined to deal leniently in their case.

In such circumstances, what other punishment, except for the one that was given to them, did they deserve? Obviously, there were only three possible punishments, which could have been given to them. Firstly, imprisonment or house arrest; secondly, exile, as was the case with the Banū Qainuqā‘ and Banū Naḍīr; thirdly, the execution of combatant men and imprisonment or house arrest for the rest. Now, one should contemplate with justice, which option was available to the Muslims in light of the circumstances of that era? According to the circumstances of that era, to keep an enemy nation imprisoned in the same city was absolutely out of the question. The reason being that in the case of imprisonment, the responsibility of providing for the food and lodging of the prisoners would fall upon the Muslims, and this was a burden they could not bear at all. Secondly, in those times, there was no formal system of jails, etc., and it was a custom that prisoners would be distributed amongst the various men belonging to the nation that was victorious. Practically, the prisoners would live and move about freely. In these circumstances, to permit an enemy and conspiring group of the highest degree to remain in Madīnah was not without its dangers. If this judgement had been administered to the Banū Quraiẓah, this would mean that they would continue to enjoy the same freedom to create unrest, disorder, mischief and scheme secret plots, all at the expense of the Muslims. In other words, if before they would provide for themselves and slaughter the Muslims, from then on, they would be provided for by the Muslims (who at the time did not even have enough to feed themselves) and slaughter the Muslims even still. Furthermore, due to their living with the Muslims together in their homes, the other dangers which could have arisen were in addition to all this. In these circumstances, I do not believe that any sensible individual would hold the view that this punishment could be given to them.

Now remains the second punishment, i.e., exile. Undoubtedly, according to that era, this punishment was indeed looked upon as a very effective method by which to protect oneself from the mischief of an enemy. However, the experience of exiling the Banū Naḍīr demonstrated that as far as the Jews were concerned, this option was no less dangerous than the first in any way. In other words, if the Jews had been permitted to leave Madīnah this would have added to the multitude of such anti-Islām proponents who were actively engaged in war. Furthermore, these people would have joined the ranks of such enemies of Islām, who were restless in leading a movement of sedition, hostile propaganda, as well as secret and cunning schemes against Islām. History proves that from among all the Jewish tribes, the Banū Quraiẓah were most vehement in their enmity.6 Invariably, therefore, the exile of the Banū Quraiẓah posed even greater threats than what the Banū Naḍīr had created for the Muslims by instigating the Ghazwah of the Confederates. If the Muslims had done this, in light of the circumstances of that era, their action would have been no less than suicide. However, is there any nation in the world who becomes prepared to commit suicide in order to keep an enemy alive? If not, then surely the Muslims cannot be considered guilty either for not deciding to commit suicide themselves so that their enemy could be kept alive.

Therefore, both these punishments were not an option and if either one of these routes had been taken, this definitely would have spelt ruin. Putting these two options aside, the only other course of action was the one which was actually employed. Although the verdict of Sa‘d(ra) was a stern measure in itself, and a person’s nature apparently feels grief as a result of it, but the question is: was any other option available? When a surgeon deems it necessary to amputate the hand or leg of a patient’s body, or becomes compelled to sever another part of the body, every noble individual feels a shock, that if this had not occurred, i.e., if the circumstances did not require, it would have been better. However, one is forced to submit in the face of compelling circumstances. As a matter of fact, in such circumstances, the action of the surgeon is considered to be worthy of praise, inasmuch that with the sacrifice of a smaller part of the body, a thing of greater value is saved. Similarly, although the verdict of Sa‘d was a strict one in itself, it was a necessary outcome brought about by compelling circumstances, without which there was no other option. It is for this reason that even a historian like Margoliouth, who is not at all from among the friends of Islām, is compelled to admit on this occasion that the decision of Sa‘d(ra) was based on compelling circumstances, without which there was no other option. Hence, Mr. Margoliouth writes:

“The great invasion, which Mohammed declared to have been miraculously frustrated, was due or believed to be due, to the propaganda of members of the Banu Nadir, whom the Prophet had been satisfied with banishing. Should he banish the Kuraizah, he would thereby be setting free a fresh set of propagandists. On the other hand, those who had taken part openly with the invaders of Medinah could not very well be permitted to remain there. To banish them was unsafe; to permit them to remain was yet more dangerous. Hence they must die.”7

It should also be taken into consideration that the Banū Quraiẓah were not only allies and confederates of the Holy Prophet(sa), rather, by virtue of their initial treaty, had already accepted the government of the Holy Prophet(sa) in Madīnah, or in the least, they had accepted his sovereignty. Hence, they were not merely a treacherous ally or ordinary enemy, rather, they were also rebellious and extremely dangerous ones at that. The penalty for rebellion, especially at a time of war, has always been execution. If a rebel is not given a strict punishment, the system of government crumbles completely; and mischievous and rebellious people develop such courage, which proves to be immensely destructive to the peace and comfort of society. Undoubtedly, showing mercy to a rebel in such circumstances is actually equivalent to committing an injustice against the country and its peace-abiding citizens. Therefore, until now, all civilised governments have always punished such rebels, be they men or women, with the death penalty and no sensible individual has ever raised an objection against them. Hence, the verdict of Sa‘d(ra) was absolutely fair, and was completely in accordance with principles of justice and equity. Moreover, due to the covenant of the Holy Prophet(sa), he was not in a position to demonstrate mercy, except in the case of individuals and as far as individuals were concerned, the Holy Prophet(sa) made every possible attempt. However, it seems that in the embarrassment that they had refused to accept the Holy Prophet(sa) as a judge, they were not too inclined to make an appeal for clemency to the Holy Prophet(sa). Obviously, without an appeal, the Holy Prophet(sa) could not show mercy, because the release of a rebel who does not even express remorse for his crime, can pose extremely dangerous ramifications.

Another point to remember is that by virtue of the treaty which had been settled between the Holy Prophet(sa) and the Jews, one condition stated that if any matter regarding the Jews required a verdict, a decision would be made according to their own Sharī‘at. Therefore, history proves that in accordance with this treaty, the Holy Prophet(sa) would always issue a verdict to the Jews in accordance with the Mosaic law. Now, when we cast a glance upon the Torah, the exact same punishment for a crime as the Jews were guilty of committing has been prescribed therein, as Sa‘d bin Mu‘ādh issued to the Banū Quraiẓah.

Hence, the following divine commandment has been stipulated in the Bible:

“When thou comest nigh unto a city to fight against it, then proclaim peace unto it. And it shall be, if it make thee answer of peace, and open unto thee, then it shall be, that all the people that is found therein shall be tributaries unto thee, and they shall serve thee. And if it will make no peace with thee, but will make war against thee, then thou shalt besiege it: And when the Lord thy God hath delivered it into thine hands, thou shalt smite every male thereof with the edge of the sword: But the women, and the little ones, and the cattle, and all that is in the city, even all the spoil thereof, shalt thou take unto thyself; and thou shalt eat the spoil of thine enemies, which the Lord thy God hath given thee.”8

This commandment of the Jewish law was not only a commandment on paper, rather, the children of Israel always acted upon this teaching and Jewish cases were always decided according to this very principle. Therefore, let us witness an example:

“And they warred against the Midianites, as the Lord commanded Moses; and they slew all the males. And they slew the kings of Midian, beside the rest of them that were slain; namely, Evi, and Rekem, and Zur, and Hur, and Reba, five kings of Midian: Balaam also the son of Beor they slew with the sword. And the children of Israel took all the women of Midian captives, and their little ones, and took the spoil of all their cattle, and all their flocks, and all their goods........ And they took all the spoil, and all the prey, both of men and of beasts. And they brought the captives, and the prey, and the spoil, unto Moses, and Eleazar the priest, and unto the congregation of the children of Israel, unto the camp at the plains of Moab, which are by Jordan near Jericho.”9

Although the Messiah of Nazareth (who was also from the children of Israel) never received the opportunity to govern, nor was he ever faced with instances of war and conflict, whereby his method of practice could be witnessed, yet there are certain statements made by him, which shed light on his views regarding the judgement of mischievous and evil enemies. As such, addressing his enemies, Jesus(as) states:

“Ye serpents, ye generation of vipers, how can ye escape the damnation of hell?”10

In other words, O people! You are worthy of being destroyed like poisonous snakes but I do not have the power to punish you. However, fear God, and if nothing else, abstain from your immoral and mischievous deeds for fear of the punishment of hell. It is perhaps due to this very reason that when the followers of Jesus(as) attained power in the world, in accordance with the teaching of Jesus(as) that evil and mischievous enemies are worthy of being destroyed like snakes and scorpions, they did not feel the least hesitation in destroying anyone who they felt to be immoral, mischievous or a hindrance in their objectives. Thus, the history of Christian nations is full of such examples.

In summary, although the verdict of Sa‘d(ra) may be considered strict in itself, it was not at all contrary to justice and equity. Furthermore, invariably, the nature of the crime committed by the Jews, as well as the safety of the Muslims, demanded that such a verdict be issued. Moreover, this verdict was in complete accordance with the Jewish law, rather, in light of the initial treaty, it was necessary because by virtue of that treaty, the Muslims were obliged to judge the Jews according to their own Sharī‘at. However, whatever the case may be, this verdict was that of Sa‘d bin Mu‘ādh(ra), not the Holy Prophet(sa), and the first and last responsibility of this decision falls upon Sa‘d(ra). In his capacity as the Head of Government, the only relation which the Holy Prophet(sa) had with this verdict was to put it into effect under his administration. It has already been mentioned that the Holy Prophet(sa) implemented this verdict in such a manner as can be considered the best possible example for even the most civilised and merciful of governments.
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Demise of the Head Chieftain of the Ansār and Reality of the Bounties of Paradise

The wound which Ḥaḍrat Sa‘d bin Mu‘ādh(ra), chief of the Aus tribe, had sustained on the occasion of the Ghazwah of the Ditch, did not manage to fully heal despite tireless medical attention. His wound would continue to tear after healing to some extent. Since he was an exceptionally sincere Companion and the Holy Prophet(sa) was especially concerned for his medical treatment, on the way back from the Ghazwah of the Ditch, the Holy Prophet(sa) instructed that he should be kept in a tent in the courtyard of the Mosque, so that the Holy Prophet(sa) could easily check up on his progress. Thus, he was entrusted to the care of a Muslim lady by the name of Rufaidah, who possessed expertise in medical treatment and nursing, and would generally setup a camp in the veranda of the Mosque in order to treat Muslims who had been wounded.1 However, despite this extraordinary attention, the condition of Sa‘d(ra) did not improve, and it was during this particular time that the account of Banū Quraiẓah took place as well, due to which he was made to endure extreme hardship and fatigue, and his illness deteriorated even further. During these very days, one night, Sa‘d(ra) supplicated with great emotion:

“O My Lord! You know well the intense desire in my heart to partake in Jihād to defend Your religion in the face of that nation who has rejected Your Messenger and exiled him from his homeland. O My Master! I perceive that war has now come to an end between the Quraish and ourselves. However, if in Your estimation there is still more conflict, then grant me enough respite that I may strive in Your cause through Jihād against them; but if our fighting them has come to an end, I no longer desire to live, let me die a martyr.”

It is narrated that the very same night, the wound of Sa‘d(ra) tore open and there was so much blood loss that it began to flow out of the tent. When people rushed into the tent with concern, the condition of Sa‘d(ra) had seriously deteriorated. Finally, in this very state, Sa‘d(ra) breathed his last.2

The Holy Prophet(sa) was deeply saddened by the demise of Sa‘d(ra). Undoubtedly, in light of the circumstances of that era, the demise of Sa‘d(ra) was a loss which could not be compensated. Sa‘d(ra) almost possessed the same status among the Ansār which Abū Bakr Ṣiddīq(ra) possessed among the Muhājirīn. In his sincerity, in his sacrifice, in his service of Islām, in his love for the Holy Prophet(sa), this individual possessed such a lofty rank, which is attained on by a few. His every movement demonstrated that love for Islām and the Founder of Islām was the nurture of his soul. Since he was the chief of his tribe, his example had a very deep and practical influence on the Ansār. It was only natural for the Holy Prophet(sa) to feel saddened upon the demise of such a worthy spiritual son. However, the Holy Prophet(sa) exhibited the highest level of patience and bowed his head before Divine Will with obedience and submission.

When the funeral procession of Sa‘d(ra) was being lead to the graveyard, due to her love, his elderly mother lamented over him in somewhat of a loud voice. In this mourning, according to the custom of that time, various qualities of Sa‘d(ra) were mentioned. When the Holy Prophet(sa) heard the sounds of this lamentation, although he did not approve of the custom of lamentation in principle, he said, “Women who lament often utter a great deal of falsehood, but at this time, whatever the mother of Sa‘d has said is true,” i.e., whatever qualities have been attributed to Sa‘d(ra) are correct.3 After this, the Holy Prophet(sa) lead the funeral prayer and accompanied the procession himself for the burial. The Holy Prophet(sa) remained there until the burial was complete and finally returned after he had prayed over the grave.4

It was perhaps during this time that on one occasion, the Holy Prophet(sa) said:

[image: ]

“Upon the demise of Sa‘d, the throne of the Gracious God shook.”5

This means that the mercy of God happily welcomed the soul of Sa‘d(ra) in the world of the hereafter. On one occasion, when the Holy Prophet(sa) received some pieces of silk cloth from somewhere as a gift, a few Companions spoke of their soft and gentle texture with great amazement, and considered  them to be out of the ordinary. The Holy Prophet(sa) responded, “Do you marvel at the softness of these cloths? By God, the mantles of Sa‘d in paradise are far more soft and valuable than these.”6
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Reality of the Bounties of Paradise

This statement of the Holy Prophet(sa) was a metaphor and the intent was to make an indication towards the abode of peace, which Sa‘d(ra) received in paradise. As it is ascertained from the Holy Qur’ān and the Aḥādīth, in principle, the bounties of paradise cannot be compared to those of the physical world, nor can they be deemed ‘physical’ in our sense of the word. In reality, the words that have been mentioned in the Qur’ān and Aḥādīth are but metaphors and similitudes in order to make reference to the unique excellences of the bounties of paradise. In this regard, Allāh the Almighty states in principle:

[image: ]

“No individual can understand what joy of the eyes has been kept for the virtuous, as a reward for their good works.”1

As a further commentary of this verse, there is a Ḥadīth which states:

[image: ]

“The bounties of paradise are such that no eye has ever witnessed them, no ears have heard of them, and no heart has ever perceived of them.”2

Therefore, it must be accepted that the bounties of paradise are not the same as those which we witness in this world. In other words, the fruits of paradise are not the same as the fruits we eat in this world. The milk and honey of paradise is not the same as the milk and honey we consume in this world. And the companions of paradise are not the same as the beautiful women of this world. Quite the contrary, they are something else altogether, which have been described as metaphors by things of this world, yet they cannot be fathomed by our comprehension. However, one thing for sure is that all the bounties of paradise, whether they be for the human soul or body, are purely based on purity and virtue and they are completely pure of all elements of evil or impurity. For the Holy Qur’ān states:

[image: ]

“Paradise is such a place where there shall be no element of ill-manners, evil, and impurity.”3
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Various Miscellaneous Incidents of 5 A.H.

