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Abstract

This thesis is concerned with the strategic plan of the Prophet Muhammad for
Islamicjerusalem and the preparations that led to the first Muslim Fath of
Islamicjerusalem, which took place after the death of the Prophet Muhammad.
Indeed, the relationship of the Prophet Muhammad with Islamicjerusalem has been
subject to significant disagreement among scholars, and was generally limited to the
study of the virtues of that region according to the ahadith (traditions) of the Prophet
Muhammad. Yet this thesis concentrates on the actual role of the Prophet
Muhammad in paving the way for the Muslims to take over that region after his
death. However, the thesis deals with the Prophet Muhammad, according to the
Muslim sources, as a Prophet, and therefore, the relationship of the divinely
revelation with these preparations and this plan is not neglected, especially that
Prophethood was the main character of the Prophet Muhammad that has been

neglected in studying his acts and movements in this context.

The stages of the strategic plan for the Fath of Islamicjerusalem can be divided into
three stages: First, the divinely preparation and mobilisation of the Prophet
Muhammad and the Muslims for the Fath of Islamicjerusalem, which was through
Qur’anic concentration on the importance of Islamicjerusalem, and manifest this
relationship through praying towards Islamicjerusalem. Second, the turning point that
led the Prophet Muhammad to realise the centrality of Islamicjerusalem, and this was
through the Night Journey. Third, the practical steps taken by the Prophet
Muhammad, supported by divinely revelation, toward paving the way for the
Muslims to initiate the campaigns that led to the Fath of Islamicjerusalem after his
death, and this manifested in studying the Prophet Muhammad’s military movements
on the route of Islamicjerusalem, in addition to key documents granted or sent by the

Prophet Muhammad to numerous parties in or around Islamicjerusalem.

This thesis presents a new reading of the sirah (biography) of the Prophet
Muhammad, and presents a new understanding of the Muslim awareness of the
importance of Islamicjerusalem, and the central role of the Prophet Muhammad in

shaping the history of Islamicjerusalem after his death.
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Introduction

Most people attribute the first Muslim Fath' of the region of Islamicjerusalem? in the
7t century to the second Muslim Caliph, ‘Umar Ibn al-Khattab. Others attribute the
beginning of this Fath to the first Muslim Caliph, Abt Bakr, and claim that ‘Umar
simply followed the directions of Abii Bakr. Yet the role of the Prophet Muhammad
and his plan for this Fath are rarely mentioned, although his influence was clear in

the events that led to the Fath of that vital region.

This thesis looks into the role of the Prophet Muhammad in shaping the first Muslim
Fath of Islamicjerusalem. This role was very crucial that it could be argued that the
Prophet Muhammad shaped the strategic plan that led to the Fath of
Islamicjerusalem. This Fath was a major turning point, and could not have been
initiated all of a sudden in such a short period of time. Islamicjerusalem was in fact
under one of the main powers of the time (Byzantium), and its Fath would have

needed a long process of preparation and planning to be successfully accomplished.

" The researcher will use the terminology Fath throughout this research rather than the term
‘conquest’ when referring to the Muslim ‘conquest’ of Islamicjerusalem. This is since the Muslim
sources use the term % Fath, which has a different meaning in the Arabic language to the term
‘conquest’. The term ‘conquest’ has a negative impact and meaning, and ‘Fath’ in Arabic does not
necessarily refer to war or military action. The Fath might be a peace treaty, such as the description of
the treaty of al-Hudaybiyah described in the Qur’an as Fath, although there was no war (Qur’an 48:1).
The researcher decided to use the term Fath, as it is in the Arabic Language, to refer to the Muslim
‘conquest’ of Islamicjerusalem, as a result of a discussion that took place during the 8™ Academic
Conference on Islamicjerusalem, on Friday 2™ June 2006 in Dundee, the UK. This conference was
entitled ‘Challenges of Islamicjerusalem’ and the researcher presented a paper titled ‘Islamicjerusalem
and Prophet Muhammad: Challenging Understanding’. The discussion was raised by a respected
politician, namely Ernie Ross, a former MP for Dundee West in Scotland. Ross highlighted the
misconception that might be caused if the term ‘conquest’ were to be used to refer to this matter.
Therefore, the researcher decided to use the transliterated Arabic term Fath. Fath literarily means
‘Opening’ (see Baalbaki 2001: 814), and is used to give the impression of victory, whether in war,
when achieving peace, or when solving a problem.

* The explanation of the terminology “Islamicjerusalem” will follow in the first chapter of this thesis.



Background

The start of the Muslim era in Islamicjerusalem has inspired numerous scholars and
researchers to investigate the different aspects of that era, namely the taking over of
the region at the time of the second caliph ‘Umar Ibn al-Khattab. Yet a very crucial
element has been absent from research into that era, namely the influence of the
Prophet Muhammad, the Prophet of Islam and the founder of the first Muslim State,
on the events that took place in Islamicjerusalem and led to the Muslim Fath. What
these studies have neglected was a thorough examination of the first steps taken
towards this region, which paved the way for Abii Bakr and then ‘Umar to take over
the region. Indeed, setting up foundations and drawing plans were very crucial as

they led to the final steps crowned by the Fath of the region by ‘Umar.

Many questions are raised in this context: What was the motivation of the Muslim
conquest? What was the influence of the Prophet Muhammad on these events? Did
the Prophet Muhammad prepare the ground for the actual Fath or did he pay no

attention to that region?

These preliminary questions and many more need to be answered, in order to get a
clearer picture of what happened in Islamicjerusalem during the first Muslim Fath.
This research takes the issue back to the time of the Prophet Muhammad, and studies
his role and influence on the historical change that occurred in Islamicjerusalem after

his death and mainly the Prophet’s strategic plan for this Fath.

Significance of the Research
The study of the relationship between the Prophet Muhammad and Islamicjerusalem

has mostly been limited to the ahddith of the virtues of Islamicjerusalem and al-Aqgsa



Mosque, in addition to the Night Journey. Even the Night Journey has been studied
with concentration mainly on the Ascension to Heaven. This has limited the study of
the Night Journey into only showing the virtues of Islamicjerusalem, as being the

place of the gathering of the Prophets and so on.

However, Abd al-Fattah El-Awaisi (2006), in his monograph ‘Introducing
Islamicjerusalem’, made a very interesting hypothesis, namely, that the Prophet
Muhammad actually drew a strategic plan for the Fath of Islamicjerusalem yet he
died before applying this plan. While studying the Night Journey (2006: 50), he

argues:

Following this important turning point [i.e. the Night Journey]; a

new agenda was born which led to the establishment of a strategic

plan to conquer Islamicjerusalem.’
Thus, all the Muslim military campaigns, towards the Fath of that region, were in
fact an application of this plan. Not only this, El-Awaisi also argues that the plan
started to be formed as a result of the Night Journey. The researcher argues that, if

this was the case, then it would give the Night Journey a new and very important role

in Muslim History.

On the other hand, a number of scholars, such as ‘Athaminah (2000: 88), Shurrab
(1994:74), Baydin (1997: 8), Gil (1997: 21), Abu al-Rub (2002: 96), Al-Ashqar
(2006:23) and others state quite similar arguments, namely, that the Prophet
Muhammad made preliminary steps towards the Fath of that region. Yet they had

different views about the aims of these steps as it will be discussed later in this thesis,

? This hypothesis was published for the first time in the 1 edition of the monograph ‘Introducing
Islamicjerusalem’ in 2005.



and how and when they started. El-Awaisi and ‘Athaminah seem to be the only
scholars to take this hypothesis to a level of forming a plan for the Fath. However,
El-Awaisi was clearer in describing this plan as “strategic” (El-Awaisi: 2006:50) and
claimed the plan was detailed. Other sources, such as those of Lazarus-Yafeh (1990:
35), S. D. Goitein (1986: (5) 323), and Ofer Livne-Kafri (2005: 216), argue the
opposite. Islamicjerusalem, according to these opinions, had no clear significance in
the early stages of Islam, mainly during the lifetime of the Prophet Muhammad; thus,

the claim that the Prophet Muhammad planned the Fath of that region is not valid.

Therefore, the researcher decided to take the hypothesis of the plan of the Prophet for
the Fath of Islamicjerusalem, particularly that of El-Awaisi, and examine it, hoping
to reach a better understanding of the attitude of the Prophet Muhammad and his
relationship with Islamicjerusalem. This thesis will thus re-examine many aspects of
the sirah (Biography) of the Prophet Muhammad from a different angle, in an
attempt to re-read the sirah of the Prophet Muhammad in relation to

Islamicjerusalem.

Aims and Objectives of the Research

The research’s main aim is to examine the hypothesis of the strategic plan of the
Prophet Muhammad for Islamicjerusalem, which was presented by El-Awaisi, in
comparison with other arguments. This helps in reaching a conclusion as to whether
or not it can be argued that the Prophet Muhammad formed a strategic plan for the
Fath of Islamicjerusalem, in addition to explaining the aspects and details of the

strategic plan.



The researcher has set a number of aims and objectives that he also hopes to achieve

throughout this research. These aims and objectives can be summarised as following:

1- To study the practical religious relationship between Islamicjerusalem and the
Prophet Muhammad, and thus also the Muslims. This is clear in cases such as

the practical obligations of Islam, mainly Prayer.

2- To explore further understandings of the Night Journey and study its

influence on the nature of Islamicjerusalem in the Prophet Muhammad’s life.

3- To study the political attitude of the Prophet Muhammad in Madinah,
particularly his diplomatic movements manifested in his political documents
and treaties with other powers in the region, with special reference to powers

that ruled Islamicjerusalem and the region around it.

4- To understand the motivations, reasons and aims of the military steps towards

Islamicjerusalem taken by the Prophet Muhammad.

Research Methodology

As this research deals with a historical issue that is related mainly to the Prophet
Muhammad, the researcher mainly employs the historical methodology. In addition,
the researcher analyses texts from the Islamic core sources, which means that other
methodologies are utilised, particularly the hadith and Tafsir methodologies. As for
the historical methodology, the researcher collects texts and information on the
events from the various historical sources that deal with the life of the Prophet

Muhammad (as outlined in the next section), and then critically analyses and



compares them, in order to find out the most acceptable understanding. Then, these
analysed data can be linked in order to come to a formation of historical events that
took place during that period in the shade of the main hypothesis, i.e. the plan of the

Prophet Muhammad for the Fath of Islamicjerusalem

As this research deals mainly with the life of the Prophet Muhammad, there will be
clear use of the ahadith of the Prophet. This leads the researcher to employ the
hadith methodology, which deals mainly and strictly with the use of the ahadith of
the Prophet Muhammad and their authenticity. In addition, it deals with the
evaluation of the narrator wherever such an evaluation is needed in the study.
However, the researcher mainly deals with authentic ahddith collections (such as
those of al-Bukhart and Muslim). Thus, the hadith methodology is only employed

when evaluating less authentic ahadith, whenever needed.

As part of using the hadith methodology interchangeably with the historical
methodology, if a hadith is mentioned as the only reference to any event, its
authenticity is examined and evaluated; if it is weak, it is used as a historical text.
This means that the hadith is compared with other historical texts and examined on
this basis. Thus, if a very weak hadith or narration contradicts another historical text,
it is dealt with through the application of the historical methodology. Indeed, an
authentic hadith is more accurate than a historical account, yet a weak hadith is of
the same level or stronger than a historical narration, due to the rigorousness of the

hadith methodology on identifying authentic ahdadith.

With regard to the historical methodology, the researcher applies this when dealing

with historical sources, such as books of history and the sirah (Biography of the



Prophet Muhammad) (see next section). This methodology is also used to evaluate
and critically study the different historical documents used in the research. When
dealing with these documents and texts, the researcher examines them internally by

analysing the language of the documents and the ideas within their texts.

The researcher also needs to deal in some cases with the interpretation of the
Qur’anic text and the sources of Tafsir (Exegesis). He critically deals with the study
of the Tafsir sources as historical texts. The researcher needs here to attempt to
interpret some of the texts of the Qur’an by using the Tafsir methodology. In this
case, he uses the school of Ra’y” as a tool to understand the Qur’anic text. This
school enables the researcher to examine the Qur’anic text in the light of his new
findings and insight into other historical texts and events, which helps in
understanding the Qur’anic text. However, the researcher notes that in using the Ra’y
School of Tafsir this does not mean that he will not refer to the other main schools.
He will take the other school of Tafsir, namely the Ma’thur school, into
consideration and will critically analyse the opinions of the exegetes of this school.
This helps the researcher to identify the most acceptable opinion or to state his own
opinion in the interpretation of the Qur’anic text depending on the evidences

available.

* There are two main schools of Tafsir. First is the school of al-Tafsir Bil-Ma thiir, which means
explaining the Qur’an according to the narrations of the scholars before the exegete. The most well-
known scholars of this school are al-Tabari, Ibn Kathir and others. The second school is the school of
al-Tafsir Bil-Ra’y, which means explaining the Qur’anic text according to the insight and opinion of
the exegete himself without relying on other exegete opinions; it is represented by many scholars such
as al-Razi, al-Qurtubi, al-Baydawf, al-AliisT and others. There are other lesser schools of Tafsir, such
as the school of al-Tafsir al-Ishart, al-Tafsir al-Mawdii T. The researcher argues that these schools can
be considered as parts of the Ra’y school, since they depend on the insight and the opinion of the
exegete (see al-Dhahabi 2000: (1) 344-347).



Sources of the Research

The researcher deals with different types of sources, both primary and secondary. He
concentrates his research on the primary and original sources, especially the earliest.
The main sources to be used in this research are the books of Sirah, Hadith, Tafsir,
and History. As the researcher is dealing mainly with the life of the Prophet
Muhammad and the events that occurred during his Prophethood, the main sources to
be used are the books of sirah. The main primary source, in this category, is the sirah
of Ibn Ishaq (2004), which is the earliest known book of the sirah. The sirah of Ibn
Hisham (2005) is also used, although it relies heavily on the sirah of Ibn Ishaq;
however, the researcher uses this source mainly when it elaborates on the sirah of
Ibn Ishaqg. One of the most important sources of the sirah is al-Maghazi by al-Waqidi
(2004), which is considered one of the earliest and most comprehensive sources to
deal with the military actions of the Prophet Muhammad. In addition, Ibn Sa‘d’s al-
Tabaqgat al-Kubra (1997) is used, mainly the first parts of this book, since here it
gathers and classifies different aspects of the life-time of the Prophet Muhammad,

such as the letters, the assurances and treaties, the military actions, etc.

Some of the later but unique sources of the sirah can also be relied on. The sirah of
Ibn Kathir (1966), which was written in the 8" century AH, will be one of the
sources used in analysing and studying the reasons and the elaborations of some
events in the life-time of the Prophet Muhammad. In addition, one of the
contemporary and very important sources in this field is al-Rahiq al-Makhtiim by al-
Mubarakpuri (1996). This book is one of the most important sources of the study of
the sirah of the Prophet Muhammad. This is due to the efforts of its author in his
elaboration of events and their causes, and studying the dates of the events, in

addition to thoroughly studying the numbers of the armies and military expeditions.



Al-Mubarakpuri’s analyses of the events of the sirah are very important; they assist

the researcher throughout this research.

The nature of this research also needs to refer to the main and primary sources of
hadith. The researcher relies on the two most authentic sources of hadith, namely,
the Sahih of al-Bukhari (2000) and the Sahih of Muslim (2000). However, there is
sometimes a need to also rely on the other major sources of hadith, such as those of
Abli Dawid (n.d), Ahmad Ibn Hanbal (1995), al-Nasa’t (2000) and Ibn Majah
(2000); these are the most authentic known sources. The researcher also studies the
narrations of other sources of hadith when necessary, such as a/-Mu jam al-Kabir, by
al-Tabarant (1985), and others. Dealing with the hadith has led the researcher, in
some cases, to consult the books of evaluation of narrators such as the book of Abl

Hatim al-Raz1 (1952) for example.

When dealing with the Qur’anic text, the researcher deals with the sources of Tafsir.
He uses the sources of the two main schools of Tafsir, namely, the Ma thiir and the
Ra’y schools. The earliest and most important primary source of the Ma 'thiir school
is the Tafsir of al-TabarT (1999); this book can be considered a main source of the
different narrations and opinions on the interpretations of the Qur’anic text and, as
such, is heavily relied on. In addition, the researcher uses other sources from the
same school when needed, such as those of al-Suyiitt (2000), Ibn Kathir (1994), al-
Shawkani (2000), and others. On the other side, one of the most important sources
for the Ra’y school of Tafsir is al-Fakhr al-Razi (1990), one of the earliest sources of
this school. The researcher deals mainly with al-Razi when referring to this school.
In addition, other sources of the same school, such as those of al-Aliist (1994), al-

Qurtubt (1998), and al-Zamakhshar (1995), whose work is one of the best linguistic
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sources of Tafsir, are studied. Other contemporary books of 7Tafsir are studied also,
such as those of al-Zuhaylt (2001) and Sayyid Qutb (1996); these are consulted when

necessary.

Some of the sources of history are studied also depending on the relevant era. In the
case of sources of Muslim history, the researcher deals mainly with the history of al-
TabarT (1998), one of the earliest and most comprehensive sources. Yet these sources
are not used heavily since the core of this research is the sirah of the Prophet
Muhammad, which is covered by the books of sirah, as the researcher mentioned
earlier. However, the researcher needs to study historical issues related to political
powers outside Arabia, namely, those concerning the Byzantines and the Persians.
This leads to dealing with some of the main non-Muslim historical sources. Two of
the most important among these sources are the Chronicon Paschale (1989) and the
Chronicle of Theophanes Confessor (1997). It should be noted that the first was
written by numerous individuals at Constantinople in the 7" century, which makes it
one of the earliest sources in this context. The latter was written by Theophanes in
the 9™ century; the author gathered numerous narrations from different sources and
ordered them chronologically, which makes it an important source. Also, the
historical account of Strategos on the Persian invasion of Islamicjerusalem (1910) is
studied, as this person was an eye-witness of this invasion in the 7" century and
wrote his testimony soon after. His account has been translated from numerous
languages into English by F. Conybear, and was published in 1910 CE. The Arabic
version of this account has been translated into the Spanish language by José
Martinez Delgado and is now available electronically. Strategos’ account is indeed a

very important source on this event in particular. In addition, some important
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contemporary historical sources are elaborated and studied, such as the writings of

Wilkinson (1990) Watt (1962) and Gil (1996).

In the case of the Prophetic Documents in particular, the researcher deals with
Muhammad Hamidullah (1987), who gathered different documents dating back to
the Prophet Muhammad’s era into one source, namely Majmii‘at al-Watha'iq al-
Siyasiyyah Lil-‘Ahd al-Nabawi wa al-Khilafah al-Rashidah (The collection of the
political documents of the Prophet’s era and the guided caliphate). This is used in

studying the various versions of the documents and identifying their sources.

Finally, the researcher uses other sources as and when needed, for example
dictionaries, such as those of Ibn Manzur (1999) and al-Fayriiz’abadi (1991), atlases
and geographical sources, such as Abii Khalil’s Atlas (2002), Qur’anic and Hadith
Sciences sources, such as those of al-Zarkasht (1998), al-Qattan (2000) and ‘Itir
(1997). The researcher also uses encyclopaedias, in addition to a number of academic
journal articles, unpublished materials, and electronic sources, as needed for

elaboration and analysis.

Literature Review

A number of sources have dealt with this issue and tried to identify the shape of the
relationship between the Prophet Muhammad and the Fath of Islamicjerusalem.
These are mainly contemporary sources in which the authors have attempted to
examine the sirah of the Prophet Muhammad and mark the Prophet’s steps towards

the Fath of Islamicjerusalem.
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One of the main sources to thoroughly study this issue is ‘Introducing
Islamicjerusalem’ by Abd al-Fattah El-Awaisi, first published in 2005. El-Awaisi is
the founder of the new field of inquiry of Islamicjerusalem Studies. This is the main
source to state clearly that the Prophet Muhammad formed a strategic plan for the
Fath of Islamicjerusalem. The author identifies the starting point for this plan as the
Night Journey. He goes on to analyse a number of events that took place in the
Prophet Muhammad’s life and interprets these as being elements of this plan. El-
Awaisi sets the scope of the study of this hypothesis. Yet the nature of his book has
not resulted in any further analysis of historical events, not even other events directly
related to this topic. Thus, the researcher covers the missing points in El-Awaisi’s

book, in order to reach a clearer picture of the historical events related to this topic.

Another source that deals with this issue is Muhammad Hasan Shurrab in his book
‘Bayt al-Magqdis wa al-Masjid al-Aqsa’, which was published in 1994. Shurrab is a
researcher who has written various books on Palestine and Jerusalem. This book is
very clear in stating that the Prophet Muhammad made a number of steps towards the
Fath of Islamicjerusalem. Yet he does not analyse these steps in depth and does not
expand his analysis or go deeply into events. He also does not study some of the
main key issues in relation to the topic, such as the documents of the Prophet

Muhammad and other issues. The researcher analyses these events and texts in depth.

One of the sources studied for this topic was Moshe Gil (1992) in his book ‘A4
History of Palestine 634-1099’, first published in the Hebrew Language in 1983. It
was translated into English and published as such for the first time in 1992. Gil is
very detailed in studying some events in the sirah of the Prophet Muhammad and

their relationship with the Farh. His book concentrates on Palestine’s 7™ century
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boundaries. However, his analysis of the causes and motivations for his whole
hypothesis depends only on an analysis of military events. And, in another article,
“The Political History of Jerusalem’, he claims that “It seems unlikely that the sacred
status of Jerusalem was one of the motivations which led Muhammad to mount
military campaigns against the Byzantine frontier not long before his death” (Gil
1996: 4). Thus he attributes the actions of the Prophet Muhammad towards the Fath
of Islamicjerusalem to commercial and political reasons. Gil does not seriously deal
with Islamic Primary sources in his analysis. This causes his analysis to neglect the
first and most important aspects that identify these aims, namely, the Qur’an and the
hadith of the Prophet Muhammad. Perhaps this was due to a lack of interest in his
dealing with these sources. However, the researcher deals with the various sources
and does not neglect the influence of the Qur’an on the life of the Prophet

Muhammad and his attitude towards Islamicjerusalem.

Another important contemporary writer to tackle this issue is Ibrahim Baydiin (1997)
in his book ‘Tarikh Bildad al-Sham’. Baydiin is a historian who is interested in the
Umayyad caliphate history. He is also interested in the history of al-Sham as a
whole. This is why he tackles both the military and political movements of the
Prophet Muhammad and argues that the aim of these movements was the Fath of al-
Sham region in general. He does not relate this to Islamicjerusalem in any way. It is
obvious to the researcher that Baydiin neglects the status of Islamicjerusalem in this
context, and its role in stimulating the Prophet to form such a strategy and a plan. In
this context, the researcher pays significant attention to the motivations of the

Prophet, and thus attempts to reach the reasons for his actions.
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Another source discussing the issue is ‘Filistin fi Khamsat Qurin’, by Khalil
‘Athaminah (2000). ‘Athaminah is a historian who is specialised in Arab Muslim
history in general. He is interested in the history of al-Sham in the Muslim era. In
this book, ‘Athaminah studies what he calls the ‘Early Fath Plan in the Prophetic era’
(2000: 88). He discusses this topic from a political angle only, arguing that the
Prophet Muhammad drew a plan towards the Fath of Palestine during the last years
of his life. The researcher argues that ‘Athaminah limits his study to Palestine in its
contemporary boundaries only. Also, he neglects many aspects that shaped the
relationship between the Prophet Muhammad and Islamicjerusalem from the early
stage of his Prophethood. He limits his study to the military steps taken by the
Prophet Muhammad in the last years of his life. This is because he studies the
Prophet Muhammad as a political leader only and not as a Prophet. Therefore, he
neglects the main point of reference of the Prophet Muhammad, which would reveal
the real motivations for him to draw up such a plan. This leads ‘Athaminah to refer
these military steps to only political and commercial reasons. Which neglects the
main historical character of the Prophet Muhammad, i.e. that of being a Prophet. The
researcher concentrates on the Prophet Muhammad as Prophet, which helps him
identify the point of reference for the Prophet’s plan; thus, he would be able to

identify the aims and different aspects of this plan.

Another scholar to touch on this issue is Hani Abia al-Rub, in his book ‘Tarikh
Filistin fi Sadr al-Islam’ (2002). This book was originally a Ph.D. thesis that Abi al-
Rub submitted for his Ph.D. Degree in Muslim History at the University of Baghdad,
in Iraq, in 1998. In his book, Abii al-Rub identifies Filistin (Palestine) as the
historical 7™ century Palestine, which was close to the boundaries of

Islamicjerusalem in general. However, he only touches on the relationship between
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the Prophet Muhammad and that region in about 10 pages, combining the Prophet
Muhammad’s military actions with those of Abii Bakr and considering them as only
the preparatory steps for campaigns. The researcher goes beyond the military actions
of the Prophet Muhammad to investigate the main root of these actions, i.e. their real

motivations.

One of the most recent published sources to deal with this topic is a book titled
‘Futuh Filistin’> by Usamah al-Ashqar (2006). Al-Ashqar is specialised in the
literature, particularly poetry, on the first Muslim Fath of al-Sham and
Islamicjerusalem. In this book, al-Ashqar dates back the preliminary steps of the first
Muslim Fath of Islamicjerusalem to the time of the Prophet Muhammad. He
discusses the Prophet Muhammad’s strategy to prepare for the Fath of
Islamicjerusalem. Nevertheless, al-Ashqar concentrates only on the military and
diplomatic approach of the Prophet without further discussion of the motivations of
such a strategy. In addition, he concentrates mainly on Palestine in its contemporary

boundaries.

As well as the above-mentioned authors tackling this issue in detail, Amnon Cohen,
in his book ‘al-Quds, Dirasat fi Tarikh al-Madinah’ (1990) touches upon the
relationship between the Prophet Muhammad and Islamicjerusalem. He argues that
there is no doubt that the Prophet Muhammad had the city of Jerusalem in mind and
planned its Fath. Yet Cohen attributes this to what he claims to be the influence of
the status of Jerusalem in Judaism and Christianity on the Prophet Muhammad. Also
he goes no further in studying the Prophet’s plan; yet he extends his analysis of this
Jewish-Christian influence on the Prophet Muhammad that led him to form a strategy

that would have meant becoming closer to the Jews and Christian, and giving him
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authenticity in their eyes. The researcher argues that Cohen neglects the most
important aspect in identifying the Prophet Muhammad’s relationship with that

region, namely, the Qur’an.

The researcher bridges the gaps in these analyses and studies. He studies the
practical, religious and political relationship between the Prophet Muhammad and
Islamicjerusalem. This begins from the first and most important element to influence
the Prophet Muhammad and draw his attention to Islamicjerusalem, namely, the
Qur’an. In addition, the Night Journey and the practical obligations of Islam, mainly
Prayer, need to be examined and studied in this context. These elements assist the
researcher in identifying the actual manifestations of the relationship between the
Prophet Muhammad and Islamicjerusalem. Then the actual diplomatic and political
movements of the Prophet Muhammad towards the direction of that region are
studied, in order to be able to identify the presence or absence of such a plan, and the

indications of this plan if it were found to be true.

Limitations of the Research

Most of the sources discuss the events that took place in the life of the Prophet
Muhammad individually and speculate the reasons behind them. None of these
sources look at the macro-picture and discuss the events collectively. This may have
been arisen since it is not recorded that the Prophet Muhammad explicitly mentioned
his motives or plans towards Islamicjerusalem. However, the researcher argues that
studying the acts and sayings of the Prophet Muhammad, with regard to
Islamicjerusalem and its Fath, and linking them together, by looking at the micro-
picture, is the main element that helps to interpret the plans that the Prophet

Muhammad put in his lifetime for the Fath.
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Another problem that faced the researcher is the lack of classical literature on this
subject in the English Language. The main and major primary sources that dealt with
the life of the Prophet Muhammad were written in the Arabic language. This leads
the researcher into translating the various texts as accurately as possible. Yet the
researcher does not neglect the English literature dealing with the life of the Prophet
Muhammad, mainly the contemporary sources. These are used in discussion and
argument. It is important to mention that all translations of Arabic texts, in this
thesis, are done by the researcher unless otherwise stated. In addition, other
important sources, such as that of Theophanes Confessor (1997), were written in
languages that are unknown to the researcher, such as Latin, Greek and other
languages. Here the researcher had to limit the research to the books that were
translated into the English language, and the secondary sources that studied and

explained these sources in the English language.

One of the limitations was gaining access to manuscripts of some documents. There
are varying documents to be studied in this research, and getting access to some of
the original manuscripts of these is a significant challenge. The documents are
preserved in places around the world, and the researcher was not able to access all of
them, particularly the letter of the Prophet Muhammad to Heraclius, claimed to be in
Jordan, and the Endowment of Tamim al-Dari, claimed to be in Turkey. The
researcher wanted to access these documents in order to externally examine them,
which would have helped in the process of authenticating them, but was unable to
gain access to them despite his many attempts. Thus, the researcher examined and
authenticated these documents internally, through studying their texts and comparing

their versions mentioned in the historical sources.
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Structure of the Thesis

This thesis consists of five main chapters besides the Introduction and the
Conclusion. The first chapter gives a historical background, where the researcher
reviews the political situation in Islamicjerusalem during the beginning of the
Prophet Muhammad’s Prophethood. This leads to study some of the early verses of
the Qur’an that were revealed in relation to the political situation and the events that
occurred in Islamicjerusalem during that period, which drew the attention of the

Prophet Muhammad and the Muslims to this region and its centrality.

The second chapter deals with the first physical link between the Prophet
Muhammad and Islamicjerusalem, namely the Night Journey. The researcher reviews
the Prophet Muhammad’s situation in Makkah prior to this journey. He briefly
reviews its events, and then goes further to discuss the impact of the Night Journey
on the Prophet Muhammad, and its significance in identifying the shape of the future

relationship between the Prophet and Islamicjerusalem.

The third chapter deals with one of the most important issues that characterised the
status of Islamicjerusalem in Islam in general, and in the Prophet Muhammad’s eyes
in particular, namely, praying towards Islamicjerusalem. This includes studying the
start of the prayer towards Islamicjerusalem and its duration, As well as the change
of the direction of the Prayer towards Makkah after the Prophet’s migration to
Madinah. The researcher concentrates on the role of this prayer in stating the
importance of Islamicjerusalem in the Prophet’s eyes and its influence on his vision
towards Islamicjerusalem, which would then help to identify whether or not this

influence could have resulted in forming a plan for the Fath of Islamicjerusalem.
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The fourth chapter is concerned with the political and diplomatic documents of the
Prophet Muhammad during his rule in Madinah. The researcher limits this chapter to
the documents that have a direct relation to Islamicjerusalem, which could reveal the
nature of his strategy towards that region. This includes studying three types of
document, namely letters to rulers, endowments (wagf), and assurances. The
researcher gathers the relevant documents and studies each one. This includes
identifying the authenticity of the document and the most authentic text of it, and
then analysing the text of the document and its significance and importance within

the scope of this research.

The fifth and final chapter deals with the military action that took place in the
lifetime of the Prophet Muhammad. The researcher restricts his study to the military
events that were directed towards the route of Islamicjerusalem, in particular in order
to retain the focus of this thesis. This includes studying the sequence of these events
and actions, and their significance and importance, especially to the actual campaign
towards the Fath of Islamicjerusalem after the Prophet’s death. The researcher
attempts to discover the actual motivations and reasons for these military expeditions
and discuss their results for and their influence on the future of Islamicjerusalem

after the Prophet’s death.
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CHAPTER ONE

HISTORICAL BACKGROUND
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Chapter One

Historical Background

Introduction

This chapter aims to set a background for the hypothesis of the plan of the Prophet
Muhammad for the Fath of Islamicjerusalem. This will enable the researcher to
understand the potential reasons that led to developing such a plan. The historical
background of Islamicjerusalem, prior to and at the beginning of the Prophethood of
Muhammad, will present a clearer picture of the situation in the region at that time.
In addition, in studying the early Qur’anic texts dealing with that region, it is

necessary to understand the origin of the interest in that region.

This chapter will also study one of the main events that occurred prior to the Night
Journey of the Prophet Muhammad to Islamicjerusalem, namely, the Persian
conquest of Islamicjerusalem, and then the Byzantine re-conquest of the region. This
requires a detailed examination of chapter 30 of the Qur’an, al/-Riuim, since this
chapter deals with this event; there is a wide debate amongst scholars regarding the
exact dates of the event. This will, hopefully, enable the researcher to establish a
background to the situation in Islamicjerusalem at that time in order to understand

the causes of the events that later took place.
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Islamicjerusalem

Abd al-Fattah El-Awaisi (2006: 14) defined Islamicjerusalem as “a unique region
laden with a rich historical background, religious significances, cultural attachments,
competing political and religious claims, international interests and various aspects
that affect the rest of the world in both historical and contemporary contexts. It has a
central frame of reference and a vital nature with three principal intertwined
elements: its geographical location (land and boundaries), its people (population),
and its unique and creative inclusive vision, to administrate that land and its people,
as a model for multiculturalism”. It seems clear from this definition that
Islamicjerusalem is a region, not only a city.” Khalid El-Awaisi (2007) did a detailed
research on the boundaries of Islamicjerusalem and identified these boundaries in

this map:
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Map (1): The boundaries of the Islamicjerusalem region
Source: Khalid El-Awaisi (2007: 274)

> Throughout this thesis, the researcher refers to the region as “Islamicjerusalem”, and refers to the
city as “Jerusalem” as this is the present wide-spread name of the city in the English language.
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The status of Islamicjerusalem in Islam

The importance of Islamicjerusalem to Muslims has been clearly visible from the
early years of Islam in Makkah as it will be studied further. A Malaysian scholar, M.
R. Nor, did a research on the significance of Islamicjerusalem in Islam from Qur’anic

and Hadith perspectives in 2006. Nor (2006: 299) argues that:

Islamicjerusalem is indeed firmly established in the Qur’an and the
Hadith as well as in the Muslims’ history, and thus occupies the highest
status in every Muslim’s belief, mind and heart.
The researcher agrees with Nor; when studying the general status of
Islamicjerusalem in Islam, one can easily conclude that Islamicjerusalem occupies a
very important status in the Muslim mind. This can be understood when studying the

verses of the Qur'an and the ahadith that deal with the significance of

Islamicjerusalem®.

‘Abd al-Halim ‘Uways (2002: 27) argues that “Muslims, throughout fourteen
centuries, looked at Islamicjerusalem [Bayt al-Magdis] in holiness, and considered it
as a centre of great religious legacy that must be protected, they strongly connect al-
Haram Mosque in Makkah with al-Agsa Mosque in Jerusalem”. ‘Uways adds “Even
when the Muslims all over the world direct their prayer towards al-Haram Mosque,
they never forget that their Prophet, Muhammad, and his companions prayed towards
al-Aqsa Mosque, the first Qiblah (Direction of Prayer in Islam), before the revelation
of the Qur’anic verses that ordered to change the Qiblah, until today, there is a
mosque in Madinah that is called: ‘the Mosque of the two Qiblah’, and it is

considered as a living witness to the religious connection between Makkah and

% The researcher will not go into details on this issue because first, it has been studied thoroughly by
Nor, and second, in order to keep the focus of the research.
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Islamicjerusalem”. The researcher agrees with ‘Uways, and adds that the rich
Muslim narrations on the importance of Islamicjerusalem reflect the huge importance

of Islamicjerusalem and its very high status in Islam.

However, Lazarus-Yafeh (1990: 41-42) claims that the holiness of that region in
Islam was developed by time and was faced with resistance, and she depended on
some ahddith by the Prophet Muhammad that mention the holiness of Makkah and
Madinah and neglect Islamicjerusalem. Lazarus-Yafeh claims that this resistance was
begun by numerous Muslim figures and scholars such as Ibn Taymiyah (d. 728 AH /
1328 CE). The same is also argued by Livne-Kafri (2005: 216), who claims that the
Umayyads had a very important role in developing this status in Islam through their
building activities in the city of Jerusalem. However, the researcher argues that these
claims are not accurate since the status of Islamicjerusalem is very clear in many of
the ahadith of the Prophet Muhammad and by many Muslim scholars and historians.
Ibn Taymiyah, for example, mentions that visiting al-Aqsa Mosque for prayer is
Mustahab (Preferable) (1997: (pt.26) 83), and he also discusses the high and

important status of that region (see Ibn Taymiyah 1997: (pt.27) 7-8).

In fact, the Qur’an referred to Islamicjerusalem since early stages of its revelation.

For example, Chapter 95 in the Qur’an starts:

By the fig and the olive, by Mount Sinai, and by this City of Security.
(95:1-3)’

This chapter is one of the early revealed chapters of the Qur’an as al-Zarkasht (d. 794

AH /1392 CE) (1998: (1) 193) and others mention.
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Ibn Kathir (d. 774 H/ 1372 CE), of the Ma thiir school of exegesis, reflects on these

verses saying (1994: (4) 681):

These are three sites where God sent one of the major Messengers who

brought the Laws. The first place is that of the fig and the olive, which is

Bayt al-Magqdis, where God sent Jesus the Son of Mary. The second place

is Tur Sinin, i.e. Mount Sinai, where God spoke to Moses the son of

Omran. The third place is Makkah, and it is the city of security, where

whoever enters is safe, and it is the place where God sent Muhammad.®
However, al-Tabari (d. 310 H/ 922 CE) of the same school, and al-Qurtubi (d. 671 H
/1273 CE) of the Ra’y school of exegesis, argue that the fig and olive in these verses
are the well-known fruit, not Islamicjerusalem (see al-Tabart 1999: (12) 633, al-
Qurtubt 1998: (20) 99). Al-Razi (1990: (16/32) 9-11) of the Ra’y school does not
state his opinion, whereas al-Zamakhshart (1995: (4) 763) of the same school argues

that what is meant is the land (i.e. Islamicjerusalem), and al-Qurtubi (1998: (10/20)

99) argues that it is the fruit.

The researcher argues that the Qur’anic context in these verses seems most likely to
refer to land and not to fruit, and this is what Qutb (1996: (6) 3933) also says. It
should be noted that the text equates the presence of the fig and olive with the
presence of Mount Sinai and Makkah. This means that what is meant by the fig and
the olive is most likely the land of figs and olives. Thus, the researcher agrees with

Ibn Kathir in his opinion that it is a metaphorical reference to this land.
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Also, it should be noted that the verses of the Qur’an that mention the land of
Barakah’, which is the terminology usually used to refer to either Islamicjerusalem
or the lands around it, were all revealed in the Makkan period. Four verses mention
the Land of Barakah. All were revealed in Makkah, which is significant in showing

the importance the Qur’an gave to that region from an early stage.

Moreover, one can find numerous ahdadith that mention the importance of
Islamicjerusalem in Islam. For example: Ahmad Ibn Hanbal (1995: (13) 99) narrates

from the companion Dhil al-Asabi‘:

I asked: O Messenger of God, if we were tested by staying alive after

your death, where do you order us to go? The Prophet said: “Go to

Bayt al-Magqdis, so you might bring up descendents who go to that

Mosque by day and night.'’
This hadith shows the great importance that the Prophet Muhammad gave to
Islamicjerusalem, It should also be noted that the Prophet spoke this hadith during
his lifetime, i.e. before the actual Muslim Fath of Islamicjerusalem. The status of

Islamicjerusalem in Islam could have justified the Prophet Muhammad’s interest in

that region.

It seems that the relationship between the Prophet Muhammad and Islamicjerusalem
was based on a strong religious basis. However, it should be noted also that the
Prophet Muhammad was familiar with the nature of the region of al-Sham in general

even before his Prophethood. It is known that Muhammad had been visiting al-Sham

? On the meaning and the use of the terminology Barakah, the researcher refers to Abd al-Fattah El-
Awaisi’s book “Introducing Islamicjerusalem” (2006: 28-29)
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several times as a merchant from his early years (see Ibn Ishaq 2004: 122 and 128).
This could have helped him, at a later time, develop his understanding of the region

and its importance on different levels, religious, political, economical, etc.

The Political situation in Islamicjerusalem before Muhammad’s Prophethood

The Romans, under the leadership of Pompey, seized Islamicjerusalem and
established their rule over the city of Jerusalem in September 63 BCE (Wilkinson
1990: 75). There are no clear records on the nature of the relationship between the
population of Islamicjerusalem and the Romans. Yet it seems that the situation in
Islamicjerusalem was frequently changing according to circumstances, but worsened

at a later period of this rule.

With the emergence of Jesus Christ, a new monotheistic religion was born in
Islamicjerusalem besides Judaism, namely Christianity. The majority of the Jewish
community did not accept the new faith, and this could be one of the reasons why the
Christians were persecuted. However, the Roman Emperor Hadrian destroyed a
Jewish revolution and developed a new region, Aelia; he established a new city,
Aclia Capitolina. The Jews were persecuted and expelled from the region after the
Revolution of Bar Kokhba broke up in 132 CE (see Goldhill 2005: 81). Wilkinson
(1990: 88) argues that there were many Syrians and Arabs among the exempted
people allowed to reside in the region of Islamicjerusalem after the expulsion of the
Jews. Othman al-Tel (2003: 216-218) and Fatimatuzzahra’ Abdrahman (2005: 141-

142) agree with Wilkinson.
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Romans become “Byzantines”

Emperor Constantine converted to Christianity and was baptised before his death in
337 CE; this caused a drastic transformation of the whole Roman Empire, which
became a Christian Empire (see McHenry 1993: (2) 699). However, a very important
event occurred following this conversion; this was the division of the Roman
Empire: one section in Eastern Europe and the Asian parts of the Roman Empire,
namely the Byzantine Empire, and the other in Western Europe, namely the Holy
Roman Empire (see McHenry 1993: (2) 699). The western part, i.e. the Holy Roman
Empire, had its capital in Rome, and the eastern part, i.e. the Byzantine Empire, had

its capital in Byzantium'', lately Constantinople.

During the early time of the Prophet Muhammad, before his Prophethood,
Islamicjerusalem was ruled by the Byzantines, who were considered to be Eastern
Christians (see Jones 2005: (10) 6912), now known as the Orthodox Christians.
Unlike the Catholic Church, which had a single bishop at its head, namely the Pope
of Rome, the Orthodox Eastern Church had several. Since the 4™ century there had
been four major centres of the Orthodox Church: Antioch, Jerusalem,

Constantinople, and Alexandria (see Jones 2005: (4) 2581).

"' The term “Byzantine” originally comes from the name “Byzantium” which can be found in the
Modern Encyclopaedia Illustrated (Gorell 1962: (2) 442) as:

‘A city founded on the shore of the Bosporus (early 7" century BCE) by Greek colonists from
Megara, occupied a position of strategic and commercial importance by reason of its
command over the entrance of the Black Sea. Taken by the Roman Septimus Severus (AD
196), it was re-founded as Constantinople, the metropolis of the Eastern Roman Empire, by
Constantine in AD 330’

This shows that the city of Constantinople was originally called Byzantium, but was re-founded by

Emperor Constantine and became the capital of the Eastern Roman Empire; thus the Empire was
named ‘the Byzantine Empire’ after the original name of Constantinople.
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The Political situation in Islamicjerusalem at the beginning of Muhammad’s
Prophethood

In order to gain more understanding of this era, the researcher will focus on those
historians who were interested in the events that took place between the Persians and
Byzantines generally and in Islamicjerusalem particularly. The researcher will focus
on three main sources, namely, the Chronicon Paschale (Chr. P.) in the 7" century,
the Chronicle of Theophanes Confessor (d. 818 CE)'? who lived and wrote his book
in the 9™ century, and the account of Antiochus Strategos who lived in the city of
Jerusalem at that period and witnessed the Persian invasion of the region and the city.
The first two sources mention this period in detail, while the third mentions only a
specific event, namely the Persian conquest of Islamicjerusalem. However, whereas
the Chr. P. was written at that time, Theophanes transmitted many of the events from
other historians and endeavoured to be accurate; thus his book can be considered an
important source. Strategos only mentions one event that took place throughout a

short period.

Muhammad became Prophet, as many historical accounts state, in the year 610 CE
(see al-Mubarakpuri 1996: 68). In that period, the Byzantine and the Persian Empires
were experiencing a strong and long clash. The war between the two empires had

begun some time before that of the Prophethood of Muhammad. Wilkinson (1990:

"2 The researcher investigated some of the historical sources that were written at that period or slightly
later. He found that the only three sources that dealt with that period (and can be found in English)
were those of Theophanes, the Chr. P., and Strategos. The latter was written after the Persian invasion
of Islamicjerusalem in the 7" century; Chr. P. was written in Constantinople also in the 7™ century,
whereas the first lived about 200 years after and depended on different sources in his Chronicle. The
researcher did his best to find other sources dealing with this period as good as these three sources but
unfortunately he could not. Most of the sources he found were in Greek or Latin. Therefore, the
researcher will deal with these three sources in particular as the main non-Muslim historical sources of
that era and, when needed, he will mention other sources depending on the translations of the editors
of the above-mentioned sources. It is worth noting that the researcher consulted numerous secondary
sources such as that of Wilkinson (1990), Gil (1996) and the commentaries of the editors of the
accounts of Chr. P. and Theophanes. These sources are used if needed during discussing the main
translated texts of Chr. P., Theophanes and Strategos.
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100) argues that attacks of the Parthians"® on Rome had been taking place since 41
BCE, and continued after the creation of the Sasanid Persian Empire with some times
of peace such as the fifty-year peace treaty Justanian made with the Persians. One of
the most important turning points in the war between the two empires was when
Chosroes invaded the Byzantine territories in 602 CE, i.e. only eight years before the
Prophethood of Muhammad. This is also what Theophanes states in his Chronicle

(see Theophanes 1997: 418-420).

Theophanes argues that the war started in Edessa'* when a Byzantine general,
Narses, seized the city and instigated a rebellion against the new Byzantine emperor
Phokas; he refused to accept the way Phokas had declared himself emperor and was
against his assassination of some of the main Byzantine leaders and generals along
with their families, Theophanes says that Narses sent to the Persian emperor
Chosroes asking for help to defeat the Byzantine emperor. Chosroes sent his army

and declared war against the Byzantines in 602 CE.

Interestingly, the Chr. P. does not mention the Persian role in this chaos, although the
authors of this source had witnessed that period and lived in Constantinople (see Chr.
P. 1989: 142-145). The researcher argues that the Chr. P. could have been more
interested in the events taking place in Constantinople itself, being the capital of the

empire, or may have had no clear idea of what was happening in Edessa at that time.

1 According to Wilkinson (1990: 100), the Parthians were the rulers of Persia before Ardashir created
the Sasanis Persian Empire in 224 CE.

