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***
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Text,Translation and Commentary by A. Yusuf Ali. However, in some

places where the meanings are ambiguous, other translations like The
Glorious Qur'an by Mohammad M. Pickthall or The Qur'an -

Translated, with a Critical Re-Arrangement of the Surah and A

Commentary on the Qur'an by Richard Bell are used.
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Abstract

This thesis concerns the economic policies of the Prophet - with

special reference to the alleviation of poverty. In Chapter 1, there is an

examination of the principal terms in the Qur'an: faqir, miskln, da'if,

mustad'if and ibn al-sabll. Chapter 2 investigates the problem of

poverty in Mecca before the emigration. In Chapter 3 the Prophet's
economic policies and their relation to the alleviation of poverty are

examined. In the course of this Chapter the economic consequences of
the raids made by the Prophet are discussed. Particular attention is given
to khums,fay' and the prohibition of riba. There are special Chapters on

zakah and jizyah and how these two forms of taxations came to be
introduced. In an appendix there are several maps of Arabia and Medina
to illustrate the Prophet's actions.
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INTRODUCTION

In this thesis on the economic policies of the Prophet - with special
reference to the alleviation of poverty, the main area of study will be the

policies of the Prophet in Medina. However, some attention will be paid
to the economic problems of the small Muslim community in Mecca
before the emigration.

This thesis will aim to explain the Qur'anic statements about

poverty in the context of Meccan and Medinan society at the time of the
revelation. The main sources for this, will be the Qur'an and its exegesis

itself, al-sirah (the biography of the Prophet), his Traditions, the early
historical accounts of the pre-Islamic Arabs, including their military

campaigns and biographies. In addition works of law have also been
consulted. In the detailed analysis of the exact meaning of certain

Qur'anic revelations and the time that they were revealed, the work of
the late Richard Bell of the University of Edinburgh had proved

indispensable. However, while his dating is usually found to be

acceptable, his analysis of how the Qur'an came to be arranged as it is, is

not.

The Qur'an has important things to say about poverty and the
alleviation of poverty. These statements in the Qur'an have two terms
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reference, the first is to the immediate situation and the second as general

injunctions for Muslim conduct toward poverty. As far as this thesis is

concerned, the latter needs very little elaboration, because they are by
and large universally accepted principles.

Before studying the economic policies of the Prophet, and their
effect on poverty, it seemed to be both appropriate and necessary to make
a detailed analysis of the terms used for the poor in the Qur'an.
Therefore, the thesis examines the principle terms in the Qur'an in

Chapter 1. These arefaqir, miskin, da'if, mustad'if and ibn al-sabil.
There are some other terms which do not play a significant part and these
will be alluded to in the course of the discussion.

Then the thesis attempts to make an investigation of the economic
situation in Mecca and Medina and how the Prophet tried to deal with it.

This will follow largely a chronological pattern. However, the Qur'an
and the work of the Qur'anic exegetes will also be used here when

required. Although some of the economic institutions e.g, khums and

fay' of the Prophet in Medina have been dealt with in the course of the

general discussion of the Prophet's activities in these chapters, it has been

necessary to have special chapters on zakah and jizyah.

In the appendix I have included several maps to clarify the text of
the thesis. Map 1 gives area frequented by the principal nomadic tribes
in Arabia. Map 2 gives a more detailed view of the caravan routes in the
area of Mecca and Medina so that the raids made against them may be
more clearly understood. Map 3 illustrates the movements which led to
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the battle of Badr. In map 4 there is a detailed outline of the immediate

vicinity of Medina at the time of the Battle of the Trench. The area

occupied by many of the Medinan clans is also given, it is followed by a

list of the major clans in Medina. Map 5 shows the extension of the

Prophet's military operations in Arabia.
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CHAPTER. 1
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DEFINITIONS

Definition of faqlr

A close examination of explanations given by exegetes and

linguistic scholars shows that while there may be a general similarity
between the terms faqlr and miskln, there is also a distinct difference in

meaning between them. However, more important are the works of

tafsir (exegesis). Of these, the most influential to have survived is of al-
Tabari's1 Jami' al-Bayan 'an Ta'wll Ay al-Qur'an. It is one of the
most useful as it contains the works of exegesis of many of the earliest
scholars. However, there are many other later works of commentary
that either preserve early meanings or provide new insights into the

meanings of the Qur'an. Most of them have given a definition of

faqir and miskin; supporting their discussions by etymological

arguments and quotations from ancient poetry.

1 He is Abu Ja'far Muhammad b Jarir b Yazid b Khalid, known as al-Tabari,
he was born in Amul (Tabaristan) at the end of 224 A.H. or at the early part of 225
A.H. He died in Shawwal 310 A.H. He also wrote Kitab Tarlkh al-Rusul wa 7-

Muluk. Cf. Muluk, I, pp. 3-4 ; Wafayat, IV, pp. 191-2.
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The word faqlr is derived from the radicals f-q-r . One of the
basic meanings of the stem is "to break the back"; thus faqlr can mean

"with a broken back".2 It also indicates that a misfortune or calamity has
befallen someone,3 sometimes arising from a fracture or disease. As a

result of such a disability, a person, i.e. a faqlr, cannot work properly or
cannot work at all. Thus, he may remain on his bed for the whole of his
life and consequently suffer from poverty. In this situation he depends on

somebody else to help him in all aspects of life.4 From this original

meaning, the word seems to have developed to signify a person in a state

of poverty, want or need. When the word faqlr signifies a person in a

state of need or poverty, its plural is fuqara' .5

A different meaning given by al-Jawhari is that, a faqlr is a man in

such a state that he has only what suffices for his household, or those
who dwell with him and whose maintenance is incumbent on him.6

A second view is that, a faqlr is one who finds food sufficient to sustain

life.7 A third is that, he is one whose property is or has become little,
while a fourth is that, he is one who has enough to eat.8

2 Mukhtar, p. 508 ; RazI, II, p. 340 ; Lane, p. 2425.
3 al-Khazin, XI, p. 109.
4 Ibid.

5 Lisdn, V-VI, p. 367.
6 Mukhtar, p. 508 ; Mu'jam al-Wasit, p. 443.
7 Lisdn, V-VI, p. 367.
8 Lane, p. 2426.
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The word faqlr or its plural fuqara occurs 12 times in the Qur'an.
It is sometimes conjoined with the term miskin to indicate two distinct

types of needy person.9 The verses in whichfaqlr occurs are:

1. If ye disclose (acts of) charity, even so it is well, but if ye
conceal them, and make them reach the fuqara', that is best for you...

(2:271).

2. (Charity is) for the fuqara , who, in God's cause are restricted
and cannot move about in the land, seeking ...(2:273).

3. God hath heard the taunt of those who say: "Truly, God is faqir
and we are aghniya ..." (3:181).

4. But if he (guardian) is faqlr, let him have for himself what is

just and reasonable (4:6).
5. It be (against) rich or faqlr, for God can best protect both ...

(4:135).

6. Alms (sadaqat) are forthefuqara' and masakln... (9:60).
7. Then eat ye thereof and feed the distressedfaqlr (22:28).
8. If they arefuqara', God will give them means out of His grace

(24:32).

9. "O my Lord! Tmly am I faqlr of any good that Thou dost send
me! "(28:24).

10. O ye men! It is ye that art fuqara' of God... (35:15).
11. But God is free (ghanl) of all wants, and it ye that are

fuqara'... (47:38).
12. (Some part is due) to thc fuqara' Muhajirln, those who were

expelled from their homes and their property, while seeking grace from
God ... (59:8).

9 al-Qur'an, 9:60.
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In addition, the basic form, faqr, occurs in one place in the

Qur'an. "The evil one threatens you with faqr and bids you to conduct

unseemly..." (2:268).

Let us have a look at how various commentators have defined this

term. Al-Tabari does not give any definition of the words fuqara' ,faqlr
or faqr which occurred in the followings surahs; surah 2 verse 268 and

271, surah 3 verse 181, surah 4 verses 6 and 135, surah 24 verse 32,

surah 28 verse 24, surah 35 verse 15, surah 47 verse 38, and surah 59

verse 8. He does, however, give some interpretations of this word as it is

in the other three verses (2:273, 22:28 , 9:60).

With regard to surah 2 verse 273 he maintains that the word

fuqara' refers specifically to the fuqara al-muhajirln in Medina.10
Other exegetes refer to ahl al-suffah 11 who lived in the Prophet's

mosque in Medina and devoted their time to prayers and meditation.
These people and their relationship with poverty will be discussed
later.12 In the case of this definition offuqara', we can firmly state that it
is the general agreement of Muslim exegetes that fuqara' in this verse

applies to poor Muslim emigrants who stayed in the Prophet's mosque.

10 Tafslr, III, p. 96.
11 RazI, IV, p. 757 ; Qurtubi, HI, p. 340.
12 See chapter 3, pp. 137-43.
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Interpreting the phrase "and feed the distressed ones in need (xva
at'imu al-ba'is al-faqlr )" in surah 22 verse 28 as feeding them (faqir)
with the sacrificed meat, al-Tabari maintains that the word ba is means

the "one who is subjected to starvation, disabled and in need". While the
word faqir means the one who has nothing. The above meanings are

based on the following narrations.

Al-Tabari quoted Ibn 'Abbas's (d. 68 A.H.)13 view, that the ba'is
indicate on one who is disabled (al-zaman al-faqir).u

According to Mujahid, (d. 103 A.H.),15 this phrase is, one who is

stretching out both of his hands [begging].16 However Ibn Zayd (d. 93

A.H.)17 says that this phrase denotes the one who is satisfied. On the
other hand, a narration from 'Ikrimah (d. 105 A.H.)18 seems to denote

13 He is 'Abd Allah b al-'Abbas, surnamed Abu 'l-'Abbas, cousin of the

Prophet. His birth is said to have taken place when the Hashimites were blocked in al-
Shi'b, a couple of years before the Prophet's emigration to Medina. It is said that, he
and his mother had already been converted prior his father's acceptance of Islam. He
died in Ta'if in the year 68 A.H. cf. Tibyan, p. 80; Elf I, pp. 19-20 ' EI2,1, pp.
40-1 ; Dhahabi, I, pp. 65-68 ; Tabaqat, I, pp. 40-2 ; Tadhkirat, I, pp. 40-2.

14 Tafsir, XVII, p. 148.
15 He is Mujahid b Jabr known as Abu al-Hajjaj. He was born in 21 A.H.

For further details, see Tibyan, p. 160 ; Dhahabi, I, pp. 104-7 ; Tadhkirat, I, pp.
92-3.

16 Tafsir, XVII, p. 149.
17 He is Jabir b Zayd al-Azdi al-Yahmadi Abu al-Sha'tha' al-Jawfi al-Basri

who was a mawla of Banu al-Azd. He was also called as Abu al-Sha'tha' al-Azdi al-

Kufi, (or Jabir b Zayd al-Kufi). He was among the reliable Tabi'i. He died about
93-104 A.H. Cf. Muruj, IE, p. 203 ; Tahdhib, II, p. 38-9 ; XII, p. 127.

18 His full name was 'Ikrimah b 'Abd Allah al-Barbari al-Madani. He was

born in 25 A.H., and died in 105 A.H. For further details, see Efi, article "Ikrimah",
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that the word ba is means the one who is compelled to endure misery,

and for him the word faqir signifies the one who refrains from begging

though he is in a real need.19

Again there is no real uniformity among the Muslim exegetes as to

the meaning offaqir.

Interpreting the meaning of fuqara' in the context of al-Qur'an
9:60, al-Tabarl gives several views as to its meaning. In the first view, al-
Tabari points out that a faqir is a person who is in need but abstains
from asking other people, while miskin is the one who is in need and asks
other people.20 In supporting the first view, al-Tabari quotes the

following Traditions:
1. A narration from al-Hasan al-Basri (d. 110 A.H.)21 : "Faqir is

the one who sits in his house, and miskin is the one who makes an effort

to gain something.
2. From Ibn 'Abbas, : "Masakln are the ones who are roaming

around, while \hz fuqara' are Muslims.

II, p. 1081 ; Tibyan, p.161 ; Tabaqat, II, pp. 285-6 ; Tadhkirat, I, pp. 95-6 ;

Dhahabi, I, pp. 107-12.
19 Tafsir, XVII, p. 149.
™ Ibid., VI, p. 109.
21 He is Abu Sa'id al-Hasan b Abl al-Hasan Yasar al-Basri, died at Basrah in

110 A.H. He was a Tabi'i. For further details see Tibyan, p. 166 ; Dhahabi, I, pp.
124-5 ; Wafayat, II, pp. 69-73 ; Abl al-Mawahib 'Abd al-Wahhab b Ahmad b 'All
al-Sha'rani, al-Tabaqat al-Kubra al-Musamma bi Lawaqih al-Anwarfi Tabaqat al-
Akhyar, (Egypt, n.d.), I, p. 31.
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3. From Jabir b Zayd22, that he was asked concerning fuqara', he
answered that the fuqara' are those who refrain from requesting other

persons, and the masakln are those who beg.23
4. Ma'qal b 'Ubayd Allah al-Jazari (d. 166A.H.)24 asked al-Zuhri

(d.124 A.H.)25 with regard to the above verse, al-Zuhri says that the

fuqara' are those who remain in their house and never asking others,
while the masakln are those who go around and beg from others.

5. From Mujahid, that he said thtfaqlr is one who never begs, and
the miskin is one who begs from others.

6. From Ibn Wahb26, that Ibn Zayd27 says that fuqara' are those
who are not begging from other persons, they are amongst the people in

need (ahl al-hajah), and the masakin are those who are begging.28

The second view, apparently following the original meaning of

faqr , maintains that a faqir is disabled amongst the people in need,

whereas, a miskin is the one who is healthy. Al-Tabari refers to the

following Traditions:

22 See note no. 17.

23 Tafsir, XIV, p. 305.
24 Tahdhib, IV, p. 234.
25 He is Abu Bakr Muhammad b Muslim b 'Ubayd Allah b 'Abd Allah b

Shihab b 'Abd Allah b al-Harith b Zuhrah al-Zuhri, known as Ibn Shihab al-Zuhri. He
was born in 50 A.H. One of the jurists and Traditionists. Al-Zuhri is a nisbah related
to Zuhrah Ibn Kilab b Murrah, one of the big clan of Quraysh. The Prophet's mother,
Aminah was from this clan. See, Ibid., IV, pp. 108-13.; Tabaqat, H, pp. 388-9 ;

Wafaydt, IV, pp. 177-9.
26 He is Ibn Wahb b Munabbih. See Tahdhib, XII, p. 216.
27 It appears to be the same person as mentioned in number 3 above, i.e., it

refers to Jabir b Zayd al-Kufi.
28 Tafsir, XIV, p. 306.
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1. From Qatadah (d. 117 A.H.),29 that a faqlr is a man who is

disabled and a miskln is a man who, although healthy, is in need.30
2. From Qatadah, that faqlr is one who is disabled, and the miskln

is one who is in good condition.31

The third view is that, the fuqara' are the emigrants, and the
masakin are Muslims who have not made the hijrah but are in need.

Al-Tabari based this upon the reports in the following Traditions:
1. From al-Dahhak b Muzahim (d. 105 A.H.),32 that thtfuqara'

were those who emigrated, whereas the masakin were those who did not

emigrate.

2. From Ibrahim,33 who is quoted by Sufyan,34 saying concerning

the verse "Verily the sadaqat are for \htfuqara' muhajirun..." means
that the bedouins are not given anything from the sadaqat.

3. From Ibrahim, that the sadaqah is for thtfuqara' muhajirun.

29 He is among the prominent exegetes from Ahl Basrah. He was born in
Basrah in 61H . For further details see, Tibyan, p. 168.; Tadhkirat, I, pp. 122-4 ;

Dhahabi, I, pp. 125-7.
30 Tafsir, XIV, p. 306.
31 Ibid., p. 307.
32 He is al-Dahhak b Muzahim al-Hilali Abu al-Qasim or known as Abu

Muhammad al-Kharasanl. He heard from Ibn 'Umar, Ibn 'Abbas, Abu Hurayrah,
Anas b Malik and others. He died about 105-6 A.H. Cf. Tahdhib, IV, pp. 453-4 &
X, p. 281 ; Wafaydt, V, pp. 255-7.

33 He is Ibrahim b Yazid b al-Aswad b 'Amr b Rabi'ah b Harithah b Sa'd b

Malik al-Nakha'I al-Kufl. He was amongst the Tabi'in. Died in 96 A.H. at the age

of 49 years old. Wafaydt, I, p. 25.
34 He is Sufyan b 'Uyaynah. He died in Rajab 98 A.H. at Mecca. Cf. Ibid.,

II, pp. 391-3.
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4. From Ibrahim, that sadaqah is provided for thtfuqara who
are the muhajirin and in the way of God.

5. From Sa'id Ibn Jubayr (d. 95 A.H)35 and Sa'id b 'Abd al-
Rahman b Abzi36, they say that "Indeed, there were some of the

muhajirun who did not have a house, wife, slave and camel, on which he

may make the pilgrimage or make a raid [in the way of God]. Therefore
God refers to them as fuqara', and then they have a portion in the
zakah31

The fourth view seems to confuse faqlr and miskln in the
Traditions which support it. However it seems that it was intended to

define the miskln as a person who has some property but no work to

bring him an income. Although the same definition is given for faqlr,
this is probably the result of confusion and the faqlr was meant to be the
one who had neither property nor an occupation to bring him income.

The two Traditions given are:

35 Tahdhlb, IV, p. 13 ; Tabaqat al-Sha'rani, I, p. 34.
36 He is Sa'id b 'Abd al-Rahman b al-Abzi al-Khuza'L Cf. Tahdhib, IV, p.

54.

37 Tafsir, XIV, p. 307. The word liahadahum should be read as la
ahadahum, in which it will give a clear picture of the early emigrants. al-Tabari
quotes this Tradition with the word liahadahum. However, in the authentic
Tradition which is reported in Muslim from 'Abd Allah b 'Amr b al-'As that a person
asked him:

"Are we not amongst thcfuqara' of the muhajir?" Then 'Abd Allah asked
him: "Do you have a wife?" That man answered: "Yes". Then he asked :
"Have you got a house?" That man answered: "Yes, I do have one." Then
he said: "You are among the rich." That man again confessed that he had a
servant. Finally, Abd Allah said to him, "then, you are a king". Qurtubi,
VHI, p. 171 ; al-Sahih, IV, p. 348.
The previous idea is contradicted by this remark that, those who have a servant

as well as a dwelling are considered as kings, for this means that they have power.
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1. 'Umar38 said that a faqir is the one who possesses property, but

thefaqlr is the one who is unable to earn an income.
2. From Ibn Shin (d. 110 A.H.)39 that 'Umar said that the miskln

is the one who has property, but the miskln is the one who is unable to

earn an income.40

The fifth and final view given by al-Tabari in his commentary on

surah 9:60 is that the faqlr is a Muslim, whereas the miskin is from ahl
al-Kitab.

Al-Tabari quotes the following Traditions:
1. 'Ikrimah said: "Do not call fuqara' among the Muslims

masakln\ the masakin are from ahl al-Kitab "41

38 He is 'Umar b al-Khattab b Nufayl b 'Abd al-'Uzza b Riyah Ibn 'Abd Allah
b Qart Ibn Rizah Ibn 'AdI b Ka'b b Lu'ay b Ghalib al-'Adawi, popularly known as

Abu Hafs. He was the second Caliph of Islam and during his reign, Islam spread far
and wide. In praise of 'Umar, it is reported that the Prophet as having said: "If at all
there were to be a Prophet after me, it will be 'Umar, but whereas I am the last". His
mother was Hantamah bint Hashim b al-Mughirah al-Makhzumiyyah, (according to
Ibn Zubayr, she is a sister of Abu Jahl). He was born 4 years after the "big fijjar",
i.e., 30 years before the advent of the Prophet. It is said that he was bom 13 years

after Abrahah's invasion of Ka'bah. It is said that in the jahiliyyah he was very much
against the Muslims, whereafter he became Muslims and his conversion was a great

victory for the Muslims. He was assassinated by a Persian slave named Feros Abu
Lu'lu' in the year 23 A.H. while leading the prayer. al-Isabah, IV, pp. 518-9.

39 He is Muhammad b Sirin al-Ansari. He died in Shawwal at the age of 77
years old. He was amongst the ahl al-Basrah. Cf. Tahdhib, IX, pp. 214-6.

40 Tafsir, XIV, p. 308.
41 Ibid.
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Al-Tabari concludes from the five views that he has given that the

faqlr is a man who is in need. He also maintains that although he is in

need, he refrains from begging. On the other hand, the miskln is the one

who is in need and degrades himself by begging from other people.42

In his interpretation of fuqara' in surah 9:60, al-Qurtubl (d. 671
A.H.) gives several views as follows:

As his first view, al-Qurtubi quotes Ya'qub b al-Sikkit (d. 244

A.H.),43 al-Qutabi44 and Yunus b Habib (d. 182 A.H.)45 that the faqir is
the one who has some of what he needs, whereas the miskin is the one

who has nothing.

The second view is the opposite to the first and maintains that the

faqir is the one who has nothing, whereas the miskin is the one who has
some of what he needs. This supports the fourth view of al-Tabari.

The third view follows the original meaning, namely that faqir is
the one who is disabled.46 Al-Razi47 also gives a similar meaning by

42 Ibid., p. 309.
43 He is Ya'qub b Ishaq was known as Ibn al-Sikkit. He wrote Kitab al-

'Ibadatfi al-Fiqh 'aid al-Madhahib al-Imam Ahmad and others. He died at the age

of 58 years old. Cf. Wafayat, VI, pp. 395-401.
44 Unable to identify.
45 He is Abu 'Abd al-Rahman al-Dibbi. It is also said al-Laythi. He was born

in 70 A.H. and died in 182 A.H. at the age of 102. Cf. Wafayat, VII, pp. 244-9 ;

Yaqut, Irshad al-Arib ila Ma'rifat al-Adlb, Mu'jam al-Udaba' wa Tabaqat al-
Udabd', (Cairo, 1925), VII, pp. 310-2.

46 Qurtubi, VII, p. 169
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citing Ahmad b 'Ubayd's48 view that the faqlr is in acute need, thus his

disability prevented him from finding an income.49 This view is the
same as the second view of al-Tabari. However, al-Qurtubi and al-Razi

do not give any specification for the word miskln as al-Tabari does.

The fourth view put forward on the authority of Muhammad b
Maslamah (d. 42 A.H.)50 is that the faqlr is the one who possesses a

dwelling place and a servant or lesser property than that, whereas the
miskin is the one who possesses no property.

The fifth is the opposite of the fourth view. Al-Qurtubi
comments that this idea contradicts with Tradition, which he regards as

authentic, reported in Muslim51 from 'Abd Allah b ' Amr b al-'As52 that a
person asked him:

47 He is Muhammad al-Razi Fakhr al-Dln b al-'Allamah Diya' '1-Din. His
famous work on tafsir is Tafsir al-Kablr al-Musamma Mafatlh al-Ghayb. It was
published in Beirut, 1978M/1398H. He died in 639 A.H. cf. Dhahabi, pp. 290-1.

48 He is Ahmad b 'Ubayd b Nasih b Balanjar al-Baghdadi Abu Ja'far al-
Ma'ruf Abu 'Usaydah. He died in 270 A.H. Cf. Tahdhib, I, p. 60.

49 Razi, I, p. 460.
50 He is Muhammad b Maslamah b Salamah b Harish b Khalid b 'AdI b

Qahdhamah b Harithah b al-Khazraj al-Ansari al-Harithi Abu 'Abd Allah. Also
known as Abu 'Abd al-Rahman. He was made brother with Abi 'Ubaydah b al-
Jarrah. He died at the age of 77 years old. Cf. Op. cit., IX, pp. 454-5.

51 He is Abu al-Husayn b al-Hajaj b Muslim al-Qushayri. He heard from
Qutaybah b Sa'id, al-Qa'nabi, Ahmad b Hanbal and others. Abu 'Isa al-Tirmidhl was
amongst his students. He died at Naysabur in 261 A.H. at the age of 55 years old.
Cf. Muhiyy al-Din Abu Zakariyya Yahya b Sharaf al-Nawawi, Sahlh Muslim bi
Sharah al-Nawawl, (Beirut,1987), I, pp. intro.
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"Are we not amongst thefuqara of the muhajirV Then 'Abd
Allah asked him: "Do you have a wife?" That man answered:
"Yes". Then he asked : "Have you got a house?" That man
answered: "Yes, I do have one." Then he said: "You are among
the rich." That man again confessed that he had a servant.
Finally, 'Abd Allah said to him, "then, you are a king".53

The sixth view is narrated by al-Dahhak from Ibn 'Abbas that the

fuqara' are the muhajirln, whereas the masakin are the bedouin who did
not emigrate.54 The former word resembles the third view of al-Tabari
in its meaning, however, he defines the later as referring to the Muslim
who did not migrate.

The miskln is the one who is submissive and keeps quiet [about his

poverty] even if he begs or does not beg, whereas thefaqir is the one who
endures and he accepts the things [ the state or condition of his life within

himself] and who does not submit [to the poverty]55 as his seventh view.

52 He is 'Abd Allah b 'Amr b al-'As b Wa'il b Hashim b Sa'id b Sa'd b Sahm

b 'Amr b Hasis b Ka'b b Lu'ay b Ghalib al-Qurashi. He was known as Abu
Muhammad or Abu 'Abd al-Rahman. His mother is Ra'itah bint Manniyah b al-Hajjaj
b 'Amir b Hudhayfah. It is said that the Prophet considered them as part of ahl al-
bayt. He was amongst the Sahabi. Al-'Askari says that he lived for approximately
100 years. He passed away in Jumada al-Akhir 65 A.H. in Egypt. Cf. Tahdhlb, V,
pp. 337-8.

53 Qurtubl, VIII, p. 171 ; al-Sahih, IV, p. 348.
54 Qurtubl, VIII, p. 171.
55 Ibid.
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This idea shows that the miskln is a negative man who shows his

poverty even when he is not begging. He begs for his food and shows his

poverty. However, thtfaqlr is a positive man who accepts the poverty

privately, without begging. He is said not to be subservient, he tried to

hide his poverty by whatever means he can, for instance if he only

possessed one garment he would keep it clean, thus whenever other

people looked at him, they would think that he [the faqlr] was rich

enough.

The eighth view is from Mujahid, 'Ikrimah and al-Zuhri, who
said that the masakin are those who beg, whereas the fuqara' refers

fuqara al-muslimin (the poor Muslim).56 This idea maintains the first
view of al-Tabari.

The ninth and the last view reflects the fifth view of al-Tabari

which is taken from 'Ikrimah and seems to explain the previous view

more fully. He maintains that the fuqara' are the fuqara' of the Muslims,
whereas the masakin are the fuqara' of ahl al-kitab, i.e Jews and
Christians.57

From all these meanings al-Qurtubi concludes that this is what has
been said concerning the explanation of the faqr according to which it is

permissible to receive [sadaqah]. The simple word fuqara' does not

demand that it be applied exclusively to Muslims to the exclusion of ahl

56 Ibid., VIII, p. 171.
57 Ibid.

19



al-dhimmah,58 but the Tradition is clear that the sadaqat are taken from
rich Muslims and are distributed to the fuqara Muslims. 'Ikrimah says

that thefuqara' are Muslim fuqara , Abu Bakr al-'Absi59 said: 'Umar b
al-Khattab saw a dhimml who was blind and lying down at the city gate.

'Umar said to him, "what ails you?" he replied "They demanded much of
this jizyah from me, but when I became blind they left me, and I have no-
one who will bring me anything". 'Umar said: I will give you your right,
then he ordered his officers to give him food and what would set him

aright. 'Umar said, this is one of those of whom God said: "Verily the

sadaqat is for the fuqara and the masakln" (9:60). They are the
disabled among ahl al-kitab.60 Al-Qurtubi adduces the dhimml, as to
whom the word masakln referred to in that verse.

58 Dhimmah is a system of dispossession and colonization, aimed at

protecting and safeguarding the domination of the triumphant Islamic community. The
dhimmi is defined as against the Muslims and the idolater (with reference to Arabia,
but this is scarcely more than a memory); also as against the harbl who is of the same

faith but lives in territories not yet under Islam; and finally as against the musta'min,
the foreigner who is granted the right of living in an Islamic territory for a short time
(one year at most). Originally only Jews and Christians were involved; soon,

however, it became necessary to consider the Zoroastrians as well and later the other
minor faiths who ^ not mentioned in the Qur'an. Or other words, non-Muslim
subjects at home. However, ahl al-dhimmah refers to the Jews and Christians,
between whom and the Muslims there is according to Muslim law a certain legal
relation. EI^, I, p. 258 ; II, pp. 277-231 ; Bat Ye'or, The Dhimmi Jews and
Christians under Islam, trans, from French by David Maisel et. al. (Toronto, 1985),
p. 67.

59 He is Rabi' b Kharash al-'Absi al-Kufi. He was a famous Tabi'i who

narrates from 'Umar, 'All and others Sahabah. He died in 104 A.H. Lubab, II, pp.
114-5.

60 Qurtubl, VIII, p. 174.
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Al-Zamakhshari (d. 538 A.H.)61 quotes Sa'Id b Jubayr62 that the

fuqara in the Qur'an 9:60 as " if I am given a chance to look at fuqara'
of a Muslim's family, they are those who refrain from begging, thus I
will give to them the sadaqat, that is preferable to me".63

In his discussion offuqara' in surah 9 verse 60, Fakhr al-DIn al-
RazI (d. 606 A.H.), the author of al-Tafslr al-Kablr, opines that both of
them are in need, and their income does not meet their expenses.

Although both are in need, he says that the faqlr is worse then miskln.

In confirming his view, al-RazI cites the views of a number of
scholars. The first view is according to al-Qaffal (d. 417 A.H.)64

reports, on the authority of Jabir b 'Abd Allah (d. 73 A.H.)65 that the

fuqara are the fuqara' al-muhajirin, while the masakin are those who
did not make hijrah. The second view is from al-Hasan [al-Basri] also

says that thefaqlr is the one who sits in his house, whereas the miskln is

the one who goes around [begging]. The third view is from Mujahid who

61 He is Muhammad b 'Umar b Muhammad b 'Umar al-Khawarizmi. He was

bom in 467 A.H. and died in 538 A.H. Cf. Dhahabi, I, pp. 429-31.
62 He is Sa'id b Jubayr b Hisham al-Asadi al-Walibi. Their family were

mawla Abu Muhammad. He is called Abu 'Abd Allah al-Kufi. He was an authentic

authority in Traditions and considered as a leader of proof for Muslims. He was killed
by al-Hajjaj in Sha'ban 95 A.H. at the age of 49 years. Tahdhib, IV, pp. 11-4.

63 Zamakhshari, I, p. 400.
64 He is Abu Bakr 'Abd Allah b Ahmad b 'Abd Allah. He was amongst the

Shafl'is' scholar. He was known as al-Qaffal al-Marwazi. He died at the age of 90 at

Sijistan. Cf. Wafayat, III, p. 46.
65 He is Jabir b 'Abd Allah b 'Amr b Tha'labah al-Khazraj al-Sulaml. He was

the sahabi who died at Medina. He was the last sahabi who died in Medina.

Tahdhib, II, pp. 42-3.
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states that the faqlr is the one who does not begging while the miskin
does. Finally, from al-Zuhri who says that the fuqara are those who
refrain from begging and do not go out, whereas the masakin are those
who beg.66

Therefore, it seems that Fakhr al-Din al-RazI, supports al-Tabari's
view that \ht faqir is one who does not ask from others. Thus, for him a

faqir is much more in need than the miskin.67 Al-Razi's opinion was

taken from al-Hasan's report which specifies that a faqir is one who
does not beg.68 In his tafsir, al-Khazin69 also supports this view. He
refers to the above report and maintains that a. faqir is one who sits in his
house and does not ask from others.70

With regard to the definition, al-Baydawi (d. 791 A.H.) maintains
that the faqir is the one who possesses no property nor employment
which can provide for his needs due to his disability.71 Thus, he appears

to agree with al-Tabari's second and fourth view.

66 Razi, IV, p. 462.
67 Ibid.
68 Ibid.
69 His full name is, 'Ala 'l-Din 'All b Muhammad b Ibrahim al-Khazin al-

Baghdadi, known as al-Khazin. His work on Qur'anic Exegesis is Tafsir al-Khazini
Lubab al-Ta'wilfi 'l-Ma'ani al-Tanzil. In his work , there is another tafsir by al-
Baghawi in the margin ; He died in 741 A.H. For further details see, Dhahabl, pp.
310-6.

70 Khazin, p. 109.
71 Nasir al-Din Abu Sa'id 'Abd Allah Ibn 'Umar b Muhammad al-Shirazi al-

Baydawi, Anwar al-Tanzil wa Asrar al-Ta'wil, (Cairo, n.d), III, p. 72.
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Surah 9 verse 60 is important to the Islamic jurists who regard this
verse as laying down the recipient of zakah so they are naturally
concerned with the difference, if any, between faqlr and miskln. In this

connection, Malik b Anas,72 quoting Ibn 'Abbas's view, maintains that
the faqlr is the one who is in need and refrains from begging, while the
miskln is the one who begs.73 The Hanafites give a somewhat different
definition to the Maliki one.74 According to Ibn 'Abidln,75 the author of
Kitab al-Dar al-Mukhtar, the. faqlr is the one who has some property,

but the amount does not satisfy the nisab (minimum amount for which
zakah is liable). Whereas, the miskln is one who has no property at all.76
Ibn Humam77 explains Abu Hanlfah78's view by saying that the meaning
of lowest amount of property (adna shay') is the amount which is not

sufficient for the nisab or it fulfils the nisab requirement but there is no

more than that. Whereas miskln is the one who has nothing. Therefore

72 He is Abu 'Abd Allah Malik b Anas b Malik b Abi 'Amir b 'Amr b al-Harith

b Ghayman b Khuthayn b 'Amr al-Harith al-Ashahi. He was born approximately 90
and 97 A.H. and died in Medina at 85 years old. Founder ofMaliki school of law.
EI2, V, pp. 262-3.

73 Qurtubi, VII, p. 171.
74 Mabsut, III, p. 8.
75 He is Muhammad Amin b 'Umar b 'Abd 'Aziz b 'Abidin. He was born in

1198 at Damascus and died in 1258. One of his work is Hashiyah Radd al-Mukhtar
'ala al-Dar al-Mukhtar. EI2, III, p. 695.

76 Ibn 'Abidin, Hashiyah Radd al-Mukhtar 'ala al-Dar al-Mukhtar, (Cairo,
1966), II, p. 339.

77 He is Kamal al-Din Muhammad b Abu al-Wahid al-Siwasi, known as Ibn
Humam al-Hanafi. He was born in 789 A.H. and died in 861 A.H. The book Fath

al-Qadlr was written by him. Cf. Ahmad Naylah, Tabaqat al-Fuqaha', (Cairo,
1961), p. 132.

78 He is al-Nu'man Ibn Thabit Ibn Zuta. Born in 81 A.H and died in 150

A.H. He was the founder of the Hanafi school. El2,1, pp. 123-4.
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he begs.79 Ibn 'Abidin , therefore, defines the meaning of hajah or need
as referring to the dwelling place, daily clothes, tools needed for his

employment, books and so on.80

On the other hand, al-Shafii81 maintains the fifth alternative given

by al-Tabari, namely that thtfaqlr is the one who possesses no property

nor employment which can provide for his needs. Within this he also
confirms that disabled may also be considered as a faqlr.82 Thus

reconciling the second view of al-Tabari with the fifth.

In the view of Imam Ahmad the faqir is the one who is unable to

work or the blind person who has no employment. According to Abu al-

Qasim al-Khiraqi,83 the employment is referring to craftsmanship.
Furthermore, they do not possesses fifty dirhams or its equal in gold.
Whereas the miskln is the one who begs or does not beg but he has

79 Qadir, H, p. 261.
80 Ibn 'Abidin, Hashiyah Radd al-Mukhtar 'aid al-Dar al-Mukhtar, II, p.

19.
81 He is Abu 'Abd Allah Muhammad b Idris. The founder of the Shafi'i

school of law. He belonged to a tribe of Quraysh; he was a Hashimi and thus
remotely connected with the Prophet. His mother belonged to the tribe of Azd. He
was born in 150 A.H. and died in Fustat in 204 A.H. £7^, VII, pp. 252-4 ;

Wafaydt, IV, pp. 163-9.
82 Umm, II, p. 61 ; Lane, p. 2427; Shams ad-Din al-Ramali, Nihayat al-

Muhtaj ila Sharah al-Minhaj fi Fiqh Madhhab al-Imam al-Shafi'i, (Cairo, 1967),
VI, pp. 151-5.

83 He is Abu al-Qasim 'Umar b al-Husayn b 'Abd Allah al-Khiraqi from
Baghdad. The Hanbalite jurist. He is the writer of al-Mukhtasar fi al-Fiqh 'aid
Madhahib Ahmad b Hanbal. He passed away in the year 334 A.H. in Damascus.
Ansdb, V, pp. 98-100 ; Lubab, I, pp. 356-7.
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employment. Although they have employment, they still do not have

fifty dirhams or its equal in gold.84

According to Ibn Hazm85 (d. 456 A.H.), as far as wealth is

concerned, the Qur'an recognises four categories of people:
1. Musar - The one who has surplus foodstuffs.
2. Ghanl - The one who is in no need of anybody's help even

though there remains no surplus with him.
3. Miskin - The one who has wealth which does not suffice him.

4. Faqlr - The one who has nothing.

Musar can also be called ghanl because he has more than enough,
for himself and his family's livelihood, but ghanl cannot be called musar
because his possessions are only enough for himself and he has nothing
left over. Moreover, he [the ghanl] is not in need of others. As such

every musar is a ghanl but not every ghanl is a musar. Therefore,
whoever is below these categories is regarded as faqlr and miskln.86
Thus Ibn Hazm seems to oppose the Hanafis and support al-Shafi'i.

84 Mughniyi, p. 469.
85 He is Abu Muhammad 'All b Ahmad b Sa'id, a versatile Spanish Arab

scholar, a notable theologian, a historian and a distinguished poet. He was born in
384 A.H. at Cordova (Spain). At first he was an ardent follower of the Shafi'i school
and afterwards he became involved in the Zahiri school of Da'ud al-Zahiri of which he

became a devoted advocate. Elf III, pp.384-6.
86 Abu Muhammad 'All b Ahmad b Sa'd Ibn Hazm, al-Muhalla, (Beirut,

n.d), VI, p. 148.
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Al-Ghazzali defines the faqlr as one who possesses no property

and is unable to earn an income. Therefore, if a man has food for his day
and he has a cloth, he is not called a faqlr, but he is called a miskln.

However, if he possesses only half or some food for his day, he is a

faqlrP

There is an Imami-Shi'ite view put forward by Mahmud b al-
Hasan al-'Amill88 who quotes Abu 'Abd Allah's (Ja'far al-Sadiq)89
conversation when he was asked by Abu Basir Layth b al-Bukhtari90

concerning the verse (9:60). The answer given was the faqlr is the one

who does not beg, while the miskln is the one who is more miserable and
more in difficulties and al-ba'is is the one who is poorer than the former
two.91 To strengthen this view, al-'Amili further cites the Shi'ite
traditionist Muhammad b Yahya b al-Hasan's92 narration, which gives a

87 He is Abu Hamid Muhammad b Muhammad al-Tusi al-Shafi'i al-Ghazzali.

He was born at Tus in 450 A.H. Educated under Imam al-Haramayn. He died in 505
A.H. Cf. Abu Hamid Muhammad al-Ghazzall, lhya! 'Ulum al-Din, (Cairo, 1967), I,
p. 291; Elf m, pp. 146-9.

88 He is Muhammad b al-Hasan b 'Ali b Muhammad b al-Husayn al-Hurr al-
'Amill al-Mashghari. He was born in Rajab 1033 in the village of Mashgharah in
Mashhad (Iran). He comes from a traditional religious family. He wrote on many

subjects and his known works are about thirty. He died in the year 1104. EIA III,
pp. 588-9 ; Wasa'il, I, pp. 20-3.

89 He is Abu 'Abd Allah b Ja'far al-Sadiq b Muhammad al-Baqir b 'Ali Zayn
al-'Abidin b al-Husayn b 'All b Abi Talib. He was born in Ramadan 80 A.H. and
died in Shawwal 148 A.H. at Medina. Wafayat, I, p. 327.

90 Unable to identify.
91 Wasd'il, VI, p. 144.
92 Unable to identify.
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similar definition to the above with the addition that the miskin, is more

miserable and more in difficulty and therefore he does beg.93

These Traditions seem to agree with the first view of al-Tabari.
However in al-Tabari's first view he does not specify who is more in

difficulty. The Shi'ite view also appears to support the Hanafite view.

Furthermore, Hanafites seem to maintain that miskin possesses no

property, thus his life is more in difficulty. To maintain his life, the
miskin needs to beg.

From this brief survey of the Islamic jurists attempt to define faqir
and miskin, it is clear that there was no unanimity among them as to the
actual meanings of the terms.

***

The termfaqlr sometimes occurs as the opposite of ghanl. Which
seem to be generally explained as having property. The one who

possesses wealth or property would be called ghanl whereas the one who
does not possess would be called faqlr. Therefore in these two specific
verses (35:15 and 47:38) the term ghanl is referring to God, the Creator.
Whereas the term faqlr is referring to the creation. The ghanl and faqir
is generally stated without mentioning the level and standard of ghani and

faqir. As regards to these two verses, al-Sabuni opines that the use of

93 Wasd'il, VI, p. 144.
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these terms do not indicate the differences between the rich and the

poor.94

***

According to the usual chronological judgement of the Qur'anic
surahs by the exegetes, the following verses are regarded as Medinan;
surah 2:271 , 273, surah 3:181, surah 4:6, 135, surah 9:60, surah 22:28,

surah 24:32, surah 47:38 and surah 59:8; while surah 28:24, surah 35:15

are Meccan. In this case, it appears that only two verses in which the
word faqlr or fuqara' were revealed in Mecca (28:24 ; 35:15). The rest

are Medinan surahs. However, Bell claims that 28:24 is also a Medinan

revelation. He also suggests that surah 35:15 is also Medinan (?) with the
surah having been expanded from an earlier Meccan revelation.95 This
makes it possible that all uses of the word faqlr in the Qur'an are

Medinan.

These verses seem to have been concerned with the atmosphere of
the early Muslim society in Medina. During this time many Meccan
Muslims who migrated to Medina had to leave their possessions behind

(59:8). This perhaps strengthens the arguments of those exegetes who

suggest that the fuqara' were the poor of the muhajirin.

94 al-Sabuni, Mukhtasar Tafsir Ibn Kathlr, III, pp. 143, 144 & 334.
95 Bell, II, pp. 373 & 428.
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Definition of miskin

Having looked into the definition of faqlr, let us examine the
second concept, miskin or its plural, masakln . Some of the definitions
of this word have already been mentioned earlier in the treatment of

faqlr. It seems that some people regard both concepts as the same. Its
definition continued to be debated, by Qur'anic exegetes as well as the

jurists.

Literally, the word miskin is a loan word from Assyrian which
has shown "remarkable vitality". In the meaning "poor" it has passed into
other languages, such as Aramaic, Hebrew and South Arabian.96

However, Arab lexicographers maintained that the word is

derived from s-k-n. It is in form ofMifll because the person to whom it
is applied trusts or relies upon others so as to become, or be easy, or

quiet in mind. Thus, miskin means, according to them, being silent,

quiet, or involving very little movement or motion, as has been said "the
wind is being silent when it stops"97 They maintain this meaning depends
on a person's needs, because needs and difficulties are common factors
which cause someone to be silent in all of his actions and deeds. Thus,

according to them, it comes to mean poor.

96 EIf III, p. 520.
97 'Abd Allah Jar Allah, Masarif al-Zakah fi al-Shari'at al-Islamiyyah,

(Beirut, 1984), p. 38 ; Lisan, XVII-XVIII, p. 73.
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The term "poor" gradually developed into other terms; "base" and
"miserable", in the moral sense, for example according to Ibn Sa'd98
where Abu Sufyan"'s wife, Hind100 is called misklna .101 The word
miskln can also signify lowly, humble or submissive as in the words
attributed to the Prophet;

"O God, make me to live lowly (miskln), and make me to die
lowly (miskln) and gather me among the congregation of the
lowly (miskln)".102
Hence it is sometimes applied to a person who possesses much, and

sometimes signifies low, abject, ignominious, in a state of modesty,
humiliation and weakness or subdued or oppressed.103 In other cases it is

synonymous with faqlr when the latter denotes destitution, i.e.

98 He is Abu 'Abd Allah, Muhammad b Sa'd b Mani' al-Basri al-Zuhri, a

client of the Banu Hashim known as secretary of al-Waqidi. Cf. EI^, III, pp. 413-4.
99 He is Abu Sufyan (or Hanzalah) Sakhr b Harb b Umayyah, from Qurashi

family of 'Abd Manaf. He was a leader of the aristocratic party in Mecca hostile to the
Prophet. He was a few years older than the Prophet. He was a rich and respected
merchant, who repeatedly led the great Meccan caravan. He died in the year 31 at the
age of 88. Ibid.., pp. 107-8.

100 She is Hind bint 'Utbah b Rabi'ah, mother of Mu'awiyah. The Meccan
women, belonging to the clan of the 'Abd al-Shams, and who had married as her third
husband Abu Sufyan b Harb. EI2, HI, p. 455.

101 Ibid., p. 502.
102 This Tradition is said to be a Hadith munkar. Munkar is used of a

Tradition from a weak transmitter which disagrees with what is generally transmitted.
James Robson, Mishkat al-Masabih, (Pakistan, 1963), I, p. xii. ; The meaning of
this supplication shows the humbleness, Ibn Majah, Sunan, V, p. 1382. However,
al-Tirmidhi says that this hadith is said to be hadith gharib. See Abu 'Isa Muhammad
b Tsa al-Tirmidhi, al-Jami' al-Sahih, (Medina, 1974), IV, p. 8.

103 Lane, p. 1395.
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possessing nothing and being lowly, humble or submissive as in the
words attributed to the Prophet.

The word miskin or its plural masakln occurs 23 times in the

Qur'an. The verses in which these words occur are:
1. And remember we took a covenant from the children of Israel

(to this effect); worship none but God; treat with kindness your parents
and kindred, and orphans and masakln-, speak fair to the people; be
steadfast in prayer; and practise regular charity. Then did ye turn back,

except a few among you, and ye backslide (even now). (2:83)
2. It is not righteousness that ye turn your faces towards East or

West; but the righteousness - to believe in God and the Last Day, and the

Angels, and the Books, and the Messengers; to spend of your substance,
out of love for Him, for your kin, for orphans, for masakln , for the

wayfarer, for those who ask, and for the ransom of slaves; to be steadfast
in prayer, and practice regular charity; to fulfil the contracts which ye

have made; and to be firm and patience, in pain (of suffering) and

adversity, and throughout all periods of panic. Such are the people of
truth, the God-fearing. (2:177)

3. (Fasting) for a fixed number of days; but if any of you is ill, or
on a journey, the prescribed number (should be made up) from days
later. For those who can do it (with hardship), is a ransom, the feeding
of one that is miskin. But he that will give more, of his own free will, it
is better for him. And it is better for you that ye fast, if ye only knew.

(2:184)

4. They asked thee what they should spend (in charity). Say
whatever you spend that is good, is for parents and kindred and orphans
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and masakln and for wayfarers. And whatever ye do that is good, - God
Knoweth it well. (2:215)

5. But if at the time of division other relatives, or orphans, or
masakln are present, feed them out of the (property), and speak to them
words of kindness and justice. (4:8)

6. Serve God, and join not any partners with Him; and do good - to

parents, kinsfolk, orphans, masakin, neighbours who are near,

neighbours who are strangers, the companion by your side, the wayfarer

(ye meet), and what your right hands possess. (4:36)
7. God will not call you to account for what is futile in your oaths,

but He will call you to account for your deliberate oaths: for expiation,
feed ten masakln, on a scale of the average for the food of your families;
or clothe them; or give a slave his freedom. If that is beyond your

means, fast for three days ... (5:89)
8. If any of you doth so (kill game in pilgrim garb) intentionally,

the compensation is an offering, brought to the Ka'ba, of a domestic
animal equivalent to the one he killed, as adjudged by two just men

among you; or by way of atonement, the feeding of masakin\ or its

equivalent in fasts; that he may taste of the penalty of his deed ... (5:95)
9. And know that out of all the booty that ye may acquire (in war),

a fifth share is assigned to God - and to the Apostle, and to near relatives,

orphans, masakln and the wayfarer ... (8:41)
10. Alms (sadaqat) are for the fuqara and masakln and those

employed to administer the (funds); for those whose hearts have been

(recently) reconciled (to truth); for those in bondage and in debt; in the
cause of God and for the wayfarer ... (9:60)
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11. And render to the kindred their due rights, as (also) to miskln,
and to the wayfarer; but squander not (your wealth) in the manner of a
spendthrift. (17:26)

12. As for the boat, it belonged to masakin: They plied on the

water; I but wished to render it unserviceable, for there was after them a

certain king who seized on every boat by force. (18:79)
13. Let not those among you who are endued with grace and

amplitude of means resolve by oath against helping their kinsmen,
masakln, and those who have left their homes in God's cause; let them

forgive and overlook, do you not wish that God should forgive you? For
God is Oft-Forgiving, Most Merciful. (24:22)

14. So give what is due to kindred, and masakln and the wayfarer.
That is best for those who seek the Countenance, of God, and it is they
who will prosper. (30:38)

15. And if any has not (the wherewithal), he should fast for two
months consecutively before they touch each other. But if any is unable
to do so, he should feed sixty miskinan. This, that ye may show your

faith in God and His Apostle. Those are limits (set by) God. For those
who reject (Him), there is a grievous penalty. (58:4)

16. What God has bestowed on His Apostle (and taken away) from
the people of the townships, - belongs to God, - to His Apostle and to

kindred and orphans, masakln and the wayfarer; in order that it may not

(merely) make a circuit between the wealthy among you ... (59:7)
17. Let not a single miskln break in upon you into the (garden) this

day. (68:24)
18. And would not encourage the feeding ofmiskln. (69:34)
19. Nor were we of those who fed miskln. (74:44)
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20. And they feed, for the love of God, miskln, the orphan and the

captive. (76:8)
21. Nor do ye encourage one another to feed miskinl (89:18)
22. (It is) freeing the bondman; or giving of food in a day of

privation, to the orphan with claims of relationship, or to miskln (down)
in the dust. (90:13-16).

23. And encourages not the feeding of miskln. (107:3).

The meanings of miskln given by the exegetes in their analysis of
9:60 have already been mentioned.104 Thus the exegetes and jurists

investigated the different interpretations of the meaning of this word,
and gave varying definitions as to who should be called a miskln . Al-
Tabarl only gives a definition of the word miskln or masakin in ten

places excluding 9:60. As regards to 9:60, al-Tabari maintains that his
first interpretation of this word as "beggar" is correct.105 His opinion is
followed by other commentators, such as al-Baghawi,106 al-Khazin,
Fakhr al-Din al-Razi and also al-Suyuti,107 all of whom, depend on their
own sources from whom narrations are transmitted.

104 Cf. definition offaqir.
105 Tafsir, VI, p. 109.
106 He is Muhammad al-Husayn b Mas'ud al-Farra' al-Baghawi. His work

was published by Dar al-Ma'rifah, Beirut in 1986 in four volumes, under the title,
Tafsir al-Baghawi al-Musamma Ma'alim al-Tanzil; He died in 516H. For further
details see, TadhkiratTV, pp. 1257-9 ; Dhahabi, I, pp. 234-8.