During this year, various miscellaneous incidents also took place, for which exact dates have not been recorded in narrations. Among these incidents, one was the occurrence of an earthquake. When this quake was felt in Madīnah, the Holy Prophet(sa) exhorted the Companions that these were natural phenomena, from which a believer should take a lesson, and that on certain occasions, in order to make people vigilant, alert and attentive, Allāh the Exalted brings about such happenings.1

In light of various narrations, it was in this year that Ḥajj was made obligatory. However, according to most scholars, these narrations are not correct and the actual era in which Ḥajj was officially prescribed was at a later time. Nonetheless, as mentioned above, ‘Īdul-Aḍḥā which is part and parcel of Ḥajj had already been instituted in 2 A.H. According to authentic narrations, it is also ascertained that from the very start, the Muslims believed in the Ka‘bah as being a holy place. As an act of voluntary worship, etc., they would perform circumambulation of the Ka‘batullāh as well whenever they could find an opportunity. However, the official and detailed obligation of the duty of Ḥajj was perhaps prescribed at a later date.2 Therefore, at this instance we shall leave this discussion. In the same year, i.e., 5 A.H., the Holy Prophet(sa) fell off of a horse as well and sustained injuries to his calf and thigh. Due to this, the Holy Prophet(sa) was required to lead the Ṣalāt whilst sitting.3
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Attention of the Holy Prophet(sa) towards Military Exercise

In the same year, due to engagement in war, the Holy Prophet(sa) arranged for a few horse races.1 Even generally, the Holy Prophet(sa) would encourage his Companions to keep horses and master the art of riding. Keping Jihād in view as the primary purpose for this, the Holy Prophet(sa) considered such training to be a source of great spiritual blessing.2 As such, those Companions who possessed the means, keenly kept horses with great interest. In one narration, there is also an indication that the Companions would also practice jumping techniques on horseback as well.3 Similarly, the Holy Prophet(sa) would also arrange for camel races as well. The Holy Prophet(sa) himself also owned a she-camel which generally maintained its position ahead of the rest.4

In actuality, it was a common practice of the Holy Prophet(sa) to emphatically encourage his Companions to exercise and develop military skills and in order to develop a keen interest, at times, he would even participate himself. On certain occasions, the Holy Prophet(sa) arranged for and spectated competitions in archery and swordsmanship as well.5 The Holy Prophet(sa) would also exhort that Muslims should remain active and walk briskly,6 so that the enemy would remain in awe of their strength and activeness, and so that Muslims also felt alert themselves. For the purpose of war, some of the Companions would even practice sprinting. In this respect, a Companion named Salamah bin Akwa‘ was so outstanding that certain narrations relate that he could even outstrip a horse at times.7 Once or twice, even the Holy Prophet(sa) himself raced Hadrat ‘Ā’ishah(ra).8 Even though this be in the form of leisure, this demonstrates the lively and active spirit of the Holy Prophet(sa) and his Companions, of which even the ladies were not bereft.
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Islāmic Law of Marriage and Divorce

Many Islāmic injunctions relevant to marriage and divorce, etc., were also revealed during this very year. At this instance, therefore, it seems appropriate to present a brief outline relevant to issues of marriage and divorce as taught by the Islāmic law. Firstly and foremost, it should be known that prior to Islām there was no specific law imposed among the Arabs with relation to marriage and divorce. In fact, the only form which existed was that of tradition and custom, and adherence to this depended on the will of every individual. It is for this reason that in different parts of the country and within various tribes, this custom took on differing forms.

On a general note it should be understood that there was no real limitation among the Arabs as far as lawful and unlawful relations were concerned, to the extent that people would even marry their step-mothers.1 The custom of forcefully taking possession of the widow of a near relative was also prevalent.2 There were different forms of marriage, and among them, four were most prevalent and renowned. Firstly, was the custom of marriage, which was established in Islām, albeit, in a more pure and wholesome manner. However, the remaining three were so filthy and vile that a person’s disposition feels hesitation in even alluding to them.3 There was no limit in polygamy, rather, the number of wives depended on a person’s individual requirement, wealth and desire.4 There was no law in order to ensure equality and justice between wives, nor did any responsibility lie upon the husband in this respect. There were no stipulated rights of men upon women, or of women upon men, rather, everything was left upon the husband’s choice. There was no law of divorce. A husband would separate from his wife when and how he so willed. If the husband did not allow, there was no other route for a woman to seek a divorce. As a matter of fact, even after a divorce had been issued, cruel men would continue to control their divorcees, and would forbid them from marrying anyone else.5 There was no law regarding ‘Iddat either. Immediately after separation, a woman would be considered free to marry another person.6 In short, there was no law of marriage or divorce among the Arabs and everything was left at the mercy of a man’s will. Men generally treated their wives in a very cruel manner and there was no place from where a woman could seek justice. When Islām emerged, it created a whole new world and except for a difference in administrative roles, which is only natural, in principle, women and men were given equal rights.7 Furthermore, the protection and supervision of these rights was not left upon men, rather, it was placed in the hands of government. The government was entrusted with the obligation to prevent both husband and wife from infringing upon the rights of one another, and to protect the women especially, who are generally oppressed. On the other hand, by its spiritual and moral influence, Islām strongly urged men not only to treat their wives with justice and equity, but with compassion and kindness as well. In this respect, Islām lay such emphatic stress that certain companions began to feel as if Islām had given women a free hand in all respects.8

The fundamental principle in Islām with regards to marriage and divorce is that the matrimony of man and wife possesses the nature of a civil agreement.9 Although this agreement possesses far greater love, loyalty and sanctity than ordinary agreements10 but in extreme circumstances, it can be dissolved as well.11 It is this very dissolution, which is known as Ṭalāq, Khula‘ or Fasakh-e-Nikāḥ. An outline of the Islāmic law detailing the manner in which this civil agreement may be established and dissolved shall be presented below. 

Firstly, we take up the law of marriage:


	In Islām, marriage is compulsory upon every Muslim who is able to do so and monasticism has been forbidden.12



	The purposes of marriage have already been discussed previously, under the discussion relevant to polygamy. Repetition is not required here.13



	Islām has stated clearly and explicitly where a relation of marriage is forbidden. In all other relations, a bond of matrimony may be tied. There is no restriction of people or race. In principle, the relations which are forbidden in marriage to a man are as follows: father’s wife, mother, foster-mother, daughter, wife’s daughter, sister, foster-sister, mother’s sister, father’s sister, brother’s daughter, sister’s daughter, mother-in-law, daughter-in-law, every lady who is already married, and to be in a bond of matrimony with two sisters at the same time.14 This last injunction has been further elaborated upon in a Ḥadīth.15



	Since marriage is an agreement between man and woman and they are the ones who are responsible for its fulfillment, it is therefore necessary for both parties to be at consent. In other words, this relationship should be established with the agreement of both parties and without their consent, this bond must not be tied.16



	Despite the restriction of Pardah, Islām permits, rather, encourages that both man and woman cast a glance upon each other, so that physical appearance does not become a reason for dissatisfaction later on.17



	In Islām, the announcement of Nikāḥ must be made in public and secret marriages are not permitted.18 It is for this very purpose of announcement that another obligation prescribed by Islām is that when husband and wife meet for the first time, on this happy occasion, the husband arranges for a feast. According to ones capacity, honourable guests and neighbours, etc. are invited. The term used to describe this feast is a Walīmah.19



	If due to some wisdom, the Walī or guardian of a boy or girl wishes to marry his child to someone in a state of childhood, i.e., before he or she reaches an age of maturity this is permitted.20 On certain occasions, in exceptional circumstances under special wisdoms, the need for this may arise, and the door of legal permission should be left open in this respect. However, in such a case, along with the boy possessing a right, the girl is also at liberty to terminate a relationship of this nature by means of a judge when she reaches an age of maturity.21 In Islāmic terminology this right is referred to as Khiyārul-Bulūgh. However, one should remember that where we have written that in exceptional circumstances a match may be settled in an era of childhood, this only implies a bond of matrimony by announcement, and intimate relations of husband and wife are not inferred here; the reason being that in order for intimate relations to take place both must have reached an age of maturity.22



	There is no doubt that in marriage, the right of consent lies with the actual parties being joined in matrimony, and without their agreement, a relationship cannot be settled. Furthermore, if due to special circumstances, a marriage is settled in childhood, and the parties do not approve after reaching an age of maturity, the bond shall be considered void. However, a young girl, especially an unmarried girl, naturally possesses a simple disposition and is innocent. Furthermore, she has relatively less experience in life and is not greatly acquainted with the factors that lay the foundation for a truly happy married life. In addition to this, a woman is more emotional by nature as well, due to which often times her faculty of critical reasoning becomes veiled. Hence, in order to prevent her from heading into the wrong direction and protecting her from being ensnared by sly and cunning men, Islām orders that when an unmarried girl is to be wed, her father, or if her father is not alive, then another close relative, should remain with her as a guardian, and a bond should not be settled without his advice.23 However, if a dispute arises between the girl and her guardian, the opinion of the girl shall be given precedence.24 However, in such a case, it shall be necessary to bring such a dispute into the notice of a judge, so that if a girl is being lured into a trap, she can be saved.25 Since a widow tends to be well-acquainted with the ups and downs of marital relations, she is free to make an independent decision and the consent of a guardian is not required in her case, though it is preferable.26 The teaching of ‘guardianship,’ which is more or less found in most religions, but has been established by Islām in the form of a specified and detailed law, is an immensely beneficial and blessed system. Through this system, countless frauds associated with the marriage of girls are eradicated completely; and evil and cunning men do not receive the opportunity to show naive girls a lush green garden of opportunity and then lure them into a snare of deception. In western countries where women have excessive freedom in the matter of marriage, examples of this nature occur quite often where manipulative men convince innocent girls to marry them without the agreement and knowledge of their guardians by luring them with flattering speech and physical affection. However, when such girls fall into their trap, the cloak of deceit begins to come off. Even carnal desires begin to fall cold and shortly thereafter the homes of such girls - which they stepped into considering it to be a paradise - begins to turn into hell. In the beginning, it starts with a lack of consideration, then disagreement, then altercation, and then, separation. Finally the matter ends with divorce. Furthermore, another quality of the aforementioned system of guardianship is that in this manner, marriages are not only based on emotions, rather, other aspects which are extremely important in marriage are also taken into consideration. For example, the moral and religious aspect, family status, financial status, cultural aspect, suitability of dispositions, age and health, etc. It is obvious that if youngsters are left alone without any kind of advice or support from their guardians, so that they may engage in marriage however they please, since emotions tend to overpower the thoughts of youngsters, and putting exceptions to one side, since these emotions are usually lustful in nature, it is very likely for other aspects to be disregarded. Practically, all standards become subject to temporary sentiments, which usually result in dangerous consequences. However, through the system of guardianship, this risk falls drastically, because along with the emotions of the girl, the guardian’s lamp of understanding and experience also plays its role. Hence, the system of guardianship is a very blessed system, which maintains the legitimate freedom of a woman and her right of choice on the one hand, but on the other hand, she is also saved from the ill consequences of falling into the snare of deception laid out by evil and cunning individuals, as well as from the ramifications of bidding farewell to sensible and experienced advice and being tossed away in a torrent of mere emotion.



	In Islāmic marriage, the dowry is a necessary condition. In other words, according to his individual capacity, it is compulsory upon the husband to give his wife a certain amount, property or item by mutual agreement.27 This dowry is like a legal debt and is subject to the absolute ownership and control of the wife. Moreover, this dowry is in addition to the portion she receives as inheritance upon the demise of her husband. In other words, a woman receives monetary gain by three different means: firstly, through her parents by way of inheritance;28 secondly, through her husband by way of his inheritance;29 thirdly, through her own dowry. To crown it all off, a woman is not responsible for any domestic expenses.



	According to his capacity, the husband is responsible for bearing the necessary expenses of his wife.30 This expense is in addition to the dowry, etc.



	If the husband or wife desire to settle a specific agreement or conditions at the time of their marriage, they are permitted to do so, and both shall be required to comply accordingly.31 However, they must not stipulate any conditions, which are against a commandment of the Sharī‘at,32 nor can they lay down a condition which is morally objectionable, or infringes upon the rights of a third party.33 According to this principle, if a lady is unable to live with another wife, it is permissible in Islām for her to stipulate at the time of her marriage that her husband shall not take a second wife. In other words, either the husband shall not marry a second wife, or he shall divorce the first before marrying again. Furthermore, since Islām does not order polygamy, rather, only permits it in exceptional circumstances, and such a condition does not infringe upon the rights of a third person either, an agreement of this nature shall not be deemed unlawful.34



	Except for the administrative difference that a husband is the leader of the domestic hierarchy, Islām has afforded equal rights to both men and women.35 Even in this domestic leadership, a husband is not completely unrestrained, rather, he has been ordered to treat his wife with love, good manners, kindness and forgiveness.36 In his capacity as the leader of the household, although he has the right to take disciplinary action, this should be reasonable and necessary.37 Good treatment of one’s wife has been so emphatically ordered that the Holy Prophet(sa) would often state:
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“O Muslims! The best person from among you is he who is best in the treatment of his wife.”38


	The Holy Prophet(sa) would also state that a woman is like a rib bone, which is naturally curved and if a person attempts to bend it straight, it shall not be able to serve its purpose in the same manner as opposed to if it was left as is; furthermore, as a result, it shall break. In the same manner, a lady is also ‘curved’ in nature, i.e., her disposition possesses certain special charms, which apparently seems crooked at times, but they are actually the essence of her femininity. If anyone attempts to straighten this curved nature of a woman, he shall not be able to do so; instead, in the likeness of a rib bone, she will break.39 In other words, she will either be ruined, tossing and turning in agony like a fish out of water, or the matter shall escalate to separation or divorce. Hence, an individual should not undertake a useless effort to straighten the curved nature of a woman, which is part and parcel of her femininity. Instead, one should live harmoniously with her as she is. The Holy Prophet(sa) said:
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“The highest point of the ribcage is the most curved”40


	In other words, this natural curve in the disposition of a woman is the distinct quality of her gender, and the greater the level of a woman’s femininity, the more curved her disposition shall be in nature. For this is the spirit of her unique nature. In this immensely wise instruction, the Holy Prophet(sa) has placed the mindset of men upon a perfectly correct and natural foundation with regards to their treatment of women. Moreover, the Holy Prophet(sa) has impressed upon the Muslims that if certain specific traits of a woman happen to cause an individual grief at times due to their incorrect application or expression, then undoubtedly, he should work to appropriately reform them, but should not become worried and strive to erase them completely. The reason being that they are part of a woman’s disposition and if they remain within their reasonable limits, it is these very characteristics that will become the foundation of one’s domestic harmony.



