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The widely current utterances attributed to the Prophet concerning
his eponymous ancestor Mudar and his progeny are usually couched in
very favourable terms. Tradition stresses that the angel Jibril himself
told the Prophet of his descendance from Mudar?!); the Prophet,
recording his pedigree, thus stated explicitly that he was of Mudar 2).
Mudar is obviously counted in Muslim tradition among the highly
praised ancestors of the Prophet, chosen by God from amongst the
whole of mankind and singled out by Him from among the Arabs 3).
The very early traditions emphasized that Quraysh preserved and kept
the monotheistic tradition of Isma‘il and Ibrahim and that the guar-
dians and champions of this belief were the eponymous ancestors
of the Prophet; widely current is the utterance attributed to the Prophet
according to which Mudar was a Muslim and it is not lawful to curse
him 4). The ancestors of the Prophet are said to have stuck to their

* A summary of this paper was read in a meeting of the Israel Academy of Sciences
and Humanities in Jerusalem on December 2, 1975.

1) Al-Muttaqi -Hindi, Kang al-‘ammal, Hyderabad 1385/1965, XIII, 51, no.
297; cf. Muhammad Anwar al-Kashmiri al-Diwabandi Fayd al-bari ‘ali sabipi
l-bukhari, Cairo 1357/1938, IV, 121 inf.:.../nnama kina banii tamimin min qaumi
l-nabiyyi li-anna l-nabiyya Rana min mudara wa-ha’ul@’i aydan mudariyyin . . .

2) Al-Wiqidi, Maghagi, ed. M. Jones, London 1966, p. 1o11; al-Shafi4, al-Umm,
Cairo (Balaq) 1321 (reprint), VI, 215.

3) See e.g. al-Muttaqi I-Hindi, op. ¢z, XIII, 36-38, nos. 225, 233-234.

4) Al-Baladhuri, Ansab al-ashraf, ed. Muhammad Hamidullah, Cairo 1959, I, 31;
al-Muttaqi I-Hindi, op. ¢iz., XIII, 51, no. 294; and see 7. the version that both Rabi‘a
and Mudar embraced Islam; and see this version: al-Shibli, Mapasin al-wasa*il fi
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Arab faith, without converting to Judaism, Zoroastrianism or Chris-
tianity ). In line with this notion the Prophet is said to have enjoined
to follow (the descendants of —K)) Mudar whenever there was a dissen-
sion among the believers, as Mudar would always be on the right
path and act justly ¢). Mudar were indeed granted prophethood and
caliphate, Islam gained power and strength through Mudar and great
conquests were made after Mudar embraced Islam, says Ibn Sa‘id
in his Nashwat al-tarab?). The favourable traditions about Mudar are
confronted by a few unpropitious utterances also attributed to the
Prophet; these unfavourable sayings refer, however, either to the
coarse Bedouin traits of character of Mudar or are cast in the form of
prophecies concerning the wicked role of Mudar as an oppressive ele-
ment in the government of the Muslim Empire which persecutes and
harms the believers 8).

Of some importance seems to be a peculiar tradition according
to which the Prophet invoked God asking Him to afflict Mudar with
years of drought like those at the time of Joseph. “O God, tighten
Thy grip on Mudar”, the Prophet invoked, “Turn barren years upon

ma‘rifati l-aw@il, Ms.Br.Mus., Or. 1530, fol. 54a; and see another version of this
tradition: al-Naysabiri, Ghara’ib al-qur<an wa-ragha’ib al-furgan, ed. Ibrihim <Atwa
‘Iwad, Cairo 1386/1967, XVIII, 31; and see I. Goldziher, Muslim Studies, ed. S. M.
Stern, London 1967, I, 83-84, note 5.

5s) Cf. al-Jahiz, Thalathu rasa’il (al-radd ali l-nasird), ed. ]. Finkel. Cairo 1344, p. 15:
.. .wa-uRhra wa-hiya anna I-‘araba kinat al-nagraniyyatu fibi fashiyatan wa-‘alayha gha-
libatan, illi mudara, fa-lam taghlib “alayha yahidiyyatnn wa-la majisiyyatun, wa-lam tafshu
[fiha l-nasraniyyatu. .. wa-lam ta‘rif mudars illa dina I-arabi, thumma K-islama.

6) Ibn Abi 1-Dunya, a/- Ishraf fi manazil al-ashraf, Ms. Chester Beatty 4427, fol.
69b; al-Muttaqi I-Hindji, op. ¢iz., XIII, 51, no. 295-296; Goldziher, op. ciz., I, 84, note 5.

7) Ms. Tibingen 1, fol. 94: ...dayha (i.e. al-mudariyya—X) ntaha l-sharafs wa-I-
“iddatn awwalan wa-ikhiran wa-khassaha lahn bi-l-nubuwwati wa-l-khilafati wa-bihi ‘ag3a
l-islamn wa-agumat futahubu lamma dakbalat fibi afwdjan. . .

8) See al-Hakim, a/-Mustadrak, Hyderabad 1342, IV, 470; Bahshal, Tarikh Wasit,
ed. Gurguis ‘Awwad, Baghdad 1386/1967, p. 262; al-Tahawi, Mushkil al-athar,
Hyderabad 1333, I, 435-436; Yasuf b. Masa al-Hanafi, a/-Mu‘tasar min al-mukhtasar
min mushkil al-gthar, Hyderabad 1362, II, 385; al-Muttaqi I-Hindi, op ciz., XIII, 51,
no. 298; and see ib., p. 42, N0. 259: Wa-mudars “inda usili adhnabi -ibili haythu yatla‘n
qarnu l-shaytan. . . ; and see ib., no. 263:. .. wa-ljaf@>u fi hadbayni I-hayyayni rabi‘ata wa-
mudara. . . ; Ibn al-Athir, a/-Nihaya fi gharib al-badith, ed. al-Tanahi, Cairo s.v.mdr: ...
.. .wa-dhakara kbarija ‘@ishata fa-qala: tuqitilu ma‘aha mudaru, maddaraba liabu fi l-niri.
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them like the famine years of Joseph” ?). There are divergent and even
contradictory opinions of jadith scholars, Quran commentators and
biographers of the Prophet about the circumstances in which the
Prophet uttered this invocation. The period during which the Prophet
pronounced the invocation is disputed and so are also the prayers in
the course of which the invocation was performed, the curses and
blessings linked with the invocation, whether the invocation was
continuous, whether it was abrogated and consequently whether it is,
or is not permissible to use invocations during prayers.

A closer examination of these diverse traditions about the Mudar
invocation and a scrutiny of some traditions referring to other events
of that period may grant us a clue for a better understanding of the
Prophet’s attitude towards the different tribal groups and towards the
various factions in Mecca, to elucidate some of the economic and poli-
tical decisions which he took during his struggle with the hostile tribal
divisions and during negotiations with his enemies. The analysis of
these traditions may help us to get a more adequate assessment of the
changes which took place in the perception of invocations and suppli-
cations during the prayers and to form a better evaluation of the politi-
cal situation in Mecca and Medina in the decisive period preceding the
conquest of Mecca.

9) Ibn Sa€d, op.cit., fol. 94r., inf.; cf. Ibn Farak, Mushkil al-hadith, Hyderabad
1362, p. 97; al-Marziqi, al- Agmina wa-l-amkina, Hyderabad 1332, 11, 33; al-Mubarrad,
al-Kamil, ed. Muhammad Abda 1-Fadl Ibrahim, Cairo; Ibn Sa‘d, @/-Tabagat, Beirut
13761957, 11, 53; al-Daraqutni, Sanan, ed. ‘Abdallah Hashim Yamani, al-Madina
al-munawwara, 1386/1966, II, 38, no. 7; Mahmad Muhammad Khattab, a/-Manha/
al-adhb al-manriid sharh sunan al-imami abi dawid, Cairo 1394, VIII, 80; Abt I-Layth
al-Samarqandi, Tanbih al-ghafilin, Cairo 1347, p. 197 inf.; Ibn Majah, Sunan al-mustafa,
Cairo 1349, 1, 375; al-Bayhaqi, a/-Sunan al-kubra, Hyderabad 1346, II, 197-198, 200,
210; Ibn Shahrishtb, Managib l abi talib, Najaf 1376/1956, 1, 72 (the Prophet invoked
against Mudar according to the request of Khabbab b. al-Aratt), 189; Shahridar b.
Shirawayh al-Daylami, Musnad al-firdaus, Ms. Chester Beatty 4139, fol. 136b;
al-Thaalibi, Thimar al-qulib, ed. Muhammad Aba I-Fadl Ibrahim, Cairo 1384/1956,
p. 49, no. s7. Ibn Hajar al-‘Asqalani, alArba‘una l-mutabayinatu l-asinidi wa-
l-mutin, Ms. Hebrew Univ. Yahuda Atr. 20, I, fol. 17a-b (the persons against whom
the Prophet invoked were: Abu Jahl, <Utba b. Rabia, Shayba b. Rabi‘a, al-
Walid b. <Utba, <Uqgba b. abl Mu‘ayt, Umayya b. Khalaf and a man whose name is not
disclosed).
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I

According to a tradition recorded by <Abd al-Razziq on the authority
of his teacher Ma‘mar b. Rashid (d. 150 H), the Prophet responded to a
request by a man of Mudar to pray for them for rain, after the man had
described to the Prophet the grave situation of his tribe as a result of a
drought; after the prayer of the Prophet a great deal of rain poured
down ). Two other traditions indicate that the drought had been
caused by a previous invocation of the Prophet ). The reason for the
Prophet’s invocation against Mudar was, according to a tradition,
their stubborn refusal to embrace Islam, their disobedience, arrogance
and unbelief 1?). Some Muslim scholars explained that the Prophet’s in-
vocation was merely addressed against the evil-doers of Mudar, not
against the whole of this tribal confederation®), others however
pointed out that the curse afflicted not only the evil-doets of Mudar,
since the Prophet and his Companions were also hit by the famine 14).
Al-Hikim records 15) the name of the man of Mudar who asked the
Prophet to pray for rain: Ka‘b b. Murra al-Bahzi (scil. from the Mudari
tribe of Sulaym—K) 16).

The extent of the drought by which the Mudar tribes were affected

10) ‘Abd al-Razzaq, a/-Musannaf, ed. Habibu 1-Rahmin al-A<zami, Beirut 1390/
1971, 111, 90, no. 4908.

11) “‘Abd al-Razzaq, op. cit., 111, nos. 4907, 4909.

12) See e.g. Ibn Sa‘d, op. cit., fol. 94 1., inf.: .. .wa-gad kana rasilu laki (s) yashkd
il rabbihi min isyanibim wa-uluwwibim batta qila lihumma shdud. . .

13) See e.g. Yasuf b. Masa al-Hanafi, op. cit., II, 320: ...wa-shdud wat’ataka
‘ala mudara, ay: ‘ald man lam ywmin minhum. . .; ib., p. 385: ... wa-minku qaniubu
salla lahu alaybi wa-sallam fi qunitibi: wa-shdud. . .wa-buwa wa-kathirun min al-sahaba min
mudara, wa-l-muradu: man kana minbum ‘ald kbilafi I-tariqati l-mustagima. . .; and see
al-Tahawi, Mushkil al-athar, 1, 436.