' Edessa is in Asia Minor, and today is called Sanliurfa (also known as Urfa). It was named ‘Edessa’
for the first time by Alexander the Great, and is now located in the South Eastern part of Turkey,
about 950 km to the south-east of Istanbul. (see: ‘Republic of Turkey, ministry of culture and tourism’,
date consulted: 17-5-2006,
http://www.kultur.gov.tr/EN/BelgeGoster.aspx?17A16AE30572D313404F9755767D76FF89326D2B
69E01EEB)
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By analysing the historical sequence, it could be argued that the Persians were in fact
trying to seize more lands and get closer to the Byzantine capital, i.e. Constantinople,
since Edessa was only about 950 km South East of Constantinople. This would have
helped them to gain the upper hand over the Byzantines, and could have been
considered a golden chance to destroy the Byzantine Empire or, at least, weaken it

and put it into a great danger.

It has been noted that the Persians, according to Theophanes, did not attack al-Sham
region directly, which means that they might have not meant to attack
Islamicjerusalem for religious reasons. The main aim could have been political.
However, it could be argued that the Persians were aiming to seize the south-eastern
territories of the Byzantine Empire starting at Edessa, since this was considered the
chief barrier between the main Byzantine lands, i.e. Asia Minor, and the non-
Byzantine ones,'” namely al-Sham and Egypt. This can be proved by many historical
accounts such as those of Theophanes and by the Chr. P., which show the line taken
by the Persian troops after the attack on Edessa and the area around it (see

Theophanes 1997: 422-424).

'> This means those regions that were resided in by other races than the original Byzantines, such as
the Arabs, Copts (who are considered as a race different than the Arabs), etc.
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Map (2): The Persian invasion and the cities taken from Byzantium in the 7" century
Based on: Compareti (2002) '°

This understanding might contradict the hypothesis that the Persians may have
thought to destroy the whole Byzantine Empire and attack Constantinople. However
it could be understood that the Persians may have been aiming to conquer the regions
that were some distance from the centre of Byzantine power, i.e. Constantinople. In
this way, they would have secured their backs during their final attack on the main
Byzantine region. Thus, they attacked Edessa and by so doing isolated the Byzantine
troops located in al-Sham and separated the Byzantine capital from many of the main
territories under their power in the South; also, by attacking al-Sham and Egypt, the

Persians would have had an important entrance to the Mediterranean, which would

have helped them in any future movements against Constantinople and Asia Minor

' Matteo Compareti, 2002, The Sasanians in Africa, Transoxiana (4), date consulted: 13-3-2008

http://www.salvador.edu.ar/transox/0104/sasanians.html
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This shows that the political situation of Islamicjerusalem, as a reflection of the
whole situation of al-Sham, was unstable and, of course, not peaceful. During this
time Muhammad became a Prophet and received the revelation from God, according
to the Muslim belief, in 610 CE (see al-Mubarakpuri 1996: 68). It seems, from the
various accounts of the early stages of the sirah (biography) of the Prophet
Muhammad, that after his Prophethood, the situation in al-Sham and
Islamicjerusalem in particular remained almost calm for a while. This can be
concluded by studying the general accounts about the caravans of Quraysh'’ to al-
Sham as mentioned in an early stage in the Qur’an (106: 1-4) (see al-Zarkashi 1998:
(1) 193); there are no reports that these caravans were stopped during that time,
despite the war between the Persians and the Byzantines. Such an event, i.e.
preventing the caravans of Quraysh from entering that region, would have been a
huge change and one that would have been reported. This shows that the situation in
that region was still calm generally. This fragile situation in Islamicjerusalem
remained until what can be considered the explosion in the region caused by the

Persian invasion of Islamicjerusalem.

The Persian invasion of Islamicjerusalem

The Persians attacked the whole region of al-Sham including Islamicjerusalem
within a short time; this can be noted in many historical accounts to tackle this issue
such as the Chr. P. which was written soon after this war in Constantinople.
However, Strategos’ account of this era can be considered the most important, since
he witnessed the war and mentioned the conquest of Islamicjerusalem in particular in
the year 614 CE. To study the various accounts on this invasion, the researcher will

start with the Chr. P. that says (1989: 156):

7 Quraysh was the name of the Prophet Muhammad’s tribe.
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In this year in about the month of June, we suffered a calamity which

deserves unceasing lamentations. For, together with many cities of the

east, Jerusalem too was captured by the Persians.
This account from the Chr. P. shows that many cities fell under Persian conquest at
around the same time, although none of these cities and regions is named except for
Jerusalem. Theophanes mentions the regions that were occupied along with the city
of Jerusalem; he mentions (1997: 431) the region of “the Jordan, Palestine, and the
Holy City”. This shows that he meant the area within Islamicjerusalem or very close

to it, not the whole al-Sham region, since he mentions, for example, that the Persians

occupied Damascus in the year 613 CE (see Theophanes 1997: 430).

However, when it comes to Strategos, he concentrates on the city of Jerusalem
(Aelia) yet he describes first the route the Persians took on their way to the city of
Jerusalem after they occupied the northern areas of al-Sham. He also mentions some

of the places and cities occupied by the Persians on their way to Jerusalem. He says:

And they reached Palestine and its borders, and they arrived at Caesarea,
which is the metropolis. But there they begged for a truce, and bowed their
necks in submission. After that the enemy advanced to Sarapeon, and
captured it, as well as all the seaboard cities together with their hamlets...
Next they reached Judea; and came to a large and famous city, a Christian
city, which is Jerusalem. (Conybeare 1910: 503)
This description shows that the Persian movement was from North to South East.
Linking this with Theophanes’s account on the Persian occupation of Damascus in

613 CE, it seems that the Persian army moved from Damascus to Adhri‘at, then

towards the Palestinian seaboard passing through the Northern part of the Jordan
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valley towards Caesarea and then South to Sarapeon (Arsaf)'®; they then arrived at

Jerusalem from the North West.

Although Theophanes lived in the ninth century and the Chr. P. was written in the
seventh, the researcher argues that Theophanes was the more accurate in recording
some of these events; this could be due to his dependence on other different sources,
unlike the Chr. P., which depends on the authors’ own experiences in Constantinople
in the year 630 CE (see Chr. P. 1989: back page). This caused the Chr. P. to be
abbreviated in many parts since its writers were situated generally in Constantinople.
However, Strategos was more detailed than Theophanes and the Ch. P. since he
witnessed the whole event and thus his description is that of an eyewitness. Yet
Strategos was not aware of the movement of the Persians before they reached
Palestine. This could have been because of the unstable situation within
Islamicjerusalem or due to Strategos’ lack of interest. The Persian conquest of
Islamicjerusalem is also mentioned in Muslim sources, especially those of the Tafsir.
This is noted in a chapter of the Qur’an, namely Chapter entitled al-Rizm"’ (The

Romans).

Chapter 30 of the Qur’an ‘al-Riam’
One of the main events discussed in chapter 30 of the Qur’an is the defeat of the

Byzantines by the Persians. According to many exegetes and scholars of the Qur’anic

'8 Sarapeon is the city of Arsif on the Palestinian seaboard (see Delgado (n.d): http://www.biblioteca-
tercer-milenio.com/sala-de-lectura/Bizancio-Vasiliev/docs/DestrucciondeJerusalen.htm, date
consulted: 07-01-2008); it is located South of Caesarea and North of Jaffa to the North West of
Jerusalem.

' The word ‘al-Rizm’ in the Qur’an and in the Muslim core sources usually refers to the Byzantines
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sciences, this event is mentioned in the first five verses of this chapter. The verses

2
are OI

(1) Alif Lam Mim, (2) the Rum have been defeated, (3) in Adna al-

Ard, and after their defeat they will gain victory, (4) within a few

years. To God belongs the whole decision before and after, and on that

day the believers will rejoice, (5) by the victory (granted by) God, He

grants victory to whomever he wills, and he is the Almighty, the

Merciful®'. (Qur’an 30:1-5)
These verses note the defeat of the Byzantines. The researcher argues that
mentioning this event in the Qur’an shows how important it was considered by
Muslims in relationship to the region where the clash took place. The so also
important in defining the relationship between the Prophet Muhammad and

Islamicjerusalem, which afterwards resulted in the Fath; because of this, they should

be subject to analysis.

Place of Revelation
The majority of the scholars of the sciences of the Qur’an such as al-Suyttt (d. 911

AH / 1505 CE) (n.d: (pt.1) 10)** and al-Zarqani (d. 1367 AH / 1947 CE) (1998: (1)

*% The researcher will mention his own translation of the verses of the Qur’an during this study, as was
mentioned in the introduction of this thesis; after checking many translations of the meanings of the
Qur’an, such as Yisuf ‘Alr’s (2003), Abdel Haleem’s (2004), Thomas Cleary’s (2004), Abdalhaqq
and Aisha Bewley’s (1999), Khan and al-Hilali’s (1996), and Muhammad Asad’s (2003), he could not
find a fully accurate and convincing translation. Therefore, he will state his own understanding of the
translation of the meaning of the Qur’an, unless there is need for any of the other translations. )
Dm0 B Ge eV i s B (4) Qs el 2 (0 pr s 0 Y1 G 3 (3) sl e (2) <l (1)
el el s 5 eliy e el il jeaiy (5) Ostasall 7 5k Masg
Since the way of reciting these verses is very important as will follow, the researcher finds it useful to
mention the whole transliteration of the verses as they are recited in Arabic:
(1) Alif Lam Mim, (2) Ghulibat al-Ram, (3) Fi Adna al-Ard, wa hum min ba‘d ghalabihim
sayaghlibian, (4) Fi Bid* sinin, Lillah al-Amr min qabl wa min ba‘d, wa yawma’idhin yafrah al-
Mu’minin, (5) binasrillah, Yansur man yasha’ wa huwa al-‘Aziz al-Rahim.
*2 The researcher will use two different books by al-Suyiiti that have no date of publishing; this book,
namely al-Itqan fi ‘Uliim al-Qur’an, which contains two parts, and Lubab al-Nugqiil fi Asbab al-Nuziil
which is only one volume. In order to differentiate between the two books in the referencing,
whenever the book al-Itqan is used there will be mentioning of the part (pt.), and if there was no
mentioning of parts then the book used is Lubab al-Nugil.
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168) agree that this chapter is considered to be a Makkan chapter.”> The only verse in

this chapter that has disagreement is verse 17.*

The presence of the separate letters in the beginning of this chapter shows clearly
that it was revealed in Makkah. According to many scholars of the sciences of the
Qur’an such as al-Qattan (d. 1420 AH / 1999 CE) (2000: 63) and al-Zarqant (1998:
(1) 167), all the chapters that start with separate letters, such as Alif Lam Mim &, are
considered Makkan except Chapters 2 (al-Bagarah) and 3 (Al ‘Imran).”> However, it
should be mentioned that knowing the type of chapter, whether Makkan or
Madanian, helps in understanding the reasons and the time of revelation since it is

related to a historical event.

The Qira’ah (recitation)26 and the reason for revelation

The majority of exegetes connected chapter 30 with the war between the Persians
and the Byzantines and, in particular, the Persian conquest of al-Sham including
Islamicjerusalem. When dealing with the reasons for the revelation of this chapter, it
may be noticed, however, that there is much disagreement among scholars in

identifying the exact times of the event for which the verses were revealed. Although

» The Makkan chapters are the chapters of the Qur’an that were revealed before the Prophet’s
migration to Madinah, even if they were revealed outside Makkah. The chapters that were revealed
after the migration are the Madanian chapters, even if they were revealed in Makkah; this is what al-
SuyutT decides in his book al-Itqan (see al-Suytti (n.d): (1) 9).

** Al-Aliis (d. 1270 AH / 1853 CE) narrated, in his book Riih al-Ma ‘ani (1994: (11) 18), that al-
Hasan al-Basri (d. 110 AH /728 CE) mentions that only verse 17 of this chapter is Madanian. Yet al-
AlusT argues that this opinion of al-Hasan contradicts that of the majority of scholars, so it cannot be
accepted. The researcher, however, argues that al-Hasan’s opinion does not make any difference,

since the core of this study concentrates only on the first five verses of this chapter.

 Richard Bell (1939: (2) 392) claims that this chapter dates back to a later period, i.e. in Madinah. He
claims that the Qur’anic expression “To God belongs the whole decision” is not used in the early
stages of the Qur’an, and it was thus used in Madinah. However, the researcher argues that Bell
depends in his claim on using the Qird ah (recitation) of “Ghalabat al-Ritm” (the Byzantines gained
victory). He depends on this Qira’ah to claim that this chapter was actually revealed later when the
Byzantines gained victory over the Persians. However, this Qira’ah in itself is inaccurate as the
researcher will explain later. Therefore, this opinion cannot be accepted.

*% Qira’ah is the way of reading and reciting the Qur’an, there are ten standard ways of recitation.
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the majority relate these verses to the war between the Persians and the Byzantines,

the main disagreement is on the time and the circumstances of the war.

One of the main causes for this disagreement is in the Qira’ah (way of recitation) of
the verses, especially the words e (gh-1-b-t) and Osdas (s-y-gh-l-b-t-n). The
pronunciation of these two can change according to the vowels, which completely
changes the meaning. The majority of scholars recite these two words Ghulibat
(defeated) and Sayaghlibun (will gain victory); this is the main Qira’ah of these two

words as it has been narrated in all the ten major Qira’at’’

sources. For example, Ibn
al-Jazart (d. 883 AH / 1478 CE) in his book al-Nashr (n.d: (2) 345) notes all the
disagreements among the ten Qira’at in every single chapter of the Qur’an, and when
he explains chapter 30 he mentions that the disagreement among the ten Qira’at
starts from verse 10. This means that all of them agree on the Qira’ah of the first 9
verses as they are mentioned. In addition, al-Tabart (d. 310 AH / 922 CE) argues in
his Tafsir (1999: (10) 162) that:
In our opinion, the accurate Qird’ah, other than which nothing is
accepted, is ‘Alif Lam Mim, Ghulibat al-Rum’, this is due to the
consensus of the most authentic Qurra’ on it™.
The other Qira’ah mentioned by some of the narrators is to recite the two words as

Ghalabat (gained victory) and Sayughlabuin (will be defeated). It is clear that this

way of reciting the two words gives an opposite meaning to the verses, since this

*" The ten major Qird’at are the accepted ten ways of reciting the Qur’an; all were narrated by ten
main Qurra’ (scholars of the recitation of the Qur’an) through authentic narrations from Prophet
Muhammad. The ten Qurra’ are: ‘Asim, Ibn ‘Amr, al-Kisa’T, Hamzah, Ibn ‘Amir, Ibn Kathir, Nafi¢,
Abi Ja‘far al-Madani, Ya‘qub al-Hadrami, and Khalaf Ibn Hisham (see al-Qattan 2000: 173). The
first seven of the above-mentioned Qurra’ are the most authentic, but many scholars mention the
other three as accepted Qira’at since their narrations are authentic.

2 adde o) 8 (e daa) plaa () anas (poll il * Q) o e 5 gma ¥ A Laie @lld 856l i) (e ol gaall
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shows that the Byzantines had gained victory over the Persians, and that they would

be defeated in a few years.

According to Ibn ‘Atiyyah (d. 546 AH / 1151 CE) (2001: (4) 327), a number of the
companions of Prophet Muhammad such as ‘Ali Ibn Abi Talib (d. 40 AH / 661 CE),
Ibn ‘Umar (d. 73 AH / 692 CE), Abi Sa’id al-Khudr1 (d. 74 AH / 693 CE), and the
Tabi 'un (successors of the companions) such as Mu‘awiyah Ibn Qurrah (d. 113 AH /
731 CE), recited the two words Ghalabat and Sayughlabiin. Al-Alust (1994: (11) 21)
adds to them as do Ibn ‘Abbas (d. 68 AH / 688 CE) and al-Hasan (d. 110 AH / 728
CE). In addition, Al-TirmidhT (d. 279 AH / 892 CE) states that Nasr Ibn ‘Alf (d. 250
AH / 864 CE) recited this verse as Ghalabat (see al-Tirmidhi 2000: (2) 815). The
researcher doubts these accounts since the ten most authentic Qira’at are in general
narrated from most of these names by authentic narrations in the opposite way,

namely, as Ghulibat and Sayaghlibiin.

This disagreement reflects the issue of the relationship between this chapter and the
events that took place between the Byzantines and the Persians in Islamicjerusalem
and the region around it; some of the sources mention that these verses were revealed
after the Persians defeated the Byzantines in al-Sham. Al-Wahidi (d. 468 AH / 1076

CE) says in his book Asbab al-Nuzil (n.d: 194-195):

The exegetes said: Chosroes sent an army to the Byzantines, and he
commanded a person named Shahriran, he attacked the Byzantines
along with the Persian army, gained victory over them, destroyed their
cities and cut their olives.... This news arrived to the Prophet and his
companions in Makkah, which was hard on them, since the Prophet
disliked that the illiterate [meaning that they did not have any revealed
scripture] Zoroastrians would gain victory over the Byzantines who
were among the People of the Scripture. The disbelievers in Makkah
became happy and gloated over the companions of the Prophet’s
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sadness saying: “You are people of a scripture and the Christians are

the same, and we are illiterate, our illiterate brothers in Persia gained

victory over your brothers. Therefore, if you fight us we will gain

victory over you”, So God revealed “Alif Lam Mim... The verses”....

Narrated by Abii Sa‘ld al-Khudri: The Byzantines gained victory over

the Persians in the day of Badr, so the believers rejoiced in the victory

of the Byzantines over the Persians®’.
This statement by al-Wahidi summarises the narrations that are noted by many of the
exegetes; also, al-TabarT mentions many narrations of the story behind the revelation
of these verses (see al-TabarT 1999: (10) 162-167). A comprehensive study of the
exegetical literature of this chapter has been done by Nadia El Cheikh (1998: 358-
363). The researcher argues that, after reviewing the various literatures on the

reasons for the revelation of this chapter, it can be summarised by two main

opinions:

The first opinion is what al-Wahidi says in his Asbab al-Nuziil, discussed above. This
opinion also occurs in Lubab al-Nugiil by al-Suyiiti (n.d: 338-339), and in many
other Tafsir sources such as al-Biqa‘r (d. 885 AH / 1480 CE) (1995: (5) 583), Ibn
Kathir (d. 774 AH / 1373 CE) (1994: (3) 560-561), al-Razi (d. 604 AH / 1208 CE)
(1990: (13) 84), Ibn al-Jawzt (d. 597 AH / 1201 CE) (1987: (6) 186-187), al-Alust
(1994: (11) 20), al-Shawkant (d. 1250 AH / 1835 CE) (2000: 1356-1357), al-Suyuti
(2000: (5) 289-290), and al-Maraghi (d. 1964 CE) (1974: (7) 27)*°. Al-Suyuti also
mentions the second opinion, narrating it from al-Tirmidhi. The narration of al-

Tirmidhi (2000: (2) 815) states:

P agle Jelas Gaold dal sl ) Sl Olaed e Sha pele Jaxiul g a sl ) Liia (5 mS Cany 1y pudall J&
plos ade i) (L il IS5 ple b (358 A0 adlaal s plu s aile il lom ) I3 ALy agdshs ) a5 pgtilae i jh
plas e &l Lo ol Claal 1588 ) giady 480 JUS 7 535 a5 0 e KU dal e (s saall dal (e 0 sa¥) ek o 0 S
U 5alild () oS30 5 a5 (0 oS3 5] e a gl (pa Ll 53] seda 385 ¢y saal iy IS Jal (5 jlumill 5 S Jaf o5) 1 0
5 s IS W oLl s o 0o W) AT G (W) i sl e Al s il O3 aSie o el
i e a sl ) seda O siesall caneli Gl e ag )l el

3% These scholars are of the two major schools of Tafsir, namely the Ma 'thiir and the Ra’y.
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Narrated by Abi Sa‘id: On the Day of Badr’!, the Byzantines gained
victory over the Persians, and the believers rejoiced in this. The verses:
“Alif Lam Mim, Ghalabat al-Ruim [the Byzantines gained victory]” were
revealed, to the verse: “and on that day the believers will rejoice”. He
[al-Tirmidhi] said: the believers rejoiced in the victory of the Byzantines
over the Persians. He [al-Tirmidhi] said: This is a sound /kadith, but it is
strange from this side, this is how Nasr Ibn ‘Alf recited: “Ghalabat al-
Riam™2.
This opinion is mentioned by al-Zuhaylf (2001: (3) 1983).” The researcher argues
that al-Zuhayli’s opinion is very controversial since he agrees with those scholars
who state that the term used in the chapter is Gulibat. Yet he states the same story of
Badr (which depends on the Ghalabat recitation) as being the reason for revealing
this chapter. The researcher argues that al-Zuhayli’s opinion can only be understood
if he means that the statement of the Qur’an came about on that occasion in order to

let the Muslims know that the Byzantines would be defeated in the future. The

Qur’an, on this occasion, expresses the defeat in the past as a confirmation that it will

3! Meaning the day of the Battle of Badr between the Muslims and the Polytheists of Makkah. This
battle took place in Badr, between Makkah and Madinah, in the year 2 AH (624 CE), and it is
considered the first big clash between the Muslims and the people of Makkah (see al-*Al1 2002: 218).
Pz S G (el e alf) 5 tesall Gl el i e as )l e L as OS W JB s ol 00
O i 8IS cda sl 138 (e s s a1 1 < )l8 e a gl ) sedan (g siesall 7 538 iU (A eaiy () sia sall
(ps ) <le) ;e In fact, this narration is very problematic, al-Albant (d. 1999 CE) (2002: (3) 299)
considers as Sahilh bimd ba ‘dah (authentic by linking it to those after it). The narration coming after
this one in al-Tirmidhi’s book does not mention the battle of Badr at all, and it is considered authentic
in itself as al-Albant argues (2003: (3) 299-300). The meaning of the statement of al-Albant “Sahih
bima ba‘dah” means that the first narration is Hasan (sound), but it can be considered authentic
because it is similar to some extent to the authentic narration that follows it. The researcher argues that
this is not true. It seems that al-Albant built up his argument after he misread the text of the first
narration. He read it as “...and the believers rejoiced in this, the verses: “Alif Lam Mim, Ghulibat al-
Rium (the Byzantines were defeated)”. This is how this narration is mentioned in al-Albani’s above-
mentioned book. There is a very big difference between Ghulibat and Ghalabat. The original
narration in al-Tirmidhi’s book says Ghalabat. The researcher consulted different copies of these
sources and found the same result. It seems that al-Albani misread this narration, and thus depended
only on analysing the Sanad (chain of narrators), which does not reach authentic status, and did not
analyse the Matn (text) of the narration. Had he analysed this text, he would have probably found it to
be problematic since it is totally different from the authentic narration that follows. It is problematic
also since it depends on a rejected Qird’ah (recitation) of the word <ulé, as the researcher mentioned
earlier, when studying the recitation of chapter a/-Riim. In addition, it contradicts the consensus of the
scholars of the sciences of the Qur’an, in that the first verses of chapter al-Riim are considered
Makkan, and were not re-revealed in Madinah.

33 El-Cheikh (1998: 361) adds al-Zamakhshari (d. 528 AH / 1134 CE) to the scholars who state that
the recitation of this verse is Ghalabat. However, the researcher disagrees with el-Cheikh, since al-
ZamakhsharT mentions the two opinions of the recitation without deciding which is accepted (see al-
ZamakhsharT 1995: (3) 451-452).
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happen; in other words, as if it has already happened, and on that day the Muslims
should really rejoice. The researcher argues, on the one hand, that the construction of
al-Zuhayl’s argument is not acceptable. It is inaccurate to claim that the Muslims
heard the news of the Byzantines’ victory over the Persians, when the Qur’an, at the
same time, says that the Byzantines were defeated. On the other hand, even if the
researcher’s understanding of al-Zuhayli’s argument was right, the argument still
cannot be accepted, since it takes the meaning of the text too far away from the
actual text. The text is clear; it speaks about an event that historically happened in
reality. It speaks about the event, its place, and its time. Therefore, changing the

sequence of the Qur’anic text without clear evidence is unacceptable.

However, the researcher argues that the opinion that depends on the story of the
Battle of Badr is problematic; it actually contradicts the first issue that all the
scholars of Tafsir and the Qur’anic Sciences agreed upon, namely, that this chapter is
Makkan. The only disagreement among the scholars on this matter was on one verse

of this chapter, namely verse 17, not these verses, as the researcher clarified earlier.

Its being a Makkan chapter excludes the possibility of considering the story that al-
Tirmidhi mentions as being the reason for the revelation of the chapter. At the same
time, al-TirmidhT also notes other narrations stating that this chapter was revealed in
relation to the victory of the Byzantines over the Persians without stating the Battle
of Badr (see al-Tirmidhit, 2000 (2) 815-817). This shows that to consider the story of
Badr as the reason for revelation is not acceptable. It reflects on the recitation of the
verse, that is, to recite the verse as Ghulibat not as Ghalabat. The researcher finds it
very strange that al-Tirmidhi also mentions the same narration of Badr, i.e. the

narration of Ghalabat, in another chapter of his Sunan, namely, Kitab al-Qira’at
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(The Book of Ways of Recitations of the Qur’an). This recitation is not acceptable in

any of the ten most authentic Qurra’, as was mentioned earlier.

The Place of the victory of the Persians (4dna al-Ard)

The Qur’an identifies the place where the Persians defeated the Byzantines as being
Adnd al-Ard, the term al-Ard meaning ‘the land’. However, there are different
meanings of the term Adnd, depending on the understanding of its root in the Arabic
language. Ibn Manzir (d. 711 AH / 1312 CE) mentions two different roots for the
same term, the first one is Dana’a (meaning ‘lower’) (1999: (4) 415-416), and the

second is Danda (meaning ‘closer’) (1999: (4) 419-420).

The researcher notes that Ibn Manziir used a term from the Qur’an identical to the
one in Chapter 30 as an example of the first meaning; this example was in verse 61
of chapter 2 of the Qur’an (Are you exchanging the better for the lower?).** The term
used in this verse is Adna meaning the lower. Interestingly, Ibn Manziir used the

same verse as an example of the other meaning also; he says (1999 (4) 415):

Al-Zajjaj said: the meaning of the verse (Are you exchanging the
better for the lower) without a hamzah® is closer, and the meaning of
‘closer’ is ‘less value’.
This shows that the term Adna in the verse can be used for both meanings, i.e.
‘closer’ and ‘lower’, but it must be noted that Ibn Manziir quotes al-Zajjaj, in that the
term ‘closer’ in the above-mentioned verse means ‘less value’. However, the

researcher argues that the terminology ‘less value’ is closer to the term ‘lower’ than

the term ‘closer’. It seems that Ibn Manziir’s own opinion was different from al-

Mo e gl A s 3 o sassl (Atastabdiliin al-Ladhi huwa Adna biladhi huwa Khayr) (2: 61)
3% Means that it is 3 Adnd not Gl Adna’, where () refers to the Hamzah (s) in Arabic.

44



Zajjaj’s, i.e. that the term Adna here means ‘lower’. It should be noted that Ibn
Manzir did not state the opinion of ‘closer’ in this example as being his own

opinion, but as a narration from another scholar.

The majority of the exegetes, from the two schools of Tafsir, state that the meaning
of Adna al-Ard in this verse is ‘The closest of the land’ (see for example: al-TabarT
(1999: (10) 167), al-Biga‘r (1995: (5) 583) and Ibn al-Jawzi (1987: (6) 288)).
However, they disagree on deciding which land is closer to what. Some scholars such
as al-Shawkani (2000: 1357) and al-Qurtubit (1998: (14) 6) do not specify a place but
mention different opinions of which there are mainly three: Adhri‘at’®, al-Jazirah®’,

Kaskar® (this name is mentioned only by al-Qurtubi), and Jordan and Palestine (see

Map (3)).

3% Adhri‘at is noted by al-Hamawf (d. 626 AH / 1229 CE) to be a town on the boundaries of al-Sham
near Amman and al-Balqa’ (which is in Jordan today) (1990: (1) 158). It is well-known today as Dar‘a
in Syria near the Jordanian-Syrian borders, as is mentioned in the Encyclopaedia of Islam (see
Elisséeff 1986: (1) 194).

37 Al-Jazirah was the common name for the region between the Tigris and Euphrates rivers to the
North East of al-Sham (see al-Hamawi 1990: (2) 156).

3 Kaskar is a provinice in Southern Iraq, its capital was Wasit between al-Kiifah and al-Basrah (see
al-Hamawi 1990: (4) 523).
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Map (3): Locations of the different opinions of scholars on Adna al-Ard

Al-Tabart (1999: (10) 162-167) notes different opinions but all generalise with al-
Sham or sometimes Afraf (the limits) of al-Sham. Ibn ‘Atiyyah (2001: (4) 327) notes
two opinions: Jordan and al-Jazirah. Others such as Ibn al-Jawz1 (1987: (6) 288) and
al-Qasimi (2003: (7) 588) decide that the place is Atraf al-Sham, and both Ibn Kathir
(1994: (3) 562) and al-Alust (1994: (11) 19) state that the place is Adhri‘at, whereas
al-Zuhaylt (2001: (3) 1983) specifies al-Jazirah between Iraq and al-Sham as being
the place. Al-Maraghi (1964: (7) 28) specifies clearly that the place was between

Jordan and Palestine.

An Egyptian geologist, Zaghlil al-Najjar, has done some very interesting research on

the issue depending on the word Adna. He argues that the terminology Adna al-Ard

in this verse means ‘the lowest part of the Earth’ which, in his opinion, specifies the
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place as the Jordan valley between today’s Jordan and Palestine, depending on the

fact that the Jordan valley is the lowest part of the Earth™.

It is noted that the Chr. P. (1989: 156) and Theophanes (1997: 430-432) do not
specifically mention such a battle between the Byzantines and the Persians in that
area in particular. They only note the Persian conquest of the whole region at that
time without mentioning specific battles. This makes the site of any battle that took
place in that region hard to decide. It is even harder to prove that there was a specific
battle in this land, or even that Islamicjerusalem was the region meant in Chapter 30
of the Qur’an, since there are no historical accounts that specify Islamicjerusalem in

particular.

However, as has been mentioned historically, the Persians actually did attack Edessa
and all the areas around it first; then they started moving south (see Theophanes
1997: 418-421). This all began in the year 604 CE i.e. before the Prophethood of
Muhammad. The war between the Persians and the Byzantines was still taking place
during the beginning of Muhammad’s Prophethood and throughout the Makkan
period of his Prophethood. At the same time, it is noted that chapter 30 of the Qur’an
was the first revelation to mention this war. This indicates that the revelation of these
verses, commenting on the defeat of the Byzantines at this stage in particular, means
that this event, i.e. the defeat of the Byzantines in Adna al-Ard, was considered
important. This is since the Qur’an, from a Muslim perspective, does not comment

on small event that has no spectacular effect on Muslims’ lives.

¥ See ‘Dr.  Zaghlul al-Najjar  Official ~ Website’, date  consulted:  26-6-2006,
http://www.elnaggarzr.com/Test_fre/Index.asp?Prv=2&Data=535&id=1
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The researcher argues that this understanding of the sequence of the events shows
that the reason for the revelation of these verses was not merely to note the defeat of
the Byzantines, but was also because of the importance of this defeat for the
Muslims. This effect cannot be fully understood unless it is related to
Islamicjerusalem as being the most important part of that region (al-Sham) to the

Muslims.

Therefore, it seems that the Persian victory was considered very important due to the
significance of the region where it occurred. The spiritual importance of
Islamicjerusalem to the Christians led to mentioning this event in Christian sources.
In addition, its importance to the Muslims led to substantial accounts of it in Muslim

Sources.

This raises a question about the real place where the events that the Qur’an mentions
took place. It is to be noted that Theophanes (1997: 430) mentions that Damascus
was invaded by the Persians in 613 CE. This occurred before the invasion of
Islamicjerusalem, which took place, according to both Theophanes (1997:431) and
the Chr. P. (1989: 156) in 614 CE.* However, there is no record in the Qur’an about
the occupation of Damascus. This can be concluded when the exegetes’ opinions on
the place of the battle to witness the defeat of the Byzantines are studied. The
majority of these opinions specify regions and towns located south of Damascus,
except for al-Jazirah towards the North East of Damascus. By analysing the Persian

movement from north to south, one can conclude that the battle mentioned by the

%0 Strategos did not mention the year in his account of the Persian invasion of Islamicjerusalem. He
mentions the date and month. This could be due to his interest in registering the information that he
thought was more important, i.e. the date and month, and how the invasion took place, assuming that
the year of this event would have been known by the reader because of its importance.
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majority of the Muslim scholars took place actually south of Damascus, i.e. after the

year 613 CE.

The Qur’an was revealed to comment on one specific battle that led to a dramatic
change in the region. It is to be noted that the available Christian sources mention the
Persian conquest of Islamicjerusalem in particular as being of great importance.
Although al-Jazirah was considered a very important strategic region, yet the
Qur’anic interest in these events shows that the battle took place in a place with a
significant religious status. This can be noted also in the Christian sources that
express high interest in the Persian invasion of Jerusalem more than in any other city
or region. Thus, the researcher argues that this shows that al-Jazirah was most likely
not the place of interest mentioned in the Qur’an. Also it would have been already
conquered well before the revelation of these verses. Moreover, it is unlikely that the
Qur’an would have commented on a battle in al-Jazirah region and left out a location
that has much more religious importance, i.e. Islamicjerusalem. It should be noted
that the invasion of Islamicjerusalem marked the most crucial point in the history of

the Persian-Byzantine war according to the Christian sources.

The Persians occupied Egypt the following year (615 CE) according to Theophanes
(1997: 432), which shows that the movement of the Persian army at that time was
towards the South West. This leaves one possibility for the area of the battle
mentioned in the Qur’an, namely, the area between Adhri‘at, the Jordan River and

Palestine, i.e. towards the south west of al-Sham.

It should also be mentioned that there is no clear material evidence that the region of

Adhri‘at, Jordan and Palestine was the place of the event that the Qur’an mentions.
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Nevertheless, the only element in giving preponderance to one of the opinions may
be acceptable depending on the historical events that followed, i.e. the Persian
occupation of Egypt, in addition to the status of Islamicjerusalem in Islam and its
effect of giving importance to any events that took place within it to the extent of

revealing verses from the Qur’an to comment on these.

Strategos mentions the route that the Persians took from al-Sham into
Islamicjerusalem region; he says:

They seized all the land of Syria; they put to flight the Greek (Byzantine)

detachments and forces, and sundry of them they captured, and thereafter

began to enter with a swarming army and to capture every city and village.

And they reached Palestine and its borders, and they arrived at Caesarea,

which is the metropolis. But there they begged for a truce, and bowed their

necks in submission. After that the enemy advanced to Sarapeon, and

captured it, as well as all the seaboard cities together with their hamlets...

Next they reached Judea; and came to a large and famous city, a Christian

city, which is Jerusalem. (Conybeare 1910: 503)*!
The movement of the army of the Persians was towards the South West. Strategos
mentions that they entered Palestine after seizing Syria (al-Sham). It seems that by
Palestine Strategos meant the region called at that time ‘Palestine I’ (Palestine
Prima), which had almost the same boundaries as the Aelia region, as Khalid El-
Awaisi clarifies (2007: 113). Although the region of ‘Palestine II’ (Palestine
Secunda) (see Avi-Yonah 2002: 125) was on the route between Damascus and
Palestine Prima through Adhri‘at, Strategos does not mean Palestine Secunda when
he speaks about Palestine. He mentions Caesarea as being the first city and the
metropolis of Palestine. Caesarea is located in Palestine Prima close to its North

Western borders with Palestine Secunda. This shows that he is speaking mainly

about Palestine Prima, i.e. the region of Aelia. The researcher argues that, according

*! The researcher is repeating this quote, which was mentioned earlier in p. 35 of this thesis due to its
importance now.
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to the description of Strategos, the Persians took over Damascus; they then marched
on the known route to the south and passed through Adhri‘at, and then they marched
towards the South West along the al-Yarmilk River down to the Northern part of the
Jordan valley. Arriving at Caesarea they were unable to take it. Therefore, they
moved south and took the whole seaboard with Arstf. After that, they headed
directly towards the city of Jerusalem and reached it from the North West or the

West as the following map clarifies:
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Map (4): The route of the Persian invasion towards the walled city of Jerusalem in 614 CE
Source: Avi-Yonah (1976: 264)
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According to this analysis, the defeat of the Byzantines occurred in either Adhri‘at or
the Northern part of the Jordan valley; the Persians were then free to move towards
the seaboard and thence to the city of Jerusalem. However, the researcher argues that
this cannot be accepted, since Strategos mentions that the Persians were faced with
strong resistance in Caesarea, to the extent that they “begged for a truce, and bowed
their necks in submission” (Conybear 1910: 503). In other words, the Byzantines at
Caesarea defeated the Persians. Yet the Qur’anic expression shows that the Persians
were at the top of their victory after defeating the Byzantines in the battle that the
Qur’an mentions. This means that the opinion that the area mentioned in the Qur’an

as Adna al-Ard was Adhri‘at is not accurate.

As the researcher mentioned earlier, according to al-Najjar, the Qur’anic expression
Adna al-Ard means ‘the lowest part of earth’, which indicates that the defeat of the
Byzantines occurred near the Dead Sea, in or close to the city of Jericho, which is
located to the North East of the city of Jerusalem. However, according to the
description of Strategos, the Persians did not attack Jericho first or even come from
the East, they arrived from the Western side of Jerusalem. Moreover, it seems that
Jericho was not a place of interest for the Persians at all. Strategos mentions that
when the Persians arrived at the city of Jerusalem and before besieging it, they
negotiated with the Patriarch Zachariah of Jerusalem to reach a treaty; yet when
leaders of the city received news of the negotiations they refused these and prevented
the Patriarch from surrendering the city. Therefore, the Patriarch sent a man named
Abba Modestus, who was the Superior of the monastery of St. Theodosius, to
Jericho, ordering him to lead the Byzantine troops there and attack the Persians. This

shows that Jericho at that time was not occupied by the Persians and that Byzantine
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troops were present (see Conybear 1910: 504-506). The question remains: why does

the Qur’an mention the terminology Adnda al-Ard in this context?

The researcher argues that the only one, to mention a specific incident that could be
considered the final engagement between the Persians and the Byzantines, before the
Persians took full control of the Islamicjerusalem region, is Strategos. He mentions
that Abba Modestus went to Jericho and led the Byzantine troops while the Patriarch
in Jerusalem informed the Persians of the refusal of the treaty offer. Therefore, the
Persians sent an army towards Jericho and attacked the Byzantines. The Byzantine
army fled when they saw the great army of the Persians. The leader, Abba Modestus,
was surrounded by the Persian army but was able to escape to Jericho, and the

Persians then attacked the city of Jerusalem (Conybear 1910: 506).*

This event marked the final collapse of the Byzantine power in Islamicjerusalem. It
led to the Persians taking total control over Islamicjerusalem and the city of
Jerusalem. Strategos describes the impact of this event on the people of the city of

Jerusalem; he says:

But the inhabitants of the city [Jerusalem] began to grieve when they
learned of the flight of the Greeks [Byzantines], and there was found
from no quarter any aid for them. Then the Persians perceived that
God has forsaken the Christians, and that they had no helper.
(Conybear 1910: 506)

*2 Strategos does not mention the word “battle” when speaking about this event; yet he describes the
scene of the field and mentions that Abba Modestus was trapped on a rock and besieged by the
Persian soldiers. Yet he was able to survive this hard situation in a miraculous way and arrived at
Jericho safely. This shows that there was an actual engagement between the Byzantine and the Persian
forces. However, it seems that the weak spirit of the Byzantine army played a major role in their
defeat in this battle. In addition, it should be noted that chapter 30 of the Qur’an does not clearly
mention the term ‘battle’ also, which means that the defeat of the Byzantines, mentioned in the
Qur’an, was close to a fled than an actual battle that needed an effort from the Persians.
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Depending on this, the researcher concludes that the event noted in the Qur’an, i.e.
the defeat of the Byzantines, would be the above-mentioned event that took place
between Jericho and Jerusalem. Thus, this area is most likely the one mentioned in
the Qur’an as Adna al-Ard. For further clarification, the researcher refers again to the
Qur’anic expression Adna which, as has been mentioned, means both ‘the closest’

and ‘the lowest’.

As has been noted, when the accounts of the exegetes were studied, most of them
settled on only one meaning for Adnd, namely, ‘closest’, and depended on this in
claiming that Adhri‘at is the place described in the Qur’an as Adna al-Ard based on
the claim that it was the closest to the Arab Peninsula within al-Sham. The researcher
argues that this may not be true, since most of the region beyond Adhri‘at, towards
the south, is considered as part of al-Sham including al-Balga’ (see al-Hamawt: (3)
354). Thus, the researcher argues that Adhri‘at may not be considered the closest

place in al-Sham to the Arab Peninsula.

Also, this opinion ignores the fact that the word Adna has another strong meaning,
namely ‘lowest’ which, if applied, does not comply with Adhri‘at but can be applied
to the region near Jericho. This leads to the conclusion that the region mentioned in
the Qur’an as the place where the Persians defeated the Byzantines was, most likely,
somewhere between Jericho and Jerusalem, and most likely a low place within the
Jordan Valley. This is because it is the closest to Islamicjerusalem, which was
invaded on or shortly after that event, and can be considered the closest region within
al-Sham to the Arab Peninsula; it is also considered the lowest region on Earth,
which makes it ideal to apply the Qur’anic expression of Adna al-Ard to both of its

meanings. In addition, it is the place that witnessed the final Byzantine defeat by the
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Persians before they took full control over the whole region of Islamicjerusalem, as
the account of Strategos, the only eyewitness account that survives to today,

mentions.

The dates of the events mentioned in Chapter 30 of the Qur’an

The issue of the time between the defeat and the victory of the Byzantines has been a
very important one in Tafsir sources, since Chapter 30 has always been, according to
the Muslims, considered one of the miracles of the Qur’an in being a prophecy and in

uncovering future events.

The researcher notes that most of the exegetes who speak about this chapter deal
with it as a comprehensive example of a Qur’anic prophecy that took place in reality
during the life-time of the Prophet Muhammad and was seen by all the people in the
Arab Peninsula®. The core of the study of this example is the Qur’anic expression (s
O e “F7 Bid T Sinin” (in a few years); the key word in this expression is being

the Arabic word Bid‘, explained below.

According to al-Fayriiz’abadi (d. 817 AH / 1414 CE) (1991: (3) 10), the Bid* is an
expression that means the amount between multipliers of the number ten, i.e. any

amount from 1 up to less than 10, even 9.99, can be called Bid ‘. Ibn Manzir (1999:

* The researcher will not name all the exegetes who mention this issue since most give almost the
same account regarding the matter. There is a hadith narration in al-Tirmidhi’s Sunan where he
mentions a whole story in which Abii Bakr has a bet with some persons in Makkah saying that the
Byzantines will defeat the Persians within three (and in some narrations five) years, but when the
Prophet knows about the bet, he asks Abii Bakr to make the bet higher and extend the duration to less
than ten years. Abii Bakr wins the bet after the Byzantines defeat the Persians within the time limit
that the Qur’an mentions (see al-Tirmidhi 2000: (2) 815-816). This narration is authentic according to
al-Albani (2000 A: 232) and can be found in almost all the Tafsir sources that deal with this chapter,
especially the Ma thiir ones such as Ibn Kathir (1994: (3) 561-562) and al-Tabart (1999: (10) 163-
166), and also in al-Qurtubf (1998: (14) 3-5) of the Ra’y school. Yet some of the narrators mention
that the duration was nine years, nonetheless; the researcher argues that the narration that mentions
“less than ten years” is more authentic as al-Albant stated earlier.
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(1) 426-427) agrees with al-Fayriiz’abadi and adds many accounts by other scholars
who also agree with this opinion, except for one weak opinion which is mentioned
without naming the scholar who said it; here it is stated that the Bid‘ is between
Three and Nine. The researcher argues that this opinion is weak as can be understood
from the way how Ibn Manzur mentions it. He mentions this opinion in a way that
weakens the argument where he says: “it was said that the Bid ‘ is between Three and
Nine” (Ibn Manziir 1999: (1) 426). This shows this to be a single weak opinion; the
ahadith of al-Tirmidhi also strengthen al-Fayriiz’abadi’s opinion.** Thus, the
researcher argues that the Qur’an points that the Byzantines would defeat the

Persians within a period of less than ten years.

According to Theophanes (1997: 431) and the Chr. P. (1989: 156), the Walled City
of Jerusalem was conquered by the Persians in the year 614 CE, the invasion of the
region taking place at the same time. The Chr. P. notes that this invasion occurred
“about the month of June” (Chr. P. 1989: 156). Mango and Scott justify the Chr. P.’s
opinion as being the time when the news reached Constantinople (Theophanes 1997:
431). However, Strategos mentions in detail the duration of the Persian siege of the

city and the date of the fall of the city; he says:

* The opinion that Ibn Manziir mentions, on the Bid ‘ being from 3 to 9, could have depended on a
hadith spoken of by al-Tirmidht (2000: (2) 815) in which the Prophet Muhammad said to Abii Bakr
after he bet one of the Polytheists on the Byzantines’ victory over the Persians within a few years:
“You should have been more careful Abi Bakr, since the Bid  is between 3 and up to 97 ( Ll & culaial ¥i
el () SO e aad) (8« S3), The researcher argues that this narration is weak, as al-AlbanT
mentions (2000: (7) 363-366). However, another hadith is mentioned also by al-Tirmidhi (2000: (2)
815-816) where Abii Bakr bets a Polytheist and makes the bet’s duration 5 years; when the five years
have passed and the Byzantines have not gained a victory over the Persians Abii Bakr loses the bet
and mentions this to the Prophet. The Prophet said: “Why did not you make the bet to under ten
years” and one of the narrators of the hadith, namely Sa‘ld, comments: “The Bid ‘ is what is under ten”
(s JB el ol 1 0 50 ) il W1 20U alug ale il lom ill 3 15 S8 15 pels alh (psian uad Jaf Jnd
dall 52 W auadl 5). This narration is stronger than the previous one, and al-Albani argues that it is
authentic (2002: (3) 299-300). This makes the opinion of al-Fayrtiz’abadi more acceptable than the
one mentioned by Ibn Manziir.
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The beginning of the struggle of the Persians with the Christians of

Jerusalem was on the 15™ April, in the second indiction, in the fourth

year of the Emperor Heraclius. They spent twenty days in the struggle.