	It is the obligation of a wife to obey her husband in all just matters and live together with emotions of love, gratitude and loyalty. She should protect his wealth and honour, train the children, and tend to his domestic affairs.41



	Since the rights of a woman upon her husband, and a husband upon his wife possess a legal nature in Islām, for this reason, their mutual disputes may be presented in court.42 As such, it is ascertained from the Aḥādīth that Muslim women would bring complaints regarding their husbands to the Holy Prophet(sa), and he would issue verdicts in their favour,43 give them their rights and show kindness towards them in every possible way. This was to such an extent that due to their rights and the protective treatment shown to them, the Companions began to feel as if Islām had given women complete independence.44



	Since a detailed discussion with regards to polygamy and other related issues has already been presented prior to this, there is no need for repetition here.45





An outline of the law of divorce should be understood in light of the following points:


	Since marriage is a civil agreement, it may be terminated as well, but Islām has only permitted this in extreme circumstances, when no other option exists. The Holy Prophet(sa) would state:
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“Divorce is most undesirable in the sight of God among the things which Divine law has permitted as being lawful under special circumstances.”46


	By way of this principle, Islām has given marital relations a kind of sanctity and perpetuity. Muslims have been instructed to never act hastily in severing this relation of marriage, rather, to practice extreme caution. However, despite this, in its capacity as a complete and universal Sharī‘at, Islām has not disregarded that sometimes such circumstances may arise which make it impossible to maintain a pleasant nature in the relations between husband and wife; not only does the domestic life of husband and wife become bitter, rather, this bitterness definitely influences the other aspects of their lives. In these circumstances, there is no other alternative but to end such a relationship with a saddened heart. It is taking extreme circumstances of this very nature into account that God the Exalted has instituted the law of divorce in Islām.



	The law of divorce has primarily been divided into three parts (we shall put aside such cases of marriage which are against the Sharī‘at or unlawful, and are known as Nikāḥ-e-Bāṭil or Nikāḥ-e-Fāsid according to specific terminology):

  
  	Fasakh-e-Nikāḥ: I shall move away from the general terminology of Islāmic jurisprudence, and include cases of Li‘ān, etc. under this category as well. In other words, this refers to all such cases where it becomes unlawful to maintain a bond of marriage.

  

  	Ṭalāq: Where the desire of separation or submission for divorce is made by the husband.

  

  	Khula‘: Where the desire of separation or submission for divorce is made by the wife.47

  

  

In all the above-mentioned cases, Islām has prescribed different procedures.



	The state of Fasakh-e-Nikāḥ comes about when it becomes unlawful to further continue a marriage. For example, if a girl exercises her right of Khiyārul-Bulūgh,48 which has been elaborated upon to some extent above. Similarly, if a husband becomes firmly convinced of the illicit relations of his wife but is unable to prove it according to the Sharī‘at, Islām commands that both the husband and wife take a firm oath against one another calling down the punishment of God upon themselves if they are liars. After this, they shall be separated. This is referred to as Li‘ān in Islāmic terminology.49



	In the case of Ṭalāq, Islām instructs that when such circumstances arise between husband and wife where the husband becomes inclined to seek a separation from his wife, before he gives a divorce, the relatives of both parties should be given an opportunity to arbitrate between the two.50 If this effort proves successful, then well and good, but if not, the husband has the right to give a divorce of his own accord without going to the courts.51 However, this divorce should be given in such a period of Ṭuhr,52 where husband and wife have not had intimate relations.53 This is to prevent a rash decision, so that an individual does not just give a divorce without thinking, and so that the unique attraction of a wife remains open to deter a husband from his intention. 



	Although separation between a husband and wife may be materialised with only a single Ṭalāq, a husband has the right to withdraw his submission only until Ṭalāq has been issued twice. For complete separation to take place, it is necessary that a Ṭalāq be issued three times on three different occasions, so that irrevocable separation does not occur due to a step taken in a state of temporary anger, and a husband receives the opportunity to contemplate the consequences in his calmer moments. If a person issues a Ṭalāq three times all at once in the spur of emotions, this shall be deemed unlawful and only constitute a single Ṭalāq.54



	In the case of Ṭalāq, if a husband has not yet paid the dowry owed to his wife, it is compulsory for him to do so. Furthermore, if he has given any other wealth to his wife, he must not demand its return either; rather, if possible, he should give her something in addition and bring the relationship to a close in a very pleasant and benevolent manner.55



	Even after the divorce has taken place, the husband is responsible to bear the expenses of his divorcee until she becomes free to marry someone else.56 Furthermore, if there are young children who cannot be separated from their mother, they shall remain with her and the father shall be responsible for their necessary expenses.57



	Then there is the Islāmic law of Khula‘. The leadership of domestic administration is in the hands of the husband, i.e., in light of the Sharī‘at and rationality, not only is the husband responsible for the expenses of his wife, rather, he is also the head of the family. Then, on the other hand, a woman is comparatively simple in nature and can be lured into the trickery of cunning people more easily. For this reason, a woman does not have the right to separate on her own. Instead, the Islāmic teaching is that if for some reason a woman feels it is no longer possible to continue living with her husband, and the husband is not prepared to give her a separation, she can attain a separation through a judge.58 A judge has been assigned the responsibility that if a woman actually desires a divorce, and she is not being lured into deceit or mischief, then he should order a separation and not be overly intrusive as to whether the woman’s desire for a separation is appropriate and preferable or not.59 According to this principle, if a woman finds it unbearable to accept the second marriage of her husband, she can demand a Khula‘ merely on these grounds.60



	If a husband has given his wife a certain amount of wealth or property in addition to her daily expenses, and he demands the return of these valuables, in the case of Khula‘, the court can order the return of these assets to a reasonable extent.61



	In the cases of Fasakh-e-Nikāḥ, Ṭalāq and Khula‘, where husband and wife are separated after having come together, the wife is not permitted to marry again until a fixed period has elapsed since the separation. Generally, this period is equivalent to about three months, or if the wife is pregnant, then until she delivers. In the terminology of Sharī‘at, this period is referred to as an ‘Iddat.62





This is an outline of the law of marriage and divorce as instituted by the Holy Prophet(sa) for the Muslims according to Divine command. In this system, the merit of the law of marriage has always been accepted to be wise and sensible. However, it is a matter of gratitude that after centuries of stumbling, the world is now slowly and gradually coming towards the Islāmic law of divorce as well. As such, in many Christian countries, the law of divorce is being more or less introduced according to the lines proposed by Islām. However, an apprehension also exists that as per the custom of western nations, divorce may also become very common, i.e., lest the door of freedom be opened to people beyond a middle course. On the one hand, to completely close the door of divorce, or attach such unreasonable conditions to it, that it is practically equivalent to being closed, is extremely detrimental. On the other hand, however, to open the door completely is also not without its injurious effects. Most definitely, the path of reform is the balanced one which has been prescribed in Islām.

At this instance, it would not be without benefit to mention that Mr. Muir63 has offensively taunted that according to the Islāmic law of divorce until two divorces have been issued, a husband has the right to return to his wife, but after a third divorce, the right of return only exists after a woman first marries another person and then divorces him. After this, with great audacity Mr. Muir states that it is permissible among the Muslims to employ the services of another man and marry off such a woman to a man of this nature on the condition that he shall divorce her after marriage, so that the woman may return to her actual husband. This allegation is based on prejudice of the highest degree, and if not, then remarkable ignorance. Islām does not at all teach that in order to make a woman lawful for her previous husband the deceitful strategy be employed whereby a woman is married to another man only to be later separated. On the contrary, the fact of the matter is that Islām has declared such trickery to be an extremely vile and cursed act. The Holy Prophet(sa) would state:
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“Such a person is accursed by God who marries a woman with the intention that he shall later divorce her so that she may become lawful for her previous husband. Similarly, such a person is also accursed by God who marries his previous wife to another individual with the intention that such a person shall divorce her and she may be able to marry him again.”

Ḥaḍrat ‘Umar(ra), the second Khalīfah would even state that if an individual had committed such a crime, such a person would be punished for adultery.64 In these circumstances, what greater example of insolence can there be than to attribute such a foul practice to Islām.

The intention behind the Islāmic teaching, is not as Mr. Muir has understood, or perhaps he has chosen not to understand. When three divorces have been issued, a man and woman cannot come together again until the woman marries another man for a legitimate need and purpose. If afterwards, her new husband passes away or a real dispute arises between the two and there is a divorce, and this marriage was not for the purpose that the woman may return to her former husband, in such a case, the previous husband is permitted to marry a former wife with mutual agreement. The wisdom behind this teaching is that when an individual gives his wife three divorces consecutively, after this lengthy experience it shall be understood that now it is impossible for their marital life to continue in a pleasant manner. Hence, they should not come together and further prolong a bitter experience. Instead, they should separate completely and remove the idea from their hearts that they can live together. After this, however, if a woman marries another man and lives a domestic life with him, and a separation takes place with her new husband for a genuine reason threafter, or he passes away, there should be no hindrance in the woman marrying her previous husband if both desire to come together again with mutual agreement. The reason being that in addition to the fact that there is no reason in principle for the prohibition of their marriage, in such a case, it would not be improbable at all to assume that now, they would be able to live together harmoniously. Due to their remaining apart from one another and having dealt with a third party, it is absolutely possible for them to begin recognising the value of one another. Furthermore, it is most probable and due to the same purpose that this issue has been especially expounded in Islām as well. On the one hand, where the bitter experiences of domestic life should be minimized, on the other hand, the notion should also be removed among people that the issuance of three divorces in itself is a reason for prohibition and that after three divorces there is no possibility for the reunion of husband and wife.

In addition to this, another wisdom in keeping the door open for the renewal of marriage is so that people are made to recognise the sanctity and perpetuity of marriage, and the concept may be instilled that when marital relations are established between a man and woman, an extreme effort to safeguard this relationship must be exerted. If, due to some reason, this relation is severed in between, and it becomes unlikely that it shall ever be re-established, even still, when an opportunity to legally re-establish this bond presents itself, it should not be wasted. Therefore, the issue which Mr. Muir has made reference to in a false and filthy manner and then levelled an allegation against, is actually, in its true form, a very great quality of the Islāmic doctrine. However, it is unfortunate that the eye of Sir William was unable to identify this.
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Chapter 12

First Era of Life in Madīnah Comes to an End and the Islāmic System of Government


The Dawn of a New Era

Along with the Ghazwah of Banū Quraiẓah, the first era of the life of the Holy Prophet(sa) in Madīnah and the second volume of our book comes to a close. What were the circumstances in which this era came to pass? What tribulations was the Holy Prophet(sa) forced to confront in order to defend Islām? What vulnerable times were the Muslims subjected to? What horrific forms did internal and external threats take on? The answers to these questions have been dealt with in somewhat of a detailed manner above. It would not be out of place to state that the first era of the life of the Holy Prophet(sa) in Madīnah was like an earthquake which continued to dangerously shake the land of Madīnah for a long period of five years but this felt even longer due to constant hardship. Certain jolts of this earthquake were so destructive in nature that if the special succor of God had not been present, these shocks definitely would have overturned the plains of Madīnah and put the Muslims to rest in the dust forever. As we have already seen one branch of the source of this fiery quake was reaching the base of the four walls of Madīnah through the fortresses of the Jews. The greatest shock of this earthquake took place at the Ghazwah of the Ditch, when the land of Madīnah literally began to tremble as it were, with the martial slogans of the bloodthirsty confederates and thunderous roar of the hooves of their Arabian horses; and when the hearts of the Muslims began to reach their throats. This quake was given an even more dangerous form due to the treachery of the deceitful Jews. However, as already mentioned above, this onslaught proved to be the final point in the animosity of the disbelievers of Makkah, after which, although their heart-felt enmity and seditious behaviour continued as usual, they could not find an opportunity to wage an onslaught against Madīnah again. Furthermore, the following prophecy of the Holy Prophet(sa) was fulfilled word by word:
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“Due to the sedition and enmity of these people, though we would receive opportunities to march against them, they would not be able to lead an invasion against us.”

In this manner, a clear distinction between the first and second era at Madīnah was established. In addition to this, after the Jewish population came to an end along with the exile of the Banū Quraiẓah, no group of people except for the hypocrites who called themselves Muslims, and those who were dependents of the Muslims remained in Madīnah who could stand up to oppose the Muslims, or openly muster the courage to contest the Holy Prophet(sa). Hence, from that time onwards the foundations of a purely Islāmic government were placed in Madīnah. Therefore, this new era, which began after the Ghazwah of Banū Quraiẓah, possessed two main distinctions. Firstly, the onslaughts which were launched by the disbelievers against Madīnah were brought to an end forever. In this manner, the battle front was subsequently carried from the close proximity of Madīnah to far off regions. Secondly, in terms of politics and government, the city of Madīnah took on the form of a purely Islāmic State, which was free from the involvement of foreign rule, nation and religion. Ultimately, it was this central government which slowly and gradually expanded and finally began to rule a large part of the world.

How did this astounding transformation come about within a short period of five years? The true answer to this question has no relation with the material knowledge of this world and can only be fully fathomed by such a person who is cognizant of spiritual power. In terms of apparent means, the following points may be considered to have played a significant role in the unprecedented success of the Muslims: unity among the Muslims, their organization, unparalleled steadfastness for their own cause, a spirit of sacrifice, firm faith that they were fighting for the truth, a deep feeling that they were so greatly without means that until they became prepared to exert their utmost effort, they would have no chance of survival, and then, the unimaginable magnetic force of the Holy Prophet(sa) himself, and his remarkable strategies of war, etc. These elements infused such strength into this handful of Muslims, that it could not be defeated by even the most barbaric force of the countless Arab armies. As a result of this five year war, the disbelievers of Arabia knew for a fact that now the surmise of attacking Madīnah, expunging Islām and eliminating the Muslims was a futile notion, which could never be fulfilled. They realised that now alternate strategies were required in order to defeat the Muslims. This very change in the mindset of the disbelievers was the sign of a new era in Islām.