14) Ibn Qutayba, Tw’wil mukhtalif al-hadith, Cairo 1326, p. 318: ... wa-gad da‘d
rasilu lahi (5) ‘ali mudara, fa-qala: lahumma shdud wap’ataka “ald mudara. . .fa-nala
dhilika ljadbu rasila lihi wa-ashababn wa-bi-dua’ihi <dqibi hatta shadda l-muslimina
‘ala butinibim al-hijarata min al-jii.

15) Al-Hakim op. ¢it., 1,328.

16) See on him Ibn Hajar, a/-Isiba, ed. “Ali Muhammad al-Bijawi, Cairo 1392/
1972, V, 612, no. 1439 (Ka‘b b. Murra merely saw the man who asked the Prophet
to invoke for rain).



246 M. J. KISTER

can be gauged from a report recorded by al-Jahiz 17) and quoted by al-
Bayhaqi®); as a result of the curse rain stopped, trees died, flocks
and cattle perished, pastures diminished and people were compelled
to eat “//hig, a mixfure of blood and hair and hides.

Then Hajib b. Zurara *) set out to Kisra, complaining of the hard-
ship and asking the king to grant his tribe permission to graze their
flocks in the region of Sawad al-<Iraq; he left his bow as a pledge that
his people would not harass the subjects of the Persian ruler. When the
suffering of Mudar reached its point of culmination, and divine proof
reached its predestined conclusion (balaghat al-hujja mablaghahi) the
Prophet made a new invocation interceding for them and rain poured
down. The reason for the Prophet’s invocation against Mudar, as
given in this report, was the allegation raised by Quraysh and the Arab
tribes that the Prophet was a liar, causing him harm and the fact that
they decided to expend their wealth in order to fight him 2°). The two
Mudar tribes mentioned in this report are Quraysh and Tamim 2t). It
is evident from the reports that when the Prophet cursed Mudar he
cursed the Mudar tribes; when he prayed for rain he asked for rain
and fertility for these Mudar tribes (Tamim and Sulaym) on which
their flocks were dependent and on which the supply of their vital needs
of grain depended. It is obvious that the supply of grain and meat by the
allied tribes for the Meccan Qurashites was vital for the very existence
of Mecca. The link between the curse of the Prophet and Quraysh is
apparent in the comment by al-Batalytsi??) on the nickname sakbina

17) Ms. Br. Mus., Or. 3138 (Mukhtarat fusil al-Jahiz) fol. 112b.

18) Ibrahim b. Muhammad al-Bayhadqi, a/-Mapasin wa-l-masiwi, ed. Muhammad
Abi 1-Fadl Ibrihim, Cairo 1380/1961, I, 24-25; and see ‘Abd al-Jabbar, Tazhbis
dald’i] al-nubwwwa, ed. <Abd al-Karim ‘Uthmain, Beirut 1386/1966, I, 80 inf.-81 sup.

19) See on him: EI? s.v. Hadjib b. Zurara.

20) Ibrahim b. Muhammad al-Bayhaqi, op. ¢it., 1, 24: ... thumma du‘@ubn l-musta-
jabu lladhi 1i ta>khira fibi, wa-dhilika anna l-nabiyya (5) lamma lagiya min qurayshin wa-I-
<arabi min shiddati adbibum lahu wa-takdhibibim iyyihu wa-sti‘Gnatibim ‘alaybi bi-l-amwali
da‘a an tajdiba biladubham . . .

21) See a slightly different version: Ibn ‘Abd Rabbihi, a/-</gd al-farid, ed. Ahmad
Amin, Ahmad al-Zayn, Ibrahim al-Abyiri, Cairo 1375/1956, II, 20-21.

22) Ibn al-Sid al-Batalytsi, al-Igtidab fi sharh adab al-kuttab, Beirut 1973 (re-
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applied to Quraysh: when Quraysh refused to embrace Islam, though
summoned by the Prophet, the Prophet invoked God against them:
allabumma shdud wap ataka wa-j‘alhi “alayhim sinina ka-sini yasufa. They
suffered from drought for seven years during which time they nourished
on “//hig and on a thin gruel of coarse flour called sakbina 8). In some
cases, indeed, only Quraysh (or the people of Mecca) are mentioned 24).
The course of events connected with the Prophet’s curse is the usual
one: Quraysh refused to embrace Islam; the Prophet invoked God
against them and they were afflicted by hardship and famine; they
repented and were relieved, but lapsed into unbelief and wete punished
on the Day of Badr. This sequence of events is indicated in the verse:
...“upon the day when We shall assault most mightily, then we shall
take Our vengeance” 25). Another version seems to point to the direct
and indirect objects of the curse: the curse was directed against Quraysh,
but the invocation of the Prophet to lift the curse and his prayer for
rain were performed on the request of men from Mudar and for the
benefit of their tribes 26). Numerous traditions indicate cleatly that the
stubborn tefusal of Quraysh to follow the Prophet, the curse of the
Prophet, the drought and hunger, the Prophet’s prayer for them,
God’s help and the reversion of Quraysh to unbelief—all these happened
before the Ajra; Quraysh were punished by God and they suffered
defeat on the Day of Badr (AH 2).

Some versions of this tradition state that it was Abd Sufyin who

print), p. 46; al-Baghdadi, Khiganat al-adab, ed. <Abd al-Salam Hiran, Cairo 1397/
1977, VI, 527-528 (from al-Iqtidab).

23) Cf. L <A, s.v.s khn,

24) Cf. Ibn Naqiya al-Juman fi tashbihat al-qur’an, ed. Ahmad al-Matlab, Khadija
al-Hadithi, Baghdad 1387/1968, p. 347; and see al-Naysabiri, op. ciz., XXX, 188.

25) Cf. Mudqatil, Tafsir, Ms. Ahmet III, no. 74/2, fol. 84b-85a; al-Bayhaqi, Da/z’i/
al-nubuwwa, ed. Abd al-Rahmin Muhammad <Uthman, Cairo 1389/1969, II, 87
inf.—88 sup.; al-Suyiti, a/-Khasa’is al-kubrd, ed. Muhammad Khalil Harras, Cairo
1386/1967, I, 369 inf.—370 sup.; al-Qurtubi, Tafsir (= al-Jamic li-abkam al-gur>an)
Cairo 1387/1967, XII, 135, XVI, 131; al-Khazin, Tafsir (= Lubab al-ta>wil), Cairo
1381/repr.) V, 33; al-Baghawi, Tafsir (=Ma‘alim al-tangil, on margin of al-Khazin’s
Tafsir), V, 33; Aba Hayyan, Tafsiru l-babri l-mubit, Cairo 1328. VIIL 34.

26) See e.g. al-Suyiti, a/-Darr al-manthir, Cairo 1314, VI, 28; Ibn Kathir, T: afsir,
Beirut 1385/1966, VI, 246.
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came to the Prophet and recounted the plight of Quraysh (scil. asking
him to pray for them—K) #7). In some versions of this tradition it is
mentioned that certain Qurashites joined Aba Sufyin when he was
on his way to the Prophet. Mugqitil records the names of the members
of the Qurashite delegation to the Prophet led by Abt Sufyan: ‘Utba
b. Rabi‘a, al-*As b. Wa’il, Mut‘im b. ‘Adi, Suhayl b. ‘Amr and Shayba
b. Rabi‘a 28). The members of the delegation were indeed the leaders
of the Meccan opposition against the Prophet; they were captured or
killed in the battle of Badr. Some traditions explicitly say that the
delegation headed by Aba Sufyan came to the Prophet when he was
still in Mecca, before he left on his 4ijra to Medina 2?). These traditions,
possessing as they do fine narrative structure, belong to the type of
miracle-traditions which encompasses a well-known cycle of edifying
stories: the Prophet calls to a group of people to embrace the true
religion, his call is harshly rejected, God punished them in answer to
the Prophet’s request, then the Prophet’s invocation rescues the
unvelievers who, after a short period of repentance, soon revert to
unbelief and are severely punished. But though they are vague and
imprecise, these traditions seem to contain some historical details
which may be elucidated from other versions of this event.

It is the Muslim scholars themselves, aware of the incongruity
of these traditions, who transmitted diverse reports about the cir-
cumstances of the curse of Mudar, some of them more tallying with
the historical events and more reliable.

27) Al-Hakim, a/- Mustadrak, 11, 394; al-Suytti, a/-Khasz’is al-kubra, 1, 370; idem,
al-Durr al-manthiar, V1, 28; al-Khazin, op.cit., V, 34; al-Baghawi, op.cit., V. 34; al-
Bayhaqi Dala’il al-nubuwwa, 11, 89, 9o inf.; Abt Nu‘aym al-Isfahini, Dala’il al-
nubwwwa, Hyderabad 1369/1950, pp. 382-383; al-‘Ayni, ‘Umdat al-gari, Cairo 1348,
VII, 27-28, 45-46; and see Ibn Kathir, Tafsir, V, 31 inf.—32 sup.; Ibn Junghul,
Ta’rikh, Ms. Br. Mus., Or. 5912, I, fol. 192b; al-Naysabiri, op. cit., XXV, 66.

28) Mugqaitil, op. ¢it., Ms. 74/11, fol. 146a-b.

29) Al-Ayni, op. cit., VI, 28, 1.9: ... wa-dalla hadha “alz anna I-gissata kanat qabla
l-hijrati . . . ; al-Jamal, al-Futiahat al-ilahiyya, Cairo n.d., IV, 103, 1.2 (and see 7b., p. 102)
and see the comments of al-<Ayni, op. cit., VII, 45: .. .wa-kana maji>nhu qabla l-hijrati
. . . wa-lam yunqal anna aba sufyana qadima l-madinata qabla badrin (commenting on the
interpretation that al-batsha I-kubra refers to the Muslim victory at Badr).
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II

Al-Bayhaqi refers to a tradition according to which Aba Sufyan
came to the Prophet in Medina asking him to pray for the Qurashites
afflicted by famine as a result of the Prophet’s curse and remarks
with some reservation that he came to him twice: once when the
Prophet stayed in Mecca and the other time in Medina 30). Al-Jamal.
commenting on the interpretations of al-Jalilayn on Sara XXIII,
states that this verse and the two following ones were revealed to
the Prophet in Medina and that Quraysh were afflicted by the Prophet’s
curse when he emigrated to Medina; hence AbG Sufyan came to the
Prophet to Medina. Al-Jamal records a version of the talk of Abu
Sufyan with the Prophet as reported by al-Baydiawi: Aba Sufyin
reproaches the Prophet by reminding him of his claim to have been
sent as a mercy for the people of the world, while he has killed the
fathers (scil. from among Quraysh—K) by the sword and the children
by famine?3!). The tradition affirms the assumption of al-Jamal and
indicates clearly that Aba Sufyin set out to Medina to intercede on
behalf of his people after a military encounter between the forces
of the Prophet and those of Quraysh brought about the defeat of the
Qurashites and caused a number of them to be killed; at the same time
children in Mecca were dying of hunger caused by some actions of
the Prophet which are however not specified in the tradition.