And they shot from their balistas with such violence, that on the twenty-

first day they broke down the city wall. (Conybear 1910: 506)
This means that the fall of the city took place on 6" May 614 CE. This is equivalent
to 18" Rajab® 9 BH (the 5t year after the Prophethood of Muhammad). The final
engagement that Strategos mentions, which marked the final collapse of the
Byzantine forces in Islamicjerusalem, took place just before the siege of the walled
city of Jerusalem, i.e. around 15" April 614 (27" Jumada al-Taniyah 9 BH) . It is
clear that this was in a very early stage of the second stage of Islam, i.e. when Islam
made public. The declaration of Muhammad’s Prophethood publicly, after three
years of secret work in Makkah, took place in the 3" year, as can be found in many
sirah sources, such as Ibn Hisham (d. 218 AH / 833 CE) (2005: (pt.1) 184). The
researcher argues that this gives authenticity to the story of the reason for the
revelation of Chapter 30, especially concerning the bet between Abii Bakr and the
Polytheists in Makkah. It would not be logical to argue that this story occurred at the
beginning of the Prophethood of Muhammad since his call to the people took place
secretly at that time. Moreover, the researcher argues that this reveals an early

interest in this region by the Qur’an, and thus by the Prophet Muhammad; this

argument will follow.

The researcher argues that, in order to confirm that Islamicjerusalem is the region
meant by the verses of Chapter 30 of the Qur’an, one should check the date of the

other events in the verses, i.e. the Byzantine victory over the Persians. The Qur’an

* Rajab is the 7™ month in the lunar calendar.
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notes that this victory would occur in less than 10 years, as was discussed earlier

while studying the meaning of the expression Bid ‘.

Islamicjerusalem was regained by the Byzantines between 626 and 627 CE
(Theophanes 1997: 457) (Chr. P. 1989: 168-169).*° This means that it took place 12
or 13 years after the Persian conquest of the region. Does this mean that the Qur’an is
mistaken or that the regaining of Islamicjerusalem by the Byzantines is not what the

Qur’an means by defeating the Persians?

Almost all the exegetes writing on Chapter 30 of the Qur’an describe it as a prophecy
fulfilled within the time specified by the Qur’an. This can also be found in the books
of sirah and hadith, as was mentioned earlier. This means that Muslim scholars
generally had a specific understanding of the Prophecy in these verses, which led

them to believe that it would be fulfilled within a period of less than10 years.

* According to Wilkinson (1990: 102), the city of Jerusalem was restored by the Byzantines in 628
CE. Strategos does not specify the time between the Persian invasion and the Byzantines regaining the
region. He notes some events that took place around the 15" year after the Persian occupation of the
city of Jerusalem, and mentions that Emperor Heraclius entered the city in the 17" year after the
Persian invasion of the city of Jerusalem. This means that the start of the movement towards re-taking
the city of Jerusalem was in 629 CE, and Heraclius entered the city again in 631 CE after a peace
treaty with the Persians. Theophanes also mentions peace treaty and specifies the year 626 or 627 (it is
unclear in his account) as being the time when the Persians in “Edessa, Palestine, Jerusalem, and other
Roman towns” were allowed “to cross the Roman territory without harm”, when they left for their
own lands. Also, the Chr. P. speaks about this peace treaty without mentioning Jerusalem clearly, but
the Chr. P. notes that this was in 626 CE. The researcher argues that Strategos’ opinion on this issue
might not be as accurate as his account of the Persian invasion of Islamicjerusalem. This is because he
was in the city of Jerusalem at the time of the Persian invasion, but was not present in the region as an
eyewitness during the time of the peace treaty between the Persians and the Byzantines. The Chr. P.
was written in Constantinople, i.e. at the heart of the Byzantine capital where Heraclius was in the
process of forming the peace treaty. Also, Theophanes depends in his opinions and accounts on
various narrations and accounts, and this shows that more than one source agrees that the peace treaty
took place during 626 or 627 CE. The researcher, therefore, will take the Chr. P. and Theophanes’
opinions into consideration rather than that of Strategos in this case.

The researcher argues that Wilkinson may have confused the Byzantine conquest of the region with
the visit of the Emperor Heraclius to the city of Jerusalem that took place in 628 CE (see Theophanes
1997: 458) (see Chr. P. 1989: 182-188). This marked the crowning of the Byzantine victory.
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Claiming that the victory of the Byzantines, which is mentioned in these verses,
means the restoring of Islamicjerusalem is not accurate. The Byzantines regained
control over Islamicjerusalem in a longer period than the Bid‘ Sinin specified in the
Qur’an. Thus, there must be either another meaning for this victory, or it could be

meant to be in a place other than Islamicjerusalem.

It is to be noted that, when studying the history of the period between 610 and 627
CE, one finds there to be three major stages in the history of the war between the
Byzantines and the Persians at that time. First, the fall of Islamicjerusalem to the
Persians in 614 CE, which marked one of the biggest losses of the Byzantine Empire
due to the spiritual status of Islamicjerusalem for the Christians.’ Second, the first
battle that took place between the Persians and the Byzantines in which the
Byzantines gained the victory; in other words, the first victory of the Byzantines over
the Persians. Third, the restoration of Islamicjerusalem by the Byzantines in 626 CE,

which remarked their final victory.

Norman Baynes (d. 1961 CE) (1904: 701) did a thorough research on the first
campaign of Heraclius against the Persians, and compared the different historical
accounts on this issue such as those of Theophanes, the Chr. P., and other Greek
sources. In his research, he concludes that the first victory of Heraclius over the

Persians was in a battle that took place on the 70 February 623 CE ** (28th Rajab 1

" By studying the general biography and acts of Heraclius as has been mentioned by many historians,
particularly the Chr. P. in Constantinople, the researcher argues that it seems that Heraclius was
religious and a practicing Christian. In fact, the Chr. P. notes this clearly when it describes Heraclius
as “Our most pious emperor” (1989: 182). Also, Hitti (1951: 409) notes that Heraclius was “hailed
deliverer of Christendom and cross to Jerusalem” after he regained power over the region, rebuilt the
Church of the Holy Sepulchre and restored the Holy Cross to Jerusalem. This is also the general
picture of Heraclius in the Muslim sources as El-Cheikh (1999: 7) argues.

*¥ Baynes does not mention this date in particular, but he says that, according to the historical sources,
the actual battle in which Heraclius gained his first ever major victory over the Persians took place 15
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AH). This was the first major victory of the Byzantines over the Persians, and was
preceded by many arrangements and steps taken by Heraclius throughout the year
622 CE". However, the researcher argues that it is more likely that this battle took
place in 624 CE, not 623 CE; Baynes built his argument on the fact that historical
sources mention that this battle took place 15 days after a moon eclipse took place in
the area where the battle took place. This battle took place in the region of Armenia
as Theophanes clarifies (1997: 436-437). According to historical sources that Baynes
studied, the lunar eclipse took place on 15" January 623 CE. However, according to
NASA, there was no lunar eclipse in that region between 28" July 622 CE and 17"
July 623 CE.” The closest two lunar eclipses took place in that region in January

were on 1 February 622 CE, and on 11" January 624 CE.

The researcher argues that the more likely date for the moon eclipse studied by
Baynes occurred on 11" January 624 CE (12" Rajab 2 AH).”' This means that the

battle took place more likely on the 26™ January 624 CE (27" Rajab 2 AH).

days after a moon eclipse on the 23™ January 623 CE. The researcher agrees with this date, although
Theophanes mentions this battle as between 621 and 622 CE, not in 623 CE, and he does not specify
the date of the battle. Yet this is not correct since it contradicts many other sources such as Whitby
mentions in Appendix 4 of Chr. P. (1989: 203-205), Whitby discusses this issue thoroughly also and
finds that Theophanes made some mistakes in this period in particular and may have confused the
dates.

* 1t is noted that the Chr. P. does not fully describe these events as detailed as does Theophanes. The
researcher argues that this might be since the writers of the Chr. P. were located in Constantinople and
were more interested in the news of the royal family; they also might not have had a full picture of the
events since the book ended at the year 628 CE. This means that the writers of this book were writing
about recent events that took place far away from them, which may have affected their description.
However, Theophanes wrote his account more than two hundred years after these events and
depended on other sources, which justifies his detailed description and analysis of those events.

% The dates, times, and types of the lunar eclipses in the 7 century are listed on NASA website. See
‘NASA Javascript Lunar Eclipse Explorer for Asia’, date consulted: 13-3-2008,
http://eclipse.gsfc.nasa.gov/JLEX/JLEX-AS.html

*! The researcher argues that it is unlikely that the eclipse mentioned in relation with the battle
between the Byzantines and the Persians took place in February 622 CE. This is since it would have
occurred before the Prophet Muhammad’s migration to Madinah, which contradicts the Muslim
sources that show the huge reputation that this battle had in the Arab Peninsula. None of these sources
say that this took place while the Prophet was in Makkah, but in Madinah.
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However, with regard to the place of this battle, i.e. the region of Armenia, which is
very far from the Arab Peninsula, and is located towards the North East of al-Sham,
some might claim that this may not be considered the first major victory since it
happened far away from Arab lands and in particular from Islamicjerusalem. To be
able to discover whether this event is the one meant in the Qur’an, the Muslim

historical narrations at the time of this victory will be discussed.

Numerous Muslim scholars mention important accounts concerning the time of the
victory of the Byzantines; many of the exegetes, such as al-Qurtub1 (1998: (14) 5)
and al-TabarT (1999: (10)163), mention two main accounts: one states that the victory
of the Byzantines took place at the same time as the Battle of Badr in the year 2 AH
(624 CE). The other states that this victory took place after the al-Hudaybiyah Truce
between the Prophet and the Polytheists of Makkah in year 6 AH (628 CE). Al-Alist
of the al-Ra’y School notes the same accounts, but it seems that he prefers the Badr’s
account, whereas al-Zamakhshari and al-Razi, also of a/-Ra’y school, do not show

any interest in this issue.

Al-Tirmidhi notes two narrations of a hadith that specifies the day of Badr, i.e. 17"
Ramadan 2 AH / 15™ March 624 CE, clearly as being when the Byzantines defeated
the Persians (2000: (2) 815-816). These two are the only narrations that most
scholars depend on in favouring Badr. There are no accounts or akadith mentioning

al-Hudaybiyah.

When speaking about this incident, Al-Tirmidht cites just three narrations, only one
of which being considered authentic according to al-Albani (2002: (3) 299-300). Yet

this one does not mention Badr in the hadith, not even the period between the defeat
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and the victory of the Byzantines.”> There are two other narrations that al-Albant
considers Hasan (sound),” one of which specifies the day of Badr as being the time
of the victory of the Byzantine. Al-Albant (2002: (3) 299) argues that the status of
this narration can be considered Sahih Lighayrih (can be considered authentic when
linked to other more authentic narrations). Yet the researcher argues that this
narration is actually not Hasan but is weak.”* The other narration mentions that the
victory of the Byzantines took place in the seventh year after the defeat of the
Byzantines, i.e. in the year 2 BH (620-621 CE). This narration is considered Hasan,
according to al-Tirmidhi himself and to al-Albant (2002: (3) 300-301). The
researcher argues that there is a problem in considering the victory as having
happened in the 7h year, i.e. in the year 621 CE (2 BH) as there are no records of any
battles or campaigns that the Byzantines launched against the Persians. Considering
this narration as Hasan means that there is a higher risk of mistakes in its text. As it
is not supported by historical events, then it could be argued that the number 7 in this

narration is most likely mistaken by one or more of its narrators.

With regard to the other opinion, namely al-Hudaybiyah, the researcher argues that
the ones who support it actually depend on the story of the message from Prophet
Muhammad to Heraclius, sent to him after al-Hydaybiyah while Heraclius was in
Aclia (see Ibn Kathir 1994: (3) 565). However, the researcher argues that it seems
that this opinion either confuses the victory of the Byzantines with the visit of

Heraclius to Islamicjerusalem after the Byzantine re-conquest of the region, or that

>2 At the end of this narration, al-Tirmidhi adds a personal comment from one of the narrators, namely
Sufyan, who says: “I heard that they [the Byzantines] defeated them [the Persians] on the day of
Badr”. The researcher argues that this is not a part of the sadith but a personal comment from a
narrator, who, as he does not specify a source, gives it little credibility.

53 L ess authentic than the Sahih (authentic)

>* The researcher mentioned and discussed this narration earlier; see fn. 32 in this chapter (p. 42).
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the scholars who mention this opinion depended on the Byzantine’s re-conquest of

the region disregarding the Persian conquest of the region years before.

The researcher argues that, if the period mentioned in the Qur’an, less than 10 years,
were to be counted backwards, i.e. from the time of the visit of Heraclius to
Islamicjerusalem, and backwards, it would be found that the defeat of the Byzantines
should have taken place, according to this counting, at most in the year 5 BH, i.e.
617-618 CE. Yet this is unacceptable since Islamicjerusalem and the whole region of

al-Sham had already been under Persian rule from 614.

One might claim that the defeat of the Byzantines mentioned in the Qur’an may have
taken place in a different location other than Islamicjerusalem (as this reverse
counting suggests). Yet this is also unacceptable, since both Theophanes and the Chr.
P. mention the events of these two years, 1.e. 617-618 CE, in which no major battles
were being fought between the Byzantines and the Persians around -either
Islamicjerusalem, al-Sham or any other region then. The Byzantines were very busy
at that time in fighting another nation, namely the ‘Avars’> (see Theophanes 1997:

433-434),

This indicates that the victory of the Byzantines, mentioned in the Qur’an, was not
the re-conquest of Islamicjerusalem, which took place at the time of al-Hudaybiyah
treaty in 626 CE. It was another major victory that may have marked the beginning
of the victories of the Byzantines over the Persians until being crowned by the re-

conquest of Islamicjerusalem.

> The Avars were a people of undetermined origin and language who, playing an important role in
Eastern Europe (6th—9th century), built an empire in the area between the Adriatic and the Baltic Sea
and between the Elbe and Dnieper Rivers (6th—8th century). (McHenry 1993: (1) 734)
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This takes the researcher back to the event that took place most likely in 624 CE,
which marked the first Byzantine victory over the Persians. This battle, as the
researcher mentioned earlier, took place most likely around 26" January 624 CE
(27™ Rajab 2 AH). The final battle that marked the collapse of the Byzantines near
Jericho occurred, as the researcher clarified earlier, on or before 15™ April 614 CE
(27th Jamada al-Thaniyah 9 BH). The period between the two incidents in the solar
calendar is 9 years and almost 9 months, while in the lunar calendar it is 10 years and
almost 1 month. It should be noted that the Qur’an uses the term sinin (years) not
a ‘wam (years) in these verses. Both of the two terminologies mean years, but it is
noted that the Qur’an sometimes uses the term sanah (year) and sometimes the term
‘am (year). The researcher argues that, after a thorough study of the use of the
terminologies sanah and ‘am in the Qur’an, it can be concluded that the Qur’an uses
the terminology sanah to refer to the solar year, or to the calendar used by the non-
Arabs, and uses the terminology ‘@m to refer to the Arab lunar calendar.”® This
means that the Qur’an most likely refers to solar years in calculating the time

between the defeat and the victory of the Byzantines. This actually meets the

%6 The researcher studied all the verses in which the Qur’an mentions the two terminologies (see ‘Abd
al-Baqi 1996: 451 and 607). It is interesting to note that the Qur’an mentions the terms ale ‘Am,
Ule ‘Aman, sesle ‘Amihim and oxle ‘Amayn only nine times, the last time among them was in chapter
31. Whereas it mentions the terms 4 Sanah and o Sinin nineteen times, the last time in chapter 30.
The researcher argues that, when analysing the Qur’anic texts that mention the terms 'Am and Sanah
and their derivatives, it can be noted that whenever the Qur’an speaks of the year that it related
directly to the Arabs or the Arab Peninsula, such as the time of pilgrimage, it uses the term ‘Am. The
Qur’an uses the term sanah and its derivatives to refer to the non-Arab years, except in three cases:
the story of Uzair (Qur’an 2: 259) where the Qur’an uses the term ‘Am although that person was of the
Children of Israel and not Arab, and it uses both terms ‘Am and Sanah in one verse in the story of the
Prophet Noah, who was Arab, when mentioning Noah’s age:

And We sent Noah to his people and he stayed among them one thousand Sanah

less fifty ‘Am (29:14) Lle (puad ¥) L Call g Culd a8 ) G 53 Lk i il
Also, the Qur’an uses a very interesting expression to refer to the sleeping time of Ahl al-Kahf (the
young people who slept in a cave) in chapter 18:

And they stayed in their cave for Three Hundred Sirin and added by Nine (18:25)

ER PUREPRSTNE L DLy L PVEFL QP R P P
It is noted that every 300 solar years equal 309 lunar years. This clarifies why the Qur’an expresses
the time as being sinin not a ‘wam as it was known among the Arabs at that time. The Qur’an never
uses the term sanah or its derivatives to refer to the Arab years, but only to the solar year.
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Qur’anic description of the period between the defeat and the victory of the
Byzantines as being Bid ‘ sinin, i.e. less than 10 solar years. This could meet the time
of the Battle of Badr, which occurred about 50 days after the battle between the

Persians and the Byzantines.”’

Moreover, it should be noted that the Qur’an describes the defeat of the Byzantines
as Ghulibat not Huzimat, since the latter means full and final defeat, but the Qur’anic
expression means only a remarkable defeat that could be followed by a victory or
more defeats. The Qur’an describes the victory of the Byzantines as Sayaghlibin not
Sayantasirin; the latter is the word that marks the final victory, whereas the former
means a remarkable but not a final victory.”® Therefore, it seems that this chapter of
the Qur’an, set the start of the significant event, i.e. the defeat of the Byzantines, the
end, i.e. the victory of the Byzantines, and the impact and significance of this event
for the Prophet Muhammad in the future. The Qur’an is very detailed in describing
the issue of the Byzantines loss and their restoration of Islamicjerusalem, which

raises the question, why?

The significance of Chapter 30
All the details about Byzantine rule over Islamicjerusalem, and its loss and
restoration, show either an early interest in Islamicjerusalem was taken by the Prophet

Muhammad or they were a direction from God for the Prophet.

> The news would have taken around that period to reach Arabia. From Arabia to al-Sham it was
about one month journey, to Armenia it would be more.

% This difference between the terms Ghalaba <& and Intasara »=3, and the terms Ghuliba <& and
Huzima > can be understood when looking at the meanings of these terms in Arabic language
dictionaries such as Lisan al- ‘Arab (see Ibn Manzur 1999: (10) 97-98, (14)160-161, and (15) 90-92)
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The researcher argues that the study of this interest of the Prophet Muhammad in that
region, at this early stage, should not be separated from the effect of the Qur’an on
Muhammad’s life and actions. These verses that comment on the events that took
place in Islamicjerusalem, during this early stage of Islam, show that the Qur’an
drew the attention of the Prophet Muhammad to this region. The reason for this is the

issue that should be studied and clarified.

The researcher argues that the interest of the Qur’an in mentioning the times of the
conquests of Islamicjerusalem, by the Persians, and then the victory of the
Byzantines, shows that there might be a relation between these events and the
Muslim Fath of Islamicjerusalem. As far as dates and durations are concerned, it will
be found that the Persians conquered Islamicjerusalem in 614 CE, and the Byzantines
gained their first victory over them more than 9 years later in 624 CE. They then re-
captured the walled city in 626 or 627 CE as was discussed earlier. This means that
the time between the loss of the city of Jerusalem and the Byzantine re-conquest of

it was about 13 years.

On the other hand, according to al-Tel (2003: 283), the Muslim Fath of the region
started from 13 AH (634 CE), and they took over the walled city in 16 AH (637 CE),
which means that this occurred about 13 to 14 years after the first victory of the
Byzantines over the Persians. This shows another dimension to the interpretation of
the Qur’anic expression in chapter 30: “and on that day the believers will rejoice”; it
gave them hope to be there in that region and gain victory over the Byzantines within
almost the same period that it took the Byzantines to restore the region from the
Persians. This is what is reflected in varying statements by the companions of the

Prophet Muhammad, such as the statement that Ibn Kathir (1994: (3) 566) quotes:
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Al-‘Ala’ Ibn al-Zubayr al-Kilabi narrated that his father said: I saw the
Persians’ victory over the Byzantines. Then I saw the Byzantines’
victory over the Persians. Then I saw the Muslims victory over the
Persians and the Byzantines. All of that was within fifteen years.”
This shows to what extent the event mentioned in chapter 30 of the Qur’an was
considered important and significant. The hope, which the expression “the believers

will rejoice” gave to the Muslims, was very important, especially that they were

suffering at the beginning of the public call to Islam.

Conclusion

It can be concluded that Islamicjerusalem at the beginning of Muhammad’s
Prophethood witnessed great hardship from the largest powers known in the world at
that time, suffering as it did from conquests, massacres, and bloodshed. Yet at the
same time a new religion was born, and the Qur’an started speaking about this region
early. It seems clear that this gave hope to the region for the first time as the Qur’an
started linking the Muslims to that region from early stages, and this could have

meant that a new era was about to come.

Islamicjerusalem itself needed hope at that crucial time, and this was given through
the early revealed chapters of the Qur’an and Chapter 30 al-Riim, which clearly
confirmed that the Christians would return to Islamicjerusalem. Through connecting
this return with the Muslims’ rejoice, as it was mentioned by Muslim exegetes, it

also hinted that another nation would come soon to help that unstable region.

P Gt Cpalesall e il o el a s Ale ) o5 ca gl QuoldAde cul 5 Bl Ge aany (IS a0 G e Dlal)
Ahus ple ued A elld S a5 )Ml 5 The fifteen years mentioned in this text are most likely an estimation,
since the al-Zubayr did not specify times. He only mentions that these events happened within this
period without specifying exact dates. This means that he meant to estimate the period in order to
show how close the events were to each other, not to specify the exact period.
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Muhammad’s attention was drawn to this area by this early Qur’anic revelation due

both to its importance in Islam and the hardships that it was going through.

It can be concluded that the Qur’an, on one hand, clearly states the time of a very
important event with a strong relationship with Islamicjerusalem, namely, the defeat
of the Byzantines, which resulted in the loss of Islamicjerusalem to the Persians. On
the other hand, the Qur’an gives a brief description of the place of this battle as being
in Adna al-Ard, which the researcher concludes meant a land between Jericho and
the walled city of Jerusalem. Specifying of the land that would witness this event

indicated the importance of the region.

Being one of the earliest chapters revealed to Muhammad, and one of the first to be
revealed after the end of the secret stage of his call to Islam, Chapter 30 can be
considered very important evidence concerning the early interest of the Prophet in
that region. It was a challenge to his Prophethood at a time when the odds were not
in his favour. It marks a new era that was about to start. The researcher concludes
that this chapter was the first sign ever in the history of Islam to the Fath of
Islamicjerusalem since it gives the first hint of the Fath. This first spiritual contact
with Islamicjerusalem illustrated in the Qur’an should have been followed by
physical contact between the Prophet Muhammad and Islamicjerusalem in order to
establish a comprehensive understanding of the nature of this region and its
importance. Here comes the role of the Night Journey to al-Agsa Mosque in the heart
of Islamicjerusalem, which was crucial to examine this region and taste its

uniqueness, and this will be studied in the following chapter.
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CHAPTER TWO

THE NIGHT JOURNEY
TO AL-AQsA MOSQUE
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Chapter Two

The Night Journey to al-Aqsa Mosque

Introduction

The first chapter looked into the early connection that the Qur’an made between the
Prophet and Islamicjerusalem in the early Makkan period, especially through chapter
al-Rum. The starting verses of this chapter of the Qur’an can be considered one of
the first to show a political interest in Islamicjerusalem. This connection was,
however, theoretical, since it did not involve any physical connection between the
Prophet and Islamicjerusalem. This chapter will concentrate on the first direct
physical contact between the Prophet Muhammad and Islamicjerusalem following
his Prophethood. This contact took place during the Night Journey and the Ascension
to Heaven or, in the Arabic language, Laylat al-Isra’ wa al-Mi‘raj. The Night
Journey can be considered one of the most important events in the life of Prophet
Muhammad with regard to his relationship with Islamicjerusalem. This is so because
the Night Journey took place during one of the hardest times in Muhammad’s

mission.

There are many studies on the Night Journey; however, this chapter aims to examine
El-Awisi’s argument (2006:50) with regard to the role of this event in the plan of the
Prophet Muhammad towards the Fath of Islamicjerusalem. Thus, this chapter will
study the Night Journey from a different angle. The researcher will concentrate on
the significance of the event itself, i.e. the time of the journey, the events that took

place during that night, and the effect of the whole experience on Muhammad’s life
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and on his relationship with Islamicjerusalem. This will lead to an understanding as
to whether or not this Journey can be considered the starting-point of a plan drawn up
by the Prophet Muhammad to the Fath of Islamicjerusalem, as El-Awaisi argues (see

El-Awaisi 2006: 48-49).

The Prophet’s situation prior to the Night Journey

Ibn Sa‘d (1997: (1) 164-165) mentions three main incidents that took place during
the Makkan period of the Prophethood of Muhammad, which led him to leave
Makkah towards al-Ta’if, in order to ask for help. First, the Prophet, his family, tribe,
and the Muslims, suffered a boycott in the valley of Abtu Talib, which lasted for
several years. Then, the Prophet Muhammad’s Uncle, Abiu Talib, and the Prophet’s
wife, Khadijah, died with only two months between their deaths (see al-Mubarapuri

1996: 124).

Both El-Awaisi (2006: 44) and al-Mubarakpuri (1996: 124) say that Abi Talib was
considered to be the protector of the Prophet Muhammad, while Khadijah was
considered to be the moral and financial supporter for the Prophet. Moreover,
Khadijah provided the Prophet Muhammad with a warm emotional atmosphere that
he needed in his house during the hard times in Makkah. Losing these two sources
meant that the Prophet Muhammad was vulnerable emotionally and politically.
Perhaps this is why Ibn Ishaq argues that, after this great loss, Quraysh harmed the
Prophet Muhammad more than at any time before (see Ibn Ishaq 2004: 270-271), and
that year became known as ‘the year of grief and mourning’ (al-Mubarakpuri

1996:126).
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This was followed by the Prophet’s unsuccessful visit to al-Ta’if in order to invite its
people to Islam and seek help from its leaders, namely Ibn ‘Abd Yalil Ibn ‘Abd
Kulal, Mas‘tid Ibn ‘Amr and Habib Ibn ‘Amr. The leaders of al-Ta’if rejected the
call of the Prophet Muhammad and forced him out of al-Ta’if, ordering people of
that city to stone and humiliate him (see Ibn Hisham 2005: (pt.2) 16-17). The time
before the Night Journey can be considered the hardest ever in the life of the Prophet
Muhammad, as he states years later, as is recorded in the hadith of al-Bukhari (2000:

(2) 632-633):

Narrated by ‘A’ishah, she asked the Prophet: “Have you seen a day
worse than the day of [the Battle of] Uhud”? The Prophet said: “I
have suffered from your people all of what I suffered. The hardest
time that I suffered from them was the day of al-‘Aqabah®, when I
offered myself to [i.e. invited to Islam] Ibn ‘Abd Yalil Ibn ‘Abd
Kulal.*! He did not accept me. So, I went with deep sorrow and I was
almost unconscious, until I found myself in Qarn al-Tha‘alib. I
raised my face and I saw a cloud above me, and I found Gabriel in it.
He called me and said: “God has heard your people’s speech to you
and what they answered you. He sent you the Angel of Mountains;
you may order him of whatever you want”. The Angel of Mountains
called me, he greeted me and said: “O Muhammad, if you would
like, I would shut al-Akhshabayn® over them”. The Prophet said:
Nay, I hope that God would bring from them who worships God

alone with no partners”.*?

After the humiliation that the Prophet Muhammad found in al-Ta@’if, he made a very
powerful supplication to God, which shows the deep sorrow of the Prophet; this

supplication was noted by Ibn Hisham (2005: (pt.2) 17) as follows:

5 The terminology “al-‘Agabah” here does not refer to the pledge of al-‘Aqabah which took place
after the Night Journey, but to a place.

61 Al-*Asqalani (1997: (6) 379) clarifies that Ibn ‘Abd Yalil who is mentioned in this hadith is one of
the leaders of al-Ta@’if.

52 Al-Akhshabayn refers to the two mountains of Makkah, namely, Abii Qubays and Qu‘ayqi‘an (Al-
Mubarakpuri 1996: 138)
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O Lord, I complain to You of the feebleness of my strength, the

scantiness of my resources and the ease with which people humiliate

me. O Most Merciful of the merciful, You are the Lord of the

oppressed You are my Lord. To whom do You entrust me? To a

distant one who glowers at me? Or to an enemy to whom You have

given power over me? If You are not angry with me, I do not care,

but Your strength is more generous for me. I seek refuge in the light

of Your countenance for which the darkness becomes radiant, and

through which the affairs of the world and the next become good,

that You may not be angry with me or Your wrath descend on me.

You have the right to blame me until You are satistied, and there is

no Power or Might except in You.**
The researcher argues that had the Prophet Muhammad not reached that level of
depression, it is unlikely that he would have thought of leaving Makkah. He stayed
there for a very long time while his protector, Abii Talib, was alive. After the death
of Abi Talib, it seems that the Prophet Muhammad lost hope in Makkah. Perhaps he
also felt that Makkah would never accept him or would not leave him to speak freely;
even maybe he felt his life to be in danger. Perhaps this is why the Prophet asked for
protection from one of the most powerful leaders in Makkah, Mut‘im Ibn ‘Adiyy, on
his return from al-Ta’if. These very hard circumstances, surrounding the Prophet
Muhammad, all came prior to the Night Journey. This is why the Night Journey can

be considered compensation for the Prophet Muhammad’s complaint, as El-Awaisi

(2006: 46) also argues.

The Night Journey: Dream or Reality?
It should be noted that there have been arguments throughout Muslim history

claiming that the Night Journey was in fact a dream and did not take place in reality.
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The researcher has taken the translation from El-Awaisi (2006: 45)
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Ibn Hisham (2005: (pt.2) 5) argues that, according to Ibn Ishaq, it could be accepted
that the Night Journey was only a dream, depending on a verse of the Qur’an that
says: (We have made the vision that We showed you but an ordeal to people)
(Qur’an 17: 60)%. In addition, Ibn Hisham depends on two narrations by Ibn Ishaq,
who quotes two of the Prophet’s companions; the first is the Prophet’s wife ‘A’ishah

(d. 59 AH/ 679 CE). Ibn Ishaq (2004: 309) narrates:

Some people of the family of Abii Bakr told me that ‘A’ishah, the
wife of the Prophet, said: The Body of the Prophet was not missed
out, but God made the Isra’ for the Prophet’s soul only.*

The other narration was narrated by Mu‘awiyah Ibn Abtu Sufyan (d. 60 AH / 680

CE), where Ibn Hisham (2005: (pt.2) 5) quotes Ibn Ishaq:

Ya‘qub Ibn ‘Utbah Ibn al-Mughirah Ibn al-Akhnas told me that,

when Mu‘awiyah Ibn Abu Sufyan was asked about the Night

Journey, he used to reply: it was a truthful vision from God.”’
The researcher argues that these two statements cannot be relied on. ‘A’ishah was
very young and not even married to the Prophet Muhammad at that time (see Salah
1990: 90), and al-Kazartini (d. 758 AH / 1357 CE) adds that ‘A’ishah was not of an
age that allows her to remember details (al-Tamimt 1716: 65 Recto). Mu‘awiyah was
not Muslim then, embracing Islam about a decade after this Journey (see Ibn Sa‘d

1997: (7) 285). The researcher argues that Ibn Hisham’s opinion regarding the verse

of the Qur’an, i.e. 17:60 is very weak and has been rejected by many scholars of
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This narration is not mentioned in Ibn Ishaq’s published Sirak. It could be lost since the original copy
of Ibn Ishaq’s book is not completed. However, Ibn Hisham narrated many parts of it, including this
narration.
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various schools of 7afsir such as al-Shawkani (2000: 1009), Ibn Kathir (1994: (3)
69), al-Razi (2002: (10) 239), and al-Altst (1994: (8) 100). The rejection of the
exegetes for this opinion depends on a narration from Ibn ‘Abbas (d. 68 AH / 687

CE) and was mentioned by al-Bukhart (2000 (3) 1337-1338); the narration says:

‘Ikrimah narrated that Ibn ‘Abbas said about the verse “We have made
the vision that We showed you but an ordeal to people”: it was a true
vision of the eye that the Messenger of God saw during the Night
Journey to Bayt al-Maqdis.®®
The researcher notes that this narration is the only explanation that has been narrated
by one of the companions of the Prophet for this verse. Ibn ‘Abbas here describes
this vision, which is mentioned in the verse, as a ru’ya ‘Ayn (true eye vision). The

researcher argues that, in the absence of other narrations with regards to the meaning

of this verse, there is no reason to reject it.

The researcher goes to argue that two other narrations, i.e. the narrations of ‘A’ishah
and Mu‘awiyah, are also mentioned by al-Tabart (1999: (8) 15-16) of the Ma 'thir
Tafsir school. He states that these were the only two opinions to claim that the Night
Journey was only a dream. It is interesting to note that al-Tabari, after mentioning

these two narrations, rejects this opinion and says:

There is no meaning [i.e. wisdom] in saying that the Night Journey
was for his [i.e. the Prophet] soul rather than his body. If this was
correct then there should have been nothing in this event that could
be evidence of his Prophethood, and the ones who refused that,
among the polytheists, and even any one among the humankind
would not have the right to neglect a dream that someone goes

O 0 Jgmas Ll e Ly (o 1B (Ll A V) el 0 Ly Lles Las) clagle dl oy (i 0l e e Se (0
cosiall Cuy Y 4y (5l A alu g 4dde ) s The researcher argues that this narration could also explain the
narration of Mu‘awiyah about the Night Journey being “a truthful vision from God”. However, it
should be noted that the majority of scholars understand Mu‘awiyah’s narration as speaking about a
dream and not as Ibn ‘Abbas describes in al-Bukhart’s narration.
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even beyond a one-year journey... in addition to that, God has

mentioned in his book [i.e. the Qur’an] that he took his servant on

a journey by night, not his servant’s soul, thus, no one has the right

to go beyond that.*’
Al-Razi (2002: (10) 149-154) of the Ra’y school of Tafsir agrees with al-TabarT.
However, al-Alisi, of the Ra’y School, has another opinion; he argues (1994: (8) 9)
that the Night Journey actually happened twice in the life-time of Muhammad, once
before his Prophethood, and the other before the migration, which is the one
mentioned in chapter 17. Al-Allst depends here on the opinions of other exegetes

such as al-Baghawt (d. 510 AH/ 1116 CE) (2002: (3) 273), who depends in turn on a

hadith in al-Bukhart (2000: (2) 702) and Muslim (2000: (1) 83) that says:

Narrated by Anas Ibn Malik: Three individuals [i.e. angels] came
to the Prophet, before his Prophethood, while he was sleeping in
al-Haram Mosque, the first one of them said: “who is he?” the
second said: “he is the best amongst them”, the third said: “take the
best amongst them”. This was it. The Prophet did not see them
again until they came back another night in what he saw by his
heart, since the Prophet’s eyes used to sleep while his heart was
awake as with all the Prophets before, so Gabriel took him and
ascended him to heaven.”

The researcher argues that this hadith does not mention that the Night Journey took
place before the Prophethood of Muhammad, it only notes that the Prophet saw a
dream before his Prophethood, that three individuals or angels came and spoke about

him and left, and that he saw them again another night. The narration does not

specify when the dream happened, and thus it could have occurred after
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Muhammad’s Prophethood or it could refer to the Night Journey itself. The hadith
does not even mention the Night Journey to al-Aqsa Mosque, it only notes the
Ascension to heaven, and therefore is not relevant to the study of the Night Journey
to al-Agsa Mosque.71 The researcher argues that none of the ahadith that mentions
the Night Journey to al-Aqsa Mosque actually stated that the event happened before
the Prophethood; only the ahddith and narrations of the possibility of having more
than one Mi‘raj (ascension to heaven), whether or not one was a dream, can be

debatable in this context.

The researcher thus agrees with al-TabarT’s opinion since, if the Night Journey was
only a dream, it would not have been mentioned in the Qur’an as a miracle’”. In
addition, the polytheists of Makkah would not have rejected it, as is mentioned in the
hadith of al-Bukhari (2000: (2) 956) and Muslim (2000: (1) 88), since it would have

been no challenge at all.

The Date of the Night Journey

There has been some disagreement among scholars and historians on the exact time
of the Night Journey. Most historians and scholars of hadith and sirah argue that this
event took place during the night of 27" Rajab 12 AB (which means it was 2 years

before the Migration of the Prophet). Roslan Nor (2006: 9) has collected the various

! The researcher argues that the Night Journey and the Ascension to heaven should be treated as two
separate events in one night, since the first was a challenge to the polytheists of Makkah. Thus it is
related to human beings, yet the later event, i.e. the ascension, is related to the Prophet himself since
this is beyond the understanding of human beings. Therefore, the researcher will not evaluate the
opinions of whether the ascension happened more than once, since it is not relevant to this research.
’Z The Qur’an uses the term o\sas Subhan (Glory be to Him). The researcher, after studying the times
that the Qur’an uses this term, argues that this term is usually used when speaking about something
extraordinary or something that no human being can do, since one of the literal meanings of this term
is (God is beyond limitation) or (God cannot be limited) (see al-Razi 2002: (10) 147).
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opinions regarding the time of this event, depending on al-‘Asqalani, and finds the

following:
Scholar Opinion
Ibn Sa‘d A year before Hijrah
Al-Nawaw1 A year before Hijrah
Ibn al-Jawzi 18 months before Hijrah
Abii Rubay* Ibn Salim 16 months before Hijrah
Ibn Hazm Rajab, 12 years of Prophethood (al-bi ‘thah)
Ibrahim al-Harbit 11 months before Hijrah in Rabi* al-Akhir
Ibn ‘Ab al-Barr A year and two months before Hijrah
Ibn Faris A year and 3 months before Hijrah
Al-Suddt A year and 5 months before Hijrah
Ibn Qutaybah 18 months before Hijrah
Ibn Sa‘d from Ibn Abt Sabrah Ramadan, 18 months before Hijrah
‘Iyad reports from al-Zuhrt 5 years before Hijrah

Table (1): Varying opinions of scholars on the date of the Night Journey
Source: Nor (2006: 9)

Nor (2006:16) argues that the event took place on the 27" Rajab in the year 12 AB,
1.e. 2 BH/ 621 CE, after a long calculation of the different dates and opinions. Whilst
Shurrab (1994: 70) argues that the strongest opinion is that the Night Journey took
place in the year 5 AB / 614 CE, basing his argument on the fact that Khadijah, the
wife of the Prophet, was alive at that time and prayed with him. On the other hand,
Al-Mubarakpuri (1996: 147) argues that “as for the exact date, it is still controversial
and no common consent has been reached. However, the majority of scholars are in

favour of a date between 16-12 months prior to migration to Madinah”. The
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researcher argues that al-Mubarakpuri’s statement is not correct since Nor (2006:
148-152) shows clearly that the majority of scholars are in favour of a time of either

12 or 18 months before the migration of the Prophet.

Shurrab’s opinion is unacceptable for numerous reasons; first, Shurrab claims that
the event should have taken place before the death of Khadijah since she prayed with
the Prophet, and it is known that the five daily prayers were revealed to the Prophet
Muhammad during this event (see al-Bukhari 2000: (1) 74-75). Thus Shurrab
concludes that this event took place before her death. Yet this conclusion is
inaccurate because it has been mentioned in many historical accounts that the
Muslims had been used to praying from the start of Muhammad’s Prophethood,” and
that this was later formalised into five prayers during the Night Journey; for example,
al-Albant (2000 A: 115-116) quotes Ibn Ishaq (d. 151 AH / 768 CE) in a narrations

states:

‘Ufayf said: I came before Islam to Makkah, and I went to al-‘Abbas Ibn
‘Abd al-Muttalib (as a guest). When the sun rose, i.e. after sunrise, and
became high in the sky, while I was looking at the Ka‘ba, a man came, and
looked up to the sky, then he faced the Ka‘ba, and stood up facing it, and
after a while a boy came and stood to his right hand, and then a woman
came and stood behind them. Then the man bowed, so the boy and woman
did, then the man stood up again, and so did the boy and woman, then the
man prostrated, and they prostrated with him. So I said: “O ‘Abbas, This is
an immense matter”’! Abbas said: “an immense matter? Do you know who
this 1s?” I said: “No”, he said: “this is Muhammad Ibn Abdullah Ibn Abd
al-Muttalib, my nephew, do you know who the boy is”? I said: “No”, he
said: “this is ‘Alf Ibn Abu Talib, do you know who the woman behind
them is”? I said: “No”, he said: “this is Khadijah bint Knuwaylid, my
nephew’s wife, and he (Muhammad) told me that your God, the God of
the heaven and earth, ordered him to do what you see, I swear by God, I
do no7t4know on earth anyone who believes in this religion except those
three.

73 This will follow in chapter 3 of this thesis.
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This statement shows that praying, in general, began at a very early stage of Islam, so
this cannot be accepted as proof that the Night Journey took place during the lifetime
of Khadijah. In addition to this, Surrab’s argument ignores one of the main reasons
for the journey itself, namely the Year of Sorrow during which the Prophet
Muhammad lost his wife, Khadijah, and his uncle, Abt Talib. Therefore, Shurrab’s

claim cannot be accepted.

On the other hand, the researcher argues that Nor’s argument and the way he arrives
at the exact date of the Night Journey, through the arguments of various scholars and
through calculations, is much respected. However, it might be very hard to accept
allocating a specific date for this event simply because it was not mentioned by the
Prophet Muhammad himself or by any of his companions. Thus, it might not be fully
accurate to specify an exact date for the event without any supporting textual
evidence from the Prophet or from any of the companions. The disagreement among
the traditional scholars is clearly seen, as Nor himself mentions; this is due to the
lack of textual evidence from the Prophet or his companions concerning the exact

date.
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The researcher argues that it seems that the statement of ‘Ufayf that the Prophet prayed towards the
Ka‘ba does not actually mean this, since Ahmad Ibn Hanbal (1995: (3) 310) mentions that the Prophet
used to pray towards Islamicjerusalem putting the Ka‘ba in front of him. In addition to that, the
statement of al-‘ Abbas about not knowing anyone who believes in this religion except for the three
shows that this event took place at a very early stage of Muhammad’s Prophethood; perhaps Abi Bakr
was Muslim at that time since he was the first man to believe in Islam, as Khadijah was the first
Muslim woman, and ‘Al was the first Muslim boy.
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Thus, the researcher argues that the Night Journey might have taken place 12 to 18
months before the migration to Madinah, since it seems that the major disagreement
among scholars and historians is within or around this period, and there is no strong
textual evidence to help in deciding which opinion is the stronger. Looking at the
date of the migration of the Prophet, i.e. 27" Safar 1 AH (al-Muparakpuri 1996: 169,
al-Mansiirfurt 1989: (1) 89), if 12-18 months were to be taken back from this date,
this would mean that the Night Journey took place between the end of Safar 1 BH

and Sha ‘ban 2 BH.

The significance of the timing of the Night Journey

The researcher argues that, according to many scholars, the start of Muhammad’s
mission was in Ramadan 13 BH (see Ibn Ishaq 2004: 173, Ibn Hisham 2005: (pt.1)
172). The Prophet died on 12" Rabi* al-Awwal 11 AH (see Ibn Kathir 1966 (4) 507),
which means that the entire Prophethood of Muhammad lasted for about 22 years
and 6 months in the lunar calendar. Half of this period is 11 years and 3 months. If
this period is to be counted from the start of Muhammad’s Prophethood, then the
middle of his Prophethood would fall in Dhulhijjah 2 BH. This means that the Night
Journey took place in almost the middle or slightly before the middle of
Muhammad’s Prophethood. Ahmad Isma‘il Nofal argues that the Night Journey took
place in the heart of the Prophet Muhammad’s Prophethood, which agrees with
chapter 17 (al-Isra’) of the Qur’an that speaks about the Night Journey. This chapter,

according to Nofal, is located in the heart of the Qur’an.”

7 The researcher heard this argument from Nofal for the first time in the University of Jordan in 1997.
He heard it again from Nofal during a telephone call on 26/1/2008.

Some authors and orientalists such as Lazarus-Yafeh (1990: 39), Peters (1995: 183) and Busse (1991:
3) claim that the terminology “al-Aqsa Mosque” in this verse does not necessarily refer to al-Aqsa
Mosque in Islamicjerusalem. Busse (1991: 3) even suggests that it could refer to a Mosque in al-
Ji‘ranah near Makkah, or to a Mosque in Heaven. Yet the researcher argues that it should be noted that
there are numerous ahadith that shows clearly that the Mosque mentioned in this verse is al-Aqsa
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The researcher argues that this chapter in the Qur’an is at the end of the 1* half of the
Qur’an, since it represents the start of the 15" juz’ (section), out of the 30 agjza’
(sections) of the Qur’an. This means that the exact middle point of the Qur’an with
regard to the ajza’ would be the end of the 15" juz’, which is in chapter 18, namely,
al-Kahf’® 1t is interesting to note that the middle point of the Qur’an is in chapter 18,
directly after chapter 17 of al-Isra’. This means that chapter 17, i.e. al-Isra’, comes
slightly before the middle of the Qur’an, which corresponds with the time of the
event itself in the Prophethood era. To clarify further, the researcher summarises the
relationship between the location of chapter 17 in the Qur’an and the location of the
Night Journey in Muhammad’s Prophethood era in three figures: Figure (1) shows
the sequence of the events that are related to this point during the Prophethood of
Muhammad, Figure (2) shows the Qur’an and the middle point of it regarding the
ajza’, and Figure (3) shows the connections of the different events and points if the

two figures were to be connected together:

Mosque in Islamicjerusalem, which was referred to at that time as Bayt al-Magdis (see Ibn Ishaq
2004: 309). Many ahadith clearly mention Bayt al-Magdis as being the place towards which the Night
Journey was, such as the hadith of Muslim (2000: (1) 88-89) for example. The researcher argues that
the reason for this confusion is that these authors could be referring only to the Qur’anic text without
relating it to the hadith text. Yet the Qur’an and the fadith should be taken together as the two
primary sources of the Muslim narrations.