Islāmic System of Government

Since one feature among the two main distinctions of this new era was the establishment of a purely Islāmic government, at this instance, it would be appropriate to mention the fundamental teaching, which the Founder of Islām presented with respect to the system of government. First and foremost, in this regard, it should be understood that as per the practice of Islām in other worldly issues, Islām has only presented one primary teaching and has left the details to be settled by the circumstances of every era, country and nation. In actuality, as far as issues of this nature are concerned, it is this very method which is most sensible and appropriate. In other words, fundamental guidance should be given but matters of detail should be left open. For if this practice is not employed and a single rigid, unchangeable, and detailed law is applied in every era and nation without taking a variance of circumstances into account, it is obvious that religious law shall become a curse instead of a source of mercy; and instead of disseminating guidance shall become a means of misguidance. Hence, with immense wisdom, Islām has only given fundamental guidance in this respect, which may be equally applied in reasonably differing circumstances of all types.


True Right of Government Rests with the Majority and Reaches Individuals Through Democracy

Islām fundamentally teaches that with the exception of Prophets and Messengers, who receive the right to rule through the eternal right of rule which belongs to God, all people possess an equal right to rule. In other words, rule actually belongs to the majority and in this right, no one person possesses more of a prerogative than another individual. However, in order to lead a system of government, since a consolidated administration is necessary and the final management of government must also rest in the hands of a head of state or president, Islām teaches that with mutual consultation, people should appoint any individual who they believe to be most capable to rule as their Amīr. As such, God the Exalted states in the Holy Qur’ān:

[image: ]

“O Ye People! Allāh the Exalted orders you to hand over the trust of sovereignty to those who are capable. Then, those who are elected as rulers have been commanded by Allāh the Exalted to rule with equity and justice.”1

In this fundamental verse the right of authority has been alluded to by the word ‘Amānat’ [i.e., Trust]. The purpose of this is to make an indication towards the fact that the right of government actually belongs to everyone equally and specific people receive it by the majority as a trust. Hence, anyone who receives an opportunity to govern should understand that this is a trust, which has been endowed upon him by the people. It is mentioned in a Ḥadīth that on one occasion, a Companion by the name of Abū Dharr(ra) requested the Holy Prophet(sa) to appoint him as the Amīr of a region. The Holy Prophet(sa) responded:

[image: ]

“O Abū Dharr! You are a weak individual and rulership is a trust. On the day of resurrection rulership shall be the cause of humiliation and disgrace, except for such a person who completely fulfils its rights.”2

In this Ḥadīth the word Amānat [i.e., Trust] has been used to describe government. In other words, the right to rule belongs to the majority alone and a specific person only receives it as a trust from the majority.

Since sovereignty is a trust, especially in the case of a Head of State, and even in the appointment of other subordinate leaders, Islām teaches that no such person should be elected into government, who desires a position for himself. The Holy Prophet(sa) states:

[image: ]

“By God, we shall never give any position in government to such a person who demands it or desires it for himself.”3
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Consultation is Necessary in Government

Islām stipulates the following fundamental teaching to guide those people who are elected as rulers according to the recommendation of the people:

[image: ]

“The task of the believers is to fully obey God, and worship Him, and to settle matters of administration with mutual consultation, and to spend the wealth which God has given to them upon the people.”1

In this verse, a ruler has been obliged not to follow a course of dictatorship and tyranny after being elected as the Amīr, rather, to keep in mind that sovereignty has only been given to him as a trust; he should continue seeking the public opinion and discharge the responsibilities of his government with the consultation of the people. Thus, Allāh the Exalted even addresses the Holy Prophet(sa) himself saying:

[image: ]

“O Prophet, consult the people in matters of administration; but when you have decided after consultation, then put your trust in Allāh.”2

According to Qur’ānic idiom, this instruction is not only limited to the Holy Prophet(sa), but also applies to his Khulafā’ and followers.

In summary, as far as the system of government is concerned, Islām only presents two fundamental principles. Firstly, that the right to rule equally belongs to all the people, and in such a case, they should elect the best person from among themselves as their Amīr. Secondly, anyone who becomes an Amīr and takes charge of government, is obliged to fulfil his trust with justice and equity, and to discharge all the important responsibilities associated with politics and government with the consultation of the people. In other words, in the matter of sovereignty, Islām has absolutely prohibited a hereditary system. Furthermore, Islām has also forbidden that a ruler should lead a despotic and autocratic system of government. However, even in the current era, as the power of veto, etc., is generally accepted, in exceptional circumstances, Islām has afforded an Amīr the power to reject a proposal made by the majority if he deems necessary.3 However, either way, in light of the Islāmic Sharī‘at, an Amīr has been ordered not to settle any important matter without first seeking counsel. This was to such an extent, that Ḥaḍrat ‘Umar(ra), who was the second Khalīfah of the Holy Prophet(sa) and was considered a great expert in Islāmic politics states:

[image: ]

“No Islāmic government can be accepted as being lawful without a system of consultation.”4

These are the fundamental principles which Islām has instituted with relation to the Islāmic system of government. However, as mentioned above, except for basic rules, Islām has not interfered in the intricate details of this issue. For example, Islām has not given any specific instruction with regards to questions which relate to the exact manner in which the elections of an Amīr or President should take place; or the principles upon which the consultative body should be formulated; or the method an Amīr should employ in order to ascertain the public opinion with respect to matters of national importance after he has been elected; the kinds of issues which should be put up for consultation and the secondary details relevant to the system of government, etc. These questions and other details of this nature have been left open for every country, nation and era.
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How was the Khilāfat of Ḥaḍrat ‘Umar(ra) and Ḥaḍrat ‘Uthmān(ra) Established?

At this instance the doubt may arise in someone’s heart that if in light of the Islāmic teaching, an Amīr or Khalīfah must be appointed by consultation and election, why then was Ḥaḍrat ‘Umar(ra), the second Khalīfah, not appointed in this manner? As a matter of fact, he was appointed by Ḥaḍrat Abū Bakr(ra), the first Khalīfah himself. Furthermore, why was the appointment of Ḥaḍrat ‘Uthmān(ra), the third Khalīfah, not done so by public opinion? Instead, Ḥaḍrat ‘Umar(ra) limited this right to six or seven Companions. Finally, why is it that the Amīrs of the Banū Umayyah and Banū ‘Abbās, etc., would always appoint their own successors, who were generally sons, or close relatives? At times, they would even decide that after them, such and such person would be the Amīr, then so and so and then so and so! In their era, why is it that consultation and elections never took place for the appointment of an Amīr?

In order to clarify this doubt, firstly we take up the question which relates to the Khilāfat of Ḥaḍrat ‘Umar(ra). It should be known that undoubtedly, in the establishment of Khilāfat and leadership, consultation and elections are necessary. However, as we have already mentioned above, as far as the nature of this method of consultation and election, and its details are concerned, Islām has not imposed any specific conditions or limitations. In fact, Islām has left secondary questions of this nature open to be decided by differing circumstances and it is obvious that consultation and election can take on different forms at various times. On this basis, if one contemplates, in actuality, the Khilāfat of Ḥaḍrat ‘Umar(ra) is also proven to have been established according to the principle of consultation and election. The Khilāfat of Ḥaḍrat ‘Umar(ra) was settled when Ḥaḍrat Abū Bakr(ra), who was himself an elected Khalīfah, was about to pass away. At the time, the effects of the rebellion of apostasy had not yet faded away and the system of Khilāfat was also in its early stages. Ḥaḍrat Abū Bakr(ra) felt that Ḥaḍrat ‘Umar(ra) was the most appropriate and worthy individual for Khilāfat in the future, but if the election of the Khalīfah was left to the public vote, it was possible that due to the apparently stern disposition of Ḥaḍrat ‘Umar(ra), his name may not be presented in the election. This could have opened the door to further unrest in the community of the Holy Prophet(sa). For this reason, Ḥaḍrat Abū Bakr(ra) called upon the learned Companions and sought their counsel. After this consultation, Ḥaḍrat Abū Bakr(ra) appointed Ḥaḍrat ‘Umar(ra) as his successor, who was not a relative, nor was he from the same tribe,1 even though at the time, the very son and other near relatives of Ḥaḍrat Abū Bakr(ra) were also present in great number. Now, every individual can understand that this method cannot be considered as being opposed to the system of consultation and election at all. The reason being that firstly, Ḥaḍrat Abū Bakr(ra) did not make this decision by himself, rather, he did so after consulting various learned Companions. Secondly, Ḥaḍrat Abū Bakr(ra) was himself an elected Khalīfah, due to which his verdict represented the voice of the people in one respect. Furthermore, he did not appoint any of his own relatives as the Khalīfah, rather, he elected a completely unrelated person and in this way it could not be presumed that the people would provide biased advice with the thought that the person in consideration was a close relative of the Khalīfah of the time. In this case, it cannot be assumed in the least that a way of consultation and election was not employed; rather, this shall also be considered a form of consultation. In addition to this, there was also a clear prophecy of the Holy Prophet(sa) with relation to the Khilāfat of Ḥaḍrat ‘Umar(ra),2 and for this reason, no Muslim could have held an objection against his Khilāfat. Quite the contrary, everyone accepted it with the utmost satisfaction of heart.

The second question relates to the Khilāfat of Ḥaḍrat ‘Uthmān(ra). Firstly, although his election took place within a small group, it was still a form of consultation nonetheless,3 and it cannot be said that his Khilāfat was established as a result of the decision of his predecessor. Islām has not interfered with respect to the details of the specific method of election or consultation, rather, has left them to be settled by the circumstances of varying times. Hence, the method of limited consultation, which was employed for the Khilāfat of Ḥaḍrat ‘Uthmān(ra) cannot be deemed to contradict Islāmic teaching at all; especially when it is taken into account that Ḥaḍrat ‘Abdur-Raḥmān bin ‘Auf(ra), who was the President of the consultative body that elected Ḥaḍrat ‘Uthmān(ra), personally consulted many learned Companions himself and decided the matter of his Khilāfat after gauging the public opinion first.4 Then, the circumstances of the time were such that if this issue had been left to the public opinion completely, it was possible that some form of unrest may have broken out. In addition to this, Ḥaḍrat ‘Umar(ra) elaborated that although my son would be a member of the consultation, he would not have the right to be elected as the next Khalīfah.5 Moreover, it should also be remembered, that just as in the case of Ḥaḍrat ‘Umar(ra), there was a prophecy of the Holy Prophet(sa) regarding the Khilāfat of Ḥaḍrat ‘Uthmān(ra).6 For this reason, no Muslim levelled an allegation against his Khilāfat.
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Khilāfat of the Banū Umayyah was not a True Islāmic Khilāfat

Now remains the question of the Kings of the Banū Umayyah and Banū ‘Abbās. There is no doubt, that there form of Khilāfat was opposed to true Islāmic teaching. Research scholars have never considered their form of leadership to be in line with Islāmic practice, for this reason, it cannot be presented as an argument. Narrations of history and Ḥadīth explicitly mention that on the basis of erroneous advice, Amīr Mu‘āwiyyah introduced an innovation in the faith. In other words, he practically snatched the right of election from the majority and appointed his own son Yazīd as his successor. Most of the prominent Companions who were alive at the time opposed him and advocated that it was against the teachings of Islām to seek an oath of allegiance for the son of a Khalīfah who was already alive.1 However, Amīr Mu‘āwiyyah did not pay heed and with public support, appointed Yazīd as his successor. As a result, when Amīr Mu‘āwiyyah passed away, although the Companions who were alive at the time remained silent with the thought of preventing unrest, they did not accept the leadership of Yazīd in their hearts, as indicated in history and Ḥadīth. As a matter of fact, Ḥaḍrat Imām Ḥusain(ra) and ‘Abdullāh bin Zubair(ra) considered this practice to be so greatly at odds with the Islāmic teaching that despite an extreme state of weakness, they stood up in contestation to Yazīd. Ultimately, it was in this very struggle that Imām Ḥusain(ra) was martyred in the lifetime of Yazīd and ‘Abdullāh bin Zubair(ra) was martyred shortly thereafter,2 but they did not bow their heads to this autocratic government, which they believed to be in contradiction to Islāmic practice. However, this mistake of Amīr Mu‘āwiyyah became a precedent for those who came after him and from that time onwards, kingship took on the form of a hereditary system.

There is also additional evidence which substantiates that the leadership of Amīr Mu‘āwiyyah and his succession did not constitute true Islāmic Khilāfat, rather, was only a system of kingship. The Holy Prophet(sa) made a prophecy that after his demise, true Islāmic Khilāfat would only remain for thirty years and after this era a system of kingship would be introduced.3 Hence, if one calculates, up to the Khilāfat of Ḥaḍrat ‘Alī(ra) or Imām Ḥasan(ra), this thirty year period comes to a close. From the era of Amīr Mu‘āwiyyah, the time period of that era begins which has been referred to as kingship.
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Conditions for the Appointment of a Successor

In summary, the true Islāmic teaching and real Islāmic practice is that Khilāfat and leadership should be established with the consultation of the people, as was done in the case of the first Khalīfah of Islām after the demise of the Holy Prophet(sa).1 Nonetheless, if a Khalīfah feels the need to appoint a successor himself, in certain circumstances, such a practice has been permitted. However, as proven in light of the Islāmic teaching and the practice of the Four Khulafā’, there are five conditions. Firstly, such special circumstances should be prevalent at the time as would make such a practice more appropriate instead of the general practice. Secondly, the successor should be appointed with the consultation of the people. Thirdly, the appointment should remain limited to the next Khalīfah or Amīr alone. It is not permitted that a Khalīfah should order that after him such and such person would be the Amīr,  then so and so, and so forth, because this practice is equivalent to snatching the right of election from future generations. Fourthly, the successor should not be a near relative of the Khalīfah. Fifthly, the Khalīfah who is appointing a successor should be an elected Khalīfah himself. 2[image: ]
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Can A Person Resign from Leadership?