The clash between the forces of the Prophet and those of Mecca,
the results of the military and economic actions of the Prophet against
Mecca and her tribal allies are fairly reflected in a commentary of Sara
XVI, 112: Ibn ‘Abbas, Mujihid and Qatada are quoted as stating that
the verse refers to the seven years of famine to which the Meccans were
exposed; they also were in fear of the Prophet and his Companions
who were attacking their caravans; these events took place when the
Prophet uttered his invocation: “O God, tighten Thy grip on Mu-

30) Al-Bayhaqi, Dala’/, 11, 91, 11. 1-2.
31) Al-Jamal, 0p. c72., III, 198 inf.—199.
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dar...”3?), More detailed and concrete is the version recorded by
al-Tha‘labi in his 7afsir: the Qurashites suffered hunger for seven
years and the Arab tribes cut off their food-supplies according to the
order of the Prophet (... ibtalihd bi-lji‘i sab‘a sinina wa-qata‘a I~arabu
anbumn l-mirata bi-amri [-nabiyyi). The Meccan delegation, including
Aba Sufyan, described the sufferings of the people and the unjustified
pain of the children; they asked the Prophet to invoke God for them,
which the Prophet indeed did. Then the Prophet permitted to carry
food to them (i.e. to Mecca), while they (i.e. the people of Mecca—K)
were still unbelievers (... fa-da‘d labum rasilu llihi wa-adhina li-l-nisi
bi-hamli I-ta‘ami ilayhim wa-hum ba‘du mushrikin) 33). This report is quite
explicit about the situation in Mecca: a tribal group obedient to the
Prophet cut off the food supply of Mecca on the order of the Prophet
and the population of Mecca were afflicted by hunger. The Prophet’s
permission to resume food supplies to Mecca for the unbelievers of
Quraysh is forcefully formulated in this account. Similar reports are
recorded in the commentaries of al-Razi34). al-Baghawi3®) and al-
Jawise). Tabari records in his commentary (Sara XVI, 113-115) 2
slightly divergent tradition referring to the story of the curse and the
hunger; he records however an additional comment on the phrase:
.. .fa-kulii mimma ragaqakumu lahu. . ., according to which the phrase
refers to the provisions which the Prophet sent, out of mercy, for
the unbelievers of Mecca when they were afflicted by drought and
hunger 37). The detail about the dispatching of food to Mecca by the
Prophet out of mercy is indicated in the report recorded in the 7afsir
of al-Jiyani: the Prophet sent to them alms for the poor and goods
(... fa-ba‘atha ilayhim bi-sadaqatin wa-malin)®®). The very eatly com-
mentary of al-Farrd® (d. 207 AH) describes the hunger suffered by

32) Al-Tabarsi, Majma® al-bayan, Beirut 1380/1961, XIV, 132.
33) Al-Thadabi, Ms. Vatican, Ar. 1394, fol. 8a.

34) Al-Razi, Mafatip al-ghayb, Cairo 1357/1938, XX, 128-130.
35) Al-Baghawi, op. cit., IV, 98-99; al-Khiazin, op. cit., IV, 98-99.
36) Al-Jawi, Marap labid, Cairo n.d., I, 467.

37) Al-Tabati, Tafsir (Bulaq) XIV, 125-126.

38) Aba Hayyan, op. cit., VIII, 34.
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Quraysh, their fear of the raids of the Prophet’s troops and states that
the Prophet sent to them food out of mercy, while they remained un-
believers 3?). Another account mentions the messenger who carried the
Prophet’s gifts to Mecca; it was ‘Amr b. Umayya al-Damri #°), a well-
known Companion of the Prophet, whom the Prophet happened to
entrust with some special missions 41). Al-Qurtubi records explicitly
the invocation against Mudar and quotes fragments of the different
versions mentioning the plight of Quraysh, their fear as a result of the
raids of the forces of the Prophet, the talk of the Meccan delegation
with the Prophet, Aba Sufyan’s pledge and the order of the Prophet to
carry food to Mecca in order to divide it among them 42).

The date of the boycott against Mecca is indicated in the commen-
taries of the Qur’an, Sara XXIII, 76: “We already seized them with the
chastisement. ..”: the boycott of food supplies was carried out by
Thumama b. Uthil ) who stopped it after some time by an order of
the Prophet 44).

Ibn Kathir gives a very concise summary of the relations between
the Prophet and Quraysh: when they refused to convert to Islam and

39) Ma‘ani l-qur’an, ed. Muhammad <Ali al-Najjir, Cairo 1972, II, 114: ... tham-
ma inna l-nabiyya (5) raqqa labam fa-hamala ilayhim al-ta‘ama wa-hum mushrikina.

40) Al-Baladhuri, Ansab, Ms. fol. 896a: ... wa-ba‘atha rasilu ldhi ‘amran ila
mushriki qurayshin bi-silatin wa-qad aqhatii wa-jabadi patta akalii Frimmata wa-I-’ilhiza.

41) See e.g. Ibn Hajar, a/-Isaba, 1V, 6o2-6o3, no. 5769; al-Dhahabi, Siyer a<lam
al-nubalz’, ed. Ascad Talas, Cairo 1962, III, 40, 1.12; Ibn al-Athir, Usd al-ghiba,
Cairo 1280, IV, 86.

42) Al-Qurtubi, 0p. cit., X. 194-195.

43) Al-Tabari, Tafsir (Bulaq) XVIII, 34-35; al-Qurtubi, op. ez, XII, 143; cf.
al-Wiahidi, Asbab al-nuzgil, Cairo 1388/1968, p. 211; al-Suyatl, al-Daurr al-manthar,
V, 13; and see Ibn Sa‘d, op. ¢iz., V. s50: ...fa-dayyaqa “ald qurayshin fa-lam yada
babbatan ta’tihim mina l-yamamati; Ibn Hajar, al-Isgba, 1, 411: ... wa-man‘shu ‘an
qurayshin al-mirata . . .; and see 7b., on the Yamama: ... wa-kanat rifa abli makkata.
and see F. McGraw Donner, Mecca’s Food Supplies and Muhammad’s Boycott,
JESHO, XX, 249-266.

44) Ibn <Abd al-Barr, a/-Isti‘ab fi ma‘rifati l-ashab, ed. ‘Ali al-Bijawi, Cairo 1380/
1960, 1, 215: ... wa-Ranat miratu qurayshin wa-mandfi‘ubbum min al-yamamati, thumma
kbaraja fa-habasa ‘anbum ma kana ya’tihim min miratibim wa-mandfithim . . . ; according
to this narrative the Qurashites sent a letter to the Prophet asking him to order
Thumiama to lift the boycott; the Prophet responded to their request; Ibn al-Athir,
Usd al-ghaba, 1, 247.
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recognize the mission of the Prophet they were afflicted by drought
and hunger, according to the Prophet’s curse; after the Aira they
suffered from the attacks of the Muslim troops; after their conversion
to Islam the situation changed: they became leaders and rulers of the

people 45).
11

The Prophet’s invocation against Mudar is in some traditions
linked with the gunit-invocation during the prayer. The one uttered
by the Prophet is said to have contained either blessings (scil. for
the oppressed believers—K) or curses (against the unbelieving ene-
mies of the Prophet—K) or blessings and curses coming both to-
gether #6). These gunit-invocations which refer to some historical
events may be useful for establishing the date when boycott was im-
posed and of the time when it was lifted, following the appeasement.

<Abd al-Razziq records three names of the persecuted believers
in Mecca: “Ayyash b. Abi Rabi‘a 47), Salama b. Hisham ), and al-Walid
b. al-Walid b. al-Mughira 4?), quoting the formula of the Prophet’s

45) Ibn Kathir, Tafsir, IV, 230-231.

46) Al-Munawi, Fayd al-qadir, sharh al-jamic al-saghir, Cairo, 1391/1972, V, 96,
no. 6554. (On the efficacy of such an invocation see ‘Abd al-Razzaq, op. cit., 11, 446,
no. 4030: A dog passed a group of people praying behind the Prophet; one of the
people made an invocation against the dog and it immediately fell dead on the ground.
The Prophet remarked that had this person made an invocation against a whole
people, God would have responded to his invocation (and the people would have
perished—K).

47) See on him: Ibn Hajar, al-Isaba, IV, 750, no. 6127; al-Zurqani, Sharh <ald
l-mawahib al-laduniyya, Cairo 1328, VII, 344.

48) See on him Ibn Sa<d, op. ¢iz., IV, 130-131; Ibn <Abd al-Barrt, 0p. cit., p. 643,
no. 1o3z; al-Zurqani, op. cit., VII, 344; Ibn Hajar, a/-Isiba, 111, 155-156, no. 3405;
al-<1qd ad-thamin fi akbbir al-balad al-amin, ed. Fu’ad Sayyid, Cairo 1384/1965, IV,
599-600, no. 1325 ; al-Dhahabi, T2’rikh al-Islam, Cairo 1367, 1, 379.

49) See on him: Ibn Hajar, a/-Isaba, V1, 619, no. 9157; al-Zurqani, op. ¢it., V11, 344;
al-Waqidi, Maghagi, p. 46 records another account: the Prophet made an invocation
on behalf of Salama b. Hisham, <Ayyash b. Rabi‘a and other unprotected and oppres-
sed (literally: “weak”) believers (scil. in Mecca—K); this happened when the Prophet
was on his way to Badr. Al-Waqidi stresses that another invocation, namely for
al-Walid b. al-Walid was uttered by the Prophet later, as al-Walid b. al-Walid was
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invocation for them, which is linked with the invocation against
Mudar ). The date of the escape of these three believers from Mecca
and their arrival in Medina is given either “after Uhud” ') or after
the Battle of the Ditch 52). Accordingly the date of the Prophet’s in-
vocation may be established either after the year 3H (Uhud) or after the
year five (the Battle of the Ditch).