’6 Interestingly, the middle point in the Qur’an with regard to the words is the word waliyatalattaf
«aklid s in chapter 18 verse 19. This is the opinion of the majority of the exegetes (see al-Shabakah al-
Islamiyyah, date consulted: 1-10-2006,
http://www.islamweb.net/ver2/Fatwa/ShowFatwa.php?lang=A&Id=65007&Option=Fatwald). The
middle point of the Qur’an with regard to the letters is the letter niin & in the word nukran 1,5 also in
chapter 18, verse 74 (see Ibn ‘Atiyyah 2001: (3) 532). According to Ibn ‘Ashir (d. 1393 AH /1973
CE), the middle point of the Qur’an regarding the letters is the letter g’ < in the word waliyatalattaf
—alalil 5 in the same chapter (18:19) (see al-Shabakah al-Islamiyyah, date consulted: 1-10-2006,
http://www.islamweb.net/ver2/Fatwa/ShowFatwa.php?lang=A&Id=65007 & Option=Fatwald).
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Figure (1): The sequence of the events related to the Night Journey during Muhammad’s Prophethood
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Figure (2): The Middle point in the Qur’an according to the ajza’

1 2 3 4 5 6 7 8 9 10 11 12 13

1 2 3 4 5 6 7 & 9 10 11 12 13 141516 17 18 19 20 21 22 23 24 25 26 27 28 29 30
| | | | | | | | | | | | | | | | | | | | | | | | | | | |

l l

The location of Chapter 17 in the Qur’an compared The Middle point of the Prophethood compared
with the estimated time of the Night Journey with the Middle point of the Qur’an

Figure (3): The relationship between the location of Chapter 17 of the Qur’an and the location of the Night Journey in the historical sequence of Muhammad’s Prophethood
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The researcher argues that there is a very interesting relationship between the
location of the Night Journey in the history of Muhammad’s Prophethood and the
location of chapter 17, namely al-Isra’ in the Qur’an. This leads to the argument that
the Night Journey may have taken place around the middle of Muhammad’s
Prophethood as it is situated around the middle of the Qur’an. It is also interesting to
note that the first pledge of al- ‘Agabah took place in Dhulhijjah of the year 2 BH'',
1.e. in the middle point of Muhammad’s Prophethood (see Figure 1) and it marked
the actual start of the second stage of Muhammad’s Prophethood, i.e. building the
first actual Muslim state. Does that mean that the Night Journey is the key to this

turning point in the history of the Prophet Muhammad?

The researcher adds another element to understanding the significance of the time of
this event; Baynes (1904: 694) mentions that Heraclius began his first campaign
against the Persians (in which he gained his first victory over them) on 4™ April 622
CE after celebrating the Easter feast.”® The researcher goes back to his previous
argument, i.e. that the Night Journey most likely took place 12-18 months before the
migration to Madinah, i.e. between Safar 1 BH and Sha ‘ban 2 BH. This period in the
solar calendar is between March and September 621 CE. It is most interesting to note
that the first Byzantine campaign to gain the first victory over the Persians, since the

Persian invasion to Islamicjerusalem, began only a few months after the Night

77 Ibn Hisham and many other sirah scholars do not mention the year 2 BH as being the year during
which the first ‘Agabah oath took place, but it is known that the Prophet migrated in the month of
Safar 1 AH, i.e. two months after the second ‘Agabah oath, which should have taken place during the
pilgrimage time of the year 1 BH. It is mentioned that the duration between the two oaths was one
year, since both took place during the pilgrimage time (see Ibn Hisham 2005: (pt.2) 23) (see al-‘Al1
2002: 147-151). This means that the first ‘Agabah oath took place at the end of the year 2 BH.

7® This can be found in many historical accounts such as that of Theophanes (1997: 435) and in other
Greek sources. It should be noted, though, that Theophanes mentions this event as in the year 621 CE,
yet Mango and Scott argues that he was mistaken here and the right year was 622 CE since Easter
indeed fell on 4™ April in that year (Theophanes 1997: 438 — footnote 1).
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Journey took place. The researcher argues that it could be said also that the time of
the Night Journey was at a new juncture in the history of Islamicjerusalem itself,
which gives this event its huge importance in the history of the region and the

Muslims’ connection to it.

The events of the Night Journey
The sequence of the Night Journey has been mentioned in various narrations in the
hadith sources. One of the most authentic is the account of Imam Muslim (d. 261 AH

/ 875 CE) (2000: (1) 82), who mentions the following narration:

Narrated by Anas Ibn Malik: The Messenger of God said: the Burag
was brought to me; it is a white tall animal that is larger than a donkey
but smaller than a mule, and it puts its hoof wherever its eyesight ends.
He [the Prophet] said: I rode it [and started the journey] until we
arrived at Bayt al-Magdis. He [the Prophet] said: Then I tied it to a
ring that the Prophets [used to] tie [their animals] on. He [the Prophet]
said: then I entered the Mosque, and I prayed two Ruk‘ah [i.e. two
units of prayer], then I went out, so Gabriel brought me a cup of wine
and a cup of milk, I chose milk, so Gabriel said: You chose the Fitrah
[nat%ral goodness, good instinct], then we were ascended to heaven....
etc.

There are other narrations of this hadith but some, such as one of those of al-Bukhart
(2000: (2) 764-766), does not mention the Night Journey, but only the Ascension to

heaven. The narration goes:

Narrated by Anas Ibn Malik: Malik Ibn Sa‘sa‘ah told them that the
Prophet of God spoke with them about the Night when God took him
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The researcher argues that there have been many narrations for this hadith, and they differ in some
details such as the starting point of the Journey, and the way the journey went, and what occurred
during it, etc. The researcher will not tackle the many differences amongst these narrations except for
what is necessary for this research.
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by night [i.e. the Night Journey], he [the Prophet] said: while I was
sleeping in al-Hatim, or he said al-Hijr, someone came to me... Then
an animal was brought, which was smaller than a mule and larger than
a donkey, and it was white. Al-Jartd [the narrator]| said: it is al-Buraq
Oh Abii Hamzah [Anas]. Anas said: yes, it is, it puts its hoof wherever
its eyesight ends. [The Prophet continues] I rode it and Gabriel took
me until we reached the first heaven. ... etc.*

The researcher argues that, although this narration did not mention the Night Journey
to al-Agsa Mosque, it seems that al-Bukhar’s opinion is the event be accepted; it

should be noted that al-Bukhar has put this narration between two other ahadith that

clearly state the Night Journey; one of them (al-Bukhari 2000: (2) 764) says:

Jabir Ibn ‘Abdullah narrated that he heard the Messenger of God
saying: When Quraysh did not believe me [i.e. when he told them
about the Night Journey], I stood up in al-Hijr, so God revealed Bayt
al-Magqdis to me, and I started telling them about its signs while I was
looking at it.*!

The hadith follows the hadith of al-Burdq (2000: (2) 766) says:

Ibn ‘Abbas said [explaining verse 17:60]: it was a true vision of the
eye that the Messenger of God saw during his Night Journey to Bayt
al-Magqdis.. .etc.*
In addition, al-BukharT names this Bab (section) of his book “the section of the Night
Journey and the saying of Almighty God: ‘Glory be to Him Who took His

worshipper on a journey by night from al-Haram Mosque to al-Aqsa Mosque’”. This

means that al-BukharT understood that this narration applies to the Night Journey.
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Moreover, there are weaker narrations, some with similarities and some with slight
differences from the narrations of al-Bukhari and Muslim. These are mentioned by
other scholars of hadith such as Ahmad (d. 241 AH / 855 CE), Abu Dawud (d. 275
AH / 888), al-Nasa’1 (d. 303 AH / 916 CE), and Ibn Majah (d. 273 AH / 887 CE).
From these narrations, it can be seen that the duration of the visit to al-Aqsa Mosque
was very short and consisted two main events: first was the prayer of Muhammad
inside al-Agsa Mosque, and second was the choice of milk when the Prophet was

offered the wine and milk.

The researcher argues that the huge number of narrations about the Night Journey
gives authenticity to the event itself. However, the many disagreements and
differences amongst these narrations make it harder to decide the actual events that
really took place during that night. The researcher will thus concentrate here only on
the main aspect related to this topic, namely the prayer of the Prophet Muhammad
inside al-Agsa Mosque, and try to ascertain whether or not it can be accepted that the
Prophet prayed inside al-Aqsa. This is because the prayer inside al-Aqsa Mosque has
major significance in itself; represents the main action that the Prophet took in al-
Agsa Mosque during the Night Journey as the different ahadith of the Night Journey
show. The researcher will also discuss the question whether or not the Prophet
Muhammad led prayer inside the Mosque, this is also because of the significance of

such an act.®?

% The researcher argues that the reason for not tackling some other events that took place during the
journey, from Makkah to Islamicjerusalem and vice versa, is that it is not relevant to the topic and has
no relationship with the effect of the Night Journey on Muhammad’s life afterwards. Only praying in
al-Aqsa Mosque and leading prayer would have had clear significance in the plan of Muhammad and
his intentions (if there were any) to the Fath of Islamicjerusalem.
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Praying inside al-Aqsa Mosque

As was mentioned in the hadith narrated by Muslim (2000: (1) 82), the Prophet said:
“then I entered the Mosque, and I prayed two Ruk ‘ah (i.e. two units of prayer)”. This
is a very clear statement by the Prophet that he prayed inside al-Aqsa Mosque that
night. However, it is noted that the only narration to contradict this is that of one of
the companions of the Prophet, Hudhayfah Ibn al-Yaman (d. 36 AH / 656 CE). The
narration of Hudhayfah is mentioned in different hadith sources such as Ahmad

(1995: (16) 579):

Zirr Tbn Hubaysh narrated: I met Hudhayfah Ibn al-Yaman while he
was speaking [to people] about the Night Journey, he [Hudhayfah] was
narrating that the Prophet said: “We [the Prophet and Gabriel] started
the journey until we arrived at Bayt al-Maqgdis”. Hudhayfah
commented: “but they did not enter it”. I [Zirr] said: “Nay, the
Messenger of God entered it and prayed there”. He [Hudhayfah] said:
“What is your name, bald-headed one? I know your face but I do not
know your name”. I said: “I am Zirr Ibn Hubaysh”. He said: “How did
you know that the Messenger of God prayed in it at that night?” I said:
“the Qur’an tells me this”. He said: “He whoever speaks by the Qur’an
is a winner, recite”. [ recited the verse: ‘Glory be to Him Who took His
servant on a journey by night from al-Haram Mosque... etc’. Yet I
could not find, in the text, that the Prophet prayed in it. Hudhayfah
said: “Oh bald-headed one, do you find that the Prophet prayed in it?”
I said: “No”. He said: “By God, the Messenger of God did not pray in
it that night. If he had prayed there, then it would have been obligatory
for you to pray in it as it has been obligatory for you to pray in al-
Haram Mosque, by God, they [the Prophet and Gabriel] did not leave
al-Burdgq until the gates of heaven were opened for them and they saw
the paradise, hell fire and all that has been promised for the hereafter,
then they came back as they started”...etc.*

A similar narration to this hadith is also mentioned by al-Tirmidhi (d. 279 AH / 8§92

CE) (2000: (2) 798). The researcher argues that, although Hudhayfah was one of the
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companions of Prophet Muhammad, and thus a reliable source, it should be noted
that other companions narrated authentic narrations about the Night Journey, such as
Anas Ibn Malik (d. 93 AH / 712 CE). Hudhayfah could have been unaware of the
Prophet’s narrations about his prayer inside al-Agqsa Mosque. Also, Hudhayfah does
not mention that the Prophet actually said that he did not pray in al-Aqsa Mosque
during that night; this was his judgment, and not a saying of the Prophet. Rather he
said “they did not enter it”, which means that this was his own opinion and
understanding without a clear reference to the Prophet. On the other side, the other
ahadith that clearly state that the Prophet prayed in al-Aqsa Mosque depend on the
actual words of the Prophet himself. Therefore, the researcher argues that the opinion
of Hudhayfah cannot be accepted in the presence of other authentic narrations taken

directly from the Prophet, mainly the hadith of Muslim (2000: (1) 82).

This leads to another question regarding the prayer itself; was it only an individual
prayer? Or was it a congregational prayer with the other Prophets? The researcher
argues that the hadith of Muslim (2000: (1) 82) states that the Prophet prayed in al-
Agsa without specifying whether this prayer was performed together with other
Prophets or alone. It could be argued that the Prophet may have prayed alone since
he did not mention any congregational prayer; however, the absence of a clear
statement, regarding praying alone or in congregational prayer, does not necessary

mean that the Prophet prayed there alone, and thus this needs further investigation.

It may be claimed that the Prophet Muhammad did not lead prayer in al-Aqsa
Mosque since there is no evidence on this. However, the researcher disagrees with
this claim, arguing that there are many accounts which state that the Prophet

Muhammad actually led all the Prophets in prayer inside al-Aqsa Mosque during the
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Night Journey. Al-TabarT (1999: (8) 6) argues this, and mentions some narrations
that support this opinion. Al-Albani gathered many different narrations regarding this
point and studied both the authentic and the weak among them. The researcher
attempts to investigate some of these narrations and find out whether it can be argued

that the Prophet led a prayer in al-Aqsa or prayed alone.

For example, al-Albant (2000 B: 41) mentions a hadith narrated by al-Bayhaqt (d.

458 AH / 1066 CE), and Ibn Kathir, from the companion Anas Ibn Malik where he

says:

Until he arrived at Bayt al-Maqdis, then he was offered to drink
water, milk, or wine... Then Adam and all the other Prophets were
resurrected and the Messenger of God led them [in prayer] that
night.®

Al-Albant argues that this hadith is problematic since one of the narrators of this
hadith, ‘Abd al-Rahman Ibn Hashim, is unknown. The researcher argues that this
narration clearly states that the Prophet led the prayer immediately after he entered

al-Agsa Mosque before the ascension to heaven, yet its weak status should be noted.

However, another narration, mentioned by Ibn Kathir (1994: (3) 11) states:

Then I left and it was not more than a little while when a lot of
people gathered, and someone called for the prayer and the prayer
was established. He [the Prophet] continued: so we stood in lines
waiting for someone to come and lead us, then Gabriel took my
hand and asked me to lead the prayer, and I did. After the end of
the prayer Gabriel asked me: O Muhammad, do you know who
prayed behind you? I said: No. He said: Every Prophet sent by God
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prayed behind you. Then Gabriel took my hand and we ascended
to heaven.*

Al-Albant weakens this narration because one of its narrators, Khalid Ibn Yazid, is a
weak narrator (see al-Albani: 2000 B: 48). Another narration is mentioned by Ahmad

Ibn Hanbal and al-Suytit1 (see al-Albani 2000 B: 74); it says:

And when the Prophet entered al-Aqsa Mosque he stood to pray,
then he turned and turned [meaning he turned in both directions to
see who was behind him] and he saw all the Prophets praying with
him."’

The researcher argues that this narration is slightly different than the one before,
since it mentions that the Prophet did not know that the Prophets were standing
behind him when he was about to start the prayer. Interestingly, this narration is
different from another narrated by Ibn Kathir (1994: (3) 24-25) from al-Hasan Ibn

‘Arafah, which says:

... [On the way to Islamicjerusalem] I met Jesus... then I met
Moses... then I met Abraham [i.e. before arriving at al-Aqsa].
Then we went until we arrived at al-Aqsa Mosque, and 1 went
down and tied the animal [i.e. a/-Burdq] in the ring that is in the
gate of the Mosque where the Prophets used to tie [their animals].
Then I entered the Mosque and I recognised the Prophets bowing
and prostrating, then two cups were brought to me: one was honey
and the other was milk, I took the milk and drank, so Gabriel put
his hand on my shoulder and said: By the God of Muhammad, you
chose the Fifrah [natural instinct]. Then the prayer was established
and I led them [i.e. the Prophets].88
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This narration is strange since it contradicts other more authentic narrations. Ibn

Kathir refuses this narration when he (1994: (3) 25) says:

This Sanad [chain of narrators] is strange... among the other

strange things in this narration is that he [i.e. the Prophet] met the

Prophets before he entered al-Aqsa Mosque, but the right thing is

that he met them in the heavens, and then he came down to Bayt

al-Magqdis again with them and led them in prayer in it [i.e. al-

Aqgsa Mosque].
The researcher agrees with Ibn Kathir in his rejection of this narration; this is further
strengthened by al-Albant (2000 B: 93-94), who states that this narration’s
authenticity is problematic. However, the problem of this narration as Ibn Kathir
mentions, i.e. meeting the Prophets before arriving at al-Agsa Mosque, may be noted
in greater clarity in another narration mentioned by al-Hakim (d. 405 AH /1014 CE),
al-Bazzar (d. 292 AH / 905 CE), Abii Ya‘la (d. 307 AH / 919 CE) and al-Tabarant (d.

360 AH /971 CE) as al-Albani mentions (2000 B: 97). The narration states:

[After he met Jesus, Moses, and Abraham on his way to
Islamicjerusalem]... Then we moved until we arrived at Bayt al-
Magqdis, and I tied the animal in the ring that the Prophets tie in,
and then I entered the Mosque. Then the Prophets came to me;
those whom God named and those whom he did not name, and I
led them in prayer, except those three Prophets: Abraham, Moses,
and Jesus peace be upon them.”

This narration is not authentic as al-Hakim and al-Albani notes (see al-Alban1 2000

B: 97-98).

The researcher argues that it is clear that most of the ahdadith that clearly mention that

the Prophet Muhammad led the Prophets in prayer inside al-Agqsa Mosque, during
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that night, are problematic and weak. Yet it is noted that the weakness in most of
these narrations is not caused by narrators accused of being lying, but by narrators
with weak memorisation. In addition, the presence of numerous weak narrations,
from different chains of narrators, supports the level of the authenticity of the hadith.
This raises the status of this hadith into Hasan Lighayrih (accepted because of other
supporting narrations). In addition, the researcher argues that there is another
authentic hadith mentioned in Muslim (2000: (1) 88-89) regarding leading the

Prophets in prayer:

Narrated by Abii Hurayrah: The Messenger of God said: I saw
myself [ 1.e. | was] standing in a/-Hijr while [the tribe of] Quraysh
were asking me about my Night Journey, they asked me about
things in Bayt al-Maqdis that 1 was not sure of, so I felt troubled
more than I ever felt before, but God visualised it [i.e. Bayt al-
Magqdis] to me, and I started answering anything they asked about.
I saw myself in a group of Prophets: Moses [was amongst them]
was standing in prayer; a big man with curly hair looks like one of
the tribe of Shanti’ah. Jesus the son of Mary also was standing in
prayer; the closest one who looks like him is ‘Urwah Ibn Mas‘ad
al-Thaqafl. Abraham also was standing in prayer; the closest one to
his look is the one who is speaking to you [meaning himself]. Then
the prayer time came, and I led them [in prayer]|, and when I
finished the prayer someone said: “Oh Muhammad, this is Malik,
Hell’s gatekeeper, greet him”, I turned my face towards him, and
he greeted me first.”’

This hadith is clear in saying that the Prophet Muhammad led the Prophets in prayer
during his lifetime. The time of this prayer, as can be understood from the sequence
of the hadith, was most likely during the Night Journey, especially since the Prophet,

in this hadith, mentioned leading the prayer when he was referring to the story of the

Night Journey to Qur’aysh.
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The researcher argues that, by gathering together the previous narrations, one can
conclude that leading the Prophets in prayer most likely took place in al-Agsa
Mosque. Here the hadith of Muslim (2000: (1) 82), which states the prayer of the
Prophet in al-Aqsa Mosque: “I entered the Mosque and I prayed two Ruk ‘ah’, should
be noted, since it does not specify that the Prophet prayed in al-Aqsa alone or in
congregation. It only says: “I entered the Mosque and 1 prayed two Ruk ‘ah”; it can
be noted that the prayer here has been mentioned infinitively. The other weaker
narrations support this argument, and it is very likely that the Prophet did lead the
other Prophets in prayer inside al-Aqsa during the Night Journey. It should be noted
also that no account exists that specifies that the Prophet might have prayed with
other Prophets in any other location such as Makkah or heaven during his lifetime,
except one narration mentioned by al-Bazzar (see al-Albant 2000 B: 104-105).
However, this narration in particular is considered Mawdii ‘ (fabricated), and as such
cannot be taken into consideration. These findings lead the researcher to conclude
that the Prophet not only prayed in al-Agsa Mosque, but also led the other Prophets

in prayer inside al-Aqsa Mosque during the Night Journey, with all that this signifies.

Also, there is disagreement on whether or not the Prophet led the prayer in al-Agsa
before or after his ascension to heaven, and whether he prayed actually once or twice
in al-Agsa. On one hand, Ibn Kathir (1994: (3) 25) argues that the Prophet met the
Prophets in heaven, and then they came down with him to earth and he led them in
prayer in al-Agsa Mosque. On the other hand, Abd al-Fattah El-Awaisi argues that
the Prophet may have prayed alone in al-Aqsa when he first arrived there during the
Night Journey; he then met the Prophets in heaven and he came down afterwards and

he led them in prayer, different from his prayer alone, in al-Aqsa Mosque before he
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travelled back to Makkah.”' The researcher argues that there is no clear evidence of
any of the two cases, i.e. whether the Prophet prayed in al-Agsa once or twice, or
before or after the ascension. The researcher argues that the act of leading the
Prophets in prayer inside al-Aqsa Mosque is in itself the most significant event that
took place inside al-Aqsa Mosque during the Night Journey. To claim that the
Prophet prayed before or after the ascension, or even once or twice, is indeed

irrelevant to the topic and will add no significance to the event.

The significance of praying in al-Aqsa and leading the Prophets

The researcher argues that there are a number of aspects that should be taken into
consideration while studying this point: first, the significance of praying in al-Agsa
itself and second, the significance of leading the other Prophets during prayer in al-

Agsa.

The researcher argues that praying in al-Aqsa Mosque in itself has its own crucial
importance and significance; the Prophet never prayed out of the Arab Peninsula
before or after the Night Journey, and this should be taken into consideration. Why
would the Prophet Muhammad pray in al-Aqsa Mosque and not pray in any other
place outside the Arab Peninsula,’” unless this prayer was to declare the connection
between Muhammad, and thus Muslims, with Islamicjerusalem. In addition, it should
be noted that the Prophet did not specify whether his prayer was a command from

God or his own personal choice. Nonetheless, this issue should have been clear to the

°! This argument was mentioned by El-Awaisi during a discussion with the researcher in Al-Maktoum
Institute in Dundee, the UK on 4th October 2006

%2 Some very weak narrations regarding the Night Journey claim that the Prophet prayed on that night
in Medinah, Sinai or Madyan, and Bethlehem (see Ibn Kathir 1994: (3) 21-22). However, many
scholars such as Ibn Kathir reject these narrations; in addition, these narrations, about praying in
places other than al-AqSa Mosque, are not supported by any other more authentic hadith, the only
authentic narration would be only the prayer in al-Aqsa.
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Prophet Muhammad even if he was not ordered to pray and prayed directly. The
Prophet knew the al-Aqsa Mosque to be holy, and thus he prayed in it as a natural

reaction when entering a Mosque.

Leading the Prophets in prayer in al-Aqsa Mosque has very crucial importance and
significance. It signifies inheriting the legacy of the other Prophets, and the
leadership of humankind. As well, the leadership of various Prophets, coming from
different backgrounds and places in the world, in Islamicjerusalem particularly,
symbolised the international nature of Islamicjerusalem, and its world-wide vision.
The Prophet did not lead the Prophets in prayer in Makkah, although it symbolises
the centre of the Muslim faith, but in Islamicjerusalem which symbolises the centre
of world interest, as El-Awaisi argues (see El-Awaisi 2006: 14). El-Awaisi (2006:
46) also uses a very interesting argument for this event: “Prophet Muhammad did not
only travel to Islamicjerusalem in the Night Journey but arrangement was made for
him to hold a unique summit meeting for the Prophets in Islamicjerusalem”. This
Prophetic “summit” was unique in all dimensions, it was unique in the place in which
it was held, unique in the time it took place, and unique in its audience; such has
never happened before or since in the history of humanity. This gives
Islamicjerusalem a special rank among all other holy sites on Earth, and specifies a
very important significance for that region. Some scholars even say that a verse of
the Qur’an was revealed in Islamicjerusalem commenting on this Prophetic summit

and dialogues.”

93 Al-Zarkasht (d. 794 AH / 1392 CE) (1998: (1) 197) argues that verse 45 of Chapter 43 of the
Qur’an was actually revealed in Islamicjerusalem, during the Night Journey. The verse is as follows:

And ask the Messengers whom We sent before you: did We appoint any other
gods, other than the Most Compassionate [i.e. God], that might be worshipped?
(43:45) ] ) ) ‘
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This reveals a huge importance into an understanding of what happened during the

Prophets’ summit in Islamicjerusalem. The researcher argues that the spiritual

This opinion is also mentioned by al-Suyiitt (n.d.: (1) 9), but not by other scholars of the Qur’anic
Sciences such as al-Qattan and al-Zarqani. However, Al-Tabarant (d. 360 AH / 971 CE) (1985: (8)
171) narrates a hadith that could assist in this context, where the Prophet Muhammad states places
where the Qur’an was revealed. The narration is as follows:

Narrated Ibrahim Ibn Duhaym, from his father, and narrated Ahmad Ibn al-
Mu‘alla al-Dimashqi, from Hisham Ibn ‘Ammar. Both narrated from al-Walid Ibn
Muslim, from ‘Ufayr Ibn Ma‘dan, from Salim Ibn ‘Amir, from Abii Umamah,
said: The Messenger of God said: “the Qur’an was revealed in three places:
Makkah, Madinah, and al-Sham”. ‘ ‘
o bl LW YE jlee o alda W abeal)l taall op dea) Wan g o(7) (o) W ama o atl ) Whas
I3 calus adde A oo dil Jgmy JB 1 JB Al (ol o ale o pils (e lane 0 e 0o alua
Al 5 Ainall g ASay ST 23D 8 () )

Al-Suytti (n.d.: (1) 9) quotes this narration, and also an addition by one of its narrators, al-Walid, who
says that by ‘al-Sham’ the Prophet means ‘Islamicjerusalem’. The researcher argues that this hadith is
very weak because of the presence of ‘Ufayr who is a very weak narrator as Abti Hatim al-Razi (d.
327 AH / 940 CE) (1952: (7) 36) argues. Al-Raz1 actually specifies the narrations of ‘Ufayr from
Salim Ibn ‘Amir from Abii Umamah, in particular, as being very weak and thus not at all reliable. In
addition, this narration contradicts other strong opinions by scholars such as al-Zarkashi (1998: (1)
197) who says a number of verses were revealed in different places other than Makkah, Madinah and
Islamicjerusalem, such as al-Juhfah, al-T2’if, and al-Hudaybiyah. The researcher argues that the
mentioned hadith cannot be relied upon, despite its possibility being the only clue from the hadith of
the Prophet Muhammad, due to its very weak status.

Many of the exegetes do not state whether or not this verse, verse (43:45), was revealed in
Islamicjerusalem. Yet they mention two main opinions about the meaning of this verse. First is that, if
this verse did actually occur, i.e. that the Prophet Muhammad was asked to ask the previous Prophets
about this matter, it was revealed before or during the Night Journey. Second is that this verse is
symbolic and did not actually take place. Exegetes such as al-Qurtubi (d. 671 AH / 1273 CE) (1998:
(8) 88) and al-Alust (1994: (13) 86) of the Ra’y School of Tafsir, support the first opinion. The
majority of the scholars of the Ma thiir School of Tafsir do not specify this opinion, but do mention
the different ones. Only al-TabarT (1999: (11) 192-193) clarifies his opinion after he points to the
different narrations and opinions about this verse. He clearly rejects the first opinion, and supports the
second. Also, one of the contemporary exegetes, Sayyid Qutb of the Ra’y School, supports the same
opinion. Qutb (1996: (5) 3191) argues that this verse is actually a metaphor that makes a strong
impact on the reader of the Qur’an, by cancelling time, place, life and death, and draws a symbolic
picture of the Prophet Muhammad questioning previous Prophets.

The researcher agrees with al-TabarT and Qutb. It is true that the verse directs the Prophet Muhammad
to ask the previous Prophets about the presence of other gods. Yet this does not necessarily mean that
this verse was revealed when he met the previous Prophets in reality during the Night Journey. It is
unlikely that the Prophet Muhammad would have asked such a question to the previous Prophets, or
even been ordered to ask in reality, since this could show that the Prophet may have had doubt about
the monotheism of God and would have been ordered to ask the previous Prophets about that. The
researcher argues that it seems that this is a metaphor that is used in logical discussion throughout the
previous and later verses.

The researcher actually doubts the arguments of the exegetes and the scholars of Qur’anic sciences,
who say that this verse was revealed in Islamicjerusalem. This argument is based only on a general
look at the wording of the verse, not on any other valid evidence. It neglects the rhetorical structure of
the verse and its coherence with verses before and after it.
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symbolism of praying in al-Aqsa Mosque, together with previous Prophets, marks
the most important content and significance of this Prophetic summit. Al-Qaradaw1
(1998: 10) argues that this was a declaration of transmitting the religious leadership
of the world to a new global nation, a global Prophet, and a global book, i.e. the
Qur’an. Also, Jawad Bahr al-Natsheh (2006: 250) refers to the importance of
choosing Islamicjerusalem for this symbolic prayer and argues that this was a link
between the duty of the Muslims in delivering the guidance to the globe with the
main character of Islamicjerusalem as being the land of Barakah, which is
considered Lil ‘Glamin (for all the livings). Such significance would have affected the
way the Prophet Muhammad perceived this region, and thus it might have affected

his understanding of the importance of this region for his call to humanity.

The Significance of the Night Journey

The Night Journey was a very important aspect in defining the shape of the
relationship between Prophet Muhammad and Islamicjerusalem. It was also a very
important element that helped to shape his vision towards that region. The researcher
argues that the significance of the time and place of the Night Journey needs to be
understood in order to identify and understand the effect of this event on the Prophet
Muhammad’s relationship with Islamicjerusalem. While the researcher studied the
significance of the time of the Night Journey, he realised the other aspect in this
relationship should also be studied, i.e. its place. In other words, why was Prophet

Muhammad taken to Islamicjerusalem before his ascension to heaven?

98



Al-Natsheh (2006: 250) pointed out that light should be shed on the main element
that identifies Islamicjerusalem in the Qur’an, namely the Barakah.”* This can be
understood when studying the Qur’anic identification of al-Aqsa Mosque in chapter
17: “which We have surrounded with Barakah”. This expression shows that the

Qur’an actually identified the main feature of Islamicjerusalem, namely the Barakah.

In this context, the researcher refers to “the Barakah Circle Theory of
Islamicjerusalem”, introduced in 2005 by Abd al-Fattah El-Awaisi in his monograph
“Introducing Islamicjerusalem”. In this theory, El-Awaisi argues that the Barakah of
al-Agsa Mosque, and thus Islamicjerusalem, expands in circles to cover nearly all of
the Earth with different levels, depending on the distance from Islamicjerusalem,

which is the centre of the Barakah (see El-Awaisi 2006: 32-40).

Relying on the Barakah Circle Theory of Islamicjerusalem, and connecting it to the
concept of the “Land of Hope”, El-Awaisi (2006: 48-49) argues that “reaching
Islamicjerusalem, the centre of Barakah, meant, according to the Barakah Circle
Theory of Islamicjerusalem, that the message would radiate from Islamicjerusalem
and grows and expands to reach global level”. The researcher argues that this
connection is significant, since a circle is a shape without angles, thus referring to
non-stop growth since the circle shape symbolises infinity (see al-Ratrout 2002: 177-

178).

%" Abd al-Fattah El-Awaisi (2006: 28) argues that the Barakah in the Arabic language “in the light of
the first verse of chapter 17 and the other Qur’anic verses and Prophetic tradition, could be defined as
growth and expansion”. He also argues that “it is very difficult to translate this concept into the
English language”. The researcher agrees with El-Awaisi in his argument and, therefore, will use the
terminology Barakah throughout this study to refer to this meaning.
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According to El-Awaisi, the Night Journey was the start of a strategic plan that was
put by the Prophet towards the Fath of Islamicjerusalem. This was because this
journey showed the Prophet that Islamicjerusalem was the starting point for global
expansion of the Prophet Muhammad’s mission according to the Barakah Circle
Theory. The Prophet’s attention was, therefore, drawn to the importance of
controlling this region in particular, which led him to draw up a strategic plan for the

Fath of Islamicjerusalem.

However, the researcher argues that there may be a problematic issue with this
understanding that depends on the meaning of Barakah. One could argue that, since
the core aim of the Prophet Muhammad’s mission was to guide humanity, the
starting point towards the globe should have been Makkah and not Islamicjerusalem.
This is since, according to the Qur’an, Islamicjerusalem’s main global feature is the
Barakah as the Qur’an says: “And We saved him and Lot to the land which we gave
Barakah Lil‘alamin (for all the livings)” (Qur’an 21:71)°°. In the case of Makkah,
the Qur’an states: “Verily, the first House (of worship) that has been put (on the
Earth) for the people is the one in Bakkah (Makkah), Mubarak (i.e. the Barakah is
within it only) and as a guidance for Lil‘alamin (for all the livings)” (Qur’an
3:96)°°. This shows that Barakah in Makkah is for the Ka‘bah itself, while the
guidance there is the main global feature. According to this opinion, Makkah should
have been the starting point of global guidance for all humanity, i.e. the core message
of the Prophet Muhammad, not Islamicjerusalem, while Islamicjerusalem would

redirect it throughout the globe.

(71 elas¥) palladl g WSl () G ) ) Ul olimiy
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It is very interesting to note that the Qur’an clearly draws this new stage after the
Night Journey by declaring the global nature of the call of the Prophet Muhammad.
Verses such as “and warn your close tribe” (Qur’an 26:214) were revealed before the
Night Journey. Yet after the Night Journey, the Qur’anic verses that speak about the
global nature of the call to the Prophet Muhammad started to appear in the Qur’an,
such as “to warn Um al-Qura [Makkah] and what is around it” (Qur’an 6:92, 42:7)
and “We have not sent you but a Mercy Lil ‘a@lamin” (Qur’an 21:107) (see al-Zarkashi

1998: (1) 193).

The researcher argues that here also comes the meaning role of the Barakah, which is
growth and expansion. While guidance does not necessarily hold the meaning of
expansion, it contains the concept of understanding and guiding to the truth. This is,
represented here in Muhammad and the religion delivered through him to humanity.
In other words, “guidance” is the main aim of the call of Muhammad, from a Muslim
perspective, but it does not hold the meaning of expansion or growth as in the

meaning of Barakah.

Therefore, the researcher here develops an understanding of the interchangeable role
of Makkah and Islamicjerusalem, in the light of the Night Journey, and according to
the understanding of the main global character of Makkah, i.e. guidance, and
Islamicjerusalem, Barakah. Since Makkah represents guidance and Islamicjerusalem
represents growth and expansion, both on a global level, the researcher argues that
the first priority for Muhammad was the land of global guidance, i.e. Makkah. When
guidance is achieved, it should then expand to the globe from the land of expansion
and growth, i.e. Islamicjerusalem. Expansion does not necessarily refer to religion

only, but it also refers to the growth and expansion in a nation’s size and population,
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and guidance too (from a Muslim perspective). Thus, the researcher argues that the
Night Journey shaped a full plan for the Prophet, not only regarding
Islamicjerusalem, but also Makkah, the first priority after the migration, since it
represents global guidance, according to the Qur’an. This is with regard to the

significance of the starting and final points of the Night Journey.

In addition, with regard to the route of the journey from Makkah to Islamicjerusalem,
Ahmad Rabi* Yusuf argues that the route of the journey itself had a special
significance. Yisuf argues that the journey “went through all the places where a
revelation has been given to earth throughout history; it started from Makkah, where
the revelation to Muhammad started, and went by Madinah, in which the revelation
continued to Muhammad, then it passed near Sinai, where Moses had the revelation,
and it ended where the revelation came to Zachariah, John, Jesus, David, and

Solomon™®’

etc. This argument is very interesting since it connects the final element
in the study of the significance of the place, namely the route.”® This link is also

made in the Qur’an (95: 1-3), where God swears by three places, Islamicjerusalem,

Sinai, and Makkabh, as the researcher mentioned in the first chapter of this thesis.

Finally, the researcher agrees with El-Awaisi in connecting the concept of the Land
of Hope with the Barakah Circle Theory for Islamicjerusalem, but he also develops
El-Awaisi’s argument and argues that the significance of the Night Journey was not
only in praying inside al-Aqsa and leading the Prophets in the prayer, it also lay in all
the stages of the journey, starting from Makkah, and throughout the way until

Islamicjerusalem.

7 See Yasuf, Rasiilund wa al-Quds: Washa'ij Asilah, date consulted: 12/10/2006,
http://www.islamonline.net/arabic/daawa/2003/09/article14.shtml.
% The researcher here refers only to the route that the journey took, not the praying at these places.
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Conclusion

The researcher concludes that the Night Journey was, indeed, a turning point in the
life of the Prophet Muhammad. The Prophet suffered humiliation and hardship at the
beginning of his Prophethood, and this suffering reached its worst point prior to the
Night Journey. Yet the Night Journey marked the start of the changing of the life of
the Prophet Muhammad. After this journey, the Prophet Muhammad reached what he
hoped for when the people of Yathrib (later Madinah) welcomed him and he started

to build up the first Muslim state.

This journey was a very important element in shaping the Prophet Muhammad’s
thought and understanding of not only the importance of Islamicjerusalem, but also
the need to plan towards its Fath. The Prophet Muhammad started a new era
immediately after the Night Journey; this era could be summarised as practical
planning for the future of his mission. It is noted, when studying the sirah, that the
Prophet Muhammad began a new stage of disseminating his message, by starting
practical steps to build a form of power through a state. This can be seen in the
second ‘Aqgabah pledge soon after the Night Journey. This pledge mapped the first
practical step of Muhammad towards establishing a real state, which marked the first
step in practical political, social, financial, diplomatic, and military planning in his

life.

Moreover, it could be concluded that the Night Journey marked the main turning
point, not only in the relationship between Muhammad and Islamicjerusalem, but
also in the relationship between Muhammad and the whole world. It opened his eyes

to the concept of internationalism through his leadership of the various Prophets. The
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Night Journey marked the start of Muhammad’s mission as messenger to all
humanity; His leadership of the other Prophets during the prayer in al-Aqsa Mosque
was of great significance in his life, and had showed him that Islamicjerusalem was
the path to lead the world towards guidance, in the same way that he had led the

Prophets in prayer.

Also, the Night Journey marked a turning point between two historical stages: a stage
of hardship, and a stage of victory. Thus the Night Journey was actually the main
turning point in the life of the Prophet Muhammad; it took him to a new level by
opening his eyes on the starting point. It is not strange, therefore, that the chapter in
the Qur’an that mentions the Night Journey, chapter 17, is situated very close to the
middle point of the Qur’an, similarly as the event itself being situated in the
Prophethood period of Muhammad. Not only this, the Night Journey marked a new
stage for Islamicjerusalem itself, as it took place at almost the same time that the
armies of Byzantines started their practical plans towards re-conquering that region,
and thus fulfilling the Qur’anic prophecy (according to the Muslims) in chapter 30.
The Night Journey was, indeed, a crucial and a major changing point in the lifetime
of Muhammad and the history of Islamicjerusalem and the nations around it, and
thus the whole world. One of the main events that took place during the Night
Journey was setting the five daily prayers in Islam (see al-Bukhart 2000: (1) 74-75),
this matter takes the researcher, in the next chapter, into a study of the relationship
between the concept of prayer and its relationship with Islamicjerusalem in order to
find out whether or not it could be argued the the prayer had a role in establishing a
special relationship between the Prophet Muhammad, and thus the Muslims, and
Islamicjerusalem, which could have been developed later into a strategic plan for the

Fath of that region.
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CHAPTER THREE

PRAYING TOWARDS

ISLAMICJERUSALEM
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Chapter Three

Praying towards Islamicjerusalem

Introduction

Prayer is the second pillar of Islam after the testimony of faith; it is the only
obligation that all Muslims, whatever their situation regarding finance, health, work,
etc., must perform on a daily basis. Other obligations may vary from one person to
another, and are restricted by time and place. Some Muslims may be exempted from
such obligations for differences in circumstances, such as wealth or poverty, health
or illness. Since prayer is unique to such an extent in Islam, any connection between

prayer and Islamicjerusalem must also be very significant.

This chapter aims to investigate any connections between the two and their impact on
the status of Islamicjerusalem in Islam. The researcher will discuss whether it can be
argued that this relationship influenced the way the Prophet Muhammad viewed
Islamicjerusalem. Also, if it did have an influence, could this have been developed to
the extent that the Prophet Muhammad developed a plan for the Fath of
Islamicjerusalem? It should be noted, however, that nowadays Muslims’ main

relationship in their prayer is mainly with Makkah, not with Islamicjerusalem.

Throughout this chapter, the researcher will investigate the actual relationship
between prayer, as an important aspect of the Muslim faith, and Islamicjerusalem. He
will attempt to answer important questions that arise in this context, such as whether

Islamicjerusalem has any links with the concept of prayer in Islam, and also identify
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the nature of this relationship. The reason why the direction of prayer was changed to
Makkah also must be studied. Finally, the question must be answered as to whether
this relationship could have any impact on forming the plan for the Fath of

Islamicjerusalem as the researcher noted earlier.

The Meaning of Salah (Prayer) in Islam

The Arabic terminology for ‘prayer’ is 83u= Salah, which linguistically comes from
the Arabic root b= Sala as Ibn Manzir (d. 711 AH / 1311 CE) (1999: (7) 397) and
al-Fayriiz’abadt (1991: (4) 510) argue, both say that it means ‘supplication’. Al-
Jirjan1 (d. 816 AH / 1413 CE) (2002: 112) also agrees: “Prayer linguistically means

supplication™’

. The researcher argues that the term Salah in its linguistic meaning,
1.e. supplication, is more likely to be related to another Arabic terminology derived
from a very close Arabic root, namely, 4= Silah, which has the meaning of
engagement (see Baalbaki: 2001: 699). This terminology derives from the Arabic
root &=y Wasala, meaning “to link” or “to connect” (see Baalbaki 2001: 1235). This
meaning is also related to that given by Ibn Manzir and al-Fayriiz’abadi, since
supplication represents a link and a connection between the invocator (i.e. the
person) and the invocated (i.e. God). Thus it could be understood that the concept of
prayer in Islam represents the connection between the human being and God, and

this is what gives prayer its importance in Islam.'®

This gives a strong impression that the concept of prayer in Islam is one that goes

beyond a regular daily routine to a major pillar in the life of every Muslim as it

9 cleall 4alll 4 sDlall

1% prayer as an Islamic concept is defined by al-Jirjani (2002: 112) as: “Special pillars, and known
invocations, with specific conditions, in specific times” ( L & dasles JSH 5 dia pada S, e 3 ke
3 da iyl L35 ) seass). The researcher will not concentrate on this definition since it is irrelevant to this
research.
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represents a continuous connection with God and, as such, has a huge status in Islam.
Thus, linking this important concept to Islamicjerusalem is very significant, since it
opens up a new horizon in the understanding of the importance of Islamicjerusalem
in the life of the Prophet Muhammad. In order to understand the extent of prayer’s
influence in forming the relationship between Muslims and Islamicjerusalem, the
duration of prayer towards Islamicjerusalem should be studied. This should start

from the first point, i.e. the beginning of Prayer in Islam.

The beginning of Prayer in Islam:

It 1s known that the obligation of five prayers in Islam began during the Night
Journey, since different ahadith mention this. For example, Imam Muslim (2000: (1)
82) narrates the authentic hadith of the story of the obligation of the five prayers that
occurred in heaven during the Night Journey and the Ascension. Some scholars argue
that the start of Prayer in Islam was however from a very early stage, referring to two
of the earliest revealed chapters of the Qur’an, namely chapter 73 (al-Muzzammil)
and chapter 74 (al-Muddaththir). These chapters are the earliest in the Qur’an to be

revealed; the first two verses of chapter 73 read:

O you, who are enfolded in your cloak! Keep awake throughout the
night, all except a small part of it.'"" (73:1-2)

The first three verses of chapter 74 read:

O you, who are wrapped in your cloak, arise and give warning!
Proclaim the greatness of your Lord'* (74:1-3)

101 S0 Y)Y Q) 8 cJa el Lol U, the researcher has taken this translation from M. A. S. Abdel Haleem
(2004: 395) and Muhammad Asad (2003: 1031), with some amendments. The researcher argues that
the translation of some parts is less accurate.
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With regard to the first verse, i.e. (73:2), the researcher argues that many of the
exegetes interpret the verse (73:2), i.e. ‘Keep awake throughout the night’, as being
referring to praying throughout the night. This argument is mentioned by many
exegetes, for example, Ibn Kathir (1994: (4) 558) and al-Tabar (1999: (12) 278-279)
of the Ma thiir School, Al-Zamakhshart (1995: (4) 623-624), al-Razt (2002: (15)172-
173), and al-Aliist (1994: (15) 114) of the Ra’y School; they all aver that the meaning

of the verse (73:2) is praying throughout night.

This is the same also for verse (73:20) of the same chapter: “Indeed, your Lord
knows that you stand [to pray at night] less than two-thirds of the night, [sometimes]
half of it, and [sometimes] one-third of it, and so does a group of those [the
believers] who are with you”. The researcher argues that this verse actually affirms

this and notes a reduction of the night prayer for early Muslims.

However, with regard to verse (74:3), the majority of the exegetes of the different
schools, especially the Ma 'thiir, argue that the meaning of verse (74:3) is not prayer,
but the Takbir (proclaiming the greatness of God) only (see al-TabarT 1999: (12) 298,
Ibn Kathir 1994: (4) 567, al-Alist 1994: (15) 130). However, al-Zamakhshar (1995:
(4) 633) argues that the concept of Takbir mentioned in verse (74:3) might refer to
the same act that is usually performed in prayer, i.e. it might refer to the prayer itself.

Al-Razi (2002: (15) 191-192) has the same opinion, adding that this verse may have

102 1<a ¢l ;g e il 8 ¢ A el U the researcher has taken this translation from M. A. S. Abdel Haleem
(2004: 397) but he has changed the first part (O you who are); in the original text it is written (You),
the researcher argues that Haleem’s translation of this part is less accurate.
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meant that there was prayer in the beginning of the Prophet’s mission, and it may

have been voluntary.

Some might argue that depending on verse (73:2) as proof that prayer began very
early after the start of Islam is not accurate. This is because the Qur’anic expression
in this verse does not clearly refer to prayer. The first word in this verse is ¢ qum,
which literarily means (stand); this does not necessarily refer to prayer. The
researcher argues that such an argument might not be fully acceptable since the
terminology used in the Qur’an is actually Jl &8 gum al-layl. This concept should be
taken as one concept not as two separate words, since it refers to a known concept in
Islamic core sources, namely SV sl Qiyam al-Layl (praying throughout the night); it
can be found in many of the ahadith of the Prophet Muhammad. The Prophet
Muhammad mentions this concept of referring to prayer at night in, for instance, the
hadith of al-Nasa’T (2000: (1) 272)'® and the hadith of Muslim (2000: (1) 223).'*
However, the researcher argues that, since the Qur’an does not mention the prayer
explicitly, there may be a need to refer to the hadith and the sirah of the Prophet
Muhammad. This could strengthen the argument that there was a prayer before the

Night Journey or at the start of Muhammad’s Prophethood.