The question as to whether a Khalīfah or Amīr can resign from office on the basis of a certain wisdom after being officially elected or appointed is a question for which no specific directive has been given. However, it is obvious that in the case of worldly rulers, there can be no reason for prohibition, albeit, the question of religious Khulafā’ is worthy of contemplation. It is ascertained from history that in the era of Ḥaḍrat ‘Uthmān(ra), the third Khalīfah, when the rebels pressed him to resign from the office of Khilāfat, or suffer forceful dethronement or murder, Ḥaḍrat ‘Uthmān(ra) responded, “I  shall never take off the garment of honour which God has conferred upon me.”1 This was an indication towards a statement of the Holy Prophet(sa) addressed to Ḥaḍrat ‘Uthmān(ra) that, “Allāh shall confer upon you a garment, and the people will struggle to snatch it from you, but you should not surrender it.”2 However, in contrast to this, the action of Ḥaḍrat Imām Ḥasan(ra), upon witnessing signs of dissension in the community of the Holy Prophet(sa), was to renounce his right to Khilāfat for Amīr Mu‘āwiyyah.3 In this manner, the prophecy was fulfilled in which the Holy Prophet(sa) foretold that, “God shall reconcile between two Muslim parties through this grandson of mine.”4 In other words, this action of Ḥaḍrat Imām Ḥasan(ra) has been looked upon as worthy of praise, because through his resignation, a prophecy of the Holy Prophet(sa) in which he alluded to a distinct quality of Imām Ḥusain(ra) was fulfilled; and the community of the Holy Prophet(sa) was once again united upon common ground. The conclusion which is derived from these two examples is that the question of resignation has been left open according to the circumstances at hand. In other words, if the system of Khilāfat has been firmly established as in the case of Ḥaḍrat ‘Uthmān(ra), or if resignation is desired or demanded by the people then it is undesirable, rather, it is prohibited. However, prior to the establishment of Khilāfat, as in the case of Ḥaḍrat Imām Ḥasan(ra), if a Khalīfah considers it appropriate to withdraw from his own right himself for a higher purpose, then there is no reason for prohibition. At this instance, it is incumbent to mention that the idea which we have presented here is no conclusive doctrine instituted by Islām; rather, it is merely a point of view, which we have presented in light of occurrences. 5[image: ]
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The Question of Deposition and Election for a Fixed Term; as well as the Difference between Religious and Secular Rulers

The question as to whether an Amīr or Khalīfah may be elected for a specific term in office or not and whether an individual may be dismissed from office after being elected as the Amīr or Khalīfah due to a shortcoming or weakness, is one which requires extensive analysis. In this respect, Islām has made a distinction between religious and secular rulers. Religious rulers infer those leaders who possess religious government or a mixture of both religious and secular government. Secular rulers imply such leaders who merely administer a secular government. With regards to the first category of rulers, Allāh the Exalted states in the Holy Qur’ān:
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“O ye who believe! Allāh has promised to those among you who instill within them a high level of faith, and perform good works of a high order, that He will surely appoint them as Successors in the earth, as he made Successors from among those who were before them; and that Allāh will grant strength and power to the religion He has chosen for the Khulafā’ through their persons; and that He will give them in exchange security and peace after their fear. These people shall always worship me, and they will not associate anything with Me. Those who do not obey these Khalīfahs, shall be among the treacherous and rebellious.”1

It is ascertained from this verse of the Holy Qur’ān that the Khilāfat of religious Khulafā’ is established by the special Power and Will of God the Exalted. They receive special succour from Allāh the Exalted and their purpose is to grant power and strength to the religious system of government. It is for this reason that a person who does not render obedience to such people is considered to be among the disobedient and rebellious. A practical example of this is narrated in a Ḥadīth:
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“Ḥaḍrat ‘Ā’ishah(ra) relates that in the start of his terminal illness, the Holy Prophet(sa) said to me, ‘I had intended to call upon your father and brother, and leave behind a will with regards to the Khilāfat of Abū Bakr, so that someone else does not stand up in the desire for Khilāfat and does not claim that he is more worthy of Khilāfat than Abū Bakr. However, then I abandoned this intention with the thought that the community of the believers would never agree upon the Khilāfat of another person, nor would God allow for the Khilāfat of another person to be established.”2

This Ḥadīth evidently establishes that although the election of religious Khulafā’ apparently takes place through the consultation of people, in actuality, it is the hidden hand of God that guides the election process, and this is the true philosophy of the Islāmic Khilāfat. Apparently, the believers hold an election, but in truth, it is the Power of God which manifests itself. In other words, just as in the case of a Messenger or divinely appointed individual, although God does not physically reveal Himself, His hidden cords pull the hearts of people to the individual who is most worthy of Khilāfat.3 In these circumstances, with relation to religious Khulafā’, even though their election apparently takes place through a system of consultation, an appointment for a fixed term, or deposition after an election is absolutely out of the question. It is for this reason that Allāh has declared those people who do not render obedience to such Khulafā’ or disobey them after having sworn allegiance to them as being rebellious. Even if a person contemplates in terms of rationality, the appointment of a religious Khalīfah cannot be limited to a fixed-term, nor should the question of his deposition arise after an election, because the foundation of a religious relationship is based on faith and loyalty. A religious Khalīfah holds the position of an Imām, and though he is bound by the commandments of the Sharī‘at, and is not entitled to the right of alteration in any respect, but the task of its elaboration and implementation is entrusted to him. The task of religious governance is solely in his hand, and as far as actions are concerned, he is considered to be an example for the community. Therefore, to declare this spiritual relationship as being limited to a fixed-term or to make it lawful for people to severe a relationship of this nature is completely in contradiction with the spirit of religion. As a result of this, the fundamental purpose of spiritual relation, and the Bai‘at and company of righteous saints is lost completely. In this manner, the door to unreasonable freedom in religion is opened, the final result of which is nothing other than disbelief and irreligion.

However, in contrast to this, the issue of secular rulers is completely different. The basis of one’s relation to them is not on faith and sincerity; rather, it is based merely on political wisdoms, and nor do any religious disorders arise directly as a result of their election to a term in office or deposition. Therefore, with respect to merely political leaders, Islām has not prescribed any restriction in particular.  Instead, people have been left free to limit the elections of their political leaders to a fixed-term if they deem it necessary, or strive to dismiss them in an appropriate manner if they feel it is necessary in extreme circumstances.
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Islāmic Standard of Obedience

However, since Islām wishes to prevent disorder and is a very staunch defender of the establishment of peace, the teaching presented by the Holy Prophet(sa) emphatically states that aside from extreme circumstances, the question of a refusal of obedience and deposition should not arise. It is necessary, inasmuch as possible, for the people to never think of rebelling against an Amīr. However, in this respect, such a strict directive has been given that the Holy Prophet(sa) states that even if the people notice their rights being usurped, they should demonstrate patience; if required, they should bear the tyranny and oppression of their rulers, but refrain from following a course of rebellion and division. Hence, the Holy Prophet(sa) states:
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“‘O ye Muslims! After my demise, a time shall come when such people shall become rulers upon you who shall usurp your rights and commit very hateful things.’ The Companions inquired, ‘O Messenger of Allāh! In such circumstances, what do you enjoin upon us?’ The Holy Prophet(sa) responded, ‘Fulfill the rights owed to your rulers and seek your rights from God.’”1

Then, he states:
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“A person who refuses to render obedience to the Amīr, and sets the foundation for division by separating himself from a unified community, shall die a death of disbelief if he passes away before having repented.”2

However, along with this, the public has been urged to work towards reconciliation by giving righteous consultation, even if the Amīr acts in a cruel and oppressive manner. In Islām, this struggle has been deemed a very great Jihād and an act of goodness. The Holy Prophet(sa) states:
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“When an Amīr is guilty of tyranny and oppression, the greatest Jihād is to strive in order to prevent the cruel and unlawful practices of the Amīr by exhorting him to act with equity and justice.”3

However, if the Amīr still does not desist and remains adamant upon his unjust practices, and issues commandments in direct contradiction with divine injunctions, the public has been given the right to obey the Amīr in everything righteous and lawful as usual, but to refuse obedience in anything which is unlawful. As such, the Holy Prophet(sa) states:
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“It is obligatory upon every Muslim to obey his Amīr, whether he agrees with a commandment issued by him or not. However, if he issues a commandment which explicitly contradicts divine law, then it shall not be compulsory to obey such an order.”4

If, despite the good consultation and partial disobedience of the people, an Amīrs chain of unjust commandments continues to increase; and he openly begins to tread a path which is at odds with the divine law of government and Sharī‘at, to the extent that his leadership takes on such a harmful state that in order to ensure its dismissal, it becomes appropriate to risk the peace of the country and unity of the community, in such extreme circumstances of this nature, people have been permitted to relinquish their obedience to the Amīr, and struggle to depose him. It is related in a Ḥadīth:
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“A renowned Companion of the Holy Prophet(sa) named ‘Ubādah bin Ṣāmit relates, ‘When the Messenger of Allāh(sa) would take an oath of allegiance from us, he would make us declare that we would always demonstrate obedience to our Amīr: in a time of hardship or ease, in a state of pleasure or displeasure, whether our rights were given to us or snatched from us; and that we would never quarrel with our Amīrs in the matter of administration.’ However, the Holy Prophet(sa) said, ‘Verily, if you witness manifest disbelief in the attitude of your Amīrs, i.e., you notice a clear disbelief in a fundamental law of God, for which you have a clear and conclusive argument from God, then you have the right to challenge the leadership of the Amīr.’”5

In this Ḥadīth, with regards to the word ‘Kufr’ [i.e., ‘disbelief’] it should be remembered that this does not only infer a disbelief in religious doctrine; rather, it also implies a divergence from the fundamental principles of the law of government and Sharī‘at. Therefore, it is mentioned in another Ḥadīth that the unlawful killing of an innocent Muslim is also a form of ‘disbelief.’6 Moreover, learned scholars from among the Companions have also declared the unlawful designs of the rebels in the era of Ḥaḍrat ‘Uthmān(ra) as constituting ‘disbelief.’7 However, in order to stand up against an Amīr, it is necessary for this disbelief to be absolutely clear and manifest. It should not be the result of an error in judgement or obscure circumstances. Furthermore, there should be no door open for the Amīr to be absolved even as a possibility and his leadership must take on such a dangerous form that it becomes necessary to risk the peace of the country and unity of the nation in order to overthrow such a government.





1 Ṣaḥīḥul-Bukhārī, Kitābul-Fitan, Bābu Qaulin-Nabiyyi(sa) “Satarauna Ba‘dī Umūran Tunkirūnahā,” Ḥadīth No. 7052



2 Mishkātul-Maṣābīḥ, By Waliyyudīn Abū ‘Abdillāh Muḥammad bin ‘Abdillāh, Volume 2, p. 4, Kitābul- Imārati Wal-Qaḍā’i, Al-Faṣlul-Awwal, Ḥadīth No. 3669, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2003)



3 Mishkātul-Maṣābīḥ, By Waliyyudīn Abū ‘Abdillāh Muḥammad bin ‘Abdillāh, Volume 2, p. 10, Kitābul- Imārati Wal-Qaḍā’i, Al-Faṣluth-Thānī, Ḥadīth No. 3705, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2003)



4 Ṣaḥīḥul-Bukhārī, Kitābul-Aḥkām, Bābus-Sam‘i Waṭṭā‘ati Lil-Imāmi Mā Lam Takun Ma‘ṣiyatan, Ḥadīth No. 7144




	5 Ṣaḥīḥul-Bukhārī, Kitābul-Fitan, Bābu Qaulin-Nabiyyi(sa) “Satarauna Ba‘dī Umūran Tunkirūnahā,” Ḥadīth No. 7056



	Ṣaḥīḥu Muslim, Kitābul-Imārah, Bābu Wujūbi Ṭā‘til-Umarā’i Fī Ghairi Ma‘ṣiyyatin....., Ḥadīth No. 4771







6 Ṣaḥīḥul-Bukhārī, Kitābul-Fitan, Bābu Qaulin-Nabiyyi(sa) “Lā Tarji‘ū Ba‘dī Kuffāran.....,” Ḥadīth No. 7076-7077



7 Ṣaḥīḥul-Bukhārī, Kitābul-Fitan, Bābu Idhā Qāla ‘Inda Qaumin Shai’an.....,” Ḥadīth No. 7114




Deposition of a Government is Not Permissible Whilst Living Under its Rule

However, even in such a case, Islām does not approve that a person should raise the flag of rebellion, whilst living in the sovereignty of an Amīr in a state of subservience. The purpose of this instruction is to prevent civil war from breaking out in the land and so that the dangerous state does not arise that people begin to stand up against an Amīr whilst living under his rule. Therefore, in extreme circumstances of this nature, the Islāmic practice is that those people who consider the government of an Amīr to be unbearably oppressive, they should migrate from that country. After having left the country, if they believe that it is necessary and appropriate, they should work towards dismissing such a ruler. Therefore, the migration of the Holy Prophet(sa) also took place in accordance with the very same principle. In other words, after the Holy Prophet(sa) became distressed by the cruelties and religious intolerance of the government in Makkah, he ultimately left the sovereignty lead by the chieftains of the Quraish. After this, God determined to overthrow their tyrannous regime by way of the Holy Prophet(sa). The Banū Isrā’īl also employed almost the same method in response to the cruelties of the Pharaoh under divine command. In other words, they joined Ḥaḍrat Moses(as) and migrated from the sovereignty of the Pharaoh.1 Furthermore, a similar course of action was taken by Imām Ḥusain(ra) and ‘Abdullāh bin Zubair(ra) during the leadership of Yazīd bin Mu‘āwiyyah bin Abī Sufyān as well. In other words, on the basis of erroneous advice, in his own lifetime, Amīr Mu‘āwiyyah desired to appoint his son Yazīd as his successor in contradiction to the Islāmic doctrine and practice of the Khulafā’ur-Rāshidīn. At this occasion, the aforementioned Companions clearly stated that such a practice was against the teachings of Islām. However, when Amīr Mu‘āwiyyah did not pay heed to their voice, and appointed Yazīd as his successor with public support, the Companions took to silence with no other alternative. This was because Amīr Mu‘āwiyyah was the head of government at the time, and these Companions had vowed to render him their obedience. For this reason, it was not permissible for them to remain in the sovereignty of Amīr Mu‘āwiyyah and stand up against him, but on the other hand, there was no practical option for them to leave his sovereignty either. However, when Amīr Mu‘āwiyyah passed away, and Yazīd announced his Khilāfat, it was only then that Imām Ḥusain(ra) and ‘Abdullāh bin Zubair(ra) refused to take Bai‘at, and stood up against him.2 The reason being that until then, obedience to Yazīd had not become obligatory upon them. In this instance, to stand up against Yazīd was equivalent to fighting him from outside his sovereignty. However, this struggle of Imām Ḥusain(ra) and ‘Abdullāh bin Zubair(ra) could not produce any lasting result, and the dictatorship of the Banū Umayyah took root. In any case, Islām has not approved of a person who stands up against an Amīr and strives to depose him whilst living under his rule. Instead, if a person finds the conduct of an Amīr to be in clear contradiction with rules of politics and considers his leadership to be so harmful that it becomes necessary to risk the peace of the country and unity of the community so that it may be overthrown, he should migrate from      the sovereignty of such an Amīr, and then, work towards his deposition in an appropriate manner.