Some traditions link the story of the Prophet’s invocation with
the revelation of Stra III, 128:...“no part of the matter is thine,
whether He turns towards them again or chastises them, for they are
evildoers”. As the Prophet made an invocation for the believers and
uttered a curse against Mudar, God revealed the verse mentioned
above:...“no part of the matter is thine...”33). Other traditions
comment on the verse differently: the Prophet used to curse certain per-
sons of the mandfigin during the morning prayer; then the verse mention-
ed above was revealed and the Prophet was implicitly bidden to cease
to curse these persons®). One of the traditions mentions that four
persons, whose names are not specified, were cursed by the Prophet 5%).
A tradition traced to Ibn ‘Umar gives a list of the three unbelievers
against whom the Prophet invoked: Aba Sufyan, al-Harith b. Hisham
and Safwian b. Umayya; the verse. ..“no part of the matter is thine”. ..

captured by the forces of the Prophet at Badr; he was released, embraced Islam and
returned to Mecca. There he was put in shackles and imprisoned; cf. al-Dhahabi,
Siyar alam, 1, 228, no. 10.

s0) ¢Abd al-Razziq, ep. cit., II, 446-447, nos. 4028, 4031-4032; Nar al-Din al-
Haythami, Majma* al-gawa’id wa-manba® al-fawi’id, Beirut 1967 (teprint), II, 137
inf.—138.; al-Suytti, a/~Durr al-manthir, 11, 71; Ibn Abi Shayba, a/-Musannaf, ed.
‘Abd al-Khiliq Afghani, Hyderabad 1387/1967, II, 316-317; al-Nahhis, a/-INasikh
wa-l-mansikh, Cairo 1357/1938, p. 91; Ibn <Asakir, Tahdbib ta’rikh dimashq, Damascus
1349, VI, 234-235.

51) See al-Baladhuti, Ansab, I, 208 penult.

52) See al-Baladhuri, Ansab, 1, 208, 11. 4-5; and cf., ib., pp. 209-211; al-Dhahabi,
Siyar alam, 1, 228, no. 10.

53) Al-Tabarl, Tafsir, ed. Shakir, VII, 201, no. 7820 (and see 7b., the references
of the Editors).

54) Al-Nahhas, op. ¢iz., p. 91 sup.; al-Wahidi, op. cit., pp. 80-81; °Abdallah
b. al-Mubiarak, Kit. aljibad, ed. Nazih Hammad, Beirut 1391/1971, p. 58, no. 58;
Ibn <Asikir, op. cit., VI, 429.

55) Al-Tabari, Tafsir, ed. Shakir, VII, 199, no. 7818.
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was revealed in connection with this invocation (and the Prophet
ceased to curse them—K) %), In the list given by ‘Abdallah b. al-
Mubirak the names of the three persons are different: Safwin b.
Umayya, Suhayl b. ‘Amr and al-Harith b. Hisham; the name of Aba
Sufyan is missing 7). Al-Suytti mentions Safwan b. Umayya, al-Harith
b. Hisham, AbG Sufyin and the fourth man against whom the Prophet
invoked (at the Day of Uhud) Suhayl b. ‘Amr ). Noteworthy is the
additional phrase in al-Suy@tl’s tradition: God accepted their repen-
tance (fa-tiba ‘alayhim kaullibim), and, as one may deduce, He forgave
them their sins %°). These persons were indeed the leaders of Quraysh;
they remained among the leading personalities of the community after
they had embraced Islam and they participated im some of the decisive
events in Islam. The utterance of the Prophet about their repentance
being accepted made their conversion easier and enabled them to keep
their high positions in society, their former enmity to the Prophet
being forgotten.

The traditions in which the curse of Mudar is linked to the Battle of
Uhud are contradicted by a report according to which the Prophet
wounded in the battle and stained with blood made an invocation
only against those who attacked and wounded him. God, however,
did not respond to his invocation and forbade to curse the wicked
people ). Peculiar is a tradition which states that the Prophet in-
tended to curse the people who fled from the battle-field at Uhud.
He was prevented from doing it by the revelation of the verse: ...“no
part of the matter is thine” 7). The tendency of this tradition is evident

56) Al-Tabari, Tafsir, ed. Shakir, VII, no. 7819 (and see the references given by
the Editors); Ibn ‘Asakir, op. cit., VI, 429; cf. Shahridar al-Daylami, op. ciz., Ms
Chester Beatty 4139, fol. 136b, 11 1-2.

57) ‘Abdallah b. al-Mubarak, op. cit., p. 58, no. 57; al-Fasi, a/-<Iqd al-thamin, 1V,
35-36; Ibn <Asakir, op. cit., VI, 429.

58) See on him Ibn Hajar, a/-Isaba, 111, 213 sup., no. 3575.

59) Al-Suyiti, a~Durr al-manthir, 11, 71.

6o) See e.g. al-Tabari, Tafsir, ed. Shakir, VII, 194-199, nos. 7805-7817; al-Zurqani,
op. cit., VII, 343 ult.—344, 11. 1-3; Ibn Hajar, Fazh al-bari, Cairo 1301 (reprint) VII,
281.

61) Al-<Ayni, op. ¢it., XVII, 155, 1. 14.
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from the phrase which it contains, according to which one of the
people who forsook the Prophet in this battle was ‘Uthmin b. ‘Affan.
The majority of scholars are said to have been of the opinion that

the verse “no part of the matter is thine” was revealed after the battle
of Uhud ®2).

v

The invocation against Mudar can hardly be related either to the
Meccan period, or to the battle of Uhud. In the Meccan petiod the
Prophet and his Companions suffered from the persecutions of the
Qurashites and only in some rare cases were the Qurashites compelled
to act in agreement with their tribal allies ¢3); in the battle of Uhud
the Qurashites were those who fought the Muslim forces and wounded
the Prophet, while the Mudar alliance is not mentioned as an active
factor in the preparations for that battle. The invocation of the Prophet
could only be uttered in the period when the tribes of the Mudar
federation, the allies of Mecca, acted in cooperation with Quraysh
against the Muslim community harasshing, attacking, damaging and
killing. Such was the case with the expedition of Bi’t Ma‘Gna. In some
traditions the curse of Mudar is actually reported to have taken place
after the massacre of the Companions by the tribal groups of Sulaym
and ‘Amir b. Sa‘sa‘a which were allied with Mecca and acted in close
cooperation with the Qurashite enemies of the Prophet. According to
these traditions the curse was linked with the invocation for the three
Companions oppressed in Mecca by the unbelievers 64). In some of

62) Al-Zurqani, op. cit., VII, 344, 11. 9-10: ... wa-/~sawib annahi nagalat bi-sababi
qissati wpud . .. wa-qala §ahibu “llubibi”; ttafaga aktharu I-wlamid’i ‘ald nugliba fi
qissati nhud.

63) See e.g. Ibn Hazm, Hajjat al-wadi®, ed. Mahmud Haqqi, Beirut 1966, p. 148;
Muhibb al-Din al-Tabari, a/-Qira li-gasidi ammi l-qurd, ed. Mustafa 1-Saqa, Cairo
1390/1970, p. 547; ‘Ali b. Burhan al-Din, a/-S7ra al-balabiyya, Cairo 13821962, I11, 198,
1. 3 from bottom; and see JESHO, 1972, p. 64, note 3.

64) See e.g. al-Tahawi, Sharh ma‘ani l-athir, ed. Muhammad Zuhri 1-Najjir, Cairo
1388/19606, I, 241-244; al-Zurqani, op. cit., VII, 344-345; al-Wahidi, op. 2., p. 81;
Ibn Abi Shayba, 0p. cit., I1, 316 inf.—317 sup.; al-Daraqutni, Sunan, 11, 38, no. 7;
al-Tabati, Tafsir, VII, 202, no. 7821 (and see the references of the Editors); cf. Ibn
Sa<d, op. cit., II, 53; cf. al-Shafid, Musnad, Arah 13061889, p. 108.
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the Prophet’s invocations the curse is directed against the wicked
tribal groups without any mention of Mudar at all ¢%). The account of
Mugqatil links the verse Stra III, 128:...“no part of the matter is
thine”. .. with Stra XCIV (a-lam nashrap). According to this comment
both the passages refer to the massacre of Bi’r Ma‘Gna. The story
recorded by Mugqatil differs in many details from the currentreports:
there were four hundred Companions known as ab/ al~suffa who lived on
the alms given to them; they gave the surplus of these alms to other
poor persons. They had no relatives in Medina. They went out as a
military force (maujayyashin) and fought the Bant Sulaym (who were
unbelievers—K). Seventy warriors of this group (i.e. the ab/ al-suffa)
were killed. The Prophet made an invocation against the evildoers
(scil. of Sulaym) praying to God to punish them. But God revealed
to him the verse: ... “no part of the matter is thine” and, since it was
obviously predestined that they would embrace Islam, the text of Sira
XCIV, 1 seq. was revealed ). In some cases the invocation against the
wicked tribal groups goes together with a blessing bestowed on Ghifar
and Aslam ¢7), the two tribal groups which supported the Prophet at a

65) See e.g. “‘Abd al-Razziq, op. ¢it., II, 446, no 4029; al-Zurqani, op. ciz., II, 78;
Ibn Hajar, Fath al-biri, VII, 282 sup.; al-Bayhaqi, a/-Sanan, 11, 195, 206; <Al b.
Burhan al-Din, op. cit., III, 196-197; Nir al-Din al-Haythami, op. cit., VI, 125;
al-Shaukani, Nay/ al-antar, Cairo 1372/1953, II, 390, no. 8; al-Suyati, a/-Daurr al/-
manthar, 11, 71; Ibn Sayyid al-Nas, <Uydn al-athar, Cairo 1356, 11, 47, 1. 24; Ibn Abi
Shayba, op. ciz., I1, 310; Aba Nu‘aym al-Isfahini, Hilyat al-anliyz’, Cairo 1387/1967,
III, 113 inf.; (and see the peculiar invocation against ‘Usayya: ... samitu rasila
liihi yagiilu fi qunitibi: ya umma mildam “alayki bi-bani ‘usayyata, fa-innahum ‘asau liha
wa-rasilabu, al-Khatib al-Baghdadi, Midip anham al-jam* wa-I-tafrzg, Hyderabad 1379/
1960, II, 2); cf. al-Majlisi, Bipar al-anwar, Tehran 1386, LX, 232 (the curse here is
uttered inter alia against Ri¢l, Dhakwan, ¢Adl, Lihyan, those from among Asad and
Ghatafin inflicted by elephantiasis, Ab@ Sufyin b. Harb, Suhayl [“the man with the
teeth”; in the text “Shahbal” instead of “Suhayl”], the two sons of Mulayka b.
Jizyam, Marwin [evidently: b. al-Hakam,—K], Haudha and Hauna. The traditionis
quoted from a/-Kafi]).

66) Mugqatil, 0p. cit., 74/11, fol. 243a-b; and see al-<Ayni, op. ¢it., XVIL, 155, 1. 15; .
wa-qila inna ashaba l-suffati kbaraji ili qabilatayni min bani swlaymin ‘usayyata wa-
dbakwana fa-qutili fa-da‘a <alayhim arba‘ina sabapan . . ..

67) Al-Tahawi, Sharh ma‘ani l-Gthar, 1, 243 sup., 267 sup; Nar al-Din al-Haythami,
op. cit., 11, 138; al-Daylami, Firdass, Ms. Chester Beatty 3037, fol. 108a; Ibn Abi
Shayba, op. ¢iz., I, 317 inf.; al-Waqidi, op. cit., pp. 349 inf.—350.
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very early period ®8). Al-Tahawi analyses the divergent traditions,
emphasizes the contradictory interpretations concerning the period in
which the Prophet’s utterance was given and surveys its circumstances,
but does not reach a decisive conclusion ). The statement that the
invocation against the evildoers who had committed the massacre at
Bi’r Ma‘Gina was the first time that the Prophet uttered a gun#t-invo-
cation during prayer ) is of some importance for establishing the
circumstances of this invocation and its date.