107 He is Jalal al-Din 'Abd al-Rahman b Abi Bakr al-Suyuti. His Qur'anic
commentary is entitled al-Durr al-Manthur, it was published in Tehran; Died in
849H. Dhahabi, I, pp. 251-4.
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Surah 2 verse 83 insists that the duties of a Muslim include

showing kindness toward those who are mentioned, i.e. both parents,

relatives, orphans and masakln, besides performing prayer and paying
zakah. Al-Tabari relates that the kindness to these people is carried out

by giving them the rights from one's property which God has

required.108 This appears to refer to compulsory charity {zakah). Thus,

according to al-Tabari's interpretation, the verse not only describes the

payment of zakah but also mentions the duty of paying it to the masakln.

Furthermore, al-Tabari defines the masakln in this verse as referring to

the one who is indigent and in need.109 Al-Qurtabi maintains that the
masakln in this verse are those upon whom need has settled and debased.
He goes on to suggest the sadaqah is encouraged to be given to these, so
that it might alleviate their needs.110 He cites the Tradition quoted by
Muslim which is narrated by Abu Hurayrah111 as, "The strive on behalf
of the widow and the miskln is like the one who is fighting (mujahid) on
the way of God".112 Clearly al-Qurtubi interprets the verse as

encouraging the giving of charity {sadaqah) to the masakln in addition
to the duty of paying zakah. Both interpret masakin in this verse in a

general way to describe people who have been reduced to poverty by
need.

108 Tafsir, I, p. 390 & II, p. 293.
109 Ibid., I, p. 390.
110 Qurtubi, II, p. 15.
111 He is a member of the Sulaym b Fahm clan of the South-Arabian tribe of

Azd. He was a companion of the Prophet and a zealous propagator of his words and
deeds. It have been said that his name was 'Abd al-Rahman b Sakhr and 'Umayr b
'Amir. His surname was Abu Hurayrah. He died in the year 57 or 58 A.H. at the age

of 78. EI1, I, pp. 93-4.
112 Qurtubi, II, p. 16.
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The word masakin in surah 8 verse 41, is defined by al-Tabari as
those who are indigent and in need amongst the Muslims.113 This verse

which concerns to distribution of the khums from the booty taken in a

successful campaign.

Surah 17 verse 26 still emphasizes the relationship with both

parents, relatives, miskln and ibn al-sabll whose rights must be observed
and considered. Thus, in his explanation, al-Tabari maintains that it
refers to the distribution of zakah. With reference to the word miskln in

the above verse, al-Tabari seems to put forward his views in which it is

the one who is despised of amongst those who are in need.114 Bell claims
that this is the duty of every Muslim.115 As for al-Qurtubi, he insists that
the sadaqah must be given to the miskln and ibn al-sabll, while kindness
is given to parents. However, he says that this verse explains the

relationship amongst parents and friends and the methods to alleviate the
needs from whatever means available, particularly from ones' wealth.116

Surah 24 verse 22 is specifically revealed regarding the slander

against 'Aishah.117 Amongst the accusers was Mistah (d. 34 A.H.),118 her

113 Tafsir, III, p. 56. This verse will be explained in detail in the next

chapter.
114 Ibid., XV, p. 72.
115 Bell, I, p. 265.
116 Qurtubi, X, p. 237.
117 'Aishah bint Abu Bakr, the favourite wife of the Prophet. She was born at

Mecca 8 or 9 years before the Hijrah. She was popularly called Umm 'Abd Allah
after the name of her nephew, 'Abd Allah b al-Zubayr. She was married to the
Prophet at the age of 9. She has played great role in the history of Islam and Muslims.
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own relative. Mistah was supported by Abu Bakr119. As a result of his
behaviour, Abu Bakr had vowed not to give further support to a poor

relative who has spread the slander. This verse was revealed telling him
to forgive them.120 So for al-Tabarl, the word miskln here is merely

referring to Mistah b Uthathah, who is in need. This was recorded in a

Tradition narrated by Yunus who said that Ibn Wahb said that Ibn Zayd
said that this verse ( 24:22) refers to Mistah who is related to Abu Bakr

and furthermore is in need, or in other words, miskln.121 Thus, it seems

that the word miskln in this verse is an adjective for Mistah. On the other

hand, al-Qurtubl does not make any specification as to whom the word
miskln is referred to. However, al-Razi adds that Mistah is an orphan

It is said that she has narrated about 1210 Traditions from the Prophet. She often
consulted on Thelogical and Juridical subjects. She had learned to read and knew
several poems by heart. She died in 17 Ramadan in the year 58 A.H. and was buried
in al-Baqi' (the cemetery of Medina). 'Aishah attended the expedition against the Bani
Mustalliq (5-6 A.H. ), on her returned she was left behind. Later, a young man,

Safwan b al-Mu'tal al-Sulami, a Muhajir picked her up and brought her back to
Medina. As a result people in Medina started spreading rumours that 'Aishah had an

affair with this young man. One of the slanderers of 'Aishah turned out to be Mistah,
a cousin of Abu Bakr, whom he (Abu Bakr) had been in the habit of supporting.
These verses were revealed to indicate that 'Aishah is innocent. See Sirah, n, pp.
203-10 ; Ibn Ishaq, pp. 494-7 ; EI7,1, pp. 216-7.

118 He is Mistah b Uthathah b 'Ubayd b al-Muttalib b 'Abd Manaf b Qusayy
al-Muttalib. al-Isabah, HI, p. 408.

119 He is Abu Bakr 'Abd Allah, surnamed was 'Atiq. He was the first Caliph.
His father 'Uthman, also called Abu Quhafah, and his mother Umm al-Khayr Salma
bint Sakhr both belonged to the Meccan family of Ka'b b Sa'd b Taym b Murrah. He
was three years younger than the Prophet. Cf. EIA I, pp. 80-2.

120 Qurtubl, XII, p. 207 ; Bell, I, p. 338 ; Wahidi, p. 243.
121 Tafsir, XVIII, p. 102.
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who is under Abu Bakr's custody. Since Mistah is miskin and has

migrated, this word refers to him.122

Al-Tabari defines the word masakin in surah 59 verse 7 as those

who have combined need with the shame of begging.123 In this regard al-

Qurtubi does not give any definition to the above term.

The next verse (68:24) "let not a single indigent person (miskin)
break in upon you into the (garden) this day" shows us the manners of
some rich people who possessed farms. They thought that by not

allowing the miskin to glean from the field they would gain more wealth.
Thus, some rich people agreed to harvest early in the morning with the
intention of not giving to the miskin. In other words, they broke with the
traditional practice of allowing the miskin to glean and gave them

nothing. As a result, they lost all of their crops for that season.124

Concerning the above-said verse (68:24), al-Qurtubi gives a

report that a rich man had asked the masakin to attend on the harvest

day. Unfortunately, he died before the crops was harvested. As a result,
his sons inherited the garden. Although, his sons knew that their father
had asked the poor to attend, they came to an agreement to hide their

crops from the poor in order to gain more profit. What happened was

that they lost their crops.125 According to another report, the man who

122 Razi, VI, p. 252.
123 Tafsir., XXVIII, p. 38. This verse will be explained in the next chapter.
124 Ibid., XX, pp. 32 - 4.
125 Qurtubl, XVIII, p. 242.

38



had owned the garden was a Muslim from Thaqif.126 He had a garden
near San'a'. He gave a portion of the crops to ihtfuqara on the day of
harvest. After his death, his sons decided not to give thtfuqara their

portion because they had many children and only a little wealth.
Therefore, they could not do as their father had done and they tried to

hide the harvest from thzfuqara' and the masakln. Thus, God destroyed
their garden.127 Although the verse refers to the masakln, the exegetical

report refers to the fuqara'. As the report describes the man as a

Muslim, this may indicate that for this writer xhtfuqara' are Muslims
and what is being given is zakah. Further confirmation that this report

refers to zakah is found in the fact that the jurists discouraged harvesting
at night on account of the Tradition that the Prophet forbade harvesting
and slaughtering at night because this may lead to cheating on the
measurement of the crops for zakah.m

Surah 69 verse 34 which says "and he would not encourage the

feeding of the miskln". This verse and the verses before refer to the

record of sins given to sinners in the hereafter. One of these sins was that

they were not encouraging other people to feed the miskln and the one

who is in need in this world.129 Not only not feed of the poor will be

126 See Appendix, map no. 1.
127 Razi, VHI, p. 1889 ; On the authority of 'Ikrimah al-Tabari opines that the

owner of the garden is the people of al-Habashah. While on the authority of Ibn
'Abbas al-Tabari says that the owner is the people of ahl al-Kitab. Cf. Tafsir,
XXIX, p. 29.

128 Shawkani,V, p. 217 ; Umm, II, p. 188 ; Yahya Ibn Adam al-Qurayshi,
Kitab al-Kharaj, (Beirut, n.d.), p. 133.

129 Tafsir, XXIX, p. 64.
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punished but also whoever did not urge others to feed the poor also will
be having the same punishment in the Hereafter.130 Abu 'Ubayd (d. 224

A.H.)131 states in the Kitab al-Amwal that Abu Darda' (d.31 A.H.)132
asked his wife to urge him to feed the poor:

"O mother of Darda'! God has a chain which is consistently
being heated in Hellfire until it will be put round the neck of the
guilty. God has by giving us Iman, served us half of this wrath,
to escape the other half, you must urge me to feed the poor".133

Surah 74 verse 44 which says "nor were we of those who fed the
miskln". Al-Qurtubl says that these people did not give charity to the
miskln.134 The previous verse says that the same people had not

performed prayer. Thus they had committed two of the four grave sins

listed by al-RazI, i.e. not praying, not paying zakah, giving false

testimony in court and lying as meriting grave punishment in the
Hereafter.135

On the other hand, surah 76 verse 8 refers to the pious man who

gives food to the miskln, which is considered the best for the cause of

130 al-Qur'an, 69:30-34.
131 He is Abu 'Ubayd al-Qasim b al-Salam. Born in Harat about 154 A.H.

and died at Mecca in 224 A.H. Efi, I, p. 157.
132 He is 'Uwaymir b Zayd b Qays b 'Aisham b Umayyah b Malik b 'AdI b

Ka'b b al-Khazraj b al-Harith of the Bal-Harith of the Khazraj. He was the younger
contemporary of the Prophet. He died in Damascus in 32 A.H. Ibid., pp. 113-4.

133 Qasim b Salam Abu 'Ubayd, Kitab al-Amwal, (Cairo, 1355), pp. 438-9.
134 Qurtubi, XIX, p. 87. Qurtubi uses the word tasaddaq but could well be

referring to zakah. However, this verse was revealed in Mecca and therefore was

referring to the duty of almsgiving without the later requirements of zakah law.
135 Razi, VIII, PP. 257 - 8.
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God. Moreover, he also feeds the orphans and the captives. The one who

performs this alms-giving should regard this as his duty to fulfil God's
cause. As a result God will increase the love in their hearts towards

Him.136 Thus, the word misklnan in this surah (76:8) is defined by al-
Tabari as those who are indigent whose needs have humiliated them.137

Al-Qurtubi opines that the miskln is the one who possesses a domicile

[maskan]. However, he quotes a narration from Abu Salih138 from Ibn
'Abbas saying that he [the miskin] is the one who goes around begging

you for (some of) your wealth.139 As for al-Razi, he defines the miskln
here as referring to the one who is too weak to find his own sustenance by
himself.140

In surah 90 verse 16, a miskln is described as dha matrabah. Al-

Tabari gives three views in defining this sentence. In his first view, this
verse means the one who is covered with dust.141 He cites numerous

Traditions to support his argument regarding the interpretation of this
verse. He gives seventeen Traditions, 14 from Mujahid who cites the

authority of Ibn 'Abbas in twelve of them. All seventeen Traditions

emphasise the acute poverty of the miskln who is dha matrabah. They

imply that such is his poverty that he has nowhere to live but in the dust

136 Tafsir, XXIX, p. 211.
137 Ibid., p. 209.
138 He is a mawla Umm Hani', and one of the famous tabi'in. al-Isabah,

IV, p. 110.
139 Qurtubi, XIX, p. 127.
140 Razi, VIII, p. 277 ; Wahidi, p. 331.
141 Tafsir, XXX, p. 199.
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and that he is treated almost like garbage which is thrown into the dust or
the rubbish dump. He, too, has little to cover his body but dust.142

142 1& 2- From Mujahid from Ibn 'Abbas that this verse refers to the one who
possesses no house except a dust. [Therefore presumably he is covered with dust,
from having to sleep on the ground.]

3- A narration from Mujahid from Ibn 'Abbas that he possesses no clothes
except the dust.

4- From Mujahid from Ibn 'Abbas that the word dha matrabah means the one

who has no home except the dust.
5- From Mujahid from Ibn 'Abbas that dha matrabah is the one who has no

home except the dust.
6- From Mujahid from Ibn 'Abbas that the miskln is the one who lays on the

ground.
7- From Mujahid from Ibn 'Abbas that the one who has nothing to protect him

from the dust.

8- From Mujahid from Ibn 'Abbas that he is the one who is covered with dust
because of extreme want. 142

9- From Mujahid from Ibn 'Abbas that dust here means rubbish which is
thrown on the street or the rubbish dump.

10- From Mujahid from Ibn 'Abbas that the miskin is the one whom dust has
been thrown [while walking along] the roadside.

11- From Mujahid only not citing Ibn 'Abbas that the one who has been
thrown to the ground and has nothing to protect him except the dust.

12- From Mujahid from Ibn 'Abbas that he is the one who is covered with
dust and has nothing to protect him except the dust.

13- From Mujahid from Ibn 'Abbas that the one who has nothing to protect
him from the dust.

14- From Mujahid only not citing Ibn 'Abbas that the phrase dha matrabah is
one who falls (saqit) on the dust.

15- From 'Ikrimah who says that dha matrabah is the one who covers

himself with the dust because of his need.

16- From Ma'mar from 'Ikrimah that the dust which is covered altogether on
the ground.

17- From Sa'id b Jubayr from Ibn 'Abbas that the one who is thrown on the
roadside and he has no home except the dust. See Tafsir, XXX, p. 205.
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The second interpretation denies this literal understanding of the
word and maintains that dha matrabah is equivalent to tariba, which, it
is maintained does not mean here "covered with dust" but "in need". This

would seem to imply that miskln did not itself necessarily mean "one who
was in need".143 Al-Tabari quotes the following Traditions:

1. From 'Ali144 from Ibn 'Abbas that the meaning is "extremely in
need".

2. From 'Ikrimah that he is the one who earns but is not enough to

support himself and his family (al-muharaf) and therefore has no wealth.
3. From Yunus from Ibn Wahb he says that Ibn Zayd defines as

turb as meaning "one who is in need."145

The final and the last view given by al-Tabari regarding surah
90:16 is that the miskln is one who has many dependents or children
whose condition can be described as being covered with dust, due to

hardship and great poverty.146 Al-Tabari supports his arguments with
the Traditions as follows:

1. A narration of Ibn 'Abbas that the miskln is one who has many

children and dependents, without any kin to support him.
2. From Sa'id b Jubayr that this verse is referring to the one who

has many dependents.
3. From Qatadah that the dha matrabah refers to a man who has

many dependents and he has nothing for himself.

143 Ibid.
144 The fourth Caliph, cousin and son-in-law of the Prophet. Died 40 A.H, at

the age of 58 or 63. Efi, I, pp. 381 ff.
145 Tafsir, XXX, p. 205.
146 Ibid.

43



4. From al-Dahhak that the miskln dha matrabah is one who has

many dependents and who is considered as being covered with the dust,
due to poverty and exertion.147

Al-Tabari maintains that the first view is more correct. That the

miskln is the one who is covered with dust because of great poverty.148

As for al-Qurtubl, he defines the miskln in this verse (90:16) as the

one who possesses nothing, so that it is as if he has rubbed (lasiqa)

[himself] with dust of poverty, for he has no shelter save the dust. Al-

Qurtubi quotes several Traditions to this effect, most of which were

recorded by al-Tabari and have already been mentioned. He supplements
this with two Traditions from 'Ikrimah which describes miskln dha

matrabah as the one who is in debt. The other Tradition which has Ibn

'Abbas as its final authority defines miskln dha matrabah as meaning a

(indigent) stranger far from his country. In another Tradition from Abu
al-Hamid al-Kharzanji149 that he [i.e., the miskln] is described as one who
is dusty because of the severity of his circumstances.150 According to al-

Razi, the miskln in this verse refers to one who has nothing to wear, thus,
he covers himself with the dust because of his acute need.151

147 Ibid.
148 Ibid.

149 He is Abu al-Hamid b Muhammad al-Kharzanji, one of the literary figures
of Khurasan. His date of death is varied: 348 A.H. as in Ansab and 408 A.H. as in

Lubab. Ansab, V, p. 83 ; Lubab, I, p. 335.
150 Qurtubi, XX, p. 70.
151 Razi, VIII, p. 407.
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According to Abu Hayyan al-Andalusi,152 the author of the tafslr
al-Bahr al-Muh.lt, a miskln is one who moves around and begs at the
same time.153 Fakhr al-DIn al-Razi adds that when the miskln asks from

others, he will get what he asks.154 The reports of these two writers are

taken from Ibn 'Abbas, Hasan al-Basri, Mujahid, Qatadah, 'Ikrimah, al-

Zuhri,155 Muhammad b Maslamah, Ibn Zayd 156 and al-Hakam.157

However, al-Baghawi and Abu Hayyan maintain that when a

person has employment but his income is insufficient for him and his

family, he is also considered as a miskln.158 Al-Suyuti cites a report

from Mujahid that a miskln is one who does not have a family or

relatives, in addition to lacking wealth.159 Therefore, he lives alone.
Such a person may be able to work, but since he does not have any

152 He is Athir al-DIn, Abu 'Abd Allah, Muhammad b Yusuf b 'All Ibn Yusuf
Ibn Hayyan al-Andalusi, al-Gharnati, al-Hayyan. Well known as Abu Hayyan. He
was born in 654 A.H. and died in 745 A.H. His Qur'anic commentary is entitled al-
Bahr al-Muhit, published in 8 vols. See Dhahabi, I, pp. 317-8.

153 Muhlt, V, p. 58 on the verse 9:60.
154 RazI, VI, p. 462 on the verse 9:60.
155 They were narrators for Tafsir al-Khazin, II, p. 109 ; Baghawi, p. 109 ;

and Razi, VI,p. 462.
156 He is Muhammad b Maslamah Ibn Zayd died in 129 A.H. See Tadhkirat,

I, pp. 140-1.
157 Muhlt, V, p. 58; He is Al-Hakam b 'Utaybah al-Kindi and was called

Abu 'Umar al-Kufl. He studied from Abi Hujayfah, Zayd b Arqam, Mujahid, 'Ata'
and Tawus. He was a contemporary of Ibrahim al-Nakha'I. He was a Shi'ah but did
not display his conviction. He was born in 50 A.H. and died in 115 A.H. ;

Tadhkirat, I, p. 117 ; Tahdhib, II, pp. 432-4.
158 Muhlt, V, p. 58 (surah 9:60) ; Baghawi, (surah 9:60), p. 109.
159 Durr, III, p. 251 (surah 9:60).
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descendants or relatives160 he still needs to depend on other people. His
income is insufficient, he is lonely and at the same time he possesses

nothing, and as a result, he is not independent. Perhaps he begs from
others either to gain the means of life or to overcome his loneliness.

***

As mentioned earlier, Abu Hanifah says that the miskin is one who

possesses nothings, whereas a faqlr for him is the one who possesses that
which can suffice him. This view is transmitted through the transmission

of Abu al-Hasan al-Karkhi (d. 340 A.H.).161 Even though he may be
ashamed to beg from others, it is permissible for the miskin to go around
in order to get something to cover his body.162 This view is opposed to

the views of the other jurists, who say that a person who has clothes or
50 dirhams, is not permitted to beg. They draw this conclusion from the
Tradition narrated from Abu Da'ud,163 al-Tirmidhi164 and al-Nasa'i

from Ibn Mas'ud165 that:

160 Qurtubl, VIII, p. 171.
161 Jassas, p. 150 ; Dr Yusuf al-Qaradawi, Fiqh al-Zakah, (Beirut, 1975),

II, p. 547 ; 'Abd Allah Jar Allah, Masarif al-Zakah ft 'l-Shari'at al-Islamiyyah, p.
41 ; Qadir, II, p. 15 ; His full name was Abu Hasan al-Karkhl 'Ubayd Allah b
Husayn. Born in 260 A.H. Cf. Tabaqat al-Fuqaha', p. 60.

162 al-Alusi, Ruh al-Ma'ani, p. 129 ; Ministry of Waqf, Department of
Mosques, Kitab al-Fiqh 'aid 'l-Madhahib al-Arba'ah, (Cairo, 1950), p. 501.

163 Abu Da'ud Sulayman Ibn al-Ash'ath al-Sijistani al-Azdi. Bom in 202 A.H.
and died at Basrah in Shawwal 275 A.H. The author of one of the canonical

collection of Traditions. Efi, I, p. 114 ; Da'ud, intro p. 3.
164 The author of one of the canonical collection of Traditions. His name was

Abu 'Isa Muhammad b 'Isa b Sawra b Shaddad. He was bom in Dhu al-Hijjah 200
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"The Prophet has said that any person who begs from us while
he has whatever is sufficient for himself, then, on the day of
Resurrection, he will be woken up without flesh on his face.
Then the Prophet was asked: O Prophet, how do we know that
someone has sufficient for himself? The Prophet answered: 50
dirhams or something having the same value in gold".166

This Tradition suggests that somebody having less than 50 dirhams,
is named miskln . Nevertheless, this Tradition also discourages a person

who has sufficient for himself from begging. Miskin also refers to a

person who has half or more as a daily income of whatever he needs, but
is still does not have sufficient. Thus al-Shafi'I and Ahmad Ibn Hanbal167

divide sufficiency into two categories:-

1. Sufficiency with respect to an employed person. By this is
meant that which suffices for his living day by day.

2. Sufficiency with respect to an unemployed person. By this is
meant that which suffices for his living for the rest of his life, mostly

regarded as extending to 62 years.168

A.H. and died at Bugh in Muharram 279 A.H. £/?, VIII, pp. 796-7 ; Tahdhib, IX,
pp. 387-9 ; Wafaydt, IV, pp. 195-6.

165 He is 'Abd Allah Ibn Umm 'Abd al-Hazali. Died in Medinah in 32 A.H.

For further details see, Tadhkirat, I, pp. 13-6; Tabaqat, I, pp. 342-4.
166 ShawkanI, p. 181; Ibn Salam, Kitab al-Amwal, p. 659.
167 He is Ahmad b Hanbal b Hilal b Asad b Idris b 'Abd Allah b Hayyan. He

was born in Baghdad in 164 A.H. He was the founder of the Hanbalite school of
law. He died, on Friday 22 Rabi' al-Awwal in 241 A.H. He left two sons, Salih,
who died in 266 A.H. and 'Abd Allah who died in 290 A.H. Cf. Wafaydt, I, pp. 63-
5.

168 Wahbah, H, p. 869.
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Malikites agree with Hanafites on this definition, since according
to the Malikites, a miskln is one who is in need rather than a merely

faqir.169

Basing themselves on the above discussion, the jurists have mled
that whoever earns wealth which goes in some way to support himself
and his family, but is still insufficient, may be called miskln . An

example of this would be a person who needs $10.00 daily, but gains
$5.00 or more without gaining the full $10.00 which he needs.170
Therefore al-Ghazzall in his book, Ihya', defines the miskln as the one

whose income does not meet his expenses. He further says that a man

may be a miskln even though he possesses 1,000 dirhams. On the other
hand a man who only has an axe may be a rich person.171 This is because
he is competent in his field, and he can suffice himself and his family's
need. On the other hand the one who has 1,000 dirhams but no skill, may

be unable to satisfy himself as well as his family's need.

***

According to the traditional chronological analysis of the Qur'anic
surahs by the exegetes, the following verses which mention miskln or

masakln are considered as Medinan; surah 2:83, 177, 184 and 215, surah

4:8 and 36, surah 5:89 and 95, surah 8:41, surah 9:60, surah 24:22, surah

169 al-Fiqh 'aid al-Madhahib al-Arba'ah, p.506.
170 al-Qaradawi, Fiqh al-Zakah, II, p. 547 ; Muhiyy al-Din Abu Zakariyya

Yahya b Sharaf al-Nawawi, Minhaj al-Talibin, (Cairo, n.d), p. 94 ; 'Abd Allah Jar
Allah, Masarif al-Zakah fi 'l-Shari'at al-Islamiyyah, p. 38.

171 al-Ghazzali, Ihya' 'Ulum al-Din, I, p. 291.
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30:38, surah 58:4 and surah 59:7. The Meccan verses are 17:26, surah

18:79, surah 68:24, surah 69:34, surah 74:44, surah 76:8, surah 89:18,

surah 90:16 and surah 107:3.

As regards surah 69:34, Bell suggests that it seems to have been

expanded from an earlier revelation. However, he still feels that it might
be Meccan.172

In respect of surah 74:44 which is regarded as Meccan, Bell

suggests that it is also a Medinan surah but it may have been expanded
from an earlier Meccan revelation. This is due to the rhyme of these

verse, which is telling the fate of sinners.173

Exegetes seem to have agreed that surah 90 is a Meccan surah. But

by referring to its verses (12-16) in which are further explained of the
word "steep", Bell suggest that these verses may be Medinan.174

Referring to surah 107:3 which is regarded as Meccan, Bell seems
to have some doubt about this claim based on the last verse in this surah

in which the word ma'un is mentioned. Although the word ma'un is
claimed to be derived from a Hebrew word meaning refuge, it is
modified by the meaning of the Arabic root, which is usually interpreted

172 Bell, II, p. 602,
173 Ibid., p. 619.
174 Ibid., p. 658.
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as referring to the zakdh. This is his reason for regarding it as possibly
Medinan.175

Thus, if one examines all of the above verses in which the word

miskln or masakln occur, four out of these verses are mentioned as

regards the recipients of expiation such as kaffarah, fidyah as well as the
sacrifice. All of them are in Medinan surahs (2:184 , 5:92 & 98 and

58:4). While in another ten verses the word miskln is used together with
the words yatlm and dhawl al-qurba, in which the latter are legally
allowed to receive some assistance from their relatives. Therefore being
situated in the same place, the miskln becomes eligible for accepting

support. Most of the assistance is in the form of wealth which includes

sadaqat,fay', ghanlmah and zakah.116 All of these verses are Medinan
surahs. Finally, the remaining verses are used as a reminder for rich

people who are supposed to help the poor but neglect to do it.177 These
verses seem to be regarded as Meccan surahs, so that the miskln is merely
referred to in terms of needing wealth and property.

***

In conclusion it can be seen that neither the Islamic commentators,

nor the Islamic jurists are clear about the difference between miskln and

faqlr. However, the chronological analysis of the revelation reveals that
miskln or masakln are used generally for people in some kind of poverty

175 Ibid., p. 680
176 al-Qur'an, 2:83,177&215 ; 4:8&36 ; 8:41; 17:26; 24:22 ; 59:7; 76:8.
177 al-Qur'an, 18:79; 68:24; 69:34; 74:44 ; 89:18; 90:16; 107:3.
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in both the Meccan and Medinan periods of the revelation. On the other
hand, the word faqir orfuqara may not have been used at all in Mecca.
As previously indicated the two uses of the word which the Muslim

exegetes have stated to be Meccan are questioned by Bell. He suggests

that they are, in fact, Medinan verses. If this is the case and there is every

possibility that it is, it enables us to draw some distinction between the
two words. Miskln or masakin will still retain its meaning of poor in

general in the Medinan verses but when contrasted withfaqlr orfuqara ,

it would seem that it would refer to a more general group of poor people
while faqir or fuqara' refers to a more specific group. In one verse,

2:273, the commentators all define fuqara' as ahl al-suffah. These are

poor emigrants who stay in the Prophet's mosque. In another verse 59:8,

fuqara' is actually coupled with the word muhajirin making it clear that
here the, fuqara' can only be poor emigrants. It begins to look more than

plausible that where the Qur'an uses the word faqir or fuqara' it is

usually referring to poor emigrants. In 9:60 where fuqara' and masakin
are included, as different recipients of zakah, it would appear that the

fuqara' are the poor emigrants while the masakin are the other poor

people in Medina, particularly the poor members of Ansar. However,
where masakin is used more generally for poor, the emigrants would not
be excluded, for example as recipients of the khums in 8:41.

The da'ifia. the Qur'an

In the Qur'an the word da'if and its plural form du'afa' occurs in
nine places. These verses are:
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1. Does any of you wish that he should have a garden with date-

palms and vines and streams flowing underneath, and all kinds of fmit,
while he is stricken with old age, and dhurriyyah du'afa' (his children
are not strong to look after themselves)... (2:266)

2. O ye who believe! When ye deal with each other, in transactions

involving future obligations in a fixed period of time, reduce them to

writing let a scribe write down faithfully as between the parties: let not
the scribe refuse to write: as God has taught him, so let him write. Let

him who incurs the liability dictate, but let him fear His Lord God, and
not diminish aught of what he owes. If the party liable is safihan aw

da 'Ifan (mentally deficient, or weak, or unable) himself to dictate, let his

guardian dictate faithfully ... (2:282)
3. Let those (disposing of an estate) have the same fear in their

minds as they would have for their own if they had left dhurriyyah di'af
(a helpless family) behind: let them fear God, and speak words of

appropriate comfort. (4:9)
4. God doth wish to lighten your difficulties for man was created

da'if (weak - in flesh). (4:38)
5. Those who believe fight in the cause of God, and those who

reject faith fight in the cause of evil: so fight ye against the friends of
Satan : da'if (feeble indeed) is the cunning [deception] of Satan. (4:76)

6. There is no blame on those who are du'afa' (infirm), or ill, or
who find no resources to spend, if they are sincere to God and His

Apostle ... (9:91)
7. They said: "O Shu'ayb! Much of what thou sayest we do not

understand! In fact among us we see that thou da'if (hast no strength!).
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Were it not for thy family, we should certainly have stoned thee! For
thou hast among us no great position. (11:91)

8. They will all be marshalled before God together: then will the

du'afa' (weak) say to those who were arrogant, "for us, we but followed

you; can ye then avail us at all against the wrath of God? ... (14:21)
9. Behold, they will dispute with each other in the fire! The

du'afa (weak) ones will say to those who had been arrogant, "we but
followed you: can ye then take from us some share of the fire?". (40:47).

The Qur'anic exegetes and other scholars comment on the

following passages the word, da 'If. In surah 2 verse 266, there is a kind
of parable of a man overcome by old age and his dhurriyyah du'afa'.
Al-Tabarl and al-Razi opine that this phrase means offsprings who are

still small and unable to protect themselves.178 Al-Qurtubi maintains
that young boys, girls and slaves are dhurriyyah du'afa'.179 Rodwell,
Sale and Bell seemed to interpret this word as "an offspring of

weaklings".180 While, Serjeant gives the meaning as "offspring unable to
defend themselves", i.e. unprotected.181

Surah 2:282 put a great emphasis on the salam transaction, in

which the writing is given the priority especially for the creditors who
are safih or da'if. They could dictate it to the writer.182 On the

178 Tafsir, HI, p. 77 ; Razi, II, p. 338.
179 Qurtubi, III, p. 321.
180 Sale, The Koran with Preliminary Discourse, (London, n.d.), p. 39 ;

Bell, I, p. 39.
181 Serjeant, p. 11.
182 Tafsir, III, p. 121.
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authority of Mujahid, al-Tabari defines the word saflh as meaning
unlettered and powerless (jahil hi al-imla' wa al-umur),n3 as his first
view.

Al-Tabari's second view refers to minors.184 To strengthen his

view, al-Tabari quotes two Traditions. The first is on the authority of al-
Dahhak, the word safih is interpreted as a minor. Thus his guardian is

responsible to dictate the contract justly.185 The second is narrated by al-
Suddi186 that safih means the minors.

According to al-Tabari, the correct meaning of safih in this verse

is unlettered, for he argues that the word is generally used in Arabic to

refer to ignorance (Jahl).187

Al-Qurtubi like al-Tabari seems to disagree with the view that

safih refers to minors. He also argues that the word safih signifies
weakness in mind and weakness in the body.188 Therefore, he maintains
that not only the quality of being safih appear in minors but it may also
occur in adults. Al-RazI reinforces this meaning and making it

183 Ibid.
184 Ibid., p. 122.
185 Ibid.
186 He is Isma'Il b 'Abd al-Rahman b Abi Dhu'ayb Ibn Abl Karimah al-Suddi

al-A'war, the mawla of Zaynab bint Qays b Mukharrimah from Banu 'Abd Manaf.
He was from Hijaz but stayed in Kufah. He passed away in 127 A.H. at Iraq. Cf.
Lubab, I, p. 537.

187 Tafsir, III, p. 122.
188 Qurtubi, III, pp. 385-6.
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exclusively refer to adults by defining safih as, meaning, the one who has

already attained his majority and is unsound in mind.189

As regards to the word da'if in this verse, Ibn 'Abbas explains the
word da'if in the phrase safih aw da'if as meaning "stupid" (ahmaq)
and the word safih as jahil, "unlettered". Both of these words, he says,

are in the dialect of Kinanah.190 Al-Tabari also maintains a similar

meaning as given by Ibn 'Abbas by citing al-Suddi and Mujahid as

authorities in order to strengthen his discussion.191 As for al-Qurtubi,
the word da'if refers to an adult who possesses no reason or intellect.192
Al-Razi seems to suggest that da'ifmay refer to minors, insane and old
men who have entirely lost their minds.193

Although the word d-'-f could be read in two ways {du'f or da'f),

al-Qurtubi seems to suggest that the right recitation is al-da'fl9A And he
further elaborates the word da'ifan as referring to one who lacks
natural ability [mind], impotence to write, or dumbness. In these

circumstances, the father or the trustee becomes his wali.195 By citing
the authority of Ibn 'Abbas, Muqatil196 and al-Rabi'197, al-Razi seems to

189 RazI, II, p. 366.
190 Miqbas, I, p. 147.
191 Tafsir, III, p. 123.
192 Qurtubi, III, p. 385.
193 RazI, II, p. 366.
194 Qurtubi, III, pp. 386-7.
195 Ibid., pp. 388.
196 He is Muqatil b Sulayman b Bashlr al-Azdi al-Khurasanl. He was from

Balkh. Thus he was called Abu al-Hasan al-Balkhi. Amongst his teachers were Nafi',
al-Dahhak, 'Ata', al-Zuhri and others. He was considered as munkir al-hadith and he
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support this view.198 Da'If also applies to those who are unable to give a

witness, sick or due to the other disability or being a minor. The dumb
are also included as being amongst the du'afa .199

In surah 4 verse 9 di 'af seems to mean as "unprotected" rather
than physically weak. Al-Tabari seems to suggest that the use of the di'af
used here to refer to orphans means those who are "too weak" to defend
their interests.

As for al-Razi, he seems to give a similar interpretation and

suggests that this is the correct view.200

Al-Qurtubi not only gives a similar interpretation but also quotes

the same narrators as al-Tabarl. Al-Qurtubi adds that someone should

not leaves his heirs who are du'afa', neglected and corrupted. They are

weak, thus it is an obligation to enrich them and show them sympathy.

Al-Qurtubi seems to choose this as the correct view by citing the Prophet

has studied especially on Qur'anic from the Christian and the Jews. He not

dependable narrator according to many Muslims scholars. He was sahib al-tafsir and
it said that he was one of the Imam of al-Zaydiyyah school of law. He died at Basrah
in 150 A.H. Tahdhib, X, pp. 279-80 ; Anwar Ahmad Qadiri, Islamic
Jurisprudence in the Modern World, (Lahore, 1975).

197 He is Abu al-Fadl al-Rabi' b Yunus b Muhammad b 'Abd Allah b Abi

Farwah. He died in the early of 107 A.H. Wafayat, II, pp. 294 & 299.
198 Razi, II, p. 366.
199 Qurtubi, EI, pp. 388.
200 Razi, III, p. 150.
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saying "if you leave your heirs behind richer, it is better than leaving
them in poverty; so that they will not have to beg from other people.201

Al-Tabari interprets the phrase "...for man was created weak

(da'lf) ", in surah 4:28, as referring to the weakness of a man's will.
This is because man is created with weakness in which he is incapable of

doing without a woman. Thus, he is allowed to marry a Muslim slave
(fata) when one fears the commission of fornication in the absence of it.
So the word da'lf in this phrase seems to be understood as one's lack of

patience to refrain from having sexual intercourse with women. To

support his view, al-Tabari quotes Tawus202 interpretation that this

phrase as ones weakness to do without women. He also insists that this is

the weakest matter for a man [as a human being].203 Al-RazI maintains a

similar view as al-Tabari that the permission to marry the slave (amah) is

permitted when it is necessary. Al-RazI supports his view by citing the

opinion ofMujahid and Muqatil.204

Al-Qurtubl supports the same view and seems to suggest that the

great weakness is passion, and which is needed to be alleviated. He gives

several Traditions to support his arguments in which some of them were

201 Qurtubi, V, pp. 51-2 ; Maghazi, pp. 1115-6.
202 He is Abu 'Abd al-Rahman Tawus b Kaysan al-Khawlani al-Hamdani al-

Yamani. He was amongst the tabi'in. Amongst his students were Mujahid, 'Amr b
Dinar and others. He died in 106 A.H. at Mecca. al-Asbahani, Rawdat al-Jannatfl
Ahwal al-'Ulama' wa al-Sadat, (Qum, n.d.), IV, p. 130.

203 Tafsir, V, p. 29.
204 Razi, III, p. 205.
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cited by al-Tabari. On the authority of Ibn al-Musayyib,205 he said
"when I attained the age of eighty years, I lost my sight. But, I am too

passionate with the other and my friend is blind and dumb... i.e. I fear the

temptation of the woman".206 It appears that the word da'if in this verse
seems to indicate the weakness in the emotional senses. Al-Qurtubl also

quotes Traditions from Tawus, Ibn 'Abbas, Ibn Musayyib, 'Ubadah207
and Yahya in order to support his view.

In surah 9 verse 91, it is possible that du'afa may be interpreted
as 'physically weak'.208 Al-Tabari explains that the exemption to attend
the military expedition is given to those who are diseased or unable to

travel or to fight. He does not say whether this inability ('ajz) refers to

physical inability or material inability, i.e. lacking weapons to fight or an
animal to travel on.209 Interestingly, Serjeant in his analysis of the word
da 'if suggest that it means one who does not bear arms. This may well be

205 He is Abu Muhammad Sa'Id b al-Musayyib b Hazn b Abi Wahb b 'Amr b
'Aiz b 'Imran Ibn Makhzum al-Qurashi al-Madani. He was bom two years before the
end of caliph 'Umar reign and died at Medina approximately between 91-95 A.H.
Wafayat, II, pp. 375-8.

206 Qurtubi, V, p. 149.
207 He is 'Ubadah b al-Samit b Qays b Asram b Fihr b Qays b Tha'labah b

Salim b 'Amr b 'Awf b al-Khazraj al-Ansari al-Khazrajl. He was one of the leader at
al-'Aqabah. The Prophet made him brother with Abi Marthad al-Ghanawi. He died at
al-Ramlah in 34 A.H. at the age of 4 years. al-Isabah, II, pp. 268-9 ; Tahdhlb, V,
pp. 111-2.

208 Razi, IV, p. 486.
209 Tafsir, X, p. 211.
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the correct interpretation.210 Al-Mawdudi seems to agree with al-
Tabari.211

Surah 11 verse 91, in which the word da'If is mentioned can only
refer to Shu'ayb's social status and clearly the intention is to lower it-

Serjeant says this word was used about Shu'ayb's social status in order to

"istid'af" it212, (seeking to make it seem lower) in fact.

The Qur'anic commentators are in some confusion over the

meaning of the da 'If in this verse. As far as al-Tabari is concerned it
means "blind". He cites two Traditions from Sa'Id b Jubayr to this
effect.213 Al-Qurtubi quotes similar Traditions to this effect.

Interestingly, he claims in a footnote that the Prophet Shu'ayb could not

have been blind because this would have been a violation of his 'Ismah

(integrity of body).214 He then identifies this Shu'ayb who is blind as

being a companion of Moses. However, he provides alternative

meanings of da 'Ifwhich seem far more acceptable. He quotes al-Hasan
as describing the word as insulting. Another Tradition gives the
definition "bodily infirm". He gives a Tradition from al-Suddi which
backs the view adopted of its meaning here by me and also Serjeant's

210 Serjeant, p. 9.
211 Abu al-'Ala al-Mawdudi, Tafhlm al-Qur'an\ trans. Zafar Ishaq al-Ansari,

Towards Understanding the Qur'an, (Leicester, 1990), III, p. 240.
212 Serjeant, p. 7.
213 Tafsir, XII, p. 105.
214 It is worth nothing in this connection that Islamic Theologians in their

definition of the necessary qualities of a Caliph regard blindness as something which
would prevent a man from carrying out the office. Presumably al-Qurtubi is regarding
this requirement as applying to Prophets as well.
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view. Al-Suddl says that the meaning da 'If in this context is "one who is
alone without army or supporters". This definition is reinforced by
another unaltributed definition: "One who has little knowledge of

worldly advantages and the government of people".215

In interpreting surah 14 verse 21 al-Tabari, al-Qurtubl and al-
Razi, all maintain that the verse shows that the du'afa (i.e. those of

inferior status in the tribe) before God will not come under the

protection of the leaders, who in ancient and contemporary Arabia were

tribal chiefs.216 However, there is one isolated alternative given in the

margin of Mafatlh al-Ghayb, where Abu Sa'ud al-'Amadi217 opines that
the du'afa' in this verse refers to unsound in mind.218

Again in surah 40 verse 47 al-Tabari repeats that du'afa' refers to

those who follow the tribal leaders,219 thus, indicating their inferior
status. Serjeant points out that in this verse there is a kind of imagery of
God as a tribal arbiter and the tribe and its followers sharing in the

suffering and penalty which the arbiter awards them.220

Furthermore in surah 7 verse 75, the Prophet's situation in Mecca
and the social order there seems to be illustrated by the story of Salih

215 Qurtubl, IX, p. 91.
216 Tafslr, Xffl, p. 199 ; Qurtubi, IX, p. 355 ; Razi, V, p. 231.
217 Unable to identify.
218 Razi, VI, pp. 199.
219 Tafsir, XXIV, p. 73 ; Qurtubl, XV, p. 321.
220 Serjeant, p. 8.
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and the position which he was in.221 Regarding the term, istud'ifu, al-
Tabari opines that it refers to those followers of the Prophet Salih with
the exclusion of those who possesses sharaf.222 While for al-Qurtubi, the
word istud'ifu in the above verse refers to the believers.223 In surah 34
verse 31, the responsibility of the tribal leaders for turning the da'if

group from the right path is repeated and again the Qur'an shows the

punishments which the chiefs will incur for corrupting the

mustad'afin.224

Surah 7 verse 137 and surah 28 verse 4-5, describes how Pharaoh

became exalted in the land and made the people of it into parties, seeking
to degrade (yastad'if) a section of them, slaughtering their sons but

sparing their women and enslaving them.225 Bell maintains that the
redactor of the Qur'an assigns this surah to the Meccan period and the

parable of Pharoah's treatment of Moses and his people seems to reflect
the conditions of the Prophet and his followers at Mecca.226 While in

surah 7 verse 150, describes the situation of the followers of the Prophet
Moses, who disparaged and abandoned "istad'af Aaron during Moses
absent.227

221 Ibid.
222 Tafsir, XII, p. 542.
223 Qurtubl, VII, p. 240.
224 Serjeant, p. 8.
225 Tafsir, IX, p. 43 ; XX, pp. 27-8 ; Zamakhshari, I, p. 346 ; Kathir, HI,

p. 379.
226 Bell, II, p. 375 ; Serjeant, p. 9.
227 Tafsir, IX, p. 68 ; Qurtubi, VII, p. 286.
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In his history, al-Tabari228 describes the early Muslims as the

du'afa (weak), masakin, young boys and women. One will find that

during the early stage of the Prophet's mission, many of his followers
were from the lower status in society. There were not many from strong

and powerful people who followed his mission. Thus, in this context, al-
Tabari refers the word du'afa' to the lower status in society and not to a

person who is physically weak.

Serjeant defines da'if, weak as a term applied by the Arabians to

people without the capacity to fight and defend themselves. Therefore it

applies to those classes which do not bear arms, the majority being

peasants, perhaps, also shepherds but including craftsmen, petty

tradesmen and others. Women and children are also considered to be

da'if .229 Those of them who become Muslims in Mecca will be of

particular concern to the Prophet while he was in Mecca.

The mustad'af in the Qur'an

The term mustad'af is the passive participle of the verb istad'afa.
It is derived from the word da'afa which means weak, feeble, tainted,
infirm or unsound.230 Mustad'af and the verbal form occurs in thirteen

passages in the Qur'an. The verses are:

228 R.B. Serjeant quotes from al-Tabari, Tarikh, (Leiden, 1879-90), I,III, p.
1563.

229 SRB, p. 232.
230 Lane, p. 1792.
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1. And why should ye not fight in the cause of God and of those

who, being weak (al-mustad'afin ), are ill treated (and oppressed)? Men,
women and children, whose cry is: "Our Lord! Rescue us from this

town, whose people are oppressors; And raise for us from Thee one who
will protect; And raise for us from Thee one who will help!. (4:75 )

2. They say: "In what (plight) were ye?" They reply: "We were

mustad'afin ( weak and oppressed) in the earth"... Such men will find
their abode in hell, what an evil refuge. (4:97)

3. Except mustad'af ( weak and oppressed) - men, women and
children - who have no means in their power, nor ( a guide-post) to
direct their way. (4:98)

4. They ask thy instmction concerning the women. Say: God doth
instruct about them: And (remember) what hath been rehearsed unto you

in the book, concerning the orphans of women to whom ye give not the

portions prescribed, and yet whom ye desire to marry, as also

concerning the children who were mustad'afin (weak and oppressed)...
(4:127)

5. The leader of the arrogant party among his people said to those
who were ustud'ifu ( powerless) - those among them who believed ...

(7:75)

6. And we made a people, yustad'afun (considered weak),
inheritors of lands in both East and West... (7:137)

7. ...Aaron said: "Son of my mother! The people did indeed

istad'afuni (reckon me as naught), and went near to slaying me! ...

(7:150)

8. Call to mind when ye were a small (band) mustad'afun

(despised) through the land ... (8:26)
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9. Truly Pharaoh elated himself in the land and broke up its people
into sections, yas tad'if (depressing) a small group among them; their
sons he slew,but he kept alive their females... (28:4)

10. And We wished to be gracious to those who were istud'ifu

(being depressed) in the land, to make them leaders (in faith) and make
them heirs. (28:5)

11. ...Throwing back the word (of blame) on one another! Those
who ustud'ifu (had been despised) will say to the arrogant ones: "Had it
not been for you,...". (34:31)

12. The arrogant ones will say to those ustud'ifu (had been

despised); "Was it we who kept you back from guidance after it reached

you? Nay, rather, it was ye who transgressed. (34:32)
13. Those who istud'ifu (had been despised) will say to the

arrogant ones: "Nay! It was a plot (of yours) by day and by night;
behold! Ye ordered us to be ungrateful to God and to attribute equals to
Him!" ... (34:33)

Sergeant quotes al-Baladhuri as defining mustad'af as those who
have no tribe and no protection which one can enjoy as a member in a

group.231 'Ammar b Yasir232, Bilal233 - a slave later freed, Khabbab234 -

231 Serjeant, p. 4. He cites from Kitab Ansab al-Ashraf, I (ed. Muhammad
Hamidullah), (Cairo, 1959} p. 156.

232 Cf. pp. 111-3.
233 Cf. pp. 108-10.
234 He is Khabbab b al-Arath b Jandalah b Sa'd al-Tamimi. His kunniyah

was Abu 'Abd Allah. He was a blacksmith or singer in the jahiliyyah. He was sold
as a slave in Mecca and became a halifof Banu Zuhrah. He became a Muslim prior to
the Prophet's moving to the house of al-Arqam. He was one of the earliest convert to
Islam. He was among the mustad'afin who were tortured in Mecca. He was among
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a mawla (a freed slave), 'Amir b Fuhayrah - who became a Muslim while
he was mamluk (owned) and Abu Fukayhah235 - a mawla of the Banu
'Abd al-Dar were amongst the early adherents who were considered as

the mustad'afun236

Commenting on surah 4 verse 75, Ibn 'Abbas states that, it refers
to those wronged, persecuted men, women and children who were left
behind in Mecca and of the other tribes of Arabia who had embraced

Islam, but were neither able to migrate nor to protect themselves from
the wrongs to which they were subjected. Therefore, they had to face the

oppression, and were considered as mustad'af231 The word mustad'af
in this verse seems to refer to men, women and children who embraced

Islam in Mecca. However, they had to face the oppression from the

powerful men amongst the Meccan. In order to turn the mustad'af away
from a new religion, the powerful men will impose whatever means of

tortures, for instance, physical harassments. Thus, God ordains them to

be released from any persecutions.238 To strengthen these remarks, al-
Tabari cites a Tradition on the authority of Ibn 'Abbas, that this verse

refers to the Meccan Muslims, who had no power to migrate. Thus, God

the early muhajirin. He was included amongst the ahl al-suffah in Medina. He took
part in the battle of Badr. And died in 37 A.H. at the age of 63 or 73. Efi, IV, pp.
896-7 ; Tahdhib, III, pp. 133-4.

235 Cf. pp. 110-111.
236 Muhammad Yusuf al-Kandahlawi, Hayat al-Sahabah, (Damshiq, 1969),

III, pp. 32-3 ; Serjeant, p. 5.
237 Miqbas, I, p. 271.
238 Tafsir, V, p. 166.
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exempts them from migration. As a result, they had to face

oppression.239 Al-Razi supports this definition by citing a similar
Tradition as al-Tabarl.240 After the migration was commanded, some
Muslim Meccans were unable to make it; especially men, women and
children who were weak (da 'If) - in tribal status. These people suffered

many forms of persecution, and prayed for deliverance from oppression.

It was possible for some of the du'afa to be helped to emigrate.

Perhaps, most of the emigrants to Abyssinia were of this status.241

Thus, R.B.Serjeant opines that the emigrants to Abyssinia (615

CE) would have been described as mustad'dfun.242 If one examines the

historical literatures, it is clear that the Prophet did not accompany these

people who emigrated to Abyssinia because he was protected by his
uncle, Abu Talib.243 However, Abu Talib was unable to extend his

protection to the other Muslims. Thus, they migrated to Abyssinia to

find a protection from the king there.

With regard to the women and children, Ibn 'Abbas reported that,
at the time of the emigration to Medina, he and his mother were left

behind; while (most) of the Muslims migrated.244 Since women and

239 Ibid., p. 169.
240 Razi, IV, p. 263.
241 See also chapter 2.
242 Serjeant, p. 5.
243 Abu Talib b 'Abd Manaf b 'Abd al-Muttalib is the Prophet uncle. He died

3 years before the Prophet emigration to Medina. Elf I, pp. 108-9.
244 al-Bukhari, Sahih, (Cairo, 1953), III, p. 86 ; Razi, III, p. 263 ; Ibn

'Abbas was born three years before the Hijrah. His mother had became Muslim
before Hijrah, thus he was also regarded as a Muslim. See Elf I, p. 40.
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children were considered weak or mustad'af, the historical literature
cites Umm Salamah245 who became a Muslim and intended to migrate

with her husband and her son. Unfortunately, on the departing day, her
tribe came and snatched her with her son, and let her husband migrate

alone towards Medina.246 In the early days of Islam in Mecca, there was

undoubtedly only a small number of Meccans who became Muslim.
Thus, whatever persecution happened, they had to face it alone.

According to al-Kalbi,247 he reported that since the early Meccan
Muslims were small in number at the beginning of Islam, they were

therefore, called al-mustad'af ,248 as we read in surah 8:26:

"Call to mind when ye were a small (band), despised
(mustad'afun) through the land, and afraid that men (al-nas)
might despoil and kidnap you; but He provided a safe asylum
for you, strengthened you with His aid, and gave you good
things for sustenance; That ye might be grateful".