At this instance, the natural question which arises is: what should be done if an Amīr forcefully prohibits people from migration? The response to this question is that Allāh the Exalted states in the Holy Qur’ān:
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“A person is only liable for as much as he can bear.”3

Furthermore, with reference to the incident of the Banī Isrā’īl, God states that it was unlawful, and equivalent to an act of rebellion against divine law that Pharaoh pursued the Banī Isrā’īl and attempted to forcefully prevent them from migrating.4 In such a case, where an impediment is created by the Amīr himself, it shall be considered lawful to remain in the country and oppose a tyrannous ruler of this nature. 
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Is the Right of Leadership Specific to the Quraish?

In the discussion relevant to the rules of Islāmic governance, another question which arises is whether in light of Islāmic teachings, it is necessary for a Khalīfah or Amīr to be from a specific group of people. This question arises in particular due to various Aḥādīth where it is related that the Khulafā’ would be from the Quraish. Some people have understood this to infer that it is necessary for a Khalīfah or Amīr to be from the Quraish. However, this notion is absolutely incorrect and baseless. The first argument which repudiates this notion is that in principle, Islām does not accept a distinction in nation and race as far as religious or political rights are concerned. In other words, Islām does not accept that there are different castes which are entitled certain rights above others. Rather, Islām only accepts different casts and nations as being a means of introduction and identity amongst one another, nothing more, nothing less. As such, Allāh the Exalted states in the Holy Qur’ān:
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“O ye Muslims! It is not permissible for one people to flaunt their superiority over another, or consider them to be inferior. For you know not who is more worthy in the sight of Allāh.......The purpose behind dividing you into different nations and tribes in this world, is only so that you may be facilitated in recognizing and distinguishing one another. The purpose is not so that you may flaunt your superiority or claim special rights on the basis of this differentiation. For in the sight of God, only he is superior who is greater in his obedience to divine law, irrespective of who he may be.”1

In addition to this clear and explicit fundamental teaching, even with respect to Khilāfat and leadership in particular, the Holy Qur’ān rejects the idea of a right by nation and family. Hence, Allāh the Exalted states in the Holy Qur’ān:
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“God the Exalted orders you to hand over the reigns of government to such people who are worthy (irrespective of who they may be); and those who are elected as Amīrs should administer their government with equity and justice.”2

In this verse, the only condition which has been stipulated for a Khalīfah or Amīr is that he should be worthy of office. No other condition has been set, which is a categorical argument that there is no other condition for the election of a Khalīfah or Amīr in Islām except for capability. Similarly, the Holy Prophet(sa) states in a Ḥadīth:
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“Ḥaḍrat Anas bin Mālik(ra) relates that the Holy Prophet(sa) would say, ‘O ye Muslims! Even if an Abyssinian slave is appointed as your Amīr, it is compulsory upon you to obey him.”3

In Islām, if it had been necessary for an Amīr to be from among the Quraish, this statement of the Holy Prophet(sa) would be empty of meaning. Instead, the Holy Prophet(sa) should have said, ‘Obey every Amīr from among the Quraish, irrespective of how he may be.’ Therefore, whether it be in terms of principle or specification, it is completely incorrect and baseless that government and Khilāfat has been made specific to a particular nation. The spirit of the Islāmic teachings repels such a notion from afar.

Now remains the question as to what is inferred by these Aḥādīth where it has been stated that Khulafā’ and Imāms would be from the Quraish. Even minor contemplation is sufficient to substantiate that this was a prophecy, not a general order or recommendation. In other words, just as Allāh the Exalted revealed many things that were to take place in the future by way of the Holy Prophet(sa), so too, he was informed that the Khulafā’ who were to be appointed after his demise would be from the tribe of the Quraish. If this is understood as a prophecy, absolutely no room for objection remains, because in any case, the Khulafā’ were bound to be from a certain people; or from one tribe or another. Moreover, in light of the circumstances of that era, if all of them were from the Quraish, no objection can be raised in this respect. In addition to this, it should also be remembered that in accordance with the era under discussion, it was the tribe of the Quraish that was most worthy of leadership. Firstly, it was the tribe of the Holy Prophet(sa), due to which it naturally possessed a deserved honour among the Muslims, and the people accepted its influence. Secondly, the tribe of the Quraish resided in the most central city of Arabia and it was also the guardian of the Ka‘bah, due to which it was looked upon with special regard and reverence throughout the land even in the era of the Jahiliyyah. The other tribes generally looked towards the Quraish in every matter and accepted their leadership. Thirdly, due to the administration which Qusayy bin Kilāb, their paramount forefather had instituted in Makkah, the people of the Quraish were well acquainted with the administration and method of governance. Except for them, no other tribe was so experienced in matters of administration. Fourthly, since the foremost pioneers of Islām were all from the Quraish, and they had received more opportunity than anyone else to live with the Holy Prophet(sa) and assimilate his teachings within themselves, they possessed much more capability than others in the Islāmic system of governance as well. On the basis of these reasons, the Quraish possessed a true and undeniable superiority over the other Arabian tribes of that era. If they had been excluded and the reigns of government had gone into the hands of the other tribes, this would have proven to be extremely detrimental for the country. Most definitely, no other tribe would have been able to run the administration of government with such skill and merit, as was done by the early Khulafā’ of Islām after the demise of the Holy Prophet(sa). However, this does not mean that Islām had given a monopoly of leadership to the Quraish forever. Hence, if on the one hand the statement that, “After me Khulafā’ and Islāmic rulers would be from the Quraish,” has been recorded, on the other hand, the Holy Prophet(sa) has also stated that ultimately, the Quraish would lose their ability to rule and would become a means of destroying the Islāmic government. To this affect, there is a Ḥadīth:
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“Abū Hurairah(ra) relates that the Holy Prophet(sa) would state, ‘My community would ultimately be destroyed by the young men of the Quraish.’”4

In other words, when the state of the Quraish would deteriorate, and they would no longer be worthy of government, it would be a source of evil instead of being a source of mercy for leadership to remain in their hands; ultimately, the Islāmic government would crumble at the hands of the Quraish. Therefore, this is what actually occurred. Then, there are various narrations where the Holy Prophet(sa) has also mentioned that the leadership of the Quraish would continue until the resurrection. This also implies that the Quraish would remain in government until the downfall5 of the Islāmic community. Finally, the seed of destruction would be sown by their very own hands, and then, a new era would dawn upon Islām. In summary, a collective study of the Qur’ān and Aḥādīth evidently proves that the statement of the Holy Prophet(sa) regarding the leadership and Khilāfat of the Quraish merely alluded to a prophecy. This did not imply an order or recommendation. Moreover, this prophecy was limited to a specific time frame, in that it particularly referred to the first era of Islām. The intent of the Holy Prophet(sa) was that since the Quraish were most worthy of leadership at the time, for this reason, it was they who would continue to rule and stay in power. However, after the passage of time, they would lose this ability and the community of the Holy Prophet(sa) would undergo a revolution, after which the landmarks of a new era would be chalked out. Hence, it is not correct to assert that Islām has limited the right of leadership to a specific dynasty or people. Rather, the truth is that in Islām, leadership is established by election, and in this election, the door has been left open for every individual.

This is a brief outline of the method of governance presented by Islām. Every sensible and unprejudiced individual can appreciate that this is the best possible guidance which could have been given in this respect. Aside from being perfect in terms of political philosophy, this teaching is so comprehensive that it can serve as a lamp of guidance for every era and nation despite a reasonable variance in details. Furthermore, even the politicians of the advanced western countries of this day and age have been unable to present the world with a more successful system in political philosophy. It is obvious that the fundamental principles of politics are four in number. Firstly, that the appointment of an Amīr or Head of State should be based on some principle, whether it be due to a right of inheritance, a hereditary right, by the vote of a few people in particular, or by the consultation of the majority or masses. Secondly, when a person takes charge of his position as leader, what method of governance should be employed? Should the system be autocratic and dictatorial, or based on the opinion and consultation of the people in accordance with some law? Thirdly, how should people deal with their Amīr? Should they follow a course of cooperation and obedience to the furthest extent, or oppose him in everything which is against their own view, and create hindrances for him, and stand up against him with a large clamor on their own accord whenever they feel a threat to their rights, or consider an action of the Amīr to be worthy of objection? Fourthly, if the conduct of an Amīr is actually unlawful, worthy of objection, he reaches an extreme state which becomes difficult to bear, and insists upon his cruel practice, then what course of action should be employed in such a case? As far as these four principle issues are concerned, Islām has presented a such teaching which is the essence of the best form of politics. For the welfare of humanity, and peace and harmony of the world, such a foundation has been established by this teaching, that if one follows it, the relationship between a leader and his people cannot deteriorate in the first place. If, ever, they do happen to deteriorate, the country remains secure from its dangerous and detrimental results. This teaching was given by the Holy Prophet(sa) in a time when hereditary and dictatorial rule was primarily prevalent in the world and most countries were oblivious to even the thought of cooperation and consultation.
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Relations with Non-Muslims

Before this note is brought to a close, it would not be out of place to mention the teaching which has been given by Islām with respect to relations with other non-Muslim governments or non-Muslim citizens who live in an Islāmic State. In this regard, first and foremost, the principle presented by Islām states that the standard of equity and justice should be equally applicable to all people. It is unlawful for people of the same nation to be treated with justice and equity but when the question arises with regards to others, this principle is forgotten. As such, Allāh the Exalted states:
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“O ye Muslims! Step forward to establish goodness and equity in the world for the sake of God. The opposition of a certain people should not deter you from following a path of equity and justice; rather, you should deal with everyone in a just manner. This is what righteousness demands. Hence, demonstrate righteousness and remember that God closely watches your actions.”1

This verse serves as a foundation stone for relations with foreign governments and nations, because it alludes to the fundamental principle upon which international relations should be established. If one contemplates, this is such a golden principle that if both parties act upon it fully, not only will international relations never deteriorate, rather, they shall be maintained in such a pleasant manner that even the possibility of such a thing will cease to exist. However, it is unfortunate that in dealing with others, most people practically disregard this principle.

After this comprehensive prohibition, Islām takes up the issue of treaties, because this is the most significant question which arises in international relations. Thus, He states:
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“O ye Muslims! Fulfill your covenants, because you shall be answerable to God with respect to your covenants.”2

In accordance with this principle, it has been declared compulsory for a Muslim to fulfill his covenants with immense loyalty and trustworthiness; and not to commit an action which is against the spirit or wording of these covenants and agreements.

The fulfillment of covenants in Islām has been ordered so strictly that Allāh the Exalted states that if a Muslim nation is engaged in an agreement with a non-Muslim nation, and then, another Muslim nation calls upon the Muslim nation for support against the one which is non-Muslim, the Muslim nation should not give them aid at all. Instead, the Muslim nation should remain firm upon its covenant. Hence, Allāh states:
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“As for those who have become Muslim but have not migrated to join the Islāmic state, you are not responsible for their protection, until they migrate and join you. But if they seek your help in the matter of religion, then it is your duty to help them. However, if they seek your aid against a non-Muslim nation between whom and yourselves there is a treaty, then do not assist them at all, and remain firm upon your covenant in any case; and know that Allāh the Exalted watches over your actions.”3

Could there be a greater teaching with regards to the fulfillment of covenants, and equity and justice?

As regards to non-Muslim citizens, the Holy Prophet(sa) states:
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“A Muslim who is guilty of killing a covenanting non-Muslim, who has entered the Muslim state by way of a treaty (either textual or by way of action), shall (in addition to receiving a worldly punishment) not even perceive the breeze of paradise on the day of resurrection.”4

Then, He states:
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“O Ye Muslims! Listen well! I shall seek justice on behalf of such a non-Muslim on the day of resurrection before God, who is in a covenant with the Islāmic state, if he is wronged by another Muslim, caused any harm, or given a responsibility or burden beyond his power, or deprived of something without his pleasure and consent.”5

However, it should be remembered that Islām does not only speak of treatment which should be abstained from. Quite the contrary, Islām does not merely state that one should not usurp the rights of a non-Muslim and nothing more; rather, it enjoins good and benevolent treatment towards non-Muslims as well. Therefore, Allāh the Exalted states:
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“O Ye Muslims! Where God has forbade you from befriending those cruel disbelievers who fight against you in order to wipe out your religion, this does not imply that you should not befriend those non-Muslims who are not bent upon putting your religion to an end by force, and do not persecute you. On the contrary, you should treat such people with goodness, justice, and benevolence. For Allāh loves those who are equitable.”6





1 Al-Mā’idah (5:9)



2 Banī Isrā’īl (17:35)



3 Al-Anfāl (8:73)



4 Ṣaḥīḥul-Bukhārī, Kitābul-Jizyah, Bābu Ithmi Man Qatala Mu‘āhidan Bi-Ghairi Jurmin, Ḥadīth No. 3166



5 Mishkātul-Maṣābīḥ, By Waliyyudīn Abū ‘Abdillāh Muḥammad bin ‘Abdillāh, Volume 2, p. 69, Kitābul- Jihād, Bābuṣ-Ṣulḥi, Al-Faṣluth-Thānī, Ḥadīth No. 4047, Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2003)



6 Al-Mumtaḥinah (60:9)




Religious Tolerance

An illustration of the Islāmic teaching with regards to religious freedom and tolerance has already been described in the discussion relevant to Jihād. The Holy Qur’ān has especially emphasized in numerous verses that the matter of religion relates to the conscience of every individual. Hence, there should be absolutely no force and compulsion in religion.1 This teaching is not only limited to the embellishment of paper or the beautification of pulpits, rather it is practiced with immense integrity. As such, we have already mentioned that the very first treaty of Islām was the one settled by the Holy Prophet(sa) after his migration with the Jewish population of Madīnah. The very foundation of this treaty was based on the principle of religious freedom and tolerance.2 We have also read that when the Banū Naḍīr was given the punishment of exile from Madīnah due to their treachery and seditious behaviour, they desired to take along those people who were from the children of the Anṣār, but had been converted to Judaism due to the vows of the Anṣār. The Anṣār attempted to restrain them in Madīnah, but when this dispute was presented before the Holy Prophet(sa), he issued a verdict against the Anṣār saying, “There can be no compulsion in the matter of religion,” and granted the Banū Naḍīr permission to take these people along with them.3 In the very lifetime of the Holy Prophet(sa), we shall also find instances ahead that when the Jews of Khaibar and Christians of Najrān entered the Islāmic state, the Holy Prophet(sa) granted them complete freedom in both belief and practice.4 As a matter of fact, there is a narration that when the Christians of Najrān came to Madīnah, the Holy Prophet(sa) even granted them permission to perform their worship in the Masjid-e-Nabawī in their own manner. When certain Companions attempted to restrain them, the Holy Prophet(sa) forbade them. Thus, the Christians faced westward in the very Masjid-e-Nabawī and observed their own rites of worship.5