It is in character with the custom of jadith scholars that they tried
to bridge between the various versions of the tradition about the
curse of Mudar. Some of them were of the opinion that the period
of drought and hunger did not last seven years, but only a year or
even less. Thus, for instance, the formula: ... jalba ‘alayhim sinina
ka-sini yisufa was interpreted as referring either to the harshness of
the chastisement or to the period of drought: days, weeks, months or
years 7).

The most reliable report about the Prophet’s curse of Mudar appears
to be the one stating that the Prophet uttered if after the massacre of
Bi’r Ma‘Gna. The close relations between Quraysh and their Mudar
allies can be gauged from a significant passage of the report about
this expedition: when the Muslim warrior ‘Amr b. Umayya al-
Damri was captured by ‘Amir b. al-Tufayl, the man who planned and
carried out the massacre of Bi’r Ma‘iina, he was asked about his pedi-
gree. When he stated that he was from Mudar, ‘Amir b. al-Tufayl
freed him and let him go, saying that he would not like to harm a man
from Mudar 72). ‘Amir’s decision was, of course, in line with the ideas

68) Ibn <Abd al-Hakam, Fautahp Misr, ed. C. Totrey, Leiden—New Haven, 1920-22,
p. 303 sup.; Ibn Hajar, Fath al-bari, 11, 410, 11. 16-23.

69) Al-Tahawi, Mushkil al-athar, 1, 236-238.

70) Al-Zurqani, op. cit., 11, 78, 1. 17; al-Hakim, op. ¢iz., I, 226 sup.

71) Al-Zurqani, op. cit., VII, 344, 11. 21-22: waf’ataka... ‘ald [Ruffar qurayshin,
anladi) mudara. . . allabumma jalhi ay al-wafata an al-sinina au al-ayyam. . . ; Ibn Hajar,
Fath al-bari, 11, 410, 11. 12-14: ... wa-ahlu l-mashrigi yanma’idhin min mudara mukhi-
lifiina labu. . .

72) See e.g. Ibn al-Kalbi, Jambarat al-nasab, Ms. Bt. Mus., Add. 23297, fol. 46a,
1.1: ... fa-lam yuflit abadun ghayrubu kballa sabilabu “amiru bnu l-tufayli hina qala labu

17
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of tribal loyalty according to which he was expected to refrain from
killing a member of the Mudar federation even though the latter might
participate in an expedition of a hostile troop. On the other hand,
the individuals and groups who joined the Muslim community cut their
bonds with their tribes, keeping their loyalty and solidarity exclusively
for their religious leaders and the community of the faithful.

v

Abt Sufyan was one of the prominent leaders of Quraysh, a stub-
born opponent of the Prophet during his stay at Mecca and the head
of the active struggle against him after he moved to Medina. Aba
Sufyan played a considerable role in three decisive encounters between
Quraysh and the Muslim forces: in the Battle of Badr (anno 2 H), in
the Battle of Uhud (anno 3H) and in the Battle of the Ditch (anno sH).
Tradition does not mention any meeting during the Prophet’s Medinan
period between the Prophet and Abt Sufyin for negotaitions except the
latter’s visit to the Prophet as a single delegate of Quraysh a short
time before the Prophet set out on his expedition to conquer Mecca
(anno 8H). There are, however, a few reports which indicate contacts
between the Prophet and Abt Sufyan during a relatively long period
before the conquest of Mecca by the Prophet.

According to a tradition recorded by Muqatil, the leading hypo-
crites of Medina, ‘Abdallah b. Ubayy 73), <Abdallah b. Sa‘d b. Abi
Sarh 74) and Tu‘ma b. Ubayriq 73) cunningly arranged a meeting between
the Prophet and the leaders of the unbelievers of Mecca: Aba Sufyan,
Ikrima b. Abi Jahl and Aba 1-A‘war al-Sulami 7). The Prophet refused

inni min mudar; about the position of the chiefs of the Mudari tribes see Ibn Kathir,
Tafsir, NV, 488: ... fa-dakhala ayaynatn bnu hismn al-faxariyyn “ala l-nabiyyi (s) wa-
Sndabu @ishatu fa-dakhala bi-ghayri idhnin, fa-qila lahu rasilu llahi: fa-ayna l-istdban?
fa-qila: ya rasila lihi ma sta’dhantu ‘ali rajulin min mudara mundbu adraktu. . .

73) See on him EIZ s.v. <Abd Allih b. Ubayy b. Salal (W. Montgomery Watt).

74) See on him EI2, s.v. ‘Abd Allah b. Sa<d (C. H. Becker).

75) See on him Ibn Hajar, a/-Isaba, 111, 518, no. 4249; Ibn al-Athir, Usd al-ghaba,
II1, 52-53.

76) See on him Ibn Hajar, a/-Isaba, IV, 641, no. 5855 (‘Amr b. Sufyan); Ibn
<Abd al-Barr, op. ciz., p. 1600, no. 2849; Khalifa b. Khayyat, Tabaga?, ed. Akram
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to accept the requests of the mixed Hypocrite-Qurashi delegation that
he should acknowledge the power of the idols to grant intercession
(shafd‘a, scil. with God for the unbelievers—K). He pacified the enraged
“Umar who was about to kill the members of the arrogant delegation
and granted them a letter of safe-conduct, enabling them to return
safely to their homes 77). This event is said to have been hinted at
in Sara XXXIII, 1-3: “O Prophet, fear God and obey not the un-
believers and the hypocrites. God is All-knowing, All-wise. And
follow what is revealed to thee from thy Lord”. .. (Translation of A. J.
Arberry).

Diya> al-Din, Baghdad 1387/1967, p. 51; Nast b. Muzahim al-Minqari, Wag'at
Siffin, ed. <Abd al-Salim Harin, Cairo 1382/1962, index (Sufyan b. ‘Amr al-Sulami).
Abt -A<war was a palif of Abi Sufyan. Abt I-A<war’s grandmother was Arwa bint
Umayya b. ‘Abdshams. And see on him EI?, s.v. Abt l-A¢war (H. Lammens).

77) Muqatil, op. cit., Ahmet III, 74/II, fols. 85b-86a; and see a shorter version:
al-Wahidi, op. cit., p. 236 with an explicit statement that the event took place after
the battle of Uhud; and see al-Baghawi, op. ¢i2., V, 189; al-Khazin, 0p. cit., V, 189-
190; al-Nasafi, Tafsir, Cairo n.d., III, 292, The earliest version recorded by al-
Farra’, Ma‘dni 1-Qur’in II, 334 states that the Prophet forbade to kill the Meccan
members of the delegation, as there was a peace-treaty (mmswida‘a) between them.
Al-Samarqandi gives the report of Muqatil, but also records the account of Ibn al-
Kalbi, according to which the Meccan delegates alighted in the courts of <Abdallah
b. Ubayy, Mu‘attib b. Qushayr (see on him Ibn Hajar, a/-Isaba, VI, 175, no. 8125)
and Jadd b. Qays (see on him Ibn Hajar, a/-Iszba, 1, 468, no. 1112). According to
this version it was the Prophet himself who intended to (order to—K) kill the
arrogant Meccan delegates; but God forbade him to violate the pact (.. .was-aradi
alayhi ashy@’a fa-karibaha minkam, fa-hamma bibim rasilu lahi (5) an yaqtulibum (1)
fa-nazala: ya ayyuhi l-nabiyyn ttagi llaha wa-li tanqudi I-abda lladhi baynaka wa-baynabum
il l-muddati wa-la tutic al-Rifirina min abli makkata). Another account says that the
Muslims intended to kill the Meccan delegates, but the verses of Stra XXXIII,
revealed at that time, prevented them from carrying out of their plan (al-Samarqandi,
Tafsir, Ms. Chester Beatty 3668, vol. IL, 129a). There is a curious tradition recorded
by al-Suytti, Lubdb al-nugil fi asbabi l-nuzil, Cairo 1374/1954, p. 174: it makes no
mention of the delegation, but speaks of the stipulations made by the Prophet’s
enemies (also mentioned in other sources—K): the Jews and the Hypocrites in
Medina threaten to kill the Prophet if he does not abandon his ideas, while the Mec-
cans promise to grant the Prophet half of their property if he retracts. The tradition,
traced back to al-Dahhik, mentions among the persons who summoned the Prophet
to relinquish his call al-Walid b. al-Mughira and Shayba b. Rabi‘a. The latter was
killed in the battle of Badr; consequently the event has to go back, according to this
tradition, to the period of the first two years after the bijra. And see this tradition:
al-Suytti, al-Darr al-manthir, V, 180, 11. 25-27.
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The reports do not specify the date of the arrival of the Meccan
delegation in Medina; the only indication as to its time is the remark
that it took place after Uhud. The style of the narrative and the cir-
cumstances of the visit, viz. the stratagem by which the Medinan hypo-
crites got the Prophet’s consent to meet the delegation, the demand
of the delegation and ‘Umar’s sharp reaction, all this seems to indicate
that the delegation came to Medina after the Battle of the Ditch. The
battle itself was a defeat for the Qurashites and some of them probably
realized that the Meccans would not be able to destroy the Muslim
community in Medina and that they should set up a relationship with
Medina based on the new balance of power. Some of the Qurashite
leaders perceived that they were unable to resume their commercial
activities without securing their trade routes from the attacks of the
Muslim forces, and that it was necessary to gain a recognition by the
Prophet of the pagan deities of the Ka‘ba in order to preserve the autho-
rity of Quraysh as keepers of the House and to secure an uninterrupted
flow of pagan pilgrims to Mecca. The Qurashites were exhausted by
the heavy war-expenditures and weakened by the lack of loyalty of
some allied tribal groups who joined Muhammad. The boycott of
Thumima b. Uthil, who at the Prophet’s order cut off food-supplies
from the Yamima was causing the population of Mecca serious hard-
ship 7). The situation was aggravated by a severe drought in the same
year, anno 6H ™). It is precisely the drought often mentioned in the
sources. Lack of economic stability seems to have prevailed until
anno 8H, when people complained of high prices (of food—K) and
asked the Prophet to fix the prices and control them, a request which
the Prophet refused ). In this situation the Qurashites were compelled

78) See e.g. al-Baladhuri, Awsib, I, 367; al-Zurqani, op. ciz., II, 144-146; al-
Diyarbakri, Ta’rikh al-khamis, Cairo 1283, II, 2-3; <Ali b. Burhin al-Din, op. ¢/, 11,
197-199-

79) ‘Abd al-Malik b. Habib, T#’r7kh, Ms. Bodley, Marsh 288, p. 88: ... wa-f7
hadhibi l-sanati (i.e. anno 6th H.) gjdaba F-nisu jadban shadidan fa-stasqa labam rasilu
lahi (5) fi ramadana. . .; al-‘Ayni, op. cit., VI, 34, 1.11: ... wa-dbakara bnu hibbana:
kana khurijubn (5) il Fmusalia li-l-istisqa® fi shabri ramadana sanata sittin min al-bijrati.