This verse indicates, how the Meccan Muslims avoided being
tortured by the Meccan Quraysh whom Qatadah and 'Ikrimah

interpreted the word al-nas as referring to in the above-said verse.

Since the Muslims were small in number, it seems that the Quraysh
would "istad'af them. Not only that they would seduce Muslims to

245 Her name is Hind bint Abi Umayyah b al-Mughirah b 'Abd Allah b 'Amr b
Makhzum al-Qurashiyyah al-Makhzumiyyah. She is the early convert and migrated to

Abyssinia with her husband, Abu Salamah b 'Abd Al-Asad b al-Mughirah. Their son
Salamah was born in Abyssinia. They returned to Mecca. Cf. al-Isabah, IV, pp.
458-60.

246 Sirah, pp. 280-1; Ibn Ishaq, pp. 213-4.
247 Unable to identify.
248 Qurtubi, VII, p. 394; Tafsir, IX, p. 220.
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renounce their faith.249 Ibn 'Abbas and al-Suddl agree that the aid which
was provided for the Muslim Meccans were the Helpers in Medina, who
tried their best to support the emigrants.250 This verse exhibits the
situation before and after the prophet's migration. Before the Prophet's

migration, Muslim Meccans were not only small in number, but also

mustad'af (weak) or in other word istad'af, while the Quraysh
outnumbered them. Thus the Quraysh may do anything to harm the
weak ones.251 Al-Tabari quotes a Tradition from 'Ikrimah that this verse
refers to the Meccan Muslims before the Hijrah who were with the

Prophet [al-mustad'afun] and those who follows Quraysh amongst their
clients and slaves.252 Thus the Muslims were scared of being seized by
the mushrikln. This means that once they moved out from the town, the
mushrikln Arabs who were near and hostile might kidnap them or act

violently towards them.253

However, after the migration, their position entirely changed. Not

only was a new refuge provided for them in which they were secure

from any oppression, but also they were successful in the battle of
Badr.254 In addition to this, they received aid from the fellow Helpers.
Therefore, the priority was given to them. Thus, the migration was

considered as a stepping stone towards gaining success for the Muslims.

249 Tafsir, IX, p. 219.
250 Qurtubl, VII, p. 394
251 Tafsir, IX, p. 220.
252 Ibid.
253 Razi, IV, p. 364.
254 Ibid.
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But not all of them were capable of performing the emigration. Some
remained behind and were called al-mustad'af.

The mustad'af in surah 4 verses 97-98 in fact refers to those who
were unable to migrate, i.e. from Mecca to Medina, whereas those who
were able were encouraged to migrate. It seems that on some occasions

those who were left behind and were not able to migrate claimed to be
weak people; for they were tortured and oppressed, and some died
because of these tortures. These people who claimed to be weak while

they were not, gave an excuses that they were mustad'af, because the
unbelievers "yustad'af them in their country. This happened because,
the unbelievers outnumbered the Muslims and the former had power to

force the Muslims to disobey God and His Apostle. However, their
excuses were rejected, because they were not in a real position to claim to

be mustad'af. They were present together with the mushrikln to fight
the Muslims.255 An exception was made for the real mustad'af in the

following verse (4:98). So it seems that this term refers to men, women

and children who were really (made) "istad'af' by the Quraysh. These

people were unable to migrate. Furthermore, they had less power and
were not sure of how to migrate to the land of believers.256 Surah 29
verse 10 and surah 16 verse 110 exhorts the Muslims to migrate from the
unbelievers' land. Al-Suyuti cites al-Tabarl's remark through a

narration from al-Suddi that these people in 4:98 had no means to

migrate, thus their excuse was accepted by God.257

255 Tafsir, V, p. 233.
256 Ibid. ; Razi, IV, p. 298.
257 Durr, II, p. 206.
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In support of this view of the mustad'afbeing Muslims who were

unable to migrate, al-Tabarl cites Ibn 'Abbas interpretation regarding
these verse (4:97-98) where he claims that when he was still a child, he

and his mother were amongst the mustad'af. According to 'Ikrimah, al-
'Abbas258 was also amongst the mustad'af.259 However, although
'Ikrimah says that al-'Abbas was one of the mustad'af, historical
literature reports that during the battle of Badr that al-'Abbas and his

nephews, 'Uqayl260 and Nawfal,261 were taken prisoner which would

imply that they took part in the military expedition against the

258 He is al-'Abbas b 'Abd al-Muttalib, surnamed, Abu al-Fadl, uncle of the

Prophet. It is said that he was about two or three years older than the Prophet. He
was a constant supporter of the Prophet in Mecca in giving information about Qurashi
activities. When the Prophet visited Mecca in 7 A.H. 'Abbas gave his siter-in-law,
Maymunah as a wife to the Prophet. It is said that in the reign of Caliph 'Umar he
made a present of his house for the purpose of enlarging the Mosque of Medina. He
died in Medina in 32 or 34 A.H. at the ripe age of 88. Elf I, pp. 9-10.

259 Tabaqat, IV, p. 31 ; Tafslr, V, p. 233. It is said that al-'Abbas had
became Muslim before Hijrah, but he concealed his faith. Thus, he stayed in Mecca
still. It is claimed that he was the one who informed the Prophet about the activities of
the Meccan mushrikin. He is said to have helped most the mustad'af (weak and
helpless) in Mecca. It is claimed that he intended to emigrate to Medina, but the
Prophet advised him not to emigrate and said that "his staying in Mecca is better". See
Lughat, I, p. 258.

260 He is a brother of 'All and Ja'far b Abi Talib b 'Abd Manaf al-Qurashi al-
Hashimi. He was known as Abu Yazid. He is said to be converted to Islam after the

conquer of Mecca and other said after al-Hudaybiyyah. He migrated to Medina in 8
A.H. and died in the early reign of Caliph Yazid. al-Isabah, II, p. 494.

261 He is Nawfal b al-Harth b 'Abd al-Muttalib b Hashim b 'Abd al-Muttalib

al-Qurashi al-Hashim. He was captured at the battle of Badr. He died two years prior
to the end of Caliph 'Umar's reign. Ibid., Ill, p. 577.
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Prophet.262 A claim is made that 'Abbas had become a Muslim earlier.263
At this revelation, it seems that if a Muslim does not migrate, he would
have been considered unbeliever until he migrated. Those who are given

exception are those who had no power in terms of property or does not
know how to migrate. In defining this term Ibn 'Abbas again emphasizes
that he was amongst the children [i.e., the weak ones - mustad'af\.2(A Al-

Suyuti also quotes a similar Tradition in which it is stated that Ibn 'Abbas
and his mother were the mustad'af.265

'Ikrimah interprets the phrase (4:97-8) "those who are (really)
weak and oppressed (al-mustad'afin ) - men and women, and children"
as meaning the old men, the weak and the children who were

incapable.266 Therefore, they were exempted from migration.267 This
term mustad'af (4:98) seems to apply to 'Iyash b Abl Rabi'ah,268
Salamah Ibn Hisham269 and al-Walid, for whom the Prophet is reported

262 Lughat, p. 257.
263 Ibn 'Abbas is alleged to have said, "We were Muslims amongst Banu

Hashim in Mecca. We concealed our belief out of fear of Abu Lahab and other

Quraysh. These people brutally tortured Salamah b Hisham, 'Iyash b Abi Rabi'ah and
others from Banu Makhzum. Therefore, during the battle of Badr, the Prophet asked
his companions not to kill al-'Abbas. It is said that he went out reluctantly. However,
after ransoming himself, he went back to Mecca and later proceeded to emigrate to
Medina. See Tabaqat, IV, pp. 10, 14, 16 & 73; Muluk, II, pp. 450 ; Tafsir., V, p.
233.

264 Tafsir, V, p. 233 & 237.
265 Durr, II, p. 206.
266 Tafsir, V, p. 235 ; Durr, II, p. 207.
267 Tafsir, V, p. 235.
268 Cf. pp. 113-4.
269 Cf. pp. 114-5.
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to have said prayer, as it is narrated by Abu Hurayrah, "... O God, let

'Iyash b Abi Rabi'ah, Salamah Ibn Hisham, al-Walid and the mustad'af
from believers succeed..."270 Al-Qurtubl also agrees with the definition

given by al-Tabari as mentioned above.271 In his Musnad, Ibn Hanbal
insists that the mustad'af refers to Muslims in Mecca.272

As regards these verses, Bell also opines that by this revelation

emigration to Muslim territory is encouraged.273 Thus, the Medinan
Muslims sent a letter to the Meccan Muslims asking them to migrate. In a

report from Ibn Hisham,274 al-Tabarl and al-Waqidi275 maintain that one

day a wife of Salamah b Hisham came to Umm Salamah (the Prophet's
wife),276 and was questioned by Umm Salamah about what was

happening to Salamah. Her answer was that, Salamah could not move

out. Whenever he tried, he was caught and taken back to their home in

270 al-Bukhari, Sahih, (Cairo 1953), III, p. 87; Tafsir, V, p. 237 ; Durr, II,
p. 206 ; al-Waqidi quotes a narration from Sa'Id b al-Musayyib, Maghazi, I, pp. 46
& 350.

271 However in quoting the Tradition, al-Qurtubi omitted the name of al-
Walid. See Qurtubl, V, p. 346.

272 Ibn Hanbal, Musnad, II, p. 396.
273 Bell, I, p. 82.
274 He is 'Abd al-Malik b Hisham b Ayyub al-Himyari al-Basri, an Arab

grammarian and he wrote biography of the Prophet. Bom in Basrah, died in Egypt in
the year of 218 A.H. EI1, III, p. 387.

275 He is Muhammad b 'Umar b Waqid al-Madani, also known as Abu 'Abd
Allah, mawla Banu Hashim. He was born at the early year of 130 A.H. and passed
away in Dhu al-Hijjah 209 A.H. Wafayat, IV, pp. 348-51.

276 See Umm Salamah above. After the death of her husband, the Prophet
married her in the year 3 of 4 A.H. She died in Shawwal 59 A.H. and considered as

the last wife of the Prophet dead. al-Isabah, IV, pp. 458-60.
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Mecca. Umm Salamah told this to the Prophet and the Prophet said that
"Whoever goes out repeatedly, comes back on the way of God. So move
out [keep trying].277

Some Meccans migrated, but on their way they were seized and
some of them were forced to renounce their belief. 'Ata',278 cites Ibn

'Abbas's comment on this verse (4:100) that, 'Abd al-Rahman b 'Awf279

wrote to the Meccans to inform them about the verse (4:97). While

'Ikrimah says that in respect of surah 4 verse 99 and the passage "Should
he die as a refugee from home for God and His Apostle, his reward
becomes due and sure with God ...", applied to Habib b Damrah,280 who
was old and sick, but knew of a way to get to Medina. Thus he asked his
son to bring him to Medina, and he said that he was not a mustad'af.
However, he died on his way at al-Tan'Im.281 As a result a verse

277 Muluk, HI, p. 42 ; Maghazi, II, p. 795.
278 He is 'Ata' b Abi Rabah, Arab jurist and Traditionist. A native of Yemen,

he was reared in Mecca; he was of humble origin and is commonly referred to as

mawla of the family of Abu Maysarah b Abi Khuthaym al-Fihri. Among his master
'Abd Allah b 'Umar and 'Abd Allah b 'Abbas and may others are mentioned. As
mufti in Mecca he attained extra ordinary repute and was regarded as one of the most
eminent authorities in jurisprudence and Tradition generally. Especially he was

considered to be an unsurpassed authority in all that concerned the pilgrimage-
ceremony. He died in Mecca in 114 A.H. at the age of 88 years. EI*, I, p. 501.

279 He is 'Abd 'Amr or 'Abd al-Ka'bah. He was the most prominent early
Muslim convert from Banu Zuhrah of Quraysh. He was one of the ten who had been
promised the Paradise. He was one of the six members nominated by the second
Caliph 'Umar to succeed him on his death. By his shrewdness and skill as a merchant
he made an enormous fortunes. He died about 31 A.H. at the age of 75. Ibid., I, p.
54 ; EI2, I, p. 84.

280 Unable to identify.
281 Wahidi, p. 132 ; Durr, II, pp. 207-8.
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regarding this oppression was revealed.282 After this revelation, some

people were trying to move out from Mecca as in the following phrase
which says "Was not the earth of God spacious enough for you to move

yourselves away (from evil)?", showing that the Muslims may migrate to

whichever place they need, since there are many places to go to. But the

exemption was given only to the weak who were unable to find the way
to migrate, especially to Medina; for, if they had migrated, they would
have been killed, thus, they were excused from migration. On the other

hand, those who attended the battle field, with the opposition party, were

captured.283

As a matter of fact, all these verses quoted, in which the term

mustad'af occurs, seem to refer to the early Muslims in Mecca who were

left behind and had no power to emigrate, except for verse 127.

However, the word al-mustad'af in surah 4 verse 127 is

concerned with inheritance284, as read here:

"They ask thy instruction concerning the women. Say: God
doth instruct you about them: And remember what hath been
rehearsed unto you in the Book, concerning the orphans of
women to whom Ye give not the portions prescribed, and yet
whom ye desire to marry, as also concerning the children who
are weak and oppressed (al-mustad'afin ): That ye stand firm
for justice to orphans. There is not a good deed which ye do,
but God is well-acquainted therewith".

282 Tafsir, IX, p. 107.
283 Ibid., p. 109 ; Unuf, V, p. 150.
284 The reference is to the injunction regarding the protection of the right of

orphans.
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As far as this verse is concerned, justice must be given to the

orphans; male and female, and widows. In the pre-Islamic times, the
women and weak children were often dispossessed of their inheritance.

Strong man would look after them and their wealth when the women or

children were rich, otherwise, they would be neglected.285 Furthermore
with regard to the passage in the above verse which said "and also

concerning the children who are mustad'afun (weak and oppressed):
That ye stand firm for justice to orphans", al-Tabari emphasizes that

orphans [who were weak] must be given their rights of property. It
seems that during the pre-Islamic times, the guardians did not always

give property to orphans.286

To support this view al-Tabari quotes a numbers of Traditions.
There are two Traditions from al-Suddi that this passage refers to the
slave girls and the children who do not inherit. So God orders the

guardian to carry out justice towards them. In fact the word al-qist
means to give their right of inheritance, male or female. In this case the
children are similar to adults. Guardians in the pre-Islamic era often
used to give the property to an adult, only, neglecting the orphans who
were weak.287 Ibn Zayd reports that not only the adult males were to

receive inheritance, but, that the women and children, were also

included. There are another two Traditions from Mujahid who

emphasizes that justice must be done to the orphans. And finally, there
are two Traditions from Ibn 'Abbas that in the pre-Islamic period, they

285 Razi, III, p. 323 ; Tafsir, V, p. 299.
286 Tafsir, V, p. 304.
287 Ibid.
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[guardians] did not consider weak children, especially female, were

eligible for inheritance as "to whom ye give not the portions prescribed"
describes. Thus, God prohibited this practice in which they
discriminated against girls and boys, of all ages. Therefore, when surah
4 verses 11 and 176 states "as regards your children's (inheritance): to
the male, a portion equal to that of two females", it specifies the
distribution of inheritance. This verse clearly requires shares to be given
to males and females in general without specifying the age or any one

particular individual.288 These narrations from al-Suddl, Mujahid and
Ibn 'Abbas show that the orphan male or female, of whatever age as well
as the women must be treated justly, and their shares must be observed in
the case of distributing inheritance.289

From the above views it seems that the inheritance system is in

favour of justice being done to the orphans and the women and this
contradicts the pre-Islamic practice. Although, in pre-Islamic times they
took care of these people, sometimes, they often neglected the mustad'af

group who were supposed to receive aid. Thus, the Qur'an categorizes
the orphans and women as al-mustad'af.

As far as surah 4 verse 75 is concerned, Bell maintains that the

revelation urges Muslims to wage war against the Meccans. In the same

surah verse 97, it goes on to describe the states of men, women and
children who can find no way of making the migration in order to avoid

288 Ibid., V, p. 305 ; WahidI, p. 106.
289 Tafsir, IX, pp. 265 - 6.
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the oppressions, so they may be pardoned by God.290 Regarding surah
4:127, he considers that, it consists of early Medinan materials in which
the treatment of women is examined.291 However, in surah 8 verse 26,

the Muslims are exhorted to remember God when they are few,

mustad'afun in the land, fearing that the people would carry them off

by force and He found them refuge (in Medina) and aided them with His

support. Bell seems to say that God's help probably refers to the battle of
Badr. And this verse is claimed to be a later addition and the

continuation of the appeal.292

From the above verses it is clear that the existence of da 'if and

mustad'if are recognized as part of the social structure. It is clearly
stated in surah 2 that the da 'If must be treated honestly and equitably.
However, it does not envisage an alteration in the social system.

Moreover, the term da 'If clearly means a person of inferior social status
who requires protection by those who hold the power to defend him, if

necessary by aggressive action. The well armed tribesmen give their

da'if great protection and retaliate in the case of any injury done to

them. The term al-mustad'af also applies to the Prophet's adherents
who were of high status but who endured insults and detractions of their
honour at the hands of their fellow tribesmen in Mecca.

However, the weak people who were left behind in Mecca were

exempted from migration, as they could not migrate. They migrated to

290 Bell, I, pp. 78,82.
291 Ibid., pp. 67 & 84.
292 Ibid., p. 145.
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other places in order to find sustenance, as narrated by Ibn 'Abbas, while

according to Qatadah, he says that they will come out from the darkness
to the light and also from being poor to becoming rich.293 Al-Tabari
made remarks that God states that the one who migrates will find that
there are many places he can go. Thus, migration entails obtaining
sustenance and becoming rich after being poor and also those who

migrate feel happy after having led a depressing life.294 To conclude,

therefore, there were three main classes in Meccan society;

1. The independent, the one who has sharaf.
2. The intermediate class of merchants.

3. The da'lf, who is not a fighting man and obviously does not

possess the attribute of sharaf.295

It is clear from the Traditions and the historical literature that

women and children were among the weak people who needed to be

protected. Bearing in mind, these people are included as the mustad'af,

or, in the other words, they may be considered as those who are

physically weak. They are:

i. Orphans
ii. Widows and divorcees

iii. Physically weak, especially the old, weak and sick people

including men and women.
iv. Those without a means of earning a living.
v. Families of the prisoners

293 Tafsir, pp. 119-21
294 Ibid.
295 Serjeant, p. 5.
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vi. Families of those who are lost.

Even though these people are not directly stated in the Qur'an,

they are mentioned in several passages with a great emphasis. This
indicates that, conditions and positions of the mustad'afln must be
considered as generally similar to the fuqara and the masakln, that is, as
the recipients of zakah and any charity.

Ibn al-Sabll in the Qur'an

Ibn al-sabll is a term used in the Qur'an to mean someone who

needs support from the Muslim community. Al-Tabari suggests that they
are regarded as ahl al-faqah and also amongst the ahl al-ba'sa' wa al-
darra'.296 It occurs 8 times in the Qur'an. They are:

1. It is not righteousness that ye turn your faces towards East or

West; but the righteousness - to believe in God and the Last Day, and the

Angels, and the Books, and the Messengers; to spend of your substance,
out of love for Him, for your kin, for orphans, for masakln , for ibn al-
sabll (the wayfarer), for those who ask, and for the ransom of slaves; to
be steadfast in prayer, and practice regular charity; to fulfil the contracts

which ye have made; and to be firm and patient, in pain (of suffering)
and adversity, and throughout all periods of panic. Such are the people
of truth, the God-fearing. (2:177)

2. They asked thee what they should spend (in charity). Say
whatever you spend that is good, is for parents and kindred and orphans

296 Tafsir, II, p. 100.
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and masakln and for ibn al-sabll (the wayfarer). And whatever ye do
that is good, - God Knoweth it well. (2:215)

3. Serve God, and join not any partners with Him; and do good - to

parents, kinsfolk, orphans, masakin, neighbours who are near,

neighbours who are strangers, the companion by your side, ibn al-sabll
(the wayfarer) (ye meet), and what your right hands possess. (4:36)

4. And know that out of all the booty that ye may acquire (in war), a
fifth share is assigned to God - and to the Apostle, and to near relatives,

orphans, masakln and ibn al-sabll (the wayfarer) ... (8:41)
5. Alms (sadaqat) are for the. fuqara' and masakln and those

employed to administer the (funds); for those whose hearts have been

(recently) reconciled (to truth); for those in bondage and in debt; in the
cause of God and for ibn al-sabll (the wayfarer)... (9:60)

6. And render to the kindred their due rights, as (also) to miskln,
and to ibn al-sabll (the wayfarer); but squander not (your wealth) in the
manner of a spendthrift.(17:26)

7. So give what is due to kindred, and masakln and ibn al-sabll (the

wayfarer). That is best for those who seek the Countenance, of God, and
it is they who will prosper. (30:38)

8. What God has bestowed on His Apostle (and taken away) from
the people of the townships, - belongs to God, - to His Apostle and to

kindred and orphans, masakln and ibn al-sabll (the wayfarer); in order
that it may not (merely) make a circuit between the wealthy among you

... (59:7)

80



Al-Tabari appears to give three meanings to this term. Firstly, a

guest.297 To support his view, al-Tabari quotes Qatadah, Mujahid and al-
Dahhak who comment that ibn al-sabll is a guest. Not only that, but, al-
Tabari also cites two Traditions to support his view, in which the first
means, "those who believe in the Day of Judgement, say and do good or

be quiet". And the second Tradition is:

"The right of a guest is three days. During this period he must
receive his hospitality, and a host's duty is to entertain him as he
can. Whatever hospitality was given after three days was
considered as sadaqah."in

Thus, during his stay, ibn al-sabil is eligible to receive this

hospitality which is regarded as his right.299 It is said that the minimum

hospitality is a day and a night and the maximum is three days300 as

further quotes in the following Tradition narrated from Abu Shurayh al-
Khuza'i:301

"Whoever believes in God and the Hereafter, honour his guest,
the minimum day which is allowed is a day and a night. It is
forbidden for the host to let his guest stay in difficulty or
constrain. The right of the guest is three days, and whatever
more than that is regarded as sadaqah."302

297 Ibid., X, p. 8 ; V, p. 83.
298 Ibid., n, p. 97.
299 Ibid., V, p. 83.
300 Ibid., XV, p. 72. This seems to support the view which says that ibn al-

sabil refers to a guest.
301 His name is Abu Shurayh al-Khuza'i al-Ka'bi known as Khuwaylid b

'Amr b Sakhr b 'Abd al-'Uzza b Mu'awiyyah b al-Muhtarash b 'Amr b Mazin b 'Adi
b 'Amr b Rabi'ah. He became a Muslim during the conquest ofMecca. According to
Ibn Sa'd, he died at Medina in the year 68 A.H. Tahdhib, XII, pp. 125-6.

302 Ibn Majah, Sunan, II, p. 1212.
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However, the only indication that ibn al-sabll means the guest

(da'if) in the quotation of the two Traditions, is that looking after guests
is regarded as a form of sadaqah.

Secondly, al-Tabari quotes Mujahid and Qatadah who comment that
ibn al-sabil is the traveller who comes to you, or a person who is

travelling or passing from one country to another,303 even though he

may be originally, a rich man in his own country. Al-Qurtubl also gives
a similar view as al-Tabari to this respect.304

Thirdly, it is said that the musafir could also be called ibn al-sabil,
due to his being inseparable from the road. In another words, the man of
the road.305 With this regard, the ibn al-sabil is the one who runs short
of [his provision] during his journey.306

Ibn Kathlr307 seems to support this view and he adds that the
traveller is the one who needs to cover his travelling expenses in order to
continue his journey.308 However, Ibn Kathir opines that the traveller

303 Tafsir, II, p. 97 ; X, p. 85&165.
304 Qurtubi, V, p. 189.
305 Tafsir, V, p. 83.
306 Ibid., XXVIII, p. 8 ; XV, p. 72.
307 He is Isma'il b 'Umax 'Imad al-Din Abu al-Fida' b al-Khatib al-Qurashl al-

Busrawl al-Shafi'i. He was born in 701 A.H. and died in 774 A.H. EII, III, p.
393.

308 Kathlr, III, p. 434.
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who is supposed to accept the zakah must travel at least two farsakh309 or
more. The distance which one is allowed to shorten the prayer according
to sharl'ah. If such a person is travelling less than that distance, he is not

eligible to be supported.310 If a man of the road runs short of from his

provision, he could receive support from the country where he is.
Provided that he made a good intention of his journey. And this becomes
a responsibility for the leader of that country to give aid to him, which
comes from the charity of that country.311

It is clear from the above discussion, that, the exegetes seem to

agree that the ibn al-sabll is one who has run short of [his provisions on

his journey]. Therefore, he is allowed to receive the charity, even

though he is a rich person in his own country.312 They are also
considered as the people in need, but only for a temporary period, and
the help is only needed to continue his journey, whenever he has run

short of his provisions.

It seems important to stress that ibn al-sabil has been made a

recipient of the khums as well as zakah. Although, it might be possible to

argue that hospitality to the guest (defined as ibn al-sabil) could be

regarded as a form the statutory zakah or an additional form of zakah, it

309 Farsakh is a measure of distance for an approximate distance of 3 miles or
12000 dhira' which is equal to 5544 meters. Dr Muhammad Rawas Qal'aji and Dr
Hamid Sadiq Qanidi, Mu'jam Lughat al-Fuqaha' - Arabic to English., (Beirut,
1985), p. 343.

310 Ibid., II, p. 313.
311 al-Rawandi, Fiqh al-Qur'an, I, p. 225.
312 Shawkani, IV, p. 237 ; Tafsir, V, p. 83.
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is impossible to say this with regard to the khums, the distribution of
which was done by the Prophet. Thus, it seems more probable that the
reference to ibn al-sabll as a recipient of zakah is concerned with the
distribution of that revenue by the Prophet and not, ordinarily speaking,
the members of the community.

If this is the case, it would follow that ibn al-sabil was a special
kind of traveller. Of the Qur'anic references given we know that 2:177,
2:215 & 4:36 probably are the early Medinan verses.313 According to

Bell, 8:41 was revealed sometime after Badr.314 9:60 has already been
established as a late Medinan verse in its present form.315 30:38 and 59:7
are also definitely Medinan revelations.316 Only 17:26 could possibly be
Meccan, but, Bell has argued that, although, the surah is Meccan, it has
Medinan additions. Bell argues, and, from the analysis of the text, it

seems likely, that ibn al-sabil in the Qur'anic text is a Medinan

expression and refers to a Medinan phenomenon. He suggests that, it
refers to people from other tribes who leave their tribes and come to

Medina for the sake of Islam.317 If this is the case then ibn al-sabil would

be either those who journeyed to Medina to join Islam and then stayed
there or those who journeyed to Medina to join Islam but then returned
to their homes. It appears that the term muhajirin as emigrants was

generally used only to refer to those who made the emigration from

313 Tafsir, II, p. 94 ; Qurtubi, II, p. 239 ; WahidI, pp. 33 & 39-44 ; Bell, I,
pp. 24, 30 & 74 ; Commentary, I, p. 35.

314 Bell, I, p. 166.
315 Cf. Chapter zakah.
316 Bell, n, pp. 396 & 569-70 ; Commentary, II, pp. 76 &463.
317 Bell, I, p. 265 ; Commentary, I, p. 463.
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Mecca.318 They were also normally expected to have made this

emigration before Badr,319 although, the term is sometimes used for

emigrants in a more general sense.

Thus, it would seem that ibn al-sabll refers either to emigrants

who were not from Mecca or to people who made their journey to

Medina to accept Islam.320 In both cases special provision would have to

be made to look after them while they were in Medina.

318 Tafsir, III, p. 92 ; EI2, p. 366.
319 Tafsir, XVIII, p. 102.
320 Qurtubi, XVI, p. 348.
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THE MECCAN ECONOMY AND SOCIETY AT THE

TIME OF THE COMING OF ISLAM

Mecca was situated in a barren valley in the Arabian Peninsular,

midway between the Indian Ocean and the Mediterranean321 and,
therefore, had to rely on the products and goods of neighbouring towns

and countries. According to the geographer, Ptolemy, this city was

called Macaroba in his time.322 Hitti maintains that Mecca was derived

from Sabean Makuraba, meaning sanctuary. This sanctuary made al-

Hijaz as a whole a most important religious centre in Arabia.323 This
status as a sanctuary (haram) made Mecca a place of pilgrimage. It was
this situation which made Mecca wealthy, and Ibn 'Abbas in his

interpretation of the verse (28:57),

"And they say: "If we were to follow the guidance with thee,
we should be snatched away from our land." Have We not
established for them a secure sanctuary, to which are brought as
tribute fruits of all kinds, - a provision from Ourself? But most
of them understand not."324

says that fruits and food were collected from many countries and

places.325

321 H.A.R. Gibb, Islam, (Oxford, 1980), p. 17.
322 EI1, III, p. 437.
323 Philip K Hitti, History of the Arabs, lO1*1 edn., (London, 1970), p. 103.
324 al-Qur'an 28:57 ; also refers to other verse 16:11 -3.
325 Tafsir, XX, p. 94 ; Qurtubi, XIII, pp. 300-1.
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The annual pilgrimage (hajj) was the principal pilgrimage to

Mecca for the Arabs but there was also the 'umrah or lesser pilgrimage
which took place in the month of Rajab.326 In addition, since no

bloodshed was permitted within the city, it attracted visitors and
merchants throughout the year. According to W. M. Watt, Mecca
became a commercial centre because it was a place "to which men could
come without fear or molestation".327 For the pilgrimage rite and trade
combined to contribute to the growth of the Meccan city as a commercial
centre.

While the sanctuary of Mecca made the town a centre for

pilgrimage and trade, the Quraysh also developed trading contacts and

enterprises outside Mecca. This trade conducted by the Quraysh brought
additional wealth to Mecca.

The Quraysh seem to have been traders even before they occupied
Mecca,328 and Mecca itself was a cultural and commercial centre even in

antiquity. After their occupation, they developed it.329 Crone concludes
that there may have been trade in Mecca before its occupation by the

Quraysh and that the Quraysh may have been traders before they

occupied the city.330

326 EI1, IV, p. 1018.
327 W. M. Watt, Muhammad at Mecca, (Oxford, 1953), p. 3.
328 EI1, II, pp. 1158-9.
329 Philip K Hitti, Capital Cities, p. 4.
330 Crone, p. 169.
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Mecca became an important Arab caravan city. The Meccans,

although they were in no way responsible for the demand which kept this
trade alive, nor for the political circumstances, were able to capitalize on

their good fortune. By about A.D 600, they had come to prevail

successfully over their South-Arabian and Syrian competitors in the
formation and management of caravans and dominated the West-Arabian
transit trade completely.331 The substance of this trade was staple
foodstuffs to feed the Meccans. Unlike some other caravan cities, Mecca

did not have an oasis and was therefore not an agricultural centre; so it

was necessary for trade to flourish . In short, Mecca was unable to

produce the basic foodstuffs required to support its growing population
on the eve of Islam. Mecca relied upon the outside world, not only for
the transit trade which raised its prosperity, but also for the staple
foodstuffs needed to sustain life itself.332

The question arises, upon whom did the Meccans rely for their
foodstuffs?. It seems clear that the agricultural area around the city of
Ta'if produced a variety of cereals. Even though it is not very clear
whether cereals were brought to Mecca since the distance between
Mecca and al-Ta'if was short333, some of Mecca's food imports must

331 MUST, pp. 61 - 93 ; F. McGraw Donner, "Mecca's Food Supplies",
JOESHO, XX (1977), pp. 230-33.

332 EI1, III, pp. 437-441.
333 al-Ta'if was a place where the tribe of Thaqif lived. It lies 75 miles South

East of Mecca in the mountains of Sarat. See. Lane, p. 2369 ; Ya'qubi, Tarlkh, III,
p. 496 ; EI1, VIII, p. 261. They monopolised the fertile land of WadI Wajj. One
farsakh has been fixed precisely at 6 km. Cf. EI?, II, pp. 812-3.
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have been brought from al-Ta'if and its neighbourhood, even if it was
not grain.

Thus, it is clear that to some extent Mecca relied on sources within

Arabia for its food. The demand for staple foodstuffs had probably
existed long before the ability of nearby agricultural centres to meet the
Meccans' needs; therefore the caravan trade remained, going North and
South. This may indicate that Meccan trade concentrated on ordinary

daily products rather than luxury goods.

The Qur'anic surah 106:1-2 speaks of "the bringing together (ilaf)

by Quraysh and their bringing together (ilaf) the winter and summer

caravans". The second ilaf is regarded as the treaties by which the

Quraysh arranged the winter journey to Yemen and summer journey to

Syria. They were probably organised at least as far as Yemen is

concerned, after the defeat of the Abyssinians in 570 A.D. by the
Persians, because, before that such journeys could not have been made.
It was believed that the Quraysh brought all the caravans together on
these two journeys,334 whereas, before traders had travelled

individually.

According to the traditional explanation of this, Hashim b 'Abd

Manaf335, the great-grandfather of the Prophet, went to Syria and

334 Tafsir, XXX, p. 305 ; Munammaq, p. 262 ; Muhammad Kurd 'Ali, al-
Islam wa 'l-Hadarat al-'Arabiyyah, (Cairo, 1964), I, p. 116 ; Irfan Shahid, "Two
Qur'anic Suras: al-Fil and Quraysh", Studia Arabica ET Islamica, (Beirut, 1981),
pp. 431-2.

335 Cf. EI1, III, p. 286.
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alighted in the territory of the Byzantine Emperor. He was invited by the

Emperor to visit him. Eventually he realised that he had gained the

Emperor's favour, and then Hashim asked him to give the merchants of
Mecca safe conduct for themselves and their merchandise336.

While there may be some exaggerations in this account, it is

possible an arrangement seems to have been made with some official in

Syria or on the borders of Syria by Hashim. This would refer to the first

ilaf which would be concerned with extra-Meccan ilaf which were

required to arrange the large caravans safely.

It is said that on his way back, Hashim met other chiefs of the tribes
with whom he came into contact, and secured from them the ilaf, the

pact of security in their tribal areas. The merchants of Quraysh would

carry the goods to Syria, paying the Bedouin from their capital and their

profits.337 His brother, al-Muttalib went to Yemen and gained a similar

permission for the merchants of Quraysh.

There are further suggestions of extended trade relations outside
these two caravans. It is said that 'Abd Shams338 went to Abyssinia and
on his way he gained the Ilaf, while Nawfal, the youngest son of 'Abd
Manaf,339 got the ilaf from the Persian Emperor.340 The Quraysh's

336 Muluk, II, p. 252.
337 Munammaq , pp. 31-33.
338 He is the father of Umayyah, and the great-grand-father of Abu Sufyan b

Harb.

339 He is the great great grand-father of the Prophet.
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trade developed after these pacts in the period of Jahiliyyah and their
wealth increased.

In the explanations so far given, the word ilafhas been interpreted
as "bringing together through a pact or treaty". However there are

differences among the commentators of the Qur'an as to what the actual
word means. The first is those who interpret the term ilaf as "bringing

together"; as it is possible that the Quraysh were able to unite the
caravans or bring together the two journeys in Winter and Summer.341
There is a tradition pointed out by al-Zubayr b Bakr,342 cited by Kister,
which maintains the significance of ilaf. "Before Hashim had obtained an

llaf from Qaysar, the caravans were sent by individuals". Before the ilaf
was concluded the sending of caravans seems to have been very risky and
in the case of an attack of brigands or of a hostile tribesman, a man who
invested all his capital lost everything. It was the ilafwhich brought all
caravans together and made the journey secure.343 Ibn Habib uses the
word ilaf for the agreements and the charters with the chiefs of the
tribes.344 When the ilaf was provided by foreign rulers, the Bedouin

340 Tafsir, XX, p. 204 ; Ahmad b Abu Ya'qub b Ja'far b Wahb, Tdrikh al-
Ya'qiibi, (Hyderabad, 1964), I, pp. 213-5 ; Kister, pp. 116-7 ; Muhabbar, pp. 162-
3 ; Muluk, II, p. 252 ; Munammaq, pp. 34-35.

341 Tafsir, XXIV, pp. 305-9 ; Mufassal, VII, p. 290.
342 He is al-Zubayr b Bakkar (Bakr ?) b 'Abd Allah b Mus'ab b Thabit b 'Abd

Allah b al-Zubayr b al-'Awwam al-Asadi al-Madanl Abu 'Abd Allah b Abi Bakr. He
was a jurist in Mecca. He died in Dhu al-Qa'dah in the year of 256 A.H. at the age of
84 years. He was buried in Mecca. Tahdhib, III, p. 312.

343 Kister, p. 1232.
344 Muhabbar, p. 162.
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who stayed in their own lands profited, and the Qurayshite merchants
were safe.

Kister quotes al-Jahiz's345 report about the ilaf, that Hashim

imposed taxes on the heads of the chiefs of the tribes. These amounts

collected by Hashim enabled him to organize a defence for the people of
Mecca from brigands and tribes who did not respect the sanctions of
Mecca.346 In his Tafslr al-Bahr al-Muh.it, Abu Hayyan gives an

indication of the advantages of ilaf by quoting al-Naqqash347 who said
that there were four journeys, i.e the Quraysh sent four caravans, to

Syria, Abyssinia, Yemen and Persia.348

The second explanation given is that God may make the Quraysh
feel "at home or safe in undertaking the two journeys"; and He gives
them a favour, because of their worship.349 The last verse of this surah
is interpreted as meaning that after having ilaf in either of the two

meanings mentioned above, the merchants have freedom from anxiety

or fear in the conduct of these two journeys.350 Al-Qurtubi quotes a

report that due to the difficulty of trading, God sent His mercy through

345 He is Abu 'Uthman 'Amr b Bahr, a client of Kinanah. His famous name

was Jahiz (on account of his prominent eyes). He was a famous prose-writer,

theologian and one of the chiefs of the Mu'tazilite school of Basrah. He died in 255
A.H. at the age of over ninety. Elf II, pp. 1000-1.

346 Kister, p. 119.
347 Unable to identify.
348 Muhit, VIII, p. 515.
349 Tafsir, XX, pp. 305, 306, 308 ; Qurtubi, XX, p. 203.
350 Qurtubi, XX, p. 209 ; Munammaq, p. 263.
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the Negus351 who sent food to Mecca by ship. The Meccans were afraid.
After it was discovered that the ship provided food, all the Meccans
came out and bought from it.352

Yet the interpretation of God "making the Quraysh feel safe" does
not in fact contradict the idea of God providing the Quraysh with the
means ofmaking treaties of security and thereby making them feel safe.

Although the two caravans seem to refer specifically to Syria and

Yemen, it also seems that there was significant trading with Abyssinia.
Kister cites from Nihayat al-Arab a statement that "Abyssinia was the
best land in which the Meccan merchants traded".353 This was due to the

ilaf tradition, by which the Negus gave the chance to the Quraysh to trade
in his territory peacefully. Furthermore, Ibn Hajar354 states that Hashim
wrote to the Negus asking him to grant a charter for the merchants of
Mecca.355 Thus Abyssinia became one of the Meccan's trading places.

However, it is doubtful whether the Meccan traders actually went

further than Yemen or not. It is said that a Meccan trader, Walid b al-

Mughirah returned in a caravan from Yemen356 or from Abyssinia via

351 He was a leader of Abyssinia. He was called Najashi who established a

commercial treaty with the Meccans. Eft, III, p. 10.
352 Qurtubi, XX, p. 209.
353 MUST, p. 61.
354 His name was Shihab al-Din Abu al-Fadl Ahmad b Nur al-Din 'All b

Muhammad. He was an Egyptian scholars, a muhaddith, a judge and a historian
belonging to Shafi'i school of law. Efi, III, pp. 773-852.

355 Muluk, I, p. 181.
356 Munammaq, p. 163.
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Yemen.357 It was also said that the Abyssinians came to Mecca rather
than Meccans to Abyssinia; because, the Abyssinians brought foodstuffs
to Jeddah, so, that the Meccans no longer made their journey to

Abyssinia.358 Yemen, however, participated in the trade with Abyssinia,
so some Meccan traders were resident in Yemen and participated locally,

selling and distributing Abyssinian goods.359

Ibn Sa'd360 suggests that Abyssinian trade was an extension of
Meccan links with Byzantine Syria rather than Yemen, thus, one version
of z7a/-tradition has it that it was the Byzantine Emperor, who obtained

permission for the Quraysh to trade in Abyssinia;361 whilst, al-Tabari
mentions that, Hisham b 'Urwah362 called Abyssinia, the matjar363 of
the Quraysh.364 However, it is clear that trade with Abyssinia played a

significant role in the Meccan economy. This relationship between
Mecca and Abyssinia is underlined by the fact that the first emigrants

migrated to Abyssinia in order to avoid persecutions from the Meccan

Quraysh and to find economic relief there. They crossed to Abyssinia by

paying only a few dirhams as fare. When the Meccan Quraysh

357 Crone, p. 124. Cited from Hasan bin Thabit, Diwan, p. 265.
358 Munammaq, p. 126 ; MUST, p. 73.
359 Ibid.
360 Tabaqat, I, p. 78.
361 Cf. Crone, p. 128 ; Muluk, I, pp. 268 - 9.
362 He is Hisham b 'Urwah b al-Zubayr b al-'Awwam al-Asadi,known as Abu

al-Mundhir or Abu 'Abd Allah. He was born in the year 61 A.H. when al-Husayn b
'All was martyred, and passed away in the year 147 A.H. Tahdhib, II, pp. 49-51.

363 This is the maf'al form of the word t-j-r meaning the "place of trade
transaction".

364 Cf. Crone, p. 181.
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discovered their migration to Abyssinia, they sent delegates, known to

the Negus, to take back the Muslims. But, the Negus refused. Abu

Nu'aym365 reports that the Negus said to that delegation, "What is your
business and why do you come to me if you are not a trader?"366 The

question from the Negus shows that the Meccans traded with Abyssinia.

It appears that the prosperity brought by the caravans and the

pilgrimage reached down to all levels of Quraysh. It is claimed that some
of the profit from a caravan would be distributed amongst the poor and
the needy of one's clan, as Hakim b Hizam,367 used to do.368 A report

from al-Diyarbakri369 has been cited by Kister concerning Hashim that
the Meccans were in a state of need, until Hashim sent the caravans to

Syria and Yemen. Therefore, they were as a whole indebted to Hashim.
The profits from the caravans used to be divided amongst the rich and the

poor; so that the poor became like the rich.370 Ibn Hablb reports that the

365 He is Abu Nu'aym Ahmad b 'Abd Allah b Ahmad b Ishaq al-Isfahani. He
was an author of an Arabic history of saints, a Shafi'ite theologian and a Traditionist.
He was born in 336 A.H. and died at Ispahan in 430 A.H. EI^, I, p. 102.

366 MUST, p. 61. He cites Abu Nu'aym in Dalail al-Nubuwwah, p. 197.
367 He is Hakim b Hizam b Khuwaylid b Asad b al-'Izzi al-Qurayshi al-Asadi.

Known as Abu Khalid al-Makki. His paternal aunt was Khadijah bint Khuwaylid, the
wife of the Prophet. It is said that he spent 60 years in jahiliyyah and 60 years in
Islam. Thus, he lived for 120 years. It is also said that he was born about 13 years

before the Abrahah's invasion of Mecca. And al-Zubayr b Bakkar said that Hakim
was born inside the Ka'bah. He was an expert in genealogy. He died in 54 A.H. or
60 A.H. Tahdhib, II, pp. 447-8.

368 Kister, p. 125.
369 Husayn b Muhammad b al-Hasan, born at Diyar Bakr. He died at Mecca

some time after 982 A.H. EI^, I, p. 983.
370 Kister, p. 125.
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men of z/qfsaid that, through llaf, God raised the Quraysh and their poor
became rich.371

Meccan trade had clearly developed foreign contacts before Islam.
The foreign merchants brought their merchandise, and the Meccan
merchants sold their wares to the inhabitants of Mecca and the

neighbouring tribes. Since Mecca is a sanctuary, most merchants in the

pre-Islamic period traded during the pilgrimage: they used to bring
merchandise, almost invariably identified as foodstuffs, to Mecca during
their pilgrimage. However, the early Muslims, seem to have felt that the
combination of trade and pilgrimage was wrong, and therefore the

question seems to have been asked, whether trade could be conducted

during the pilgrimage or not. Consequently the answer was revealed in

surah 2 verse 198.372

"It is no crime in you if ye seek of the bounty of your Lord
(during pilgrimage). Then when ye pour down from (mount)
'Arafat,373 celebrate the praises of God at the Sacred
Monument, and celebrate His praises as He has directed you,
even though, before this, ye went astray".
Thus, trading and the pilgrimage were reconciled. That trading

was taking place during the pilgrimage is further emphasised by the fact
that when the Pagans were forbidden from the pilgrimage the Meccans

371 Muhabbar, p. 162.
372 Tafsir, II, p. 159f. ; Ya'qubi, Tarikh, I, p. 298 ; WahidI, p. 41 ; al-

Bukhari, Sahih, trans, by Dr. Muhsin Khan, (Ankara, 1977), II, p. 475.
373 'Arafah is a plain about 21 km (13 miles) east of Mecca, on the road to

Ta'if, bounded on the north by a mountain-ridge of the same name. The plain is the
site of the central ceremonies of the annual Pilgrimage to Mecca. E&, I, p. 604.
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(particularly the early Muslims) feared for their livelihood. However, to
reassure them, the Qur'an says in surah 9 verse 28:374

"O ye who believe! Truly the pagans are unclean, so let them
not after this year of theirs, approach the Sacred Mosque. And
if ye fear poverty, soon will God enrich you, if He wills, out of
His bounty, for God is All-knowing, All-wise".
In fact, such was the success of Islam that Meccan trade was in no

way disturbed nor affected.

As a result of widening trading contacts, dinars and dirhams (the

gold and silver currencies of Byzantine and Sassanian empires) were

brought to Mecca.375 Thus, money became an important means of

exchange for the Meccans.376 The practice of lending at interest, with the

development of financial capital, was equally well known in the Meccan

society in which Islam first appeared.377 Rodinson states in his notes, that
creditors developed capitalistic activity by enabling borrowers to engage

in profitable enterprises and lenders to accumulate a capital which seems,

in many cases, at least, to have been re-employed.378 Quraysh considered
a loan to be only "a legitimate sale" of letting out capital for a rent.379

Mecca became the centre of trade for middlemen, bankers with

their money-loans placed at the rates of interest, which were usurious or

374 Tafsir, XIV, pp. 192 - 5 ; Qurtubi, VIII, p. 106.
375 EI1, HI, p. 440 ; Mufassal, VII, pp. 487-504.
376 EI1, III, p. 440 ; Mufassal, VII, p. 289.
377 Maxime, p. 35.
378 Ibid, see note no 25 p. 257.
379 EI1, III, p. 440 ; Qurtubi, III, p. 356.
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appeared so to those who did not take into account the enormous risks

posed by the capital at that time and in such a place. The abundant

availability of Byzantine, Sassanid and Yemenite coins, changed the

monetary system of Mecca; thus, knowledge of the new monetary system

was necessary for trading. Therefore, in the money-changers' books,
men speculated on the currency exchanged; they gambled on the rise and
fall of foreign moneys, on caravan freights, on their arrival and also
their lateness.

Besides gaining profit from loan activities, investment in the
caravans was also profitable. Lammens cited Strabo's idea which says

that all Arabs are stockbrokers and merchants. At Mecca, "esteem was

professed only for the merchants". This infatuation spread even to the
women. They put their wealth into banks and commercial enterprises;

they took shares in them, sometimes for trivial amounts.380 As a result,

there were few caravans in which the whole population, men and

women, had no financial interest. On their return, every one received a

part of the profits proportionate to his stake and the number of shares he
or she subscribed. The dividends of the profit were never less than 50%
and often amounted even to double.381 Some of the businesswomen at

this time were Khadljah bint Khuwaylid 382 Asma' bint Mukharribah,383

380 H. Lammens, Islam Belief and Institution, trans, from French by Sir E.
Denison Ross, (London, 1929), p. 15.

381 Ibid., p. 16.
382 Sirah, I, p. 171. She was the Prophet's first wife, from the Qurashi

family of 'Abd al-'Uzza. She had previously been married twice: one was from
Makhzumi and the other from Tamimi. She had 5 children by her marriage to the
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and Hind, the wife of Abu Sufyan, who sold her commodities among the
Kalbis of Syria. Most of the businesswomen had commercial investments
in caravan trades.384 The Meccan and other traders always took their

commodities along with them, even on military campaigns. This was

what they did when they went out to rescue the Badr caravan. Among the
first things the early emigrants (muhdjirun) did on their arrival in
Medina was to ask the way to the market place.385

This explanation of interest among the Meccans, clearly shows that
interest was charged against time in the case of loans, while the caravan

business depended on the profit gained. In the latter case, the conduct of
trade, in particular, is supposed to have been characterised by co¬

operation between the rich and the poor, and indeed, at the same time it

made the poor richer. However, this may not have been universal in
Mecca and greater attention could have been paid to some of the results
of borrowing by the poor in Mecca.

The word for usury is riba\ it literally means growth or increase.

In general, it refers to any unjustified increase of capital for which no

Prophet. She gave a great support to the Prophet. Her death is said to have taken
place three years before the Hijrah. EI1, IV, pp. 860-1.

383 Maghazi, I, p. 89. She is Asma' bint Mukharribah Ibn Jandal b Ubayt b
Nahshal b Daram b Banu Tamim. She was married to Ibn Hisham b al-Mughirah b
'Abd Allah b 'Amr b Makhzum and she bore for him Abu Jahl and al-Harith. Cf.

Wafayat, III, p. 439 ; Tabaqdt, HI, p. 271 ; IV, p. 129 ; V, pp. 443-4.
384 EI1, III, p. 440.
385 Ibid.

100



compensation is given.386 In his work, Ahkdm al-Qur'an, Abu Bakr al-
Jassas (d. 370 A.H.)387 emphasizes that ribd means growth, and defines
the term ribd as: "the loan given for a specified period on condition that

(on the expiry of that specified period), the borrower will repay it with
some excess."388 Therefore, ribd is that excess money which is obtained
on the pre-determined conditions and at a fixed rate for the principal sum
loaned out in consideration of the period for which the money has been
lent out. It was also applied to speculations of all kinds. It had been an

essential element in the development of the trading system in Mecca.389

Etymologically, ribd is of two kinds: One, which came to be

prohibited in Islam, is the ribd which a person earns by taking from the
debtor more than the principal sum which the creditor gave to him on

credit or any debt from which any profit might be obtained. And the
second type, which is permissible, is a gift in exchange for which the

giver demands a more valuable gift or in exchange for which he expects

to receive a bigger gift.390

Fakhr al-DIn al-Razi says the Pagan Arabs used to lend money on

the condition that they would charge a fixed amount each month, while

386 Ibid.., p. 1148.
387 He is Abu Bakr al-Razi, popularly known as al-Jassas Ahmad b 'All. He

has to his credit works like Ahkdm al-Qur'an, Sharah Mukhtasar al-Kharkhi,
Sharah Mukhtasar al-Tahawl, Sharah al-Asma' al-Husna and the like. He died in

Dhu al-Hijjah 370 A.H. Tabaqat al-Fuqaha', pp. 66-7.
388 Jassas, I, p. 469.
389 EI1, III, p. 1148.
390 Lisdn, I, p. 75.
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the capital would remain the same. And, if the borrower could not pay,

when the money became due, they would increase the amount by

extending the date of payment. This was practised by the Arabs in the

Jahiliyyah. Therefore, this type of interest is called (Riba al-Jahiliyyah)
"interest of Jahiliyyah" ?9X

The way riba was carried out in pre-Islamic times is further

explained in the Muwatta' where Malik records the report on the

authority of Zayd b Aslam:392

"In the pre-Islamic days, riba operated in this manner that, if a
man owed another a debt, at the time of its maturity the
creditor would ask the debtor: 'Will you pay up or will you
increase?' If the latter paid up, the creditor received back the
sum; otherwise the principal was increased on the stipulation of
a further term."393

The process of 'continued redoubling' went on in connection with
the borrowing of cattle, as well as money. Zayd b Aslam, therefore,
makes a further remark that in pre-Islamic days, if cash was borrowed,
interest would be repaid in terms of cash and in the case of cattle, the
interest would be paid in terms of cattle, depending on the age of the

391 Razi, V, p. 91 ; Ibn Qayyim al-Jawziyyah, I'lam al-Muwaqqi'in, II, pp.
153 ff.

392 He is Zayd b Aslam al-'Adawi Abu Usamah. He was called as Abu 'Abd
Allah al-Madani al-Faqlh. He was mawla 'Umar. He died in 136 A.H. Tahdhib,
m, pp. 395-7.