Even after the demise of the Holy Prophet(sa), the Four Khulafā’ also established an impeccable example of religious tolerance. There is a narration regarding Ḥaḍrat Abū Bakr(ra) that whenever he would dispatch a Muslim army, he would especially instruct its commander to ensure that non-Muslim places of worship and religious elders were given full reverence.6 In the era of Ḥaḍrat ‘Umar(ra) when Syria was conquered, the single most prominent aspect of the treaty which was settled between the Muslims and Christian population who lived there was religious freedom and tolerance.7
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The Issue of Jizyah

The concept of Jizyah appears to be objectionable in the sight of some, although it was merely a tax that was levied upon the non-Muslim citizens in order to manage the system of government, and which was spent directly on the taxpayers themselves. With these funds, the government would safeguard their rights, and arrange for their ease, comfort and welfare, and would make armies available for the protection of their lives and wealth. One may raise the allegation as to why this tax was specific to non-Muslim citizens alone. The answer to this is that firstly, the aforementioned tax was considered to be a remuneration for military services rendered by the Muslims, but from which the non-Muslim population was held to be exempt. In other words, where every Muslim was compelled to serve in the military by law, the non-Muslim population was exempt from this requirement. In this case, it was only fair that the non-Muslim population also bear to some extent the military expenditures of the Islāmic state. This is the definition of Jizyah. In addition to this, further contemplation establishes that in actuality, Islām has divided the issue of tax into three branches:

Firstly, tax which is only specific to Muslims, such as Zakāt. Secondly, tax which is only specific to non-Muslims, such as Jizyah. Thirdly, general tax which could be imposed on everyone according to the circumstances, such as land tax. The reason for this division and difference was because the Islāmic State was required to perform certain tasks which related to the religious requirements of the Muslims in particular and it was far from justice that their burden be put upon the non-Muslim population. Therefore, with immense integrity, Islām made certain taxes specific to Muslims while others were made specific to non-Muslims. Hence, where both religious and political needs were funded by the tax specific to Muslims known as Zakāt;1 no religious requirement was funded by the tax specific to non-Muslims known as Jizyah.2 It is for this reason that in most cases, the tax of Zakāt which is especially levied on Muslims is greater than the tax of Jizyah, because its expenses are far greater. Therefore, if one contemplates, the tax of Jizyah which is specifically levied upon non-Muslims is proof of the immense integrity of Islām and the Founder of Islām. However, it is unfortunate that foolish people have turned this very point into a bone of contention.

Now remains the question relevant to the specification and collection of Jizyah. In this regard as well, Islām has established such a lofty example that its like can be found nowhere else. The first thing which should be noted is that Islām has specified no percentage for the tax of Jizyah; rather, it has left it open to the circumstances of every era and nation. As such, history proves that the Holy Prophet(sa) himself instituted different forms and percentages of Jizyah among the various tribes of Arabia. For example, the Holy Prophet(sa) instructed the Christians of Najrān to collectively pay on a yearly basis in the form of 2,000 shawls and a few other items of necessity.3 However, in contrast to this, it was fixed that the people of Yemen would pay an average of one dinar4 per person every year.5 Similarly, after the demise of the Holy Prophet(sa) his Khulafā’ maintained the same practice, whereby the tax of Jizyah was collected by every nation according to its individual circumstances, and this tax was divided amongst individuals in such a manner that every person was only made to bear as much financial burden as was possible. It is ascertained from history that in the era of the Four Khulafa,’ forty-eight dirhams6 were collected by those people who were considered to be affluent. People of average means were obliged to pay twenty-four dirhams yearly and those of meagre means, a mere twelve dirhams yearly.7

Furthermore, this minor tax was not applicable to the entire non-Muslim population; rather, people who fell into the following categories were exempt:


	All those who had devoted their lives to the service of religion



	Every woman and child



	An old or elderly person who was unable to work



	A blind person, or people who were disabled and thus, unable to work



	All those who were poor and needy, whose financial state could not bear the burden of Jizyah.8





In the collection of Jizyah, the following principles are taken into consideration:


	The person who is liable for Jizyah has the right to pay it in the form of cash or offer goods equivalent to the same value.



	With regards to the collection of Jizyah, it was strictly instructed that there should be no harsh treatment and physical punishment was especially prohibited.



	If a person owed a certain amount of Jizyah, and he happened to pass away, the amount was waived; and the inheritors of the deceased were not considered responsible to pay the amount, nor was it deducted from a person’s inheritance.9





Does any nation give such privileges to another in this day and age? Not only has a course of leniency been employed in the specification of Jizyah; rather, even after its obligation, if the financial state of a person made it impossible to pay Jizyah, the amount owed by him would be waived. Therefore, the following incident is an interesting example of this very fact. It is narrated that on one occasion Ḥaḍrat ‘Umar(ra) happened to pass by a place where various non-Muslims were being treated harshly to some extent in the collection of Jizyah. When Ḥaḍrat ‘Umar(ra) caught sight of this, he stopped immediately and angrily inquired, “What is the matter here?” It was submitted, “These people do not pay Jizyah and claim that it is beyond their means.” Ḥaḍrat ‘Umar(ra) responded:

“Then there is no reason for such a burden to be placed upon them which is beyond their capacity to bear. Leave them. I have heard the Holy Prophet(sa) say, ‘He who causes grief to people in this world, shall be punished by God on the day of resurrection.’” Thus, there Jizyah was waived.10

Due to the emphatic instructions of the Holy Prophet(sa), Ḥaḍrat ‘Umar(ra) was so concerned for the non-Muslim population under his rule that upon his deathbed, he especially left a will which read as follows:

“I advise the Khalīfah who succeeds me to treat the non-Muslim citizens of the Islāmic State with extreme compassion and kindness. Fulfill treaties settled with them and protect them. Fight their enemies on their behalf, and do not in any case, place a burden or responsibility upon them which is beyond their capacity.”11
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General Treatment and Political Relations

Even in the matter of general treatment and political relations, Islām has established an example, which cannot be found in any other nation. The treaty of the Holy Prophet(sa) with the Jews of Khaibar has already been mentioned above. In order to divide their revenue, the Holy Prophet(sa) would sent a Companion named ‘Abdullāh bin Rawāḥah(ra). According to the instruction of the Holy Prophet(sa), whilst dividing produce, ‘Abdullāh bin Rawāḥah(ra) would act so leniently that after the produce had been divided into two, he would give the Jews the right to chose whichever portion they preferred between the two, and take whatever was left behind.1 In the era of Ḥaḍrat ‘Umar(ra) when Syria was conquered, by virtue of mutual agreement, the Muslims levied a tax, etc., upon the Christian population of Syria. However, a threat of war arose shortly thereafter from the Roman front. At this, Ḥaḍrat Abū ‘Ubaidah(ra), the Islāmic Amīr of Syria, returned all of the tax which had been collected from the Christian population back to them and said, “Due to war since we are unable to safeguard your rights, it is not permissible for us to keep this tax.” When the Christians witnesses this, they could do nothing but pray for the Muslims and said, “May God grant you victory over the Romans so that you may return to rule this land.” As such, when the Muslims gained victory again, the Christian population of the region celebrated jubilantly, and returned this tax to the Muslims.2 It was as a result of this very kind treatment that when Ḥaḍrat ‘Umar(ra), the second Khalīfah, went to Syria, the Christians who lived there came out to welcome him whilst singing and playing their instruments; they escorted him in the shadow of swords and showered him with flowers.3

Even in the matter of civil posts, the rights of non-Muslim citizens were protected. Ḥaḍrat ‘Umar(ra) appointed a Christian named Abū Zubaid as the revenue collector of a certain region.4

According to the teaching and practice of the Holy Prophet(sa), Ḥaḍrat ‘Umar(ra) would remain so concerned for the rights, ease, and comfort of the non-Muslim citizens in the Islāmic State that he would continue stressing upon his Governors to take special care of the Dhimmīs, and he would also directly inquire from them himself as to whether they were suffering from any hardship. On one occasion, when a delegation of Dhimmīs presented themselves before Ḥaḍrat ‘Umar(ra), the very first question he asked them was, “Are you being treated well by the Muslims?” They responded by saying:

[image: ]

“We have witnessed nothing but loyalty and good treatment from the Muslims.”5
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Justice and Equity

As far as the judiciary and courts were concerned, Muslim and non-Muslim citizens were already legally equal in terms of rights, but even in practice, the scale of justice was never be permitted to fall over to one side. Therefore, we have seen that when the Banū Naḍīr were exiled and a dispute arose between the Anṣār and Jews, i.e., the Jews desired to take the children of the Anṣār along, while the Anṣār attempted to restrain them, the Holy Prophet(sa) decided against the Muslims in favour of the Jews.1 Similarly, it is narrated that on one occasion, a case between a Jew and Muslim was presented before Ḥaḍrat ‘Umar(ra). Upon finding the truth to be with the Jew, Ḥaḍrat ‘Umar(ra) dismissed the plea of the Muslim and issued a verdict in the favour of the Jew.2 During the time of Ḥaḍrat ‘Umar(ra) a Jew was murdered, and no lead could be found with respect to the killer. When he was informed of this, he became worried and came out of his home. Then, he gathered the Companions in the mosque, ascended the pulpit, and delivered an extremely powerful address saying:

“God has made me a Khalīfah, and put the reigns of the Islāmic Government in my hand. Now shall the blood of God’s creation be spilt under my rule? By God! Anyone who has any knowledge of this incident should tell me now.”

Upon this, a Companion named Bakr bin Shaddākh(ra) stood up and said, “O Amīrul-Mu’minīn! It is I who has committed this murder.” Ḥaḍrat ‘Umar(ra) responded, “Allāh is the Greatest! You are the killer! Retribution will be sought from you, unless you are able to absolve yourself.”3
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Aid for Destitute Dhimmīs

In the Islāmic State, poor and helpless non-Muslim citizens were also provided financial support. On  one occassion, when Ḥaḍrat ‘Umar(ra) noticed an old Jewish man begging, he asked him, “What is the matter?” He responded, “I have become old and since my eyesight has fallen weak I cannot work; I also owe Jizyah.” Upon hearing this, Ḥaḍrat ‘Umar(ra) became restless and immediately took the man to his home and gave him an appropriate amount of aid. Then, he summoned the Officer of Baitul-Māl and said, “What a grave injustice is it that Jizyah is being levied upon such people! We have been ordered to help the poor, not burden them with tax.” After this, a general order was instituted that such people would be exempt from Jizyah, and, deserving people of this nature would receive a regular stipend from Baitul-Māl.1 What to talk of Dhimmīs, there is even examples in Islām of aid being given to combatant enemies. As such, we have seen in the accounts of 5 A.H., that when a famine struck Makkah, the Holy Prophet(sa) sent some silver to the people of Makkah of his own accord in order to assist them,2 although the Quraish of Makkah were still at war with Islām at the time.
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2 Tārīkhul-Khamīs Fī Aḥwāli Anfasi Nafīs, By Ḥusain bin Muḥammad bin Ḥasan, Volume 1, p. 470, Al- Mauṭanul-Khāmisu Fī Waqā’i‘is-Sanatil-Khāmisati Minal-Hijrah / Shiddatu Quraishin, Mu’assisatu Sha‘bān, Beirut




Regard for Sentiments

The relationship between emotions and sentiments is a very delicate one, and victorious and triumphant nations generally exhibit extreme disregard in this matter, because this has nothing to do with a specific law. Rather, this issue relates to the spirit, which is hidden in the hearts of people and which no worldly law can govern. However, even in their era of dominance and rule the Holy Prophet(sa) and his Companions would take great care of the sentiments of non-Muslims. As such, on one occasion, a young Jewish man of Madīnah fell ill. When the Holy Prophet(sa) was informed of this, he went to visit him. Upon finding his state to be weak, the Holy Prophet(sa) preached the message of Islām to him. He became influenced by the preaching of the Holy Prophet(sa) but since his father was still alive and standing nearby, he looked towards him as if to seek approval. The father said, “My son! (If you are satisfied then undoubtedly) accept the message of Abūl-Qasim.”1 The boy recited the Kalimah and became a Muslim. The Holy Prophet(sa) became overjoyed and said, “Gratitude is due to God who has delivered a soul from the fire of hell.”2

When the land of Syria was conquered and the Christian population that lived there came under the Islāmic State, one day it so happened that two Companions of the Holy Prophet(sa), Sahl bin Ḥunaif(ra) and Qais bin Sa‘d(ra) were sitting somewhere in the city of Qādsiyyah when a Christian funeral procession happened to pass by. Upon witnessing this, both Companions stood up in reverence. Another Muslim who had not remained in the company of the Holy Prophet(sa) and was unaware of the moral qualities taught by Islām, became very amazed and addressed Sahl(ra) and Qais(ra) in astonishment saying, “This is the funeral procession of a Dhimmī.” They responded “Indeed! We are aware, but the practice of the Holy Prophet(sa) was that he would stand up even for the funeral procession of a non-Muslim, and he would say, ‘Do they not possess a soul created by God?’”3





1 An appellation of the Holy Prophet(sa)



2 Ṣaḥīḥul-Bukhārī, Kitābul-Janā’iz, Bābun Idhā Aslamaṣ-Ṣabiyyu Fa-Māta....., Ḥadīth No. 1356



3 Ṣaḥīḥul-Bukhārī, Kitābul-Janā’iz, Bābu Man Qāma Li-Janāzatil-Yahūdī, Ḥadīth No. 1312




Reverence for the Religious Leaders of Other Nations

At the heart of international contention, the sentiment which is primarily at work is that one nation does not respect the religious leaders of the other. Except for their own religious saints, they declare all others to be false, impostors and mischief makers in the earth. In this regard, Islām presents the teaching that God is not the God of a specific nation or country, rather, he is the God of the entire world. Hence, just as He has created means for the physical life of this world, which are not specific to one nation, so too, for the spiritual life of the world, His eternal Mercy has treated everyone equally. Allāh the Exalted states:

[image: ]

“By sending a Messenger to every nation, we have guided the people to worship God alone, and remain far from satanic paths; but it is unfortunate that only a few accepted our admonition, while others took the path of misguidance.1 However, we have treated everyone equally, because there is no people to whom we have not furnished a means of guidance by sending a warner.”2

In accordance with this verse of the Holy Qur’ān, the religious founder of every nation of the world becomes a holy person for a Muslim. A Muslim is thus compelled to accept the religious leader of every nation in the capacity of a Prophet and Messenger. For this reason, Krishan of the Hindus, Gautama Buddha of the Buddhists, Confucius of the Chinese, Zoroaster of the Magians, Moses of the Jews, the Messiah of the Christians (may peace be upon them all), are all sacred Messengers of the same One Heavenly God, from whom the world received the light of guidance in their respective eras.