80) Abd al-Malik b. Habib, op. ¢ciz., p. 90: ... wa-fi hidhibi I-sanati (i.e. anno 8th—
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to come to the Prophet and ask for some recognition of the idols, their
aim being to try and save their position and authority among the tribes.
The Prophet could not accept their request. His call to his Companions
was to believe in the one God and any concession made to Quraysh
would mean that he was willing to associate idols with the one God. His
decision was intransigent, given out of a position of strength; he refused
to discuss the requests of the delegation. He could wisely foresee that
a moderate and more flexible faction would arise in Mecca, which might
strive for a peace with the Muslim community in Medina and its leader,
the Prophet. As a result, Mecca might be torn by discussion and the
position of Quraysh would be weakend. It is clear that the Prophet
tried to win over the leaders of this moderate group in order to assert
his influence in Mecca and prepare for the conquest of the town.

The tradition about the exchange of gifts between the Prophet and
Abi Sufyan is recorded by Aba ‘Ubayd on the authority of ‘Ikrima:
The Prophet sent to Abl Sufyan in Mecca ‘gjwa-dates and asked him to
send in return as gift hides. AbG Sufyan carried out the request. Aba
“Ubayd analyses the tradition concluding that the exchange of gifts
happened at the time of the armistice between the Prophet and the
people of Mecca, before Mecca was conquered by the Prophet 8!). A
precise date is attached to the event recorded by Abi “Ubayd: after the
pact of al-Hudaybiyya. The Meccans were at that period unbelievers,
but this did not prevent the Prophet from exchanging gifts with his
former enemy, Abd Sufyan. Aba ‘Ubayd is right in deducing from this
incident the general law that the Prophet accepted gifts from unbelievers
when they were not in war with the Muslims.

Another version of this story, also traced back to ‘Ikrima, gives a
slightly different construction to the events, records some additional

K) ghald l-si‘ru jiddan. Cf. al-<Ayni, op. cit., VII, 36, 1. 10 from bottom: wa-qala /-
waqidi: wa-lamma qadima wafdu salamina sanata ‘ashrin fa-shakau ilayhi ljadba fa-qila
rasiln lahi (5) bi-yadayhi. . .

81) Abt <Ubayd, a/-Amwal, ed. Muhammad Himid al-Fiqi, Cairo 1353, pp.
257-258, no. 631; Ibn Zanjawayh, a/-Amwail, Ms. Burdur 183, fol. 96a; Ibn Hajar,
al-Isaba, 111, 413, no. 4050 (the messenger was ‘Amr b. Umayya al-Damti); on
‘ajwa-dates see G. Jacob, Altarabisches Beduinenleben, Betlin 1897 (reprint), p. 229.
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details and sheds some light on the split within Quraysh as a result
of the policy of the Prophet. The Prophet, says the tradition, sent
some goods (ba‘atha bi-shay’in) to Aba Sufyan, and to some of the
Qurashi unbelievers in Mecca. Some of them accepted, some of them
returned (the things sent by the Prophet—K). Aba Sufyin said: “I
shall accept it and shall not send it back™. Then he sent to the Prophet
weapons and other things which the Prophet accepted. Then the
Prophet sent him ‘g/wa-dates and AblG Sufyan sent him in return
hides 82).

It is evident that this tradition about the exchange of goods between
the Prophet and Ab@ Sufyan is quite different from that of AbG “Ubayd:
it was not dates which were sent in exchange for hides for private
usage; the weapons sent to the Prophet were obviously intended for
the use of the Muslim forces and Medinan dates were quite as ob-
viously sent for the unbelieving Qurashites. This conspicous exchange
of weapons for food could only have happened when Aba Sufyan
had lost his hope of Mecca’s victory over the Medinan community and it
was most probably preceded by negotiations between the Prophet and
Abt Sufyin. A report related on the authority of Aba Hurayra adds
more details about the first steps of the appeasement and how the re-
lations between the Prophet and Aba Sufyin were resumed. The
Prophet sent to Quraysh a man with money to be distributed among
them; they were at that time unbelievers, adds the report. Aba Sufyan,
with a group of Quraysh, asked the messenger to hand them over the
money which Quraysh refused to accept. The messenger returned to the
Prophet asking for instructions. The Prophet’s reply was clear: “Why
didn’t you hand over (the money—K) to those of them who agreed to
accept it” #8)? Another tradition, this one too recorded by al-Fakihi,
mentions the name of the messenger who carried the money: ‘Amr b.
al-Faghwa’ al-Khuza‘i. The Prophet warned the messenger of ‘“Amr b.
Umayya al-Damti who tried, as foretold by the Prophet, to attack ‘Amr
b. al-Faghw#’ and rob him of the money. The messenger escaped and

82) Ibn ‘Asakir, Tabdhib Ta’rikh, V1, 395.
83) Al-Fikihi, op. ciz., fol. 397a.
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succeeded to reach Mecca and to hand over the money to Abi Su-
fyin 8¢).

A tradition traced back to ‘Abdallah, the son of ‘Alqama b. al-
Faghw2’ (the brother of ‘Amr b. al-Faghwa’) states that it was his
father (not his uncle—K) who was dispatched by the Prophet with
money to be distributed to the poor among the unbelievers of Quraysh
in order to gain their sympathy (scil. for the Prophet and Islam,
yata’allafubum—K). As in the former tradition, ‘Amr b. Umayya al-
Damri joins the messenger and tries to rob him of his money, but
<Algama succeeds in escaping. Aba Sufyan remarks (scil. after receiv-
ing of the money—K): “I have not seen anyone more pious (abarr)
and more generous towards the kindred (a#sa/) than this man (i.e. the
Prophet). We fight him and try to shed his blood, while he benefi-
cently sends us gifts” 85).

Aba Sufyan’s remark about the Prophet reflects in a true manner
the attitude of the unbelievers towards the generosity displayed by
the Prophet with regard to his opponents. Some utterances of the non-
believer Qurashites, expressing admiration for the clemency of the
Prophet and his generosity are recorded in the reports about the
conquest of Mecca; they are indeed similar to the utterance of Abd
Sufyin mentioned above. The report names the social group which
refused to accept the money sent by the Prophet and thus objected to
collaboration, or even contact, with him: they were the ashrdf, the
notables, whose attitude of deep devotion to the ancestral rites, and
their firm adherence to the accepted mould of relations between tribes,
based as it was on the loyalty and allegiance to the Ka‘ba and its pagan
rites, are reflected in their staunch opposition to any peaceful contact

84) Al-Fakihi. op. cit., fol. 397a (teported on the authority of the son of the mes-
senger, ‘Abdallah b. ‘Amt b. al-Faghwa); but see the version saying that the Prophet
sent the gifts after the conquest of Mecca: Ibn Sa<d, 9p. ¢it., IV, 296; Ibn al-Athir,
Jami© al-usil, ed. Muhammad Himid al-Fiqi, Cairo 1374/1955, XII, 361, no. 9435;
al-Kharqashi, Sharaf al-mustafa, Ms. Br. Mus., Or. 3014, fol. 72a.

85) See Ibn Hajat, al-Isba, IV, 559, no. 5680; al-Dhahabi, Siyar a<lam, 111, 120;
al-Muttaqi 1-Hindi, op. ¢it., IX, 104, no. 943; and cf. Ibn Hajar, Tahdhib al-tahdhib,
V, 340. no. 58o.
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with the Muslim body politic headed by the Prophet. They were
confronted by a group of Quraysh under the leadership of Aba Sufyin
who made a shrewd assessment of the situation of Quraysh after the
defeat of the Battle of the Ditch and the extermination of the Bani
Qurayza. As already pointed out above, he knew that establishing
relations and creating economic contacts with Muhammad and his
community was unavoidable. He believed that Mecca could no more
face the Prophet in war and therefore did not hesitate to send weapons
to the Prophet. As a result, there is a dramatic change in the attitude
of the Prophet towards Ab@ Sufyin, and it is admirably reflected in
the narrative reviewed above: after the bloody events of al-Raji¢ and
Bi’r Ma‘tina the Prophet sent “Amr b. Umayya al-Damri ordering him
to kill Aba Sufyan %) in retaliation for Aba Sufyan’s attempt to kill
the Prophet by an assassin. Now, after the Battle of the Ditch, the
Prophet strived to gain the co-operation of the leader of Quraysh,
Abt Sufyan. The man who accompanied the Prophet’s messenger to
Abt Sufyin was the very man whom the Prophet had sent two years
before to kill him: ‘Amr b. Umayya al-Damri.

Other reports about the actions of Abt Sufyan seem to confirm
the reports about the contacts between the Prophet and AbG Sufyan
during that period. The Prophet married Umm Habiba (Ramla), the
daughter of AbG Sufyin anno 6H, the year of the peace of Hudaybiyya;
Abt Sufyan is said, according to some reports, to have given his
approval. Other accounts say that the permission to marry her was
granted the Prophet by Khilid b. Sa‘id b. al-“As or by “Uthman b.
‘Affan 87). A tradition recorded by Muslim states that Ab@ Sufyan put

86) See e.g. al-Diyirbakti, op. cit., I, 459; al-Zurqani, op. ct., 11, 177-179; al-
Tabari, Ta’rikh, ed. Abt 1-Fadl Ibrahim, Cairo 1969, II, 542-54s5.

87) See e.g. the various reports about the marriage: al-Hakim, op. ¢it., IV, 20-23;
Musab al-Zubayti, Nasab Quraysh, ed. Levi-Provengal, Cairo 1953, p. 122; al-
Magqtizi, Im?i¢ al-asma‘, ed. Mahmad Mahammad Shakir, Cairo 1941, I, 325, 358
inf.—359 sup.; al-Tabarti, Ta’rikb, 11, G53-Gs54, III, 165; al-Balidhuri, Ansab, 1,
438-439; Ibn Kathir, a/-S7ra al-nabawiyya, ed. Mustafa <Abd al-Wahid, Cairo 1385/1966,
IV, 273, 275 ult.-276; Ibn Sayyid al-Nas, ‘Uyin al-athar, 11, 306-307;0;Yasin b.
Khayrallah, Mubadhdhab al-randa al-fayha® fi tawirikh al-nisa®, ed. Raja> Mahmud al-
Samarra’i, Baghdad 1386/1966, pp. 117-120.
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forth three requests in his talk with the Prophet: to let him marry his
daughter, Umm Habiba bint Abi Sufyan, to appoint his son Mu‘awiya
as a scribe of the Prophet, and that the Prophet should appoint him
to fight the unbelievers with the same zeal as he had when fighting
the Muslims 8¢). Orthodox scholars discussed at length the tradition
according to which it was Aba Sufyin who gave his daughter in marria-
ge to the Prophet. It is evident that they found it hard to accept the
tradition as sound, although it was recorded by Muslim, since according
to Muslim law an unbeliever has no authority over the legal acts of
any of his family who has converted to Islam. Consequently the
unbeliever Aba Sufyan could not either permit or prohibit the marriage
of his believing daughter. The scholars had therefore recourse to
harmonizing interpretations, attaching to the marriage request a quite
different meaning: Abd Sufyan’s intention was not to grant permission
to the Prophet’s marriage with his daughter, but rather, as the setting
of the tradition was placed at the conquest of Mecca, when Aba Sufyan
had converted to Islam, the tradition was interpreted as meaning that
Abi Sufyan gave confirmation and legitimacy to the matriage ). One
is inclied to assume that during the negotiations between the Prophet
and Aba Sufyin, which preceded the exchange of goods between them,
some decisions about the position of Aba Sufyin and of his family had
been reached, including an agreement concerning the Prophet’s mar-
riage with Umm Habiba. The Prophet indeed appointed Mu‘awiya as
his scribe and Aba Sufyan, formerly the violent opponent of Islam,
was entrusted with responsible tasks, and put in charge of the collec-
tion of taxes in certain districts ®). The co-operation between the
Prophet and Aba Sufyan in the period of the Hudaybiyya agreement
can be gauged from some traditions saying that Mu‘dwiya went out
from Mecca in the company of ‘Abd al-Rahmin b. Abi Bakr and other

88) Ibn Sayyid al-Nas, op. cir., 11, 307.; cf. Ibn ‘Asakir, op. cit., V1, 399, 404 inf.