In this context, the researcher argues that there are different narrations that mention
the prayer in Makkah before the Night Journey, which seems to contradict the
different ahadith about the start of the obligation of the five prayers during the Night

Journey. Ibn Ishaq clearly mentions that prayer started after Khadijah embraced

19 Narrated by Humayd Ibn ‘Abd al-Rahman: The Prophet Said: (The Best Prayer after the obligated
one is Qivam al-Layl...) k<l sy s3all i) taluy ade bl o & Jsuy JB 105 Geallue 0 des
[RIREE)

194 < A’ishah said: (Do not leave Qiyam al-Layl, since the Messenger of God never left it, and he used,
if he felt ill, to pray sitting (i.e. instead of standing)). 4 Jsu)y b «Jlll sl 5 V) :lede di) oa ) Adile B
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Islam; he mentions (2004: 180) that, at the beginning of the Prophethood, the Prophet

and Khadijah used to pray secretly.

In addition, Ibn Ishaq quotes the companion ‘Abdullah Ibn Mas‘td: “We could not
pray beside the Ka‘bah except when ‘Umar Ibn al-Khattab embraced Islam” (see Ibn
Ishaq 2004: 225). It is known that ‘Umar converted to Islam in Makkah well before
the Night Journey; he embraced Islam in the year 6 AB / 615 CE (see al-Mubarapuri
1996: 109), i.e. after the first Muslim migration to Abyssinia. This account shows
that the Muslims used to pray from quite an early stage. As also in the narration of
Ibn Ishaq about ‘Alr Ibn Abi Talib seeing the Prophet Muhammad and Khadijah
praying only two days after the start of the Prophethood (see Ibn Ishaq: 181).
Another narration, which shows that prayer started very early, is the narration quoted
by al-Albant about the prayer of the Prophet, Khadijah, and ‘Ali. Al-Alban1 (2000 A:

115-116) quotes Ibn Ishaq:

‘Ufayf said: I came before Islam to Makkah, and I went to al-‘Abbas Ibn
‘Abd al-Muttalib [as a guest]. When the sun rose, i.e. after sunrise, and
became high in the sky, while I was looking at the Ka‘bah, a man came,
and looked up to the sky, then he faced the Ka‘bah, and stood up facing it,
and after a while a boy came and stood to his right hand, and then a
woman came and stood behind them. Then the man bowed, so the boy and
woman did, then the man stood up again, and so did the boy and woman,
then the man prostrated, and they prostrated with him... etc'®

This narration clearly shows that there was actually prayer from the very early stages
of Islam. Ibn Hisham (2005: (pt.1) 177) mentions the start of prayer as being almost

immediately after the conversion of Khadijah, the wife of the Prophet, to Islam,

105 iy olawdl i il (pmall axlls Lali el v (3 (olanl) e il 38 S ) Adlal (e 5 i 106 e e
Al ey e ol 52 sla il ol Lol Al Sl Jfil o3 colawd) L) o jeay o cnld Jdl - Sl Y
ol GLal) ad 6l pall s 2Dl ad i «lil) ad s ol el g aDladl aS 8 (i) oS 5 clagils Cudlid 3 yal cila Jia Culy
...42a |28 The researcher quoted the whole narration earlier in this thesis (see p. 79).
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knowing that she was the first person to convert to Islam after the Prophethood of
Muhammad. This narration tells that there are no Muslims other than those with the
Prophet Muhammad, i.e. Khadijah and ‘Ali. It could be argued that al-*Abbas could
have said his statement before he knew about Abii Bakr and the other early Muslims.
Yet it seems clear that the narration speaks of a very early era in Islam. If there were
many Muslims during the time of this narration, al-‘Abbas would have known them,
since it is known that the companions of the Prophet Muhammad began to reveal

their allegiance to Islam later.

It should also be noted that Ibn Hisham (2005: (pt.1) 177-178), when he discusses
the start of prayer in Islam, quotes a narration from Ibn Ishaq. This states that the
Angel Gabriel came to the Prophet, at a very early stage of Islam, and prayed with
him at each of the five times of the obligatory prayers throughout two days. Gabriel
then says: “O Mohammad, Prayer is within your prayer today and yesterday”.'®® The
researcher argues that it seems that either Ibn Hisham added this narration here by
mistake, or he may have wanted to give full information about the whole concept of
prayer, including the time when prayer was instigated to being obliged to be
performed five times a day. This narration speaks about the obligation of the five
prayers in Islam; this occurred after the Night Journey yet he places it, while
speaking about the start of the obligation of prayer, at the start of Islam. Ibn Hisham
did not give the reason why he put this narration here, but al-Suhayli (d. 581 AH /
1185 CE) (1994: (1) 425-426) comments on this narration in his explanation of the

Sirah of Ibn Hisham, arguing that:
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This hadith should not have been mentioned in this place, since

authentic scholars have agreed that this story happened the day

after the Night Journey.'"’
This statement of al-Suhayli strengthens the researcher’s argument; it shows that
some scholars have paid attention to the account of Ibn Hisham in putting this story
here, and considered the classification of this narration in this early stage of the
Prophethood of Muhammad as inaccurate. In addition, it should be noted that Ibn
Hisham mentions the obligation of five prayers a day while speaking about the
Ascension to Heaven during the Night Journey (see Ibn Hisham 2005: (pt.2) 9-10).
Therefore, it is most likely that Ibn Hisham may have put this story here either by

mistake or for the purpose of mentioning the whole issue of prayer in Islam in one

place.

This shows that prayer was most likely performed by the Prophet, and so by
Muslims, since the beginning of the Prophet Muhammad’s mission. This makes it the
first of the four physical pillars of Islam which are obligatory for Muslims.'®®
However, this opens up another discussion about the form of prayer at the beginning;
was it the same as the prayer performed by Muslims after the Night Journey or was it

different? And how many prayers used to be prayed every day by Muslims?

On one hand, Ibn Ishaq (2004: 180) mentions a narration that says:

When prayer became obligatory for the Prophet, Gabriel came to
him, while he was in a high place in Makkah, he [Gabriel]
pointed to a place in the valley, and a spring of water came out,

07300 e 2 b calS Al o3 o e st gmaall Jal (Y cosall 138 o SN o a0 Al Cuaal)
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% The other three physical pillars of Islam are Siyam (Fasting), Zakah (Charity), and Hajj
(Pilgrimage). These have been obligatory for Muslims since the migration of the Prophet to Madmah.
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so Gabriel made the Wudii’ [ablution], while the Prophet was
watching him, to show him how to make the ablution for the
prayer, then the Prophet made the Wudii’ in the same way he saw
Gabriel doing it. After that, Gabriel stood up with the Prophet
and led him in prayer, and the Prophet prayed in the same way as
Gabriel, then Gabriel left.'?
On the other hand, with regard to the number of daily prayers, al-Suhayl1 (1994: (1)

423) quotes al-Muzani (d. 264 AH / 878 CE):

Prayer, before the Night Journey, was a prayer before the sunset,

and another one before the sunrise; this is strengthened by the

verse [of the Qur’an]: “And glorify the praise of you Lord at the

fall of evening and the early morning” (Qur’an 40:55).''°
Al-Suhaylt adds that Yahya Ibn Salam (d. 201 AH / 816 CE) had a similar opinion.
The researcher argues that the statement of al-Muzani is not based on any clear or
strong evidence, except the verse of the Qur’an. However, the researcher argues that
this verse does not clearly mention prayer as a terminology; rather it refers to
glorifying God. Yet it should be noted that most of the exegetes of the Ma 'thiir
school of Tafsir, such as al-Baghawt (2002: (5) 29), al-Tabart (1999: (11) 70-71),
agree that the concept of ‘Glorifying the Praise of God’ in this verse refers to prayer

except for Ibn Kathir (1994: (4) 108), who seems to prefer the meaning of

glorification in this verse rather than claiming that it means prayer.
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al-Suhaylt (1994: (1) 424-425) mentions a very close narration to Ibn Ishaq’s, but he takes it from
Zayd Ibn Harithah. Yet al-Suhayli argues that this hadith is not mentioned in the sources of Figh
(Jurisprudence), but is narrated only through a chain of narrators including ‘Abdullah Ibn Laht‘ah,
who was known, towards the end of his life, as being a weak narrator, which makes the whole
narration weak. The researcher argues that having this weak narration as the only clue on this matter
makes it more likely to be used to strengthen the argument, not as clear or strong evidence. Thus, it
may be accepted that this incident may have occurred.
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55:8e (WY dall ¢l ) 2esy Chapter 40, mentioned in this account, is Makkan as a whole.
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Other exegetes of the Ra’y school such as al-Razi (2002: (14) 79) and al-
Zamakhshart (1995: (4) 169) agree with the Ma thiir school, at least to some extent,
though al-Razi refers to the verse as meaning prayer. It seems that he most likely
does not prefer this meaning since he says “Generally, the meaning of the verse is an

order to keep remembering God and glorifying Him all the time”.

However, it seems that the majority of the exegetes of the different schools, who
assert that the glorification in this verse refers to the prayer, argue that the meaning
of the term ‘the fall of evening and the early morning’ in this verse refers to the
‘Asr''" and Fajr'"? prayers. Only al-Alast (1994 (12) 330-331) quotes al-Hasan al-
Basr1 (d. 110 AH / 728 CE), clarifying that “the meaning of this verse is two rak ‘ah
(unit of prayer) in the morning and another two rak‘ah at the evening, since the
obligation in Makkah, at that time, was as such”. The researcher argues that this

statement of al-Hasan strengthens al-Muzani’s opinion.

In conclusion, prayer was the first practical manifestation of Muslim belief, and it
began at the start of the Prophethood of the Prophet Muhammad. It seems that prayer
has remained thus since the beginning of the Prophethood of Muhammad. The only
change that took place after the Night Journey was in defining of the number of daily
obligatory prayers to five prayers a day. It is very interesting to note that this major
change occurred during the Ascension (Mi ‘raj) that took place during the Night
Journey, starting at Islamicjerusalem. Moreover, Islamicjerusalem was the first place
on earth to receive the obligation of the five daily prayers. This shows the importance

of Islamicjerusalem and its central role in the history of prayer in Islam.

"1 “4sr Prayer is the third prayer of the Muslims in the day, and it is prayed between afternoon and
sunset.
"2 Fajr Prayer is the first prayer of the Muslims in the day, and it is prayed at dawn before the sunrise.
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The Qiblah

The word Qiblah refers to the “direction of prayer” (Qal‘aji 1988: 356). The word 418
Qiblah in the Arabic Language comes from the root J « & Qaf Ba’ Lam. 1t, literally,
means ‘direction’ (see Ibn Manziir 1999: (11) 25, al-Fayrtiz’abadt 1991: (4) 46). This
shows that the Qiblah in Islam is a specific direction towards which a Muslim should

pray.

Qiblah in other religions

The idea of directing prayer towards a specific side or horizon or towards a building
was indeed not new to Islam. Jews and Christians also have their own directions
during prayer. Christians in general, according to Gordon (1971: 212), used to direct
their prayers towards the East, disregarding where a person was situated. However,
Gordon argues that this idea could be different in the case of the Jews, since the
direction of prayer for them is not always towards the East but towards “Holy
Jerusalem, The City of God” (Gordon 1971:212). The researcher agrees with
Gordon; Solomon, the builder of the Temple, according to the Bible, said: “And they
pray to Yahweh, turning towards the city which you have chosen and towards the
Temple which I have built for your name” (1 Kings 8:44); this verse clearly shows
that direction of prayer for the Jews is in fact towards the ‘Temple’. However, it
should be noted that among historians the site of the Temple is still unclear and
debatable. Yet what is important in this text is the mentioning of the ‘City of God’,
which can be concluded to be the city of Yabiis (Jerusalem). This means that
Islamicjerusalem as a region, where the city is situated, would have been considered
as the Qiblah of the Jews who were outside this region. With regard to Christians, it

seems from different religious and historical accounts that the direction of prayer for
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the majority is in general towards the East (see Gordon 1971: 213). This choice has

3

been given different reasons and interpretations.'”’ Yet praying towards

Islamicjerusalem is clearer in the case of the Jews, unlike in the Christian one.''*

Qiblah of the Prophet Muhammad

It is mentioned in the hadith of the Prophet Muhammad that he used to pray towards
Bayt al-Maqdis, i.e. Islamicjerusalem.'”® Al-Qazqi (2003: 35-55) collected all the
different narrations of ahadith that mention the change of the Qiblah from hadith
sources, mainly that of al-Bukhari, Muslim, Ahmad Ibn Hanbal, al-Tirmidhi, Malik
(d. 179 AH / 795 CE), Abu Dawud (d. 275 AH / 888 CE), Ibn Majah (d. 275 AH /
888 CE), and al-Nasa’t (d. 303 AH / 916 CE). The number of these narrations
mentioned in these sources is 34 narrations.''® Most of these narrations have slight
differences, yet these do not affect them since the majority of the differences are in
letters or a few non-central words. However, the researcher will concentrate his study

on some of the ahadith and narrations that are related to this issue and that have

'3 The researcher will not tackle this issue since it is not relevant to this research.

!4 Usamah Ibn Mungidh (d. 584 AH / 1188 CE) mentions an event that took place when he visited al-
Aqsa Mosque during the rule of the Crusaders. When Usamah was performing prayer in al-Aqgsa
Mosque directing himself almost towards the South, i.e. towards the Muslims’ Qiblah in Makkah, a
Crusade soldier approached him and turned him, by force, towards the East ordering him to pray in
that direction. Usamah records soldier’s comment on the event. This comment shows that the soldier
thought that the direction of prayer should be always towards the East, and that he did not know that
they used to pray in Europe towards the East because it is the direction where the ‘Holy City of
Jerusalem’ is (see Ibn Mungqidh 1999: 134-135). The researcher argues that it seems that
Islamicjerusalem’s status as a Qiblah, in Christianity, could have been inherited from Jewish tradition,
since the two religions believe in the Old Testament, i.e. the Torah.

"5 1t should be noted here that the meaning of the term Bayt al-Magqdis in this context, i.e. whether it
means a mosque, a city, or a region, does not affect this research and does not make any difference to
the arguments, except if the direction of the Prophet’s prayer inside al-Aqsa Mosque, during the Night
Journey, were to be studied.

However, the researcher argues that translating this term, from the Arabic language into the English
language, always as ‘Islamicjerusalem’ might not be fully acceptable in all cases, especially when
translating the Prophet’s ahdadith,and when there might be no clear reference in the hadith to a
mosque, a city, or a region (see Omar 2005). Therefore, the researcher will use the term Bayt al-
Magqdis as it is when relating it to the Prophet’s ahadith.

1 In addition, al-Qazqt (2003: 35-55) mentions other 11 narrations mentioned in sources of hadith
other than the main ones mentioned earlier, such as that of Sa‘id Ibn Manstir (d.227 AH / 842 CE),

Ibn Ab1 Shaybah (d.230 AH / 845 CE), al-Darimi (d. 255 AH / 869 CE), and al-Tabarani (d.360 AH /
971 CE). Also, he mentions 5 narrations of this event mentioned in the sources of Tafsir, mainly that
of al-TabarT, and Ibn Abi Hatim (d. 327 AH /939 CE).
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significant variations; he will mention any important ones among these narrations

throughout the study. Al-BukharT in his Sahih (2000: (1) 13):

Narrated by Al-Bara’ Ibn ‘Azib: When the Prophet came to Madinah,
he stayed at the beginning in his grandfathers’ or maternal uncles’
home. They were from the Ansar [the original residents of Madinah].
He performed his prayers facing Bayt al-Magqdis, and this remained for
sixteen or seventeen months. Yet he wished that he could pray facing
the Ka‘bah [in Makkah]. The first prayer which he performed facing the
Ka‘bah was the ‘Asr [afternoon] prayer, and he was accompanied by
some people. Then, one of those who prayed with him [towards
Makkah] passed near some people, in a mosque, bowing during their
prayers [facing Islamicjerusalem]. The man said: “I swear by God, I
testify that I prayed with the Messenger of God facing Makkah”.
Hearing that, those people changed their direction towards the Ka‘bah
immediately. In the meantime, Jews and the people of the scripture
were first pleased to see the Prophet facing Bayt al-Magqdis in his
prayers. Yet when he changed his prayer direction towards the Ka‘bah,
they refused that.'"”

In this hadith, it can be seen that the narrator has doubts about the period during
which the Prophet faced towards Islamicjerusalem in his prayer. The confusion here
is between 16 and 17 months. Nevertheless, there are other narrations that specify the

duration, such as that of al-Nasa’1 (2000: (1) 120):

Narrated by al-Bara’ Ibn ‘Azib: The Messenger of God came to Madinah
and prayed towards Bayt al-Maqdis for sixteen months, then, he was
ordered to turn to the Ka‘bah. A man, who prayed with the Prophet
[towards Makkah], passed near people from the Ansar [praying towards
Islamicjerusalem] and said: I testify that the Messenger of God has been
ordered to turn to the Ka‘bah, so they turned towards the Ka‘bah [during
their prayer].'"®
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This narration gives an exact duration, namely 16 months. It should be noted that this
hadith is also cited by Al-Bara’ Ibn ‘Azib, the same teller of al-Bukhari’s narration.
For a moment, it could be argued that there is a contradiction between the two
narrations; one says that the period was exactly 16 months, and the other is in doubt

as to whether it was between 16 and 17 months.

Ibn Hajar al-‘Asqalant (d. 852 AH / 1448 CE) gathered and studied almost all the
chains of the narrators of this hadith in particular and compared them: those that are
in doubt about the period, i.e. whether between 16 and 17 months such as al-
BukharT’s; others that state that the period was 16 months such as Muslim and al-
Nasa’1’s narrations; and the ones who state that the period was 17 months such as al-
Tabarant’s (d. 360 AH / 971 CE). Al-‘Asqalani (1997: (1) 130) tries to reconcile the
two opinions (16 and 17 months):

The reconciliation of the two narrations is easy; whoever states that

the period was 16 months must have counted the days only, starting

from the day when the Prophet entered Madinah until the month

during which the turning of the Qiblah happened, while whoever

states that the period was 17 months must have counted the two

months altogether. Whoever doubts the two opinions must have

hesitated.
The researcher agrees with al-‘Asqalani’s argument; the real cause of the
disagreement between the narrators could be due to the difference in including the
whole month during which the Prophet Muhammad migrated to Madinah and the
whole month in which the change of the Qiblah occurred, in the counting, as al-
‘Asqalant clarifies. The Prophet arrived at Madinah in the middle of Rabi* al-Awwal
as the majority of scholars agree (see al-‘Asqalant 1997: (1) 130). Since al-Bukhari’s

narration was not specific and Muslim’s one was specific clearly to 16 months, the

duration would most likely be 16 months, because Muslim’s narration is more
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authentic compared with other narrations, except that of al-Bukhari. Al-‘Asqalant
(1997: (1) 130) mentions that it is most likely that the change of the Qiblah was in
the middle of Rajab; this is also how Ibn Hisham quotes Ibn Ishaq (see Ibn Hisham
2005: (pt.2) 98). The researcher argues that if 16 months are to be counted from the
middle of Rabi* al-Awwal in the year 1 AH, the month of changing the Qiblah would

be the middle of Rajab in the year 2 AH.

However, there is actually more confusion in this issue; Ibn Majah (2000: 146)

narrates the following hadith:

Al-Bara’ bin ‘Azib said: We prayed with the messenger of God
towards Bayt al-Maqdis for 18 months, and the Qiblah was changed
to the Ka‘bah two months after he entered Madinah. The messenger
of God used, when he prayed towards Bayt al-Maqdis, to turn his face
in the sky a lot, and God knew from his Prophet’s heart that he (the
Prophet) liked the Ka‘bah, so Gabriel ascended to heaven, and the
Prophet watched him with care, awaiting for what he might receive.
God revealed the verse: (We see the turning of your face in the sky)
(2:144). Then, someone came to us and said: (the Qiblah has been
changed to the Ka‘bah. At that time, we had already prayed two
rak ‘ahs towards Bayt al-Magqdis, and we were bowing, so we turned
our directions (towards Makkah) and continued the prayer. The
messenger of God asked Gabriel: O Gabriel, what is the situation of
our previous prayer towards Bayt al-Magqdis? So God revealed the
verse: (and God would never waste your faith) (2:143).'"

It might be strange that this narration indicates that the period before the change of
the Qiblah was 18 months, in addition to the fact that this is also narrated by al-Bara’

bin ‘Azib. The researcher argues that this confusion in the three narrations shows that
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there could be confusion in some of the narrators of this Aadith, i.e. the names of the

narrators in the sanad after al-Bara’.

The researcher argues that, in order to clarify this confusion, the chain of narrators
should be studied. It is noted that al-Albant (d. 1999 CE) argues that the narration of
Ibn Majah is weak (see al-Alban1 1997: 80). In addition, al-‘Asqalani examined the
chain of these narrators in particular and found one person in the sanad, namely Abtu
Bakr Ibn ‘Ayyash, who is well known as a weak narrator due to his bad
memorisation. Al-‘Asqalani also argues that this narrator was confused (wahima)
(see Al-‘Asgalant 1997: (1) 130). The researcher argues that in this case this
narration cannot be reliable in this context since it contradicts other more authentic

ones.

The duration of praying towards Islamicjerusalem before the migration

Although the narration of Ibn M3ajah on the change of the Qiblah is not accepted, it
raises another matter of discussion, namely the period during which the Prophet
prayed towards Islamicjerusalem before his migration to Madinah. The researcher
argues that it is known that Muslims started praying the five obligatory prayers a day
after the Night Journey, which took place before the migration to Madinah.
Therefore, the question about the direction of prayer in Makkah, before the

migration, should be answered.

Ahmad Ibn Hanbal (1995: (3) 310) narrates:

Narrated by Ibn ‘Abbas: “Prophet Muhammad used to pray, while he was
in Makkah, towards Bayt Al-Magqdis, putting the Ka‘bah in front of him. He
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stayed [praying towards Bayt al-Maqdis] after his migration for sixteen
months, then he was turned [by God] towards the Ka‘bah™.'?°
It is clear from this hadith that the Prophet used to pray towards Islamicjerusalem
when he was resident in Makkah, yet he would pray towards Islamicjerusalem but
facing the Ka‘bah, i.e. he used to pray behind the southern corner of the Ka‘bah,
which is called al-Rukn al-Yamani (The Yemeni corner), and thus he faced

Islamicjerusalem at the same time of facing the Ka‘bah.

Ibn ‘Abd al-Rahtm Al-Mubarakfurt (d. 1353 AH / 1934 CE) (2003: (8) 253)
mentions in his explanation of the Sunan of al-TirmidhT a narration from al-Tabarant,
who refers it to Ibn Jurayj, saying:
The Prophet prayed in the beginning towards the Ka‘bah, and then he was
turned [by God] to Bayt al-Magdis while he was in Makkah, and he prayed
[towards there] for three years, then he migrated, and prayed towards it
[Bayt al-Magqdis] after his arrival in Madinah for sixteen months, and then,
God turned him towards the Ka‘bah [again]."*'
Al-‘Asqalant also mentions this narration (1997: (1) 651). Surprisingly, the two
authors, al-Mubarakfuri and al-‘Asqalani, comment on this narration in exactly the
same words. In al-‘Asqalani’s comment on this narration (1997: (1) 651), he says

that this is narrated by Abd al-Rahman Ibn Yazid Ibn Aslam, a weak narrator. In

addition, there is confusion in the source from which al-‘Asqalani quoted this
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This hadith is authentic as al-Haythami (d. 707 AH / 1308 CE) mentions in Majma * al-Zawa 'id (2001:
(2) 88).
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narration.'** The researcher argues that since this narration contradicts the other more

authentic ones in this context, it should not be accepted.

The researcher argues that looking at the narrations and ahdadith mentioned earlier, it
is clear that most, spoke about the period of praying towards Islamicjerusalem after
the migration to Madinah, except for the hadith of Ibn Hanbal that mentioned
praying in Makkah towards Islamicjerusalem from behind the Ka‘bah. Yet this
narration did not mention anything about the period during which the Prophet prayed
towards Islamicjerusalem while he was in Makkah. It should be noted that only Ibn
Majah’s narration, which specified that the Prophet prayed in Madinah towards
Islamicjerusalem for two months, clearly stated a period during which the Prophet
prayed towards Islamicjerusalem while he was in Makkah. However, the researcher
concluded earlier that this narration is weak and cannot be considered as a proof in

this context.

Moreover, the narration of al-Bara’ Ibn Ma‘rtr (d. 1 AH / 622 CE) also supports the
opinion that the Muslims prayed towards Islamicjerusalem before the migration of
the Prophet Muhammad to Madinah. This narration is mentioned by Ibn Hibban (d.
354 AH / 965 CE) (2000: 87-88) and Ibn Hisham (2005: (pt. 2) 27). This story took

place when a delegation from Madinah, including al-Bara’, came to the Prophet in

122 In the printed copy of al-‘Asqalani’s book, it says that this narration was taken from al-Tabarani.

However, a footnote states that in another manuscript of the same book of al-‘Asqalant, he says that
he quoted this hadith from al-TabarT not al-Tabarani. When the researcher searched for the hadith in
al-Tabarani’s books, he could not find it; neither could he find this narration in any book of al-Tabarf.
Moreover, there is a missing volume of al-Tabarant’s ‘al-Mu jam al-Kabir’; this is what caused the
confusion and what makes confirming the truth about the source of al-‘Asqalani’s narration very hard.
In addition, al-°AsqalanT mentions another hadith in the same paragraph which he quotes from al-
TabarT, after he mentions the two hadiths he says: “and al-TabarT narrated this hadith from ‘Abdul
Rahman Ibn Yazid Ibn Aslam, who is weak” (1997: (1) 651). The researcher found that the first
hadith, which al-‘Asqalant quoted from al-Tabari, was not narrated by Ibn Aslam, and his name was
not in the chain of narrators. Therefore, the researcher argues that al-‘Asqalani was most likely
discussing this fadith of the Qiblah, i.e. al-Tabarant’s narration. Thus, the researcher argues that this
narration is weak and confusing, and hence unreliable.
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Makkah for the second al-‘Aqabah pledge in the year 1 BH / 622 CE. The narration
goes:

When they [i.e. the delegation of Madinah] were at Dhi al-Hulayfah,
al-Bara’ Ibn Ma‘rur Ibn Khansa’ Ibn Sakhr, who was the leader of the
Ansar [the Muslims of Madinah], said: “I have an opinion and I do not
know whether you agree with me or not; I decided not to turn my back
to this building [i.e. the Ka‘bah], and to pray towards it”. They said:
“By God, this is not a good opinion, and we would never pray to a
different Qiblah [other than Islamicjerusalem]”. They refused his
opinion and he insisted to pray towards it [i.e. the Ka‘bah], when the
sun set, he prayed towards the Ka‘bah, and they prayed towards al-
Sham, [and they remained so] until they arrived at Makkah. Al-Bara’
Ibn Ma‘riir said to Ka‘b Ibn Malik: “O my nephew, by God, I am not
comfortable with what I did during this journey, so lets go to the
Messenger of God in order to ask him about what I did”.... [When
they met the Prophet] Al-Bara’ Ibn Ma‘riir said to him: “O Messenger
of God, I have done something in my journey that I am not
comfortable with, so tell me [your opinion on the matter]; I decided
not to turn my back towards this building [i.e. the Ka‘bah], and I
prayed towards it. My peers scolded me and they opposed me”. The
Messenger of God said: “You were on a Qiblah that you should have
beenlzg)atient [and pray] towards it”, and he did not say more than
that.

This narration shows clearly that the direction of Qiblah was towards
Islamicjerusalem before the migration of the Prophet Muhammad, and the Muslims
of Madinah were directing their prayers towards it from after the first pledge of al-

‘Agabah. Yet this narration does not specify when in Makkah the start of prayer

towards Islamicjerusalem took place.

Thus, the researcher returns to his study of the start of prayer, as a whole, in Islam,
relying on that and on what was found in the study of the different narrations and

ahadith about the change of the Qiblah, in which the researcher concluded that
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Muslims prayed towards Islamicjerusalem from the beginning before turning the
Qiblah towards the Ka‘bah after the migration to Madinah in the year 2 AH. Fadi
Alrabi (2007: 50) argues that there is no evidence that there was any change of the
Qiblah after the Night Journey (otherwise such a vital event would have been well-
recorded), which means that praying towards Islamicjerusalem was the original act
of the Muslims since the start of prayer in Makkah. The researcher, therefore,
concludes that the Prophet and the Muslims prayed towards Islamicjerusalem more
than 14 years; only about 16 months of these years were in Madinah, the rest were in
Makkah. In other words, the Prophet Muhammad in his lifetime prayed towards

Islamicjerusalem more than he prayed towards Makkah.

The change of the Qiblah in the Qur’an

Studying the issue of praying towards Islamicjerusalem in the first place opens gates
for discussion with regard to the actual reasons for changing the Qiblah from
Islamicjerusalem to Makkah, and the circumstances that surrounded this issue. Does
the change of the Qiblah mean that Islamicjerusalem lost its importance for the
Prophet Muhammad? Or could the principle of praying towards that region have

been a mistake from the beginning until it was later “corrected” to Makkah?

The Qur’an refers to the changing of the Qiblah in 9 verses, namely verses 142-150
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in chapter 2 (al-Bagarah). =" These verses show different aspects that could help in

124 The researcher will not go into detailed study of all these verses since this is out of the scope of this
research, these verses were studied fully by Alrabi (2007) in his unpublished Master Dissertation
titled: “Islamicjerusalem: The First Qiblah”. Thus the researcher will only mention these verses for
reference. These verses read as follows:

The fools among the people will say: ‘what turned them [i.e. Muslims] from their Qiblah that they
were [praying] towards it?” Say: ‘To God belongs the East and the West, He guides whoever He
desires to a strait path’ * And thus we have made you a wasat [modest, middle, upper in real faith]
nation, so that you may be witnesses unto the people, and so that the Prophet be a witness onto you.
Yet We have not made the Qiblah that you were [facing during your prayer] but to know who follows
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understanding the circumstances and reasons behind this change. Throughout the
verses, the Qur’an builds different arguments and reasons to support the decision of
changing the Qiblah. The sequence of the verses before these supports this argument.
For more than 80 verses in this chapter, namely verses 40-123, the Qur’an strongly
criticises the people of the scriptures, mainly the Jews (Children of Israel), and
decides that they disobeyed God and changed the real message that was revealed to
them through the Prophet Moses and the other Prophets. Then, starting from verse
124, the Qur’an describes the story of Prophet Abraham’s building of the Ka‘bah in
Makkah. This is followed by mentioning the Prophet Jacob (Israel) and his legacy to
his children, concentrating on the concept of Islam in particular within these two
stories, i.e. the story of Abraham and Jacob. After that, in verses 135-141, the Qur’an

argues that Muslims, namely the followers of the Prophet Muhammad, are the true

the Messenger and who turns over [i.e. disobeys]. Verily, it was immense [i.e. very hard] except for
those whom God has guided. God would never make your faith be lost. Verily, God is Most Kind and
Merciful to People * Verily, We see the turning of your face towards the heaven. Thus We will turn
you to a Qiblah that may please you. So, turn your [i.e. Muhammad] face [i.e. in the prayer] towards
al-Haram Mosque [in Makkah], and wherever you [i.e. the Muslims] were, turn your faces towards it
[al-Haram Mosque]. Verily, the people of the scripture [i.e. Jews and Christians] know that it is the
truth from their Lord, and God is not unaware of what they are doing * Verily, even if you brought the
people of the Scripture every sign, they would never follow your [i.e. Muhammad] Qiblah, and you
[i.e. Muhammad] will never follow their Qiblah, and neither of them [i.e. the people of the Scripture]
will follow each other’s Qiblah. If you follow their desires, after what you have received of
knowledge, you will be surely one of the unjust people * Those to whom We gave the Scripture, they
know him [i.e. Muhammad, or “it” which might refer to the Scriptures and the Qur’an] as they know
their own sons. Verily, a party of them covers the truth while they know * The truth from your Lord
[is in this Qur’an], so do not be one of those in doubt * For every one [i.e. nation] a Qiblah towards
which he faces, so hasten towards the good [i.e. things or deeds]. Wherever you be, God can bring you
all together. Verily, God can do everything * And from wherever you [i.e. Muhammad] start [a
prayer], turn your face towards al-Haram Mosque, for it is the truth from your Lord, and God is not
unaware of what you [All] do * And from wherever you [i.e. Muhammad] start [a prayer], turn your
face towards al-Haram Mosque, and wherever you [i.e. Muslims] were, turn your faces towards it, so
that the people [of other faiths] may not have any argument against you, except for those who are
unjust [i.e. wrong-doers], [as for those,] do not fear them, but fear Me, and so that I would convey My
grace on you, and that you may be guided. (Qur’an 2: 142-150)
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followers of the Prophets Abraham, Jacob and Isaac. It is noted that this came about
soon after mentioning the rebuilding of the Ka‘bah by Abraham. Then, the Qur’an
starts the verses that discuss the changing of the Qiblah. It could be understood that
the whole sequence of the verses before the verses of the Qiblah, i.e. 40-141, came to

pave the way for this decision that the Qur’an itself describes as “immense” (2:143).

The researcher has studied these verses of the Qiblah, i.e. verses 142-150, in
different Tafsir sources of the two main schools of Tafsir, namely al-Ma thiir and al-
Ra’y.'* The majority of these exegetes argue around the main ideas that had been
gathered and classified in al-TabarT’s Tafsir. The researcher argues that the main two
points relevant to this research, among the different arguments in the verses, are the
historical authenticity of this Qiblah, i.e. Makkah, and the reasons for the change of
the Qiblah. In order to study these points, there is a need to investigate the
authenticity of Islamicjerusalem as being a Qiblah for the Muslims, in the first place,
in the Qur’an and compare this with the previous Prophets, since the issue of the
changing of the Qiblah is linked to this. This opens a discussion on the matter of the
point of reference that led to state Islamicjerusalem as being the Qiblah of the

Muslims first.

'2 The researcher studied in depth the different classical and contemporary Tafsir sources of these
verses and compared them. This included different Tafsir of the Ma 'thiir and the Ra’y schools such as
al-TabarT (1999), Ibn Kathir (1994), al-Suyati (2000), al-Shawkani (2000), al-Samarqandt (1997), al-
Baghawt (2002), Ibn ‘Atiyyah (2001), Ibn al-Jawzi (1987), al-Altst (1994), al-Zamakhshart (1995),
al-Qurtubi (1998), al-Razi (1990), al-Baydawi (1988), al-TabarsT (1983), Sayyid Qutb (1996), Ibn
‘Ashir (1997), al-Sha‘rawi (1991) and others. While studying the verses in the different sources, the
researcher noted that the majority followed the way of the Ma 'thiir school in general, even some of
the major Tafsir sources of the Ra’y school, such as al-RazT and al-Zamakhshart. Yet it should be
noted that some of the exegetes of this school, i.e. the Ra’y, did not depart from their school, trying to
interpret the verses according to the school of Ra’y. Qutb and al-Sha‘rawT are the best examples on
these scholars. In addition, though al-Razi tried to stay within the Ra’y school, he followed the

Ma ’thiir school in many of his main arguments on these verses.
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The point of reference in praying towards Islamicjerusalem

This issue raises a question, namely whether praying towards Islamicjerusalem, in
the first place, can be considered as a revelation from God, or whether it was the
Prophet Muhammad’s personal choice. Al-Tabart (1999: (2) 6-7) investigated this
issue and mentions two main opinions among the scholars: first, the Prophet
Muhammad chose Islamicjerusalem as a Qiblah without any revelation from God;

this can be noted in a narration by Abii al-‘Aliyah (al-TabarT 1999: (2) 6):

The Prophet of God was given the choice to turn his face [in the
prayer] wherever he choses, so he chose Bayt al-Magqdis in order to
approach the people of the scripture [i.e. the Jews] and so it was his
Qiblah for sixteen months, during which he used to turn his face in
the sky [i.e. hoping to be ordered to pray towards the Ka‘bah], then
God turned him towards the al-Haram Mosque [i.e. towards the
Ka‘bah as a Qiblah].'*°

The researcher argues that Abii al-‘Aliyah refers this narration to the Prophet though
there is no connection between them; Abu al-‘Aliyah is not a companion of the
Prophet, but a tabi ‘7 (successor), which means that there is a disconnection between
him and the Prophet. Especially that he is the only one who narrates this from the

[,"~" which is considered

Prophet without a connection, which makes it hadith mursa
weak according to the majority of hadith scholars (see ‘Itir 1997: 371) especially if it

. . 12
contradicts a stronger narration or text.'>*
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""" The hadith mursal is a hadith that is mentioned by a tabi ‘7 from the Prophet without mentioning a
companion between the t@bi ‘T and the Prophet (see ‘Itir 1997: 370).
128 Abii al-“Aliyah’s narration also contradicts another weak narration mentioned by al-Tabarf (1999:
(2) 7), in which he quotes Ibn ‘Abbas considering the Ka‘bah as the Qiblah of Abraham. This says:
Narrated by al-Muthanna: narrated by ‘Abdullah Ibn Salih: narrated by Mu‘awiyah
Ibn Salih: narrated by ‘Alf Ibn Abu Talhah: narrated by Ibn ‘Abbas: When the
Messenger of God migrated to Madinah, and most of its people were Jewish, God
ordered him to pray towards Bayt al-Magqdis, so the Jews rejoiced. The Messenger of
God prayed towards it [i.e. Bayt al-Magqdis] for more than ten months, and the
Messenger of God used to love the Qiblah of Abraham Peace Be Upon Him, and he
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This is the case here, the narration of Abil al-‘Aliyah contradicts a Qur’anic text;
verse 143 in chapter 2 of the Qur’an, which is one of the verses that discuss the

change of the Qiblah, says:

Yet We have not made the Qiblah that you were [facing during your

prayer] but to know who follows the Messenger and who turns over.'

(2:143)
It should be noted that the Qur’an uses the expression “We have not made the
Qiblah” to refer to the appointment of Islamicjerusalem as the first Qiblah. This
expression shows clearly that appointing Islamicjerusalem as a Qiblah was not the
Prophet Muhammad’s own opinion or choice, it came from God. In other words, the
appointment of Islamicjerusalem as a Qiblah was a divinely revelation as this verse
of the Qur’an clarifies. Moreover, the Qur’anic expression ‘Tardaha’ (accept it), in
verse (2:143), is also clear evidence that the Prophet Muhammad had no choice in
praying towards Islamicjerusalem in the first place. It was a revelation from God.
Should the Prophet Muhammad have had a choice in choosing his Qiblah, he would

not have waited for a revelation to change it.

used to supplicate and look towards the sky, so God revealed: “Verily, We see the

turning of your face towards the heaven” [Qur’an 2: 144]... (etc).
The researcher argues that this waek narration is mentioned by a companion, namely, Ibn ‘Abbas, who
was closer to the Prophet’s acts. This makes it in a better position than that of Abu al-‘Aliyah, since
Ibn ‘Abbas was closer to the Prophet Muhammad and his narration is considered as a hadith marfu ‘,
i.e. a real hadith narrated from the Prophet directly by a companion. Therefore, as the two narrations
contradict each other, then Ibn Abbas’s narration should be favoured as evidence due to its greater
closeness to the Prophet. Also, al-‘Asqalani (1997: (1) 651) mentions these narrations and agrees that
the hadith of Ibn ‘Abbas can be considered as proof that praying towards Islamicjerusalem was
through a revelation from God, not because of the Prophet, which strengthens the researcher’s
argument even more. However, this narration is still rejected since the rest of its text shows that the
satisfaction of the Jews was a factor that affected the decision of prating towards Islamicjerusalem and
changing the Qiblah, which contradicts the Qur’anic text as the researcher clarifies in this section.
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The Qiblah of the Prophet, and the Qiblah of the previous Prophets

It is noted that the verses of the Qiblah do not mention anything about
Islamicjerusalem in name. In addition, the verses concentrate on the Ka‘bah as being
the true Qiblah and that praying towards it is the ‘Truth from your Lord’ (2: 149).
This raises a question about the authenticity of Islamicjerusalem itself as a Qiblah;

does this mean that the Qur’an decides that Islamicjerusalem was a false Qiblah?

The researcher argues that although the Qur’an does not mention Islamicjerusalem in
name while speaking about the previous verses, it mentions names of Prophets that
have never been recorded historically as having visited Makkah, such as Jacob
(Israel) and Isaac. It does not say whether Abraham, Isaac and Jacob actually did
pray towards Makkah or Islamicjerusalem. Yet this does not solve the problem of
whether this means that those Prophets did actually pray towards Islamicjerusalem or
towards Makkah. This is an important point since, if those Prophets, mentioned in
the Qur’an, did not pray towards Islamicjerusalem at all, and the Prophet Muhammad
chose to pray to Islamicjerusalem of his own accord, this means that the whole issue
of changing the Qiblah to Makkah was only to correct a mistake, which was made by

the Muslims, after more than 14 years of praying towards Islamicjerusalem.

Al-Ratrout (2005: 12) argues that the first Qiblah of all the Prophets was towards the
Ka‘bah in Makkah; according to al-Ratrout, the Ka‘bah was the first house of
worship to be built in history, and thus all the buildings of worship of the Prophets
must have been built facing the direction of the Ka‘bah until the Qiblah was turned
to Islamicjerusalem during the time of the Israelites. Al-Ratrout depends, in his

argument, on Shihab al-Din Ahmad al-Hamawt (d. 1098 AH / 1687 CE), who states
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this in his book Tuhfat al-Akyas"®. The researcher argues that Shihab al-Din al-
Hamaw1’s argument does not depend on historical texts dating back to the times of
the previous Prophets. It should be noted that none of the early religious texts of the
three monotheistic religions, i.e. Judaism, Christianity and Islam, explicitly mention
anything related to Makkah being a direction of prayer for the Prophets. The only
surviving places of worship, dated back to the times of previous Prophets, are the
Ka‘bah and al-Aqsa Mosque. Al-Aqgsa is directed towards the Ka‘bah, as argued by
al-Ratrout (2005: 12). Al-Ratrout adds that this direction shows that the Ka‘bah was

most likely built as a point of reference for all other places of worship.

According to Al-Tabari’s narration (1999: (2) 7), mentioned earlier, Ibn ‘Abbas

refers to the Ka‘bah as being the Qiblah of Abraham, when he says:

The Messenger of God used to love the Qiblah of Abraham Peace Be

Upon Him.""
This text mentions the Ka‘bah clearly as the Qiblah of Abraham. The researcher
argues that this narration’s authenticity is accepted, since all the mentioned narrators
are considered trustworthy. Ibn Sayyid al-Nas (d. 734 AH /1334 CE) (1986: (1) 313)
adds the Prophet Ishmael, and argues that the Ka‘bah was his Qiblah. It should be
noted that the concept of ‘The Qiblah of Abraham’ is not mentioned in al-Bukhar’s
narration of this hadith (2000: (1) 84), but it mentions ‘the Ka‘bah’ by name instead
of ‘the Qiblah of Abraham’; yet al-Bukhar?’s narration was taken from al-Bara’, not
from Ibn ‘Abbas, which means that Ibn ‘Abbas is most likely the actual source of the

term ‘the Qiblah of Abraham’ in al-TabarT’s narration. This strengthens the opinion

3% This book has not been printed; there are a few manuscripts of it in some libraries in Damascus and

Madinah. Unfortunately, the researcher could not gain access to this manuscript.
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that the Ka‘bah was the Qiblah of at least the Prophet Abraham; thus there is no
reason to refuse the argument that the Ka‘bah could have been the Qiblah of some
Prophets other than Abraham due to his high rank among the Prophets, as the Qur’an

and often Bible state (see also Alrabi 2007: 30-33).

It is interesting to note also that, according to some Muslim historical sources,
considering Islamicjerusalem as the Qiblah of the previous Prophet, mainly the
Prophet of the Children of Israel, is not true. According to this claim, the real Qiblah
of the Jews was towards Makkah before they turned it towards Islamicjerusalem by
their own decision. This opinion is mentioned by Ibn Sayyid al-Nas (1986: (1) 313-

314), who quotes a narration in this context, from al-Zuhrf:

... Khalid Ibn Yazid said [to the Umayyad Caliph Sulayman Ibn
‘Abd al-Malik]: I swear by God, I read the book that God revealed
to Muhammad (PBUH) and I read the Torah. The Jews did not find
it [i.e. that Bayt al-Magqdis is their Qiblah] in the book that God
revealed to them [i.e. the Torah], but the Ark of Covenant was
situated on the Rock [i.e. the Rock that is now under the Dome of
the Rock in al-Agsa Mosque], but when God got angry with the
Children of Israel He ascended it, so their prayer was towards the
Rock after their own consultation [among themselves].'*

This narration assures that, according to Khalid Ibn Yazid, the Prophets of the
Children of Israel used not to pray towards Islamicjerusalem before the Ascension of
the Ark of Covenant, which means that the Prophets, before that, used to pray

towards another direction. Al-TabarT (1999: (2) 38) mentions another narration with

a similar meaning:
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A Jew argued with Abii al-‘Aliyah about the Qiblah. Abu al-‘Aliyah

said: [the Prophet] Moses used to pray beside the Rock [in

Islamicjerusalem] facing al-Haram Mosque, and putting the Rock in

front of him [while praying]. The Jew said: Between us is the mosque

of the Prophet Salih PBUH [i.e. as a proof that its Qiblah was not

towards Makkah but towards the Rock in al-Aqsa]. Aba al-‘Aliyah

said: I prayed in the mosque of Salih, and its Qiblah is towards the

Ka‘bah. Aba al-‘Aliyah said also: I prayed in the Mosque of Dhii al-

Qarnayn, and its Qiblah is towards the Ka‘bah.'*
The researcher argues that praying towards the Rock, or at least towards al-Aqsa
Mosque, is mentioned in the Torah dating back to Solomon (1 Kings 8:44)"**. This
weakens the reliability of Ibn Yazid’s opinion historically, since he does not relate
his opinion to any historical source from the Jewish historical narrations. Also,
although al-TabarT’s narration clearly mentions two Prophets, namely Moses and

13 this narration cannot be accepted simply

Salih, in addition to Dhii al-Qarnayn,
because it neglects the fact that the core sources clearly mention that Moses did not
enter Islamicjerusalem, how would he pray behind or beside the Rock in al-Agsa
Mosque, which is situated in the heart of Islamicjerusalem? The problem with this

narration is not in its authenticity, since is not a hadith, but that it is only the opinion

of Abii al-*Aliyah.'*

After investigating these narrations and opinions, the researcher concludes that it

might be argued that Makkah was a Qiblah for a number of Prophets, such as
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13* The Torah mentions that the ‘Temple’ was built on the Moria Hill (2 Chronicles 3:1), on which al-
Aqsa Mosque is located today. However, the researcher will not go deeply into the authenticity of the
Jewish narrations or into consideration of Solomon as being a Prophet or only a King in these sources.
This is out of the scope of this research, and the researcher deals with these sources as historical texts.
133 Dhii al-Qarnayn was not a Prophet as can be understood in the Qur’an; his story is mentioned in
chapter 18 of the Qur’an (18: 83-98).