393 Jalal al-Din 'Abd al-Rahman al-Suyutl, Muwatta' al-lmam Malik - Kitab
al-Buyu', bab al-Riba, (Cairo, 1951), p. 468.
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borrowed cattle.394 This practice was assumed as one of the ways in

which the Pagan Meccans accumulated their wealth.395

So far in the examination of the situation in Mecca at the time of

the emergence of Islam, we have spoken of rich and poor with the idea
that Meccan trading helped to improve the wealth of the poor while the

operation of riba frequently reduced their circumstances and increased
their poverty. Thus, despite the commercial wealth of Mecca, there must
have been a degree of poverty among the weaker members of Meccan

society. The general words for the poor, miskin and faqlr, as used in the

Qur'an were discussed in Chapter 1. It seems likely that in Mecca, the

general term used for the poor in the Qur'an is miskln.396

However, at this stage it would seen appropriate to discuss the

principal classifications of Meccan society in order to deal with the

problem of poverty in Mecca.

In Mecca, the usual tribal distinction existed among the tribe of

Quraysh. The leaders were from families who possessed inherited

authority. Influence and power rested on the two inherited principles of
honour (sharaf) and wealth. The notables and the chiefs of the clans
were members of the mala', [the council which directed the affairs of

Mecca]. Thus, they were in a position to perpetuate their own position
and wealth within the Meccan society.

394 Tafsir, IV, p. 90.
395 Mufassal, p. 290.
396 Cf. pp. 50-1.
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There was an intermediate group which consisted of traders who
came from clans and who did not have power and influence in Mecca.

However, by dint of trade, some of this group had acquired wealth, if not
influence. The next level of society was those who could be described as

(da'If) weak. The use of this term in the Qur'an has been treated

comprehensively in Chapter 1. In view of this discussion, it seems

appropriate to follow R.B. Serjeant's analysis, in which he has defined
da'lf and its plural du'afa , in terms of tribal society , as terms applied

by the Arabians to people without the capacity to fight and defend
themselves. Therefore, it applies to those classes which do not bear

arms, the majority being peasants, perhaps also shepherds, but including

craftsmen, petty tradesmen and others. Women and children are also
considered to be da 'if .397

In addition to the du'afa', there was also a number of slaves who
were entirely dependant on their masters for their existence. When a

slave was given his freedom, he had to have some association with the
tribe in order to survive. This was achieved through the institution of
wala' ,398 The freed slave was also called a mawla just like his master.

Sometimes the two are distinguished by the terms mawla asfal (inferior)

397 SRB, p. 232.
398 Wala' means to be near, and waliya means to govern, to rule, to protect

someone. As such a wall is one who is considered a protector, companion, friend
and is also applied to near relatives. Elf VIII, p. 1109.
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and mawla a'la (superior).399 The master would act as a protector or

wall of the freed slave within the tribe. Under this system, if the mawla
or freed slave died, the master would have a right to inherit from him.
Such freed slaves were also considered among the du'afa in Meccan

society.

According to Watt's analysis, one of the features of the earliest
revelations, preached by the Prophet Muhammad was, a call on the
Meccan society to observe good attitudes towards the poor. They are

told in surah 89 verses 17-20:

"Nay, nay! But ye honour not the orphans! Nor do ye

encourage one another to feed the poor! And ye devour
inheritance - all with greed, and ye love wealth with inordinate
love!".

Thus, concern for the poor (miskln) was an important theme of the

early message. Some of these poor (miskln) and weak {da'If) became
converts to Islam despite their vulnerable positions. Even slaves became
Muslims and Abu Bakr spent a lot of money to free Muslim slaves by

purchasing them. So, the freed slave had a wala relationship with the
Muslims.

It appears that, as a result of a commercial dispute, a group of
Meccans belonging to the Banu Hashim, Asad, Zuhrah and Taym

gathered in the house of 'Abdullah b Jud'an al-Taymi and the Prophet
also joined them. All of them swore that they would support the

399 Paul, G. Forand, "The Relation of the Slave and the Client to the Master
or Patron in Medieval Islam", in International Journal of Middle East Studies, II,
(1971), p. 59.
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oppressed person and restore his rights. They also undertook to ensure

that thereafter all persons in Mecca whether kinsmen or strangers and
whether freemen or slaves should remain immune from molestation and

none should oppress them.400 This gathering was named the hilf
fudul401 This was taken place in Dhu al-Qa'dah 590 A.D.402 This idea
was a theme of early Islamic teaching and would have attracted many of
the du'afa'.

After the message of Islam began to gain converts in Mecca, there
arose another group in society who were not du'afd' in terms of family
and prestige within Quraysh. However, by virtue of their conversion to

Islam and their families power over them, they became in many ways

equivalent to the du'afd' in society. Their conversion to Islam caused
their families to endeavour to exert influence over them so that they
became almost equivalent to the du'afd'. This group is sometimes

referred to as mustad'afin (those who have been caused to be considered

weak). There is a fuller discussion of the use of the term mustad'afin in

Chapter 1. Some of these, together with some of the du'afd', probably
took part in the emigration to Abyssinia.403

The new religion preached by the Prophet did not gain many

adherents among the influential Meccan families. For, the new religion
threatened not only their own status within Mecca but also, they thought,

400 Mufassal, IV, pp. 86-7 ; V, p. 501 ; Tabaqat, I, p. 127.
401 This was the famous pact which was concluded between several Qurashi

clans a few years before the Prophet's mission. Eft, III, p. 389.
AOiTabaqat, I, p. 128.
403 Serjeant, p. 5.
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the attraction of Mecca as a centre of pilgrimage and trade. As a result,

persecution of the du'afa and mustad'ifin was intensified.

There were two Meccans in particular who used to abuse the

Muslims, Abu Jahl404 and Umayyah b Khalaf.405 Abu Jahl was

responsible for torturing new converts, but if a convert had a powerful

family to defend him, Abu Jahl would merely insult him and promise to

ruin his reputation and make him a laughing-stock. If, he was a

merchant, Abu Jahl would threaten to stop his trade by organising a

general boycott of his goods, so that, he would be mined. If he was weak
and unprotected by his clan he would have him tortured, and Abu Jahl
had powerful allies in many other clans whom he would persuade to do
the same with their own weak and unprotected converts.406

Although, the Prophet and the Qur'an did encourage the
alleviation of poverty and distress, the Prophet had no actual power to do

anything but persuade. In fact, he was unable to help, sufficiently, many
of the persecuted du'afa' and mustad'ifin. It was probably for this

group, in particular, the emigration to Abyssinia was arranged.

404 His name is Abu '1-Hakam 'Amr b Hisham b al-Mughirah, also named Ibn
al-Hanzaliyyah after his mother. He was an influential Meccan from the family of
Makhzum. He was said to be the same age as the Prophet. In the battle of Badr he
was wounded and was killed by Mu'adh b 'Amr b Jamuh and Mu'awiyah b 'Afra'.
EI1, I, p. 83.

405 Tabaqat, I, p. 149. Unable to identify him in detail.
406 Martin Lings, Muhammad - his life based on the earliest sources,

(Cambridge, 1988), p. 79.
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It is difficult to give a full list of all the slaves and du'afa' who
became Muslims. However, the following fifteen names are those of
slaves who became Muslims and whose wala' and freedom were bought

by the Muslims and are people who could be described as du'afa' or

mustad'fin as a result of their weak status in Mecca. They are:

1- Thawban 8- Salim

2- Bilal Ibn Rabah 9- 'Amir Ibn Fuhayrah
3- Suhayb Ibn Sinan407 10- Abu Rafi'
4- Abu Fukayhah 11- Shiqran Salih
5- Yasir 12- Khabbab Ibn al-Aratt

6-Sumayyah 13-Abu Kabshah
7- 'Ammar Ibn Yasir 14- Zayd Ibn Bula
15- Khabbab mawla 'Utbah Ibn Ghazwan.

16-Zannirah 17- Lubaynah
All of them were Companions of the Prophet and performed

splendid service in the cause of Islam. We will give a brief account of
the biographies of some of those mentioned above.

Bilal Ibn Rabah

Amongst the slaves who became Muslim was, Bilal b Rabah, who
was of Abyssinian stock. He was bom a slave to Hamamah in Mecca, and

407 He is called as Abu Ghassan al-Namiri, known as al-Rumi or Abu Yahya.
According to Ibn Sa'd his father and his paternal uncle were the worker for the king of
Aylah. He was sold as a slave and bought by 'Abd Allah b Jud'an. He was among

the earliest converts. According to Abu Zakariyya he was among the mustad'af in
Mecca. He passed away in Medina in 38 A.H. at the age of 84 years. Tahdhlb, IV,
pp. 438-9.
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Umayyah b Khalaf was his master during his period of bondage408.

Umayyah tortured Bilal after he knew that Bilal had converted to Islam,
and tried to persuade him to return to his original religion, but Bilal

displayed unflinching fortitude, patience and perseverance. As a result,
he was tortured.409 Ibn Sa'd records a report from 'Urwah b al-

Zubayr410 that Bilal belonged to a group of pious people who were very

weak, poor and helpless by worldly standards. When he accepted Islam,
the infidels subjected him to a series of torments, so that, he might
succumb (to their demands) and renounce his faith, but Bilal did not utter
a syllable which suited the views of the infidels 411

The infidels tied a rope round his neck and urged the urchins to

drag him to and fro between the two hill of Mecca. Yet, under this
severe torment, Bilal's tongue repeated only one word, "Ahad" (one- a

reference to God). Thereupon, the infidels gave him a severe beating
and stretched him out on the burning sand. They placed a heavy stone

over his body, but still Bilal uttered nothing save the creed, "Allah is

one".412 At last, when he was on the verge of death, Abu Bakr came to

408 EI2,1, p. 1215; Lughdt, I, p. 136.
409 Qurtubi, X, p. 180 ; EI2, p. 1215.
410 He is 'Urwah b al-Zubayr b 'Awwam, al-Asadi al-Madanl. One of the

earliest and foremost authority on Tradition in Medina. He was born between 23 and
29 A.H., and died between 91 and 99 A.H. His mother was Asma' bint Abi Bakr,
his father al-Zubayr b al-'Awwam b Khuwaylid, a nephew of Khadijah. And he was

some thirty years younger than his brother, 'Abd Allah. £7^, VIII, p. 1047.
411 Tabaqat, under tadhkirah Bilal. Ibn Kathlr, al-Bidayah wa 'l-Nihayah,

(Riyad, n.d), II, p. 63.
412 al-Bidayah wa 'l-Nihayah, II, p. 64.
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Bilal's rescue and bought him for five awaq.413 This torture never faded
from his mind. On arrival at Medina, he lived in the same house with

Abu Bakr and 'Amir b Fuhayrah, and suffered from malaria.414 At the
battle of Badr, he finally killed Umayyah, his former master. He died at

the age of about sixty years and was buried near Bab al-Saghlr in
Damascus 415

Abu Fukayhah

He was also a slave of Safwan b Umayyah416 and was much

oppressed and tyrannised on account of his avowal of the new faith. He
was laid on the scorching sand, and cruelly beaten till he fainted. After
Safwan felt fatigued, he would tie a rope round Abu Fukayhah's neck and

pour a thousand insults on the his victim. Safwan would give the rope to

the children to drag him through the streets of Mecca. Abu Bakr took

pity on him and bought him from his master and set him free for the sake

413 Unuf, III, p. 218 ; 'All b Muhammad Ibn al-Athir, Usd al-Ghabah, see
life of Bilal.; Lughat, I, p. 136.

414 Muluk, H, p. 452.
415 Tabaqat, III, p. 170.
416 He is Safwan b Umayyah b Khalaf b Wahb b Hudhafah b Jumah, known

as Abu Wahb al-Jumhi. His mother was Safiyyah bint Mu'ammar b Habib
Jamhiyyah. His father (Umayyah b Khalaf) died at the battle of Badr as an infidel. It
is said that he participated in the conquest of Mecca and his wife became a Muslim.
Her name was Nahiyyah bint al-Walid b al-Mughlrah. He attended the battle of
Hunayn and it is said that he became a Muslim, thus the Prophet present him his wife.
He was the one who fed people in jahiliyyah and a very influential person. He died
at Mecca during the reign of 'AH. al-Isabah, II, pp. 187-8.
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of God.417 He became very weak and depressed on account of constant

oppression and he died a wreck before the battle of Badr.418

Two women slaves, Zannlrah and Lubaynah

Female slaves who became Muslims were also persecuted.

Zannirah, a slave-girl of 'Umar was thrashed by Abu Jahl so badly that,
as a result, she lost both of her eyes. Before his conversion to Islam,
'Umar used to go on thrashing and beating his maid-servant, named

Lubaynah. He beat her until he was exhausted and then he would say that
he left her not because he pitied her, but because he fell tired with such
exercise. The liberty of both these female slaves was purchased by Abu
Bakr.419

Yasir, Sumayyah and their son 'Ammar

Yasir b 'Amir b Malik, the father of 'Ammar was from Yemen 420

He had left his home and tribe along with his two brothers named Malik
and Harith421 to find his fourth brother who had wandered away from
Yemen. When the three brothers lost of hope of locating their brother,
Malik and Harith returned home, but Yasir remained staying in Mecca

417 Ibid., VII. p. 152.
418 Tabaqat, IV, p. 91.
419 A. Aziz, Abu Bakr - The Caliph, (Karachi, 1978), p. 16.
420 Tabaqat, IV, p. 136 ; al-Isabah, III, p. 647.
421 Both Malik and Harith are 'Ammar's uncle. Unable to identify them.
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and became a hallf422 of Banu Makhzum.423 Abu Hudhayfah (the chief
of Banu Makhzum) gave him in marriage Sumayyah who was his freed
slave and 'Ammar was their son.424 Although she had been freed, they
remained with Abu Hudhayfah until the time of their death 425 Yasir, his
wife Sumayyah and their son 'Ammar all became Muslims. One of the
reasons for their conversion may well have been the early calls in the

Qur'an to treat the weak in society more generously. However, both
husband and wife were seized by the Banu Makhzum, and in particular,
Abu Jahl tortured them in order to make them renounce their faith.

They refused to do so and died as the first martyrs in Islam.426

Having seen the torture which his mother and father had to face,
'Ammar complied with the infidels' wishes, when they asked him to

confess and praise idolatry, and curse the Prophet. He was spared after

being tortured. He confessed idolatry, but his heart still firmly
believed in Islam. He was heart-broken at what he had done but was

reassured by the Prophet.427 It is said that verse 106 in surah 16 was

revealed regarding his condition428:

422 This is the maf'il form of of the word h-l-f means confederate or ally.
EI2, III, pp. 388-9.

423 Tabaqat, IV, p. 136.
424 al-Isabah, IV, p. 334.
425 Tabaqat, IV, p. 136 ; EI2, p. 448.
426 Qurtubi, X, pp. 149 & 181 ; Ibn 'Abd al-Barr, al-Isti'ab, I, p. 760.
427 With regard to this occasion, one day the Prophet met 'Ammar who was

weeping. In reply to his enquiries 'Ammar said:
" O Prophet, they would not let me go till I had abused thee and spoke well
of their god." The Prophet said:"But how dost thou find thy heart?"
"Secure and steadfast in the faith," 'Ammar replied. "Then" continued the
Prophet,"if they repeat their cruelty, repeat thou, also thy word".
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"Any one who, after accepting faith in God, utters Unbelief,
except under compulsion, his heart remaining firm in faith -

but such as open their breast to Unbelief, on them is Wrath
from God, and theirs will be a dreadful Penalty".

After migrating to Medina, 'Ammar was taken as a brother by

Hudhayfah Ibn al-Yaman.429

Apart from those slaves mentioned earlier, there were several

persons from influencial Meccan families who were considered as

mustad'afin due to their conversion to Islam. The following persons are

some of those mustad'afin belonging to this category:

'Iyash b Abi Rabi'ah

'Iyash b Abi Rabi'ah, the brother of Abu Jahl on his mother's side,
had also undergone the persecution.430 It seems that despite the high

position of his family in the clan of Makhzum, he had to emigrate to

Therefore, he asked the Prophet regarding his position. The Prophet said, "if
you repent, then return to the faith". See Qurtubi, X, p. 180.

428 Ibid., p. 180 ; Unuf, III, p. 218.
429 Muhabbar, p. 73. He is Hudhayfah b al-Yaman b Jabir al-'Abasi. Both

he and his father became Muslim, and they intended to take part in the battle of Badr.
However, the Meccan Pagans took them away. And his father al-Yaman was killed in
the battle of Uhud. He was a personal confident (sahib al-sirr) of the Prophet.
During the reign of 'Umar b al-Khattab, he conquered Hamadan, Ray and Mada'in.
He stayed in Kufah where he died in the year 36 A.H., forty days after the
assassination of 'Uthman b 'Affan. Tahdhib, II, pp. 219-20.

430 Tabaqdt, IV, p. 129.
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Abyssinia to escape persecution. This was in the second migration to

Abyssinia in 615 A.D.431 However, later he returned to Mecca under the

protection of Abu Jahl. This indicates that he had probably been forced
to make some compromise with his beliefs in Islam. However, he must

have preserved his contacts with the Muslims, for he took part in the

emigration to Medina accompanying 'Umar b al-Khattab. Once they
arrived at Quba his two brothers from his mother's side, Abu Jahl and al-
Harith Ibn Hisham432 followed him, seized and took him back to Mecca.

They imprisoned him. He escaped and went to Medina, but then was

recaptured.433 He tried to emigrate to Syria but returned to Mecca again

and he died in Mecca.434 He died in 15 A.H.435

Salamah Ibn Hisham

Another member of the Banu Makhzum who could be regarded as

among the mustad'afin was Salamah Ibn Hisham Ibn al-Mughirah b 'Abd
Allah b 'Umar b Makhzum. His father, Hisham Ibn al-Mughirah436 is

431 Ibid., p. 132.
432 He is al-Harith b Hisham b al-Mughirah b 'Amr b Makhzum known as

Abu Abd al-Rahman al-Qurayshi al-Makhzumi. He was the brother of Abu Jahl and
the paternal cousin of Khalid b al-Walid. And his mother was Fatimah bint al-Walid b
al-Mughirah. He died during the battle of Yarmuk. al-Isabah, I, pp. 293-4.

433 Shabbah, II, pp. 663-4.
434 Tabaqat, IV, p. 129.
435 al-Isdbah, III, p. 47.
436 He is Hisham b al-Walid b al-Mughirah al-Makhzumi. He is the brother of

Khalid b al-Walid. He is one of the mu'allafat qulubuhum. Cf. al-Isabah, III, p.
606.
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said to have had the title as "the lord of Mecca".437 He was a nephew of
Khalid b al-Walid.438 He was among the early converts to Islam. He also
came under severe pressure from Abu Jahl and according to Ibn Sa'd

quoting Ibn Ishaq439 and al-Waqidi, he migrated to Abyssinia.440 Later,
he returned to Mecca, but refused to compromise his Islamic beliefs. As
a result, Abu Jahl arrested him, tortured, beat and starved him.441

Eventually, he succeeded in emigrating to Medina. He arrived at Medina
after the Battle of Khandaq.442 He died in 13 A.H443 or 14 A.H.444

'Uthman b Maz'un

Another member of the Banu Makhzum who could be regarded as

from the group of mustad'ifln in Mecca was, 'Uthman b Maz'un, a

relative of al-Walid b al-Mughirah.445 He adopted Islam and had to take

437 EI1, III, p. 171.
438 Lughat, I, p. 220. He is Khalid b al-Walid b al-Mughirah al-Makhzumi, a

contemporary of the Prophet and a Muslim general. He became a Muslim at the
beginning of 8 A.H. together with 'Amr b 'As. He was given a title as "sword of
God" because of his bravery. He brought a great success to Islam. And he died in
Hims or Medina in the year 21 A.H. EI1, IV, pp. 878-9.

439 He is Muhammad b Ishaq b Yasar b Kuman or Kutan. He was born in
Medina about 85 A.H. and died in Baghdad in 150 A.H. Efi, III, pp. 8110-11.

440 Tabaqat, IV, p. 132.
441 Ibid., pp. 130-1 ; Lughat, I, p. 220.
442 Lughat, I, p. 220.
443 Muluk, III, p. 418.
444 Tabaqat, IV, pp. 130 ; Lughat, I, p. 220.
445 He is al-Walid b al-Mughirah al-Makhzum! Hijazi. Tahdhib, II, p. 156.
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part in the first emigration to Abyssinia to avoid persecution.446 On

hearing a rumour that the Quraysh had became Muslims, he returned to

Mecca under the protection of al-Walid b al-Mughirah.447 It is said that
he wished to break off this relationship, the later endeavour to dissuade

him, but in vain. After al-Walid had released him from all obligations to

his relative 'Uthman was severely wounded in a squabble, whereupon al-
Walid again offered him his protection but 'Uthman rejected this
offer 448 He made the hijrah to Medina and was killed in the Battle of
Badr.449

446 al-Isabah, II, p. 464.
447 Ibid.

448 EI1, IV, p. 1112.
449 al-Isabah, II, p. 464.
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THE PROPHET'S ECONOMIC POLICY IN MEDINA

The Medinan economy and society at the time of the

emigration (hijrah)

When the Prophet and the Muslims in Mecca were offered the

opportunity of emigrating to Medina, it meant that Islam was given a

better chance to establish itself in an environment that was not as hostile

to it as Mecca. However, the emigrants were, in fact, creating a further

complication in Medinan economic life. Those who had wealth like Abu
Bakr had to leave behind in Mecca all their possessions. Whereas others,

particularly the du'afa', were already poor at the time of their

emigration. In the discussion about the meanings offaqir and miskln, it
was seen that, generally speaking, faqir, a term which only seems to be
used for poor in Medinan verses of the Qur'an, refers to poor Muslim

frequently and more specifically, to the poor among the emigrants.
Whereas miskln is a more general term for poor, that irrespective of that

poor being Muslim or non-Muslim.

Before further analysing the plight of the emigrants in Medina, it
would appear appropriate to discuss the general situation in Medina, at
the time of the emigration.

Medina is about 160 km from the Red Sea and about 350 km north

of Mecca. It was known during the Pre-Islamic time as Yathrib.450 It

450 Wafa', I, pp. 8-9 ; EI2, V, p. 994 ; al-Qur'an, 33:13.
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had developed from an oasis at the foot of the hill of Uhud on the north
and that of 'Ayr on the south.451 There are several watercourses which
cross the oasis from south to north.452 They have some water, especially
after the rains, but their water is neither sufficient nor quite suitable for

drinking.453 However, it did provided sufficient water to keep these

springs flowing throughout the year, so as to make irrigation possible for
the cultivated fields.454 The winters are cool with a slight rainfall which

provided some of the water for the oasis. The summers are hot and

sultry. The air was reckoned to be pleasant. Perhaps, it was due to this
reason the Prophet gave the honorific name tayyibah, the sweet-

smelling, to it.455

Medina can be extremely fertile, if properly cultivated. In

Yaqut456's time the region was desolate and neglected, and its water

451 See Appendix, map 4.
452 Wafa', I, pp. 265, 343 ; al-Sharif, Makkah wa 'l-Madinah fi al-

Jahiliyyah wa 'l-'Ahd al-Rasul, (Cairo, 1965), p. 355 ; Eft, V, p. 994 ; AWJ, p. 8.
453 Saleh Ali, "Studies in the Topography of Medina" in Islamic Culture,

XXXV, (1961), p. 68.
454 Wafa', I, pp. 119-52 ; AWJ, p. 12.
455 EI2, V, p. 994 ; AWJ, p. 22.
456 He is Shihab al-Din Abu 'Abd Allah Ya'qub b 'Abd Allah al-Hamawi, the

famous Arab encyclopeadist. He was born in 575 A.H. in Byzantine territory of non-
Arab stock. He was captured when he was a boy and was sold as a slave in Baghdad.
He was purchased by a certain 'Askar b Ibrahim al-Hamawi. He died in 626 A.H.
Some of his works seem to have been lost. But he is known through his famous
work Mu'jam al-Buldan which took him 17 years of hard labour till the time of his
death. EI1, VIII, p. 1153.
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flowed without being used by anyone. This situation was entirely
different in the time of the Prophet.457

In addition to the wells and springs available, the soil which
consists of salty sand, lime and loamy clay, and is everywhere very

fertile. Wensinck says that Medina is surrounded by an elevated plain
covered with fragments of basalt and fire-stone. Its inhabitants earned a

living through agriculture and cultivation of palms. The palm groves

were owned by various tribes.458 Thus it seems that private ownership
was well established, and the principle of inheritance existed. There was

inequality of property. The small estate owner was probably working

personally on his land, while the large estate owner employed agrarian
labourers whose relations to the owner are not clearly known. From the
available evidences, it appears that there was at least one clan in Medina,
in particular, which owned surplus wealth, that of Banu Harithah. The
Banu Harithah used to rent their surplus land to tenants on profitable
terms. There were probably other clans in similar position.

Nevertheless, Medina was not fully exploited, and there were large
areas of uncultivated lands, especially the plain to the west of Medina
which was called the Western Harrah. On the other hand to the North-

Eastem and East part of the town, the cultivated land become more

457 AWJ, pp. 22-3.
458 Helmut Gatje, the Qur'an and its Exegesis, trans, from German by

Alford T. Welch, (London, 1976), p. 10 ; Efi, V, p. 994 ; Fred McGraw Donner,
"Mecca's Food Supplies and Muhammad's Boycott", in Journal of the Economic and
Social History of the Orient, XX, p. 253 ; Muhammad Suleman, "Espionage in Pre-
Islamic Arabia", the Islamic Quarterly, p. 22.
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extensive.459 The reason for the land being left uncultivated was that
there was no sufficient water supply. The Medinans had built the canal to

irrigate the land by whatever means they could, perhaps, by using their
own power to dig wells or by using animals to irrigate the land.

Before the time of the Prophet, date-palms were numerous and it
became the most important plantation. Cereals were also grown besides

date-palms, but were considered a secondary form of plantation. It is

reported that cereal were usually planted under the date-palms.460
Several Qur'anic verses give evidences on the agricultural activity in

Medina.461 Most of these verses seem to indicate dates and vines.

Thus, Medina was at first not a compact town, but a collection of
scattered settlements, surrounded by groves of date-palms and cultivated
fields. It is said that, there were about two hundreds forts or strong¬

holds constructed for defensive purpose. The inhabitants took refuge in

these confinements during times of danger 462 And in the time of peace,

they provided permanent storerooms for the agricultural products and

possessions of the inhabitants.463

459 Saleh Ali, "Muslim Estates in Hidjaz in the First Century A.H.", Journal
of Social and Economic History of the Orient, (1957), p. 248 ; AWJ, p. 10.

4601mta', I, pp. 182-328 ; al-Sharif, Makkah wa 'l-Madinah, p. 358.
461 al-Qur'an, 2:261, 264 & 266 ; 5:99 ; 18:32-4.
462 al-Sharif, Makkah wa 'l-Madinah, p. 293. It seems that Medina is

situated in a very strategic place by which the stony hills protected it. It seem certain
that during the battle of Trench, the focus for the trench was given to the main
entrance of the city. Thus, it was only dug in that specific area. See Wafa', I, pp.
114, 139 & 141.

463 Maghazi, pp. 179, 368.
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There were several economic activities in Medina before the

Prophet's migration. Since it was situated in the fertile area, there is no

doubt that, most of its inhabitants were involved in the agricultural
fields. Besides this type of occupation, Medinan people were also

engaged in grazing animals, trading and in industrial activities.

The historians are uncertain about the numbers of wadis in

Medina. According to Yaqut there are three wadis: al-'Aqiq, al-Qanat
and Buthan. Al-Ya'qubi reckons four because he considers the two

branches of al-'Aqiq as separate wadis.464 However, Wellhausen counts

the Mahzur as separate and according to him there are four wadis.465 Al-
'

Aqiq is situated in the West, al-Qanat in the East and Buthan in the South
of the town 466

Wadi Buthan is the largest wadi in Medina. It originates in the

South, flows eastward past the mosque of Quba, and then between the
houses in the town proper to the Western part of Medina. This wadi is
said to be of 40 or 50 feet wide.467 The wadi Buthan, Mahzur (branch of

al-Qanat), descending from the eastern Harrah, passes through orchards
south of the city where it converges, first with a branch of the

Mudhaynib and then flows past Baqi' al-Gharqab, where the Prophet's

464 Kitab al-Buldan, ed.. de Goeje, p. 312.
465 AWJ, p. 12.
466 Ibid. See Appendix, map 4.
467 Ibid., p. 15.
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mosque was build to rejoin al-Qanat, outside Medina. It flows through
the territory where the Jewish clan Qurayzah had settled.468

Ranura, (one branch of the Buthan, comes from the hill 'Ayr
south-west of Medina, mns eastward past Quba' and converges inside the
town in two branches with the Buthan),469 and Mudhaynib branch off to
the south of the town into a number of torrents, which, after any rainfall,
distributes water over a large area. In this quarter of Medina, the level
of the subterranean water is particularly high so that the owners of the
various properties need not dig deep wells to reach it. This part of the
town is, therefore, by far, the most fertile of all. In the time of

Muhammad, this belonged to al-Nadir and Qurayzah and, at least partly,
to some families of al-Aws as well.470

Before the migration of the Prophet to Medina, there were two

main Arab tribal groupings, Aws and Khazraj.471 The historians
mention that the migration of Aws and Khazraj to Medina and their
residence there began after the event of the 'Arim flood and the
destruction of Yemen.472 In addition, there were a number of Jewish

tribes who were in alliance with the Arab tribes. When and whence they
came is a question that has not been answered. Wensinck seems to agree

that their emigration took place at the breaking of the dam of Ma'rib in

450 A.D. He emphasizes that the Jews were living in Yathrib before this

468 Ibid., p. 14.
469 Wafd', p. 252 ; AWJ, p. 15.
470 AWJ, p. 15.
471 al-Sharif, Makkah wa 'l-Madinah, p. 310 - 2.
472 Sirah, I, p. 9 ; Mufassal, III, p. 156 ; Athir, I, p. 401.

123



time.473 Jews in Medina spread over the whole area. However, the most
well-known groups were Qaynuqa', al-Nadir and al-Qurayzah.474 Al-
Samhudi states that there were more than twenty Jewish sub-tribes inside
these main groups 475 Most Jews were settled in the fertile area around
Medina and in the oases of Tayma', Fadak and Wadi al-Qura.476 For

example, Banu al-Nadir occupied the South-East part of Medina inWadi

Mudhaynib, which is the source of the other wadis. Banu Qurayzah in
the North of Medina were in the wadi Mahzur (branch of al-Qanat), and

Banu Qaynuqa' were in the wadi Bidhan. Besides having date-

plantations, they also had controlled their own markets as one of the
financial resources of Medina 477 Their wadis were quite close to each
other and the wadis ran mainly from the South and Southern parts to the
North-West.

Medina had several market places. There was one in Zubalah,
near Medina, another at the bridge in the quarter of Banu Qaynuqa'; a
third was in Safasif at 'Usbah and the fourth in the place called

473 AWJ, pp. 30-2.
474 Sirah, n, p. 259 ; al-Sharif, Makkah wa 'l-Madinah, p. 294 ; AWJ, p.

25.
475 Wafd', I, p. 112.
476 AWJ, pp. 23-4 ; A. Aziz, Abu Bakr-The Caliph, p. 52 ; see Appendix,

map 5.
477 Wafd', I, pp. 112, 113, 115 ; Saleh Ahmed al-Ali, "Studies in the

Topography of Medina During the First Century A.H.", in Islamic Culture, 1961,
III, p. 68 ; AWJ, pp. 25-8. It was certain that when the Prophet needed food
supplies, he bought them on credit from a Jew and left his armour as security. Cf. al-
Bukhari, Sahih, trans, by Dr. Muhsin Khan, III, p. 161.
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Muzahim.478 Al-Shafi'i mentions a fifth in al-Batha', to which Banu

Sulaym used to bring their cattle.479 The markets seem to have been
dominated by the Jews, for example, Banu Qaynuqa' who were the
smiths in Medina and controlled the market for metal goods. Although,
al-Nadlr and Qurayzah were land owners and farmers who certainly
could live easily on the products of their lands, they probably traded
whatever was left over with both fellow townsmen and bedouins in the

vicinity.480 It seems that all produce in Medina and surrounding its area

were brought to these market to be sold. Such produce were dates,

grains food and even some firewood, which was brought by the
Bedouins. Not only these local produce were sold in these markets, but
also other foreign goods such as wool, fur, perfumes or even slaves.

Jewellery were also found in this market, especially in the market of
Banu Qaynuqa'481

The area of Medina is bordered by Uhud in the North, the wad! al-

Qanat in the East, Quba in the South and Dhu al-Hulayfah in the West.
These points also define the limits of the sacred territory, the haram of
the town.482

It is worth mentioning that, most business transactions were

conducted by measurements of capacity (mikyal) rather then weight in

478 Wafa', I, p. 539 ; Saleh Ali, "Studies in the Topography of Medina",
Islamic Culture, p. 86.

479 Umm, I, p. 177 ; Wafa', I, p. 544.
480 AWJ, p. 27.
481 Wafa', I, pp. 539-552.
482 Ibid., p. 23 ; AWJ, p. 15.
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Medina. However, since there was contact with foreigners and foreign

currencies, gold and silver coins were available in Medina besides the
barter and cubic measure systems.483 This is mentioned by Ibn
Shabbah484 who cites a report of Ibn 'Umar485 that he (Ibn 'Umar) used
to sell camels, sometime for dinars and sometime for dirhams in the

market.486 Perhaps, the people of Medina sent caravans to several places
in the north, especially to trade in foodstuffs.487 They also engaged in

money-lending activity with interest to foreign businessmen.488

It seems that forms of monopoly and riba were (a common)

phenomena in the Medinan economy. There was also the most fraudulent

practice of meeting the Bedouins outside the town and buying up their

goods and then selling them in the town for much greater prices.

Through these practices some of the Medinans became rich, while the

exploitative nature of monopolies and usurious interest created a poorer

class of people. Some even lost their freedom as a result of being unable
to meet the debts incurred through the operation of riba.489 It is reported

483 al-Bukhari, Sahih, III, p. 68.
484 He is Abu Zayd 'Umar b Shabbah al-Numayri al-Basri. He was born in

173 A.H. and passed away in 262 A.H.
485 He is one of the most prominent personalities of the first generation of

Muslims and authorities most frequently quoted for Traditions. He was born before
the hijrah, at an unspecified date. He embraced Islam with his father and emigrated to
Medina some time before him. The Prophet sent him back when he presented himself
to fight at Badr and Uhud due to his minor age. Ibn 'Umar passed away of
septicaemia in 73 A.H. well over 80 years of age. Eft, I, pp. 53-4.

486 Shabbah, I, p. 306.
487 Watt, Islam and the Integration of Society, (London, 1961), p. 14.
488 Mufassal, VII, pp. 311 - 12.
489 al-Bukhari, Sahih, III, p. 59.
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that Uhayhah b al-Julah490 one of the leader of 'Aws levied riba on his
tribesmen. This resulted in him acquiring substantial wealth.491 The
Jews in Medina seemed to have a very important position as money¬

lenders at exorbitant rates of interest, i.e., riba.492

Economic and political problems faced by the Prophet in
the early period of his arrival in Medina

Although the Prophet's immediate concern when he arrived in
Medina might have been for the economic and political status of the

emigrants, he would also have been aware of, and concerned with, the
economic problems of those of the Medinans who lacked status in Medina
and had become poor. These people would have been agricultural

490 He is Uhayhah b al-Julah b Huraysh b Hujajabi b Kal'ah b 'Awf b 'Amr b
'Awf b Malik b al-Aws. He married Salma bint 'Umar who bore for him 'Amr b

Uhayhah. After him she married Hashim b 'Abd Manaf. She bore for him 'Abd al-
Muttalib (great-grand father of the Prophet). He was a mukhdaram (designation of
such contemporaries of the Prophet, especially of poets, whose life span bridges the
time of paganism and that of Islam), who was a very famous personality in the
jahiliyyah period and he died some years before the advent of the Prophet. One of
his son Muhammad b 'Uqbah b al-Julah who was one of those who were called
Muhammad during jahiliyyah and he wised that he was the supposed Prophet but he
died in jahiliyyah. But the son of Muhammad, Mundhir b Muhammad became
Muslim and took part in the battle of Badr and became a martyr in Bi'r al-Ma'unah.
al-Isabah, I, pp. 23-4.

491 al-Isfahani, Aghani, (Cairo, 1929), XIII, p. 118 ; Ibn Nadlm, Fihris, p.
256.

492 AWJ, p.31.
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labourers, or tenants charged exorbitant rents, or families reduced to

poverty, and sometimes to slavery, by riba.

At the very early point after his arrival, the Prophet began to

apply himself to the problems of the emigrants. His first concern was for
their political status. When Arab tribes were in alliance (hilf), a visiting
tribesman would be regarded as a hallf and given protection. This

clearly did not correspond to the situation in which the emigrants found
themselves, for they had deserted their tribe of Quraysh in Mecca.
Another means of protection was that of jiwar or neighbourly

protection.493 It meant that, an individual within the tribe, usually of
some status, granted protection to another person and the tribe honoured
that protection. It was a means by which the Prophet, himself, had been
able to stay in Mecca towards the end of his period there. However, there
were too many emigrants for this policy to operate and the institution
tended to be short term and restrictive. Finally, there was the system of
wala'. This has been discussed earlier.494 It was used mainly for freed
slaves and definitely made the protected person an inferior.

The position of the Prophet was different from that of the rest of
the emigrants. He not only had the pledge of the Ansar made at'Aqabah
to defend him but also he was accepted by the two Arab tribal groupings
of Aws and Khazraj as an arbitrator. In order to give status to the

emigrants, the Prophet introduced a system of brotherhood. Under this

493 Watt, Muhammad's Mecca, History in the Qur'an, (Edinburgh, 1988),
p. 19.

494 See pp. 104-8.
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system, individual members of the Ansar were brothered with individual
emigrants.495 Each promised to protect and sustain the other and at first,
each had rights of inheritance in the case of the death of the other. This

provided some degree of protection and brought the Muslims of Medina
and Mecca together as one ummah . The effect of this brotherhood was

the cause for the steady increase in the numbers of Muslims in Medina
Muslim ummah.

This brothering was effective from an Islamic point of view but
Medina was not yet a Muslim town. Through the constitution of Medina,
which the Prophet made with the approval of the rest of the Medinan

groups, the emigrants were accepted as an independent clan in Medina.
As Serjeant496 has pointed out, the Constitution was probably a collection
of documents and parts of it may have been deleted later. However, the
clause that the emigrants were responsible for their blood-wit and the
like clearly shows that they were accepted in Medina as an independent

group.

It is by no means certain how the emigrants made their living

during their first year in Medina. Since the emigrants were mostly
traders in Mecca, they were obviously ill-adapted to agriculture and
could not take it up as their profession. Even if they could have worked
in agriculture, which was not the case, there was also little scope for

them, because, the Medinans themselves were engaged in this activity.

495 Sirah, I, pp. 303-5.
496 Serjeant, R.B, "The Constitution of Medina", in Studies in Arabian

History and Civilisation, (London, 1981), pp. 4-15.
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Perhaps the majority of emigrants lacked the means to make a decent

living. This idea is supported by the Qur'an in surah 2 verse 273 - 274,

"((ma tunfiquna) what you contribute) is for those in need
(fuqara'), who, in God's cause are restricted (from travel),
and cannot move about in the land, seeking (for trade or

work): The ignorant man thinks, because of their modesty, that
they are free from want. Thou shalt know them by their
(unfailing) mark; They beg not importunately from all and
sundry. And whatever of good ye give, be assured God
knoweth it well. Those who (in charity) spend of their goods
by night and by day, in secret and in public, have their reward
with their Lord: On them shall be no fear, nor shall they
grieve."
As seen from our analysis of faqlr and miskin in Chapter 1. A

faqir is only used to describe the poor in Medina and seems always to

refer to the poor Muslims, and more particularly to the emigrants. In
this verse of early Medinan revelation, the term497 fuqara' clearly refers
to the emigrants, who are "restricted from travel" by virtue of their
economic situation, as a result and their limited ability to move about due
to the enmity of Quraysh and their allies.498 According to many of the
commentators this verse refers to the predicament of the emigrants, who
were unable to trade in the markets and could not go further afield.499

Although, they did not beg, their clothes indicated their poverty.500
While the Ansar were urged to make contribution (nafaqah) to relieve
the plight of the emigrants.

497 Bell, I, p. 40.
498 Qurtubl, III, p. 341.
499 Tafsir, V, p. 593.
500 Ibid., p. 597.
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However, not all emigrants were regarded as a poor. Some of
them were rich people in Meccan society, such as Abu Bakr, 'Uthman b
'Affan,501 'Umar Ibn al-Khattab, 'Abd al-Rahman b 'Awf and a few

others.

In the pre-Islamic period, Abu Bakr was considered a wealthy
man, even though he came from an inferior clan. 'Abd al-Rahman b
'Awf, Talhah502 and others were said to have become Muslims through
his influence.503 According to Ibn Hisham, when he migrated to Medina,
Abu Bakr brought all of his wealth which is said to be worth 5,000
dirhams or 6,000 dirhams.504 With that money the land of the Prophet's

501 He is 'Uthman b 'Affan b Abl al-'As b Umayyah b 'Abd Shams b 'Abd
Manaf al-Qurashi known as Abu 'Amr and Abu 'Abd Allah. His kunniyah was Dhu
al-Nurayn. He was also called as Abu Layla. He was the third caliph. His mother
was Arwa bint Kurayz b Rabi'ah b Habib b 'Abd Shams. He was the earliest convert
and he took part in the two migration: Abyssinia and Medina. He married 2 daughters
of the Prophet one after the other: Ruqayyah and Umm Kulthum. According to Ibn
'Abd Barr, he was bom 6 years after Abrahah's invasion of Mecca. He was among

those who emigrated to Abyssinia and of those whom the Prophet promised the
Paradise and also among the ahl al-shura. He was assassinated in the 12 Dhu al-
Hijjah 35 A.H. Tahdhib, VII, pp. 139-42.

502 He is Talhah b ('Ubayd Allah b 'Uthman b 'Amr b Ka'b b Sa'd b Taym b
Murrah, his kunniyah, Abu Muhammad). He was one of the earliest convert and a

companion of the Prophet. One of whom the Prophet promised Paradise. He was the
one who shielded the Prophet from the attack during the unfortunate battle ofUhud.
He is also one of the great Traditionists. But due to his involvement in the anti-'Ali
campaign he has lost the affection and admiration of some segment of the Muslim
populace. He died in the battle of Camel in 36 A.H. EI'1, VIII, pp. 640-1.

503 Sirah, I, pp. 164-5 ; Muluk, II, p. 317.
504 Sirah, I, p. 293.
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mosque was purchased and the rest of it was said to have been utilized in
the settlement of the emigrants.505

After the migration, 'Abd al-Rahman b 'Awf was brothered with
Sa'Id b al-Rabi'506 of the Banu al-Harith, by the Prophet. It has been said
that he ('Abd al-Rahman b 'Awf) declined to take a share in the wealth of

his brother, instead asked the Ansar to show him the way to the market,
in order to trade. It was reported that he went for trading in the market
of Banu Qaynuqa'.507 On the first day of his trading, he returned with a

profit in the form of dried yoghurt and butter.508

This appears to indicate that, soon after their arrival in Medina,
some of the emigrants engaged in trade and business in the markets
around Medina. As Watt says: "It appears that the emigrants, especially
the wealthier among them, were engaged in various trade".509 However,

opportunity in the markets in Medina were limited, since the traders
there were all established in their tradings and they would naturally not
wish to encourage competition from any other person. This was

particularly the case in markets run by the Jews. To overcome this, it
seems that the Prophet attempted to establish a market (exclusively) for
the emigrants.

505 Ibn Kathir, al-Sirah al-Nabawiyyah, (Cairo, 1964), pp. 272 & 304.
506 Muhabbar, p. 72. He is Sa'id b al-Rabi' al-Harshi al-'Amiri. He was

called Abu Zayd al-Harawi al-Basri. He died in 211 A.H. Tahdhib, IV, p. 27.
507 Muhammad al-Ghazali, Fiqh al-Sirah, (n.p, 1976), pp. 192-3.
508 al-Bukhari, Sahih, trans, by Dr. Muhsin Khan, IV, p. 81 - 3.
509 Watt, pp. 250-1.
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There are several reports which seem authentic from Ibn Shabbah
and Ibn Zubalah which give an account of this. This was another reason
for the enmity which arose between the Prophet and Ka'b b al-Ashraf.510
Ibn Shabbah reports :

"The Prophet pitched a tent in the BaqT al-Zubayr and said:
This is your market. Then Ka'b b al-Ashraf came up, entered
inside and cut the ropes. The Prophet then said: Indeed, I shall
move it into a place which will be more grievous for him than
this place. And he moved into the place of the 'market of
Medina'. Then he said: This is your market. Do not set up
sections in it, and do not impose taxes for it."511

The Prophet first selected Baqi' al-Zubayr, but Ka'b Ibn Ashraf

objected. This objection obviously was one of the reasons for the clash
between the Prophet and Ka'b.512 Kister suggests that this clash indicated
that Ka'b considered the establishment of the new market as a

competition to the existing one of Banu Qaynuqa'.513

A report from Ibn Shabbah from 'Ata' b Yasar514 says that:

510 Wafa', I, p. 540. Ka'b b al-Ashraf was a Medinan opponent of the
Prophet. He was killed by Muhammad b Maslamah and several others including his
foster-brother in 3 or 4 A.H. EI^, IV, p. 583.

511 Wafa', I, pp. 540-1 ; MJ.Kister, The Market of the Prophet, in Journal
ofEconomy Social History of the Orient, VIII, p. 273.

512 Wafa', I, p. 540 ; Kister, the Market of the Prophet, p. 274.
513 Kister, the Market of the Prophet, p. 276.
514 He is 'Ata' b Yasar al-Hilali, popularly known as Abu Muhammad al-

Madani al-Qas. He was bom in 19 A.H. He was also the mawla of Maymunah (the
wife of the Prophet). He is the brother of Sulayman, 'Abd Malik and 'Abd Allah b
Yasar. According to al-Waqidi, he died in the year 103 or 104 A.H. at the age of 94.
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"When the Prophet decided to establish a market in Medina, he
came to the market of Banu Qaynuqa', and he stamped his foot
and said: 'this is your market, let there be no restrictions (on
people trading in it) and let no taxes be imposed"'515
There is another report on the authority of Ibn Asid516 that one

man came to the Prophet and proposed a new market place. The Prophet
visited and stamped his foot on it and said: "this is your market, it might
not be diminished normight a tax be imposed on it".517

Finally, Ibn Zubalah reported from 'Abbas b Sahl518 that the

Prophet asked Banu Sa'idah to give him their cemetery, and, with their

consent, he made a market there. It soon developed to such an extent that
it satisfied the needs of the rapidly developing Medina. This early
market extended from the house of Ibn Abi Dhi'b519 up to the house of

Zayd Ibn Thabit,520 where there was the market called al-Batha'.521 The

Whereas Ibn Sa'd says that he passed away in 103 A.H. at the age of 84 at

Iskandariyyah. Wafayat, II, p. 399 ; Tahdhib, VII, pp. 217-8.
515 Shabbah, I, p. 304.
516 Unable to identify.
517 Wafd', I, p. 540.
518 He is 'Abbas b Sahl b Sa'd al-Sa'idi. Born in the reign of 'Umar and it is

said that at the time of the death of 'Uthman, he was 15 years of age. He is
considered as one of the authentic Traditionists by Nisa'i. He passed away in Medina
during the reign of al-Walid b 'Abd al-Malik, i.e., approximately in the year 120 A.H.
Cf. Tahdhib, V, pp. 118-9.

519 He is Muhammad Ibn 'Abd al-Rahman, Jurist ofMedina, born in 80 A.H.
and died in 159 A.H. Lughat, pp. 111-2.

520 Wafd', I, p. 540 ; He is Zayd b Thabit b al-Dahhak b Zayd b Lawdhan b
'Amr b 'Abd Manaf (or 'Awf) b Ghanm b Malik b al-Najjar al-Ansari al-Khazraji. He
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whole market including al-Batha' seems to have became known as Baql'

al-Khayl.522

It seems that, in order to facilitate the Muslims ability to trade in

this market, the Prophet established it as charitable endowment.523

Therefore, the pious caliph 'Umar b 'Abd al-'AzIz524 is reported to have
forbidden the levying of any fees in the market, on the ground that it was
a charitable endowment (suq sadaqah).525 The idea of suq sadaqah may

indicate that the Prophet tried to adopt the practice of the market at Ukaz
where taxes were not imposed.526

It is noticeable that the Qur'an still emphasized the prohibition of
fraud and cheating by using false weights,527 and measures528 and selling

was one of the companions of the Prophet, in the compilation of the Qur'an. He died
in 45 A.H. EI1, VIE, pp. 1194-5.

521 Wafd', I, p. 540.
522 Shabbah, I, pp. 306.
523 Ibid., I, p. 304 ; Wafd', I, p. 540.
524 He is 'Umar b 'Abd al-'Aziz b Marwan b al-Hakam, known as Abu Hafs

al-Ashajj. The Umayyad Caliph. He was born in Medina in the year 63 A.H.
Through his mother he was a descendant of 'Umar I. Her name was Umm 'Asim
bint 'Asim b 'Umar b al-Khattab. 'Umar b 'Abd al-'Aziz married his cousin, Fatimah
bint 'Abd al-Malik. He was appointed as governor of the Hijaz by al-Walid I in Safar
99 A.H. where he settled. He passed away in Rajab 101 A.H at the age of 39 years

and 6 months and was buried in Dayr Sim'an (Hims, Syria). Wafayat, E, p. 539 ; V,
p. 220 ; VI, pp. 287 & 301 ; EI1, VI, pp. 977-8.

525 Wafd', I, p. 540.
526 Jones, Chronology of the MaghazI, BSOAS, 1957, pp. 248, 262.
527 al-Qur'an, 6:152; 55:8 & 9.
528 al-Qur'an, 6:152.
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short.529 To ensure that this was prevented, the Prophet inspected the

practice of the merchants in the Medinan market.530

In order to ensure that the Muslim market run well, the Prophet
himself used to check the goods. It was reported by Ibn Zubalah that, one

day the Prophet went to the market and he saw the grain which had been

packed to be sold. Then, it was revealed to him "put your hand in it (the
foodstuffs)". He inserted his hand in the sack and found that there were

bad grains at the bottom of the sack. After realizing that the man was

concealing defects and cheating, the Prophet said that "Surely, whoever
deceives, in business transactions, is not (or does not behave like) one of

us.531 The following Tradition indicates that traders have to be fair in

measuring and weighing goods.