89) See e.g. Ibn Qayyim al-Jauziyya, Ja/a’s l-afbim fi I-saliti wa-l-salam ‘ali khayri
lanam ed. Taha Yusuf Yasin, Kuwayt-Beirut 1977, pp. 128-135.

90) See e.g. al-Baladhuri, Ansab al-ashraf, ed. M. Schloessinger, IVA, p.6 (and
see the references supplied by the Editor); Ibn <Asikirt, op. cit., VI, 404 inf.—405 sup.
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Qurashi youths before the conquest of Mecca in order to meet the
Prophet and convert to Islam??). There is no mention of Aba Sufyan’s
activity during the negotiations over the pact of al-Hudaybiyya, nor after
the pact was signed. The change in his attitude towards the Prophet was,
however, fully reflected in his censure of the aggressive action of some
Qurashi leaders against Khuza‘a, the allies of the Prophet??). It is
plausible that no else than Abf Sufyan was the person sent to the
Prophet in Medina in order to prevent the Prophet’s expedition against
Mecca and to reaffirm the pact of al-Hudaybiyya in spite of the violation
of one of its paragraphs through the attack against Khuza‘a. Aba
Sufyin could not prevent the expedition against Mecca and its con-
quest by the Muslims, but he contributed much to the peaceful sur-
render of the city. He was in reward given a great privilege by the
Prophet: to anyone being in his court when the Muslim troops occupy
Mecca was to be granted safety. The feelings of anger and contempt
at bis role in the Muslim conquest of Mecca were clearly expressed by
his wife Hind bint “Utba: “Kill this fat greasy bladder of lard!” —she
cried when Abd Sufyin announced on behalf of the Prophet safety
for those who would enter his court. “What a rotten protector of the
people” #8)! The kindness of the Prophet towards Aba Sufyan, the
favours granted him, the appointment of Mu‘awiya as secretary of the
Prophet, and the appointment of Yazid as tax collector ®¢) were im-
portant factors in creating a favourable Muslim attitude towards Aba
Sufyin and his family. The caliphs who succeeded the Prophet continued
to employ members of Abt Sufyan’s family in high posts.

To this crucial period in the relations between Aba Sufyan and
the Prophet seems to refer the utterance attributed to the Prophet:
“The faith (scil. Islam—K) has been continually aided by AbG Sufyan

91) Al-Zubayr b. Bakkair, Jambarat nasab gquraysh, Ms. Bodley Marsh. 384, fol.
1112, penult.; al-Fasi, a/-<Igd al-thamin, V, 371; Ibn Hajar, al-Isdba, IV, 326, 11. 1-4.

92) See e.g. al-Wagqidi, op. cit., pp. 785-788.

93) A. Guillaume, The Life of Mubammad, Oxford 1955 (reprint), p. 548; al-Fasi,
Shifa> al-gharam, Cairo 1956, I1, 216.

94) See e.g. Ibn Hajar, al-Isiba, VI, 658 inf., no. 9271.
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both before and after his conversion to Islam” ). The affection and
sympathy of the Prophet is exposed in a prediction attributed to the
Prophet about the events of the Day of Judgment: Abd Sufyan will
expect the Prophet when he will return from the Presence of Allah and

serve him with a drink from a glass of red sapphire saying: Drink, my
friend ).

VI

The guniit-invocation during prayer was the subject of heated dis-
cussions among the orthodox scholars. Some of them considered the
guniit-invocation abrogated by the verse of Sara III, 128: ... “no part
of the matter is thine”...; the Prophet used to curse some petrsons
during the morning prayer and this practice is said to have been abro-
gated by this verse. Other scholars argued that the verse did not abro-
gate the gunit-invocation; it merely stressed God’s exclusive authority
to decree on the fate of man?”). A divergent tradition says that the
Prophet merely intended to curse some wicked persons from among
the unbelievers; after the revelation of the verse; ... “no patt...”
the Prophet invoked God in the style of (the invocations of) one of
the prophets (i.e. Jesus—K): “God, forgive my people, because they
do not know” (what they do—K) ). Some scholats tried to detach
invocation from prayer by arguing that anything not grounded in the
Qur’an cannot be considered as part of the prayer ®); it is not sur-
prising to find some scholars who used to read certain chapters of
the Quran coupling the reading with supplications (.. .&dna yagnutu
bi-arba‘i dyatin. .. or: kdna yaguutu bi-hatayni l-siratayni...)1%°).

The transition from the gmwnit as practised by the Prophet after
the massacre of the Muslim troop at Bi’t Ma‘ina to one which was
supplicatory in its form and content is vividly depicted in a tradition

9s5) Ibn <Asikir, op. ¢it., VI, 405 ult.

96) Ibn <Asakir, op. cit., VI, 406 sup.

97) Al-Nahhas, op. ciz., p. 91 sup.; al-Qurtubi, op. ¢iz., IV, 200.

98) Al-Qurtubi, op. ciz., IV, 199-200.

99) Al-Nahhas, op. cit., p. 91.
100) See e.g. ‘Abd al-Razzaq, op. ciz., II1, 114, no. 4978 and 116, no. 4983.
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traced back to Khalid b. abi ‘Imran 191). While the Prophet was making
an invocation against Mudar, the angel Jibril descended, bidding him
be silent, ordered him to cease to curse Mudar. The angel then taught
him another gmnit, which contains elements of prayer, praise of
God, supplication and expressions of submission to God 12). It is in
connection with this change in the meaning of gawit that al-Suyati
found himself unable to answer the question whether the Prophet’s
invocation against some people during thirty days followed or preceded
the (new—K) gunit formula: allahumma hdina. . .1°%). Al-Tahawi draws
a clear line between du‘d and ganif, commenting on the report that
Abt Hurayra used to practise gunit during the morning prayer. He
argues that this account indicates that Ab@ Hurayra considered as
abrogated the invocation (d#‘d) against persons whom the Prophet
cursed (innama kina hwwa l-dw'@a “ald man da‘a “alayhi rasilu labi salla
lahn “alayhi wa-sallam), but considered as valid and obliging the gunit
linked with it 194); ganat is thus conceived here as supplication and this
supplication, indeed, remained valid.

Some scholars stated by analogy with the ganit that the invoca-
tion for a sneezing person during prayer is permissible; the blessing
of a sneezer belongs to the type of blessing or curse practised by the
Prophet during prayer and is therefore permissible 13)

Certain reports seem to consider gmwiit as an invocation against
enemies, which the Prophet practised only for a number of days 1), for

101) See on him Ibn Hajar, Tahdhib al-tahdhib, III, 110, no. 20s.

102) Al-Qurtubi, op. cit., IV, z01; al-Bayhaqi, a/-Sanan, 11, 210 inf.; ... bayna
rasilu lahi (5) yadi ald mudara idh j@abu jibrilu fa-auma’a ilayhi an uskat fa-sakata,
fa-qala ya mubammaduinna llaha lam yab athka sabbiban wa-li la‘anan wa-innama ba‘athaka
rapmatan wa-lam yab‘athka ‘adhaban, laysa laka min al-amri shay'un . .. thumma ‘allamahy
hadha l-qunita:  allabamma innd  nasta‘inuska wa-nastaghfirnka wa-nw’miny bika wa-
nakhdan laka wa-nakhla‘u wa-natruku man yakfuruka, allabumma iyyaka na‘budn wa-
laka nusalli. . .

103) Al-Suytti, a/- Hawi /i-I-fatawi, ed. Muhammad Muhyi 1-Din ‘Abd al-Hamid,
Cairo 1959, I, 532 sup.

104) Al-Tahawi, Sharh ma<ani l-athar, 1, 248.

105) Abt ‘Asim al-<Abbadi. Tabagit al-fugaha al-shifiiyya, ed. G. Vitestam,
Leiden 1964, p. 43.

106) <Abd al-Razzaq, op. cit., 111, 105, no. 494s.
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twenty days1°7), directed against the rebelling tribes and which he later
ceased to practise.1%) Consequently traditions of this kind emphasize
that the Caliphs who succeeded the Prophet did not utter the gunit
in their prayers 1°?). But certain traditions in conflict with the former
ones said that the Prophet continued to practise gunit until he died 119);
these accounts should be interpreted as using gmwit in the sense of
supplications, and not as invocations directed agaisnt specific people
or as blessings addressed to specific individuals. A peculiar reason for
the prohibition of guniit as practised by the Prophet in the first period,
when it was used to curse or bless individuals or groups is indicated
in certain reports: it was considered odious to specify persons or
groups in ganit as done initially by the Prophet1?). Another reason
mentioned why the invocation in favour of the oppressed believers was
discontinued was the fact that the oppressed believers manage to es-
cape and reach Medina. During fifteen days (i.e. from the 15th of
Ramadan until the Yaum al-Fitr) the Prophet made invocations for
them 112); after their arrival in Medina there was no more reason to do
this 113). Another interpretation says that the gmmit-invocation which

107) Al-Tahawi, Sharh maani,1, 244, 1.18, 247, 1.3 from bottom.

108) Al-Tahawi, Sharh ma‘ani, 1, 244-245, 248; and see al-Dhahabi, Mizan al-
itidal, ed. ‘Ali Muhammad al-Bijawi, Cairo 1382/1963, II, 653, no. 5196 (the tradition
innama qanata rasiilu labi (5) thalathina laylatan yad' ald l-nasi sammabum is marked as a
manakir tradition).

109) See e.g. ‘Abd al-Razziq, op. ¢it., III, 105-106, nos. 4946-4952; al-Tahawi
Sharh ma‘ani, 1, 246.