3¢ Aba al-*Aliyah’s real name is Rufay* al-Riyahi, and he is considered as a Tabi 7 (successor of the
companions). He heard from many of the companions of the Prophet such as ‘Umar and Ubay Ibn
Ka‘b, and he was considered thigah (trustworthy) in hadith. He died in 90 AH / 709 CE (see Ibn Sa‘d
1997: (7) 79-84).
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Abraham. Yet it cannot be said that Makkah was the Qiblah for all Prophets before
the Prophet Muhammad; as it can be seen from the different religious and historical
texts and after comparing them, especially with the biblical ones. The only Prophet
who could be argued for certain to have prayed towards the Ka‘bah initially is
Abraham, and may be Ishmael also since he lived in Makkah. The Prophet Adam
could have prayed towards the Ka‘bah due to its presence as the first house of
worship on earth. Yet there is no explicit evidence that any other Prophet actually
prayed towards the Ka‘bah, especially the Prophets of the Children of Israel such as
David, Solomon and Jesus. In other words, the religious and historical information
that can be found in the biblical sources confirms that Islamicjerusalem was most
likely the Qiblah of the Children of Israel’s Prophets, and not Makkah. There is no
reason for any other opinion, unless strong historical evidence can be found to
confirm the opposite, which is not the case on this topic. In addition, it is unlikely
that the Prophet Muhammad would have done an act of worship with no point of
reference, i.e. revelation. This is what the Qur’an states: “He does not speak out of

his own desires, verily, it is but a revelation™"*’ (53: 3-4)

Concerning the matter of identifying Islamicjerusalem as the Qiblah of the Prophets,
and that this was by a revelation from God, the main issue that the verses of the

Qiblah speak of is raised. Why did the Qiblah need to be changed?
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Reversing the Question

The researcher argues that it is now clear that the Prophet Muhammad was most
likely ordered through a revelation to turn towards Islamicjerusalem in his prayer
from the outset; he would pray towards Islamicjerusalem putting the Ka‘bah in front
of him while doing so. It should be noted that, according to many Muslim sources,
the Ka‘bah was most likely the Qiblah of Abraham, who represents the point of
reference of the Prophet Muhammad as the Qur’an says in many verses.">® This is,
probably, why the verses of the Qur’an that come before the verses of the Qiblah, in
chapter 2, mention Abraham and his rebuilding of the Ka‘bah, i.e. as a point of

reference for the whole concept of choosing the Ka‘bah as the Qiblah.

This means that praying towards Islamicjerusalem from the beginning was not as
supposed because Abraham’s Qiblah was the Ka‘bah, as the researcher mentioned
earlier. This means that the different interpretations of these verses, in the different
Tafsir, miss the central point. They concentrate on the reasons for the change of the
Qiblah from Islamicjerusalem to Makkah, in verse (2:143), without investigating the
reasons for appointing Islamicjerusalem as a Qiblah in the first place. This can be

clearly found in al-Tabar?’s different narrations (see al-Tabari 1999: (2) 13-17),

% For example: “and follow the religion of Abraham [who was] hanif” G aa) ) dle a5 (4:125).
Hanif means the true pure monotheism, to believe in one God (see Khan 1996: 804). Other verses are
mentioned in this context such as “and who rejects the religion of Abraham except for who fools
himself” 4ndi 4dw (e ¥) a3l dle e & 3 (105(2:130), “Say: Nay, but [I choose] the religion of
Abraham [who was] hanif, and he was not among the polytheists” (xS il (e OIS Lo g lavia amnl y) Ala o J8
(2:135), “Abraham was neither a Jew nor a Christian, but a sanif, Muslim, and he was not among the
polytheists. Verily, the only [people] to have claim to Abraham are the ones who followed him
[during his life], this Prophet [i.e. Muhammad] and the believers [i.e. the Muslims]” Gasez pa) 3l OIS e
| sial Gl (i) 138 5 o gl A ) by Qi) Jf ) ¢S el o S e s Lalisa im (IS (S Uil jami ¥ 5(3:67-68),
“Say: God has said the truth, so follow the religion of Abraham [who was] kanif” A | sild i) Gaa 8
Gis o) 1) (3:95), “Say: Verily, My Lord has guided me to a straight path, a true religion, the religion
of Abraham [who was] hanif, and he was not among the polytheists” G aivie ol ja M) ) (Slaa S S8
S el e S Lag Wiis sl ol 3la e (6:161), “Then We revealed to you: Follow the religion of
Abraham, [who was] hanif” Geia anl ) dle agl of el lus §f 55(16:123), “The religion of your father,
Abraham; he [Abraham] was the one who named you ‘the Muslims’ before” aStew st anl ) oSul 4le

J8 (e (ppaliiall (22:78) and many more. These verses and many others show that the point of reference
of Islam in general is the Prophet Abraham
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which were taken and elaborated upon by exegetes of the two schools of Tafsir, as
the researcher mentioned earlier. These narrations concentrate on identifying ‘the
fools’ mentioned in verse (2:142), namely the Jews, the Hypocrites, or the
Polytheists of the tribe of Quraysh. According to al-TabarT’s narrations, the statement
of ‘the fools’, as the verses mention, was the main reason for making the Prophet
Muhammad unhappy with Islamicjerusalem, and thus changing the Qiblah.'* Yet
why was the Prophet Muhammad ordered to pray towards Islamicjerusalem for more

than 14 years?

The researcher argues that the only possible reason for this was to make
Islamicjerusalem a point of reference for the Muslims and to establish an actual
spiritual connection between them and Islamicjerusalem, which is manifested
physically through prayer. This would allow them to understand the importance of
the region and its crucial position in Islam. When looking into the Qur’an, it can be
noted that the verses that refer to the Prophet Abraham can be divided into two
categories: First are the verses that were revealed before the migration to Madinah,;
these usually mention the story of Abraham from his early years in his home country,
1.e. Iraq, until almost the end of his life. They discuss the nature of Islam as being a
continuation of Abraham’s religion, but do not argue against other claims made
about Abraham, by Jews and Christians. This could be due to the nature of the

Makkan society and their deep established relationship with Abraham; thus there is

139 Sayyid Qutb (1996: (1) 132) is the only scholar who tried to answer the reverse question, i.e. the
reason why the Qiblah was directed to Islamicjerusalem. Yet his argument depends on the Ka‘bah
being the Qiblah before the migration, then being changed to Islamicjerusalem, and after the
migration to Madinah the Qiblah being ‘returned’ to Makkah again. He argues that the change of the
first Qiblah, i.e. the Ka‘bah as he claims, into Islamicjerusalem was to test the believers who
considered the Ka‘bah a national symbol. The researcher argues that this claim is not accurate since
there are evidences that prove that the Prophet Muhammad prayed towards Islamicjerusalem while he
was in Makkah before the migration.
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no need to argue this point such as arguing about building the Ka‘bah by Abraham or

the right to claim him as being Jewish, Christian, or Muslim.

Second are the verses revealed after the migration to Madinah; these verses discuss
Abraham’s connection with the Muslims and their right to claim him, and argue
against the Jewish and Christian claims to Abraham. It is noted that, during this
period, the Qur’an deals with Abraham’s relationship with Makkah and the region
around it, especially the case of rebuilding the Ka‘bah. This may be understood as
being a reflection of the relationship with the Jewish and Christian communities,
established after the migration. This could clarify the change of the Qiblah in
Madinah; it was simply a return to Abraham as the point of reference in this religion.
It was also to strengthen the relationship between the Muslims and the Prophet
Abraham who was linked historically with the Ka‘bah, and was a central point of
discussion on the claims of the three monotheistic religions. Therefore, it is not
strange to return to the Qiblah of the Prophet Abraham as a manifestation of the

strong and original relationship between the Muslims and Abraham.

There should be a reason for mentioning the Prophet Abraham in this context, in the
Madinah stage of the Qur’an. This could be that a new kind of religious argument
and debate emerged through the integration with the Jewish and Christian
communities after the migration. This was not a case in Makkah, since the majority
there took their ancestry from Abraham for granted; they considered themselves the
actual descendents of the Prophet Abraham. Thus, it was most likely that the Prophet
Muhammad took his relationship with the Prophet Abraham for granted in Makkabh,

since from the beginning he came with a message that went back, according to
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Muslims, to the true religion of Abraham, which the Arabs in Makkah claimed to be

following.

The researcher argues that, according to the Makkans’ claim to the relationship with
the Prophet Abraham, the Prophet Muhammad should have prayed towards the
Ka‘bah from the beginning of his Prophethood, not towards Islamicjerusalem. Why
should Muhammad pray towards Islamicjerusalem when he lived in a whole
community that glorified the Ka‘bah and gave it a very high position, and then when
he migrated to a place where there was a community, i.e. of Jews, sharing one of the
most important aspects of his religion, namely the Qiblah, would he turn it back
towards Makkah? Therefore, the argument of pleasing the Makkans or the Jews is
invalid. If the Prophet Muhammad had aimed to please the Makkans or the Jews,
then he would have prayed towards the Ka‘bah in Makkah, and towards

Islamicjerusalem in Madinah. Yet this was not the case.

The researcher argues that changing the Qiblah towards Makkah, after the migration,
was a return to the origin. Yet there should be specific reasons that led to allocating
Islamicjerusalem as a Qiblah for the Muslims for such a long time. This can be
understood if it is argued that Islamicjerusalem was allocated as a Qiblah in order to
establish a relationship with the Muslims, and especially to note that the call of the
Prophet Muhammad to Islam started in Makkah, where the Ka‘bah was well-known
as the most sacred place on earth. In addition, Alrabi (2007: 63) argues that praying
towards the Ka‘bah from the beginning of Islam would have sent wrong messages to
the new Muslims in Makkah, especially seeing they were prostrating towards the

idols surrounding the Ka‘bah while their call was to worship only one God.
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Therefore, there was a wisdom in turning their prayers towards Islamicjerusalem as

the Muslims needed to turn their faces away from the idols surrounding the Ka‘bah.

The researcher agrees with Alrabi, and adds that the Muslims needed to pray towards
Islamicjerusalem, on a daily basis and for a long time, in order to establish this
sacred connection between them and Islamicjerusalem, which would in the future be
one of the most important motivations for them in working hard for its Fath. Thus,
since praying towards Islamicjerusalem was a command from the start, it was not the
Prophet Muhammad, but his Lord, attaching him and the Muslims to this place as

was the case with the Chapter 30 of the Qur’an (al-Rim).

The reason for turning the face towards the sky

The Qur’an clearly states that the Prophet was turning his face towards the sky
(2:144), and as a result, the Qiblah was changed from Islamicjerusalem. In addition,
the Qur’an mentions the Ka‘bah as a Qiblah that the Prophet ‘might be pleased with’
(2:144). Could this mean that the Prophet Muhammad disliked praying towards

Islamicjerusalem?

The researcher argues that, by studying the different accounts mentioned by the
exegetes of the Ma'thiir and Ra’y schools, it can be noted that there is almost a
consensus among the exegetes that the meaning of the turning of the Prophet’s face
towards the sky means that he ‘liked’ to change the Qiblah towards the Ka‘bah. This
opinion is based on the terminology Tardaha (accept it) (2:144) that is mentioned in
verse, which describes the Ka‘bah. Al-Tabart (1999 (2) 22-23) gathers different
narrations to support this opinion, which is almost the same as that of most of the

other Ma thiir school of Tafsir sources.
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However, it is noted that most of the exegetes of the Ra’y school were traditional in
this case and depended only on the different narrations that were mentioned with
regards to the case of the reasons for the change of the Qiblah. For example, al-Razt
(2002: (2) 121-122) argues that the Prophet liked to pray towards the Ka‘bah rather
than Islamicjerusalem. He then adds a narration by Abt Muslim al-Asfahani, who
claims that the Prophet used to pray in Makkah towards the Ka‘bah until his
migration to Madinah where he did not know which direction to pray, so he turned
his face toward the sky, as a sign of wondering. The researcher argues that this
opinion cannot be accepted due to different evidences which prove that the Prophet
prayed in Madinah towards Islamicjerusalem. This means that he knew the Qiblah.
In addition, it cannot be accepted that the Prophet did not know where to pray in
Madinah throughout the several months between his migration and the change of the
Qiblah. Also his companions in Madmah were already praying towards
Islamicjerusalem before his migration (see Ibn Hibban 2000: 87-88, Ibn Hisham

2005: (pt. 2) 27).

Al-Tabart (1999: (2) 22-23), al-Razi (1990: (2/4) 100-101), and others give different
opinions on why the Prophet wished the Qiblah to be changed. One opinion is that
the Prophet “disliked” praying towards Islamicjerusalem since the Jews of Madinah
claimed that the Prophet was praying towards their Qiblah, i.e. Islamicjerusalem,
which he disagrees with since he would not have known the direction unless he had

been taught this by the Jews. Another opinion is that it was because the Ka‘bah was

the Qiblah of Abraham.
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Al-Zamakhshart (1995: (1) 201) of the Ra’y school argues that the meaning of the
verse is that the Prophet was “expecting” the change of the Qiblah, without
specifying a reason, and this is why he was turning his face towards the sky. Al-Aliist
(1994: (1) 407), of the same school, agrees that the Prophet was turning his face
since he was expecting the Qiblah to be changed; he adds that the reason for
expecting the change of the Qiblah was because the Prophet liked to pray towards
the Ka‘bah for several reasons, such as that it was the Qiblah of Abraham and that

the Jews took this issue as a reason to doubt Islam.

The researcher argues that all these opinions might be taken into consideration
except the one that the Prophet “disliked” praying towards Islamicjerusalem. Al-
Tabarst (d. 548 AH / 1154 CE) (1983: (1) 227) argues that it is unlikely that the
Prophet would have hated Islamicjerusalem, but the terminology 7Tarddha could
mean that the Prophet liked Makkah only in a human, non-divine way, and al-Razt
(1990: (2/4) 100) agrees with al-Tabarst. The researcher agrees with al-Razt and al-
Tabarsi, especially that the Prophet prayed towards Islamicjerusalem for more than
14 years. In addition, it should be noted that Islamicjerusalem represented ‘hope’ for
the Prophet Muhammad, during the Night Journey, prior to his migration to
Madinah, as the researcher elaborated earlier in this chapter. It represented the hope
that the Prophet needed when in his hardest times; therefore, it is unlikely that the
Prophet would have disliked Islamicjerusalem or praying towards it. This also
contradicts verses of the Qur’an and the ahadith in which the Prophet mentions the

virtues of Islamicjerusalem and urges the Muslims to go to and pray in it."*°

149 Al-Razi (1990: (2/4) 100) mentions a narration, quoted from Ibn ‘Abbas, in which the Prophet
Muhammad says to the Angel Gabriel: “O Gabriel, I wish God would order me to pray to another
Qiblah, rather than the Qiblah of the Jews, since I dislike it”. Al-Samarqandi (d. 373 AH / 983 CE), of
the Ma 'thiir School, narrates a similar narration (1997: (1) 127), in which the Prophet says to the
Angel Gabriel: “I wish God would order me to pray to another Qiblah, rather than the Qiblah of the
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Some might claim that the Prophet may have “disliked” praying towards
Islamicjerusalem, although he prayed towards it for a long time, simply because he
used to pray towards it in Makkah from behind the Ka‘bah. In other words, he did
not feel that he was praying towards Islamicjerusalem, but towards the Ka‘bah.
However, the researcher argues that this argument is unacceptable since the Prophet
used to pray towards Islamicjerusalem while he was out of the range of the Ka‘bah,
even when he was in Makkah, such as when the Prophet, his family, and the
Muslims, spent three years in Shi ‘b Abi Talib (the valley of Abu Talib) during the
boycott by the people of Makkah (see Ibn Hisham 2005: (pt.1) 238). This valley is
situated to the East of the Ka‘bah (see Abii Khalil 2003: 43), which means that it is
impossible for someone to pray towards Islamicjerusalem and the Ka‘bah at the same
time from there. This matter is elaborated on by Alrabi (2007: 34-48), who adds
other places, in which the Prophet prayed during the Makkan period while it was
impossible for him to pray towards both the Ka‘bah and Islamicjerusalem at the same
time, such as al-Ta’if and al-Hijr. In addition, it is known that the Prophet used to
spend time in Mina and Muzdalifah during the pilgrimage of the polytheists every
year to invite them to Islam. Mina, ‘Arafah, and Muzdalifah are situated to the south
east of Makkah (see ‘Abd al-Ghani 2001: 16), and it is almost impossible to pray
towards Islamicjerusalem and the Ka‘bah at the same time from there too. Yet there
have been no accounts or narrations that mention that the Prophet prayed towards the

Ka‘bah from there; thus, it should mentioned that it is most likely that the Prophet

Jews”. He does not mention the addition of al-Razi, which says that the Prophet ‘disliked’
Islamicjerusalem. The researcher argues that the two narrations are without chains of narrators;
therefore they cannot be accepted as acceptable ahadith. However, as historical narrations only, the
researcher argues that al-Samarqandi is much earlier than al-Razi. In addition to this, his narration
does not contradict many of the principles of the life of the Prophet Muhammad, as the researcher
elaborated earlier. Therefore, al-Samarqandi’s narration can be considered stronger than al-Razi’s.
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used to pray there only towards Islamicjerusalem although he was unable to put the

Ka‘bah in front of him.

Following this investigation, the researcher argues that the reason that led the
Prophet to turn his face towards the sky was most likely because the Ka‘bah was
supposed to be his Qiblah from the beginning since it was the Qiblah of Abraham, as
the researcher mentioned before. Whereas praying towards Islamicjerusalem was
only for the reason the researcher investigated earlier. Also it was a test as the Qur’an
affirms “Yet We have not made the Qiblah that you were [facing] but to know who
follows the Messenger and who turns over” (2:143). The Prophet could have
wondered about this issue, thinking that this was the time to ‘return’ to the point of
reference, 1.e. the Qiblah of Abraham, after this new stage had begun. In addition, the
different accounts that mention the claims of the Jews of Madinah show that the
Prophet might have felt that the reason for praying towards Islamicjerusalem was
fulfilled, and thus the benefit for Muslims would be to ‘return’ to the Qiblah of
Abraham, after long years of establishing the status of Islamicjerusalem in their

hearts.

The turning of the Prophet’s face towards the sky was, most likely, a sign of
expectation, as al-ZamakhsharT and al-AltisT mentioned. The researcher argues that
this does not contradict the emotional element in the case, i.e. the Prophet’s wish to
pray towards Makkah, his home town. It does not neglect the inner feelings of the
Prophet Muhammad who was negatively affected by the Jewish claims. Yet this
cannot have led him to ‘dislike’ Islamicjerusalem. His unique relationship with
Abraham needs also to be taken into consideration. All of these elements were

gathered, which led the Prophet to expect the change of the Qiblah back to the
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Qiblah of Abraham. Perhaps this is why the Qur’an mentions the word Tardaha
which means, in Arabic, more than acceptance only; it refers mostly to full

. . 141
satisfaction.

Conclusion

Praying towards Islamicjerusalem can indeed be considered as one of the major steps
that linked the Muslims to Islamicjerusalem and helped to set the status of that region
in their hearts. Throughout this chapter, the researcher concludes that the act of
praying towards Islamicjerusalem itself was not an ordinary action, but a major step
that was not expected from the beginning. This is due to the nature of Islam and its

reference to the religion of Abraham.

The researcher concludes that the actual question that should be asked is not why the
Qiblah was changed from Islamicjerusalem to Makkah, but why it was towards
Islamicjerusalem in the first place. This conclusion came after a thorough study of
the issue of Qiblah in Islam, which is most likely related to the Prophet Abraham in
particular. However, this does not mean that the Ka‘bah was the point of reference
for all the Prophets before the Prophet Muhammad as some scholars argue; it is not
accurate to claim that the Ka‘bah was the Qiblah of all the Prophets before the
Prophet Muhammad, particularly the Prophets of the Children of Israel due to the
lack of evidence and the actual historical material that contradict this claim.
However, it can be said that the Ka‘bah was very likely the Qiblah of the Prophet

Abraham, which gives it a huge significance in Islam. This leads the researcher to

"I This can be understood also by referring to other verses in the Qur’an which mention similar

meanings, such as verse (20:130): “Praise (your Lord) during parts of the Night, and at the (beginning
and the end) of the day, so that you may be Tarda (i.e. be fully satisfied)”.
i llal Ll Gl LTy cmand S o cpe g
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conclude that the action of praying towards Islamicjerusalem had religious and
historical roots, yet it was not the expected action due to the nature of the Islamic

faith and its unique relationship with the Prophet Abraham.

The researcher was also able to investigate the issue of the duration of the Muslims’
prayer towards Islamicjerusalem; it is noted that the majority of the Muslim sources
used to speak about this duration as a matter of only months in Madiah. Yet the
researcher was able to find out that this claim neglects the whole Makkan period,
with regard to prayer, which affects the accuracy and the historical sequence of the
many narrations and ahdadith that have mentioned important incidents in the Makkan
period that were related to the prayer yet occurred in a very early period in Islam.
The researcher concludes that the full period of praying towards Islamicjerusalem
was the 13 years in Makkah in addition to 16 months in Madinah, which means that
the Muslims prayed towards this region more than they prayed towards the Ka‘bah in
the Prophet’s lifetime. This was reflected in the building of a huge significance of
Islamicjerusalem in the Muslims’ hearts many years before the actual Fath of
Islamicjerusalem. This indeed would have been one of the first things to link the
Muslims to Islamicjerusalem and would have probably given them a strong

motivation to move towards the Fath of this region.

The same can be said of the Prophet Muhammad; praying towards Islamicjerusalem
for more than he prayed towards the Ka‘bah must have had a very important effect
on the way how he viewed this region. This would have given him a clear idea of its
importance and the significance it held to the previous Prophets and to their religion
he was reviving. In addition, concluding that the Prophet Muhammad’s religious

point of reference was the Prophet Abraham makes it easier to understand the
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significance of Islamicjerusalem to the Prophet Muhammad. The Prophet
Muhammad’s point of reference, as the Qur’an shows, was the Prophet Abraham,
who came to Makkah from Islamicjerusalem; not only did he live in
Islamicjerusalem, he also died in Hebron, which is a part of Islamicjerusalem, and
was buried there. This might have given Islamicjerusalem even more significance to
the Prophet Muhammad as the legacy of the Prophet Abraham, and this could have
led to setting a plan for the Fath of this region. Praying towards Islamicjerusalem
was indeed another important aspect in establishing this unique relationship between

the Prophet Muhammad and the Prophet Abraham.

It should be noted that the historical link between the Prayer and the Night Journey
also played a very important role in setting the significance of Islamicjerusalem in
the Muslim mind on a daily basis. The five prayers continuously reminded the
Muslims of Islamicjerusalem and its importance. Islamicjerusalem was not only the
first place on earth to receive the obligation of the five prayers in Islam, but it was
also the first Qiblah of those prayers. This made prayer a daily manifestation of the
unique relationship between Muslims and Islamicjerusalem, and a daily reminder of

this region in their hearts and minds.

Finally, this significance of prayer towards Islamicjerusalem could have been an
aspect of setting the agenda that Islam brought to this region, which was reflected in
a huge impact on the region’s future, which led in the end to the Muslim Fath of the
region many years later. As the prayer was a practical demonstration of this process,
which set the importance and the status of Islamicjerusalem in the Muslim minds at
the time of the Prophet Muhammad, the researcher will deal in the following

chapters with the interpretation of this special status into practical steps towards the
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Fath of Islamicjerusalem, starting from the documents that formed this important
link, followed by the actual military steps that the Prophet Muhammad took while

planning for the Fath.
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Chapter Four

Key Documents

Introduction

In the case of planning for the Fath of Islamicjerusalem, documents acquire a very
important role in confirming or denying the presence of a plan for the Fath of that
region. Thus, this chapter will deal with a number of important historical documents,
dating back to the time of the Prophet Muhammad. These documents may assist in

examining the hypothesis of the plan of the Fath of Islamicjerusalem.

The researcher will concentrate, in this chapter, on three main kinds of such
documents, diplomatic letters, endowments, and political pacts or assurances of
safety. These are to be analysed and used to understand the relationship between the
Prophet and Islamicjerusalem. They may clarify the nature of this relationship and

whether or not it could be interpreted as a plan towards the Fath of this region.

Related documents

The researcher examined various kinds of document dating to the time of the Prophet
Muhammad. These documents were all gathered by Muhammad Hamidullah (1987),
who classified them chronologically according to the different opinions of the Sirah
scholars. Yet concentration here is only on the documents relating to
Islamicjerusalem directly or on places very close to that region. The researcher
developed criteria to select the related documents, they criteria can be summarised in

the following points.
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Firstly, the researcher will study the documents that relate only to Islamicjerusalem
or the region between it and Madinah, i.e. on the Northern Western routes between
Madinah and Islamicjerusalem.'** This means that the political document that was
agreed on between the Prophet Muhammad and Dtimat al-Jandal town does not
relate to the study.'*® Secondly, the researcher will study the documents of which
texts can be found in the historical sources. The text is very important in analysing
the spirit of the document and its significance to the scope of the research. This will
omit some documents such as the letter of the Prophet to Jabalah Ibn al-Ayham al-
Ghassani, and his letter to Shurahbil Ibn ‘Amr al-Ghassani, since the text of these
letters is not mentioned in the historical sources. Thirdly, the researcher will only
study the documents devised on the initiative of the Prophet Muhammad, since this
will reveal the actual strategy of the Prophet. Therefore, the letter of the Prophet
Muhammad to Farwah al-Jidhami will not be studied, since it was only a reply to

Farwah’s letter.**

Finally, in the case of political documents considered as political
pacts or assurances of safety particularly, the researcher will deal only with

documents that have specific conditions that can be used to understand the Prophet’s

strategy. The documents that have got only assurance of safety with no conditions on

"2 This region includes many areas such as the Southern parts of al-Balqa’ and Wadi al-Qura, and it

contains many cities such as Ma‘an, Adhruh, Aylah, Maqna, Khaybar and other cities and villages.
' Diimat al-Jandal is in the area called today al-Jawf in the Kingdom of Saudi Arabia. Some authors,
such as al-Ashqar (2006: 40), include this area in the study of the movement of the Prophet
Muhammad towards al-Sham. However, the researcher argues that Diimat al-Jandal was situated on
the route to Iraq not Islamicjerusalem (see Abiu Khalil 2002: 28). In addition, after careful reading and
studying the document of Diimat al-Jandal and the movement of the Muslim armies on their way to
Islamicjerusalem, the researcher argues that it did not have a role in the Muslim campaign towards the
Fath of Islamicjerusalem.
'* Farwah al-Jidham sent a letter to the Prophet Muhammad informing him that he embraced Islam,
and the Prophet replied to him, blessing his conversion to Islam and encouraging him. The text of this
letter is as follows (Ibn Sa‘d 1997: (1) 215):

From Muhammad, the Messenger of God, to Farwah Ibn ‘Amr: Your messenger came

to me and informed me what you sent with him, and he informed me that you

embraced Islam and that God has guided you with his guidance [and you shall remain

so] if you [always] make good, obeyed God and his Messenger, Pray, and give charity.
However, this resulted in Farwah being executed by the Byzantines.
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the receivers, such as the Prophet’s political document to Bant Ghadiyya, will not be

studied for this reason.

These criteria leave the researcher with seven documents that will be studied in order
to clarify the strategy of the Prophet Muhammad in this context. These documents
are: The endowments of the Prophet Muhammad to Abi Tha‘labah, Bani Jaffal, and
Tamim al-Dari. In addition, the letter to Heraclius will be investigated, and the
assurances of safety to the people of Aylah, Maqna, and Adhruh and Jarba’ will also
be studied."” These seven documents fulfil the criteria that the researcher put in

order to be able to draw a clear picture of the Prophet’s plan and strategy.

First: Endowments

Endowment means granting something, such as a land, forever; the researcher argues
that the endowment in this case mainly refers to the Arabic term Ig¢a * ¢U=8 more than
Wagqf <85.'* Yet this does not mean that the grant of a land could not be considered
as a Wagqf, such as in the case of Tamim al-DarT’s grant, which is now considered
Waqf. However, the researcher will not go deeply into differentiating these two

terminologies since this is out of the scope of this research.

"5 The researcher studied the nature of these three documents in particular in order to identify whether
or not they could be considered as political treaties. He found that these documents could not be
considered political treaties like other documents, such as the truce of al-Hudaybiyah for example.
This was because these documents were not agreed on between two equal powers, but were ‘granted’
by the Prophet Muhammad to the people or the leaders of these towns. One of the most important
aspects that help to identify this is starting the texts with the name of the Prophet Muhammad,
mentioning safety as being granted to certain people, and the absence of mentioning terms and
conditions given by the people to which the document is written. This means that these documents
were granted by the Prophet with no enforcement by the other sides, unlike the Truce of al-
Hudaybiyah for example. Therefore, the researcher will use the terminology “assurance of safety” to
refer to these three documents.

' The terminology /gta‘ ¢\W8) is different from Wagf <. The first refers to granting a land to the
benefit of a person and making him/her the owner of this land. The latter means taking the concept of
ownership from human being and declaring the subject of the Waqgf owned by God (see Qahf 2000:
62). The researcher argues that this does not make a huge difference in the cases that he is studying on
this topic. Since even the Wagf mentioned here, namely the Wagqf of Tamim al-DarT, is considered as
Wagqf Dhurri, i.e. that it is for the benefit of the descendents of the person, though they do not have the
right to sell it (see Qahf 2000: 114-115)
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The researcher argues that by looking into the sirah of the Prophet Muhammad, one
notes that he made many similar endowments, i.e. he gave many lands to various
people in different occasions. Many of these lands were given in places that were
under Muslim rule, except on three occasions where they related to Islamicjerusalem
and the region around it. One of them was a land located somewhere in al-Sham, and
was granted to Abll Tha‘labah. Another was a land to the south of Islamicjerusalem
region, which was granted to Bant Jaffal. The third was the endowment of Tamim al-

Dart inside Islamicjerusalem.

The Endowment of Aba Tha‘labah
In the case of Abii Tha‘labah, a hadith in the Musnad of Ahmad Ibn Hanbal (1995:
(13) 478) mentions the following narration:
Narrated by Abii Tha‘labah al-Khushani: I came to the Prophet and said:
“O Messenger of God, write me [an endowment granting me] the land of
such and such, in the region of al-Sham, which was not yet under the
Prophet’s rule”. The Prophet said [to the other companions]: “don’t you
hear what this [man] says”? Abu Tha‘labah said: “I swear by the One
[God] who sent you with truth, it will come under your control”. So the
Prophet wrote for him [the endowment] granting him that land."*’
A similar narration is mentioned by Abu ‘Ubayd (d. 224 AH / 838 CE) in his book
al-Amwal™™® (1986: 287-288).This narration has an addition, which says that the
Prophet Muhammad’s statement “Do not you hear what this man is saying?”” was a

sign of his approval and happiness at the request of Abii Tha‘labah. This could also

clarify the approval of the Prophet to write to Abii Tha‘labah.

M7 ey Al call) (m yl 138 5 13S0 (o 5l 3 i) e Jgmsy W rclid ol g agle ) o il el 08 adall el il o
i A 5" rAaled gl JUa8 9138 sty Le ) (0 smans I el g adle A e ol QB A alu g adde A s il 4gle
e Al 8 JU "l o ekl sxn This hadith is accepted.

148 Abti ‘Ubayd was not a historian but a jurist, yet he studied many such matters in his book from a
juridical perspective.
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Neither the date of the endowment nor the location of this granted land is specified in
this narration. The location of the granted land is mentioned generally in al-Sham.
This means that the land was either in or around the region of Islamicjerusalem,
which occupies quite a significant area of al-Sham. This has gained an important
significance although the text of the endowment is not mentioned, as it is clear in the

narration, and as Hamidullah (1987: 134) also confirms. 149

The Endowment to Bani Jaffal

In another incident, al-Ashqar (2006: 47-48) and Hamidullah (1987: 281) state that
the Prophet Muhammad made another endowment to Bani Jaffal al-Judhamiyyin'>’,
who were from al-Sham, an endowment giving them “Iram”, a mountain considered
a part of Hisma"' (al-Hamawi 1990: (1) 185). The text of this endowment was
mentioned first by al-Daybuli (d. 322 AH / 934 CE) (see Ibn Talun 1987: 148-
149),'"? and was also mentioned by al-Hamawi (1990: (1) 185). The text goes as

follows:

By the Name of God, the Most Compassionate, the Most Merciful.
From Muhammad, the Prophet, to Bant Jaffal Ibn Rabi‘ah Ibn Zayd al-
Judhamiyyin: They are granted Iram. No one shall take it from them or
ask for any rights in it.'>’

9 Very little is known about this companion and his tribe.

1% judham was a large tribe and was divided into smaller branches or tribes. Abi al-Rub (2002: 39)
mentions that Judham contained 13 branches; one of them was Bant Jaffal. The tribe of Judham lived,
according to Abii al-Rub, in a large area from Tiberias in the North to Hisma in the South. Hisma in
particular was considered one of their main lands.

"I Hisma is a large area that is located in the areas to the North West of Tabiik, all the way through
Aylah to Sinai (see al-Hamawi 1990: (2) 298).

132 Al-Daybuli wrote a book on the correspondences of the Prophet Muhammad. This book, according
to Hamidullah (1987: 656), is considered one of the earliest books on this topic. The texts of the
correspondences that al-Daybuli gathered were all added to the end of Ibn Taltn’s (d. 953 AH / 1546
CE) book I ‘lam al-Sa’ilin, and Ibn Tiltn stated the chain of the narrators through which these texts
reached him from al-Daybuli.

153 gale agdlis o 2l agale Lelay W o) aed Of tomselaad) ) 0 Aas ) 0 Jlis (Al i) dana g cpan ) pan 1) A1l sy
e agfls ¥ 5 There is an added sentence to al-Daybuli’s text says: “Whoever asks for right in it has no
rights, and their right [in this land] is the truth”. 3= agis s Al 3 38 ag8la (08, The researcher argues that
this addition does not affect the study of the text of this endowment since it is only a reconfirmation of
the sentence before it.
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The date of this endowment is not mentioned historically, yet it seems that it was
granted in the late period of Muhammad’s Prophethood, since it mentions the tribe of
Bani Jaffal.">* The researcher argues that it seems from this text that this tribe was
already living in or maybe even ruling the area, and this endowment came to
reconfirm their ownership of the land. This is since it does not mention any reference
to the future. This document also has a very important significance since that area
was located to the south of Islamicjerusalem and, by securing it with a tribe that is
loyal to the Prophet, the whole route to Islamicjerusalem from the south and through

Aylah was also secured.

The Endowment to Tamim al-Dar1

The endowment of Tamim al-Dari is considered one of the most important
documents in Muslim history. According to El-Awaisi (2006: 51), this charitable
endowment was not only the first in Islamicjerusalem, but also the first in Muslim
history."*> The most important significance of this endowment was its being the first
within the region of Islamicjerusalem.'*® Not only this, it is also unique since it was

the first detailed document within this context; the text of the endowment of Abu

'3 The researcher argues that the language and style of this endowment shows that it could have been
written after the Ghazwah of Tabuk. This was the time when most of the surrounding tribes came to
Madinah and submitted to the Prophet Muhammad. This area is quite far from Madinah, and thus it
seems that they came to the Prophet Muhammad when he had gained a global reputation, after the
Ghazwah of Tabiik or maybe while he was in Tabuk.

'35 The researcher argues that El-Awaisi’s argument might not be wholly accurate. The researcher
accepts the part of the endowment of Tamim being the first in Islamicjerusalem, since there are no
records of other specific lands within that region. The endowment of Abli Tha‘labah’s location, within
al-Sham, is not known. Yet with regard to the timing of the endowment of the Tamim, the Prophet
Muhammad granted many endowments in different regions that were under Muslim control, and
Hamidullah gathered many of these endowments (1987: 157-158, 161, 168-172). However, it seems
that El-Awaisi developed this argument according to the narration that this endowment was granted in
Makkah.

¢ Tbn Sa‘d (1997: (7) 286) and Ibn Durayd (d. 321 AH /933 CE) (1854: (1) 226) argue that the
Prophet Muhammad never granted any lands anywhere in al-Sham except for the endowment of
Tamim al-Dari. Yet the researcher argues that this is not accurate. The researcher discussed the
endowment of Abu Tha‘labah earlier, and it is clear that it was in al-Sham, as was also that of Bani
Jaffal.
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Tha‘labah, for example, is not known. This makes this endowment an important
milestone in studying the relationship between the Prophet Muhammad and

Islamicjerusalem.

There are three main versions of the text of this endowment. On the one hand,
Shurrab (1990: 120-136) collected all the different narrations and versions of the
endowment throughout history and ordered them chronologically. On the other hand,
Hamidullah (1987: 129-132) gathered together the three main versions of this
document, yet he claimed that this document had been written twice, not just once.
Thus, he argues, one version, mentioned in his book, is a separate endowment, and

the other two are two versions of the same endowment.

The presence of three or more versions of this endowment could be due to
disagreement on the date it was written. Some narrators, such as Ibn ‘Asakir (1995:
(11) 64-66), mention that it was written in Makkah, before the migration of the
Prophet Muhammad. According to many narrations, the endowment was granted
during the visit of a delegation of Tamim’s family. This was in Madinah after the
Ghazwah to Tabik (see Ibn Sa‘d 1997: (1) 285-286). The narration of the grant of
this endowment in Makkah is very weak, as Shurrab argues (1990: 126). Shurrab
says that this narration mentions a verse from Chapter 3 of the Qur’an, Al ‘Imran,
which was revealed in Madinah. This can be considered as evidence on that this
narration happened in Madinah, and that the whole narration of the tribe of al-DarT’s

visit to the Prophet in Makkah is weak (see Appendix I).

However, the researcher investigated the various narrations and versions of this

endowment. He argues that the closest version of this endowment to authenticity is
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actually the earliest, namely the narration of Ibn Sa‘d (1997: (1) 205) and Abt Yiisuf

(d. 182 AH /798 CE) (n.d: 216) (see Appendix I)

The text of this endowment is as follows:

By the name of God, the Most Compassionate, the Most Merciful,

this is a document from Muhammad, the Messenger of God, to

Tamim Ibn Aws al-Dari: He [i1.e. Tamim] is granted the towns of

Hebron and Bayt ‘Ayniin, including their valleys and mountains [i.e.

all the land around them], their water and farms, and their Anbat and

cows. [This grant is given] to his descendents after [his death]. No

one shall claim any right in it [i.e. the granted land], and no one shall

harm them [i.e. Tamim and his descendent] in this land. An?/one

harms them or takes anything from them may be cursed by God."’
The researcher argues that this text shows a clear grant of the whole of the area
around Hebron, yet it mentions that the region granted is only Habriin (Hebron) and
Bayt ‘Ayniin. Hebron is known today as al-Khalil in Islamicjerusalem, and Bayt
‘Ayniin is a small village near it. This text is one of the most important in the Muslim
history of Islamicjerusalem, as it probably marks the first full legal binding grant of a
land inside Islamicjerusalem. It can be considered as a ‘declaration of authority’ by

the Prophet Muhammad over that part of Islamicjerusalem, although it was not under

Muslim political rule at the time that the endowment was made.

This grant marks a prophetic hint on the future of Islamicjerusalem; the Prophet
never granted a land without an authority over it. This issue has been understood and
applied historically by many Muslim scholars and politicians. For example, Al-

‘Ulaymt (d. 927 AH / 1521 CE) (1999: (2) 146-147) notes an incident that happened

7 Laghy 8 sie Sy s L8 A 0) 1 Gu sl O el ) B J sy dems e S 138 cain ) Gpan M) )
ol an e gl ¥ 5 cn Laga 4l ¥ codms (o Adinl Lot i s gl 5 cLagim s Labolas claghin s Leglens s cLagS
A Al e (18 G agia 3805 alla (10

156



to the descendents of Tamim al-Dart around the year 485 AH / 1092 CE, i.e. before
the first crusade. He says that, during that time, one of the governors tried to seize the
granted lands from the descendents of Tamim al-Dari. He was supported by the
judge, Abii Hamid al-Harawi. The judge decided that the endowment of Tamim al-
DarT was not binding, because the Prophet Muhammad had granted Tamim a land
that he, i.e. the Prophet, did not own. When the case reached Imam al-Ghazal1 (d.
505 AH / 1111 CE), he declared that the judge was a disbeliever. Al-‘Ulaymi

narrates that al-Ghazali said:

This judge is a disbeliever; the Prophet Muhammad said: “The

whole Earth was seized for me”, He used to grant lands in Heaven,

saying: “This palace is for so and so”. His promise is true, and his

grant is right."®
The governor and the judge were disgraced by this statement, and the land stayed in
the descendents of Tamims’ hands. This story shows how important this grant is in
Muslim history. Al-Ghazali’s statement shows a deep understanding of the purpose
of this endowment. The Prophet Muhammad gave a promise through this
endowment. This Prophetic promise was established as a Prophecy revealing that the
region of Islamicjerusalem was to be under actual Muslim authority in the foreseen

future. This grant also gives a picture of the political authority of the Prophet

Muhammad over Islamicjerusalem.

Moreover, the timing of the granting of this endowment, after the Ghazwah of
Tabitk, has a very important significance also; it came immediately after the Prophet

Muhammad was very near to Islamicjerusalem. This could be interpreted as the
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practising of the Prophetic Authority of the Prophet Muhammad over
Islamicjerusalem. Aminurrayid Yatiban (2006: 135) argues that this act from the
Prophet Muhammad ‘showed his great intention in a very suitable way that reveals
his cautiousness and forethought in planning his great project’ of the Fath of
Islamicjerusalem. Yatiban, interestingly, compares this grant with the Grant of
Suraqah Ibn Malik ‘who had been promised by the Prophet that he would one day
wear the bangles of Kisra, the King of Persian’ (Yatiban 2006: 135). Both of which
were fulfilled after the death of the Prophet. The grant of Tamim was fulfilled after

the completion of the Fath of Islamicjerusalem (see Ibn ‘Asakir 1995: (11) 66).

The researcher argues that the endowment of Tamim al-Dar1, along with the other
two endowments of Bani Jaffal al-Judhamiyyin and Abtu Tha‘labah, are very
important. They structure the relationship between the Prophet Muhammad and
Islamicjerusalem, which could have been formed already into a plan towards the
Fath of that region. First of all, the endowment of Tamim al-Dari is unique in
granting a land within Islamicjerusalem. This can be considered a political step
forming a kind of authority over that region. Al-Khatib (2001:30) argues that this
endowment “clearly indicates the early Islamic status given to al-Khalil (Hebron)
parallel to and following that of Jerusalem”. The researcher sees no difference in this
context between the two cities as he investigates the region of Islamicjerusalem as a
whole. This status of the region could be the reason why the Prophet was interested

in granting this land to Tamim.

However, the researcher argues that the three endowments need to be looked at
together since, as it can be noticed, the Prophet Muhammad gave three lands, one

somewhere in al-Sham, a land on the southern route to Islamicjerusalem, in Negev,
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which is a part of al-Sham but not Islamicjerusalem, and a land inside
Islamicjerusalem, which lies only about 30 km south of al-Aqsa Mosque, namely
Hebron and its neighbourhood. There is no evidence of granting a land within the
northern parts of Islamicjerusalem, and this is what makes the researcher argue that
the land that was given to Tha‘labah could also be in the south, or the south east, of
Islamicjerusalem or al-Sham. This shows that the grant of these lands was part of a
process of opening up a route to Islamicjerusalem from Arabia. It should be noted
that Bani Jaffal were living in that region, and Tamim was originally from there. This
shows that the Prophet was most likely forming an alliance in the region, which
would help in the future to open up the route to Islamicjerusalem from the South

East.

Second: Diplomatic Correspondence

Letter to Heraclius

The letter of the Prophet Muhammad to the Byzantine Emperor Heraclius is one of
the most well-known documents dating back to the Prophet Muhammad’s era. It is
mentioned in various Muslim and non-Muslim historical sources, and has been
studied and analysed by numerous historians and scholars. This is because the text of
this document has been well preserved, either through oral transmission or by written

narrations.

This letter dates back, as many historians argue, such as El-Awaisi (2006: 52), to the

year 6 AH / 627 CE." It was sent immediately after the al-Hudaybiyah Truce

1% Some narrations mention that the letter of the Prophet to Heraclius was sent during the Ghazwah of
Tabiik (see Hamidullah 1987: 111-115). Yet these narrations are not reliable since they contradict the
hadith of Abt Sufyan and the letter of Heraclius, which will follow, that clearly state that this letter
was sent during the truce of al-Hudaybiyah.
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between the Prophet Muhammad and the leaders of Quraysh in Makkah. This truce
contained an agreement concerning the ceasing of war between the two parties for 10
years. Ibn Hisham (2005: (pt.4) 148) says that all the letters of the Prophet
Muhammad to world leaders were sent at the same time after the truce of al-

Hudaybiyah.

The researcher argues that it is clear that the letter was sent after the treaty of al-
Hudaybiyah as it can be seen in the hadith narrated in the Sahih of al-Bukhari (2000:
(1) 4-6) and the Sahih of Muslim (2000: (2)772-773). This hadith mentions the letter
and its text also, and is narrated by Abii Sufyan Ibn Harb, the leader of Quraysh. In
this hadith, Abi Sufyan narrates that he was in al-Sham during the truce between
Quraysh and the Prophet Muhammad. It seems that this visit to al-Sham was
commercial, as was the case in the annual trips to al-Sham and Yemen (Qur’an 106:
1-4). While he was in that region, according to the hadith, the letter of the Prophet
arrived with his messenger Dihyah al-Kalbi, who delivered the letter to Heraclius.
Abu Sufyan and the delegation with him were brought to Heraclius, in Aelia, and
there was a conversation between Heraclius and Abu Sufyan about the Prophet
Muhammad; at the end, Heraclius said to the delegation: “His, (Muhammad’s)
kingdom will reach what is under my feet”, then the letter of the Prophet was read as

follows:

In The Name of God, the Most Compassionate, the Most Merciful:
From Muhammad, the Messenger of God, to Heraclius, the leader of
the Riim'®. Peace be to the person who follows the truth. I invite you
to Islam; embrace Islam and you’ll be safe, and God will give you
twice of your reward. If you turn back [i.e. refuse], then you shall hold

1" The word “Riim” means “Romans”, this is how the Arabs used to refer to the Byzantines.
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the blame of the Arisiyyin.'®" “Oh people of the scripture, come to a

word that is equal between us and you: [that is] not to worship

[anything] but God, and not to accompany anything with Him [in

worship], and not to take each other gods rather than [the one true]

God. If they turn back, say: bare witness that we are Muslims” (Qur’an

3:64).'
The narration of al-Bukhari (2000: (1) 4-6) mentions that the letter was delivered in
Aclia. The next hadith in the Sahih of Muslim (2000: (2) 773) clarifies that Heraclius
was, at that time, in Aelia, thanking God for his victory over the Persians. Although
the Chr. P. does not mention this letter, it says that Heraclius went to the “east
lands”, at that time with his son, whose name was also Heraclius, and his daughter.
This terminology, i.e. “east lands” in the Chr. P. usually refers to the region of al-

Sham, as can be understood when it speaks of the Persian occupation of

Islamicjerusalem (1989: 156).