"O Muhajirun (emigrants)! There are five things which may
befall on you and I pray to God that you may escape from them:
Moral decay never openly shows itself among a people but they
suffer from disease such as their fathers have never known;
they do not use light weights and measures but they are smitten
by famine and the injustice of rulers..."532

On the Prophet's arrival at Medina, his camel came to a halt in the
settlement of Banu al-Najjar.533 The house belonged to Abu Ayyub al-

529 Qurtubl, XIV, p. 248.
530 al-Sahih, I, p. 45.
531 Ibn Hanbal, Musnad, XIII, p. 18 ; al-Sahih, I, p. 45 ; Wafa', I, p. 546.
532 Sirah, IV, p. 205.
533 The fact that the Prophet had a great-grand mother in the household of al-

Najjar, Salma bint 'Amr, could have been the justification for his decision to live
among them.
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Ansari,534 with whom he stayed for seven months, first occupying the

ground floor, but later, at his host's insistence, moved upstairs,535 while
his own house was being built. He had decided to build his own private

chambers, with a special place for worship as well as giving instmctions

as soon as he arrived in Medina.536 With the money provided by Abu

Bakr, he bought a plot of land belonging to two orphans. This land had

previously been used for drying dates, and was covered with palm-trees,

thorny bushes and tombs. To clear the land, the palm-trees were cut

down and bones from burials were moved elsewhere. The Prophet
himself took part in the actual construction work, along with volunteers
from both the emigrants and the Ansar. In particular, this provided
work for many of the emigrants, who were without the opportunities for
work in Medina. The Prophet encouraged them to work, amongst these

emigrants was 'Ammar b Yasir.537 Among those who participated in the

building was a skilled workman from Hadramawt, who was left in charge
of mixing the mud, which was dug at a place called Baqi' al-
Khabkhabah.538

Thus, the building constructed was primarily residential.539 As
such its structure was very simple. It merely consisted of a courtyard

534 He is Abu Ayyub Khalid b Zayd al-Ansari, standard bearer of the Prophet,
died of dysentery under the walls of Constantinople during the siege of the city by the
Arabs in 52 A.H. Tabaqat, III, p. 484.

535 Wafa', I, p. 188 ; Unuf, IV, p. 236 ; al-Bidayah wa 'l-Nihayah, III,
pp. 201-2.

536 Muluk, II, pp. 396-7.
537 Sirah, I, p. 297 ; Efi, VI, pp. 645-6.
538 Wafa', I, pp. 237-8.
539 Watt, pp. 199 & 305.
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with walls around it. Hasan Ibn Thabit gives some account of this

building which leaves no doubt that, this early building constructed by
the Prophet, seven months after his arrival in Medina, was regarded as a

masjid during his own lifetime.540

In the construction of the mosque, the Prophet thought of his poor

Companions, thus long colonnades in the Mosque, known as suffah,
were reserved for Muslim refugees. They had to migrate empty-handed,
and thus, when they had reached Medina, they needed financial support.

Suffah itself means a vestibule of a house or of a building for shade and
shelter which was open in front with a long roof or ceiling.541 It was
situated on the northern side of the mosque of the Prophet.542

Since the suffah was built as a shelter for the homeless

companions, many poor people used to live in the suffah, tents and huts
were erected in the mosque, used for example by converted and liberated

prisoners, another by the Banu Ghifar, in whose tent Sa'd b Mu'adh543
died of his wounds.544 Al-SamhudI quotes Ibn Hajar's view that the

suffah was a shaded area at the end of the Prophet's mosque which

540 Sirah, II, pp. 434-7 ; Ibn Ishaq, pp. 795-6. See also Hasan b Thabit,
Diwan, pp. 377-9.

541 Lane, p. 1693 ; Tabaqat, I, p. 255 ; EI2, I, p. 266 ; Dwight M.
Donalson, Studies in Muslim Ethics, (London, 1953), p. 194.

542 EI2, pp. 645-6.
543 He is Sa'd b Mu'adh b al-Nu'man b Imru' al-Qays b Zayd b 'Abd al-

Ashhal al-Ansari al-Awsi. Popularly known as Abu 'Amr. He was the chief of Banu
al-Ashhal in Medina. He died of wound which he gained during the battle of Khandaq
in 5 A.H. EI1, VH, p. 30 ; Tahdhib, III, pp. 481-2.

544 EI2, pp. 645-6.
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provided a shelter for the refugees, who were homeless and had no

families. In support of this, a narration from Abu Nu'aym says that this

suffah was provided for the du'afa' of the Muslims.545 Thus the purpose
of the building of the suffah was to lodge fuqara' among the

companions. The people who lived there were called ahl al-suffah , or

the ashab al-suffah (people of the bench). Al-Qurtubi cites al-
Bukhari's546 description of the ahl al-suffah as having no work and
wealth. They were not engaged in trade nor did they have work on the
land. Sometimes they were described as the guests of Islam.547 Their
numbers varied, sometimes a few and sometimes many.548 However,

according to al-Qurtubi, the number of early emigrants were only a

hundred men.549 Among them there stands out 'Ammar, Salman,550
Abu Dharr al-Ghifari551, Abu Hurayrah and other Companions who
transmitted a number of Traditions.

545 Wafa', I, p. 421.
546 He is Muhammad b Isma'Il b Abu 'Abd Allah al-Ju'fi al-Bukhari. He was

born in 194 A.H at al-Bukhara. He began to study Tradition at the age of eleven. And
at the age of sixteen, he made the pilgrimage and attended the lectures of the most
famous teachers of Tradition in Mecca and Medina. He died at Basrah in 256 A.H.

EI1,1, pp. 783-4 ; Wafaydt, IV, pp. 188-91.
547 Qurtubi, VIII, p. 108.
548 Lane, p. 1694 ; Wafa', I, p. 421.
549 Qurtubi, XVIII, p. 20 ; 'Umar al-Shuhrawardl, 'Awarif al-Ma'arif,

(Cairo, 1971), p. 16.
550 He is a companion of the Prophet. The date of his death has been placed in

between 35 and 36 A.H. EI1, VII, pp. 116-7.
551 He is Jundub b Junadah al-Rabadhi. He was a companion of the Prophet

and one of the best Traditionists of Islam. He died in al-Rabadha, a neighbourhood of
Medina, in the year 32 A.H. EI1,1, p. 83.
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It was reported that these people did not have enough food. There
are several Traditions which mention these conditions. Therefore, the

Prophet himself felt responsible for providing food for the growing
number of impoverished refugees, who lived at his very door. It was
seldom that those who lived in these dwellings adjoining the mosque

could ever have enough to eat. The Prophet used to say: "The food of
one is enough for two, the food of two is enough for four, and the food of
four is enough for eight."552 A Tradition from Talhah b 'Amr al-
Nadri553 shows that, the people of suffah only used to eat dates when
their stomachs become painful as a result of hunger. They complained to
the Prophet. As a result, the Prophet gave a sermon asking the wealthier
Muslims to provide some food for the people of suffah.554

The Prophet himself apparently invited some poor followers to

share his meal, but this probably happened only occasionally. He also
used to send them some portion from his table and others followed his

example. If the Prophet received any gift or hadiyah555, he would share
that gift with them. On the other hand, if there was a sadaqah, the

Prophet used to give it all to them.556 A Tradition from Abu Hurayrah

552 al-Sahih, XXXVI, p. 176 ; Wafd', I, pp. 422-4 ; Shabbah, I, pp. 486-
88 ; Malik, al-Muwatta', (recension of al-Shaybani), p. 317.

553 Unable to identify him, possibly belongs to the tribe of al-Nadir.
554 Shabbah, I, pp. 486-7.
555 The difference between the Sadaqah and Hadiyyah is that Sadaqah is

given because the need of the person to whom it is given is taken into consideration,
while Hadiyyah is given for honour and respect. Therefore, the latter is more

conducive to friendship and love. See Nasif, al-Taj al-Jami' li 'l-Usul FiAhadith al-
Rasul, (Cairo, 1975), II, p. 33 & V, p. 180.

556 Ibid., II, p. 33 ; Qurtubi, VIII, p. 108 ; al-Sahih, II, p. 445.
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shows that these people (ahl al-suffah) had no proper clothes, but only

enough for them to cover themselves ('awrat).557 As well as the
institution of brotherhood, the Prophet also urged the wealthier Ansar to

hang a bunch of dates in the mosque which could provide some

sustenance for the masakln,558 Besides, there are verses which urge the

wealthier Muslims to help his brothers. Verses 2:267 and 25:67 are

suggested to have been revealed to encourage the Ansar to help the poor
emigrants, especially ahl al-suffah.559

Al-Barra' b 'Azib560 reported that the verse (2:267)561 was

revealed to encourage the Ansar to contribute the best quality dates after

harvesting. As already mentioned that, they would hang dates in the

Prophet's mosque for the benefit of the fuqara' muhajirln. However,
there was a man who intentionally mixed up the second rate dates in

557 Wafd', I, p. 422.
558 Ibid., p. 425.
559 Tafsir, III, pp. 80-1.
560 He is al-Barra' b 'Azib b al-Harith b 'AdI b Jashm b Mujdi'ah b Harithah b

al-Harith b 'Amr b Malik b al-Aws al-Ansari al-Awsi, known as Abu 'Ammarah. He
was one of those who were not included in the Badr expedition due to his tender age.
It is said that he took part in 14-15 expeditions alongwith the Prophet and has travelled
with the Prophet about 18 journeys. He conquered Ray in the year 24 A.H. He took
part in the battle of Tustar alongwith Abu Musa al-'Ash'arl and also took part,

alongwith 'All, in the battles of Jamal and Siffln and in the killing of the Khawarijites.
He died in the house of Mua'ah b Zubayr in Kufah in the year 72 A.H. al-Isabah, I,
p. 142.

561 "O ye who believe! Give of the good things which ye have (honourably)
earned, and of the fruits of the earth which We have produced for you, and do not
even aim at getting anything which is bad, in order that out of it ye may give away

something, when ye yourself would not receive it except with closed eye...."
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order to make it more. Therefore this verse was revealed to stop the

practice.562 The calls for contributions were made throughout the

Prophet's time in Medina. They were made to deal with the different
economic problems which arose. For the moment our concern is for the

early period, when the emigrants first arrived in Medina.

Surah 25:67563 however, emphasises that this contribution

(<anfiqu) should not be too extravagant. Ibn 'Abbas comments that the
Believers should not be wasteful in his contribution, and also not

withhold God's right (command).564 According to Yazld b Abu Hablb,565
this verse refers to those who had no good clothes to wear and did not eat

good food. They only needed clothes to cover their bodies ('awrat), and
to protect them from the heat and the cold, while the food they needed
was to prevent them from starving and to enable them to obey God.566
This interpretation is supported by Ibn Zayd who describes the

predicament of the poor Muslims in much the same way as Yazld b Abu
Hablb.567

Al-Qurtubi gives several opinions. The first meaning of this verse
is whoever contributes (for his own esteem) and not for God's purpose

562 Tafsir, III, p. 83.
563 "Those who, when they spend, are not extravagant and not niggardly, but

hold a just (balance) between those (extremes)"
564 Tafsir, XIX, p. 37.
565 He is Suwayd b al-Azdi. Both father and son were the mawla of Abu

Raja' al-Misri. He died in the year 128 A.H. at the age of 75. According to Ibn
Lahi'ah, he was born in 53 A.H. Tahdhib, XI, pp. 318-9.

566 Tafsir, XIX, pp. 38-9 ; Qurtubl, XIII, p. 73.
567 Qurtubi, XIII, p. 73.
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was extravagant, while whoever withholds his wealth and did not obey
God is considered as niggardly. However, whoever contributes his
wealth in obedience to God is regarded as moderate. The second

meaning is that whoever contributes (anfaq) 1000 which he can afford is
not called extravagant, but, whoever contributes a dirham which he
cannot afford is extravagant and whoever withholds what he could afford
is niggardly.568

In more specific terms, ahl al-suffah can be described as the

fuqara par excellence of the emigrants, who could also be termed

fuqara as noted above. They were called ahl al-suffah because they did
not have a permanent place to stay.569 They lived in the Prophet's mosque
as a temporary settlement. Once they had a job or a house, they would
leave the suffah.

The need for contributions to be made to support some of the
Muslims, particularly the poorer emigrants is emphasised by Surah 2
verse 177. In this verse, the word zakah is mentioned, but it is an early
Medinan revelation and does not refer to zakah as the institutional

practice which it later became. Thus it should be merely understood as a

contribution freely given. In fact, Bell suggests that the verse has been
amended to incorporate the word zakah.570 The verse reads:

568 Ibid., pp. 72-3.
569 Tafsir, XIV, p. 309.
570 Bell, I, p. 24 ; Although al-Qurtubi gives some opinions to this verse, he

is inclined to support that, it refers to a free contribution. Qurtubi, n, pp. 241-2.
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"... righteous is he who believeth in Allah and the Last Day and
the Angels and the Scripture and the Prophets and giveth his
wealth (atd al-mal) for love of Him, to kinsfolk (dhu al-qurba)
and orphans and the needy (masakin) and the wayfarer(/6n al-
sabll) and those who ask (sa'ilun) and to set slaves free and
observerth proper worship and giveth contributions (zakah)

»»

This verse lists some of the principal needs of the community in
this early phase of its development in Medina. Although the
commentators normally designate the term dhu al-qurba as referring to

the Prophet's family,571 they do not give any specific indication as to

which "relative", the term here refers to. It seems likely that, as there is

no mention of giving to the Prophet in this verse, that dhu al-qurba does
not refer to the Prophet's family here but to the relatives of Muslims. In
other words Muslims are being encouraged to support their poorer
relatives. Orphans are also mentioned, but this is merely an Islamic
reinforcement of proper human conduct. The poor are mentioned by the
term masakin, a general word for "poor people" that was used in Mecca
and is not specifically Islamic, though here clearly the poor Muslims are

of primary concern.572 Commentators have generally regarded "the

wayfarer" (ibn al-sabll) as travellers and have tended to emphasise the

pre-Islamic practice of diyafah.513 From the previous discussion in

Chapter 1, we have followed Bell's suggestion that, in the Qur'an the
reference is made to Muslim emigrants, who travelled later than the first

571 See also al-Qur'an, 30:38 & 59:7 ; Qurtubl, XIV, p. 35, XVIII, p. 15 ;

Tafslr, XHI, p. 555 ; Mughnl, VI, p. 406.
572 Refer to the discussion in Chapter 1.
573 Qurtubl, II, p. 241 ; IX, p. 64 ; XIV, p. 35.
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Muhajirln to Medina, and had no way of returning. They are people who
have suffered by adhering to the Muslim community.574 "Those who
ask" refer to beggars,575 and who may or may not be Muslims.

This call for charitable support is repeated in another early
Medinan verse.

"They will ask thee (for) what they should contribute say: "The
good which you have contributed (anfaqtum) is for parents and
relatives (aqrabln), orphans, the poor (masakln) and the
wayfarers (ibn al-sabll) ..."576

Again the first emphasis is on charitable giving to such people as

one's family and orphans. The poor, who must include the poor Muslim
both emigrants and Ansar should also be the objects of voluntary
contributions. Finally, following Bell's above interpretation, there
should be concern for the wayfarers, (i.e.: the new Muslim

emigrants).577

574 Bell, I, p. 24.
575 Tafsir, II, p. 347.
576 al-Qur'an, 2:215.
577 Bell, I, p. 24.
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Riba and its prohibition.578

It is probable that charitable donations were not enough to sustain
the Muslims in those early difficult days in Medina. The Prophet himself
seems to have taken loans from people in Medina, perhaps even from the
Jews. Even at the first time of his death, it was reported that the

Prophet's armour was being held by a Jew as a surety (rahn) against a
loan; in this case the loan was in food.579 It is possible that some of the
Muslims incurred debts on a riba basis with Medinans, both Arab and

Jewish.

It is probably in this context that the Qur'an begins to denounce

usury. The first attack on riba is probably in 30:39

"That which ye lay out for increase through the property of
(other) people, (riba li yarbu) will have no increase (yarbu)
with God ..."

Bell has dated this verse as an early Medinan one and it was before
the fixation of zakah as an institution.580 Here the giving of charity is
shown to be favoured by God while riba has no favour with Him.

In verse 4:161

"That they took (riba) usury, though they were forbidden; and
that they devoured men's substance wrongfully; we have

578 See pp. 98-103 & 126-7.
579 ShawkanI, V, p. 194.
580 Cf. chapter zakah.
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prepared for those among them who reject faith a grievous
punishment",

the fact that the Jews were forbidden to take riba was noted and they were
threatened with punishment in the hereafter for doing so. This probably
refers to the period around the time of Badr581 when the Prophet was

engaged in controversy with the Jews.

The denunciation of usury is more generally made in verse 2:275:

"Those who devour usury {riba) will not stand except as stands
one whom the evil one by his touch hath driven to madness.
That is because they say: "Trade is like usury (riba)", but God
hath permitted trade and forbidden usury {riba). Those who
after receiving direction from their Lord, desist, shall be
pardoned for the past; their case is for God (to judge); but those
who repeat (the offence) are companions of the fire: they will
abide therein (for ever)".

In this verse, it is clear that, the prohibition of usury does not only

apply to the Jews but to all people. However, the verse is still an early
Medinan one and the Prophet did not have the power to make this

prohibition effective to those who did not accept Islam.

The demand for all to cease practising usury is made more

strongly in 2:278:

"O ye who believe! Fear God, and give up what remains of
your demand for usury {riba), if ye are indeed believers".

581 Cf. pp. 160-75.
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Perhaps, this verse was revealed after Badr and the expulsion of
the Banu Qaynuqa'582 and became a law in Medina. Verse 2:282 outlines
the procedures to be followed in contracting a debt.583 How effective the

change in loan procedure was at that time is uncertain. In verse 3:130;

"O Ye who believe! Devour not usury {riba), doubled and
multiplied; but fear God; that ye may (really) prosper",

the taking of excessive interest through usury is again condemned. This
verse was revealed, according to Bell, between the battle of Uhud and the

expulsion of the Banu al-Nadlr. It has the implication that usury was still

being practised in Medina.

582 Cf. pp. 175-82.
583 "O ye who believe! When ye deal with each other, in transactions

involving future obligations in a fixed period of time. Reduce them to writing let a
scribe write down faithfully as between the parties: Let not the scribe refuse to write:
As God has taught him, so let him write. Let him who incurs the liability dictate, but
let him fear His Lord God, and not diminish aught of what he owes: if the party liable
is mentally deficient, or weak, or unable himself to dictate, let his guardian dictate
faithfully. And get two witnesses, out of your own men, and if there are not two

men, then a man and two women, such as ye choose, for witnesses, so that if one of
them errs, the other can remind her. The witnesses should not refuse when they are

called on (for evidence). Disdain not to reduce to writing (your contract) for a future
period, whether it be small or big: it is juster in the sight of God, more suitable as

evidence, and more convenient to prevent doubts among yourselves but if it be a

transaction which ye carry out on the spot among yourselves, there is no blame on you

if ye reduce it not to writing. But take witnesses whenever ye make a commercial
contact; and let neither scribe not witness suffer harm. If ye do (such harm), it would
be wickedness in you. So fear God; for it is God that teaches you. And God is well
acquainted with all things".
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It was only in the Prophet's farewell speech in Mecca, that the

prohibition of usury throughout Arabia was made;

"... He who has a pledge let him return it to him who entrusted
him with it, all usury is abolished, but you have your capital.
Wrong not and you shall not be wronged. God has decreed that
there is to be no usury and the usury of 'Abbas b 'Abd al-
Muttalib is abolished, all of it. All blood shed in the pagan

period is to be left unavenged...."584

The first raid

In addition to the establishment of a market in Medina, the Prophet
tried to find another way to alleviate poverty among the early emigrants.
The policy which he adopted to help provide some economic help to the
Muslims was that of raids.

It seems that it was not until the mosque was built, that the Prophet
considered it necessary to divert the emigrants' attention to other
activities. Perhaps, this indicates that most of those who could not trade
in the markets were engaged in the building of the mosque. After the

completion of the mosque, it seems that he was able to transfer his
attentions and some of the emigrants' energies towards his relationship
with Mecca and some of the tribes in the adjacent territories. He began to
send out a series of expeditions.

584 Sirah, II, p. 390 ; Ibn Ishaq, p. 651.
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Some of these expeditions did not bear any fruit and some provided
a large amount of booty to be divided up among the Muslims. The booty
taken from these expeditions was regarded as a part of the method
which the Prophet followed in Medina in the alleviation of poverty.

During the twelve months between the first expedition and the
battle of Badr, eight expeditions had taken place. The two leading
authorities, Ibn Hisham and al-Waqidl are agreed on the expeditions but
differ slightly on their order and dates.

According to al-Waqidi, the first expedition was the expedition of
Hamzah b 'Abd al-Muttalib585 in Ramadan, 7 months after the

migration.586 There were only 30 participants in this expedition who

proceeded to Sayf al-Bahr.587 According to Ibn Hisham, all of them
were emigrants and there was no Ansar involved.588 It seems that the
motive was to threaten the Qurayshi caravans on their route. The

Qurayshi caravan, which consisted of 300 Meccan Quraysh mounted on

camels under the leadership of Abu Jahl, came from Syria to Mecca. It
was much too strong for the small raiding party to attack but the threat
was made clear to the Meccans.589

585 The prophet's uncle. Hamzah was described as a valiant soldier. This
quality won him the title of 'lion of God and His Prophet'. He was killed at the battle
of Uhud, at the age of 57-9. EI^, III, pp. 254-5.

586 Ibn Ishaq makes this the first but Ibn Hisham concedes that there is some

disagreement about this and even suggests that the first two raids took place at the
same time. Sirah, I, pp. 360-362.

587 Maghazi, p. 10 ; Muluk, II, pp. 402 &404.
588 Sirah, I, p. 362 ; Unuf, IV, p. 56.
589 Maghazi, p. 9.
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The exemption of Ansar is revealed in a report from Ibn al-

Musayyib and 'Abd al-Rahman b Sa'id b Yarbu'590 and 'Abd al-Rahman
b Tyash591 who maintained that the Prophet did not sent any Ansar for
the early expeditions until he himself participated in the battle of Badr.592
Or perhaps, more likely, when he himself led an expedition, as will be
seen later in the discussion.

The second expedition was led by 'Ubaydah b al-Harith.593 He was

sent in Shawwal 8 months after the migration to the place called Rabigh,
which was situated ten miles away from al-Juhfah. 'Ubaydah led 60 men.
Sa'd b Abi Waqqas594 reports that all of the participants were from

590 He is 'Abd al-Rahman b Sa'id b Yarbu' b 'Ankatha b 'Amir b Makhzum

al-Makhzumi, known as 'Abu Muhammad al-Madani. He died in 109 A.H. at the age

of 80 years. He is considered an authentic person in the narration of the Hadith.
Tahdhib, VI, p. 187.

591 He is 'Abd al-Rahman b 'Iyash known as 'Abbas al-Ansari al-Sam'I al-
Madani al-Quba'x (?). Ibid., V, p. 247.

592 Maghazi, pp. 9-10.
593 Ibn Hisham says that al-Harth. Sirah, I, p. 360. He is 'Ubaydah b al-

Harth b al-Muttalib b 'Abd Manaf al-Qurashi al-Muttalibl. He was one of the early
converts. He was one of the leaders of Banu 'Abd Manaf at that time together with al-
' Abbas and his brothers. They were closely connected with the Prophet in Mecca.
Then he migrated and took part in Badr. He was a prominent personality alongwith
Hamzah, 'Utbah b Rabi'ah and al-Walid. He participated in the battle of Badr and
wounded thereof. He died afterwards at Safra'. al-Isabah, n, p. 449.

594 He was an Arab general. His father was Malik b Wuhayb b 'Abd Manaf b
Zuhrah b Kilab b Murrah. Sa'd became a Muslim at the age of seventeen. He was

one of the oldest companions of the Prophet. He died in 50 or 55 A.H. at the age of
70. He is said to have left a vast wealth behind him. EI1, VII, pp. 29-30.
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Quraysh.595 This refers to the emigrants. Ibn Hisham quotes Ibn Ishaq
and insists that all of them were emigrants.596 Although it is alleged by
both al-Waqidi and Ibn Hisham that, they were riding camels, clearly
what is meant is that, the sixty men were sharing in the riding of camels.
At this stage, the emigrants certainly did not have sufficient camels for
each man to ride one of his own. This is made clear by the methods used
in the subsequent early raids. In addition, we are also informed that the
raiders had insufficient arrows.597 The Qurayshi caravan consisted of
200 men, who were under Abu Sufyan b Harb's leadership. There was

no fighting, because, again Quraysh were too numerous and too well-
armed for the raiding party. However, it is reported, that in this

expedition, Sa'd b Abi Waqqas was the one who shot an arrow, and this is

considered as the first arrow shot in Islam.598

The third expedition was under the leadership of Sa'd b Abi

Waqqas.599 The troop was sent to al-Kharrar in Dhu al-Qa'dah, 9
months after the migration. Al-Kharrar was in al-Juhfah and near

Khum. There were only 20 or 21 men in this expedition, all of them

walking. It is said that, they walked at night time until dawn and rested

during the day-time. This journey took 5 days.600 Al-Waqidi did not

mentioned whether the men were emigrants or Ansar . However, it is

595 Maghazi, p. 10.
596 Sirah, I, p. 360 ; Unuf, IV, p. 52.
597 Maghazi, p. 10.
598 Ibid., pp. 10-11 ; Muluk, II, p. 404.
599 Some authorities say that this expedition took place after the expedition of

Hamzah, but Ibn Ishaq says that this was the fifth expedition. Sirah, I, p. 365.
600 Maghazi, p. 11.
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very likely, as already mentioned, that all of them were emigrants.601
Ibn Hisham specified that only 8 emigrants participated in this

expedition,602 not 20 or 21 as al-Waqidi mentioned. This expedition

again achieved nothing but a demonstration of the Muslim presence in
Medina and their determination.

The fourth expedition was led by the Prophet in Safar, after 12
months603 of the migration, to al-Abwa'.604 This was the first ghazwah
which the Prophet led. Al-Abwa' is 20 miles between al-Juhfah and
Medina. They remained there for fifteen nights.605 Ibn Hisham named
this expeditions as ghazwah Waddan.606 It appears that on this occasion,
the raid was not part of the policy of harassing Quraysh. It was an

attempt to extend the influence of the Prophet and the Muslims in the area

around Medina. The Prophet made a treaty of friendship with the Banu
Damrah b Bakr b 'Abd Manat b Kinanah.607 Perhaps, this was the reason

why the Prophet went on this expedition. The fact that the Prophet was
now making treaties indicates the extension of his influence and the
influence of Islam both within Medina and beyond it. Neither of the

principal authorities indicate the number of Ansar who took part in this

601 Ibid., pp. 9-11.
602 Sirah, I, p. 365 ; Unuf, IV, p. 61.
603 Since the Rabi' al-Awwal (the month of the Prophet arrival in Medina) is

counted as the first month, therefore, Safar should be the twelfth month, and not

eleventh as al-Waqidi claims.
604 Some historian says that this expedition took place in Rabi' al-Awwal.

Muluk, II, p. 407.
605 Maghazi, pp. 11-12.
606 Sirah, I, p. 360.
607 Ibid.; Maghazi, I, p. 12 ; Muluk, n, p. 403.
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expedition, but, if the Prophet himself was leading it and if its purpose

was to make a treaty, then it is likely that a number of Ansar might have
taken part.

After 13 months of migration, in Rabl' al-Awwal, according to

Ibn Ishaq, the Prophet led an expedition to Buwat which is near

Juhfah.608 Al-Waqidi does not mention that the Prophet led this

expedition. While Ibn Hisham gives no detail information about the raid,

al-Waqidi tells us that the purpose was to attack a caravan of Quraysh. It
was a large caravan under the leadership of Umayyah b Khalaf with 100
men of Quraysh and 2500 camels.609 Had the Prophet intended to attack
this caravan, he would, probably, have taken a substantial force with
him. Neither Ibn Hisham nor al-Waqidi give any indication of numbers.

However, al-Tabari, citing al-Waqidi, mentions two hundred Muslims in
the expedition. This must have included Ansar as well as emigrants. If
that number is correct, this was the first attempt to use real force against
the Meccans. However, Quraysh seemed to have managed to avoid them
and they returned to Medina empty-handed.610

The sixth expedition, which took place in Rabi' al-Awwal 13
months after the emigration is particularly interesting. This expedition
shows that the Prophet and the emigrants were defending Medinan

608 Maghazi, p. 12 ; Sirah, I, p. 364.
609 Maghazi, p. 12 ; Sirah, I, p. 364.
610 Maghazi, p. 12 ; Sirah, I, p. 364.
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interests. Kurz b Jabir al-Fihri,611 had raided the herds of Medina. The

Prophet and a band of emigrants, pursued them.612 They reached the

place called Safawan, but failed to catch up with Jabir and returned to

Medina. This is also known as the expedition of Badr al-Ula.613

After 16 months in Medina, in Jamad al-Akhir, a seventh

expedition took place under the Prophet's leadership.614 This expedition
was known as Dhu al-'Ushayrah. Dhu al-'Ushayrah was situated
between Mecca and Medina. It is claimed that the purpose of the

expedition was to intercept a Meccan caravan, either going to or coming

from Syria.615 According to al-Waqidl, the Prophet went out with 150
of his Companions and another version suggests that the number was two
hundred.616 Neither Ibn Hisham nor al-Waqidl specify whether the

emigrants or Ansar were the participants or not. However, al-Tabari

suggests that only emigrants participated in this troop under the

Prophet's command.617 However, the numbers, if correct, suggest that
there must have been some Ansar in it. It seems likely that except in the
case of the expedition of Safawan whenever the Prophet himself led the

troop, the participants were from both emigrants and Ansar. If the

611 He is Kurz b Jabir b Hasl b Lahib b Habib b 'Amr b Sufyan b Muharib Ibn
Fihr al-Qurayshi al-Fihri. He was one of the leaders of the Meccan Pagan before he
become a Muslim. al-Isabah, IE, pp. 290-1.

612 Muluk, II, p. 407.
613 Ibn Hisham says that it happened ten days after Dhu al-'Ushayrah. Sirah,

I, p. 366.
614 Maghazi, p. 12 ; Muluk, II, p. 408.
615 Maghazi, pp. 12-13 ; Sirah, I, p. 364.
616 Maghazi, p. 12.
617 Muluk, II, p. 408.
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purpose was to intercept a Meccan caravan, and the numbers may

indicate that it was, the Meccans again managed to escape. However, the
fact that the Prophet went on to make a treaty of friendship with Banu

Mudlij and their confederates from the Banu Damrah,618 indicates that,
there was at least a dual purpose in the expedition. This would also

suggest the presence ofAnsar.

The eighth expedition was the expedition to Nakhlah619 which took

place in Rajab after 17 months ofmigration. 'Abd Allah b Jahsh620 was

chosen to lead the expedition. This troop was sent out with sealed orders,
and that letter could only be opened after two days of travel. That letter
commanded the troop to march until Nakhlah which is a little to the north
east of and a long way from Medina. It was on the caravan route to al-
Ta'if.621 When this troop arrived at Nakhlah, they encountered a

Qurashi caravan with only a few men accompanying it, and attacked
them. It is reported that this caravan brought some raisins, food and
khamr.622 They fought and took captives and booty. This seems to be the
first booty taken from the expedition, and the goods together with the
two captives were brought before the Prophet. However, they had to

attack the caravan during the sacred month of Rajab, and one of the
Muslims had even shaved his head as if he had performed 'umrah. This

618 Sirah, I, p. 362 ; Muluk, II, pp. 405-6.
619 Nakhlah is situated between Mecca and Ta'if.
620 One of the first follower and nephew of the Prophet. 'Abd Allah belonged

to those that had emigrated to Abyssinia and later came back to Medina. He took part
in the battle of Badr and Uhud and met his death in the latter. EI^, I, p. 23.

621 See appendix, map no. 2.
622 Maghazi, pp. 14-16 ; Muluk, II, p. 411.
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led to some disputes later in Medina due to the fact that it took place in the
sacred month of Rajab. These were laid to rest by a revelation justifying
the attack.623

Although, there were several reports concerning the number of

participants, eight, twelve or eighteen, al-Waqidl and Ibn Hisham agree

that the number of participants were only eight emigrants, and no Ansar

participated in it.624

The fact, that, Nakhlah was very close to Mecca and well away
from Medina, indicates that the Prophet needed to gain some success

from these raids. It is noticeable that the Meccan caravans which passed
Medina had substantial numbers of guards who could only be attacked if
there was a strong force of Muslims. This required the co-operation and

participation of the Ansar. A small raiding party of emigrants had little

hope of success. In the raids where substantial numbers of Muslims took

part, including almost certainly the Ansar, the Prophet had always been
in command. However, he did not have the time to concentrate his

energy on such enterprises. Therefore, it was necessary to attack the
Meccans in an area where they were not expecting an attack and where
their caravans would be only lightly guarded. As a result, the raid was a

success and much needed booty was brought back to Medina.

The fact that the orders, containing the destination to which the
raiders were to go, were sealed indicates the clear possibility that there

623 al-Qur'an, 3:217 & 191
624 Maghazl, pp. 17-18 ; Sirah, I, p. 367 ; Shabbah, n, p. 472.
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were Meccan agents in Medina who gave the Meccans prior notice of
Muslim plans, so they could either increase the party or change the route.
This may well account for the lack of Muslim success until Nakhlah.
Another reason for the unsuccessful expeditions may have been lack of

equipment, both animals for transport and arms. This would further
underline the Prophet's call for contributions from those Muslims,

particularly the Ansar, who had sufficient money to help finance these

campaigns. When the Qur'an calls on Muslims to contribute their wealth
in the cause of God (anfiqu fi sabil Allah),'525 clearly it is referring to

more practical considerations than the normal giving of charity to the

poor. In the early period of the Prophet's stay in Medina, i.e. till the time
of Badr, the only real need for Muslim contributions, other than support

for the poor, was to arm and provide means of transport for the

emigrants, in particular, so that they could participate effectively in

campaigns the Prophet was conducting against Mecca. This, of course,
served two purposes, providing means to combat Meccan power and

giving the emigrants the opportunity to provide some means of self-

sufficiency through booty. The Prophet's share of this booty would, in

turn, provide him with further means to alleviate the distress of poor
Muslims.

In fact, al-Tabari reports that according to Ibn 'Abbas, the words

fi sabil Allah in the passage quoted specifically refer to jihad.626 Al-

Qurtubl gives a similar interpretation, citing al-Tirmidhl.627

625 al-Qur'an, 2:195..
626 Tafsir, II, p. 201.
627 Qurtubl, II, pp. 361-2.
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The words anfaqufi sabll Allah are repeated on several occasions
in the Qur'an, many of them are later than the early period in Mecca and
indicate the constant need for support for campaigns, to defend Islam and
combat the Meccans. Again in surah 2:261-2, those Muslims who
contributed to the cause of God (alladhlna yunfiqu amwalahum fi sabll

Allah) are, promised rewards. This verse, probably, also, belongs to that

early period.

The leader of the expedition to Nakhlah, 'Abd Allah b Jahsh, had
allocated a fifth of the booty to the Prophet,628 presumably following the

pre-Islamic practice of giving a quarter or a fifth of the booty to the
tribal leader,629 and he divided up the rest among himself and his

companions. Al-Tabari makes it quite clear, and he seems to be quoting
Ibn Ishaq, that the revelation which made it a duty for Muslims to

allocate a fifth of the booty to the Prophet had not yet been revealed.630
As a result of the concern about the fact that the Muslim raiders had

fought and killed in the month of Rajab, the Prophet felt obliged to

withdraw from receiving any of the booty and impounded the caravan

until a revelation confirmed that the raid was approved.631

While there was still some concern about the raid at Nakhlah, the

substantial booty which was brought back remained undivided.

628 Sirah, I, p. 367.
629 EI2, n, p. 1005.
630 Muluk, II, p.412 ; Sirah, I, pp. 367-8.
631 al-Qur'an 2:216-7 ; 8:41 ; Tafsir, II, p. 347 ; RazI, HI, p. 40 ; Imta', I,

pp. 56-7 ; Muir, pp. 200-1.
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However,when a revelation exonerated the raiders from any blame for

using violence against the Meccans in the sacred month, the two prisoners
whom the raiders brought back to Medina were ransomed by the Prophet
and the booty was divided. It seems that the amount of forty uqiyyah
each was specified for the redemption, one uqiyyah being equal to forty
dirhams,. Therefore, forty uqiyyah realised 1600 dirhams, for each

person.632 If the Prophet took the fifth that 'Abd Allah b Jahsh had set

aside for him, he, presumably was still following pre-Islamic practice.

Badr and the distribution of booty

Shortly afterwards, the Muslims' attention was turned to another
Meccan caravan which was on its way back from Syria, under the

leadership of Abu Sufyan. This caravan consisted of money and
merchandise, however it was guarded by seventy horseman.633

The Prophet summoned the Muslims, both the emigrants and the
Ansar. He urged them to participate against the Qurayshi caravan with
the hope that God will give it to them as booty. As a result, a number of

Muslims, probably most of the emigrants and some of the Ansar went out
in answer to his urging, some eagerly and some reluctantly. Those who
were reluctant, believed that the Prophet and this troop would be unable

632 Malik, Muwatta', I, p. 188 ; Sirah, p. 47 ; Maghazi, p. 17.
633 Sirah, I, p. 369 ; According to Ibn Ishaq, he says that the caravan was

guarded by thirty or fourty men, this may be interpreted by some historians as being
seventy of them. Unuf, V, pp. 81-2 ; Muluk, II, p. 421.
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to take any booty.634 However, the presence of the booty from Nakhlah
in Medina may have given them some incentive. As we have already
noticed, the Prophet seems to have followed his usual tactics of using a

combined force of emigrants and Ansar against the heavily-armed
Meccan caravans which had to pass in the vicinity of Medina. It seems

possible that the wealthier Ansar provided the daily provisions in
addition to supporting some of the participants, particularly the

emigrants, in terms of transportation and weapons. It was important for
the Prophet to involve the Ansar in such expeditions, not only because he
needed them to attack the heavily-armed Qurashl-caravans but also
because he must have wanted to involve Medina in his policy against

Mecca. The Medinans had only promised in the treaty of 'Aqabah to

protect the Prophet while he was in Medina. If they took part in

expeditions outside Medina against the Quraysh, they would be willingly

extending that policy. The success of Nakhlah, and the revelation

justifying it, may have influenced some of the Ansar in their willingness
to attack the caravan. They may have believed that, the booty would
alleviate their poverty in Medina. From what the Prophet said, it seems
to reveal that the purpose of this expedition was to gain a substantial
amount of wealth. The Prophet clearly hoped that this would alleviate
the poverty amongst the Muslims, especially the early emigrants, who
were increasing in Medina.

According to al-Tabari, the Prophet led three hundred and ten

Muslims, while other report says three hundred and thirteen Muslims.635

634 Sirah, I, p. 369 ; Unuf, V, p. 82.
635 Muluk, II, p. 431.
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According to al-Waqidi, the Muslim participants were three hundred and
five, while eight of them were left behind for specific reasons.636 There
were only seventy seven men from emigrants which was probably most
of them, while the rest, about two hundred and thirty six , were from the
Ansar,637 According to Ibn Ishaq, there were only 70 camels.638

Probably most of these were provided by the Artsdr. To get to their
destination, the Muslims had to take turns in riding them. Each camel
was mounted by three or four people in turn, while the rest of them
walked.639 It was also reported that the Muslims only possessed two or

three horses, which belonged to Marthad b al-Ghanawi,640 Miqdad b
'Amr al-Bahrani641 and al-Zubayr b al-'Awwam.642 This lack of camels

636 3 from Emigrants and 5 from Ansar were given shares as participants.
(See discussion later) This was because although they were unable to attend the
expedition, they made a great effort for this expedition. They were 'Uthman b 'Affan
who was left to nurse his wife Ruqayyah, the Prophet's daughter, who was sick.
While another two Emigrants, Talhah b 'Ubayd Allah and Sa'id b Zayd b 'Amir b
Nufayl acting as spies investigating the caravan of Quraysh. Of the five Ansar 'Asim
b 'Adi al-'Ajlani was made deputy over the people of al-'Aliyah; al-Hatib al-'Umari
was sent back from al-Rawha' during the course of their expedition to the Banu 'Amr
b 'Awf; Khawwat b Jubayr and al-Harith b Simmah, broke their legs, were sent back
from al-Rawha' to Medina. Maghazi, I, pp. 23, 19-20, 100-5 ; Qurtubi, VIII, pp.
15, 19-20 ; Ibn 'Abd al-Barr, al-lsti'ab, I, pp. 110-1, 113 & 179 ; Tabaqat, II, p.
12 ; Imta', I, p. 95.

637 Muluk, II, p. 431 ; Ibn al-Qayyim, Zad al-Ma'ad, II, p. 90.
638 Unuf, V, p. 89 ; Ibn al-Qayyim, Zad al-Ma'ad, II, p. 85.
639 Maghazl, I, pp. 23-4 ; Unuf, V, p. 89.
640 He is Marthad b Abl Marthad al-Ghanawi. He and his father Kunaz took

part in the battle of Badr. He attained martyrdom during the battle of al-Raji' in the
year 3 A.H. al-Isabah, IE, p. 398.

641 Maghazl, I, p. 27 ; Ibn al-Qayyim, Zad al-Ma'ad, II, p. 85. Full name
of Miqdad is al-Miqdad b al-Aswad al-Kindi Ibn 'Umar b Tha'labah b Malik b
Rabi'ah b 'Amir b Matrud al-Nahrani al-Hadrami. He was popularly known as Ibn al-
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and horses underlines the poorly-equipped state in which the Muslims,
both emigrants and Ansar, were in.

Abu Sufyan, on his way towards the area of Medina, with this
valuable QurashI caravan, learnt that the Muslims were preparing to

attack the caravan. According to Ibn Ishaq and al-Waqidl,643 he learned
this from people who had left Medina. However, as already mentioned,
such information seems to have come to the Meccans fairly easily and

they might have had spies in Medina. As is well known, he managed to

avoid being attacked and brought the caravan safely to Mecca by taking a

different route. However, before this, he had sent word to Mecca that he

needed more forces to defend the caravan.644 This again emphasises that
he was aware that the size of the Muslim force was much bigger than
usual. When he arrived in Mecca, he advised the Meccans, who had set

out to defend the caravan and had, in fact, missed it, that he had returned

safely and they need no longer be concerned. Some were in favour of

Aswad and his kunniyah was Abu Amr of Abu Sa'd. He was one of the early
converts. He married Daba'ah bint Zubayr b 'Abd Muttalib, the daughter of the
Prophet's paternal uncle. He migrated twice and took part in the battle of Badr. He
was the first Muslim to use horse in the fight in the way of God. He passed away in
the reign of 'Uthman (33 A.H.) at the age of 70 years. al-Isabah, III, pp. 454-5.

642 Sirah, I, p. 407. Al-Zubayr b al-'Awwam, a cousin and companion of the
Prophet and one of the earliest converts to Islam. He is also a nephew of Khadljah
bint Khuwaylid (the Prophet's first wife). Died in the battle of the Camel (656 A.D.)
at the age of 60-67. EI1, VIII, pp. 1235-6.

643 Maghazi, I, p. 28 ; Sirah, I, pp. 369-40.
644 Maghazi, I, p. 41 ; Sirah, I, p. 433 ; Uriuf, V, pp. 85 & 95 ; Kathir, II,

pp. 287-8.
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returning but the Meccans had sent out a very strong force and the leader
Abu Jahl was determined to defeat the Muslims. In order to undermine

those who preferred to return to Mecca, he reminded them of the blood-

vengeance that they should take for the killing of one of their member in
the raid made by the Muslims at Nakhlah.645 This argument won the day.

The result of the battle was a great Muslim victory, is well known.
The Qur'an emphasises the miraculous nature of the battle in its

description of angels fighting alongside the Muslims to defeat the Meccan

polytheists.646 When the battle was over, 70 Meccans were captured and
the booty was taken from the Meccan camp which included camels, camp
utensils and other implements (mata'), leather and clothes.647

It seems that before the Battle of Badr, the Prophet had promised

particular rewards to individuals who managed to kill someone or took a

prisoner.648

It had been part of the customary law of Arabia that the leader of a
tribe, which had successfully conducted a raid where from booty had
been gained, should take a fourth or a fifth of the booty in addition to the

645 At this expedition, Waqid b 'Abd Allah al-Tamimi shot an arrow at 'Amr b
al-Hadrami (Meccan) and killed him. Sirah, I, p. 367 ; Ibn al-Qayyim, Zad al-
Ma 'ad, II, p. 86.

646 al-Qur'an 8:9.
647 Maghazi, I, pp. 100-1.
648 Tafsir, IX, p. 171-2 & 177 ; Qurtubi, VII, pp. 363-4 ; RazI, IV, p. 347.
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saft,649 which was the portion the chief of a tribe chose for himself like a

horse, a special sword or a female prisoner after taking the fourth.650
The fourth (or the fifth) was partly for the chiefs own use and also

partly to perform certain functions on behalf of the tribe, such as looking
after the poor and giving hospitality.651

Immediately after the victory of Badr, there was a dispute about
the booty. According to al-Waqidi, three groups of participants began to

argue over it. The first group had guarded the Prophet during the battle
and had, therefore, acquired no booty at all. Another group had paid

particular attention to taking prisoners and plundering them, while the
third group had concentrated on the general booty. It seems that the
latter two groups wanted to keep the booty that they had taken but those
who had guarded the Prophet felt that they were entitled to a share.652

According to Ibn 'Abbas, disputes amongst the participants were also

compounded by the fact that, as mentioned earlier, the Prophet had

promised that whoever did a certain action would have a certain

reward.653 It seem that, as a result of these disputes, at this juncture,
surah 8:1 was revealed:

649 Efi, n, pp. 869 & 1005 ; Ibn al-'Arabi, Ahkam al-Qur'an, (Beirut, n.d.),
II, p. 859.

650 Lane, p. 1704.
651 Lisan, VII, p. 373 ; Qurtubl, XVIII, p. 16 ; Watt, p. 232 ; al-Isfahani,

al-Aghanl, XVI, p. 50.
652 Maghazl, I, p. 98 ; Unuf, V, pp. 150-1 ; Zamakhshari, I, p. 365.
653 Tafsir, IX, pp. 171-2 ; Qurtubi, VII, pp. 363-4 ; Ibn al-'Arabi, Ahkam

al-Qur'an, IV, p. 837.
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"They ask thee concerning (things taken as) spoils of war
(<anfal). Say: '(Such) spoils are at the disposal of God and the
Apostle: so fear God, and keep straight the relations between
yourselves: Obey God and His Apostle, if ye do believe'".654
The word used for booty is anfal (singular nafl). It is the only

time that the word is used for booty in the Qur'an. When used of booty,
the word still contains much of its basic meaning of "an addition to the

thing to which one is entitled by right". In the modem world, it would be
known as Bonus. However, Mujahid chose to interpret anfal as meaning
the khums itself, which the Prophet was told by God was at his and God's

disposal to give to whom the Prophet wished.655 This conjecture

emphasises the unusual use of anfal as booty. Clearly if anfal does mean

booty in this verse, then on this occasion the Prophet is being allowed to

distribute the booty as he wished, without reference to any pre-Islamic

practice. However, the verse may be simply a statement about the
ultimate authority of God over worldly affairs and His delegation of this

authority to His Prophet. On the other hand, it may be a more particular
one for the occasion giving the Prophet the right to distribute the booty
in whatever way and to whomsoever he wished.

A report from 'Ubadah b al-Samit shows that, after this verse was

revealed, the Prophet asked them to return everything which they had
taken so that he could redistribute it, dividing it equally, after taking his

654 This is suggested by Bell, with the authority of Ibn Ishaq to have been
revealed immediately after Badr when there was a dispute among the Muslims over the
distribution of the booty. Bell, I, p. 159 ; Slrah, II, pp. 2-5.

655 Tafsir, XII, p. 365.
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share, between the Muslims who had been present.656 He did this on their

way back to Medina at a place called Sayar.657 According to al-

Waqidi,658 the wall (presumably the Prophet) divided the booty so that
the amount each received was either a camel and equipment and

furnishing or two camels and leather. There were 317 shares which
were distributed between 313 men. Eight of the man had not participated
in its actual battle but were considered to be entitled to booty.659 There
were two Muslim horsemen present at the battle of Badr. Each of them
received two shares. It has not been possible to discover whether the

Prophet was instituting a new practice as far as horseman were

concerned, or carrying on a pre-Islamic practice. However, it is in line
with his policy on the exemption of horses from zakah, to provide
incentives for Muslims to acquire horses. They may well be the first
manifestation of that policy. However, Ibn Ishaq,660 seems to indicate
elsewhere that the division of booty, that a horse received two shares and
its rider one was not introduced until the defeat of the Banu Qurayzah.

However, there were already 36 horses participating in that campaign, a

significant increase from the number at Badr. As we shall see in our

later discussion, it may well be another form of general distribution
which took place after the defeat of Banu Qurayzah.661

656 Maghazi, I, p. 98 ; Sirah, II, p. 2 ; Tafsir, IX, pp. 172-3 ; Qurtubi,
VII, pp. 360-1; Unuf, V, p. 209.

657 Maghazi, I, p. 100 ; Mabsut, X, p. 17. Sayar is a mountain path of al-
Safra'.

658 Maghazi, I, pp. 100-101.
659 Cf. note no.727.
660 Sirah, II, p. 173.
661 Cf. pp. 199-204.
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There were numerous Traditions regarding the share of horses
used in the battle. Thus, the dispute amongst jurists began with these
Traditions. In one of the Tradition it is stated that the Prophet gave two
shares for a horse. Based on the Tradition wherein the Prophet is said to

have allowed two shares for a horse this seems to encourage the use of
horse in the way of God entailing more expenses.

Al-Shafi'i maintains that a horse-rider should be given three

shares, two for the horse and one for himself. He cites a Tradition form

Ibn 'Umar to strengthen his argument.662 Al-Awza'i663 and al-Thawri664

give a similar opinion as like al-Shafi'i.665

On the other hand, according to one of al-Shaybani's666 view that
the horse-rider should be given only two shares; one for the mount and
one for himself.667 However, as regards the above Traditions, Abu
Yusuf668 and Muhammad b al-Hasan al-Shaybani hold that the horse-

662 Umm, IV, p. 69 ; al-Qastalani, Irshad al-Sarl, V, p. 76-7 ; al-Sahih, III,
p. 146 ; Da'ud, IE, p. 101.

663 He is 'Abd al-Rahman b 'Amr, well known as Abu 'Amr al-Awza'i. Born
in 88 A.H. and died in 157 A.H. EI2,1, pp. 772-3.

664 Traditionist and jurist. Born in 95-97 A.H. and died in 161-162 A.H.
EI1, VII, pp. 500-2.

665 Umm, VII, p. 306 ; al-Tabari, Ikhtilaf, p. 80.
666 He is Abu 'Abd Allah Muhammad b al-Hasan b Farqad, mawla of the

Banu Shayban, a HanafI jurist. He was born at Wasit in 132 A.H. EI1, VII, pp.
271-2.

667 Siyar, pp. 106-7.
668 He is Abu Yusuf Ya'qub b Ibrahim b Habib b Khunays b Sa'd b Habtah

al-Ansari. His mother was Habtah bint Malik from Banu 'Amr b 'Awf. He was one
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rider should be given three shares, two for the mount and one for
himself. To strengthen his view, al-Shaybanl relates the practice of the

Caliph 'Umar b al-Khattab.669

Malik also considers that the horse-rider also gained three shares
from the booty taken.670 According to Ibn 'Abbas, the Prophet divided
the spoils of the battle of Badr as two shares for the cavalry men and one

share for infantry men.671 Not only that, this distribution was also

applied in the battle of Hunayn.672 Yahya Ibn Adam673 maintains that the
horse gets two shares, and its owner one share, and he who had a horse
was allowed two shares for the horse and one share for himself.674

Another Tradition from Yahya b 'Abbad b 'Abd Allah b al-

Zubayr675 from his grandfather, that the Prophet gave four shares to al-

of the ahl al-Kufah, a Hanafite jurisconsult. He was born in 113 A.H. and died in
182 A.H. EI1,1, p. 114 ; Wafaydt, VI, pp. 378-90.