110) See e.g. al-Tahawi, Sharh ma‘ani, 1, 243, 11. 15-17; al-Qurtubi, op. ciz., IV,
201, 11. 14-15.

111) Seee.g. ‘Abd al--Razziq, op. ¢it., 11, 447 no. 4032, 454, no. 4058; al-Shaukani,
Nyl 11, 389, 1.9; Mahmid Muhammad Khattab, op. ciz., VIII, 82, 11. 20-22; Ibn Abi
Shayba, op. cit., 11, 317, 1.7; and see ib., 441-442: fi tasmiyati l-rajuli fI l-du‘a (Abd
1-Darda’> performed invocations for seventy of his brethren while prostrating in
prayer; ‘Ali used to name the persons for whom he invoked after the prayer; al-
Sha‘bi and al-Hasan were of the opinion that the invocation is left to the discretion of
the believer in his prayer).

112) See Ibn Abi Shayba, op.cit., 11, 305-306; al-Turtlishi, a/- Hawadith wa-l-bida“,
ed. M. Talbi, Tunis 1959, p. 56, 11. 4-6.

113) See al-Tahawi, Sharh al-ma‘ani, 1, 242, 1.3; Mahmiid Muhammad Khattib
op. cit., VIII, 82, 11. 14-15; cf. ‘Abd al-Razzaq, op. ciz., 11, 121, no. 4996 ; and see
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contained both curses and blessings became redundant when the op-
pressed believers managed to come to Medina while the unbelievers
repented and embraced Islam 114). The opinion that gunit was abro-
gated in all the prayers of the day though retained in the morning
prayer led to an unrestrained attack on al-Shafii, who championed
it 1), Some scholars considered gust in the morning prayer a bid‘a 11¢)
and we have lively discussions of the problem whether ganit was to be
practised after performing the prescribed rak‘as or before 117), and
whether the invocation was practised before and after the rakas118).
According to some traditions the believers used to practise gunit during
the night-prayer of the 15th of Ramadan 11%). Some scholars recommend
the quniit during the whole year 120).

Orthodox scholars tried to bridge between the two conflicting sets
of traditions, the one reporting that the Prophet was followed by
the Guided Caliphs, who used to practise gt until the day of their
death, and the other, denying this practise to both the Prophet and
the Guided Caliphs. The harmonizing interpretation said that the
Prophet and the Guided Caliphs continued to practise the kind of
quniit which was a personal prayer in which they asked God for guid-
ance and grace 21). Several invocations traced back to the Prophet,
Ubayy b. Ka‘b, ‘Umar and al-Hasan are moulded in this style 122).

The early formulae of gunit wete revived again during the bloody

al-Turttshi, op. cit., p. 56, 11. 7-10 and p.57, 11. 8-15 (about the gunit in the second
half of Ramadan).

114) See e.g. al-Zurqani, op. cit., VII, 345, 11.g -20; al-Shaukani, Nay/, 11, 387:

. thumma tarakabu lamma qadima man da‘d labum wa-khalusi min al-asri wa-aslama

115) Al-‘Ayni, 0p. ¢it., VII, 22; cf. al-Turtishi, op. ¢, p. 57, 11.2-3; and see
al-Shafid, op. cit., VII, 235, 285.

116) Al-‘Ayni, op. cit., VII, 22, 1.3. from bottom, 23 ult.; cf. AbG Yusuf, Jkbtilaf
Abi Hanifa wa-Bni Abi Layli, ed. Aba 1-Wafa> 1-Afghani, Cairo 1357, p. 111 ult.

117) Al-Tahawi, Sharh maani, 1, 248; Aba Nu‘aym, op. cit., IX, 19, 21.

118) See e.g. Aba Nu‘aym, op. cit., IX, 33.

119) See al-Turtashi, op. ¢iz., p. 56 ult.

120) See ‘Abd al-Razziq, op. cit., III, 121, 11. 2-3; al-Turtlshi, op. cit., p. 57.
1. 1-2.

121) See e.g. al-Shaukani, op. ciz., II, 387, 11. 15-20.
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struggle between Ali and Mu‘awiya. The two eatly scholars, ‘Alqama
and al-Aswad 123) stated that the Prophet used to practise gunit only
when he fought, and then he did so in all his prayers; Aba Bakr,
‘Umar and ‘Uthmin did not practise gt until their death; <Ali
started to practise invocation only when he fought Mu‘dwiya and
then he did so in all the prayers. The same thing was done by Mu‘awiya
and they cursed each other (scil. in every prayer—K)12¢). <Ali’s ad-
herents probably disapproved of his invocation against Mu‘awiya,
considering it perhaps as bid‘a; Ali, trying to justify it, explains
his guniit as being merely an invocation for God’s help against the
enemy 125), ‘Ali, says a report, did not practise guit as long as he stayed
in the Arab peninsula; he started to practise it when he moved to
<Iraq 126). “Ali is said to have invoked against Mu‘awiya cursing him
for forty days; he did it in imitation of the gumit of the Prophet 127).
Another account, recorded on the authority of Aba Mikhnaf, speci-
fies the names of the persons against whom ¢Ali invoked: Mu‘awiya,
‘Amr (b. al-‘As), Abd 1-A‘war al-Sulami, Habib b. Maslama, ‘Abd
al-Rahman b. Khalid (b. al-Walid) and al-Walid b. ‘Ugba; Mu‘awiya
retaliated cursing in his gunar <Ali, Hasan, Husayn, Ibn <Abbas and
al-Ashtar 128). The question whether it is permissible to curse the

122) See e.g. ‘Abd al-Razziq, op. ciz., III, 108, no. 4957, 110, no. 4968-4969,
114, N0. 4978, 116, nos. 4982-4983.

123) See on them Ibn Hajar, Tahdhib al-tahdhib, VII, 276, no. 484, 1, 342, no. 6251.

124) ‘Abd al-Razziq, op. ¢it., 111, 107, n . 4953; Muhmiid Muhammad Khattab,
op. cit., VIII, 85, 11. 4-8; Abu Yusuf, Kitzb al-athir, ed. Aba 1-Wafa, Cairo 1355,
p- 71, no. 352; idem, IRhtilaf, pp. 111 inf—112, 1.1.

125) Ibn Abi Shayba, op. ¢iz., 11, 310, 11, 6-8.

126) Al-Shaukini, op. ¢i2., II, 385; Ibn Abi Shayba, op. ciz., II, 311.

127) Ibn <Asakir, Ta’rikh, Ms. Zahiriyya, IX, fol. 128a (for the invocation during
fourty days cf. Abu Yasuf, J&b#/af, p. 112, note 1, 1.7).

128) Ibn Junghul, op. ¢it., II, fol. 185b: ... wa-dhakara abi mikhnafin anna “aliyyan
lamma balaghahn ma fa‘ala ‘amran kana yal‘ans fi qunitibi mu‘awiyata wa-amran wa-
aba awara l-sulamiyya wa-habiba bna maslamata wa-abda l-rahmani bna khalidin wa-I-
walida bna ‘ugbata, fa-lamma balagha dhilika mu‘awiyata kana aydan yal‘anu [i quniitihi
aliyyan wa-husaynan wa-bna ‘abbisin wa-l-ashtara; and see another Shid gwnit: al-
Majlisi, op. ¢it., XXII, 128, no. 101; and see e.g. the formula of Muawiya’s invoca-
tion against ‘Ali: Muhammad b. ‘Aqil al-Alawi 1-Husayni, a/-Nasa@’ih al-kafiya
li-man yatawalla mu‘awiya, Najaf 1386/1966, pp. 86 inf.—87, 95-97.
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Companions of the Prophet became subject of extensive discussions in
Shi‘i compilations 129),

In the second half of the second century there were still heated
discussions as to whether the gmmit-invocation is permitted during
prayer, in which part of the prayer it may be uttered and during which
of the prayers the invocation may be performed 13°). In some circles
the quniit was even considered as a kind of a voluntary private invoca-
tion and a scholar could remark that he disliked gani# as an established
formula of invocation3!). The legitimacy of the gunit as a private invo-
cation during the formal prayer is seen in a tradition reported on the
authority of A’isha. The Prophet, making an invocation in the morning
prayer before performing of the rak‘a, said: “I merely invoke in front
of you in order that you invoke (your) God and ask Him to grant you
your needs” 132), The gunit in fact changed during the following cen-
turies to become a supplication during calamities and disasters and a
private invocation of the believer in which he implored God to fulfil
his wishes and to give success to himself and his kindred.

The scrutiny of the traditions about the invocation against Mudar
has helped us to lineate the changes which the perception of this in-
vocation underwent in the Muslim community against the background
of the Prophet’s struggle with the unbelievers of Quraysh and of the
later discussions between the factions of the nascent Muslim Empire at
the time of Ali and Mu‘dwiya. In later centuries it turned into a private
supplication for guidance and success.

The scrutiny of this material gives us a clue for a better assessment

129) Cf. e.g. Sadr al-Din <Ali Khin -al-Shirdzi, a/-Darajit al-rafi‘a fi tabaqat
al-shi‘a, Najaf 1381/1962, pp. 11-20.

130) See e.g. ‘Abd al-Razzaq, op. cit., II, 448-449, nos. 4033-4035, 4039-4041

131) Aba Yasuf, a/-Athar, p. 70, no. 348: akrahu an ajala fi l-quniti du‘@an
ma‘ldman.

132) Hisham b. Urwa, Juz* fihi min awali hadithi hishami bni “urwata, Ms. Zahiriyya,
majmi’a 61, fol. 188a: ... inmnami aqnutu bikum li-tadi rabbakum wa-tas’alithu ha-
wa ijakum.
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of the economic pressure carried out on the Prophet’s order against
the unbelievers of Mecca by cutting off their food supplies from the
Yamama and by the raids on the Mudar tribal groups allied with Mecca.
Under this pressure Ab@ Sufyin, convinced that Mecca could not
stand against the growing forces of the Prophet, decided to enter into
peaceful co-operation with the Prophet and to initiate a commercial
exchange of goods. Aba Sufyan’s change of attitude towards the
Prophet explains why he accepted the money sent by the Prophet, why
he refrained from aiding the Qurashi attack against Khuza<a (the allies
of the Prophet), why he consented to the marriage of his daughter to the
Prophet and why he went out to Medina to intercede with the Prophet
on behalf of Quraysh. Only in the light of these events does one get an
insight into the privileges and concessions granted him and his family
by the Prophet: safety for all who entered his court on the day of the
conquest of Mecca, the missions and offices with which he was entrusted
by the Prophet and the appointment of Mu‘awiya as the secretary
of the Prophet. It is significant that the Muslim community accepted the
decisions of the Prophet without reservation and Aba Sufyan regained
his leading position in the Muslim society. His sons were appointed by
Abt Bakr, ‘Umar and ‘Uthmin and hold high positions in the Mus-
lim state. Mu‘awiya, the son of the leader of the Mudar alliance, became
the founder of the Umayyad dynasty which held sway over the Muslim
Empire for a very long time.
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