The researcher argues that the text of this letter does not represent its main
significance, since it appears very similar to the texts of the other letters of the
Prophet Muhammad to the kings of the world at that time (see Hamidullah 1987:
135-145). In fact, one of the significances of this letter is its timing. The Prophet
Muhammad sent this letter immediately after the treaty of al-Hudaybiyah, and just
before the start of one of the most important events that took place at that time,

namely the Battle of Mu’tah.

11 Although this text is mentioned in an authentic hadith, where the methodology is stricter than that
in the historical one, it is noted that there is more than one version of the same document in different
history sources. This is particularly the terminology Arisiyyin, which means “farmers” or “leaders”
according to Ibn Manztr (1999: (1) 116). However, El-Awaisi (2006: 53) translates this word as “the
people who follow the Chalcedonian theology”. The researcher argues that this translation might not
be the correct one since this meaning of the terminology Arisiyyin is not mentioned in any of the
Arabic dictionaries. Al-TabarT (1998: (3) 139) mentions another word in the text, instead of Arisiyyin,
which is Akkarin. This terminology also means “the ploughmen”, i.e. “the farmers”, according to
many Arabic dictionaries such as that of Ibn Manzir (1999: (1) 169).
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This means that the letter of the Prophet Muhammad to Heraclius differed slightly
from the others; like a diplomatic move to warn before launching a military
campaign inside the Byzantine territories in al-Sham region. This may be also
understood from a statement mentioned in the letter: “Embrace Islam and you will be
safe”. This holds a very important political significance. The letter’s text was filled
with peaceful statements, such as expressing an invitation, pointing at a reward, and
mentioning the verse in the Qur’an. Yet it had a futuristic warning also in the event

that the receiver did not accept its invitation.

Furthermore, the letter was delivered to Heraclius in Aelia, i.e. in the heart of
Islamicjerusalem. This holds many meanings when connected to chapter 30 of the
Qur’an (al-Ruim). That chapter comments on the defeat of the Byzantines by the
Persians and clearly states that the Byzantines would be victorious again. The
retaking of Islamicjerusalem marked the crowning of the Byzantine victory over

. 163
Persia.

Yet at this particular time, the Prophet sent his letter to Heraclius in
Islamicjerusalem to mark the start of a new era for that region. This is what Heraclius
himself understood when he commented: “His (Muhammad’s) kingdom will reach
what is under my feet”. This statement shows, indeed, that Heraclius understood the

message clearly. Perhaps this is why he invited his own people to Islam as the

narration of al-Bukhart (2000: (1) 4-6) mentions.

The letter to Heraclius marked the warning needed before launching any military

action against the Byzantines in particular. Mentioning a/-Arisiyyin in itself supports

' This marked the crowning of the Byzantine victory, not the first victory mentioned in the verses of
Chapter 30.
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this argument. These were the followers of Byzantium in that region, and mentioning
them in this letter entailed a huge responsibility on Heraclius in the face of Muslim
campaigns in the future. This is why this letter can be considered a very important
diplomatic and political step before taking the Fath of Islamicjerusalem to a new
practical military level. Indeed the military moves towards the region itself were in

action one year later.

Third: Assurances of Safety

The Prophet Muhammad formed many political treaties and assurances of safety
throughout his lifetime. Many of them were held in order to safeguard the borders or
the military and commercial routes. It should be noted that the first political treaty to
be held outside his state, i.e. Madinah, was soon after his migration to Madinah,

namely with Bani Damrah.'®*

However, it should be noted that most of the Prophet Muhammad’s assurances of
safety, related to the topic of this research, were formed in the later period of his life,
and date back to the time of the Ghazwah of Tabuk. Their being devised within a
short period gives these assurances numerous similarities in ideas and style.
Knowing that they came about around almost the same time could help in

understanding the relationship between them.

'%* This treaty was held with Bani Damrah during the Prophet Muhammad’s first military action that
was led by himself in the year 2 AH, namely the Ghazwah of al-Abwa’, which is also called Waddan
(see al-Mubarakpuri 1996: 203), prior to the battle of Badr. In this treaty, as al-Qastalant (d. 923 AH /
1571 CE) mentions (1996: (1) 174), the Prophet wrote:

This is a document from Muhammad, the Messenger of Allah, concerning Bant
Damrah, in which he established them safe and secure in their wealth and lives. They
can expect support from Muslims unless they oppose the religion of Allah. They are
also expected to respond positively in case the Prophet should seek their help.

This text clearly shows that the Prophet made use of Bani Damrah’s unique location not only to secure

the southern borders of Madinah, but also to secure a supplying base on the road to Makkah, which
shows that he was planning the road to Makkah immediately after his migration.
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Assurance to Aylah
Aylah was one of the most important ports in al-Sham region, and was the main
southern port of al-Sham. Also, it was the last town on the coastal route before the

Negev Desert towards the southern borders of Islamicjerusalem.

The location of Aylah was, according to many historical excavations, within the city
known today as Aqaba in the Kingdom of Jordan; there have been different
excavations to reveal the original Aylah town. The researcher argues that this
important location must have given Aylah a very high rank among other cities and
towns on the coastal route between the Arab Peninsula and al-Sham. Thus, it is not

strange to note the Prophet Muhammad’s interest in securing this town.

The assurance given by the Prophet Muhammad to Aylah is spoken of in the books

of the hadith; al-Bukhari (2000: (2) 617) mentions the hadith:

Abli Humayd al-Sa‘idi narrated: We went with the Prophet on the
Ghazwah of Tabiik, and the king of Aylah presented him with a white
mule, and the Prophet presented him with a garment and wrote him [an
assurance] for their town [i.e. Aylah].165

This shows that there was a written assurance granted by the Prophet Muhammad to

the king of Aylah. The text of this assurance is not mentioned in the books of hadith.

1% iy ol afle bl o ll AL elle sanl s 558 alugadde ) oo ill ga Uiy e 1 gaeldl dpes ol e
Labpan Al Sy Ta y oS5 celian According to al-¢Asqalani (1997: (6) 321), the meaning of the word
a8~ Bahrihim (their Sea) is p¢2 2 Qaryatihim (their Town). Also, al-‘ Asqalani argues that the one
who is mentioned in this narration as presenting a garment was the Prophet Muhammad. This can be
seen when linking this narration to another one that says 4 S (then, [the Prophet] wrote him), not

4 i€ (And he wrote him) (al-‘Asqalani 1997: (6) 321). Therefore, the Prophet Muhammad was also
the one who granted the assurance to the people of Aylah. The expression “wrote him” does not mean
that the Prophet wrote it himself, since he was illiterate as is well-known. It means that the Prophet
Muhammad granted this written assurance.
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Yet it has been mentioned many times in the books of sirah and by many historians.
Unlike many other Prophetic documents that have different versions with serious
differences, this document has almost only one version that was repeated in many
historical sources with only very few and minor differences. In addition, another
document that is related to the event was mentioned by Ibn Sa‘d, namely a letter
from the Prophet Muhammad to Aylah, yet it is not directly relevant to the topic of

. 1
this research. '

1% This document is a letter mentioned by Ibn Sa‘d (1997: (1) 212-213). He says that it was sent by
the Prophet Muhammad to Aylah before the assurance, as it seems from the letter. The text of this
letter was not mentioned by any of the early historical sources except Ibn Sa‘d. Al-Wagqidi, Ibn Ishaq
and al-Baladhurf do not mention such a letter. The text in Ibn Sa‘d’s account goes:

They said: To Yuhannah Ibn Ru’bah and the Notables of Aylah: “You are safe, I

thank God, who has no partner, to you, I would never have fought you before I write

to you, so, convert to Islam, or pay the Jizyah, and obey God, His Messenger, and

the Messengers of His Messenger, and be kind to them, and dress them with good

clothes, different than the clothes of the fighters. And dress Zayd with good cloth,

since I would be satisfied as long as my messengers are satisfied, and he has been

taught the Jizyah. If you want the land and the sea to be safe, then obey God and His

Messengers, and this will prevent you from any other dues for the Arabs and the

non-Arabs, except for the duty towards God and the duty towards His Messenger. If

you repulse them and do not satisfy them, I will not take anything from you until I

fight you, capture the youngsters, and kill the adults. Hence I am the Messenger of

God in truth, I believe in God, His books, His Messengers, and in the Messiah

(Jesus) the son of Mary, that he is the word of God, and I believe that he was the

Messenger of God also. Come before you get harmed, I have recommended you to

my messengers, and give Harmalah three Awsug of barley. Harmalah has interceded

for you, and except for God and this, I would have never written to you until you see

the army. If you obey my messengers, then God is your guarantor, and Muhammad

and whoever he sends will be also. My messengers are Shurahbil, Ubay, Harmalah,

and Hurayth Ibn Zayd Ibn al-Ta’t. I accept whatever they agree with you, and you

have the safeguard from God and the safeguard of Muhammad, the messenger of

God. Peace be upon you if you obey, and prepare the people of Magna to be sent to

their land.
The Arabic text goes: o
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The researcher argues that there are a number of problematic issues in this text with regard to its
language and expressions; they are different from other authentic texts dating back to the time of the
Prophet Muhammad. For example: the letter starts with s ¥ 4 ¥ 53 &l »Sd) saal (I thank God, who
has no partner, to you); this expression is not mentioned in any other letters of the Prophet
Muhammad for the non-Muslims, but only in a condolence letter sent by the Prophet Muhammad to
his convoy to Yemen, namely Mu‘adh Ibn Jabal, when Mu‘adh’s son died (see al-Hakim 1990: (3)
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The researcher argues that the text of the assurance of Aylah is one of the most
common among the various historians and scholars with regard to that period.
Perhaps this shows that the text of this document was well-preserved and known
among historians which, in turn, raises another question about the possibility of the

original manuscript of this assurance being preserved.'®’

The text of this document is mentioned by Ibn Ishaq (2004: 604), al-Wagqidt (d. 207
AH / 823 CE) (2004: (2) 409-410), Ibn Sa‘d (1997: (1) 221), and many others. It
seems that most historians agree on it, and thus, the researcher will go directly to

analyse the text of the document. The text of this assurance goes as follows:

By the Name of God, The Most Compassionate, The Most Merciful:
This is an assurance of safety from God, and (from) Muhammad, the
Prophet, the Messenger of God, to Yiuhanna Ibn Ru’bah and to the
people of Aylah; their ships, and their caravans in the land and the
sea. They have the protection of God, and the protection of
Muhammad the messenger of God, and for anyone who was with
them from the people of al-Sham, the people of Yemen, and the
people of the sea. If anyone does something [that violates this
assurance], his money will not protect him from punishment. It shall
be good for anyone who takes it among the people. They shall not be

306-307). It is unlikely that the Prophet would have used this expression in this correspondence since
it is different to all other letters sent by him to people inviting them to Islam. Moreover, the letter
starts with assuring the people their safety yet it then threatens them with war; and it has another
unusual expression, namely <lls &) ¥ (except for God and this). The researcher argues that this
expression is not mentioned in any correspondence or kadith of the Prophet Muhammad. The unusual
language and expressions make this letter unreliable. In addition, it should be noted that Ibn Sa‘d was
the only historian who mentioned the letter, and he presented it without specifying the source of this
text, while al-Waqidi (2004: (2) 409) argues that the people of Aylah were the ones who initially came
to the Prophet after they heard the news of the Muslim attack on Dtimat al-Jandal. The text of this
letter is not directly related to this research since it cannot be considered as a treaty or an assurance;
also it cannot be studied in this chapter as a diplomatic correspondence since it does not have a clear
relationship with Islamicjerusalem. The authenticity of this letter and its text is also questionable as
the researcher clarified earlier, and thus it cannot be studied as a valid document. Its text does not have
any clear effect on the future Fath of Islamicjerusalem because it does not mention anything about the
arrangements of the route of Islamicjerusalem as the Assurance of Safety to Aylah does. Therefore,
the researcher will not study this letter further.

17 The researcher tried to unsuccessfully investigate the possibility of the presence of an original or
very early copy of this document.
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prevented neither from the water they drink, nor from a route that

they might need in land or sea.'®®
Al-Bladhurt (1992: 69) mentions this document without noting the text itself; he
refers only to the presence of an assurance from the Prophet Muhammad to the 300
people of Aylah. He says that the Prophet agreed with them to pay 300 Dinars
annually as a Jizyah, i.e. one Dinar per person. In addition, al-Baladhurt argues that
the Prophet Muhammad agreed with Aylah to provide any Muslims passing through

their land with food.

The obligations of the people of Aylah come at the end of the document: “It should
be good for anyone who takes it among the people. They shall not be prevented
neither from the water they drink, nor from a road that they might need in land or
sea”. There is clear disagreement in the interpretation and understanding of this
sentence, yet the researcher argues that it is most likely speaking of the obligations of
the People of Aylah to open up their sea ports and provide the route for the

Muslims.'®

18 gl s oadlly ) 8 st sl s peind AL T s ) 0 Aind ) Jigma ) (i) dena g bl (pe Al 038 caun 3l an 1) Al sy
caadi () 93 Afle Jgany Y 438 Gas il ad all Jal 5 el al s alil) Jal (e agae IS Gal 5 call) Jsas ) dane Fad 5 4} 3
om0 e sy 5 sl W4 ga Ble ) gaked O g Y 4l 5 ¢l (ge 0341 (4ad ks 43l 5The researcher argues
that there are only a very few differences between the sources of this text that do not affect the
meanings in the text, such as saying 1% Hadha instead of »3» Hadhih. Both of the terminologies mean
(This), but the first is masculine and the later is feminine. Yet this does not reflect on the meaning of

the text.

19 The researcher argues that this part is very problematic and might create contradictions if not read

correctly. The reason for this is the wording; in the first sentence of this part, the text reads “it is good
for anyone who takes it among the people”. It is not clear to which the term “it” refers, yet the linguist
Al-Khatab Al-May argues that it is very hard to understand what the “it” refers to in the text. This
terminology could refer to the money mentioned in the sentence before, only because it comes after
that sentence. Thus, the sentence could mean that the money of anyone who violates this assurance is
open and free to everyone to take. This argument was mentioned by Al-May during a discussion about
this sentence in al-Maktoum Institute — Dundee, on 30/3/2007. Yet Usamah al-Ashqar argues that the
terminology “it” in this text is what is called Damir al-Sha’n (the Matter Pronoun), which is well-
known in Arabic literature, and does not refer to any previous terminology, but means “The matter is”.
Therefore, the sentence “it shall be good for anyone who takes it among the people” could refer to the
way of collection of the Jizyah, and mean: “The matter is that the money of Jizyah shall be given in a
good manner, and through this legal contract, to whoever comes from the Muslim side to collect the
Jizyah”. This argument was sent to the researcher by al-Ashqar on 12/4/2007.
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The researcher argues that this document can be considered one of the most
important documents in the history of this region. Through the terms of this
document, the Prophet Muhammad secured one of the most important stations on the
route to the south of Islamicjerusalem. Aylah, as can be understood when studying its
location, was the main port of al-Sham region on the Red Sea, i.e. the main marine
connection with the rest of the Arab Peninsula. Not only this, it was also the last
station on the route before the wide Sinai and Negev Deserts. This could explain why

the issue of the water is mentioned in this document.

The researcher argues that Al-May’s argument cannot be accepted, since it contradicts other
regulations mentioned by the Prophet Muhammad during the same Ghazwah, i.e. Tabik; al-Waqid1
(2004: (2) 411) mentions a story where a companion, namely Rafi‘ Ibn Mukayth al-Juhani,
slaughtered a camel, and took what he needed from it and left it open for everyone. The Prophet
ordered Rafi‘ and everyone else to return what they took from the camel, and said: “This is a
spoliation, and it is not permitted”, they said to him: “Oh Messenger of God, the owner of the camel
permitted this”, the Prophet said: “even if he permitted”. This historical text shows that almost at the
same time of forming this document, the Prophet forbade this act, and therefore it is not logical to put
a condition that is was forbidden by the Prophet. It should be noted that al-May argues that there is no
way to find out what the word “it” refers to, except that the closest word to it is “money”. The
researcher argues that the “money” mentioned in the sentence before the word “it” is not meant in
itself, but is only an expression to say that everyone who violates this assurance will be punished,
disregarding his/her wealth, which refers here to the social status of the person.

The researcher argues that the word “it” in this sentence most likely does not refer to the money. The
terminology “it” could be as al-Ashqar argues, or it could refer to the sea if the sentence “It shall be
good for anyone who takes it among the people” is considered only Jumlah Mu ‘taridah (Obstructive
Sentence). This is since the terminology “sea” is mentioned in many cases in the text before the
sentence of the violation of the assurance. This started by mentioning the ships, then the land and the
sea, and then the people of the sea. In this case, this sentence would be an obligation on the people of
Aylah to make the sea open to anyone who would like to use it. Yet Al-May’s opinion means that
there is no obligation on the people of Aylah in this document since, according to Al-May, the
terminology “They” in the final sentence in this document refers to the people of Aylah also, i.e. that
the people of Aylah have the right of water and road always. This means that there are no duties
needing to be fulfilled by the people of Aylah, and this issue is unlikely in the documents of the
Prophet Muhammad, especially when studying other assurances and documents.

This also solves the other problematic matter in this part, which is the final statement. This will mean,
then, that the word “They” in the final sentence refers to the “people” mentioned in the sentence
before, i.e. “among the people”. Which means that the interpretation of the last sentence in this
assurance is: The people (in general) should not be prevented (by the people of Aylah) from drinking
water, or from a route on land and sea. In other words: it is obligatory on the people of Aylah not to
prevent anyone from fishing, drinking water, or passing by through the sea or land of Aylah. This
could be supported by the statement of al-Baladhurl (1992: 69), who argues that the Prophet
Muhammad agreed with Aylah to provide any Muslims passing through Aylah with food.
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Mayerson (1964:198) elaborates on this, arguing that through this document “the
Muslims gained passage through the narrow passes surrounding the town whose
defence by even a small force of men could easily have prevented Muhammad’s use
of this ingress in Palestine”. He also adds that Aylah “provided the necessary food,
water and resting place for troops before a military operation through the desert”.
The researcher argues that this means that the Prophet secured a supply station of
food and water through this document. This could be one of the most important
aspects regarding success or failure of any future campaigns taking this route. By
securing this main aspect from Aylah, the southern road to Islamicjerusalem would
be easily opened. Usamah al-Ashqar (2006: 38) argues that this assurance could

mean political admission of the new power, namely that of the Muslims.

The researcher agrees with Mayerson and al-Ashqar that this assurance not only
opened up a small passage, but the whole southern areas of Islamicjerusalem, namely
the Negev Desert, to the Muslim campaigners. Starting from that time, the Muslims
would have been able to launch campaigns on large scales with no lack of food
supplies, and not having to spend a great deal of time in opening up routes. This
assurance marked the opening up of the long coastal route to the Muslims towards
Islamicjerusalem. It also supports the strong assumption that the main aim for this
step was Islamicjerusalem in particular. This is since the coastal commercial route
that passes through Aylah goes directly to Gaza, which borders Islamicjerusalem.
This means that the Prophet Muhammad was well aware of the needs of any future
armies passing through this region.'”® Thus, he prepared them with drink supplies, in

addition to being a backing-up station that could be used as a gathering point.

' The army of ‘Amr Ibn al-‘As took this route during the campaign towards the Fath of
Islamicjerusalem. This army had a great battle with the Byzantines in “Dathin” at the South Western
borders of Islamicjerusalem (see al-Waqidi n.d: 18, al-Baladhurt 1992:127).
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‘Athaminah (2000: 95) agrees with this, adding that the Jizyah mentioned in this
assurance, along with the neighbouring towns, was enough to supply the Muslim
armies with all their financial needs to buy the necessary supplies. ‘Athaminah here
quotes a very interesting narration from Ibn ‘Asakir (1995: (2) 82), who mentions
that when Abi Bakr, the first Muslim Caliph, launched the campaign towards the
Fath of al-Sham, the armies marched with families, horses, and arms only and “they
did not take with them donkeys or sheep, and they marched on the route of Palestine
[i.e. Palestine III], until they reached a town named Dathin”. ‘Athaminah interprets
this statement as being a result of this assurance; the Muslims did not need to take
food supplies with them since they would find these ready for them on their way.
The researcher agrees with this interpretation; it shows that the assurance to Aylah in
particular, being the biggest and most important point on that route, guaranteed these
supplies and passage for the Muslim armies on their march towards

Islamicjerusalem.

Assurance to Magna

Magna is mentioned historically in various sources; it seems that this town was well-
known in the seventh century, perhaps due to its location on the coastal road between
al-Sham and Arabia. This can be seen when accounts mentioning Maqna are studied.
Al-Hamawt (1990: (5) 206) argues that Maqna was a village close to Aylah, as he
quotes al-Waqidi’s account about the assurance granted by the Prophet Muhammad.
The researcher argues that the historical Maqna, mentioned in these sources, is most
likely the same place that is today al-Maqna in Saudi Arabia, which lies about 129
km, i.e. about 80 miles, south of Agaba on the Red Sea. A brief look at the location
of Magna shows its huge importance in controlling the coastal road between the Arab

Peninsula and al-Sham region.
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Map (5): The location of Maqna on the Red Sea and its relationship with the coastal commercial route

Al-Hamawt (1990: (5) 206) claims that, according to al-Waqidi, the people of Magna
were Jews. The researcher argues that al-Waqidi (2004: (2) 410-411) did not specify
in his account that all the people of Maqna were Jews, mentioning only a Jewish
woman who used to live in Maqna. However, al-Baladhurt (d. 279 AH / 892 CE)
argues that the people of Maqgna were Jews (see al-Baladhurt 1992: 69). The
researcher argues that it seems that the people of Maqgna were in general Jews, since
no other accounts mention other religious communities there. Al-Waqidi speaks of a
Jewish woman but does not mention people of other religions in that town. This

strengthens the argument that Maqna was most likely a Jewish town.

The assurance of the Prophet Muhammad to the People of Maqgna is noted in various

historical sources. Ibn Ishaq does not note this document nor does Ibn Hisham. Yet

the researcher argues that mentioning the letter by al-Waqidi and al-Baladhurt gives
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it reliability, since al-Baladhur (1992: 70) also quotes the text of the document from
a person from Egypt who claimed to have seen and copied the text. In addition, the
presence of this assurance to the people of Maqgna is also mentioned by Ibn Sa‘d

(1997: (1) 221). This strengthens the authenticity of the presence of the document.

One of the earliest historical versions of this assurace is al-Waqidt’s text (2004: (2)
410), which comes abbreviated. The second is al-Baladhurt’s (1992: 70); the third is
Ibn Sa‘d’s version (1997: (1) 212); and the fourth is a text found in the Cairo
Genizah, translated and published in 1903 by Hartwig Hirschfeld (1903: 167-181).
After studying the four versions of the document, the researcher argues that the text
mentioned by Ibn Sa‘d is most likely the most reliable text of this document due to

its language and its context (see Appendix II).

This text is mentioned by Ibn Sa‘d (1997: (1) 212) as follows:

Thereafter, your messengers came to me and informed that you are
returning to your town. So when you receive this assurance [know
that] you are safe, and you have the guarantee of God and His
messenger. The messenger of God has forgiven your sins, and you
have the guarantee of God and his Prophet, you shall not be harmed of
oppressed. The messenger of God PBUH protects you from whatever
he protects himself from. To the Messenger of God belongs Bazzukum
[i.e. clothes] and your slaves and a/-Kurd ‘ [i.e. weapons or cattle] and
al-Halgah [i.e. what is inside the house of money or weapons] except
what the Messenger of God, or his messenger, excuses. You have to
pay one quarter of your palm trees’ products, one quarter of your
fishing, and one quarter of what your women spin. You are not
supposed to pay Jizyah or Sukhrah [1.e. to work without pension] after
this. If you hear and obey me, the Messenger of God shall be generous
with your kind persons, and forgive the disobedient among you. Any
Muslim acts in a good manner with the People of Magna would be
rewarded good, and anyone acts in a bad manner with them would be
treated badly. You shall not have an Amir [leader] except from
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yourselxl/;als, or from the family of the Messenger of God, and peace [be
to you].

The researcher argues that Ibn Sa‘d does not mention a specific source for his
version of this assurance, quoting only a number of narrators of various documents.
Unlike al-Baladhurt (1992: 70), for example, who clearly argues that he has copied
this text from a copy taken from the original letter of the Prophet. However, it should
be noted that Ibn Sa‘d died in 230 AH / 845 CE, while al-Baladhuris died in 279 AH
/ 892 CE. Ibn Sa‘d met al-Waqidi and accompanied him for a long time, as is known
from his biography (see Ibn Sa‘d 1997: (1) 5). Thus, it is most likely that he could
have taken this narration from al-Waqidi himself, especially in that he quotes al-
Wagqidi many times in his writings, and also uses the same style of al-Waqid1 in

many of his narrations.

The researcher argues that this assurance is very important in identifying the
relationship between this event and those that followed. Magna lies in a very
important strategic location. It controls an important and almost central point in the
Red Sea, where it divides into two branches. This means that winning this town over
to the Muslim side could help control all the marine routes to both al-Sham and

Egypt through controlling the south of Sinai, the southern gate to Islamicjerusalem.

The researcher argues that the importance of the location of Magna seems not to be

the only reason for this assurance. A condition is mentioned in the text with regard to
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the ownership of al-Halgah, which is interpreted by Ibn Sa‘d (1997: (1) 212) as all

what the house has of weapons or money.

It seems from the text that this assurance does not prevent the people of Magna from
owning weapons or money. Another condition mentions their obligation to pay one
quarter of their products. Making a condition that the people of Magna pay all their
weapons and money and, further, pay one quarter of their products would be
unlikely. Thus, the researcher argues, this condition most likely refers to any future
needs taken from the people of Magna, and having such a condition would provide
any future army with a financial and military station, especially since Magna lay on
the coastal route between Arabia and al-Sham, which is longer than the usual route.
This condition is crucial, as it means that the Prophet Muhammad formed a

weaponry station near the coastal route on the way to Islamicjerusalem.

Moreover, Maqna could be considered, according to the conditions of this assurance,
a major food-supplying station for any future army. The people of Maqna had to pay
one quarter of each of their products, not only one quarter of the products as a whole.
Thus a sufficient supply of food and garments would be available for any future
army.'’? This strengthens the argument that the Prophet Muhammad was actually
applying a strategy that would serve the Muslims in the future towards the Fath of

the North Western areas located on this route in particular, especially

Islamicjerusalem.

'”2 The researcher will not concentrate on the issue of the leadership of Magna, as being either one of
its people, or a member of the Prophet’s family. This issue is out of the scope of this research.
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Assurance to Adhruh

Adhruh has played a very important role in Muslim history, being the place where
one of the most important events, namely the arbitration between ‘Ali Ibn Abt Talib
and Mu‘awiyah Ibn Ab1 Sufyan, took place (see Ibn Sa‘d 1997: (2) 23). It seems that
this town was well-known in the early Muslim history, and perhaps this was why the

Prophet Muhammad had a special interest in it.'”?

Yaqut al-Hamawt (1990: (1) 157-158) mentions Adhruh and describes it as a town
located near al-Sharah Mountains, which today is in the Kingdom of Jordan.'™
Adhruh still has the same name, and is situated about 13 miles, i.e. about 21km,

North West of the city of Ma‘an, as can be seen from the following map:

' The researcher argues that there is another town mentioned in the same context, namely Jarba’.
This town is rarely mentioned in the Muslim history except in connection with Adhruh. Both towns
are mentioned in the hadith of the Prophet Muhammad. The hadith that mentions Adhruh and Jarba’
is mentioned by Muslim (2000: (2) 991). In this kadith, the Prophet says: “In front of you (i.e. in the
Day of Judgment) a trough (i.e. the trough of the Prophet Muhammad in the hereafter), between each
of its sides is as much as the distance between Jarba and Adhruh” L op WS 4inls G L Lo s aSall ()
(z 35, One of the narrators, namely ‘Ubaydullah, says: “I asked him (i.e. he asked the narrator Nafi‘
about the two towns); he said: two towns in al-Sham, between them is three days journey”.

7% Al-HamawT also mentions Jarba’ (1990: (2) 137) as being only a small village that follows Adhruh.
It seems that the two towns were linked together historically, the main one being Adhruh. It appears
that the name of Jarba’ has been changed; none of the villages and towns around Adhruh today have
the name Jarba’.
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Map (6): The location of Adhruh and its relationship with the commercial routes

The researcher argues that it seems that Adhruh has a very important location. It is
located near the desert route that connects al-Sham and the Arab Peninsula. This
gives it great importance, as it lies almost on the borders between Arabia and al-
Sham. It controls the route almost exactly on these borders. This gives a clearer

picture of the importance of such an assurance to this town.

There is quite a significant confusion in the historical sources with regard to the
assurance to Adhruh. Some mention that there was only one assurance to Adhruh,
and others mention a joint assurance to both Adhruh and the neighbouring town,
Jarba’. Yet other sources mention two different assurances: one for Adhruh and the
other for Jarba’. The researcher has investigated this issue, and the various narrations
and versions of this assurance. He found al-Waqidi’s version perhaps the most

acceptable and authentic version of this document (see Appendix III). Al-Waqidt
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argues that there was only one assurance given to Adhruh, not Jarba’. He clearly

states that he saw that document. Therefore, the researcher will study this text only.

The text that al-Waqidi narrates for this assurance is as follows (2004: (2) 410):

Al-Wagqidt said: I copied the document of Adhruh, and I found in it
[the following]: By the name of God, the Most Compassionate, the
Most Merciful, from Muhammad the Prophet to the People of Adhruh,
they are safe by the safeguard of God and the safeguard of
Muhammad, and they have to pay 100 Dinar on every Rajab,
complete and pure, and God is their guarantor that they would give
advice and be kind to Muslims, and to any Muslim who seeks asylum
to them, because of any fear, if they feel any danger threatens the
Muslims. And they shall be safe [i.e. calm] until Muhammad informs
them before he leaves [i.e. for any help in wars].'”
This document holds a very important significance. Adhruh was located not far from

the main commercial route coming from the Arab Peninsula into al-Sham, as the

researcher explained earlier (Map 6).

It is worth mentioning that Ibn Sa‘d (1997: (1) 220) argues that the people of Adhruh
and Jarba’ were also Jews, which is the same for Maqgna. This gives a very important
dimension to the two documents. It is noted that, in the document of Maqna, the
Prophet demanded its people to provide military supplies, i.e. armoury. In this

document, the Prophet demands a supply of fighting forces when they are needed.

This document obligates the people of Adhruh to help the Muslims, in any future
war, as can be understood from the text: “They shall be safe [calm] until Muhammad

informs them before he leaves™. This text is very interesting; it actually guarantees
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the Muslims a security station. This could be a result of the uniqueness of the
location of Adhruh. It is located near the commercial route, not on it. It is also one of
the closest towns to the boundaries of Islamicjerusalem that the Prophet secured, and

it can also be considered as almost the South Eastern gate to Islamicjerusalem.

It is noted that this document in particular mentions giving asylum to any Muslim
who needs it. This condition is not mentioned in previous documents within this
region. This raises a question about the reason why the Prophet Muhammad put such
a condition in this assurance in particular. The researcher argues that this condition
means that Adhruh can be considered as a sanctuary, for the Muslims, in cases of
wars in that region. This is very important because al-Sham is quite far away from
Madinah. In any war, it would have been very hard to secure any large army in that
desert unless a point of security could have been supplied to them. This would
certainly assist any Muslim army in the future, in case of their needing assistance, by
being secure in Adhruh. The researcher, however, argues that it seems that these
arrangements were all precautionary, since the text does not obligate any present

actions.

In addition, the researcher points to a very important statement mentioned in this
text, that is, the last statement: “until Muhammad informs them before he leaves”.
The researcher argues that this statement shows a clear future intention to be back to
that region going further north, since it clearly says that the People of Adhruh need to
remain peaceful until the Prophet informs them before he leaves. There is no reason
to argue that the Prophet would have mentioned this statement unless there were to
be future aims and benefits. The researcher argues that this statement is clear in

showing a future plan for this region, which needed to form such an important
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station. It could mean that the Prophet Muhammad was preparing for another

campaign in the future to be led by himself.

Conclusion

The documents that the researcher has studied in this chapter show unique and active
movements by the Prophet Muhammad towards achieving authority over the areas
located on the northern borders of the Arab Peninsula. It is noted that most of these
documents were devised in a late period in the life of the Prophet Muhammad, during
or after the Ghazwah of Tabuk. This shows that there was an important strategic aim
which led to the instigating of all these assurances and endowments during that time

in particular.

In the case of the endowments; the Prophet Muhammad granted three main lands in
that region. It is important to note that these three granted lands were the only ones
that were outside the actual Muslim political control at the time of the granting. This
shows the uniqueness of Islamicjerusalem, and shows that there was a reason for
granting them before putting them under the actual Muslim political control. The
most important among these three endowments are the endowments to Bani Jaffal
and Tamim al-Dari. The first one not only represents his authority over the southern
areas of Islamicjerusalem, it also opened up the Negev Desert route to
Islamicjerusalem. This would help any future movements in that region towards
Islamicjerusalem. In other words, this endowment represents the first Muslim actual
Fath of the Negev Desert simply by winning the people of that area over to the

Muslim side.
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The endowment to Tamim al-DarT was indeed one of the most important signs of the
Prophet Muhammad’s authority over a part of Islamicjerusalem. A leader may not
grant a land in any place unless this place is under his authority. This could be
interpreted as a Prophetic sign to the Muslims on his thoughts and plans for the Fath
of this region. Not only this, but this endowment was also a crucial element in
winning the people of that region over to the Muslim side. It means that some people
of Islamicjerusalem admitted the Prophet’s authority over that region. This holds
many meanings with regard to the future of that region, as the Prophet showed
through this endowment. The researcher here also refers to the fact that the land
which was granted to Tamim was the land of Ibrahim (Abraham), considered the
main reference point of the three main religions. This actually explains the Prophet’s

quick answer to the request of Tamim al-Darf.

Also, it can be said that the letter of the Prophet Muhammad to Heraclius was the
first practical diplomatic step towards the Fath of Islamicjerusalem. This letter holds
a lot of meaning especially in its time and place. It was delivered in the heart of
Islamicjerusalem, and before marching deeply into Byzantine territory. This leads the
researcher to conclude that the Prophet was actually sending a very strong warning to
Heraclius, before the start of a series of military operations on the borders of
Islamicjerusalem. Sending the letter to Heraclius in Islamicjerusalem was very
important since it showed that Islamicjerusalem was actually the main purpose in
sending this letter. It was sent to Heraclius since he was the controller of the whole
region, and was sent to him at the peak of his victory; Heraclius understood the

message, and this was reflected in his statement.
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The researcher concludes that this letter was also important for the Muslims. It was a
warning before the start of the actual campaign towards Islamicjerusalem. Perhaps
this is why the Prophet Muhammad chose to send it at that time in particular, i.e.
before the start of his military expeditions around the borders of Islamicjerusalem.
This letter could solve many issues with regard to the justifications of the campaigns

towards Islamicjerusalem, according to the Muslims.

With regard to the assurances that were granted by the Prophet Muhammad to
different tribes, especially during Tabiik. The researcher argues that the locations of
the towns chosen to which these assurances were given, namely Aylah, Maqgna, and
Adhruh, gives rise to many meanings. One of the main aims, in forming these
assurances, was actually to open up the route between the Arab Peninsula and
Islamicjerusalem in particular. By linking these assurances with the above-mentioned
endowments, one main target can clearly be seen, namely Islamicjerusalem. By
looking at the assurances granted in Tabiik, one can note that the majority of the
places were on or near the two routes connecting Islamicjerusalem with the Arab
Peninsula. These were both the South Eastern desert route, close to Adhruh, and the
South Western seaside route, near Magna and through Aylah. It is noted that the
Prophet Muhammad granted two of the assurances to the Jews of Maqgna and
Adhruh, and the other assurance to the Christians in Aylah. This shows that he did
not have an exclusive vision, i.e. against Jews and Christians with regard to
Islamicjerusalem but was counting on their support. Perhaps this is why the Prophet

Muhammad’s steps were accepted by both parties in this area.

The researcher argues that, through these assurances, the Prophet Muhammad was

clearly able to secure supplies of weapons, emergency shelter, food, and water to any
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future army. This can be clearly concluded when looking at the texts of these
assurances, where arms are mentioned in his assurances to Adhruh and Magna. Food
supplies are mentioned in the assurance to Maqna, while water supplies are
mentioned in the assurance with Aylah. The researcher concludes that mentioning
food and water supply, especially in the assurances to Maqna and Aylah, was very
essential, due to the location of the two towns on the seaside route just before the

Negev Desert, which route to Islamicjerusalem is longer than the other route.

Therefore, the researcher concludes that the Prophet Muhammad was preparing to
send at least two armies; these were to enter this region and encircle
Islamicjerusalem from the east and the south. The researcher notes that the west is
closed by the Mediterranean Sea. The Prophet Muhammad also secured passages
through for these armies, in addition to the necessary supplies. This is reflected in an
actual campaign in the time of the Caliph Abi Bakr, who took these routes and made
use of the conditions of these assurances prepared by the Prophet, especially the
army of ‘Amr Ibn al-‘As. Thus these documents have a central importance in
studying and identifying the nature of the relationship between the Prophet

Muhammad and Islamicjerusalem.

From this study of these documents, it seems that the Prophet Muhammad was well
aware of the map of the alliances and loyalities within this region, which shows that
there was a very important aspect that would clarify the strategic situation in that
region and resulted in these documents, namely the military missions. These had a
crucial role in identifying the situation in this region and the needs for any campaigns
that would follow. The following chapter will study these military missions and their

role in the future Fath.
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Chapter Five

Military Action

Introduction

Military action represents the actual physical movement towards the Fath of
Islamicjerusalem by the Prophet Muhammad. Looking at the military actions taken
by the Prophet during his lifetime could prove or disprove the hypothesis of his plan
towards the Fath of that region. These military expeditions hold important
significance in this context. W. Montgomery Watt (1962: 105) argues that ‘a study of
the numbers involved in the various expeditions in the direction of Syria shows that
the road north had a prominent place in Muhammad’s strategic thinking’. He also
adds that the various sources that speak about the expeditions and military actions on
the route of al-Sham ‘are tantalizingly reticent about details; and we are left to
deduce from our general knowledge the reasons for this emphasis in strategy on the
road to Syria’ (Watt 1962: 105). The researcher argues that Watt’s opinion is true to
some extent. The military expeditions formed by the Prophet Muhammad can open
up an understanding to the reality of the strategy of the Prophet towards al-Sham and
Islamicjerusalem in particular. Thus, they should be studied taking the reasons into
consideration, beyond the various chronicles and details stated in the numerous

historical sources.
This chapter aims to discuss the military movements that took place during the

lifetime of the Prophet Muhammad, namely towards the north, in order to study the

link between these actions and decide whether or not they can be considered the
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actual movements of the Prophet Muhammad towards Islamicjerusalem. In
identifying this issue, it becomes easier to find a new dimension to interpret the
physical military movements of the Prophet Muhammad during his lifetime and his

relationship with Islamicjerusalem may be also more easily identified.

However, it should be noted that military actions in the lifetime of the Prophet
Muhammad were not towards a single destination, but were spread throughout the
Arab Peninsula and north of it, depending on the developments of the Prophet
Muhammad’s relationships and aims. The researcher argues that the military actions
of the Prophet Muhammad can be divided into two main stages: first, the defensive
stage which went from the migration to Madinah to the treaty of al-Hudaybiyah.
Second, the expansion stage, going from the time of al-Hudaybiyah treaty until the
death of the Prophet Muhammad. The researcher will clarify this issue and explain

the motivations for this division in more detail throughout this chapter.

The Military Saraya and Ghazawat throughout the Prophet’s life

177 that took

First, the researcher will collect the various Saraya'’® and Ghazawat
place during the lifetime of the Prophet Muhammad, which began after his migration
to Madinah, chronologically. This will help give a clearer picture of the Prophet’s

military action strategy.

Many historians have gathered together these Saraya and Ghazawat of the Prophet
Muhammad. One of the most important historians in this field is al-Waqidi, who 1is

considered the most important source in this field especially with his book al-

"% Saraya: Plural of Sariyyah, the military expedition that the Prophet Muhammad sent but did not
participate in; this is also the same for the terminology Ba ‘th.
""" Ghazawat: Plural of Ghazwah, a military expedition led by the Prophet Muhammad.
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Maghazi. The researcher will mainly rely on him on this issue; he will also look at
other sources such as Ibn Ishaq and others. It should be noted that most of these
sources agree on the various Sardaya and Ghazawat. One of the most important
contemporary historians to study the military movements of the Prophet Muhammad
is al-Mubarakpuri, in that he attempts to investigate the exact dates of these events;
this gives him reliability in the field. In addition to al-Mubarakpuri, the researcher
relies on Shawqi Abu Khalil, who investigates the locations of all these Sardya and

Ghazawat in his Atlas of the Sirah.

By investigating the numbers of Saraya and Ghazawat during the Prophet
Muhammad’s lifetime and their locations, excluding the ones that took the shape of
killing a specific person,'”® all can be summarised as in the table below. Table (2)
will be followed by a map showing the locations of these Saraya and Ghazawat,

which will show the directions of these events'”:

No Name / location No.of | Year | Direction from
) men (AH) Madinah

1 The Saffzyyah of Hamzah / Sayf al-Bahr 30 | AH South West
and al-‘Ays
The Sariyyah of ‘Ubaydah Ibn al-Harith

2. / Thaniyyat al-Murrah 60 1 AH South West

3 The Sarzgzyah of Sa‘d Ibn Ab1 Waqqas / 20 | AH South
al-Kharrar

4. | The Ghazwah of Waddan or al-Abwa’ 70 1 AH South West

5. | The Ghazwah of Buwat 200 2 AH West

6. The Ghazwah of Badr al-‘Ula / Safwan 70 2 AH South West
and Badr

7. | The Ghazwah of al-‘Ushayrah 150 2 AH West
The Sariyyah of ‘Abdullah Ibn Jahsh /

8. Batn Nakhlah 12 2 AH South

'8 Such as the killing of Ka‘b Ibn al-Ashraf and Salam Ibn Abf al-Haqiq. The researcher will briefly
elaborate on this.