In light of this blessed teaching, the Holy Prophet(sa) was so considerate of the honour of the religious leaders of other nations that on one occasion, when a Muslim expressed in a hurtful manner the superiority of the Holy Prophet(sa) over Moses(as) before a Jew, the Holy Prophet(sa) rebuked the Companion and said, “It is not your task to go about stating the superiority of certain prophets over others.” Then, the Holy Prophet(sa) alluded to a partial superiority of Moses(as) and consoled the Jew.3 On another occasion, when the Holy Prophet(sa) was returning from Ṭā’if to Makkah, he met a person named ‘Addās, who mentioned that he was a native of Ninevah. The Holy Prophet(sa) spontaneously responded, “Ninevah! The city of Jonah, the son of Matthew! Jonah was my brother. I am a Messenger raised by the same God who appointed Jonah.”4 How blessed, attractive, brotherly and replete with sentiments of harmony is a mindset of this nature! It is unfortunate, however, that the world has not given value to it.

This is a brief outline of the moral code of conduct which has been presented by the Holy Founder of Islām vis-à-vis maintaining relations with foreign nations. By practically adhering to this code, the Companions and Khulafā’ of the Holy Prophet(sa) have proven that this teaching is not a mere embellishment of paper or for the beautification of pulpits. Quite the contrary, it is a crucial and practical part of Islāmic political philosophy, without which any government that attributes itself to Islām cannot be referred to as a true Islāmic State.

5[image: ]

At this juncture, Volume II of Sīrat Khātamun-Nabiyyīn(sa) [The Life and Character of the Seal of Prophets] comes to an end.





1 An-Naḥl (16:37)



2 Fāṭir (35:25)



3 Ṣaḥīḥul-Bukhārī, Kitābu Aḥādīthil-Anbiyā’, Bābun Qaulullāhi Ta‘ālā Wa Inna Yūnusa La-Minal- Mursalīn, Ḥadīth No. 3414



4 As-Sīratun-Nabawiyyah, By Abū Muḥammad ‘Abdul-Mālik bin Hishām, pp. 301-302, Sa‘yur-Rasūli Ilā Thaqīfin Yaṭlubun-Nuṣrata / Qiṣṣatu ‘Addāsin-Naṣrāniyyi Ma‘ahū(sa), Dārul-Kutubil-‘Ilmiyyah, Beirut, Lebanon, First Edition (2001)



5 O Allāh, bless Muḥammad(sa) and the progeny of Muḥammad(sa), and grant peace and properity.




Glossary of Terms

Adhān: The formal Muslim call to the compulsary five daily prayers or Ṣalāt.

Aḥādīth: Traditions pertinent to the sayings or deeds of the Holy Prophet(sa) as recorded by his faithful companions. Ḥadith is the singular form of this word.

Amīr: A term in Islāmic phraseology, which refers to a leader or commander. Islām has put great emphasis in obeying the Amīr in order to maintain unity.

Allāh: The personal name of God in Islām.

Amīrul-Mu’minīn: Means ‘Leader of the Believers’, and is used to refer to the Caliph of the time. This term was first coined in the era of Ḥaḍrat ‘Umar(ra) as a term for the office of Caliphate in Islam.

Anṣār: Literally means ‘The Helpers’, which was a title of veneration given to the Muslims of Madīnah, on account of their giving protection to the Holy Prophet(sa) and his companions of Makkah, when they migrated to Madīnah. ‘Anṣārī’ is the singular form of this word.

Anṣārī: Refer to ‘Anṣār’

Auqiyah: A silver coin used as a form of currency in Arabia. 40 Auqiyah were equivalent to 1 Dirham. It also refers to a unit of weight among the Arabs in general, usually to measure gold or silver. One Auqiyyah is equivalent to 213.6 grammes.

Azwāj-e-Mutahharāt: A title of honour for the wives of the Holy Prophet(sa) and literally means, ‘spouses who have been purified.’ 

Bai‘at: Oath of allegiance to a religious leader; initiation at the hands of a prophet or his caliph. Literally means ‘to be sold’.

Baitul-Māl: National Treasury of the Islamic State.

Dārun-Nadwah: Established by Qusaiyy bin Kilāb, this was the council hall of Makkah, where the Quraish would gather to deliberate upon issues of national importance. 

Dhabīḥullāh: A term used to refer to Ishmael(as) the son of Abraham(as) and literally means ‘Sacrificial Offering of Allāh’. Abraham(as) intended to slaughter him under Divine instruction.

Dhul-Ḥijjah: The twelfth month of the Islāmic calendar and the last of the ‘Four Sacred Months.’

Dhul-Qa‘dah: The eleventh month of the Islāmic calendar and the third of the ‘Four Sacred Months’.

Dīnār: A gold coin used among the Arabs as a form of currency.

Dirāyat: A term used to describe the phenomenon by which a narration is analysed by way of rationalization and common sense, in order to determine the validity of that tradition.

Dirham: A silver coin used among the Arabs as a form of currency and was equivalent to 40 Awqiyah.

Ghazwah: A military expedition, campaign or war in which the Holy Prophet(sa) participated himself. The plural is Ghazwāt.

Ḥajj: Pilgrimage to the Ka‘bah, which takes place once a year. All Muslims who are financially able must perform the pilgrimage at least once in their lifetime as a pillar of faith. 

Ḥaram: A term which refers to the sacred proximity of the Ka‘bah and literally means ‘unlawful’, as bloodshed and violence of all types is strictly prohibited in this sacred proximity.

Hijrah: Literally means ‘migration’ and refers to the migration of the Holy Prophet(sa) from Makkah to Madīnah. The Islāmic calendar is also referred to as Hijrah which commences from the time of the Holy Prophet’s(sa) migration to Madīnah. 

Ḥuffāẓ: Those who have committed the entirety of the Holy Qur’ān to memory. Ḥāfiẓ is the singular form of this word.

‘Ilmul-Kalām: Literally means, ‘the Science of Dialectics’

‘Ilm-e-Qirā‘at: Literally means, ‘the Science of Qur’ānic recitation style’. 

Imāmuṣ-Ṣalāt: Literally means ‘Leader of Ṣalāt’, and is used to refer to the one who leads a congregation of Muslims in Ṣalāt.

Jāhiliyyah: Refers to a famous period in Ancient Arab History, prior to the prophethood of the Holy Prophet(sa), and literally means ‘The Ignorance’. 

Jihād: Is an arabic word which means ‘to strive’ in the cause of something. As per the Holy Prophet(sa), the greatest Jihād is the striving one undertakes against the evil inclinations of the self. In Islāmic terminology a secondary meaning also infers defensive combat by the sword.

Jumu‘ah Prayer: The special prayer service of the Muslims held every Friday. On Friday, Muslims offer the Jumu‘ah prayer consisting of two Rak‘āt instead of the Ẓuhr prayer.

Ka‘bah: A cube-like structure situated within Masjid-e-Ḥarām, erected by Abraham(as) and his son Ishmael(as). Muslims undertake a pilgrimage to this sacred house every year. This literally means ‘cube’ or ‘square’.

Kalimah: An Islāmic creed: ‘There is none worthy of worship except Allāh and Muḥammad(sa) is His Messenger.’ 

Khalīlullāh: An appellation given to Abraham(as) as mentioned in the Holy Qur’ān and literally means ‘Friend of Allāh’.

Khātamun-Nabiyyīn: A title of veneration endowed to the Holy Prophet(sa), by God Almighty in the Holy Qur’ān, which literally means, ‘Seal of the Prophets’.

Khiyārul-Bulūgh: The legal right endowed to a girl in the Islāmic Sharī‘at to terminate her marriage through a judge if her Walī [gaurdian] has settled her marriage prior to her reaching an age of maturity. 

Khulafā’-e-Rāshidīn: A term used to refer to one of the first four Caliphs of the Holy Prophet(sa) who continued his mission and literally means ‘Rightly Guided Successors’.

Khula‘: The legal right endowed to a girl in the Islāmic Sharī‘at to seek a divorce through a judge.

Khumus: A portion of the spoils of war which were separated in the cause of Allāh, His messenger, and close relatives of the Prophet(sa).

Maghāzī: A term used to describe the history of the battles of the Holy Prophet(sa) and his military expeditions.

Mukātabah: An agreement between a slave and his/her master, where the slave offers to pay his/her own monetary value in order to be set free, by working the number of hours required to pay the settled amount. 

Masjid-e-Nabawī: The famous mosque built by the Holy Prophet(sa) when he migrated to Madīnah, and literally means ‘The Prophet’s Mosque’.

Madīnatur-Rasūl: Literally means ‘City of the Messenger’ and refers to the city of Madīnah or Yathrib where the Prophet Muhammad(sa) made his home after the migration.

Manzil: A distance equivalent to 19 miles or 25 kilometers.

Muḥaddith: Refer to ‘Muḥaddithīn’. 

Muḥaddithīn: A title used to refer to those who possess profound knowledge of the traditions of the Holy Prophet(sa) and can differentiate between true and forged Aḥādīth. Muḥaddith is the singular form of this word.

Muhājirīn: Literally means ‘The Emigrants’, which was a title of veneration given to the Muslims who left Makkah, their beloved homeland, to live in Madīnah. ‘Muhājir’ is the singular form of this word.

Muḥarram: The first month of the Islāmic calendar and the first of the ‘Four Sacred Months’.

Nikāḥ: The formal announcement of marriage in Islam.

Nikāḥ-e-Bāṭil: A Nikāḥ which is not permitted by the Sharī‘at, for example, marrying someone who is already tied to someone else in a bond of matrimony, etc.

Nikāḥ-e-Fāsid: A Nikāḥ, which lacks certain conditions as stipulated in the Sharī‘at, for example, if at the time of Nikāḥ, permission of the Walī has not been sought, or if witnesses were not present at the time of announcement, or if a man marries a woman during her ‘Iddat, etc.

Pardah: Literally means ‘a veil’ and refers to the segregation of male and female. It also refers to the clothes or head coverings by which this segregation or concealment is actualized.

Qiblah: Direction to be faced during the Ṣalāt.

Rāhib: An arabic word for a monk or recluse.

Raḥmatullil-‘Ālamīn: A title of the Holy Prophet(sa), endowed upon him by God Almighty in the Holy Qur’ān, which literally means ‘A Mercy to Mankind’.

Rajab: The seventh month of the Islāmic Calendar and the second of the ‘Four Sacred Months’.

Rak‘at: A single cycle in the Ṣalāt. Every Ṣalāt is composed of two or more Rak‘āt.

Riwāyat: The chain of narrators in any tradition of the Holy Prophet(sa) by which the authenticity of a tradition can be determined.

Rukū‘: The bowing position in the Ṣalāt.

Rukhsatānah: A ceremony held after the Nikāḥ, in which the lady officially begins her married life with her husband and begins to practically live with him. It is after the Rukhsatānah that a marriage is consummated.

Ṣā‘: A famous unit of measurement utilised by the Arabs.

Ṣadaqatul-Fiṭr: See Section ‘Īdul-Fiṭr for details.

Ṣaḥīḥ: This is the most authentic type of Ḥadīth which is categorized by the attributes of its narrators. Its narrators must be renowned for their high level of honesty, trustworthiness, worship and fasting, adherence to religious law, memory and understanding. No narrators should be missing from the chain of narrators. It literally means, ‘authentic’ or ‘correct’.

Sariyyah: A military campaign, expedition or war in which the Holy Prophet(sa) did not participate.

Ṣalāt: The prescribed formal prayers offered by Muslims as their primary form of worship.

Shahīd: Generally refers to a martyr, who gives his life for the sake of Allāh, and dies fighting for a noble cause. However, this word also refers to such a person who witnesses something.

Shirk: Associating partners with Allāh.

Ṣiḥāḥ Sittah: Refers to the six authentic books of Ḥadith: Ṣaḥīḥ Bukhāri, Ṣaḥīḥ Muslim, Jam‘i Tirmidhī, Sunan Abū Dā‘wūd, Sunan Nasa’ī and Sunan Ibni Mājah.

Sīrat: A term used to describe ‘prophetic disposition’ – particularly the life and character of the Holy Prophet(sa).

Sunnat: The actions, deeds or customs practiced by the Holy Prophet(sa), which were followed by his companions and thus transferred from generation to generation.

Sayyid: Refers to the descendants of the Holy Prophet(sa) through his daughter Fāṭimah(ra).

Ta‘ziyyah: A non-Islamic custom of wailing and beating oneself as an extreme expression of grief. This belief is common among Shia Muslims.

Taba‘ Tābi‘īn: Such people as were fortunate to have seen and met such people who had seen or met Companions of the Holy Prophet(sa). 

Tābi‘īn: Such people who were fortunate enough to have seen and met Companions of the Holy Prophet(sa).

Tahajjud: Voluntary pre-dawn prayer.

Takbīr: Glorification of Allāh by saying, Allāhu Akbar, which means, ‘Allah is the Greatest.’

Ṭalāq: Permission granted in the Islamic Sharī‘at to a husband to divorce his wife.

Tasbīḥ: Glorification of Allāh by reciting Subḥānallāh (Holy is Allāh). 

Ṭawāf: A fundamental rite to be performed during the Ḥajj or ‘Umrah in which 7 circuits are made around the Holy Ka‘bah in Makkah.

Thār: Refers to the Arab concept of retribution or seeking revenge for their murdered tribesmen.

Tharīd: An Arab dish in which pieces of bread were dipped in soup.

Ṭuhr: A term of Islāmic jurisprudence, which refers to the specific period of the month, in which the Sharī‘at permits husband and wife to engage in intercourse. 

Ummahātul-Mu’minīn: A term of respect and reverence for the wives  of the Holy Prophet(sa) and literally means, ‘the mothers of the believers.’ 

Ummul-Walad: A term used to refer to a bond-woman who bears a child to her master, and is then, by virtue of this, set free by default according to the Islāmic teaching.

‘Umrah: A lesser Pilgrimage to the Holy Ka‘bah in which some of the rites of the Ḥajj are left out. ‘Umrah can be performed at any time during the year.

Walī: A guardian of the bride.

Walīmah: A wedding reception held by the husband when the marriage has been consumated.

Zakāt: The fourth pillar in Islām known as obligatory almsgiving, which constitutes the social support system in Islām for the distribution of wealth. The poor and needy are provided for by the contributions of the rich and affluent. Literally means, ‘increase’ or ‘purification’.