669 Siyar, p. 107 ; Abu Yusuf, Kitab Al-Kharaj, pp. 21-22 ; Umm, VII, p.
306 ; al-Tabari, Ikhtilaf, p. 81.

670 Malik, Muwatta' (recension of al-Suyuti), p. 367 ; Malik, al-
Mudawwanat al-Kubra, (Cairo, n.d.), Ill, pp. 32-3.

671 Abu Yusuf, Kitab al-Kharaj, trans, by A. Ben Shemesh, III, p. 52 ;

Mabsut, X, p. 19.
672 Abu Yusuf, Kitab al-Kharaj, trans, by A. Ben Shemesh, III, p. 52 ;

Jassas, III, p. 73.
673 He is a jurist, bom in 140 A.H.; died in 203 A.H. EI1, VIII, p. 1150.
674 Yahya Ibn Adam, Kitab al-Kharaj, trans, by A. Ben Shemesh, I, p. 24.
675 He is Yahya b 'Abbad b 'Abd Allah b al-Zubayr b al-'Awwam al-Qurashi

al-Asadl al-Madani. He is an authentic Traditionists. According to Abu Hatim, he
died at the early age of 36. Tahdhib, XI, pp. 234-5.
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Zubayr on the year of Khaybar; a share for al-Zubayr (probably as a

fighter), a share for his mother, Safiyyah bint 'Abd al-Muttalib676 and
two shares for his horse.677

However Abu Hanifah opines that the horse-rider only be given a

share for himself and one for his horse.678

As far as the Prophet's share of the booty was concerned, he
exercised the pre-Islamic tribal leader's right of taking the safi before
the distribution of the remainder of the booty. He choses a sword

belonged to Munabbih b al-Hajjaj and a camel belonged to Abu Jahl.679

All the authorities are agreed that, surah 8 verse 41 was revealed
after the battle of Badr:

676 She is Safiyyah bint 'Abd al-Muttalib b Hashim al-Qurashiyyah al-
Hashimiyyah, Prophet's paternal aunt. She is the mother of al-Zubayr b al-'Awwam.
She is the blood-sister of Hamzah. Her mother was Halah bint Wahb, maternal aunt
of the Prophet. Al-Harith b Harb b Umayyah was her first husband, after the death of
her husband, she married to al-'Awwam b Khuwaylid b Asad b 'Abd al-'Uzza. She
gave birth to his sons, al-Zubayr and al-Sa'ib. She became a Muslim and passed away
during the reign of 'Umar. She migrated along with her son, al-Zubayr to Medina and
in the battle of Khandaq she played a very heroic act by single-handedly beat off a Jew
who tried to cross the Trench. She was the first woman who killed a mushriq. al-
Isabah, IV, pp. 348-9.

677 al-Nasa'i, Sunan, VI, p. 190 ; Umm, IV, p. 69 ; Ibn Hanbal, Musnad,
m, p. is.

678 Siyar, p. 108 ; Mabsut, X, p. 44.
679 Muluk, II, pp. 478-9.
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"And know that out of all the booty that ye may acquire (in
war) (ghanimtum), a fifth share is assigned to God, - and to the
Apostle, and to near relatives, orphans, the needy (masakln),
and the wayfarer,-..."

The only dispute is the exact timing of the verse, whether it came
immediately after the battle of Badr and therefore applied to the booty

gained at Badr,680 or whether it was revealed a little later and applied to

the rest of the booty in later campaigns. However, had the Prophet
followed the pre-Islamic practice, after this battle, he would have taken
either a quarter or a fifth of the booty. As he seems to have exercised the

pre-Islamic right of the safi for the leader, it seems probable that he

might have also taken the pre-Islamic leader's share of the booty.
However, as Badr was a special victory with great implications for Islam
in general and the status of Muslims in Medina in particular, he might
have waived that right too.

The importance of surah 8 verse 41, is not that it gives Islamic
sanction to the practice of the pre-Islamic Arabs, taking the lowest
amount of the khums for the leadership. Rather, it is that it clearly
defines what this khums is and how should it be spent. There are six

specific headings, to whom the khums should be distributed: God, the

Prophet, his relatives (dhu qurba), orphans, the poor (masakin) and the

wayfarer (ibn sabll). The first three of these are in some ways

680 According to Rodwell, this surah (8) relates mainly to the battle of Badr.
The victory in surah 8:41 refers to on the day of the battle of Badr. See Rodwell M,
The Koran, (London, 1929), p. 378. Therefore, the first institution of khums seems

to have been established just after the battle of Badr and not after the expulsion of
Banu Qaynuqa', as Watt' claims.

171



interrelated. Thus, God's share will be administered by the Prophet for
the achievement of God's will, the spread and consolidation of Islam.
This purpose will also involve some of the share which goes to the

Prophet himself. The exegetes are agreed that the term relatives (dhu

qurba) here refers to the Prophet's relatives.681 The fact that the Prophet
is also coupled with his family indicates that some of this will be spent on

the upkeep and maintenance of the Prophet and his family. In fact, later
authorities coupled God's share with the Prophet's so that God's purpose
and the Prophet's are assumed to be one and the same.682 The other three

headings have already occurred in previous Qur'anic passages

encouraging Muslims to make charitable contributions to "orphans, the

poor {masakin), and the wayfarer". It seems now that the Prophet,

through the khums, and as we shall see later, through other financial

institutions, has taken more of the responsibility on himself, to look after

orphans, the poor (particularly the poor Muslim) and the later

emigrants. This is in accordance with how we have interpreted ibn al-

sabll, following the interpretation of Bell. This, of course, does not

mean that the Muslims are not encouraged to be charitable towards these

groups. However, it does not indicate a movement towards a general

responsibility of the Executive (the leader) of the emerging Islamic State
to look after their welfare.

681 There is a report from Jubayr b Mut'im that the relatives in the verse were

the Prophet's dha qurba who shared the fifth of the khums. He said: The Prophet
used to allot the portion of the relatives to the Banu Hashim and Banu al-Muttalib.
Abu Yusuf, Kitab al-Kharaj, p. 11 ; Nasif, al-Taj al-Jami' li al-Usul, IV, p. 379 ;

Ibn al-Qayyim, Zad al-Ma'ad, II, p. 220 ; Umm, IV, p. 71 ; Kathir, II, p. 312.
682 Mughni, VI, pp. 406-7.
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There was some disagreement in the hadlth as to how the khums
was to be divided up. The first view is that the khums was divided into
five portions as reported by Ibn 'Umar and Ibn 'Abbas. They maintain
that the first fifth is for God and His Apostle, the second fifth is for the

Prophet's relatives, the third fifth is for the orphans, the fourth fifth is
for the masakln and the last fifth is for the wayfarer.683

The second view maintains that, it is divided into four portions as

narrated by Ibn 'Abbas in the following hadlth:

"The khums taken is divided into four shares. One-quarter for
God and His Apostle and the apostle's own relatives. The
second quarter is for the orphans, and the other quarter for the
miskin and the last quarter for the wayfarers".684

The actual Traditions may reflect different procedures by the

Prophet on different occasions. It seems more likely that the Prophet

generally set aside as much as possible for God's purpose, i.e., the

emerging Islamic State, and spent the rest on looking after himself, his

family, orphans, the poor and the new emigrants. Thus, we see that at the
Battle of Badr, the Prophet gave some of his share of the booty to three

slaves, who took part in the battle but, by virtue of their status, were not
entitled to have a share of the booty.685

683 al-Bayhaql, Sunan, VI, p. 292 ; al-Qastalani, Irshad al-Sari, V, p. 191 ;

Mughni, VI, pp. 407-14 ; Mabsut, X, p. 8.
684 Tafsir, XIII, p. 551 ; Abu 'Ubayd, Kitab al-Amwal, p. 21.
685 They were, a slave of Hatib b Abi Balta'ah, a slave of 'Abd al-Rahman b

'Awf and a slave boy of Sa'd b Mu'adh. Maghazl, I, p. 105 ; Imta', I, p. 95.
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It has been maintained by some Western authorities,686 that the

practice of taking the khums ended with the death of the Prophet. It
would be surprising if this source of income for the state abruptly ceased
after the death of the Prophet. In fact, there is considerable evidence,

particularly from jurists that it continued to be levied. The jurists were

very concerned to identify what should happen to the portions allocated
to God and His Apostle and to the Apostle's relatives. Clearly the dispute
is about what should happen in Islamic terms rather than what did

actually happen. It was in the interests of the relatives of the Prophet to
claim a continuation of their share of the khums. However, according to

Abu Yusuf, the Caliphs Abu Bakr, 'Umar and 'Uthman reserved the
khums for the three last categories, i.e., the orphans, the poor and ibn al-
sabll,687 He also suggests that 'All, despite pressure from his family,
continued this practice. This is the general view of the Hanafi school of
law. The jurists are in general agreement that the share of the Prophet's

family ceases and Abu Yusuf reports of the practice where the share for
God and his Prophet were used for horses and arms. There is also a

strongly held argument that this portion should go to the Caliph to be
used for the benefit of the Muslims.688 While the historical evidence is

slight, it seems very probable that, in the early days of the Caliphate, this
is what actually had happened.

686 Cyril Glasse, The Concise Encyclopaedia of Islam, (London, 1989), p.
226.

687 This must now be understood as referring to travellers and the Islamic
jurists have written at length on when a traveller becomes eligible for support from the
bayt al-mal. See also Jassas, III, p. 77.

688 Abu Yusuf, Kitab al-Kharaj, pp. 11-2 ; Jassas, III, p. 77 ; Mughni, VI,
pp. 406-7 ; Qadir, V, p. 508.
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As far as the Meccan prisoners were concerned, the Prophet held
discussions about them with his Companions. In the end, Abu Bakr's
advice was followed, and they were ransomed in order to bring more

money to the Muslims and thus strengthen them. There is some

controversy as to the actual amount for which each prisoner was

redeemed. Reports vary between 1,000 and 4,000 dirhams. But most of
them suggest the larger amount.689 However, whatever the actual
amount was, a considerable sum of money came into the treasury of the

Prophet and the Muslims.

The expulsion of the Banu Qaynuqa' and the first
distribution of fay'

After the battle of Badr (Ramadan 2 A.H.), the Prophet and the
Muslim returned to Medina. Immediately afterwards some kind of

dispute developed between the Muslims and the Jewish tribe of Qaynuqa'.
The Prophet, probably to emphasise the divine support for his

prophethood shown to him by the success of Badr, is reported to have
assembled the Banu Qaynuqa' in the market and called upon them to

accept his prophethood. They ridiculed him and suggested that they
could defeat the Muslims. Their arrogance seems to have been

compounded by an incident in their market where a Muslim woman was

shamefully humiliated. A fight between the Muslims and the Jews who

689 al-Qur'an 8:67-9 ; Maghazi, I, pp. 108-9, 129, 138-9 ; Tafsir, X, pp.
43-4 ; Unuf, V, pp. 171, 241-3 & 354 ; Kathir, II, p. 289.
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were present, broke out and a member of Banu Qaynuqa' was killed.690
This prompted the tribe as a whole to seek vengeance and they also
revoked the treaty which they had made with the Messenger of God.691
This certainly refers to the Constitution of Medina.

It is unclear why the Prophet chose to address the Banu Qaynuqa'.

Perhaps, it was because of their market being in constant use by the
Muslims, and they were the only Jews who were in constant contact with
the Muslims at this stage. Therefore, they were probably the Jews who
were more clearly seen by the Muslims as opponents of the Prophet's

prophethood. Now, Badr had given the Prophet an opportunity to

demonstrate God's support for his prophethood and the Muslims; it had

given him the opportunity to confront these Jews with the miracle of
Badr. Their scornful rejection of this and their deliberate humiliation of
a Muslim woman, immediately followed, after the killing of one of them,

by their revocation of the Constitution of Medina, gave the Prophet the

opportunity to attack them and thereby seize control of a vitally

important market.

The Muslims attacked the Banu Qaynuqa' and after a siege of
fourteen days, they surrendered. However, 'Abd Allah b Ubayy,692 the

690 Sirah, II, pp. 52-3 ; Athir, II, p. 107 ; Da'ud, III, pp. 211-2 ; AWJ, pp.
105-6.

691 Tafsir, X, p. 27 ; Muluk, I, p. 479 ; Qurtubi, VIII, p. 31 ; AWJ, pp.
106-7.

692 He is 'Abd Allah b Ubayy also called Ibn Salul after his mother. He is the
chief of the Khazrajite. Before the coming of Prophet to Medina, he was the common
chief of Aws and Khazraj. He is regarded as the leader of hypocrites by the Muslims
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leader of Khazraj and a prominent hypocrite (munafiq) managed to

obtain better terms for them than they had expected. They were allowed
to leave Medina but had to leave behind their weapons and the tools of
their trade; many of them were goldsmiths.693 These were divided up

among the Muslim participants in the attack after the Prophet had taken
the khums,the safi and his own share.694 A problem that appears to be
unanswered by the sources is what happened to the houses and the market

place of the Banu Qaynuqa'? The sources state categorically that the
Banu Qaynuqa' were town-dwellers and had no land.695 Clearly this
indicates that they had no agricultural land. This meant that the Prophet
was not faced with the major problem of what to do when agricultural
land was left behind by a defeated and expelled people - a matter which
was of considerable interest to the jurists and which will be discussed
later. However, the Banu Qaynuqa' must have left behind such things as

houses within the area of Medina which they had inhabited. The sources

are silent on what had happened to these. The answer to this problem

may lie in surah 59:7-8, which states:

"What God has given (as fay' - literally 'afa'a) to His Apostle
from the people of the township, belongs to God, to His
Apostle, and to kindred and orphans, the needy and the
wayfarer; In order that it may not (merely) make a circuit

Scholars. He died after returning from the Muslim expedition to Tabuk (9 A.H.). It
is said that the Prophet had prayed over his tomb and paid him every honour due to an

eminent ally. EI^, I, p. 32.
693 Ibid., II, pp. 645-6.
694 Muluk, I, p. 479.
695 Ibid.
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between the wealthy among yon, so take what the Apostle
assigns to you, and deny yourselves that which he withholds
from you. And fear God; for God is strict in punishment."

"(Some part is due) to the indigent (fuqara) Muhajirs, those
who were expelled from their homes and their property, while
seeking grace from God and (His) Good Pleasure, and aiding
God and His Apostle: such are indeed the sincere ones."

All the commentators have regarded that this surah was revealed
in regard to the Jewish tribe of Banu al-Nadir, and certainly most of it
does concern them. However, Bell has convincingly argued that some of
the verses, including verse 7, were probably revealed with regard to the
Banu Qaynuqa' and the text was later filled out with further revelations
at the time of the expulsion of Banu al-Nadir.696 Bell does not concern
himself very much with the significance of the use of the term afa'a. He

says:

"'afa'a, from the root/-y-\ which properly means "to return";
fay' was used in later times to denote the capital in land which
belonged to the Muslim community; properly "that which
returns", viz. capital, 'afa'a therefore, "to make capital", "to
give as capital"".697
For this word to have any significance when used in this context, it

must mean not merely booty but property on which there could be "a
return" earned for the Muslims.698 It should be noted that the word afa'

only occurs three times in the Qur'an. The first two occur in surah 59.

696 Bell, "Surah al-Hashr - a Study of its Composition" in The Muslim
World, XXXVIII (1948), p. 33.

697 Commentary, II, p. 365.
698 Lane, p. 2468.
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One is the verse under discussion and the other is in the verse

immediately preceding it:

"What God has bestowed on His Apostle (and taken away) from
them - for this ye made no expedition with either cavalry or

camelry: But God gives power to His Apostle over any He
pleases: and God Has power over all things".699
All commentators, including Bell, are agreed that this refers to the

booty left behind by the Banu al-Nadlr. Thus, these two verses could
both agree with the interpretation that afa refers to immovable

property. However, the third instance presents some problems for this

interpretation. It reads:

"O Prophet! We have made lawful to thee thy wives to whom
thou hast paid their dowers; and those whom thy right hand
possesses out of the prisoners of war whom God has assigned
(<afa') to thee (as spoils of war) ..."700
This clearly refers to captive women whom the Prophet was

allowed to marry.701 However, Bell suggests that the words could refer

699 al-Qur'an, 59:6.
700 al-Qur'an, 33:50.
701 Tafsir, XXII, p. 20 ; Kathir, HI, p. 499. They mention that the following

women, as coming under the terms of the revelation, Safiyyah bint Huyay (taken from
Khaybar -7 A.H.) and Juwayriyah taken from Banu Mustaliq (6 A.H.) who was

given freedom by the Prophet and it was regarded as the dowry. Rayhanah bint'Amr
b Khunafah (from Banu Qurayzah) and Mariyah al-Qibtiyah a gift, were regarded as

the Prophet's slaves. Only Rayhanah seems to have been acquired by the Prophet at
this time. See al-Jami' al-Sahih, II, pp. 413-4 ; Tabaqat, VIII, p. 86 ; Da'ud, III,
p. 210 ; Sirah, D, p. 173 ; Muluk, II, p. 610 ; Unuf, VI, pp. 295 & 405.
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to the women of Banu Qurayzah.702 Interestingly Ibn Ishaq703 refers to

the division of booty, after the defeat of the Banu Qurayzah, as the first
division offay' to occur in Islam. As it has been repeatedly stated by all
historians, including Ibn Ishaq, that since booty has been distributed

according to fixed shares in other expeditions,704/<xy' must have a special

meaning. If we take surah 33:49 above, where the women whom the

Prophet has acquired as spoils of war, are referred to as as minma afa'a
Allah 'alayk, in conjunction with Ibn Ishaq's statement that the division
of fay' took place for the first time after the defeat of the Banu

Qurayzah, it seems necessary to understand fay' in both these contexts as

women. Therefore, it seems that in the Qur'an the verb ma afa'a, in
other words fay', seems to refer to two forms of property from which
there may be a return, i.e. immovable property and women. Thus,
whereas surah 33:49 refers to women, it would seem very likely that ma

afa'a in verses 59:7-8 refers in particular to the market place and other
immovable property of the Banu Qaynuqa' which could be used to earn

an income for the Muslims as represented by the Prophet. It is possible
that we have our first reference to fay', immovable property gained
from an opponent which is used for earning income for the Muslims.
Verse 7 repeats the same categories for this income as for the khums:
"for God, His Apostle, kindred (dhu qurba), orphans, needy (masakin)
and the ibn al-sabil", or "later emigrants". The verse then goes on to

deny the wealthy any rights with regard to ownership and income from

702 Commentary, II, p. 103 ; Efi, V, p. 436 ; Rodwell suggests that the first
slave who the Prophet took to wife was Rayhanah, at the conquest of the Banu
Qurayzah. Rodwell, The Koran, p. 439.

703 Sirah, II, p. 173.
704 Unuf, VI, p. 294 ; Muluk, II, 591.
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this fay'. It gives the Prophet power to allocate parts of it to various
Muslims. This probably refers to the abandoned houses of Banu

Qaynuqa'. We have already noted that the Muhajirin, both some of the
early and the later ones were in need of residential accommodation.
Verse 8 clearly shows that these were the people who were to be the main

recipients, for it says:

"(Some part is due) to the indigent Muhajirs (fuqara' al-
Muhajirin), those who were expelled from their homes and
their property, while seeking Grace from God and (His) Good
Pleasure, and aiding God and His Apostle: such are indeed the
sincere ones."

As has already been noted faqlr is used only in the Medinan
revelations and refers to the Muslims, and in particular, to the Muhajirin.
In this verse the two words are coupled so that there could be no doubt
about who was to receive the vacant houses of the Banu Qaynuqa'.

It seems very likely that Muslim emigrants were allocated such
residences, and certainly the Muslims, in particular, the emigrants, took
over the market that had been occupied by the Banu Qaynuqa'. This
allocation of property probably took place under the direction of the

Prophet and was outside the distribution of the booty, which consisted

mainly of weapons, tools and the goods which had been left behind.

In a very short time after having had to rely on charity and
contributions form the Ansar, the Muslim financial situation had been

greatly improved. Residences had become available for some of the

Muhajirin, a market in Medina was now completely under their
domination, and booty from Nakhlah, Badr and the Banu Qaynuqa' had
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been distributed among the participants. In addition, the Prophet had

acquired the fifth of the booty of Nakhlah and the Banu Qaynuqa' and

perhaps Badr, to use for the benefit of the Muslims.

Continuation of raids as an instrument of economic

policy

The historians agree that there were five expeditions between the
battles of Badr and Uhud in addition to the attack on Banu Qaynuqa',
which has already been dealt with. However, there is some disagreement
as to the exact order and dates when these expeditions took place. It is

proposed here to follow the order given by Ibn Ishaq705 and supplement
this with information from al-Waqidl and al-Tabari. Our concern here
is to examine the income that these campaigns gained for the Muslims and
their economic effect on Medina, in particular, and Arabia in general.

According to Ibn Ishaq, 7 days after returning from the battle of
Badr, the Prophet led another expedition to Banu Sulaym in al-Kudr.706
Kudr is the Banu Sulaym's watering place to the East of Medina, and the

of lb<\ MisKhnrv
705 In referring to Ibn Ishaq, we have the report of Sirah(zn& al-

Tabari. Ibn Hisham has relied heavily on Ibn Ishaq. In fact this work is practically a

recension of Ibn Ishaq's Sirah with comments by Ibn Hisham. Guillaume, in his
translation of Ibn Ishaq's Sirah has separated Ibn Ishaq's work from Ibn Hisham's
notes which he provides at the end of the book. He also adds quotations from Ibn
Ishaq from al-Tabari which have not been included in Ibn Hisham's recension.

706 Unuf, V, p. 388. al-Waqidi maintains that this expedition took place in
Muharram 3 A.H. Maghazi, p. 182.
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Prophet stayed there for only 3 nights and returned to Medina without

any fighting. However al-Waqidi places this raid somewhat later and
maintains that 23 months after the migration, the Prophet led the

expedition to al-Kudr. He also asserts that the Muslims succeeded in

seizing the livestock and driving them back to Medina. According to a

report from Abu Arwa al-Dawsi,707 the livestock consisted of 500
camels. The Prophet took his fifth and distribute the four fifths to the
Muslims.708 In this report it is stated that it is the Muslims who should be
understood as the participants. Al-Tabari confirms that some livestock
were gained in this raid. Al-Waqidi reports that there were 200 Muslim

participants. Prior to Badr, only two expeditions had had such numbers.
This would strengthen the view of the increasing popularity of Islam

among the Medinans and would suggest that booty or rather livestock
was one of the aims of the expedition.

Then, according to Ibn Ishaq, there followed the expedition of al-

Sawiq in Dhu al-Hijjah. As far as this expedition is concerned, the
historians report that after their defeat at Badr, Abu Sufyan led 200
horsemen of Quraysh towards Medina to give some show of Meccan
resolution after their defeat at Badr.709 This expedition was known as the

expedition of al-Sawiq (barley-meal). It took place in Dhu al-Hijjah, 22

707 It is difficult to know his real name nor his origin. However he took part
in the battle of Qarqarah al-Kurd. It is said that he died in the last days of the
Caliphate ofMu'awiyyah and he was a supporter of 'Uthman. al-Isabah, IV, p. 5.

708 Maghazl, I, p. 182.
709 Ibn Hisham mentioned that the number of Meccan participants were 100

men only. Cf. Sirah, II, p. 55 ; In this regard al-Waqidi only mentioned that the
Meccan Quraysh were represented by 40 horsemen. Maghazl, I, p. 181.
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months after the emigration had taken place. Abu Sufyan and his troops

took the Najd route and stopped by the upper part of a watercourse which
led to a mountain called Thayb [Tayt] about one post-distance from
Medina.710 The Meccans killed one of the Ansar and his ally at al-

'Urayd711 and burnt some young palm-trees. Then having made their

demonstration, they returned to Mecca. However, the Prophet raised a

force of 200 Muslims, both emigrants and Ansar and gave chase to

them.712 They went as far as Qarqarat al-Kudr,713 and although they
failed to catch the Quraysh, they managed to collect some booty. This
was because the Quraysh were throwing down sacks of barley-meal in
order to lighten themselves, this being the main part of their

provision.714 Thus, the Muslims made the Meccan demonstration of

strength ineffective and even managed to gain some food supplies out of
the expedition. Again, a force of 200 Muslims suggests that groups of
Ansar were now taking an active role in military duties alongside the

emigrants.

710 Muluk, I, p. 484.
711 al-'Urayd is a wadi in Medina. Wafa', II, p. 344.
712 Neither Ibn Ishaq nor al-Waqidi mentioned the number of Muslims

participants. Maghazi, I, p. 182 ; Sirah, II, p. 55. However al-Tabari cites al-
Waqidi's report in his history book, relating to the numbers of Muslims participants.
Muluk, I, p. 485.

713 This place is about eight post-distance form Medina. Ibn Ishaq, p. 361 ;

Unuf, V, p. 404.
714 Muluk, I, pp. 483-5. Al-Waqidi named this expedition after this incident.

Maghazi, I, p. 181.
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Al-Waqidi maintains that 25 months after the migration, the

Prophet raided Najd, making for the (tribe of) Ghatafan.715 This

expedition was also known as Dhu Amarr. Neither Ibn Ishaq nor al-
Tabari mention the number of Muslims participants. However al-Waqidi

reports that the Prophet led 450 Muslims, and some had their horses.716
The large number again emphasises the growing strength of Islam in
Medina. However, despite the considerable number, the Muslims did not

gain any booty and did not meet any fighting, but the conversion of
Jabbar b Tha'labah was achieved at a place called Dhu al-Qussah.717 A
further raid was made in Rabi' al-Akhir with 300 Muslims. The purpose

seems to have been to harass the Quraysh, and the Muslims went as far as
the mine of Bahran in the neighbourhood of al-Fur'.718 However, there
was no fighting and the Prophet returned to Medina.719

Al-Waqidi asserts that in Jumada al-Akhir (3 A.H.), the Prophet
chose Zayd b Harithah to lead the expedition to al-Qaradah. Al-Qaradah
is a watering place or a well in Najd.720 The original purpose of the
mission was to intercept the caravan of Quraysh. At this time the

Quraysh caravan was being led by Abu Sufyan b Harb to Syria. Being
afraid of attack, the Quraysh changed their normal route. However, the

Prophet gained information that the caravan contained a substantial

715 Maghdzi, I, p. 193 ; Sirah, II, pp. 55-6.
716 Maghdzi, I, p. 194.
717 A place between Medina and Najd. Wafd', II, p. 362 ; Muluk, I, p. 487.
718 al-Furu' is a village near Medina. Sirah, n, p. 56 ; Ibn Ishaq, p. 362.

This was a raid on Quraysh.
719 Muluk, I, p. 487.
720 Sirah, II, 58 ; Ibn Ishaq, p. 364.
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amount of wealth and silver vessels which belonged to Safwan b

Umayyah, and that this caravan would follow another route. Only a

hundred Muslims participated in this raid, but as the Prophet had gained
information about the contents and wealth of the caravan, he probably
also knew how many guards were there. Zayd b Harithah succeeded in

capturing the caravan with its goods although he failed to capture the
men. He brought the caravan and its goods to the Prophet.721 According
to al-Waqidi, the Prophet took his fifth and distributed the four fifths

among the participants. Al-Waqidi also reports that the khums (fifth) at
this time was 20,000 (dirhams).722 This is the first major success by the
Muslims in seizing a Qurashi caravan. It is clear, now, that the Muslims
had sources of information about Qurashi caravans to Syria. They also
had the ability to intercept them, no matter what changes the Qurashi
made in their plans. Meccan trade with Syria now faced a paralysis.

Repercussions from the defeat at Uhud

The precarious situation for Meccan trade added impetus for the

Quraysh to avenge the defeat at Badr. This culminated in the Battle of
Uhud in the month of Shawwal, 32 months after the emigration. Without

going into the details of the Battle of Uhud, significant details emerge

from the description of the forces involved. The Qurashi investment in

the campaign is demonstrated by the size of their force: there were three
thousand men including two hundred cavalry and seven hundred men

721 Unuf, V, pp. 395-6.
722 Maghazl, I, p. 198.
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wearing coats ofmail. The Prophet had been able to increase the size of
the defending Muslim army to a thousand, but the Medinan leader and
foremost of the hypocrites, 'Abd Allah b Ubayy b Salul, withdrew with
three hundred of his followers. However, only one hundred of the
Muslims were wearing coats of mail. Despite the increase in the size of
the forces, the Muslims were still only able to muster two horses.723 This
indicates that the concessions in zakah on horses, which is referred to in

the section of zakah,724 if introduced by this time, had not yet bome any

fruit. Nor for that matter had the extra booty for the horse produced any

results yet.

The defeat at Uhud, although not catastrophic, presented the

Prophet with numerous problems of morale and of the economy. In
order to restore, to some extent, the morale of the Muslims, the Prophet
called upon the Muslims to go in pursuit of the enemy and announced that

nobody was to join the force except those who had been present at the
battle on the preceding day.725 This expedition was merely to boost the
morale of the Muslims and to lower the morale of the enemy; by going
out in pursuit of them, the Prophet wanted to give them the impression
that his strength was unimpaired, and that the Muslims' casualties had not
weakened their ability to engage in fighting. The Prophet went as far as
Hamra' al-Asad, eight miles from Medina. He stayed there on Monday,

Tuesday and Wednesday, and then returned to Medina 726

723 Muluk, II, pp. 504-5.
724 Cf. p. 244.
725 Sirah, II, pp. 89-90 ; Ibn Ishaq, p. 389.
726 Ibid., p. 90 ; Ibn Ishaq, p. 390 ; Muluk, II, pp. 534-5.
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The death of considerable numbers of Muslims, at least 74,727

meant a considerable problem for the Muslims in terms of orphans and
widows. Bell supports Noldeke-Schwally's suggestion that the verse

(4:2-7) belonged to a time shortly after Uhud.728 These verses call in the

strongest term for Muslims to look after orphans. They also encourage

them by implication to look after the women widowed by the Battle of
Uhud by marrying them. It is probably for this reason that the Qur'an
allows men to marry up to four wives (4:3). Also the fact that women
are voluntarily allowed to forgo their dowries (4:4) may possibly be seen

as an inducement for the Muslims survivors of Uhud to take on the care

of the widowed women and their orphans, for they would probably not
have been in the position to give proper dowries. This right of women to

forgo the dowry provided a solution to a serious problem.

The defeat of Muslims at Uhud had serious implications for the

Prophet's economic policies. The Muslims had suffered a great

agricultural disaster, because the Quraysh had arrived ten days before
the grain was to be harvested, which gave them the opportunity to use it
as fodder for their horses.729 There was a need for some economic

727 According to al-Waqidi, 70 of them were Ansar. However there is some

disagreement about the number of Emigrant's martyr, either 4 or 5. Mujahid
maintains four from the Emigrants, while another report maintains there were 5.
Maghdzi, I, pp. 300-3 ; Ibn Ishaq suggests that the total numbers of Muslims
martyred including both the Emigrants and the Ansar was 65 men. And he maintains
that only 4 were Emigrants. Sirah, II, pp. 107-8 ; Ibn Ishaq, p. 401-3.

728 Bell, I, p. 69 ; Commentary, I, p. 107.
729 Maghdzi, p. 444 ; Watt, pp. 38-9.
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successes to encourage the waverers, to thwart the hypocrites and to

strengthen the believers. It is certain that, from the historical literatures,
the Jews, as a group, did not participate in the battle of Uhud. Wensinck

suggests that the Prophet's attitude towards them had been determined
once and for all. They had to be neutralized because they were an

obstacle towards the establishment of the theocracy. The behaviour of
the Jews on this occasion was probably a welcome reason for the Prophet
for his action against Banu al-Nadir. Furthermore, the defeat had taught
him that the unity of Medina had to be strengthened and the best means
towards this end was the elimination of hostile elements. The hypocrites

(who were in Medina) could not be attacked because they were, at least

nominally, Muslims and part of the Ansar.730

However, it should be noted, that despite the general failure of the
Jews to support the Prophet at Uhud, there is a report of at least one Jew
who took part. It is recorded that at the Battle of Uhud (2 A.H.) a

Medinan Jew, Mukhayriq,731 made a will before he joined the field that if
he was slain in the battle, all his possessions were for Muhammad to use

even as God should show him. He was killed in the battle. Thereafter a

large portion of the alms distributed in Medina came from the rich palm

730 AWJ, p. 116.
731 Mukhayriq is said to have been a learned Jewish priest and a leader of the

Banu Qaynuqa', who 'recognised Muhammad by his marks, and identified him as the
promised Prophet'. But the love of his own religion prevailed, so that he did not

openly join Islam. On the day of Uhud, he went forth with the Muslim and was

killed. Muir, p. 535.
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groves that the Prophet inherited from Mukhayriq. The Prophet called
him "the best of the Jews".732

Some four months after the Battle, as a result of an incident at Bi'r

al-Ma'unah and the killing by Muslims of two men who had already been

given protection, though the Muslims had not known this, the Prophet
was required to pay blood-money.733 He wanted the Banu al-Nadir to
make a contribution to this. While agreeing to the proposal, they were

alleged to have conspired to kill the Prophet. This story indicates the
tension that already existed between the Jews of the Banu al-Nadir and
the Prophet. The plot to kill the Prophet was used as a reason for

demanding that the Banu al-Nadir vacate their land.

After being besieged for 15 days, they made peace with the

Prophet on the basis that the Prophet would not shed their blood and that

they would leave property, taking whatever valuables they were able to

carry.734

On account of the departure of such a powerful clan as al-Nadir,

great advantages accrued to the Prophet. They provided some solution
of the economic situation, particularly of emigrants. Extensive land
became vacant which was distributed among the emigrants.735 As far as

732 Martin Lings, Muhammad, p. 192 ; Muir, p. 535.
733 The incident at Bi'r al-Ma'unah involved Banu 'Amir, who were

confederates of Banu al-Nadir. For full account see Muluk, II, pp. 550-1 ; Watt, pp.
31-3.

734 Maghazl, pp. 373-4.
735 AWJ, p. 121.
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the property is concerned, it was treated as fay', as stated in surah 59:6-
7,736 where it clearly mentions that, these possessions should be used for
the purposes mentioned in the verse,737 in particular to \hzfuqara al-

muhajirln who have been driven from their home.738 Although, it has
been suggested that surah 59 verses 7 and 8 may have been revealed
earlier and concern the property of the Banu Qaynuqa', clearly they
would also seem to apply to the property of the Banu al-Nadir. However,
later verses in the surah clearly do so. Thus, the emigrants were to

receive something from what the Banu al-Nadir had left, all of which
seemed to form part of the public treasury.739

Even though surah 59:8 specified thzfuqara' al-muhajirin as the

recipients of fay', the Prophet knew that the assistance of the Helpers
afforded but a precarious means of subsistence. Thus, after evacuating
the land of Banu al-Nadir, as stated in 59:2, he accordingly assembled
the principal men from the Ansar, and asked them whether they had any

objection to his distributing among their poor brethren, who had
followed him from Mecca, the goods left behind by the Jews. With one

voice they answered: "Give to our brothers the goods of the Jews; assign

736 Cf. pp. 176-8. Although Bell suggests that these verses were laid down
for the Banu Qaynuqa"s affairs, this deliverance was altered and extended after the
expulsion of Banu al-Nadir, and a different disposition of the spoil was made, Bell
suggests that verse 7 in which regard to the destination of the spoil being discarded.
Bell, H, p. 568.

737 Cf. pp. 177-8.
738 al-Qur'an, 59:8 ; Qurtubi, XVIII, p. 11.
739 Muhammad Yusuf 'Ali, The Holy Qur'an Translation and Commentary,

(Qatr, 1946), p. 1046. Note 2478.
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to them even a portion of ours: We willingly consent."740 Upon this the

Prophet divided the property among the first emigrants and two Ansar
who were claimed to be extremely poor, and the remainder was for the

prophet's use.741 These two Ansar were Sahl b Hunayf (d. 38 A.H)742
and Abu Dujanah Simak.743 However, al-Waqidi through narration

from Ibn Wahb from Malik says that the Prophet gave to three Ansar,
i.e. al-Harith b al-Simmah744 besides the other two mentioned above.745

This was the first palm grove which the Prophet had divided among the
earliest emigrants. Al-Waqidi reports that Abu Bakr was given Bi'r

Hijr, 'Umar b al-Khattab was given Bi'r Jarm, 'Abd al-Rahman b 'Awf
was given Su'alah (it was the property of Sulaym), Suhayb b Sinan was

740 Shabbah, II, pp. 488-9.
741 Kathlr, IV, p. 331 ; Athir, n, p. 133 ; Maghazi, p. 379.
742 His full name is Sahl b Hunayf b Wahib b al-'Akim b Tha'labah b al-Harth

b Majda'ah b 'Amr b Habish b 'Awf b 'Amr b 'Awf b Malik b Aws al-Ansari al-
Awsi. He was popularly known as Abu Sa'id or Abu 'Abd Allah. He died at Kufah.
al-lsabah, II, p. 87.

743 Sirah, II, p. 143 ; Tafsir1 IE, p. 54 ; Qurtubl, XVEI, p. 21 ; Athir, II,
p. 133 ; Razi, VTQ, p. 131 ; Ameer Ali, The Spirit of Islam, (London, 1978), p. 77;
Futuh, p. 31 ; Origin, p. 35 ; Muluk, E, pp. 554-5 ; Watt, the Foundation of the
Community, p 160 ; al-Bidayah wa 'l-Nihayah, IV, p. 86 ; al-Isabah, II, p. 87.
Abu Dujanah Simak b Khirashah. He is called Ibn 'Aws b Khirashah. He witnessed
Badr, Yamamah and in Uhud he suffered many wound. He also joined to killed
Musaylamah. al-Isdbah, IV, pp. 58-9.

744 He is al-Harith b al-Simmah Ibn Amr b 'Atik b 'Amir b Malik b al-Najjar.
He is the father of Abi Jahim. It is said that he was martyred in the Bi'r al-Ma'unah.
The Prophet made brother with Suhayb b Sinan. Ibid., I, p. 281.

745 Qurtubl, XVIE, p. 11 ; Razi, VEI, p. 129.
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given al-Darratah and al-Buwaylah746 was given to al-Zubayr b al-
'Awwam and Abu Salamah b 'Abd al-Asad.747

As regards the Prophet's personal property from the land of Banu
al-Nadir, he used the income to provide for his family for a year and
with the remainder which was not consumed, he bought horses and
arms.748

By giving some part to the early emigrants, the Prophet made
them independent and also relieved the burden on the Ansar. The first

emigrants' economic position had become considerably improved. The
Ansar also helped them in the cultivation of the land. Therefore, the
situation between the two groups became better. 'Abd al-Rahman Ibn

Zayd Ibn Aslam749 related that the Prophet had told the Muslims of
Medina:

"Your brothers (the emigrants) have left their homes, their
properties and families and come out to you". They said: "We
are willing to give them one half of our property." The
Prophet asked: "You may do something else." They asked: "
What is it?" He said: "They are people who do not know how to

746 This fief was a piece of land planted with palm-trees. Cf. Futuh, p. 34 ;

Origin, p. 38.
747 Maghazi, p. 379. This property was regarded as fief. Abu Salamah was

the first husband ofHind (the Prophet's wife who was called as Umm Salamah).
748 Razi, Vin, p. 129 ; Futiih, p. 33 ; Origin, p. 34 ; Da'ud, III, pp. 194-5.
749 He is 'Abd al-Rahman b Zayd b Aslam al-'Adawi. He is considered weak

in Hadith transmission due to his poor memory. He died in 182 A.H. Tahdhib, VI,
pp. 177-9.
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work (cultivate land), you do the work and share the crops with
them". They said: "O Prophet of God".750

Imam Ahmad, al-Bukhari and Muslim quote Anas Ibn Malik as

saying:

"After the spoil of Banu al-Nadir, the Prophet returned to the
people that which they had donated (to the emigrants) from
their date-palms and other properties".751

According to a Tradition from Malik Ibn Aws Ibn al-Hadathan752
that 'Umar b al-Khattab told him that the Prophet had three special shares
which he appropriated for himself; namely, the possessions of the Banu

al-Nadir, Khaybar and Fadak. The possessions of the Banu al-Nadir he
reserved for use in case of misfortunes that might befall him. Those of
Fadak were reserved for the wayfarers. Those of Khaybar he divided
into three portions, two of which he divided among the Muslims and the
third he reserved for his and his family's expenses, distributing what was
left after the expenses to thcfuqara al-muhajirin.153

750 Kathir, IV, p. 338.
751 Ibid.; al-Bukhari, Sahih, IV, p. 229.
752 He is Malik b Aws b al-Hadathan b 'Awf al-Nasri known as Abu Sa'id.

He died in 92 A.H. at the age of 94 years. He was among the first batch of the
tdbi'in except that he became a Muslim lately. al-Isabah, HI, p. 339.

753 Da'ud, HI, p. 195 ; Futiih, p. 33 ; Origin, pp. 20 & 37 ; Siyar, n, p. 610
; Maghazi, pp. 377-8.
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Struggle between Mecca and Medina and the Meccan
failure at al-Khandaq

From the period between Uhud and Khandaq, the Quraysh

attempted to gain support from the nomadic tribes to the east and north
of Medina. Their propaganda was designed to indicate that the prophet
and the Muslims in Medina were weak. In order to undermine this

propaganda, the Prophet sent out an expedition and he seems to have been

moderately successful in stopping some tribes from joining Quraysh.
For instances 35 months after the emigration, the raid to Qatan was sent.

There were 150 men. In this raid, the Muslims managed to gain 7 camels
as a booty.754 The Prophet's aim was to demonstrate his strength, and it
seems that, despite Uhud, he managed to increase the forces at his own

disposal. This was displayed in the battle of Badr al-Maw'id (Sha'ban 4

A.H.). As the historians mentioned, before Abu Sufyan left the field of
the Battle ofUhud, he had made a promise to meet the Muslims next year
at Badr.755 To fulfil this promise the Prophet mustered a force of 1500
men and 10 horses756 to go to Badr al-Maw'id (Sha'ban 4 A.H.). This
was the largest force which the Prophet had, so far, collected.

Interestingly enough, the number of horses, although still small, shows
an appreciable increase. Perhaps the exemption from zakah 757 and the

754 Maghdzi, p. 345.
755 Ibid., p. 384.
756 These horses belong to the Prophet, Abu Bakr, 'Umar, Abu Qatadah,

Sa'id b Zayd, Miqdad, Hubab, Zubayr and 'Abbad b Bishr. Cf. Maghdzi, pp. 347-8
; Watt, p. 257.

757 Cf. p. 244.
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extra booty for the horses 758 was beginning to have some effect. Also it
should be remembered that the Prophet had spent some of the wealth
available to him, after the expulsion of the Banu al-Nadlr, on horses and
arms. Abu Sufyan commanded 2000 men and 50 horses.759 The forces
were, thus, much more equally matched than on previous occasions.

Perhaps as a result, no fighting took place.

Another aspect of the Prophet's policy was to weaken Mecca by

preventing the movement of caravans to and from Syria. The Prophet
realised that the tribes along this route should be neutralised and at the
same time he had to increase the number of tribes in alliances with him so

as give strength to his group.

In the month of Rabl' al-Awwal, 49 months after the emigration,
the Prophet himself led a campaign to Dumat al-Jandal in the North with
1000 men which resulted in gaining some booty. Even though there was

no fighting, the Muslim force gained booty in the form of a herd of
camels.760 Despite Uhud, Muslim strength was clearly increasing. It
seems that whenever the expedition to the north took place, it was
rewarded by booty.761

Later in Sha'ban 5 A.H., the Prophet mustered 3,000 men to go on

a campaign towards Banu al-Mustalliq. The forces included 30 horses;

758 Cf. pp. 168-70.
759 Maghazi, p. 388.
760 Ibid., pp. 402-3.
761 Watt, p. 116
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20 belonged to the Ansar and 10 belonged to the emigrants. According
to al-Waqidi, at this time the Prophet had 2 horses.762 The vast increase
in forces and the substantial improvement in the number of horses taking

part clearly indicates the increasing strength of the Prophet in Medina
and the success of the incentives towards using horses for military

campaigns. It is said that more hypocrites took part than ever before.
Their presence underlines the growth in military power of the Prophet.
All historians maintain that as a result of this campaign the Muslims

gained the largest amount of booty so far. In this campaign,the Prophet
took men, women and children as prisoners (saba), and the livestock and

sheep were taken as booty.763 To show that this was a great booty

gained, Ibn Mas'ud b Hunaydah764 reported that he was given a herd of
camels and a flock of sheep. The Prophet also released many slaves.765

At the battle of Trench (Shawwal 5 A.H.), the Muslim forces

again numbered 3,000 men including 30 horses. However, the Qurashi
alliance numbered 10,000 men including 300 horses.766 It was reported
that while they were in the vicinity of Medina, Huyayy b Akhtab,767 one

of the leaders of the Banu al-Nadir who had settled in Khaybar,

persuaded Qurayzah to break the treaty with the Prophet.768

762 Some of the Emigrants who had a horse at this time were; Abu Bakr, 'All,
'Umar, 'Uthman, Zubayr, 'Abd al-Rahman b 'Awf, Talhah and Miqdad. Cf.
Maghazi, pp. 404-5.

163 Ibid., pp. 407-11 ; Ibn Ishaq, pp. 492-3.
764 Unable to identify.
765 Maghdzi, pp. 410-1.
766 Ibid., pp. 453-5 ; Muluk, II, pp. 572-4.
767 Unable to identify him in detail.
768 AWJ, p. 124.
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Nonetheless, only a little fighting took place between this two armies,

finally after 20 days of siege, the besiegers retreated. The Prophet
offered Banu Ghatafan a third of the produce from the dates of Medina
on the condition that they would go back with their followers.769

Although the horses were exempted from zakah, there is no increase in
the number from that involved in the expedition to Banu Mustalliq.

Perhaps, the fact that there were only 2 months between the two

campaigns might explain this.

The allies were frustrated by the trench which prevented them
from attacking the Muslims. As a result their alliance collapsed and they
withdrew and the Muslims achieved a considerable success. Perhaps, this

campaign of Quraysh is the beginning of the end of QurashI aggression

against the Muslims.770

769 Banu Ghatafan form a leading tribe in the alliances, which included
Fazarah, Ashja' and Murrah. However, some authority says, this was not a definite
peace and it was not signed. It was merely a peace negotiation. However, when the
Prophet wanted to carry it out, he asked Sa'd b Mu'adh and Sa'd b 'Ubadah for their
advice. In strong terms Sa'd b Mu'adh rejected this peace agreement, he did not want
other people [Banu Ghatafan] having even a single date. In protesting against this
suggestion, the other Sa'd erased what was written. Cf. Sirah, II, 161 ; Ibn Ishaq, p.
454 ; Unuf, VI, pp. 271 & 315 ; Maghazi, pp. 477-8.

770 This was reported in the Prophet's saying that: "The Quraysh would not
attack us after this year, but we will attack them". Cf. Unuf, VI, p. 305.
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The economic consequences of the defeat of Banu
Qurayzah

The costs of the campaign to the Muslims might have been
considerable. The Prophet seems to have managed to gain information
that the Quraysh and their allies were going to attack and had thereby had
all the grain harvested before their arrival. This was probably another
reason for the rapid collapse of the alliance, because there would have
been no fodder for their horses. However, many of the Medinan
fortresses and homes were outside the protection of the trench. There
are reports of discord within the Muslims ranks over fear for the

property which had been left unguarded. Mu'attib b Qushayr771 of the
Banu 'Amr b 'Awf complained of being exposed to danger while Aws b

Qayzi772 of Banu Harithah complained that his clan's property was

exposed to the enemy.773 Although we do not seem to have any actual

reports of any destmction of these by the allies, it is inevitable that, in
their frustration, they would wreak havoc on any farms, groves and
homes which were not protected by the trench. It seems very likely that

771 Unable to identify.
772 He is Aws b Qayzi (Qibti - according to al-Isabah), 'Amr b Zayd b

Jusham b Harithah b al-Harith al-Aws al-Ansari al-Awsi. It is said that he took part in
the battle ofUhud along with his son 'Abd Allah and 'Arabah but he was hypocrites.
And Ibn Ishaq mentions that he is a Medinan Jews known for his staunch unbeliever.
It is said that verse 33:10 is revealed in respect of Aws and Jabbar b Sakhr of the
Khazraj tribe. He married Thubaytah bint Rabi' b 'Amr b 'Adi b Zayd b Jusham b
Harithah and she gave birth to his 2 sons, 'Abd Allah and 'Arabah and a daughter
called Kibathah. His wife took oath of allegiance to the Prophet and became a

Muslim. Cf. al-Isabah, I, p. 87 ; Tabaqat, VIII, p. 328.
773 Sirah, II, p. 160 ; Ibn Ishaq, pp. 453-4 ; Tafsir, XXI, p. 131.
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the property and groves of many of the Ansar were seriously damaged.
If the Banu Ghatafan did receive the dates promised to them, and there is

some dispute in the sources about this, then that would have added
further distress to the Medinan economy.

After the withdrawal of the Meccan alliance, the Muslims turned

their attention to the Banu Qurayzah. Although they had not given active

support to the alliance during the campaign, they had represented a

constant threat to the Muslims. They had not taken any defensive role

against the alliance and were thus, also, in breach of the terms of the
Constitution of Medina. Also it was clear to all that they were in contact

with the alliance and wanted it to succeed. Furthermore, their property,

if they were dealt with as the threat they represented, would have
become available to the Muslims and it would have more than

compensated the Muslims' losses, which had arisen out of the siege.

Thus, there were both strategic and economic reason for the Muslims

settling their score with the Banu Qurayzah.

Ibn Ishaq and al-Waqidl put the siege of Medina and the
annihilation of Qurayzah in the eleventh month of the year 5 A.H. (Dhu

al-Qa'dah).774 In the raid against Banu Qurayzah, the Muslims had 36

horses, where the Prophet himself had had 3 horses.775 This increasing
numbers of horses implied that the Prophet's policy by giving 2 shares to
horses participated in the raid was working. The Muslims put the Banu

Qurayzah under siege for 15 nights until they were sore pressed and God

774 Maghazi, pp. 496-7 ; AWJ, pp. 126-7.
775 Maghazi, p. 497.
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cast terror into their hearts.776 The dying Sa'd declared that their men
should be killed, their property divided (presumably as spoil) and the
women and children enslaved.777

It is interesting to note that the Prophet distributed the palm-

groves of Banu Qurayzah among the different clans of the Ansar.778 A
table follows:

al-Aws al-Khazraj

1- Banu 'Abd al-Ashhal

Banu Zafar

Banu Harithah

Banu Mu'awiyah

3- Banu al-Najjar
Banu Mazin

Banu Malik

Dhubyan779 (Dinar)
'Adi

2- Banu 'Amr b 'Awf and

the rest of al-Aws

4- Banu Sallmah

Banu Zurayq
Banu Bal-Harith b

al-Khazraj

776 Ibid., pp. 496-7.
777 Sirah, II, pp. 170-1 ; Ibn Ishaq, p. 464 ; Maghazi, pp. 511-2 ; AWJ, pp.

124-5.
778 Maghazi, pp. 521-4.
779 1 cannot trace this clan in a group of al-Khazraj. Perhaps it is misprinted in

al-Waqidi. Since the rest of those mentioned belong to al-Khazraj, it seems possible
that it refers to Banu Dinar rather than to Banu Dhubyan who are listed as one of its
clan.
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It will be seen from the map of Medina780 that in the first group the
land of all four clans of Aws was probably exposed to attack and
destruction by the allies as it was not protected by the trench. The fact
that one of these clans, Banu al-Harithah, is the clan of Aws b Qayzl who

complained of his clan's property being exposed to the enemy seems to

confirm the likelihood of this being the case. Similarly, the land of Banu
'Amr b 'Awf was probably ruined by the allies march to approach
Medina from the North. In the case of Banu 'Amr b 'Awf, it seems that

Mu'attib's complaints, referred to earlier, strengthen the view that, their
lands were exposed to danger. As for the third group, the sources tell us
that their land was near the mosque, but the mosque is not definitely
identified as the Prophet's mosque. If the reference is to the mosque at

Quba, then their land would also probably have been exposed to the
allies. Otherwise, they may have been given land, as their existing land,
close to the Prophet's mosque, which was not as productive. As for the
fourth group, Banu Salimah, their land was probably exposed to attack as

the allies marched northwards. Banu Zurayq's and Banu Bal-Harith

might also have been attacked as they were some distance south of the
main city.

However, it is also suggested in the sources that the Prophet took
the fifth from this land, but there is some confusion on this point.781

780 See appendix, map 4.
781 Maghazi, pp. 521-4.



It is not clear what the actual process of dealing with the captive
women and children was. Some statements by al-Waqidi suggest that

they were divided among the Muslims, while other statements suggest

that they were sold to the Muslims and others. It may well be that they
were actually excluded from the division of the booty, as the palm-

groves seem to have been. They would then have been sold to the
Muslims and anyone else who wished to buy them. There are reports of
other Jews and even polytheists buying some of them. For example, the
Jew, Abu al-Shahm, who was attached to Banu Zafar and was a merchant

and a money lender, bought some of the women and children of Banu

Qurayzah.782 According to another report, the numbers of captives were
1000 women and children.783 If they had been sold in this way, and the
evidence tends towards this, then the money would have gone straight
into the Prophet's treasury and would probably have been subjected to

the same expenditure requirement as the khums.

In the forts of Qurayzah, the Muslims found 1500 swords, 300
coats of mail, 1000 arrows and 1500 of shields and some of livestocks

and also land.784 The Prophet divided these moveable booty among the
Muslims who had taken part, after he took his safi from the booty.785

With the defeat of Qurayzah, Medina had become an entity to be
reckoned with. It seems probable that, the economic position of the

782 Watt, p. 216.
783 Maghazi, p. 524.
784 Ibid., p. 510.
785 Cf. p. 164-5.
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Muslims was vastly improved, after this conquest. After the conquest of

Qurayzah, the Muslims began to participate in a long trading journey,
even to Syrian and Yemeni borders where the trading caravan of

Quraysh had gone. Thus, it is reported that 'Uthman b 'Affan, 'Abd al-
Rahman b 'Awf and Sa'd b 'Ubadah786 were with groups of captives to

Najd and Syria. From the profit gained, they bought horses and

weapons.787 Perhaps, most of the early emigrants were self-sufficient by
this time as a result of their shares in the booty. However, the policy of

encouraging the Muslims to possess more horses still went on. Some of
the extra income for the Islamic state was used to buy more horses and

weapons. It is probable that from this time the Prophet was building up

his military strength to conquer Mecca.

Raids during the period between the defeat of Banu

Qurayzah and the treaty of al-Hudaybiyyah

Following the defeat of Qurayzah up to the expedition of al-

Hudaybiyyah in 6 A.H. [Muharram to Dhu al-Qa'dah 6 A.H.], the

Prophet had sent numerous expeditions to various tribes in the north, the

south, the east and the west of Medina and Mecca. Although in some of

786 He is Sa'd b 'Ubadah b Dalim b Harithah b Hira. b Khuzaymah b
Tha'labah b Tarif b al-Khazraj Ibn Sa'idah b Ka'b b al-Khazraj al-Ansari. He is a

leader of al-Khazraj. His kunniyah was Abu Qays or Abu Thabit. Sa'd witnessed al-
'Aqabah. He died at Hawran in 15 A.H. al-Isabah, n, p. 30.

787 Maghazi, p. 523 ; Sirah, II, p. 173 ; Ibn Ishaq, p. 466 ; Unuf, VI, pp.
294-5.
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these raid, there were only a few participants, it seems possible that the

Prophet had despatched horsemen to these tribes.

Later, after 55 months of emigration, in Muharram, a raid to al-

Qurta'788 was sent. Even though the Muslims numbered only 30 men,

again they managed to drive 150 camel and 3000 sheep to Medina. In

distributing the booty each camel was regarded as equal to 10 sheep.789

In Rabi' al-Awwal, 6 A.H., 200 Muslims including 20 horses
marched out towards Banu Lihyan.790 The reason for the raid of al-
Ghabah was interesting. It should be noted that the Prophet's own flocks
of camel, while grazing out north of Medina, were driven off by a party

of Ghatafan. This is further evidence of the increasing wealth of the
Muslims. As a result, in Rabi' al-Akhir, 6 A.H., the Prophet led an

expedition to al-Ghabah.791 Some reports say that the number of

participants were 500 Muslims and some say 700 Muslims.792 A report

from al-Miqdad b 'Amr shows that there were 40 horses surrounding the

troops during night.793 There was a slight fight, and as a result one
Muslim and three unbelievers died.794

788 A place in Banu Bakr in the rest of Arabia, east ofMedina and Mecca.
789 Maghazi, pp. 534-5.
790 Ibid., p. 536. This is a branch of Hudhayl, situated to the East of Medina

and Mecca.

791 East ofMedina and Mecca.
792 Maghazi, p. 546.
793 Ibid., pp. 538-9.
794 Ibid., p. 549.
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In RabI' al-Awwal 6 A.H., the Prophet sent 'Ukkashah to lead an

expedition to al-Ghamr,795 with 40 Muslims. Although the sources are

silent as regards to the horses involved, this expedition succeeded in

gaining booty. At first, they were supposed to get sheep, but in fact they
drove 200 camels back to Medina after facing no resistance.796

The raid to Banu Tha'labah (East of Medina and Mecca) and 'Uwal

was led by Muhammad b Maslamah. This raid was sent in Rabi' al-Akhir
which included only 10 men. At night time, they were surrounded by
100 men. All of them were killed except Muhammad b Maslamah who
was left wounded. He was found by another Muslim and was brought
back to Medina. After knowing the condition, the Prophet had sent Abu

'Ubaydah b al-Jarrah797 with 40 men, in Rabi' al-Akhir 6 A.H. to follow
their tracks. Although they failed to get their track, they succeeded in

bringing back one of theirmen (i.e., of Banu Tha'labah), a flock of sheep
and some clothes to Medina. The man became Muslim and the Prophet
divided the booty [among the participants] after taking his fifth.798

After the Prophet came back from the expedition to al-Ghabah, he
received the information that the Qurashi caravan were returning from

795 It is a water place for Ban! Asad, approximately 2 night from Fayd. Ibid.,
p. 550.

796 Ibid., pp. 550-1.
797 He is Abu 'Ubaydah b al-Jarrah, more properly, 'Amir b 'Abd Allah b al-

Jarrah of the Bal-Harith family. He was amongst the ten whom the Prophet promise
the Paradise.He embraced Islam very early. He died in year 18 A.H. at Amwas.
EI1, I, p. 112.

798 Maghdzi, pp. 551-2
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Syria. Perhaps the Prophet knew how many guards were there, so he
sent Zayd b Harithah with 170 mounted to al-'Is in Jumada al-'Ula, 6
A.H. This raid managed to get the whole caravan, including its guards
and all goods, in terms of silver, which belonged to Safwan b

Umayyah.799 Abu al-'As b al-Rabi'800 was included among the guards.
However, he was married to Zaynab,801 the Prophet's daughter, and
when he got to Medina, he sought her protection. As a result the Prophet
released him, and all the booty from that raid was given back to him.802
This led to Abu al-'As's conversion to Islam. This magnanimous gesture

by the Prophet is clearly made from a position of strength. He is showing
to the Meccans that their caravans to Syria are no longer safe but, they

got them back as a result of his daughter's ties with one of their member
and he is prepared to forgo the booty. In this way he is undermining
them and emphasizing the power and magnanimity of Islam.

799 Ibid., p. 553.
800 He is the son-in-law of the Prophet. He married the eldest daughter of the

Prophet. For detail see note on Zaynab, below.
801 One of the Prophet's daughters, and she was said to be his eldest child.

She was married, before the Prophet's mission, to her maternal cousin Abu al-'As b
al-Rabi'. She was in Ta'if at the time of the Prophet's migration to Medina. Her
husband, was still a Pagan and was taken as a prisoner at the battle of Badr. The
Prophet released him on the condition that Zaynab should come to Medina. On her
way, she was maltreated by al-Habban b al-Aswad and had a fall which caused her a
miscarriage. Her husband was again taken as a prisoner during the expedition to al-'Is
and freed by his wife's intercession. He become a Muslim in 7 A.H. Zaynab died in
Medina in 8 A.H. EI1, VHI, p. 1200.

802 Maghazi, pp. 553-4.
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In Jumada al-Akhir, 6 A.H., the Prophet again sent Zayd b
Harithah to al-Tarf,803 against the Bani Tha'labah. There were only 17

participants. They drove back a herd of camels. At this time, 10 sheep
were regarded as equal to a camel.804 Again in the same month and year

Zayd b Harithah was sent to al-Hisma (in the North) with 500 men. They
met the people of Judham and managed to collect booty from them. This
included 1000 camels, 5000 sheep and hundreds of women and children.
However this raid was a blunder and when it became known that the

victims were Muslims, everything was returned.805

In Sha'ban 6 A.H., 'Abd al-Rahman b 'Awf was sent to Dumat al-

Jandal (in the North) with 700 Muslims. The purpose was to call the

people to Islam. After spending three days there, their leader al-Asbagh
b 'Amr al-Kalbi submitted to Islam. Then 'Abd al-Rahman b 'Awf

married his daughter, Tumadir.806 And he is alleged to collect the jizyah
from those who remained as Christians.807 It seems that this is the first

reference to the payment of jizyah in the sources. However, at this stage

in the development of Islam, it seems unlikely that the institution of

jizyah was established. What seems more probable is that 'Abd al-
Rahman b 'Awf was paid a form of itawa by the Christian tribesmen of
Dumat al-Jandal. Itawa is a form of collective tribute known to the

Arabs before Islam and could be paid by a weaker tribe to a more

803 It is 36 miles from Medina. It is situated to the east of Medina and Mecca.
804 Maghazi, p. 555.
805 Ibid., pp. 557-60.
806 Umm Salamah b 'Abd al-Rahman. Cf. Tabaqat, II, p. 89 & 129 ; al-

Isabah, IV, pp. 255-6.
807 Maghazi, pp. 560-1 ; Watt, pp. 114-5.
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powerful in order to stop the latter from attacking them.808 This

payment in the case of the tribesmen of Dumat al-Jandal was probably
one of the payment to the Muslims, as they were not yet sufficiently

powerful to ensure its regular payment and, moreover, the distance
between Medina and Dumat al-Jandal would seem to far. Probably the
sources refer to it as jizyah, because they view it in terms of the later
introduction of this tax in Islam. However, this raid does show that the

Prophet was trying to extend the influence of Islam into the North of
Arabia and the Syrian borders.

In Sha'ban 6 A.H., the Prophet dispatched 'All b Abi Talib with
100 Muslims to Banu Sa'd in Fadak (in the North). Fadak is a village
near Khaybar, approximately 6 nights journey from Medina.809 This

expedition was reduced to a raid.810 As a result, there was a slight

fighting and finally 'All managed to capture 500 camels and 1000 sheep.
He divided the booty and kept aside the fifth and safi of the Prophet.811

As the earlier raid to Dumat al-Jandal had suggested, the Prophet
was interested in establishing trade with Syria. It has been reported that
'Uthman b 'Affan and Sa'd b 'Ubadah had sold some of the slaves from

Banu Qurayzah in Syria. A more significant attempt at trading with

Syria is made in Ramadan 6 A.H. Then the Prophet sent Zayd b al-

808 Frede Ldkkegaard, Islamic Taxation in the Classic Period,
(Copenhagen, 1950), pp. 104-5.

809 Wafd', II, p. 255.
810 EI2, H, p. 725.
811 Maghazi, pp. 562-3.
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Harithah812 off to trade in Syria with some merchandise. The reasons for
the Prophet's wish to establish trade with Syria are not stated but it has
been suggested that the increasing population in Medina as a result of
Islam may have been a factor.813 Thus, it would seem that in order to

cope with this, the booty and the other economic policies followed by the

Prophet were insufficient and he was trying to increase the wealth of the
Muslims by trading with Syria. However, on his way, Zayd and the

presumably small group of Muslims were attacked by the Banu Fazarah.

They thought that they had killed all the Muslims and took the
merchandise which the Muslims had intended for Syria. Zayd, however,
had not been killed and when he recovered sufficiently from his

experience, he returned to Medina. The Prophet sent him back to attack
the Banu Fazarah.814 However, his guide got them lost and the raid

proved unproductive. Thus, this first significant attempt to conduct
trade with Syria failed.

The Prophet also decided to keep a watchful eye on Khaybar.815
The presence there of the hostile Jews of the Banu al-Nadir was a

continual threat to the Muslims in Medina. So small expeditions were

sent there.

812 He was brought to Mecca by Hakim b Hizam b Khuwaylid, a nephew of
Khadijah's, who had bought him in Syria and sold him to her. He was one of the
very first converts to Islam. He was about 10 years younger than the Prophet and
died in 8 A.H. at the age of 55. EI^, VIII, p. 1194.

813 Watt, p. 35.
814 Maghdzi, pp. 564-5.
815 Ibid., pp. 566-8.
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Towards the end of the year 6 A.H., the Prophet felt strong enough
to attempt to make the pilgrimage. In Dhu al-Qa'dah, he left Medina
with a substantial body of, perhaps, 1600 Muslims,816 together with a

group ofmen from the tribe of Aslam. On the way he urged the Bedouin
between Medina and Mecca to join him but they refused. From their

reported remarks, it seems that they thought that it was only for the

purposes of pilgrimage that he had set out.817 The sources make clear
that the proper preparations for a pilgrimage were made.818 It seems
clear, therefore, that the Prophet's purpose was to make a pilgrimage.
The proper pilgrim garb was put on and seventy camels were taken as

sacrificial victims.819 It is noticeable that, since an expedition

immediately after the battle of Trench, the Prophet had only sent one

expedition against the caravans of the Quraysh. On this occasion, he had,
as a result of the intervention of Zaynab bint Muhammad, given back all
the booty and prisoners seized. Perhaps, he felt that this demonstration
of magnanimity to Quraysh would have influenced them. He may well
have been contemplating the possibility of winning them to Islam
without having to continue fighting them. This peaceful journey to

Mecca to perform the pilgrimage emphasised the importance ofMecca to

the religion of Islam. This, too, he may felt would make it easier for the
Meccans to accept Islam.

816 Some authority says the number were 700. There were number of women
attended this march Ibid., pp. 573-4.

817 Ibid., pp. 573-4.
818 Sirah, II. p. 210 ; Ibn Ishaq, pp. 499-500.
819 Maghdzl, p. 574 ; Muluk, II, pp. 685-6.
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After the Muslim pilgrims had been surveyed by Khalid b al-
Walid and a troop of 200 Meccan horsemen, the Prophet sent 'Uthman b
'Affan into Mecca to explain the purposes of their journey to Mecca.820
This eventually resulted in negotiations which led to the agreement for a
truce of ten years. Despite the Prophet making some concessions to the
Meccans in this treaty, he did get their agreement for him and the
Muslims to make a pilgrimage in the following year for three days, when

they would only be able to carry a restricted amount of arms.821
However, the Meccans were reluctant to allow the Muslims to make the

pilgrimage in that year.

It is possible that the Prophet and the Muslims were actually

attempting to go on Greater Pilgrimage or Hajj, although Ibn Ishaq

suggests that it was only an 'umrah which they were intending to

make.822 This would have brought the Prophet and the Muslims into

contact with all the other Arabs who were making the Hajj and would
have given the Prophet an excellent platform to preach Islam. This was

something the Meccans were not yet ready to accept. They agreed,
however, to let him and the Muslims enter Mecca next year to perform
an 'umrah. The Prophet and the Muslims had brought 70 camels to be

slaughtered. Twenty of them were taken into Mecca and slaughtered at

al-Marwah.823 The change in the economic fortunes of the Muslims is

clearly demonstrated by the number who had come on this aborted

820 Maghazi, p. 580
821 Sirah, II, p. 216 ; Ibn Ishaq, 504 ; Maghazi, pp. 611-2.
822 Sirah, II, p. 248 ; Ibn Ishaq, p. 530.
823 Maghazi, p. 615.
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pilgrimage and the number of camels which they had brought to

sacrifice.

Economic results of campaigns against the Jews around
Medina

There was some immediate discontent from some Muslims at the

failure to complete the pilgrimage they had set out for. Perhaps, it was as

a result of this that a few months after Hudaybiyyah, the Prophet attacked
the rich Jewish settlement of Khaybar824 (7 A.H.),825 but allowing only
those who took the pledge at the Hudaybiyyah to participate. On the one

hand, the pact concluded with Quraysh at Hudaybiyyah gave him the
assurance of not being attacked by them during the expedition; on the
other hand, if he conquered Khaybar, he would be able to satisfy with

ample booty those of his Companions who had, perhaps, thought they had
been going to capture Mecca when they went on the pilgrimage.826

The Muslims' army consisted of 1,600 or 1800 men and 100
horses. Another authority gives the numbers as 1400 men and 200

824 It was situated about 95 miles/150km from Medina. Efi, IV, p. 1137.
825 Ibn Ishaq maintains in Muharam, al-Waqidi maintains in Safar and some

authority says in Rabi' al-Awwal. Cf. Sirah, II, p. 223 ; Ibn Ishaq, p. 511 ;

Maghazi, pp. 633-4.
826 Zs/2, IV, pp. 1138-9 ; John Bagot Glubb, The Life and Times of

Muhammad, (London, 1970), p. 280.
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horses.827 The number of horses, even if the lowest number of 100 is the

actual figure, bears witness to the economic policies pursued by the

Prophet in terms of the additional share of the booty and exemption from
zakah.828 However, the people of Khaybar noticed the coming of
Muslim army during the time they went out to their farms. As a result

they withdrew to their stronghold. Nearby was the tribe of Ghatafan
who at first made an effort to support the Jews by marching out but then

they withdrew, deciding that it was better to defend their own property

than to leave it exposed.829

The Muslims overcame the Jews at Khaybar, fighting fort by fort.
As they captured each fort, property and captives, particularly women

captives fell into their hands. The Prophet had to issue instructions to

control some of the Muslims who seemed to be seizing booty of their own
accord before any distribution. And strict instructions were given not to
have sexual intercourse with pregnant women who were captured and
taken as slaves.830 Finally with surrender of the last two forts, the people
of Khaybar were asked by the Prophet and he offered them an agreement

which allowed them remain in the oasis on their land and to cultivate it,

but in future they were to hand over one-half of the produce to the
Muslims.831

827 Muluk, n, p. 689 ; Watt, p. 257.
828 Cf. pp. 168-70 & 244.
829 Sirah, H, p. 224 ; Ibn Ishaq, p. 511 ; EI2, IV, p. 1139. The Banu

Ghatafan made their living by agriculture, particularly from date palms.
830 Sirah, II, p. 225 ; Ibn Ishaq, p. 512.
831 Futuh, pp. 36-9 ; Origin, pp. 42-3 ; Muluk, n, p. 690.
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It is clear from this practice that the decision taken by the Prophet
at Khaybar to leave the land to its cultivators was different from that
which he had taken at Medina, where, in the year 4 A.H., he had handed
over part of the lands of al-Nadir to emigrants and reserved a part for
himself; in the year 5 A.H., he had divided 4/5 of the lands of Qurayzah

among four clan groups.832

In terms of the distribution of the booty after Khaybar, there was

no problem with regard to movable property; all the objects were piled

up to be distributed. However the sources are not clear, as far as the land
was concerned, on what kind of property was to be divided or in what
manner it was to be divided. There are Traditions in which some

authority places the land at Khaybar under ghanlmah. However, it would
be technically incorrect to call it ghanlmah and it would seem more

appropriate for it to be treated as some kind offay'. However there is a

report from al-Husayn b al-Aswad833 from Muhammad b Ishaq who said:

"I once asked Ibn Shihab about Khaybar and he told me that he
was informed that the Prophet captured it by force after a fight,
and that it was included among the spoils which God assigned
to his Prophet. The Prophet took its fifth and divided the land
among the Muslims. Those of its people who surrendered did
so on condition that they leave the land; but the Prophet asked
them to enter into a treaty, which they did".834

832 EI2, IV, p. 1140.
833 He is al-Husayn b 'All b al-Aswad al-'Ijli known as Abu 'Abd Allah al-

Kufl. He passed away in the year 254 A.H. Tahdhib, II, pp. 343-4.
834 Futuh, pp. 46-7.
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Al-Waqidi and Ibn Ishaq report that the Prophet gave Khaybar to
the people who had been present at al-Hudaybiyyah, whether they were

absent or present at Khaybar.835 For instance, those who were absent at

Khaybar such as Murayy b Sinan,836 Ayman b 'Ubayd,837 Siba' b
'Urfutah al-Ghifari,838 were given a share. And those who were left
behind in Medina such as Jabir b 'Abd Allah and others were also given a

share. The Prophet did not neglect two men who participated in

Hudaybiyyah but died before Khaybar. Also shares were given to those
who were sick during this campaign, such as, Suwayd b al-Nu'man,839
'Abd Allah b Sa'd Khaythamah840 and a man from Banu Khutamah.841 It
is not clear, whether these statements concern all the gains, i.e. the

835 Muluk, II, p. 682 ; Maghazi, pp. 683-4 ; Sirah, n. pp. 236-7.
836 He is Murayy b Sinan b 'Ubayd b Tha'labah b 'Ubayd b al-Abjar, known

as Khadrah al-Ansari al-Khudri. Paternal uncle of Ibn Sa'd. According to al-Waqidi,
he witnesses Uhud, Bay'at al-Ridwan and he was absent at Khaybar. al-Isabah, HI,
p. 405.

837 He is Ayman b 'Ubayd b Zayd b al-Khazraji. He is the son of Umm
Ayman and the uterine brother of Usamah b Zayd. He was killed in the battle of
Hunayn. Tabaqat, n, p. 152.

838 He is Siba' b 'Urfutah al-Ghifari also called al-Kinani. The Prophet
appointed him in Mecca during the Prophet's absent to Khaybar and Dumat al-Jandal.
The nisbah of al-Ghifari is the Ghifar b Malik b Damrah b Bakr b 'Abd Manat b

Kinanah. Op. cit., II, p. 13 ; Lubdb, n, p. 176.
839 He is Suwayd b al-Nu'man b Malik b 'Amir b Majda'ah al-Awsi al-Ansari

al-Madani. He was the one who take allegiance at bay'at al-ridwan. His kunniyah
was Abu Hatim or Abu 'Uqbah. Tahdhib, IV, pp. 2801.

840 He is 'Abd Allah b Sa'd b Abi Khaythamah b al-Harith b Malik al-Ansari
al-Aws. He took part with the Prophet in the battle of Uhud. He met the Prophet at
'Aqabah (?) along with his father as a (radif) accompany in the journey on a

horseback. Ibn Shahin says that he was martyr in the Yamamah expedition, al¬
lsabah, II, p. 316.

841 Muluk, n, p. 684 ; Maghazi, pp. 683-4.
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movable booty and the land, or just the movable booty. This procedure
of distribution seems to confirm that one motive at least of the expedition

against Khaybar was to compensate the men who had been disappointed

by the result of Hudaybiyyah.

Al-Tabari and al-Waqidi report that at Khaybar, the Prophet
himself had 3 horses, Zubayr had a few horses [perhaps more than 3],
Khirash b al-Simmah,842 al-Barra' Ibn Aws b Khalid b al-Ja'd b 'Awf843

and Abu 'Amr al-Ansari, each had 2 horses. Again in distributing the
share of horses, the Prophet only gave share to a maximum of 2
horses.844

Exactly what share of the produce of the land was taken by the

Prophet is not clear from the sources. There are two major reports both

given by Baladhuri.845 'Amr al-Naqid846 from Bushayr Ibn Yasar847

says that the Prophet divided Khaybar into thirty-six shares and each
share into a hundred lots. One-half of the shares he reserved for himself

842 He is Khirash b al-Simmah b 'Amr b al-Jumuh b Ihram b Ka'b al-Ansari

al-Salma. He witnessed the battle of Badr and according to Ibn al-Kalbi and Abu
'Ubayd, that he had 2 horses at the battle of Badr. He suffered wound in the batde of
Uhud. Op. cit., I, p. 422.

843 He is al-Barra' Ibn Aws b Khalid b al-Ja'd b 'Awf b Mabdhul al-Ansari.

Ibn Shahin said that he took part in the battle of Uhud. He was the husband of
Khawlah bint al-Mundhir b Zayd, the foster mother of Ibrahim, the son of the
Prophet. Ibid.., p. 142.

844 Muluk, II, p. 688 ; Maghazi, pp. 688.
845 Futuh, pp. 45-6.
846 Unable to identify.
847 He is Bushayr b Yasar al-Harithi al-Ansari. He was a great jurist, who

had met many of the Sahabah. Tahdhib, I, p. 472.
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to be used in case of accident or what might befall him. and the other half
he distributed among the Muslims. According to this, the Prophet's
share included al-Shiqq with al-Natat and whatever was included within
them. Among the lands turned into waqf (unalienable legacy to the

general Muslim community) were al-Katlbah848 and Sulalim. When the

Prophet laid his hands on these possessions, he found that he had not

enough 'amils (to collect taxes) for the land. He therefore turned it over
to the Jews on condition that they use the land and keep only one-half of
its produce. This arrangement lasted throughout the life of the Prophet
and Abu Bakr. But when 'Umar was made caliph, and as the money

became abundant in the lands of the Muslims, and the Muslims became

numerous enough to cultivate the land, 'Umar expelled the Jews to Syria
and divided the property among the Muslims.

The second from Bakr b al-Haytham from al-Zuhri that when the

Prophet conquered Khaybar the fifth share of it (reserved for himself)
was al-Katlbah; as for al-Shiqq, al-Natat, Sulalim and al-Watih they were

given to the Muslims. The Prophet left the land in the hands of the Jews
on condition that they give him one-half of the produce. Thus, the part

of the produce assigned by God to the Muslims was divided among the
Muslims until the time of 'Umar who divided the land itself among them

according to their shares.

848 According to Ibn Ishaq the Prophet distributed al-Katibah which is Wadi
Khass between his kindred and wives and to other men and women. He gave to his
daughter Fatimah 200 loads; 'Ali 100; Usamah b Zayd 200 and 50 loads of dates;
'Aishah 200; Abu Bakr 100; 'Aqil b Abu Talib 140; B Ja'far 50; Rabi'ah b al-Harith
100; al-Salt b Makhramah and his two sons 100 ... Cf. Sirah, II, pp. 236-9 ; Ibn
Ishaq, pp. 522-3.
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Al-Tabari reports that the produce of the land of Khaybar was
8000 wasq of dates and 3000 sa' of grain [barley]. After giving half to
the cultivator, the Prophet gained 4000 wasq of dates and 1500 sa' of

grain, in which, half of them were for the Prophet to be distributed to his

family and relatives while the remaining half was to be divided among

the Muslims.849

It seems that the Prophet was using some of his share in Khaybar as
a means of subsistence, giving each one of his wives 80 camels-loads of
dates and 20 loads of barley; and to his uncle al-'Abbas b 'Abd al-
Muttalib 200 loads ...85° The Prophet also gave as fief to al-Zubayr lands
in Khaybar planted with palm-trees and other trees.851

The success of the Prophet at Khaybar had an immediate effect on
several tribes, who were enemies until that moment, but embraced Islam

and recognised the hegemony of Medina, as the Prophet increased in his

power. Another consequence of great importance lay in the economic

advantages which the Prophet and the Muslims, both the emigrants and
Ansar, gained from the conquest of the oasis. It also provided the

Prophet with an annual income to use for Islam.

After the Prophet came back from Khaybar, he began to put

pressure on the Jews at Fadak, which was a little north of Khaybar. He

849 Muluk, II, p. 693 ; see also Maghdzi, pp. 692-3.
850 Futuh, p. 49 ; Muluk, II, pp. 693-9 ; Maghdzi, pp. 693-4.
851 Futuh, p. 49 ; cf. Sirah, II, pp. 236-8 ; Ibn Ishaq, pp. 521-523.
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sent Muhayyisah b Mas'ud852 to them to call them to Islam. He informed
them what had happened in Khaybar. As a result, their leader agreed to

make sulh with the Prophet in which he agreed to give up one-half of the
land and the palm-trees to the Prophet.853 Thus, Fadak became the

prophet's property, because it had not been attacked by horse or

camel.854 The Prophet used to spend the income from it on the wayfarer

{ibn al-sabll).855 Thus it seems that the Prophet was now able to

designate his estate at Fadak to meet the increasing costs of upkeeping the

many visitors to him as more and more Arabs came to Medina to accept

Islam.

The Prophet then turned his attention to the Jewish settlement at
Wadi al-Qura. He invited them to Islam, but they refused and started
hostilities. The Muslims defeated them. The Prophet divided all the
movable booty to the participants after he had taken a fifth, and left the

palm-groves in the hand of its cultivators to cultivate the lands with a

similar term as people of Khaybar,856 that is half of the produce was to

go to the Muslims. The sources are unclear about the actual division and

simply say that it was the same as at Khaybar. This must mean, anyway,
that a significant amount was at the disposal of the Prophet and the

treasury of the Muslims.

852 He is Muhayyisah b Mas'ud al-Ansari al-Awsi. He is the younger brother
of Huwaysah b Mas'ud. But he became a Muslim before his brother. al-Isabah, III,
p. 388.

853 Maghdzi, p. 706 ; Sirah, II, p. 239 ; Ibn Ishaq, p. 521.
854 Sirah, H, p.239 ; Ibn Ishaq, p. 523.
855 Futuh, p. 42-3 ; Origin, p. 51 ; cf. pp. 83-4.
856 Maghdzi, pp. 707-11 ; Futuh, p. 47 ; Origin, p. 57.
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As a result of what had happened to the Jewish settlement at

Khaybar, Fadak and Wadi al-Qura, the Jews of Tayma', eight marahil
North of Medina on the way to Syria,857 decided to make contact with the

Prophet and seek an agreement with him before the Muslims took action

against them. It was agreed that they should remain in possession of their
land and have the full income from it. Both al-Baladhuri858 and al-

Waqidl state that, in return, they agreed to pay jizyah or a poll-tax.859 It
is much more likely that a regular fixed tribute occurred on this occasion

that was the case in the previously discussed earlier mention of jizyah in

connection with Dumat al-Jandal.860 However, it is still unlikely that the
institution of jizyah had taken place yet. What may have actually
occurred was the agreement to pay a regular itawa , a pre-Islamic Arab
tribute paid by a weaker tribe to a more powerful tribe in return for not

being attacked or some other favour. Later the sources saw that it fitted
in to the institution of jizyah and used that term to describe it.

857 Wafa', H, p. 272.
858 He is Ahmad b Yahya b Jabir al-Baladhuri. He was one of the greatest

Arab historians of the third century. Two great historical works by him have
survived: Futuh al-Buldan and Ansab al-Ashraf. EI^, I, pp. 611-2.

859 Maghazl, p. 711 ; Futuh, p. 48 ; Origin, p. 58.
860 See pp. 208-9.
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Extension of Islamic influence in Arabia

The Prophet continued to send out a number of raiding parties,
most of them fairly small.861 Some of these raids were made to keep
control of gains already made862 or to extend further pressure on tribes
that had already been put under pressure. However, one small raid was

made in the area just north of Mecca against Hawazin under 'Umar b al-
Khattab. Although no contact was made, this raid indicates that the

Prophet was now thinking of extending the influence of Islam, south of
Mecca.

In Dhu al-Qa'dah 7 A.H., the Prophet commanded his Companions
to perform the 'umrah to make up for the one, which they had been

prevented from making, the year before. He ordered that, no one should
be left behind amongst those who went to al-Hudaybiyyah, except those
who had been killed at Khaybar and those who died since. The total
number of Muslims was 2000 men.863 They took 100 horses on this

journey and they brought 60 camels as sacrificial victims.864 The
numbers of horses and camels for sacrifice were clear indications to the

Meccans of the growing power of the Muslims.

861 In Sha'ban 7 A.H., Abu Bakr was sent to Najd and Bashir b Sa'd to Banu
Murrah. Maghazi, pp. 722-3.

862 In Ramadan 7 A.H., Ghllab b 'Abd Allah was sent against Banu Tha'labah
and Bashir b Sa'd to Ghatafan. Ibid.., pp. 726-8.

863 Ibid., p. 731.
864 Ibid., pp. 732-3.
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Following this event, there were a number of smaller expeditions
whose main purpose was to expand Islam. However, there was one

serious set-back for Islam during this period. The Prophet sent a large

expedition of 3,000 men under Zayd b Harithah to Mu'tah in the North of
Arabia on the borders of the Byzantine Empire. To sent such a large raid
so far indicates the formation of a policy to expand the influence of
Medina and it may also have been something to do with the expansion of
Medinan commerce. However, the result was a defeat, Zayd himself was
killed. It is interesting to note that the eminent Meccan, Khalid b al-

Walid, who had just left Mecca to become a Muslim, was on this raid.

This, perhaps, indicates that during the truce with Mecca, the Prophet
was going to compete with that city for trade with Syria. It was, in fact,
Khalid who was responsible for bringing back the surviving Muslims to

Medina.865

In Sha'ban, 22 months after the Hudaybiyyah treaty was made,866
an incident took place between the Banu Khuza'ah (the Prophet's allies)
and Banu Bakr (the Quraysh allies), which led to the breaking of the

treaty.867 Mecca surrendered and most of the Meccans including Abu

Sufyan, accepted Islam.868

After the conquest of Mecca, the Prophet had treated the rich men

of Mecca very magnanimously. However, the conquest of Mecca was a

865 Ibid., pp. 756-63 ; Sirah, II, p.256 ; Ibn Ishaq, p. 536.
866 Maghazi, p. 783.
867 Sirah, II, pp. 259-61 ; Ibn Ishaq, p. 540.
868 Maghazi, p. 818 ; Futiih, p. 51 ; Origin, pp. 62-3.
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conquest in which no booty was taken. Therefore, the Prophet had to

sustain an army of 10,000 without any immediate means of supplying
them all while many of them were also disappointed for loosing the

opportunity for gaining booty. As a result, the Prophet requested loans
from the rich men of Mecca, whom he had dealt with so leniently.
Safwan b Umayyah lent 50,000 dirhams, 'Abd Allah b Abi Rabi'ah869
40,000 and Huwaytib b 'Abd al-'Uzza870 40,000. So from this loans the

Prophet gave 50 dirhams each to those of his supporters who were in
needs.871

The Prophet also sent out troops round Mecca inviting men to

embrace Islam, after the conquest of Mecca, although he did not

command his troops to fight.872 Khalid b al-Walid was sent to Banu
Jadhlmah (of the Banu Sulaym) as a missionary, with 300 men including

emigrants and Ansar,873 However he killed some of them. According to

a report they were killed because a man of Jadhimah named Jahdam

869 He is 'Abd Allah b Abi Rabi'ah, son of al-Mughirah b 'Abd Allah b 'Umar
b Makhzum. And was popularly called Aba 'Abd al-Rahman. He is the brother of
'Iyash b Abi Rabi'ah and Abu Jahl, his mother was Asma' bint Mukharribah. His son

'Umar b Abi Rabi'ah al-Makhzumi was the famous Qurayshi poet. He was appointed
as governor to al-Janad (in Yemen) by 'Umar until the latter's death and passed away
during 'Uthman reign near Mecca. al-Isabah, II, p. 305 ; Wafaydt, III, p. 439 ;

Tahdhib, V, p. 208.
870 He is Huwaytib b 'Abd al-'Uzza b 'Abdud b Nasr b Malik Ibn Hasl b

'Amir b Lu'ay al-'Amiri. Known as Abu Asbagh al-Makki. Al-Waqidi said that he
spent 60 years in Islam and 60 years in jahiliyyah. He died in 54 A.H. Tahdhib,
HI, pp. 66-7.

871 Watt, p. 67.
872 Maghazi, p. 875.
873 Ibid.
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started the fighting. While according to another, even though at first

they intended to fight, later they accepted Islam. 874 Hakim b Hakim b
'Abbad b Hunayf875 further reported that when news of this reached the

Prophet, the Prophet sent 'All to Banu Jadhimah to look into their
affairs, abolish the practices of the pagan era, pay the blood-wit and

compensate their monetary loss even if it was only a dog's bowl. 'Ali still
had some money left over after all had been paid and gave them the rest

of it on behalf of the Prophet.876 It was said that the money which 'All

brought to the Banu Jadhimah was given by 'Abd Allah b Abi Rabi'ah,
Safwan b Umayyah and Huwaytib b 'Abd al-'Uzza.877

According to al-Waqidi and other historians, when the news of the

conquest of Mecca reached Hawazin and Thaqif, they gathered together.
Malik b 'Awf878 was a leader of Hawazin and the leader of Thaqif was
Qarib b al-Aswad b Mas'ud.879 They collected their men880 and Hawazin
had brought their cattle, wives and children. Their numbers were

874 Sirah, II, p. 283 ; Ibn Ishaq, p. 561.
875 He is Hakim b Hakim b 'Abbas b Hunayf al-Ansari al-Awsi. Tirmidhi

considers him as an authentic Traditionists. Tahdhib, H, pp. 448-9.
876 Maghazi, p. 882 ; Sirah, II, p.284 ; Ibn Ishaq, pp. 561-2.
877 Ibid.
878 He is Malik b 'Awf al-Nasri. A contemporary of the Prophet. He traced

his descent through Nasr b Mu'awiyah to the ancestor of powerful Qaysi tribe of Banu
Hawazin. EI^ ,V, pp. 207-8.

879 He is Qarib b al-Aswad b Mas'ud b Mu'attib b Malik b 'Amr b Sa'd b
'Amr b al-Thaqif al-Thaqafi. He is a nephew of'Urwah b Mas'ud. After the death of
his uncle ('Urwah b Mas'ud), Abu al-Malik b 'Urwah and Qarib b al-Aswad went to
the Prophet as a delegation from Thaqif and both of them accepted Islam. al-Isabah,
HI, pp. 219-20.

880 Maghazi, p. 885.
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20,000 men included nomadic tribes men.881 On hearing of this

gathering, the Prophet sent 'Abd Allah b Abu Hadrad al-Aslami882 to spy

on them. And he learned that the Hawazin had decided to fight the

Prophet. While preparing for this raid, the Prophet was told that Safwan
b Umayyah had some armour and weapons. So, the Prophet asked him to

lend the weapons for the Muslims. Safwan had no objection and he gave

the Prophet a hundred coats of mail with sufficient arms and transport to

carry them.883 The Prophet went out with 2000 Meccans and 10000
Muslims who had gone with him when he conquered Mecca. The

Prophet halted at Hunayn on Tuesday 10^ day of Shawwal.884 After
some fighting, the Hawazin fled and the Prophet had a power over them.
The captives of Hunayn were brought to the Prophet with their property.
There was sufficient booty to give to every men in the Muslim army 4
camels or its equivalent. Mas'ud b (Amr al-Ghifari885 was made

responsible the spoils and the Prophet ordered that the captives and the
animals should be brought to al-Ji'ranah and be kept in there for
distribution.886 Not only did the Prophet capture their families and
animals but he also entered into an agreement with them. The leader of

881 Watt, pp. 71-2.
882 He is 'Abd Allah b Abl Hadrad. (or Salamah or 'Ubayd) b 'Umayr b Abi

Salamah b Sa'd b Shayban b al-Harith b Qays b Hawazin b Aslam b Afsa al-Aslami.
And popularly called as Abu Muhammad. He passed away in 71 A.H at the age of 81
years. al-Isabah, II, pp. 294-6.

883 Sirah, H, p. 290 ; Ibn Ishaq, p. 567 ; Maghazi, p. 890.
884 Sirah, II, p. 290 ; Ibn Ishaq, pp. 567-8 ; Maghazi, p. 889.
885 He is Mas'ud b 'Amr al-Qarri from al-Qarrah. al-Isabah, ID, p. 412.
886 Sirah, II, p. 302 ; Ibn Ishaq, pp. 576 & 593.
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Hawazin, Malik b 'Awf, agreed to make peace and accepted Islam. As a

result of this he was given 100 camels.887

Some of the men of Thaqif retired from Hunayn to Ta'if, a town

which belonged to their tribe. Ta'if was, principally famous for its

gardens and its vineyards. Being situated in the mountains, it enjoyed a

cool summer and was able to grow the fmits which belong to a temperate

climate.888

After the Prophet had won the battle of Hunayn, he intended to

conquer al-Ta'if. He proceeded with 400 men and halted outside al-
Ta'if, after 4 days.889 The siege of al-Ta'if by the Prophet lasted for 15-
20 days, the invasion having begun in Shawwal 8 A.H.890

After withdrawing from Ta'if, the Prophet halted at Ji'ranah on

the track leading back to Mecca. Here the immense plunder captured
from Hawazin had been collected. However, the delegation from
Hawazin approaching the Prophet begging for their families which the
Muslim had captured. The Prophet accepted their request. The

emigrants and the Ansar immediately replied that their share of the

spoils was at the Prophet's disposal. However, some of the newly
converted tribes refused to abandon their share. At this stage, the

Prophet intervened, saying "whoever insists on his right to a share of the

887 Watt, pp. 71-2
888 John Bagot, The Life and Times ofMuhammad, p. 325.
889 Maghazi, pp. 922-3.
890 Sirah, II, 314 ; Ibn Ishaq, p. 589 ; Futuh, p. 67 ; Origin, p. 85.
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prisoners should release them now and I will compensate him with six
camels for every man from the next booty we take". As a result of this

promise, all agreed to release the women and children.891

In distributing the livestocks, the Prophet had given the largest gift
to those whose hearts were to be won over. He gave to the following men

100 camels each: Abu Sufyan b Harb; his son Mu'awiyah892; Hakim b

Hizam; al-Harith b Kaladah893 brother of Banu 'Abd al-Dar; al-Harith

Ibn Hisham; Suhayl b 'Amr;894 Huwaytib b 'Abd al-'Uzza b Abu Qays;
al-'Ala' b Jariyah al-Thaqafi895 and an ally of Banu Zuhrah; 'Uyaynah b
Hisn b Hudhayfah b Badr;896 al-Aqra' b Habis al-Tamimi897; Malik b

891 Sirah, II, pp. 317-320 ; Ibn Ishaq, pp. 592-3 ; John Bagot, The Life and
Times of Muhammad, p. 328.

892 He was the first Umayyad Caliph. He was born in Mecca in the first
decade of the seventh century A.D. He converted to Islam in the year of surrender of
Mecca. He was a secretary of the Prophet. EI^, VI, pp. 617-21.

893 He is al-Harith b Kaladah b 'Amr b Abi 'Allah b Abi Salamah b 'Abd al-

'Uzza b Ghayrah b 'Awf b Qusay al-Thaqafi, the Arab doctor. He died of a snake
bite. al-Isabah, I, pp. 288-9.

894 He is Suhayl b 'Amr b 'Abd Shams b 'Abdud b Nasr b Malik b Hasal b
'Amir b Lu'ay al-Qurashl al-'Amiri. He was the QurashI orator. His kunniyah was

Abu Yazid. He was one of the mu'allafat qulubuhum. According to Abi
Khaythamah, he died of plague, in the year 18 A.H. It is said that he died in Yarmuk.
Ibid., II, pp. 93-4.

895 He is al-'Ala' b Jariyah al-Thaqafi, he is the halifof Banu Zuhrah. It is
narrated by Ibn 'Umar that he was one of the recipient of booty of Hunayn. Tahdhib,
II, p. 497.

896 Unable to identify him.
897 He is al-Aqra' b Habis b 'Uqayl b Muhammad b Sufyan al-Tamimi al-

Majashi'i al-Darimi. It is said by Ibn Ishaq that he took part in the battle of Mecca,
Hunayn and Ta'if. He is the mu'allafat qulubuhum and became good in his Islam.
He is called al-Aqra' because he had a baldhead. He was a noble in Jahiliyyah and in
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'Awf al-Nasri and Safwan b Umayyah.898 Chiefs of Ghatafan and Banu

Tamim, was a recent and a doubtful convert, received the same gifts.899

This use of booty to win the hearts of such new converts was an act

designed to make Islam more acceptable to a group of people whom the

Prophet probably thought would be very helpful in running the rapidly

expanding domain of Islam. It is noticeable also that the same group of

people whose hearts were to be reconciled are recipients of zakah.900
Clearly, it was very important to Islam that they became firm followers
of Islam. The fact that, they received so much booty and were also

recipients of zakah gives us some indication that the immediate financial

problems of Islam had been somewhat alleviated and more long-term

problems were being addressed. It is noteworthy that, the next major

expedition was to Tabuk in the North West of Arabia. Perhaps the

Prophet was already thinking of expanding trade and influence with

Syria. The member of Quraysh, whose hearts were to be reconciled,
would be important people in such a policy because of their contacts with

Syria.

Islam. Ibn Kalbl said that he was a Magian, before he became Muslim and took part
in the military campaign of 'Abd Allah b 'Amir to Khurasan in the reign of 'Uthman.
He died in Yarmuk. Cf. al-Isabah, I, pp. 58-9.

898 The Prophet also gave to more than 3 people less than 100 camels, and 50
camels to 3 of the people. Cf. Sirah, II, pp. 320-4 ; Ibn Ishaq, pp. 594-5.

899 John Bagot, The Life and Times of Muhammad, p. 328.
900 Cf. chapter on zakah
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However, before the expedition to Tabuk, a number of smaller

expeditions took place. In these, sometimes, booty was taken, but, in
others the main concern seems to be to call the Arabs to Islam.901 In the

case of the Jews and the Magians living in Bahrayn, they were offered the
alternation of accepting Islam or paying what is described as jizyah.902

In Rajab 9 A.H., the Prophet ordered his Companions to prepare

for raid against the Byzantine empire. It was the time of the year when
the heat was oppressive. It was also a time for harvesting the fruit and
some wanted to avoid the discomfort of a long desert journey in such hot
conditions. So a few Muslims failed to respond to his call.903
Nonetheless the Prophet sent many people to their own tribe encouraging

them to participate in jihad. He also ordered them to give sadaqah in
addition to the normal zakah to help equip the expedition. As a result,

many people made substantial contributions. Abu Bakr was the first man
who came forward with 4000 dirhams, followed by 'Umar with the same

amount of money. A1-'Abbas b 'Abd al-Muttalib, Talhah b 'Ubayd
Allah, 'Abd al-Rahman b 'Awf provided 200 uqiyyah9(H [silver], Sa'd b

'Ubadah, Muhammad b Maslamah were also gave some of their wealth.
'Asim b 'Adi905 brought 70 wasq of dates. 'Uthman b 'Affan spent a

901 Maghazi, pp. 981-8.
902 Futuh, p. 89.
903 Sirah, pp. 331-2 ; Ibn Ishaq, p. 602.
904 One iiqiyyah (plural is awaq) is equal to fourty dirhams.
905 He is 'Asim b 'Adi b al-Jadd b al-'Ajlan b Harithah b Dabi'ah b Haram al-

Balavi al-'Ajlani. He is the halifoiAnsar. He was the leader of Banu 'Ajlan and he
was the brother of Ma'an b 'Adi who is called Abu 'Amr and it is said that 'Asim b

'Adi is called as Abu 'Abd Allah. According to Ibn Sa'd he died in 45 A.H. at the age
of 115. al-Isabah, II, p. 246.
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larger sum than any had ever done. It was said that he was equipping 1/3
or the army. Not only the rich but the ordinary men and women also
donated whatever they could.906 There were 7 men907 of Ansar, some
from Banu 'Amr b 'Awf were said to be among the ahl al-hajah unable
to provide themselves with any provision. They wanted to join the

Prophet, but they were people without means. Ibn Yamin b 'Umayr b
Ka'b al-Nadri908 provided them a watering camel and some dates so they
could go with the Prophet.909

What is significant about these contribution towards the equipping
and financing of the expedition is the amount that some of the emigrants

could provide. Thus, showing the transformation of the economic scene

from the time of the emigration when they had used up so much of their
wealth to support the other emigrants.

The Muslims expedition halted at Tabuk and stayed there for 10

night. During this time, the governor of Aylah, came to Tabuk to pay his

respects and concluded an agreement with the Prophet. The sources

maintain that the people of Aylah who were Christians and Yuhanna Ibn

Ru'ba,910 probably their chief agreed to pay a jizyah in return for an

906 Maghazl, pp. 990-1.
907 al-Qur'an, 9:92. Their name were: Salim b 'Umayr ; 'Ulba b Zayd,

brother of Banu Harithah ; Abu Layla 'Abd al-Rahman b Ka'b, brother of Banu
Mazin b al-Najjar ; 'Amr b Humam b al-Jamuh, brother of Banu Salimah ; 'Abd
Allah b al-Mughaffal al-Muzani (or b 'Amr); HaramI b 'Abd Allah, brother of Banu
Waqif and 'Irbad b Sariyah al-Fazari. Cf. Sirah, II, p. 333 ; Ibn Ishaq, p. 603.

908 Unable to identify him. Perhaps, he might belong to the tribe of al-Nadir.
909 Sirah, II, p. 333 ; Ibn Ishaq, p. 603 ; Maghazi, p. 994.
910 Unable to identify him.
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undertaking that the people of Aylah would be protected by the Muslims.
The Prophet made a condition that, they provide board and lodging to

any Muslim who may pass by.911 This protection included their caravans
and their ships.912 The Christian inhabitants of Jarba' and Udhruh, some
8 miles north of Aylah, likewise agreed to pay jizyah to ensure their own

safety.913 They promised to pay 100 dinars in Rajab every year.914

The people of Maqna (near Aylah) (Banu Hablbah) made terms

with the Prophet, agreeing to offer one-fourth of what they fish and spin,
one-fourth of their horses and coats of mail and one-fourth of their

fruits. In return, the Prophet has exempted them from all further jizyah
or forced labour.915

911 Futuh, p. 71 ; Origin, p. 92.
912 Sirah, II, p. 338 ; Ibn Ishaq, p. 607.
913 Udhruh or Adhruh was a place between Ma'an and Petra. In the pre-

Islamic days it was situated in the Judham country. It was visited by the Qurashi
caravans. Cf. EI^, I, p. 194 ; Sirah, p. 338 ; Hasan Ibrahim Hasan, Tarikh al-
Islam, (Cairo, 1964), I, p. 147 ; John Bagot, The Life and Times of Muhammad,
p. 338.

914 According to al-Waqidi, the Prophet took 300 dinars every year from the
people of Aylah. It is also reported that the Prophet collected 100 dinars every Rajab
as the jizyah from the people of Jarba' and Udhruh. Cf. Maghazi, pp. 1031-2 ;

Futuh, pp. 71-2 ; Origin, pp. 92-3 ; EI1,1, pp. 194 & 783, 'Imad al-Din Isma'il Abi
al-Fida', al-Mukhtasarfi Akhbar al-Bashar, (Cairo, n.d), I, p. 149.

915 Maghazi, p. 1032 ; Futuh, pp. 71-2 ; Origin, pp. 93-4. These places
were among numbers of town which enjoyed commercial and military advantages
from their situation on the routes between Arabia and Byzantine. Cf. EI^, I, pp. 194
& 783.
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Later, in Rajab in the same year the Prophet continued his

campaigns in the North of Arabia by sending Khalid b al-Walid with
429 camels against Ukaydir b ' Abd al-Malik in Dumat al-Jandal.916 The
latter was a Christian. Khalid captured him and brought him back to the

Prophet.917 It was agreed that the people of Dumat al-Jandal should pay
2,000 camels, 800 slaves, 400 coats of mail and 400 lances. While for the

future there was to be an annual jizyah or poll-tax.918 According to al-

Waqidi, the payment was 2000 camels, 800 horses, 400 swords, 400
arrows. 919

After returning from Tabuk, the Prophet began to receive

tribesmen from the surrounding desert who agreed to accept Islam.920

Presumably, the agreement to pay zakah was part of the requirement for
those who accepted Islam.

The pilgrimage in that year was led by Abu Bakr but 'All was also
sent to announce to the remaining polytheists that this was the last time
that they would be allowed to perform the pilgrimage as polytheists.921
From thereafter, only Muslims would be allowed to perform it. The fact
was that, the Muslims were now so influential, both in terms of power

and wealth, that they could dispense with the polytheists at the

pilgrimage. If the latter wished to take advantage of the opportunities

916 al-Baladhuri says it was in Shawwal. Cf. Futiih, p. 97.
917 Maghazi, pp. 1025-6.
918 Watt, p. 115 ; Sirah, II, p. 339 ; Ibn Ishaq, p. 608.
919 Maghazi, pp. 1027-30.
920 Slrah, n, p. 351-4 ; Ibn Ishaq, p. 617.
921 Op. Cit., p. 1077.
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for trade which the pilgrimage provided, they would have to become
Muslims.

A delegation from Najran in Yemen came to the Prophet to ask for
terms on behalf of the people of Najran. They agreed to offer two
thousand robes - one thousand in Safar and one thousand in Rajab - each

one of which should have the value of one uqiyyah. Whatever weapons,

horses, camels or goods they offered, should be accepted instead of the
robes, if they were of the same value. Another condition was made that

they provide board and lodging for the Prophet's messengers for a

month or less, and that, they should not detain them for more than a

month. In the case of war in Yemen, they were bound to offer as loan 30
coats of mail, 30 mares and 30 camels and the Prophet guaranteed to

make up for those animals which perish during this campaign. However,
if they themselves took part in fighting, there was no need for them to

provide that.922 They were also not allowed to change their religion or

their rank in it. Presumably this means that, they were not allowed to

become pagans or Jews. If is to be expected that if they became Muslims,
all the existing conditions would be changed. Further conditions were

that, they could not be required to take part in military service and they
did not have to pay the tithe ('ushur).92i The sources do not explain what
'ushur actually were but perhaps this is a reference to additional

jizyah,924 The final condition was that they should not practice usury.925

922 Watt, p. 127.
923 Futuh, pp. 75-77 ; Origin, pp. 98-9.
924 See chapter jizyah.
925 Futuh, pp. 75-7 ; Origin, pp. 98-9.
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During the last part of the Prophet's life there were many

delegations to the Prophet from different tribes in Arabia who came to

accept Islam. The terms seem to have always included the payment of
zakah and collectors were sent to the different tribes. It is interesting to

note that in the case of the people of Jurash, the Prophet made a special
reserve (hima.)926 around the town where their horses, riding camels and

926 Hima was a tribal economic structure of private ownership of land.
Because the land was a common source of income. Literally, hima denotes
"something protected" and "forbidden" to others. Meaning that, a piece of land which
is privately used by some and it was forbidden to the other. Cf. Efi, HI, p. 392 ;

Kitab al-Amwal, p. 294 ; ShawkanI, V, p. 347. In his article, Chelhod opines that
hima was a pre-Islamic origin, it developed in the tribal structure and had a religious
connotation. Cf. EI2, HI, p. 392. And it represents a relic of the old collective
property. Cf. Lokkegaard, Islamic Taxation in the Classic Period, p. 20. In pre-

Islamic epoch, hima was exclusively the property of a tribe. Al-Shafi'i informs us

that a strong Arab leader, used to erect fences and hedges around the land discovered
as far as his barking dog's sound could be heard. Thus, no other tribe could come

and share its benefit. This pastured land become a private grazing land only for his
tribe. Cf. Umm, III, p. 270. In the early Islamic period, for many reason there was

not much opportunity for individual to develop hima. The probability was that, at this
stage, hima was used for the benefit of the people and for the protection of the
society. Cf. Umm, HI, p. 270. There is a Tradition which means "There is no hima
except for God and His Messenger". Cf. Kitab al-Amwal, p. 294 ; Muhammad
Zahid b al-Hasan al-Kawthari, Tartib Musnad al-Imam al-Shafi'i, (Cairo, 1951), n,
p. 132. This Tradition refers to the things which were declared by the Prophet to be
common property of the Muslims, like water, fire etc. cannot made a private himd. In
addition, hima cannot be made out of the uncultivated and abandoned land. The

Prophet founded the hima of Naqi' for the benefit of the Muslims. Horses of war
were reared on it. Cf. Umm, HI, p. 270 ; Kitab al-Amwal, pp. 298 & 300.

235



ploughing oxen would graze without disturbance. The cattle of any other
man which grazed on their pasture could be seized with impunity.927

The Prophet made the farewell pilgrimage before he died. In his
sermon to the people he announced that all usury was abolished and all
debts that had been incurred in usurious transactions were nullified.928

Before this, it seems that usury had been made unlawful in Medina. Now
it became the law for all the people embracing Islam. We have earlier
seen as in the case of Najran, the Prophet extending the prohibition of

usury in Arabia.

Just before his death, the Prophet had arranged for a large

expedition to head North.929 This clearly indicates his intention of

pursuing the policy of influence and trade on the border of Syria.

927 Slrah, n, p. 380 ; Ibn Ishaq, p. 642.
928 Ibid., pp. 390 & 651.
929 Ibid., pp. 392 & 652 ; Maghdzi, pp. 1117-8 & 1122-5.
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ZAKAH

The term zakah which is usually translated as alms-tax is derived
from zaka-yazkii,930 which means to grow, to increase, to be pure or

purified and to purify;931 i.e. a portion of one's substance given in order
to purify the rest.932 The verbal noun is zaka' and the noun is zakah.

According to Ben Shemesh it corresponds exactly to the Hebrew word
zakut.933 The combination of iqamat al-salah and Ita al-zakah is of

frequent occurrence in the Qur'an. These are an essential marks of

membership of the community that followed the Prophet or one of the
earlier Prophets. In the Qur'anic verses in which both these terms, salah
and zakah occur together, the term zakah should be interpreted as

referring to wealth.934 And according to al-Qurtubl, the zakah in these
occurrences meant the compulsory zakah.935

We have already discussed how the early Muslims in Mecca were

encouraged to look after the poorer members of the community. This
charitable activity seems to have been exhorted on the Muslims in Mecca
without being made a compulsory duty. There is some dispute over

930 Lisan, XIV, pp. 358 - 9 ; Razi, II, p. 273.
931 Razi, II, p. 273 ; Lane, pp. 1240 - 1 ; Wehr, p. 379.
932 John Penrice, Dictionary of the Qur'an, (London, 1961), p. 62.
933 A. Ben Shemesh, Taxation in Islam, (Leiden, 1968), HI, p. 25.
934 al-Qur'an 2:43, 83, 110, 177, 277 ; 4:77,4:162 ; 5:12, 55 ; 9:5, 11,18,

71; 21:73; 22:41,78; 24:56; 33:33; 58:13; 73:20; 98:5.
935 Qurtubl, II, p. 73.
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whether the word zakah was used to describe this or not. Certainly if we
are to accept Ibn Ishaq's account of the migration to Abyssinia, it would

appear that a form of zakah was introduced before the emigration to

Abyssinia (615 A.D). It was reported that Ja'far b Abi Talib,936 as the
Muslims' spokesman to the Negus in Abyssinia mentioned the teaching of
the Prophet which included salah, zakah and fasting.937 However, if
Ja'far actually did mention these things, he was certainly not referring to

the proper Islamic institutions of salah, zakah and fasting as these were

fully elaborated in Medina. Therefore, if zakah was used in Mecca at

this time for alms-giving, it is more of less voluntary, for there were as

yet no Muslim institutions or authority to make it compulsory. The only

compulsion could be the desire to serve God. Perhaps, the term zakah
which may have been mentioned by Ja'far in his speech may indicate "to

purify themselves from the previous practice which contradicted the

teaching of Islam". Or it may also indicate some sort of payment which
was encouraged by religion.

936 He was also known as Ja'far al-Tayyar, a cousin of the Prophet. He was

an eloquent speaker. He was also most winning in his person, and the Prophet said to
him in one occasion: "Thou art like me in looks and in character". Tabaqat, IV, p. 24
; He migrated to Abyssinia in the second group. After the Muslims migrated to

Abyssinia, the Quraysh sent 'Abd Allah b Abi Rabi'ah and 'Amr b al-'As as their
deputation to Negus to take them back to Mecca. However, they failed. Abu al-Rabi'
Sulayman Ibn Salim al-Kala'i, Kitab al-lktifa' fi Maghazi al-Mustafa wa al-
Thalathah al-Khulafd', (Paris, 1931), I, pp. 358 , 387 & 390 ; EI1, n, p. 993.

937 Sirah, I, p. 206; Ibn Ishaq, p. 152 ; Wansbrough, Qur'anic Studies,
(Oxford, 1977), pp. 39-40 ; al-Qur'an, 19:31; YusufAli, The Qur'an, p. 766.
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As far as the word zakah is concerned in the Qur'an, it occurs in

thirty-two places,11 are regarded as Meccan and 21 Medinan.938 Of the

11, two, 18:81939 and 19:13,940 use zakah without a definite article and

seem to refer to purity. Bell is inclined to the view that these verses may
be genuinely Meccan. Several of these verses941 refer to the Jews or

Prophet's being enjoined to encourage the payment of zakah . Zakah is

usually coupled with salah in these verses. Of the remaining verses Bell
maintains that 41:7942 is possibly Meccan, while the remaining were

Medinan. According to Tradition surah 23, in which zakah is referred
in verse 4,943 was the last surah revealed before the Prophet left
Mecca.944 However, Bell feels that it has been revised and the reference

938 The Meccan verses The Medinan verses

7:156 2:43,83, 110, 177 & 277
18:81 4:77 & 162

19:13, 31 & 55 5:12 & 55

21:73 9:5,11. 18 & 71
23:4 22:41 & 78

27:3 24:37 & 56

30:39 33:33

31:4 58:31

41:7 73:20

98:5

Mahmood Rowhani, al-Mu'jam al-Ihsa'i li Alfaz al-Qur'an al-Karim,
(Mashhad, 1987), II, p. 825.

939 "So we desired that, their Lord would give them in exchange (a son) better
in purity (of conduct) and closer in affection"

940 "And pity (for all creatures) as from us, and purity: he was devout".
941 al-Qur'an, 7:156; 19:31 & 55 ; 21:73.
942 "Those who practise not regular charity, and who even deny the hereafter".
943 "Who are active in deeds of charity".
944 Watt, p. 371.
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to zakah is Medinan, salah occurs in close approximately. The reason

appears to be that the zakah on wealth was not implemented until in
Medina. According to Wensinck, the word zakah means service, and it
was a Jewish custom. This term was applied by the Arabian Jews or by
the Prophet exclusively to the giving of alms, and subsequently, to the
alms themselves. He also opines that Meccan Islam actually included only
one type of service, namely the salah,945 which was some earlier form of

worship.

Generally speaking, it seems that in the Meccan period of
revelation,other expressions were used; i.e., it'am al-miskln, hadd 'aid
ta'am al-miskln, infaq and haqq ma'lum. As regard to surah 74:44946
in which the term nut'im al-miskln is used, Muir places this surah in the
second stage of Meccan surah, i.e., third or fourth year of the Prophet's
career.947 But, Bell places this verse as an early Medinan one.948 It
seems certain that the infaq was encouraged in early Meccan time.

At Medina, Islam was exposed to influences which changed its

image to such an extent that the Meccan period can only be regarded as

945 AWJ, p. 83.
946 "Nor were we of those who fed the indigent".
947 The verse means the discouragement of usury and an appeal for

contributions; the contribution will be repaid in double. The zakah seems to be yet not
a fixed institution. Commentary, II, p. 397.

948 Bell, H, p. 619.
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an introduction to its later development.949 Thus in surah 5:13, zakah
and salah were also commanded of the Jews:950

"God did aforetime take a covenant from the children of Israel,
and We appointed twelve captains among them. And God said:
'I am with you: if ye (but) establish regular prayers (salah),
practice regular charity (zakah)
This verse is said to belong to year 2,951 but refers to the practice

at the time of Moses. This verse gives a version of the covenant of the
children of Israel which they had broken. It is the latest version of the
covenant.952 Therefore, it seems clear that the practice of salah and
zakah were attributed to the Jews. At the time of the Prophet, it would

appear that Islam considered that it was continuing these practices with
some modifications according to the needs of the community.

In many of the earliest Medinan passages where zakah occurs, it

refer to the Jews or to disaffected Medinan Arabs, who may be presumed
to have been friendly with the Jews.953 Watt points out that most of the
verses which refer to the zakah in relation to the Jews were revealed

between the earliest Medinan period and al-Hudaybiyyah. There are six
verses which are late revelations,954 and seems to refer to an institution

that has already been well established.

949 AWJ, p. 83.
950 See also al-Qur'an, 7:156; 2:83; 21:73; 98:5; 2:43; 4:160; 30:39;

24:37; 2:110; 24:56; 22:41; 5:55 & 4:77.
951 Bell, I, p. 95.
952 Commentary, I, p. 151.
953 Watt, p. 369.
954 al-Qur'an, 9:5, 11,18, 71 & 72 ; 33:3 ; 58:13 & 14.
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Neither Ibn Hisham nor al-Tabari mention about when the

zakah of wealth was introduced in the Medinan society. The stages by
which the alms had reached the compulsory tax cannot be precisely
traced. Without doubt it began with voluntary contributions which the
wealthier members of the community were desired to provide for the

support of the poorer members. It was reported that on his arrival at
Medina, the Prophet stated the importance of zakah and infaq in his first

speech in Medina, and encouraging them to spend for the sake of God,
even in a small amounts.955

Al-Tabari suggests that the year 1, 2 and 3, appear to be the years

in which most shari'at were laid down. It is undeniable that the salah

was the first Islamic Law laid down. However, the change of Qiblah was

made in Medina followed by fasting in the month of Ramadan in year 2
A.H. It seems possible that zakat al-fitr was introduced with the purpose

of entertaining and feeding the poor on the 'id day on breaking the fast.
While the zakah on wealth seems to have been levied after all these

injunctions.

In determining when the payment of zakah was made a

requirement, Bell suggests that it was introduced probably towards the
end of the year 2 A.H. or beginning of the year 3 A.H.956 Most Islamic
Jurists also agree that the zakah on wealth was implemented in 2 A.H..

955 Sirah, I, pp. 300-1.
956 Commentary, I, p. 10.
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Jurists also agree that zakah became compulsory in the year of 2 A.H.,957
and was enjoined upon everybody who had the means which are specified

by Islamic Law. And verses directing the Muslims to perform it were
revealed and repeatedly mentioned.

Clearly if zakah tax was introduced as compulsory in the year 2 or
3 A.H., there had to be some legislation to indicate on what zakah was

and how much to be levied. We must presume for lack of evidence that
zakah was levied on items of wealth available to the Muslims in Medina.

Thus it would be expected that zakah would be levied on livestock, farm

produce and commercial holdings etc. In this connection, the exemption
of horses from the imposition of zakah fits very easily. It has already
been noted that the Muslims were short of cavalry and this exemption is

probably to encourage Muslims to own horses. Also as the Qur'an is

very specific about the expenditure of the khums, it would be expected
that there was also some legislation with regard to the expenditure of
zakah from the time of its institution.

The problem of the introduction of the compulsory payment of
zakah is further compounded by the use of the sadaqah in the Qur'anic
text. It occurs 13 times958 in the Qur'an and all the verses are Medinan.

The word sadaqah means alms, and is derived from the verb "s-d-q",
because the Muslim's alms-giving shows the sincerity of his religion. As
a matter of fact, this word is merely a transliteration of the Hebrew

957 Shawkani, IV, p. 170.
958 al-Qur'an, 2: 196, 263, 264, 271 & 276 ; 4:114 ; 9: 58, 60, 79, 103 &

104; 58: 12 & 13.
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word, sadaqah, which originally meant "honesty".959 Frequently in the
text, the word sadaqah is used in its proper meaning; in the sense of

voluntary alms-giving.960 This type of sadaqah is defined thus:

"Voluntary sadaqah is an act of worship arising from free
choice mixed with authority; and if it be not so then it is no

voluntary sadaqah, for, man makes it obligatory upon himself,
just as God makes mercy obligatory upon Himself towards
those who repent, and corrects those who do ill in
ignorance".961

As far as the word sadaqah in surah 2 verse 196962 is concerned, it
refers to feeding or giving food to the poor due to breaking of the

pilgrimage's rules.963 Even though paying the atonement is compulsory,
the word sadaqah here refers to an undefined charitable act, i.e. it is left

959 EI1, jy> p 34 • LiSan, XII, pp. 61 - 66 ; Arthur Jeffery, The Foreign
Vocabulary of the Qur'an, (Baroda, 1938), p. 194.

960 al-Qur'an, 2:263, 264, 271, 276 ; 4:114.
961 EI1, IV, p. 34.
962 "And complete the Hajj or 'Umrah in the service of God. But if ye are

prevented (from completing it), send an offering for sacrifice, such as ye may find,
and do not shave your heads until the offering reaches the place of sacrifice, and if any
of you is ill, or has an ailment in his scalp, (necessitating shaving), (he should) in
compensation, either fast, or feed the poor, or offer sacrifice {sadaqah)..."

963 According to a report from the Prophet, this verse was revealed because of
Ka'ab b 'Ujrah who complained to the Prophet about his head. This happened in the
year of Hudaybiyyah as recorded in a Tradition reported by Ka'ab himself as:" I went
to the Prophet telling him about my head. The Prophet asked me: 'Is it hurting you?'.
'Certainly yes', I replied. The Prophet again questioned me, 'is it bleeding?' I said,
'no'. As a result, the Prophet said to me: 'You could fast three days if you wish or

you could feed six masakin with the amount of three asu of dates, in which every

miskin will receive half saCf. Tafsir, II, p. 230 ; Shawkani, V, p. 11 ; al-Sahih,
Vm, p. 118.
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to the individual to donate the amount. In later times, the atonement for

breaking the pilgrimage rule becomes fixed.964

Surah 2:263 refers to the kind words and the covering of faults as

being much better than the alms (sadaqah), which are followed by

injury. There is a report from al-Dahhak which insists that it is better
(for this type of man) to withhold his property rather than to spend it as

sadaqah which is followed by injury.965 Afterwards verse 264 advises a

man not to injure the recipients, so that his rewards of giving sadaqah
would not become null and void. This injury may be caused by the
attitude of spending so as to be seen by men.966 Although sadaqah here

probably means voluntary alms giving, it is possible that it could refer to
the zakah.

Surah 2:271 refers to the voluntary sadaqah, which is allowed to

be disclosed or concealed. However, to conceal the act of voluntary

sadaqah is more appreciated.967

Verse 276 contrasts the abrogation of usury with the fruitful
nature of sadaqah. Again this verse could refer either to the voluntary

almsgiving or the zakah. Perhaps it is more likely to refer here to the

964 al-Qur'an, 2:196 ; 5:98. The Hanafis maintain that this sadaqah is half
sa' of wheat which is equal to a dirham. The amount paid is according to the rule
which had been broken. Hanafi says that those who did the following must pay

sadaqah. Wahbah, IE, p. 267.
965 Tafsir, HI, p. 64.
966 Ibid.
967 Ibid., p. 92.
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introduction of compulsory zakah because it refers to the legal

prohibition of usury which is also mentioned in the previous verse.

As regard to surah 4:114,968 the reference to sadaqah may be
either the voluntary almsgiving or the zakah.

In surah 58 verses 12 and 13,969 the reference to sadaqah is as a

special donation to be made to the Prophet by those who wished to speak
to him. This compulsory form of tax was later removed.

The remaining verses in which sadaqah occurs, all come from
surah 9, namely verses, 58, 60, 79, 103 and 104.970 All of them seem to

968 "In most of their secret talks there is no good; but if one exhorts to a deed
of charity {sadaqah) or justice {ma 'ruf) or conciliation between men, (secrecy is
permissible) : To him who does this, seeking the good pleasure of God, We shall
soon give a reward of the highest (value)".

969 "O ye who believe! when ye consult the Apostle in private, spend
something in charity (sadaqah) before your private consultation. That will be best for
you, and most conducive to purity (of conduct) but if ye find not (the wherewithal),
God is oft-Forgiving, Most Merciful".

" Is it that ye are afraid of spending sums in charity {sadaqah) before your

private consultation (with him)? If, then, ye do not so, and God forgives you, Then
(at least) establish regular prayer; practise regular charity {zakah); and obey God and
His Apostle. And God is well-acquainted with all that ye do".

970 "Among them are men who slander thee in the matter of (the distribution
of) the alms {al-sadaqat): if they are given part thereof, they are pleased, but if not,
behold! they are indignant!" (9:58)

"Those who slander such of the Believers as give themselves freely to

(deeds of) charity {al-sadaqat), as well as such as can find nothing to give, except,
the fruits of their labour ..." {9:19)
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refer to the compulsory zakah. The most important of these verses is
verse 60:

"Alms (sadaqat) are for the poor ifuqara'), and the needy
(masakin), and those employed to administer the funds ('amilin
'alayha), for those whose hearts have been (recently)
reconciled (to truth) (mu'allafat qulubuhum), for those in
bondage (riqab) and in debt (gharimln), in the cause of God (fi
sabll Allah), and for the wayfarer (ibn al-sabil)..."
This verse is a fairly late revelation. It was probably revealed in

its present form in the year 8 A.H.971 However, this does not mean that
there had been no specified recipient of zakah before this date. Perhaps

parts of the verse may have been revealed earlier and its final form took

shape later. There are two other verses, which deal with income and its
beneficiaries. As already mentioned, 8:41 lists the beneficiaries of the
khums.911 They are: God, His Apostle, kinsmen (dhu al-qurba),

orphans, masakin and ibn al-sabil. On the other hand, 59:7&8 deal with
the beneficiaries of the fay'. The similarity and differences of these
three are best illustrated by the following table:

"Of their goods, take alms (sadaqah), that so thou mightest purify and
sanctify them; and pray on their behalf...." (9:103)

"Know they not that God doth accept repentance from his votaries and
receives their gifts of charity (al-sadaqat),..." (9:104).

971 Noldeke assigned that, certain portions of the early part of this surah was

revealed at the time preceding the fall of Mecca. However, Bell maintains that these
were two proclamations as regards this surah. The first is the denunciation of the
treaty of Hudaybiyah and the second a proclamation made by the Prophet at the
Pilgrimage of the year 8 A.H. See Commentary, I, p. 291.

972 Cf. Chapter 3, p. 170-1.
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KHUMS FAY' ZAKaH (SADAQaT)

God and
His Apostle

God and
His Apostle

(7) fi sabil Allah

Prophet's family Prophet's family

orphans orphans

masakin masakln (2) masakln

ibn al-sabll ibn al-sabll (8) ibn al-sabll

fuqara al-muhajirln (1) fuqara'

(3) those vho administer
the fund

('amilln 'alayha)
(4) those vhose heart

have been
reconciled

(miL 'allafat qulUbiLhum)

(5) those in bondage
( riqab)

(6) debtor (qharimln)
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It will be noticed that the Prophet's family is excluded from zakah.
This indicates that it was felt that the wealth they received from the
khums and fay' would be sufficient for them.

The khums and the fay' were used to help orphans but there is no

mention of this in zakah. This may be because orphans are subsumed
under masakin and fuqara . However, it may be that the frequent moral

urgings of the Qur'an to be just to orphans973 together with their
allocation from the khums and fay' was deemed to be sufficient.

As noted from the previous discussions concerning khums,9'14 the
khums omits to mention the fuqara' as beneficiaries. It appears that the

people at this time were not familiar with the term faqlr. It has been

suggested that the term came to be used for poor muhajirin. As noted
that the Qur'an even designates the fuqara' muhajirin in the verse which
makes them beneficiaries of the fay'. It has also been suggested that the

fay' which was exclusively provided for the Prophet in connection with
the Banu Qaynuqa' was given to the fuqara' muhajirin. It seems likely
that there were increasing numbers of fuqara' muhajirin in Medina at

this time and that they were recipients of zakah from the time of its
introduction. Although the voluntary charity were given to them, it

973 al-Qur'an, 2:83, 177, 215 & 220 ; 4:2, 3, 6, 8, 10, 36 &127 ; 8:41 &
59:7.

974 Cf. pp. 170-1. It shows that in the verses which can be identified as

Meccan, the term miskin is almost invariably used for the poor whereas the verses in
which the termfaqlr occurs are Medinan.
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appears that by providing a part of the/ay', Xhtfuqara' muhajirln were

able to have a permanent accommodation in Medina.

Similarly ibn al-sabil, who have been identified as newly arriving
non-Meccan emigrants, received extra support from the khums,fay' and
zakah.

Gharimin and riqab occur for the first time with the zakah. In the
case of riqab, there are several verses encouraging Muslims to pay for
the freedom of the Muslim slaves.975 It was a practice which had even

been carried out in the Meccan period. However, these slaves usually had
become Muslims were owned by Pagan masters. This situation continued
to be applied to the Muslim slaves in Medina who were the subjects of
their Pagan masters. Eventually, with the conversion of all the

Medinans, the only Muslim slaves left in Medina would have been either
those who were bom into slavery or slaves who had been captured in war
and become Muslims in the course of their slavery. The Qur'an

encourages Muslim owners of Muslim slaves to help these slaves gain
their freedom by entering into a written agreement by which the slave
could gradually buy his freedom:

"... And if any of your slaves ask for a deed in writing (to
enable them to earn their freedom for a certain sum), give them
such a deed if ye know any good in them, ye give them
something yourselves out of the means which God has given to
you ...".976

975 al-Qur'an, 2:187 ; 58:3.
976 al-Qur'an, 24:33.
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The exegetes are unanimous in maintaining that the riqab referred
to is one of the recipients of zakah and also is like a slave who had made
an agreement with his master for his freedom (mukatib).977 Thus,
expenditure of zakah is being used to help Muslim slaves to buy their
freedom.

With regard to gharimin or debtors, it has already been noted that
the Qur'anic surah 2:276 contrasts the prohibition of the usury with the

paying of the zakah or the sadaqah. It may well have been the case that
many Muslims were in dire financial strains as debtors to Jewish money

lenders, as a result of usury. Even the Prophet's armour was in the hands
of Jewish lenders at the time of his death.978 The prohibition of usury
could not be made general to all the inhabitants of Medina until the

Prophet's authority over Medina was accepted by all. Therefore, it
seems likely that from an early time the zakah was used to help the
Muslim debtors who were under the tribulation of debts, caused by

usury. It, probably, was also used to help those Muslim debtors who had

977 Miqbas, II, p. 203 ; Tafsir, II, p. 98 ; X, pp. 163-4 ; al-Bukhari,
Sahih, IH, p. 444 ; al-Sunan al-Kubra, V, pp. 21-2 ; Ahkam, I, p. 165. Perhaps,
the name kitabah, which is derived from kataba (to write) comes from the fact that
the agreement is fixed in writing. Helmut Gatje, The Qur'an and its Exegesis, pp.
209-12 & 281 ; Zamakhshari, I, p. 400 ; this term means a slave who enters into a

contractual arrangement with his master, in accordance with which he buys his
freedom.

978 The Prophet needed food supplies, so he bought them on credit from a Jew
and left his armour as security. al-Bukhari, Sahih, III, p. 161 ; al-Tirmidhi, Sunan,
III, pp. 509-10.
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fallen into debt, through no fault of their own. Malik suggests that it
should be used to help such debtors.979

Verses urging people to make contributions in the way of God (fi
sabll Allah) occur eight times980 in the Qur'an. Since many of these

passages are early Medinan, it seems likely that, the expenditure of zakah
on this purpose would have occurred from the earliest time of its
collection. This is further supported by the number of verses that

encourage Muslims to strive and make the hijrah fi sabll Allah.981

Clearly some kind of expenditure is needed to support the struggle and

hijrah fi sabll Allah. This expenditure of zakah in the way of God (fi
sabil Allah) seems to be the equivalent of the expenditure of khums and

fay for God and the Prophet.

The khums and fay' are not mentioned, with regard to mu'allafat

qulubuhum,982 The use of this term only occurs in respect of the
beneficiaries of zakah (sadaqat). Bell interprets that, this term implies
that some persons of importance were to be conciliated and their
adherence confirmed by means of gifts, and it is natural to assume that,
this refers to the leading Meccans, who had rather unwillingly accepted
Islam at the conquest of the city.983 Watt opines this term is commonly

979 Wahbah, II, pp. 873-4 ; see also Wasa'il, IV, pp. 145-6 ; al-Qummi,
Tafsir al-Qummi, p. 274.

980 al-Qur'an, 2:195,261 & 262; 8:36 & 60; 9:34; 47:38 & 57:10.
981 al-Qur'an, 2:218; 4:89,95 & 100; 5:54; 8:72 & 74; 9:19, 20,41 & 81

; 22:58; 24:22; 49:15 & 61:11.
982 See also Wahbah, II, pp. 883 & 871.
983 Commentary, I, p. 306.
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applied to the leading Meccans, either still Pagans or recent converts to

Islam, who received 50 or 100 camels from the Prophet during the
distribution of the spoils of al-Ji'ranah.984 If the term refers to them, it
would be possible for the Prophet to distribute the zakaKs collection to

them. From the reports, it seems that, the Prophet distributed from the

spoils; i.e., perhaps from the khums or from the whole spoil itself
(before it was distributed to the participants) and it was regarded as a

gift. Perhaps, it was also used to encourage others to convert to Islam as

illustrated by events after the siege of Ta'if (8 A.H.). The Prophet went
back and stopped at al-Ji'ranah, with a large number of Hawazin captives.
At al-Ji'ranah, a deputation from Hawazin came to the Prophet and said
that, they had accepted Islam. The Prophet gave some of the ghanlmah
of Hawazin to these people. The Prophet also told them to tell Malik b

'Awf, their leader, that if he would come to him as a Muslim, he would

have given him back his family and property and also a hundred camels.
He accepted this offer and became a Muslim.985 The Prophet also acted
in the same way with the booty from Hunayn. He gave gifts to those
whose hearts were to be won over. This matter led to a heated discussion

among the Companions, especially the Ansar.986

The fact that, the collectors of zakah ('amilin 'alayha) were

recipients of some of what they collected emphasises the idea of zakah as

a kind of tax by which the emerging Islamic State not only redistributed

984 Watt, p. 348 ; Bell, Companion to the Qur'an, p. 107 ; see also chapter
3, pp. 225-7.

985 Sirah, n, pp. 318-9 ; Ibn Ishaq, pp. 592-3 ; see also chapter 3, p. 225.
986 Ibid., pp. 324-5 ; Ibid., pp. 596 ; al-Sahih, ID, pp. 108-9 ; Ya'qubi,

Tarikh, II, p. 53.
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income (i.e. to the fuqara , masakln, gharimin, ibn al-sabll and riqab)
but also paid for the administration of the state, that is spend in the way of
God (fi sabll Allah), to reconcile those who have recently become
Muslims and finally to pay a wage or salary to those whose task was to

collect the tax and administer it according to the Prophet's instruction.

Although, the word musaddiq (i.e. collectors of sadaqah) is frequently
used in the sources for these people, the Qur'anic term 'amilln implies
more than the mere collection of zakah, such people would be expected
to administer this tax for the Prophet. According to al-'Amili that the
'amilln referred to in the Qur'an are those who are working and

collecting taxes (revenues), accumulating and keeping them until they
were given to those who are eligible (to receive them).987 Quoting al-
Zuhri, Qatadah and Ibn Zayd, al-Tabari opines that 'amilin are those
who are working and collecting taxes from the people and distributed
them to those who are eligible. This is the nature of their job, whether

they are rich or poor. However the dispute amongst the scholar is

regarding the salary of 'amilln. In fact, al-Dahhak and Mujahid agree

that, their salaries are taken from the sadaqah collected, and according
to al-Tabari, their salaries are given according to their nature of
work.988 A contemporary author also opines that, the 'amilin are those
who collect zakah and all matters related to it. This include examining
the property, administering the office of zakah as the bookkeeper,

987 Wasd'il, IV, pp. 145-6.
988 Tafsir, X, pp. 160-1.
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accountant as well as distributing the collection to those who are eligible
to receive the zakah.989

In the early days of the tax in Medina, it was probable that, there
would be no real need for such 'amilln, for the Prophet himself was

residing there and was capable of supervising such matters. Therefore, it
would be expected that these people were employed when Islam

expanded beyond Medina and many tribes embraced Islam and agreed to
carry out the two basic requirements of Islam which are constantly

emphasised by the Qur'an and frequently coupled together, that is to

perform the salah and to pay the zakah.

Ibn Ishaq reports a Tradition about the messengers to Himyar (9

A.H.). The Prophet had received a letter from the King of Himyar as

regard to his acceptance of Islam. In his reply, the Prophet sent a letter

together with five Companions, they were Mu'adh b Jabal990 as the
leader, 'Abd Allah b Zayd,991 Malik b 'Ubadah,992 'Uqbah b Namir993

989 'Uthman Husin 'Abd Allah, al-Zakah - al-Daman al-Ijtima'i al-Islami,
(Cairo, 1989), pp. 133-4 & 242 ; Palmer, The Koran, (Oxford, 1928), p. 163 ; see

also Qurtubi, VIII, p. 178.
990 He is Mu'adh b Jabal b 'Amr b Aws b 'Abid b 'Adi b Ka'b b Amr b Adi b

'Ali b Asad b Saradah b Yazid b Jashm b 'Adi b Babi b Tamim b Ka'b b Salamah,
known as Abu Abd al-Rahman al-Ansari al-Khazraji. He took part in the battle of
Badr when he was 21 years of age. He was one of best youths of the Ansar. Prophet
sent him to Yemen and he returned to Medina during Abu Bakr's reign. He died in the
year 17 A.H. at Ta'un (Syria) at the age of 34 years. al-Isabah, HI, pp. 426-7.

991 He is 'Abd Allah b Zayd b 'Asim b Ka'b b 'Amr b 'Awf b Mabdhul b
'Umar b Ghanam b Malik b al-Najjar al-Ansari al-Madani. He was the one who killed
Musaylamah al-Kadhdhab. He was killed in Hurrah in Dhu al-Hijjah in the year of 63
A.H. at the age of 70 years. Tahdhlb, V, p. 223 ; Tabaqdt, VIII, p. 416.
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and Malik b Murrah.994 The Prophet stated all rules concerning the

required amounts for the payment of zakah 995 in his letter to the King
of Himyar.996 Also during this year (9 A.H.), the Prophet sent some of
his Companions to different tribes who had accepted Islam.997 To ensure

that the zakah was properly administered, the Prophet gave instmctions
about the rates and amounts to be collected from their wealth.998

992 He is Malik b 'Ubadah b Hamdani. al-Isabah, HI, p. 348.
993 He is also known as Ibn Marr. Ibid., II, p. 492.
994 He is Malik b Murarah (or Murrah or Ibn Muzrad al-Ruhawi). According

to Ibn Kalbi, he is related to Ruha' b Munabbah b Harb b 'Alah b Khalid b Malik b
Ban! Sahm b 'Abd Allah. But some people say that he is from a place called Ruha in
Syria. Ibid., Ill, pp. 354-5.

995 "... If you do well and obey God and His apostle and perform prayer, and
pay alms (zakah), and God's fifth of booty and the apostle's share and selected part
(sqfT), and the zakdh which is incumbent on believers from land, namely a tithe of that
watered by fountains and rain; of that watered by the bucket a twentieth; for every
forty camels a milch camel; for every thirty camels a young male camel; for every five
camels a sheep; for every ten camels two sheep; for every forty cows one cow; for
every thirty cows a bull calf or a cow calf; for every forty sheep at pasture one sheep.
This is what God has laid upon the believers. Anyone who does more it is to his
merit. He who fulfils this and bears witness to his Islam and helps the believers
against the polytheists he is a believer with a believer's rights and obligations and he
has the guarantee of God and His apostle. If a Jew or a Christian becomes a Muslim
he is a believer with his rights and obligations. He who holds fast to his religion, Jew
or Christian, is not to be turned from it. He must pay the poll-tax - for every adult,
male or female, free or slave, one full dinar calculated on the valuation ofMa'afir (or
its value) or its equivalent in clothes...." Sirah, II, pp. 380-1; Ibn Ishaq, pp. 643-8 ;

Maghazi, pp. 1084-5.
996 Sirah, II, p. 380 ; Ibn Ishaq, p. 643.
997 Muluk, m, p. 147.
998 Da'ud, D, pp. 102-3 ; HI, p. 230 ; Maghazi, III, p. 973.
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Clearly, these men needed some sort of financial support. Since,
there was no salary fixed from Medina, the Qur'an gives special attention
to them and specified them as one of the eight who are eligible to receive
the zakah. It is evident that, the Prophet divided the zakah of Banu Sa'd
between two men; Zibriqan b Badr999 and Qays b 'Asim,1000 each of them
was in charge of each section. Watt suggests that, thirty five companions
were sent out by the Prophet to ensure the zakah collections done.
Seventeen were sent to the South, two to the East and sixteen to the

neighbourhood area of Medina.1001

If zakah was introduced in year 2 A.H., as the jurists agree, it was

probable that, some of the beneficiaries in the verse (9:60) were included
as statutory recipient. Perhaps, at that early stage, they were similar as
the recipients of khums. This full list included in the verse is much later
than the introduction of zakah which includes recipients who emerge

after the zakah's introduction.

It should be noted that when Arab tribes came over to Islam as a

group, during the later stages of Islam, they often regarded the zakah as

similar to the itawa of the pre-Islamic times. Itawa was a collective

999 Unable to identify him.
1000 He is Qays b 'Asim b Sinan b Khalid b Munqir b 'Ubayd b Muqa'is al-

Tamimi al-Sa'di, known as Abu 'All or Abu Qabisah or Abu Talhah al-Munqiri. He
was a delegate of the Banu Tamlm who met the Prophet and became a Muslim in the
year 9 A.H. He was the one who forbade for himself the consumption of intoxicating
in the jdhiliyyah and he moved to Basrah where he built a house and died there in the

year 32 A.H. Tahdhib, VIII, p. 399.
1001 Watt, pp. 366-8.
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tribute which a powerful Arab tribe would impose on a weaker

neighbour. In a more general sense tribute (itawa) might also be paid to

buy off the attack of a powerful tribes or to solicit the protection against

attack from others.1002

1002 Frede Lpkkegaard, Islamic Taxation in the Classic Period, pp. 104-5.
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JIZYAH

The word jizyah, is of Aramaic origin, but the Muslim jurists
treated it as an Arabic word. Al-MawardI says that, jizyah was derived
from the infinitive jaza', which means equitable for their infidelity, or
because it was paid by them as requital for the protection of the Muslim
state.1003 Others suggest that, jizyah might have been derived from the
verb ajza'a, as the payment of the tax that is taken from the free non-

Muslim subjects of a Muslim government, whereby they ratify the

compact that ensures them protection.1004 It was specifically applied to

the Christians and the Jews. It is also said to have been derived from

jaza, because, it is a compensation in place of the shedding of their
blood.1005 The word occurs in the Qur'anic text in surah 9 verse 29 :

"Fight those who believe not in God nor the Last Day, nor hold
that forbidden which hath been forbidden by God and His
Apostle, nor acknowledge the Religion of Truth, (even if they
are) of the People of the Book, until they pay the jizyah with
willing submission and feel themselves subdued".

Jeffery, however, suggests that, the word jizyah is used in a

technical sense in this verse which is late Medinan.1006 This verse was

proclaimed after the battle of Tabuk1007 (9 A.H.), the Prophet's last

military campaign. Bell suggests that the jizyah was distinguished from

1003 al-Mawardi, Ahkam al-Sultaniyyah, p. 181.
1004 Lane, p. 422 ; Razi, IV, p. 421.
1005 Jeffery, Foreign Vocabulary of the Qur'an, p. 101.
1006 Ibid.
1007 Tafsir, IX, p. 109.
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the kharaj later. So in this verse the word is probably equivalent to
tribute.1008

Although this technical use of the word jizyah occurs in the very
last period of the Prophet's life in Medina, in the historical narrative of
the Prophet's economic policy, it become clear that the Prophet had

begun to develop a taxation system to deal with the Jews, and it seems that
he then began to apply this policy to the Christians as well. The

background to the policy is clearly the pre-Islamic tribute, paid by the
weaker tribes to the stronger ones, who in return give them protection.
This tribute was known as itawa.1009

It has been noted that when 'Abd al-Rahman b 'Awf made to lead

an expedition to Dumat al-Jandal in 6 A.H., he is alleged to have collected
the jizyah from the Christians of Dumat al-Jandal. It has been suggested
that this was some form of itawa and it was almost certainly only a one-

off payment.

It has also been noted that in 7 A.H. after the Jews of Khaybar,
Fadak and Wad! al-Qura had been defeated and made to accept peace

terms by which they worked in their land but paid half the produce to the

Muslims, who became the owners of that land, the Jews ofTayma' sought

peace terms with the Prophet. As a result an agreement was made
without there being any fight since the Jews of Tayma' agreed to pay a

fixed annual tribute on condition that, they should keep their lands and

i°08 Commentary, I, p. 299.
1009 Cf. chapter idkah, p. 259.
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enjoy the full income from them. Although both al-Baladhuri and al-

Waqidl describe this as jizyah, it seems likely that the term is being

applied to it before it was actually used. However, this seems to be the
first precedent for the tax which was to become jizyah.

In the case of the Jews and the Magians in Bahrayn,1010 we have
first the indication that the Magians were included in the group of
revealed religions which could be practised, provided, they paid taxes to
the Islamic authorities. In this case it seems that we have the first

example ofjizyah being collected as a poll-tax. Al-Baladhuri tells us that

every adult had to pay one dinar per year.1011

Shortly before the proclamation of the Qur'anic rule about the

jizyah, the Prophet seems to have begun to collect the tax from the people
of Aylah, Adhruh, Jarba', Maqna and again Dumat al-Jandal (9 A.H.).

It seems likely that the treaty of the Prophet with the Christians of

Najran took place in the year 10 A.H., and it (the treaty) came into effect
after the proclamation of the Qur'anic passage about the jizyah. Similar
to the previous agreements, it imposed a collective tax (tribute) which
had to be paid in kind: two thousand robes, which was paid in two

instalments.1012

1010 Qadir, VI, p. 48.
1011 Futuh, pp. 120-1& 123.
1012 The people of Najran agreed to pay two thousand robes - one thousand in

Safar and one thousand in Rajab - each one of which should have the value of one
ounce (uqiyyah)... In case the price of the robe delivered should be more than one

ounce, the surplus would be taken into consideration; and if it were less, the
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This examination of the jizyah in the time of the Prophet
demonstrates that it was always a collective tax and that it had developed
out of the pre-Islamic itawa. In the case of the Jews, the payment of the
tax, brought them the right to practise their religion. There is no

mention in their sources of their being allowed to take part in military

campaigns. However, it seems likely that after the Prophet's experience
of them in Medina, that they would not have been allowed to do so.

However, in the case of the Christians in Najran, the agreement allowed
them to participate in the campaigns if they wish to do so. It must be
supposed that a similar right was granted to the Christians of Bahrayn
and Yemen.

It is noticeable that the only clearly stated occurrence ofjizyah as a

poll-tax is in the case of the Jews and the Magians of Bahrayn. The
reason for it being a poll-tax rather than a collective tax seems to be that
it involved small groups of people living among Arabs who had accepted
Islam.

The sources do not tell us on what the jizyah should be spent. We
must presume therefore that this gave greater discretion to the Prophet

deficiency should be made up. And whatever weapons, horses, camels or goods they
offered, should be accepted instead of the robes, if they are the same value... Another
condition was that they be not allured to change their religion or the rank they hold in
it, nor should they be called upon for military service... Cf. Ibid., pp. 98-9.

264



and it is likely that the policy of "spending in the way of God" (ft sabil
Allah) was his major concern in spending it.
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CONCLUSION

Although there are several terms in the Qur'an which denote the
one who is in need, however, particular attention has been given to these
terms: faqlr , miskin, da'lf, mustad'if and ibn al-sabll. The term miskln
was used in both Meccan and Medinan revelations. It seems to apply to

the poor in a general way. However, the term faqlr seems to have only
been used in Medinan revelations. The evidence seems to indicate that it

was used for the poor among the emigrants. The terms da'lf and

mustad'if are related to both faqlr and miskln and seem to denote the

oppressed people in society. The final term which we have studied, ibn
al-sabll, may well have referred to Muslims who came to Medina, but
were not from Mecca.

In Mecca, the Prophet was faced with the task of trying to provide
assistance for the miskln and the da'lfMuslims. As far as these groups

were concerned, it was very difficult for the Prophet, as he did not have

any authority in Mecca which he could use to alleviate their sufferings. It
was a constant theme of the early Qur'anic revelation to call upon people
to provide for the poor, the weak and the orphans. In this, we see those
Muslims like Abu Bakr paying to gain freedom for Muslim slaves, and

generally performing acts of charity for the Muslim poor. However, the
weakness of the Prophet in Mecca, through his failure to convert the
Meccan ashraf, meant that, he could not provide the da 'If members of
his small community with protection from persecution. It was probably
for this reason that many of them made the emigration to Abyssinia.
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When the Prophet first arrived in Medina, the emigrants were

very much dependent on the Ansar. The Prophet brought some equality
to the emigrants through the institution of brotherhood, which was to

develop into the concept of brotherhood in Islam. Through the
constitution of Medina, he also got them recognised as an independent
clan in Medina. However, he was still faced with the problem of finding
for them the means to live. He did this through encouraging those who
were able to trade to do so. He even tried to set up a market, because
most of the emigrants were excluded from trading in the Medinan
markets which were dominated by the Jews. Nonetheless, he still had to

provide for a number of the emigrants by urging more wealthy Muslims,
whether emigrants or Ansar to give nafaqah, that is to provide (infaq)
for the poorer Muslims. In addition, the Muslims had to borrow from
the Medinans and particularly from the Jews. The kind of loans which
had to be made were probably on the basis of riba. Riba was denounced

by the Qur'an as a bad practice and people were encouraged to give

charity instead. Later riba as practised by both Jews and Arabs was

prohibited.

Another policy introduced by the Prophet, that served the dual

purpose of providing extra means for the Muslims and harassing the

Pagan Meccans, was the encouragement of raids. The first raid to bring

any booty was the raid on Nakhlah. However, the other expeditions had

clearly inconvenienced the Meccans.
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The battle of Badr, an attempt by the Meccans to rid themselves off
this irritant to their caravan trade, brought much more booty into the
hands of the Muslims. It was about this time that, following the Arab
tribal practice, a fifth (khums) of the booty was allocated for the use of
the Prophet after he had received the safi, or the special choice from

booty allowed to tribal leaders. However, the Qur'an very specifically
laid down what was to be done with this booty. It was to be spent on God,
the Prophet, the relatives, the orphans, the poor and ibn al-sabil. The
individual division of the remainder of the booty encouraged the

possession of horses, which were very much needed in the earlier period
in Medina, by giving two additional shares for the horse over and above
the share which the rider received.

All of this refers to movable booty. However, the expulsion of the
Banu Qaynuqa' brought another form of booty, property and houses.
This seemed to have been known as fay'. In this case, the houses of the
Banu Qaynuqa' were probably allocated to indigent emigrants. They

certainly took over the market of the Banu Qaynuqa'.

While this must have brought some alleviation to the problem of
the poverty of the emigrants, there was still need for further resources.
It is probable that between the battles of Badr and Uhud, zakah became
an obligatory tax on the Muslims. This was a tax on wealth, which

probably became more fixed as time passed. Although the Qur'anic
verse outlining the expenditure of zakah was late, many of the heads of

expenditure were probably fixed fairly earlier and were probably, much
the same as the heads of expenditure of khums.
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The harassment of Meccan caravans was continued after Badr.

This, together with the Meccan desire for vengeance for Badr, brought
about the battle of Uhud. Although the Muslims were defeated, they

gained some compensation through the booty which was acquired as a

result of the expulsion of the Banu al-Nadir. Thefay', i.e., property and
estates, were mostly given to the emigrants, thus, their situation in
Medina was further improved.

It was the Meccan failure at the Trench which signalled the decline
of Meccan power. Also this gave the Prophet the opportunity to deal
with the last Jewish tribe in Medina, the Banu Qurayzah. Their property
was given to the Medinans clans, probably as compensation for losses

they had sustained during the siege.

To compensate for the failure to make the pilgrimage to Mecca in
the year 6 A.H. as a result of the accord reached with the Meccans, the

Prophet turned the Muslims' attention to the troublesome Jews in

Khaybar. They were allowed to continue cultivating the land but half of
the produce was given to the Prophet and the Muslims. Of this the

Prophet kept half for his own uses. Probably these were much the same

as those listed in the khums. The other half was divided up among

individual Muslims. The Jews of Fadak surrendered without fighting.
Half of their produce went directly to the Prophet who used it to look
after ibn al-sabll. But the Jews ofWadi al-Qura put up resistance and
after defeat, probably they might have received the same terms as the
Jews of Khaybar.
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The last Jewish settlement close to Medina at Tayma', made a peace

treaty with the Prophet where they agreed to pay the jizyah, or its

equivalent. Whether jizyah was actually introduced at this time or not, it
was to become the standard method of treating the Christians and the
Jews who agreed not to fight against Islam. In many ways, it resembles
itawa, the pre-Islamic tribute system. During the Prophet's life, it seems
to have been mainly a collective tax, rather than a poll-tax. Only in the
case of Bahrayn where groups of Jews, Magians and Christians seemed to
have been scattered among the Arabs who had embraced Islam, does it

appear to be a poll-tax. The heads of its expenditure are not given in the
sources, but it is to be presumed that by this time they covered the same

items as the heads of expenditure for zakah.

With the conquest ofMecca, Arab tribes began to convert to Islam.

They now had to pay the zakah. Therefore there was a great need for
collectors ('amilin). The Qur'an includes these as people who could
receive some of what they were collecting. Also some of the zakah was

now devoted to winning over those who had embraced Islam reluctantly
{mu'allafat qulubuhum), particularly the Meccans.

Towards the end of his life, the Prophet emphasised the need to

turn the Arabs' attention towards the Syrian borders with Arabia. The

purpose was probably twofold, to increase trade and to spread Islam.

The very core of the Prophet's economic policy in Medina was his
concern for the poor. Again and again the Qur'an emphasises this
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concern. And the heart of the institution of zakah is the obligation to

look after the poor. The whole thrust of the Prophet and the Qur'an has
meant that looking after the poor became a principal duty of the
Muslims, a duty that has continued until the present day.
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Map 2
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Sanmnimairy tiHa® €aamipsi3g[QS [b(B(f©ir® IBadir
Cf. chapter 3

A = Sayf al-Bahr led by Hamzah b Abd al-Muttalib
B = Rablgh led by 'Ubaydah
C = al-Kharrar led by Sa'd b Abi Waqqas
D = al-Abwa led by the Prophet
E = Buwat led by the Prophet
F = Safiwan led by the Prophet
G = al-'Ushayrah led by the Prophet
H = Nakhlah led by 'Abd Allah b Jahsh
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SHJMMAIRY ©IF THE CAMPAIKGNS AIFTEH EAUMR

Cf. chapter 3

led by the Prophet
A = Badr al-Maw'id
B = Banu Mustalliq
C = Hudaybiyyah
D = Mecca
E = Hawazin
F = Ta'if
G = Kurd
H = B anu Lihyan

I = Banu Ghatafan
J = Banu Ghatafan
K= Dumat al-Jandal
L = Khaybar
M = Fadak
N= Tayma
0 = Wadi al-Qura
P= Tabuk

led by the Companions
1 = Zayd b Harithah
2= Usamah b Zayd
3='A1T
4=Abd al-Rahman b Awf
5= KhMid b ai-Walld
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