' The researcher took the numbers of men in the Saraya and Ghazawat from the elaborations of al-
Mubarakpuri and Aba al-Rub. The locations of the Saraya and Ghazawat have been taken from the
Atlas of the Sirah by Shawqt Abii Khalil.
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9. | The Ghazwah of Badr al-Kubra 319 2 AH South West
10. | The Ghazwah of Bani Qaynuga‘ Unknown | 2 AH | Within Madinah
11. | The Ghazwah of al-Suwayq Unknown | 2 AH South West
12. | The Ghazwah of Sulaym / al-Kudr 200 3 AH South East
13. | The Ghazwah of Dhi Amar 450 3 AH North East
14. | The Ghazwah of Buhran 300 3 AH South
15, The Sariyyah of Zayd Ibn Harithah / al- 100 3 AH South Fast

Qaradah
16. | The Ghazwah of Uhud 700 | 3AH | Northwithin
Madinah region
17. | The Ghazwah of Hamra’ al-Asad 700 3 AH South West
18. | The Sariyyah of Ab1 Salamah / Qatan 150 4 AH North East
19, :Fhe Sariyyah of ‘Abdullah Ibn Unays / 1 4 AL South
Uranah
20. | The Sariyyah of al-Raji* 10 4 AH South West
1. Tl‘l’e Sar?jyah of al-Mundhir Ibn ‘Amr/ 70 4 AH East
Bi’r Ma‘iinah
22. | The Ghazwah of Bani al-Nadir Unknown | 4 AH | Within Madinah
23. | The Ghazwah of Badr al-’Akhirah 1,500 4 AH South West
24. | The Ghazwah of Dumat al-Jandal 1,000 5 AH North East
75, The Ghizwah of Bant al-Mustaliq / al- Unknown | 5 AH South Fast
Muraysi
26. | The Ghazwah of al-Khandaq Unknown | 5 AH | Within Madinah
27. | The Ghazwah of Bani Qurayzah 3,000 5 AH | Within Madinah
The Sariyyah of Muhammad Ibn
28. Maslamabh / al-Qurata’ 30 6 AH East
29. | The Ghazwah of Bani Lihyan 200 6 AH East
30. | The Ghazwah of al-Ghabah / Dhi Qarad | Unknown | 6 AH North East
31. | The Sariyyah of ‘Ukashah / al-Ghamr 40 6 AH North East
The Sariyyah of Muhammad Ibn
32. Maslamah / Dhi al-Qassah 10 6 AH East
The Sariyyah of Abu ‘Ubaydah Ibn al-
33. Jarrah / Dhi al-Qassah 40 6 AH East
34, The _Sarzyyah of Zayd Ibn Harithah / al- Unknown | 6 AH South Fast
Jamum
35, :F:}e,SSarzyyah of Zayd Ibn Harithah / al- 170 6 AL South West
36, ¥2refSariyyah of Zayd Ibn Harithah / al- 15 6 AL North Fast
37 Tl.le S_artyyah of Zayd Ibn Harithah / 500 6 AH North West
Hisma
38 Th_e é’anyyah_of Zayd Ibn Harithah / 12 6 AH North West
Wadi al-Qura
The Sariyyah of ‘Abd al-Rahman Ibn
39. ‘Awf/ Dimat al-Jandal Unknown |6 AH North East
40, The Sariyyah of ‘Ali Ibn Abi Talib / 200 6 AH North West
Fadak
41, The Sariyyah of Zayd Ibn Harithah / Unknown | 6 AH North West

wadr al-Qura
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The Sariyyah of Kurz Ibn Jabir /

42. | . 20 6 AH South
Uraynah

43. | The Ghazwah of al-Hudaybiyah 1,400 6 AH South

44. | The Ghazwah of Khaybar 1,400 7 AH North West

45. | The Ghazwah of Dhat al-Riqa‘ / Najd 700 7 AH North East

46, The Sariyyah of ‘Umar Ibn al-Khattab / 30 7 AH South East
Turabah

47. | The Sariyyah of Abu Bakr / Najd Unknown | 7 AH East

43, The Sariyyah of Bashir Ibn Sa‘d / 30 7 AH North West
Fadak

49, The Sa‘rzyyah of Ghalib al-Laytht / al- 130 7 AH South West
Mayfa‘ah

50. T.he; Sariyyah of Bashir Ib Sa‘d / al- 300 7 AH North West
Jinab

51 The_Sarzyyah of Ibn Abt al-‘Awja’ / 50 7 AH South Fast
Bani Sulaym

59 The _Sarzyyah of Ghalib al-Laythi / Unknown | 8 AH South West
Kadid

53 The Sariyyah of Ghalib al-Laytht / 200 8 AH North West
Fadak

54 ;}11; Sariyyah of Shuja‘ Ibn Wahb / al- Unknown | 8 AH South East
The Sariyyah of Ka’b Ibn ‘Umayr /

55. Dhat Atlah 15 8 AH North West

56. | The Battle of Mu’tah 3,000 8 AH North West
The Sariyyah of ‘Amr Ibn al-‘As /

57. Dhat al-Salasil 300 8 AH North West
The Sariyyah of Abi ‘Ubaydah Ibn al-
Jarrah

38| (The Sariyyah of al-Khabat) / al- 300 | 8AH | North West
Qabaliyyah

59. | The Sariyyah of Abi Qatadah / Khadirah 15 8 AH East

60. The Fath of Makkah (e‘lnd‘the Saraya 10,000 | 8 AH South West
that were connected with it)

61 The Ghazwah of Hunayn (started from 12000 R ALl South West
Makkah)

6. The Ghazwah of al-Ta’if (started from 12,000 | 8 AH South West
Makkah)

63. The_Sarzy)_/ah of ‘Uyaynah Ibn Hisn / 50 9 AH North Fast
Bani Tamim

64. The_Sarzyyah of Qutbah Ibn ‘Amir / 20 9 AH South Fast
Tabalah

65. Th? Scirzyyah of al-Dahhak al-Kilabi / Unknown | 9 AH North East
Zujj Lawah

66. The Sariyyah of ‘Algamah al-Mudlijt/ 300 9 AH South East
Jiddah

67 The S?rzyyah of “‘Al1 Ibn Abt Talib / 150 9 AH North East
Tayyi

68. The Sariyyah of ‘Ukashah / ‘Udhrah Unknown | 9 AH North West

and Bul1

188




69. | The Ghazwah of Tabiuik 30,000 9 AH North West
0. Th§ :S’arzyyah of Khalid Ibn al-Walid / Unknown | 10 AH South
Najran
71 The Sariyyah of ‘Ali Ibn Abi Talib / Unknown | 10 AH South
Yemen
THE PILGRIMAGE OF THE PROPHET WAS DURING 10 AH
72. | The Ba‘th of Usamah Ibn Zayd / Ubna | 3,000 | 11 AH | North West

Table (2): The Saraya and Ghazawat of the Prophet Muhammad
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Map (7): The locations of the Sardya and Ghazawat in the lifetime of the Prophet Muhammad
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- . . - Number
Madani era Direction From Madinah Sariyi | Ghazawar | Total
North East 1 2 3
North 3
North West 0 0 0
To the end of South East + South | 4 3 7
year SAH | South 16 ooE AT oou
South West 3 6 9
East, West or within Madinah Region 1 7 8
Total until the end of the year 5 AH 27
North 23 North East 6 2 8
North West 13 2 15
From
year 6 AH South v South East + South 9 1 10
South West B 3 6
East, West or within Madinah Region 5 1 6
Total from year 6 AH until the death of the Prophet Muhammad 45
TOTAL NUMBER OF SARAYA AND GHAZAWAT 72

Table (3): Comparison between the directions of the Saraya and Ghazawat

The second table shows a very significant difference between the intensity of the
Saraya and Ghazawat towards the north before the beginning of the year 6 AH / 627
CE, and those after that. This year represents the mid-point in the Madani period (i.e.

of the Prophet Muhammad’s migration to Madinah until his death),'*

which gives it
very important significance as a turning point. The researcher notes that at the
halfway point in Madinah, i.e. at the beginning of the year 6 AH, there were only 3

military missions towards the north, compared with 16 southern ones and 8 in other

directions. Interestingly, none of those northern missions were towards the North

'8 This point was raised by Khalid El-Awaisi during an academic meeting on 6™ July 2007. The
researcher is grateful to Khalid El-Awaisi for drawing his attention to this point.
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West, which is the direction of the route to al-Sham region and Islamicjerusalem. In

other words, none of them were on the route connecting Madinah and al-Sham.

On the other hand, it is noted that the number of northern military missions from the
beginning of the year 6 AH rose to 23 missions, compared with only 16 southern
missions and 6 in other directions. This can only be interpreted as a diversion of the
Prophet Muhammad’s interest towards the north. Not only this, but when the
northern missions themselves are analysed, one can note that the majority of these
northern mission were actually towards the North West, with 15 missions. Two of
them were led by the Prophet Muhammad personally; one being the biggest
campaign ever of his lifetime, and the furthest he ever went as a Prophet/leader. At
that time there were only 8 missions towards the North East, which was in the
direction of Iraq. In fact, the researcher argues that the military missions towards the
North West were the majority among all military missions from the year 6 AH. This
can only mean that the Prophet’s attention had not only been turned towards the
North since the year 6 AH, but in fact was turned towards the North West

particularly, i.e. in the direction of Islamicjerusalem.

Othman al-Tel (n.d.)"®' claims that the attention of the Prophet Muhammad had been
drawn towards al-Sham since his first three Saraya, namely, the Sariyyah of Hamzah
to Sayf al-Bahr, the Sariyyah of ‘Ubaydah to Thaniyyat al-Murrah, and the Sariyyah
of Sa‘d to al-Kharrar. In other words, these movements towards al-Sham started soon
after his migration to Madinah. Al-Tel further claims that the main aim of these

Sardayad was to open up the road to al-Sham, not to intercept the caravans’ trade route

'8! This argument is mentioned in an unpublished chapter in al-Tel’s Ph.D. notes, consulted in the
collection of papers in the Centre for Islamicjerusalem Studies at the Al-Maktoum Institute in Dundee.
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of Quraysh to al-Sham near Madinah. The evidence that al-Tel provides is that these
three Saraya were directed towards the same place and did not interfere with the
caravans of Quraysh in any battles. The researcher, however, argues that this is not
enough to claim that the main aim would have been to open up the route to al-Sham.
There are many evidences within the historical sequences of these Saraya and the
other Sardaya and Ghazawat that came after it, until the Ghazwah of Badr, to show
that the main aim of the Prophet Muhammad at that time was not to open up the
route of al-Sham, but for other reasons, mainly to put financial pressure on the tribe
of Quraysh by cutting off their important commercial route from Makkah to al-Sham.
His aim could also have been to open up the route to Makkah, especially since the
majority of Saraya and Ghazawat before the year 6 AH were towards South West,

i.e. on the route from Madinah to Makkah.

In addition, it is noted that the change of the Qiblah towards Makkah took place
during this early Madani period, in the year 2 AH (see al-Tabart 1998: (3) 17). This
is interpreted by al-Mubarakpuri (1996: 209) as being of great advantage to the
Muslims, as it “refers gently to a new role awaiting the Muslims to take up, and
would start only after the repatriation of the Muslims to their Sacred City, Makkabh,
for it is not logical for the Muslims to leave their Qiblah at the mercy of non-
Muslims”. The researcher argues that the change of the Qiblah represented in this
very crucial time a new direction for the Muslims, i.e. towards Makkah. However,
this does not mean abandoning Islamicjerusalem, which was the first Qiblah, but re-
arranging the priorities, i.e. securing their backs before moving towards their first

QOiblah.
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In addition, and more importantly, the researcher argues that claiming that the early
Sardaya aimed to open up the route of al-Sham is unacceptable. This is simply
because the route from Madinah to al-Sham is in the opposite direction to these
Saraya. It is true that these Saraya were directed towards places located on the route
to al-Sham, but this was the route to al-Sham from Makkah, not from Madmah. If the
Prophet Muhammad was aiming to open up the route to al-Sham, at that stage, why
would he direct his forces towards the South West, when al-Sham is located on the
other opposite direction, i.e. the North West of Madinah? The researcher argues that
al-Tel did not differentiate between the route of al-Sham from the Arab Peninsula in
general, and the location of Makkah and Madinah themselves on that route. In fact,
directing these Sarayd and Ghazawat towards the South West strengthens the
researcher’s arguments, since Makkah itself is located towards the South West of

Madinabh.

It is quite obvious that the Prophet Muhammad, from the year 6 AH, had begun a
new strategy in his Saraya and Ghazawat. It was the first time that the Prophet sent a
Sariyyah not only towards the North West of Madinah, but also on the route to al-
Sham from Madinah. This raises a very important question about the motivations
that drew the Prophet’s attention towards that direction particularly, and at this
particular time. The researcher argues that it should be noted that the movements
towards the North West started in a small way after the Ghazwah of al-Khandaq in 5
AH, and before the truce of al-Hudaybiyah in 6 AH, as will be elaborated upon

shortly.

This time represented a turning point in the Prophet Muhammad’s military actions

and his relationship with Quraysh. Immediately after the end of the Ghazwah of al-
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Khandaq, the Prophet declared to the Muslims that this Ghazwah was a crucial
turning point. He said: “From now on, we attack them, they do not attack us, and we
march towards them” (al-Bukhart 2000: (2) 818). This means that the Muslims
would take the initiative in war against Quraysh starting from this point. The
researcher argues that this statement shows that Quraysh from that time was almost
neutralised, and the Fath of Makkah was only a matter of time, awaiting the right
opportunity. Perhaps this was why the Prophet went to Makkah for ‘Umrah
(pilgrimage visit) at the time of al-Hudaybiyah with almost no weapons. This act
marked the start of the end of Quraysh control over Makkah, and was the best time to
start turning the attention back towards Islamicjerusalem and beginning military

action.

The Sariyyah of Hisma

The first Sariyyah on the route from Madinah, in the direction of Islamicjerusalem,
was the Sariyyah of Zayd Ibn Harithah to Hisma (Jamada al-Akirah 6 AH / 627 CE).
According to al-Waqidi (2004: (1) 14), this area was located to the North West of
Madinah, between Wadt al-Qura and Aylah very close to the al-Sham borders, while
al-Hamawt (1990: (2) 298) argues that Hisma was a vast area located between Aylah
and Sinai. The researcher argues that it looks as if Hisma was the name for the whole
area located between Wadi al-Qura until the borders of Sinai near Aylah. Therefore,
it is hard to know exactly where this Sariyyah was in Hisma. Al-Waqidi (2004: (2)
53) argues that this Sariyyah came right after the Prophet Muhammad sent his letter
to Heraclius. It is mentioned that Heraclius presented the messenger of the Prophet
Muhammad, namely Dihyah al-Kalbi, with a gift. However, Dihyah was attacked at

Hisma, on his way back to Madinah, by people from the tribe of Judham. The

195



Prophet sent Zayd leading a Sariyyah of 500 men to gain revenge for what happened

to Dihyah, as is argued also by Ibn Kathir (1966: (3) 339).

The researcher argues that this reason here is not fully accurate; there is no record of
any correspondence between the Prophet Muhammad and Heraclius before the treaty
of al-Hudaybiyah as Abii Mayleh (2004: 80) argues. Abu Mayleh says that it seems
that this Sariyyah took place after the treaty of al-Hudaybiyah, depending on the
story of the correspondence between the Prophet and Heraclius. However, the
researcher argues that one of the narrations concerning attacking of Dihyah mentions
that he was in trade when he was attacked (see Abti Mayleh 2004: 86). This gives
another possibility to the reason why Dihyah was attacked in Hisma, it was not

necessarily because he was an envoy to Heraclius.

Even if the story of the correspondence were to be taken into consideration, it should
be noted that AI-Waqidi mentions that those who attacked Dihyah were only two in
number, namely, al-Hunayd Ibn ‘Arid and his son, ‘Arid. The rest of their tribe, as
al-Waqidi mentions, had a treaty with the Prophet Muhammad and they assisted
Dihyah (see al-Waqidi 2004: (2) 53). Whatever the reason for Dihyah being attacked,
it would have been illogical to send an army to attack the individuals who did it. In
addition, the number of that army, namely 500 men, makes it difficult to accept
revenge as being the main cause for this Sariyyah. It is extremely unlikely that the
Prophet Muhammad would have sent 500 men to attack only two individuals,
especially that the majority of their tribe respected the Prophet and would have

helped his envoy.
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The only possible reason whereby one can understand this sending of 500 men in this
Sariyyah 1s by noting its direction and position. This Sariyyah was the first military
expedition towards the North West in the lifetime of the Prophet Muhammad. Hisma
is located on the direct route of al-Sham, very close to its borders. It was followed by
almost neutralising of Quraysh after the Ghazwah of al-Khandaq, which is a
significant element in understanding the role of this Sariyyah. The researcher argues
that the Sariyyah with its numbers, location, and circumstances, can only be
understood as a start of the actual military movement towards examining, exploring,
and preparing the route toward Islamicjerusalem. This would explain the huge
number of participants in the Sariyyah since it has been the furthest on that route up
until that time. It should be noted that the number of companions involved in the
Sariyyah before it, i.e. al-Taraf, contained only 15 men, with their leader, Zayd Ibn
Harithah.'® It should also be noted that Zayd Ibn Harithah was involved in 6 Saraya
in the same year, i.e. 6 AH. The Sariyyah of Hisma was the furthest and largest, and
was followed by smaller Saraya in the same direction, as will be seen. Yet these

following Sarayd were only half the distance away.

The Sariyyah of Um al-Qura and the events following

This new direction in military expeditions can also be marked with the second
Sariyyah towards the North West of Madinah, i.e. to Umm al-Qura (Rajab 6 AH /
627 CE). This Sariyyah was also led by Zayd Ibn Harithah. Then there was another
Sariyyah led by ‘Abd al-Rahman Ibn ‘Awf to the North East, to Diimat al-Jandal.

Although Dumat al-Jandal lay on the route to Iraq, not al-Sham, it may be argued

82 Zayd Ibn Harithah (d. 8 AH / 629 CE) was one of the prominent companions of the Prophet
Muhammad. He was adopted by the Prophet in Makkah before the rulings of adoption were
restructured in Islam. He held the title “The Prophet’s Beloved One”. He was killed during the Battle
of Mu’tah (see Ibn Sa‘d 1997: (3) 29-34).
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that the reason for this Sariyyah at this time was to neutralise any distractions that
could be close to the route of Islamicjerusalem through cutting the route. Perhaps this
is why the Prophet Muhammad ordered ‘Abd al-Rahman Ibn ‘Awf not only to invite
Dumat al-Jandal to Islam, but also suggested his marrying the daughter of their king
(see al-Waqidi 2004: (2) 58). This can confirm the new era of a relationship between
the Muslims and Diimat al-Jandal, and be marked as a step towards opening up the
route of Islamicjerusalem with no distractions from any side of the route by
safeguarding the eastern side of the route to Islamicjerusalem from any attacks by

Iraq. 183

The Sariyyah of Fadak

The Prophet Muhammad then sent the Sariyyah of ‘Al Ibn Abi Talib to Fadak
(Sha‘ban 6 AH / 627 CE), which was inhabited by Jews. Al-Waqidt (2004: (2) 60)
mentions that this Ghazwah was the result of information, delivered to the Prophet
Muhammad, that the Jews of Fadak were planning with Khaybar to attack Madiabh.
The Prophet sent this Sariyyah to attack Fadak, which is around Khaybar. The
researcher argues that al-Waqidi’s narration shows there to be some instability
between the Muslims and the Jews of Khaybar and thus Fadak. He argues that this
argument is acceptable; the Jews of Khaybar were the main and most important
element preparing for the attack on Madinah during the Ghazwah of al-Khandaq (see

Ibn Ishaq 2004: 392-393). Thus, it is very possible that the Prophet Muhammad was

' The Prophet, however, himself led an army towards Diimat al-Jandal in the year 5 AH / 626 CE.
Yet the location of Duimat al-Jandal is quite far from the route of Islamicjerusalem, as the researcher
mentioned earlier. Diimat al-Jandal is actually located on the route of Iraq. In addition, the war
between the Muslims and Quraysh was very active at that time. This makes the Ghazwah of Dumat al-
Jandal less significant, in this context, than the Sariyyah of ‘Abd al-Rahman Ibn ‘Awf. This is due to
the timing and circumstances of each of the two campaigns. The Prophet Muhammad never acted
beyond Diumat al-Jandal, i.e. on the route to Iraq. This is quite different to his attitude towards the
route to Islamicjerusalem, as will follow, where the Prophet went beyond the Arab Peninsula to inside
al-Sham. This shows that the Prophet Muhammad was not interested in Iraq in the same way that he
was interested in al-Sham direction.
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waiting for the right opportunity to neutralise them. This makes the Sariyyah of ‘Alt
to Fadak, mentioned by al-Waqidi, justifiable; the Prophet needed to open the route
towards al-Sham and Islamicjerusalem. This would necessitate the main obstacle
there, i.e. the Jews of Khaybar, Wadi al-Qura, Fadak, etc. to be neutralised and put
aside. Yet as Khaybar was the largest obstacle, it was necessary to weaken the

smaller areas around it before turning the attention to it.

The Sariyyah of Um Qirfah

Perhaps this may disclose the reasons for the Sardya that followed Fadak, namely,
the Sariyyah of Zayd Ibn Harithah to Um Qirfah near Wadi al-Qura (Ramadan 6 AH
/ 628 CE), (see al-Waqid1 2004: (1) 14). It is very likely that this Sariyyah was sent

as a follow-up to the Sariyya of ‘Alf to Fadak.'**

The Saraya that were directed to Wadt al-Qura and Fadak, where many of the
inhabitants were mainly Jews, show that the Prophet Muhammad was concentrating
on the Jewish towns in the North West of Madinah, i.e. those on the route to
Islamicjerusalem. This concentration could have been due to the importance of
removing any obstacles on that route. However, it could be argued that the
involvement of the Jews of that region in the war against the Muslims in Madinah,

particularly during the Ghazwah of al-Khandaq, played a significant role in urging

" Two other Sardya are mentioned after Um Qirfah. The first was led by ‘Abdullah Ibn ‘Utayk and

was sent to Khaybar, in order to kill one of its leaders, namely Salam Ibn AbT al-Haqiq. He was one
of the biggest enemies there. The second one aimed to kill Usayr Ibn Razim, the successor of Salam
Ibn al-Haqiq, in a Sariyyah led by ‘Abdullah Ibn Rawahah in Ramadan 6AH / 628 CE (see Ibn Ishaq
2004: 430-432). It should also be noted that there is disagreement as to the time of this Sariyyah. Ibn
Ishaq (2004: 430) argues that it occurred immediately after al-Khandaq, i.e. at the end of the year 5
AH or the beginning of the year 6AH / 627 CE. Ibn Sa‘d (1997: (2) 70), and Abu Khalil (2003: 148)
argues that it occurred in Ramadan 6 AH / 628 CE. Al-Wagqidi (2004: (1) 330) argues that this
Sariyyah happened in Dhu al-Hijjah 4AH / 626 CE. Al-Tabar1 (1998: (3) 57) argues that it took place
in the middle of the year 3AH / 624 CE, while al-Mubarakpuri (1996: 325) argues that it was at the
end of the year 5 AH / 627 CE. However, the researcher argues that these two-mentioned Saraya
require historical investigation, in order to establish their authenticity. There could be doubt about the
possibility of the Prophet Muhammad ordering Muslims to kill anyone in this way.
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the Prophet to act fast. This is why shortly after the al-Hudaybiyah treaty with
Quraysh, which happened at the end of the year 6 AH / 628 CE (see al-Waqidi 2004:
(1) 14), the Prophet himself led an army towards Khaybar. Al-Hudaybiyah treaty
could be considered a very important milestone in the lifetime of the Prophet
Muhammad; it almost neutralised Quraysh and guaranteed that the Muslims would
not be attacked from the south by the Quraysh tribe. This also opened the way to
sending letters to leaders around the world, such as Heraclius, opening the way
widely to invite the Arabs of the Peninsula to Islam. Not only this, it also marked a
very important step to opening up the route to al-Sham and Islamicjerusalem, namely
the North Western route from Madinah. This can be understood when noting the first
military action that the Prophet led immediately after this truce, namely the Ghazwah

of Khaybar.

The Ghazwah of Khaybar

The Ghazwah of Khaybar took place at the beginning of the year 7 AH / 628 CE (see
Ibn Ishaq 2004: 470). The researcher argues that many elements mark the importance
of this Ghazwah. The most important is that it was the first Ghazwah led by the
Prophet Muhammad, in person, on the North Western inland route from Madinah,
1.e. the route towards Islamicjerusalem. Thus the researcher argues that Khaybar can

be considered one of the main steps towards opening up the route of al-Sham.

Many Muslim sources do not mention the direct reason for this Ghazwah; most, such
as Ibn Ishaq (2004: 470), al-Tabart (1998: (3) 144), al-Waqid1 (2004: (2) 113) and
Ibn Sa‘d (1997: (3) 81), mention the start of this Ghazwah without giving specific
reasons. The researcher argues that this Ghazwah should not be cut off from the

sequence of Ghazawat and Sardya during that time, especially the previous ones. Al-
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Mubarapuri (1996: 366) argues that this Ghazwah came to punish the Jews of
Khaybar for their role in previous attacks on the Muslims, especially during the
Ghazwah of al-Khandaq, when they played the main role in forming the allied army
that attacked Madinah. He also argues that the Jews, at that time, were one of the
‘Anti-Islam tripartite coalition’, and that when the Prophet had made the treaty of al-
Hudaybiyah, he marched towards the other two wings: the Jews and the Najd tribes.
Thus, the Prophet led the Ghazwah of Dhat al-Riqa‘ after the Ghazwah of
Khaybar.'"® This supports al-Mubarakpuri’s opinion about the motivation of the

Ghazwah of Khaybar.

However, the researcher argues that, if the Prophet wanted only to revenge the role
of the Jews of Khaybar in al-Khandaq, he would not have sent the armies to the Jews
of Um al-Qura, Tayma’ and Fadak before this (see al-Waqidt 2004: (2) 165-168).

The only town mentioned as assisting Khaybar was Fadak, as the researcher

185 Al-Mubarakpuri argues that the Ghazwah of Dhat al-Riqa‘, which was towards Najd, took place
after Khaybar (al-Muparakpuri 1996: 376). However, there is a significant disagreement among the
historians on the date of Dhat al-Riqa‘. The majority of historians, such as al-Waqid1 (2004: (1) 333),
al-TabarT (1998: (3) 91) and Ibn Ishaq (2004: 387), argue that this Ghazwah took place in the year 4
AH / 625 CE. However, al-Mubarakpuri argues that this Ghazwah cannot have happened so early, due
to the attendance of Abii Miisa al-Ash‘ari in this Ghazwah (see al-Mubarakpuri 1996: 376). This is
also the opinion of al-Bukhart (2000: (2) 821). Yet it is noted that, although al-BukharT gave his
opinion on the date of this Ghazwah, he ordered it, in his Sahih before the Ghazwah of Khaybar. This
means that al-Bukhar is hesitant in his opinion about the date of this Ghazwah. It seems that he could
not have had strong evidence for his argument. Thus he put this Ghazwah, in his book, before the
Ghazwah of Khaybar, ordering the Ghazawat in his book according to his opinion on their dates.
Al-BukharT’s hesitation is due to the hadith of Abli Misa al-Ash‘arT (2000: (2) 821), in which he
mentions that he went with the Prophet for a Ghazwah, and they had to walk such a long way that
their feet hurt, and they had to cover them with rags. Thus the Ghazwah was called Dhat al-Riqa‘ (the
Ghazwah with the rags). The researcher argues that al-Waqidi’s opinion, on the name of this
Ghazwah, is more acceptable in this issue. He mentions that this Ghazwah was named so because the
land to which it went, in Najd, contained many coloured spots on the ground, resembled rags, due to
the topography of that region. While Ibn Hisham argues that it was named Dhat al-Riqa“ due to a tree
there, which was worshipped by the Arabs, and was known as Dhat al-Riqa°‘, since they used to tie
rags in it (Ibn Hisham 2005: (pt.3) 107). Many other less important reasons are also mentioned.

The researcher argues that al-Mubarakpuri’s opinion is more reliable than the others. Al-Bukhari’s
narration from Abli Miisa is not the only one that supports al-Mubarakpuri’s opinion. There is another
hadith mentioned by al-Bukhari (2000: (2) 823) narrated from Abii Hurayrah, who came to the
Prophet after Khaybar, and attended the “Ghazwah of Najd” with the Prophet. The Prophet led no
army towards Najd, after Abli Hurayrah embraced Islam, except this one. It is mentioned by Abi
Hurayrah as being called Dhat al-Riqa‘. This means that this Ghazwah occurred most likely after
Khaybar.

201



mentioned earlier. If the Prophet wanted revenge for al-Khandaq only, he would not
have sent any armies to reach even Wadt al-Qura and Tayma’, since they had no
direct relationship with al-Khandaq. Thus, the researcher argues that the more
acceptable motivation of the Ghazwah of Khaybar is that it was part of a series of
steps the Prophet took in that direction. This can be concluded when connecting this

Ghazwah to the ones before it, and the military expedition that came after it.

By neutralising the Jews of the North West, the Prophet Muhammad had a good
opportunity to continue working on that route. Thus, in the year after the Ghazwah of
Khaybar, the Prophet sent different Sardya towards the North West, i.e. the route to
al-Sham. He also sent a number of other Saraya in other directions, yet it is to be
noted that the majority of his Sardyad were directed towards the North West,
especially towards the Jewish areas which were under Muslim control after Khaybar,
such as Fadak. The researcher argues that these different Sardya could have aimed to
examine the loyalty of the Jews of those regions, especially since the Prophet had

accepted leaving them in their regions after Khaybar.

The second Sariyyah of Fadak, and the Sariyyah of al-Jinab

It should be noted that, in one of these Sardya, namely the Sariyyah of Bashir Ibn
Sa‘d, the loyalty of the Jews of Fadak was examined, when the leader of this small
Sariyyah, Bashir, was hurt and remained in Fadak for a while until he was healed
(see al-Wagqidt 2004: (2) 178). In addition, the Sariyyah of Bashir again to al-Jinab
on the same route was sent to attack some of the tribes of Ghatafan, who were about
to attack Madinah (see al-Waqidi 2004: (2) 182). They met near Khaybar, and the
Jews did not assist Ghatafan. This turn in the attitude of the Jews of Khaybar was

significant. It should be noted that the Jews of Khaybar were in coalition with
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Ghatafan during the Ghazwah of al-Khandaq. This means that the Prophet
Muhammad had ensured the neutralisation of the Jews of the North West and had
secured the route from their side. Perhaps this is why the Sarayd of the Prophet

Muhammad went further to the North West after this, namely towards Dhat Atlah.

The Sariyyah of Dhat Atlah

Moshe Gil (1997: 21) argues that Dhat Atlah'®® was the first incursion on Palestine
during the lifetime of the Prophet Muhammad. This, according to Gil, was due to
“the Byzantines’ inherent weakness” which led the Prophet Muhammad to send this
Sariyyah hoping “to lure the Arab tribes dwelling along the Palestinian borders to his
side” (Gil 1997: 12-22). Palestine here is the Byzantine Palestine III as Khalid El-

Awaist argues (2007: 26).

The researcher argues that if one could depend on Gil’s argument in general, this
would mean that this Sariyyah was the first military action within al-Sham. Yet the
researcher argues that this Sariyyah cannot be considered a military campaign, since
it contained only 15 men as al-Waqidt (2004: (2) 202) and al-Tabar (1998: (3) 155)
argue. It cannot be logical that the Prophet would have sent only 15 men to form a
military campaign in a land that they were to enter for the first time. Therefore, the
argument that they were sent to lure Arab tribes and not fight makes sense. This is
supported by al-Waqidt (2004: (2) 202) and al-Tabar1 (1998: (3) 155), who mention
that the Prophet sent this Sariyyah in order to invite the people of that region to
Islam, i.e. as preachers of Islam. Such a reason is logical and acceptable. It seems

that the Prophet Muhammad, through this Sariyyah, started the actual direct aiming

1% Al-Hamawt (1990 (1) 259), however, does not specify the exact location of Dhat Atlah, he only
says that it lays beyond Wadr al-Qur3a, which is located on the route from Madinah to al-Sham.
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of this region in his strategy. Sending this delegation to invite the people of that
region to Islam holds many different meanings.'®” The Prophet needed to begin his
actual movement inside al-Sham, and it was his habit to invite people to Islam before
any military action. Also, the Prophet needed to investigate that region before
sending any armies there. These elements can be understood from the timing and the

overall circumstances that surround this Sariyyah.

This Sariyyah came after the Prophet had secured the Jewish population on that route
after the various Saraya and Ghazawat, mainly the Ghazwah of Khaybar, which
neutralised them. It can therefore be argued that it was a final examination of their
commitment to the relationship with Madinah. Also, the Prophet Muhammad needed
to examine the northern tribes living in that region before taking any further step.
This agrees with Gil’s argument concerning those tribes to some extent (Gil 1997:
22). In addition, the nature of the Sariyyah of Dhat Atlah was that of a mission to
invite people to Islam. This can be considered as evidence of the Prophet’s special
interest in the region at that time in particular. There is no record of sending similar

missions to spread Islam in Iraq, at that time, for example.'*®

The Sariyyah to Dhat Atlah ended with a tragedy as many historians mention. It was
attacked by the inhabitants of that area, and 14 of the members of the Sariyyah were
killed. This may have been a direct reason for the Battle of Mu’tah, which took place

shortly after.

'87 There are no specific accounts about the inhabitants of Dhat Atlah at that time, but it is likely they
were Arabs.

' This excludes the letters of the Prophet. The researcher here concentrates on the Sar@ya that were
sent in order to preach for Islam.
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The Battle of Mu’tah

This battle took place in the year 7 AH. Al-Wagqidt (2004: (2) 202) argues that the
Prophet decided not to revenge the Dhat Atlah tragedy, since he received news that
the tribes that had attacked the members of the Sariyyah of Dhat Atlah had migrated
to another place. The researcher argues that, despite al-Waqidi’s argument, this
appears unacceptable. It can be accepted that the Prophet did not send the army of
Mu’tah to revenge the killing of the members of the Sariyyah of Dhat Atlah. It is not
logical that the Prophet would have sent an army of 3000 men to Mu’tah to revenge
the killing of his companions; especially that the army to Mu’tah was not directed to
Dhat Atlah, rather it was further North in al-Sham (see al-Tabart 1998: (3) 160). No
records exist that show the tribes in Dhat Atlah to have migrated that deep inside al-
Sham. Al-Wagqidi’s narration does not specify any location as to where they
migrated. In addition, one should note that the Prophet Muhammad did not send
large armies to revenge the killing of the members of his Sarayda, or else he would
have sent a large army to revenge the killing 70 of his peaceful delegation during the
tragedy of Bi’r Ma‘linah (see al-Mubaraphuri 1996: 299-301), which was much

closer and his doing so would have been more feasible.

However, al-Waqidt points out another reason for forming the army towards Mu’tah.
He argues that the Prophet Muhammad sent a messenger, al-Harith Ibn ‘Umayr al-
Azdi, to the king of Busra.'® However, the messenger was killed by the leader of al-
Balqa’, Shurahbil Ibn ‘Amr al-Ghassani. So the Prophet sent the army to Mu’tah to
revenge the killing of his messenger (see al-Waqidi 2004: (2) 205-206). Al-Waqidi is

the only one who mentions this story as being the reason for the Battle of Mu’tah.

'% Busra is located in the Damascus district in al-Sham (see al-Hamaw 1990: (1) 522)
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Most historians depend on this narration and consider it to be the actual and direct

reason for this Battle, as Breik Abii Mayleh argues (2004: 248).

However, Akram Diya’ al-‘Umari (1994: (2) 467) claims that “Looking at the direct
reasons for invading the Arab tribes on al-Sham borders does not affect the
interpretation of the events much. This is since the legislation of Jikad requires
continuing subjugating the Arab tribes and expanding the Islamic State’s land,
disregarding the direct reasons”. The researcher strongly disagrees with al-‘UmarT in
his claim, which shows that al-‘UmarT studied the Battle of Mu’tah in isolation from
the sequence of events that took place during that time. The researcher argues that
this battle cannot be isolated from the other events that came before and after it.
These events show that the Prophet Muhammad was not aiming to subjugate the
tribes living in that part, otherwise he would have not asked the army to Mu’tah not
to attack any civilians or even the armies before inviting them to Islam (see al-
Wagqidt 2004: (2) 207-208, al-Manstrfurt 1989: (2) 284). This attitude removes the

event away from the idea of revenge and subjugation.

The researcher argues that the reason mentioned by al-Wagqidi, i.e. the assassination
of the messenger of the Prophet Muhammad, cannot be accepted. It is known that the
Prophet Muhammad sent his envoy to the leader of Busra, who delivered the letter to
Heraclius personally (see al-Bukhari 2000: (1) 5). It seems that al-Waqidi, or most
likely one of his sources, was confused on the issue of this letter. The researcher
notes that, when al-Waqidi mentions this narration, he refers clearly to his source,
namely Rabi‘ah Ibn ‘Uthman, who quotes ‘Umar Ibn al-Hakam (see al-Waqidi 2004:
(2) 205). Al-Wagqidi does not usually specify a single source, which gives the

impression that he himself was not fully certain about this narration. It should be
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noted that the name of the companion mentioned in al-Waqid1’s narration, al-Harith
Ibn ‘Umayr al-Azdi, is not known among the companions, and has been mentioned
only in this narration. Scholars of biographies, such as al-‘Asqalant (n.d: (1) 286) and
Ibn al-Athir (d. 630 AH /1233 CE) (1994: (1) 628), depend only on this narration by
al-Wagqid1 in mentioning this name as being one of the companions of the Prophet
Muhammad. This gives the strong impression that the narration mentioned by al-

Wagqidi might not have taken place.

Linking this event to the other surrounding events, especially the Sariyyah to Dhat
Atlah, and the reasons behind it, leads the researcher to conclude that the Sariyyah of
Mu’tah was most likely sent to open up and investigate a route immediately into al-
Sham. It took the route going straight inside al-Sham from near Tabik, not the
coastal route. This was possibly because the inner route was shorter and went
directly into the heart of al-Sham, while the coastal route passed through Aylah, and
then entered the dessert (see the Map 7). Going to Mu’tah can be considered the first
Muslim physical movement within not only al-Sham, but also Islamicjerusalem in
particular. Mu’tah is situated on the exact boundaries of Islamicjerusalem, as Khalid

El-Awaisi argues (2007: 274); see Map 8.
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Map (8): The location of Mu’tah on the boundaries of the Islamicjerusalem region
Source: Khalid El-Awaisi (2007: 274)

The researcher argues that there are no records to indicate that the army was directed
to go to Mu’tah in particular. Al-Ya‘qubi (d. 284 A.H /862 CE), for example, argues
that this army was actually directed to al-Sham in general, not particularly to Mu’tah
(see al-Ya‘qubt (n.d): (2) 72). The researcher notes that the army went further north
inside the Islamicjerusalem region to a town called “Masharif”, which is most likely

the town known today as al-Mushayrifah; see Map 9.
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Map (9): The location of al-Mushayrifah

This adds to the reasons for rejecting al-Waqidi’s claim about why this battle took
place. If it was for revenge, then the Prophet would have ordered the army to go
specifically to that site,'”® which shows that the Prophet Muhammad had other
motivations for sending this Sariyyah. ‘Athaminah (2000: 93) argues that the army to
Mu’tah was actually directed there in order to do the physical Fath of that region.
This was, according to ‘Athaminah, since the Prophet Muhammad had ordered the
army to invite the people of that region to Islam before engaging them in battle (see
al-Wagqidi 2004: (2) 207-208). However, the researcher argues that ‘Athaminah’s
argument might not be wholly accurate since inviting the people to Islam was the
policy of the Prophet Muhammad. This policy took place in most of the Sardya and
Ghazawat and was never neglected, except in limited events such as the Ba ‘th of
Usamah, as will follow. It is unlikely that the Prophet Muhammad would have
launched a campaign towards the physical Fath of that region without having a full

and clear idea about the enemy’s abilities and numbers. This is what ‘Athaminah

"0 The researcher will not go through the details of the events that took place in this battle since they
are out of the scope of this research.
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himself also concludes when he argues that this battle would have shown the Prophet
that fighting the Byzantines would need a huge number of men, and that the Arab
tribes in the South of al-Sham were a very important element in guaranteeing the
victory of any campaign (‘Athaminah 2000: 93). The researcher argues that the
analysis of ‘Athaminah, concerning the significance of the Battle of Mu’tah, is very
interesting. Yet his previous argument, that this battle marked a physical initiation of
the Fath campaign, is not accurate since it neglects many elements mentioned earlier
by the researcher. However, this is not to ignore the fact that this battle in particular

was unique.

The Prophet made this Sariyyah unique in various aspects, such as nominating three
leaders of the Muslim army. The researcher notes that the Muslim leaders of this
army, Zayd Ibn Harithah, Ja‘far Ibn Abi Talib and ‘Abdullah Ibn Rawahah,
represented the three main components of Muslim society in Madinah: the migrants
from Makkah, represented by Zayd and Ja‘far; the Ansar (inhabitants of Madinah),
represented by ‘Abdullah; Al al-Bayt (the family of the Prophet) represented by
Ja‘far; and the Arabs originally from Makkah and Madinah, also represented by
Zayd. This unique mixture of army leaders could have specific significance due to
the significance of the destination itself. Not only this, but the researcher also notes
that the first leader of the Muslim army, namely Zayd, was also the first leader that
the Prophet Muhammad sent to the North West route from Madinah. He was the
leader of the Sariyyah of Hisma and the two Saraya that were sent first to Wadr al-
Qura. El-Awaisi argues that this could mean that the Prophet Muhammad was

preparing Zayd to lead the army of Ma’tah by leading the first Sard@ya on the North
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West route. ~ In addition, it was his son who was to lead the following battles in the

region.

It can be argued also that the appointment of the three leaders was also due to the
numbers of this army, and the expectation of facing a huge one; they knew therefore
that they were not out to revenge but were to face a massive army. Many Muslim
sources, such as al-Waqidt (2004: (2) 209) and Ibn Ishaq (2004: 504), mention that
the Byzantine army contained two hundred thousand soldiers. The researcher argues
that this could be an exaggeration. Such a number could have been mentioned as a
huge campaign in other sources, such as by Theophanes. Yet there is nothing about
such a huge army. The researcher argues that, although the number of the Byzantine
army might not have been as mentioned in some Muslim sources, it seems that there
was a very large army in general. This issue, however, does not change the fact that

the Muslim army clashed with a massive Byzantine army.

After the Muslim army had faced the huge Byzantine army, with their Arab Allies
(see al-Wagqidt 2004: (2) 209, al-Tabari 1998: (3) 160), it withdrew under the
leadership of Khalid Ibn al-Walid, who had been appointed after the killing of the
three leaders (see al-Waqid1 2004: (2) 212). This withdrawal was considered, by the
Muslims of Madinah, to be a defeat. Some historians, such as al-Waqidt (2004: (2)
212), agree on this and consider that the battle ended with the defeat of the Muslim
army. Yet the Prophet Muhammad had another opinion as seems clear from various

narrations.

! This argument was mentioned by Abd al-Fattah El-Awaisi during an academic discussion on 6"
July 2007 at Al-Maktoum Institute in Dundee.

211



The Prophet was on the pulpit in Madinah speaking about this battle as it was taking
place, and he told the Muslims that the three leaders had been killed. He then
commented on Khalid Ibn al-Walid’s leadership of the army, as al-Bukhart (2000:

(2) 848) narrates:

Then, one of God’s swords [i.e. Khalid] took the banner of the

army, until God granted them the Farh.'”*
Not only this, Ibn Ishaq (2004: 510) mentions that the Prophet Muhammad defended
the army of Mu’tah after it arrived in Madinah, since the Muslims there considered
them “runaways” from the battlefield. The Prophet said on that occasion: “They are
not escapers; they are to turn back and resume fight by the will of God”. The
researcher argues that these two statements by the Prophet Muhammad reveal the
actual circumstances that surrounded the Battle of Mu’tah, its nature, and its role in
the history of the Fath of Islamicjerusalem. It is clear that they were soon to return as

is clear from the Prophet’s statement.

This battle took place at a time when the Persians had lost control over the whole
region to the Byzantines, particularly Islamicjerusalem in 628 CE, as was noted in
chapter 1 in this research. This was the time when the Prophet Muhammad decided
to send the army deep into al-Sham and into Islamicjerusalem. This leads the
researcher to conclude that the Prophet was very aware of the political situation in
that region between the two powers of the time, namely the Persians and the
Byzantines. Although the latter were victorious on this occasion the Prophet decided
to send the army to Mu’tah to encounter it. This means that the Prophet wanted to

take exploit the generally weak position of the Byzantines, because of the long wars
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with the Persians, and start marching towards Islamicjerusalem. Despite Watt’s
claims (1962: 106), it is most likely that the Prophet Muhammad was aware of the
whole situation in that region, and chose the right time to order the Muslims to march

towards it to test the Byzantine force.

Usamah al-Ashqar (2006: 32) argues that this battle clarified the actual strength of
the Byzantines, for the Prophet Muhammad. In addition, it revealed a clear picture of
the alliances between the Byzantines and the Arab tribes in that region. The
researcher agrees with al-Ashqar; this can be understood from studying the Sariyyah
that directly followed Mu’tah, namely, that of Dhat al-Salasil in Jamada al-Akhirah
8AH / 629 CE. The destination of this Sariyyah was a region where there were some
of the strongest allies of Byzantium, namely ‘Udhrah, Balli, Lakham and Judham, as

al-Bukhari argues (2000: (2) 868).

The Sariyyah of Dhat al-Salasil

The reason for this Sariyyah, according to al-Waqidi (2004: (2) 216-217), is that the
Prophet knew that Balli and Quda‘ah (who lived there) were about to attack
Madiah. Therefore, the Prophet sent them a Sariyyah of 300 men led by ‘Amr Ibn
al-‘As to attack them before they attacked Madinah. ‘Amr asked for more forces as

the number of the enemy was huge, so the Prophet sent him another 200 men led by

Abt ‘Ubaydah Ibn al-Jarrah.

The researcher argues that, in most cases al-Waqidi claims that the reasons for any
Sariyyah or Ghazwah were due to information about an imminent attack. Yet there
are no records to prove that there was any imminent attack to be launched on

Madiah by these tribes. However, it should be noted that Balli, ‘Udhrah, and
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Lakham and Judham were the major forces that collaborated with the Byzantines in
Mu’tah. Thus, it is reasonable to argue that the Prophet sent this army to neutralise
these tribes. Yet the researcher argues that the appointment of ‘Amr Ibn al-‘As, as
leader of this army, has a specific significance. AI-Waqid1 (2004: (2) 218) mentions
that ‘Amr’s mother was from Balli, and thus the Prophet aimed to attract the tribe to

Islam through him.

The researcher adds to this that ‘Amr was the best person to lead this army since he
knew that region, as it was the location of his mother’s family. It can be argued that
after the major experience in Mu’tah, the Prophet took lessons from this battle into
consideration and started to work on making new allies and removing any forces that
would distract. Since those tribes were the closest allies of the Byzantines in the
Muslim lands in the Arab Peninsula, it was more appropriate to start with them. This
shows that the Battle of Mu’tah, and what followed it, marked the actual movement

inside the region of al-Sham.

However, after this Sariyyah, the Prophet stopped moving towards the North West
and concentrated on Makkah and the region around it as it was now the appropriate
time to take this over. The researcher argues that this is logical since it was the time
for the Fath of Makkah in Ramadan 8 AH / 630 CE, which marked the end of the
clashes between the Prophet and Quraysh. The Prophet then went himself to

neutralise all the other forces around Makkah such as Ghatafan and Thagqif.

After almost taking control over the Arab Peninsula, after the Fath of Makkah and
the Ghazwah of Hunayn and al-Ta’if that followed, the Prophet concentrated mainly

on the North Western route to al-Sham. This can be seen very clearly when looking
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at the first Sariyyah which was sent to that route after the control of the Arab
Peninsula; it was the Sariyyah of ‘Ukashah Ibn Mihsin to al-Jinab where the tribes of

Udhrah and Ballt were located.

The second Sariyyah of al-Jinab

Although this Sariyyah is not noted by al-Wagqidi, it is mentioned by his student Ibn
Sa‘d (1997: (2) 124). It took place, according to Ibn Sa‘d, in Rabi‘ al-Thani 9 AH /
630 CE). Yet, no records give about a specific reason for this Sariyyah or even its
events. This leads the researcher into thinking that the Sariyyah of ‘Ukashah was a
part of the Prophet’s strategy towards the North West. It cannot be argued that the
Prophet was reacting to any offence or attack, but it should be noted that these two
tribes were among the strong Byzantine allies in the north of the Arab Peninsula.
However, connecting this Sariyyah to the major military action that followed, i.e. the
Ghazwah of Tabuk, leads the researcher to argue that it could have been a
preparation for that Ghazwah in particular. This Sariyyah did not engage in fighting,
as it seems from the account of Ibn Sa‘d, which describes its role most likely that of
intelligence gathering and discovering the route. This can be considered as
preparation for a major campaign, namely, the Ghazwah of Tabiik, which took places

only two months after the Sariyyah of ‘Ukashah, i.e. in Rajab 9AH / July 630 CE.

The Ghazwah of Tabuk

The Ghazwah of Tabiik can be considered the largest and one of the most important
Ghazawat in the lifetime of the Prophet Muhammad. Not only because it was the
largest in number, but because it went further and lasted longer than any other
directly led by the Prophet Muhammad. The Prophet had earlier led a small army to

Duimat al-Jandal to the North East of Madinah, however this was not as huge a
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campaign as the Ghazwah of Tabuk. It is worth noting here that the Ghazwah of
Tabiik came after he had secured all Arabia, and now had his back protected. Also, it
1s to be noted that the Prophet had given strong order to all the Muslims to participate
in this Ghazwah, i.e. it was made obligatory on all the Muslims, except those with
serious excuses, to participate in this Ghazwah. This is what actually happened; all
the Muslims participated in this Ghazwah except those weak or unable, and those
who were considered Mundfigin (hypocrites). Only three companions, considered
truthful, did not participate; they were boycotted for fifty days until their forgiveness

was revealed in the Qur’an (9:117-118) (see Ibn Ishaq 2004: 609-615).

The Ghazwah of Tabik is usually mentioned in most of the historical sources,
without specifying a reason for it (see Ibn Ishaq 2004: 595, See al-Tabari 1998: (3)
196). Al-Ya‘qiibi notes that the Prophet ordered the Muslims to march towards
Tabtk in order to revenge the killing of his cousin, Ja‘far bin Ab1 Talib, in Mu’tah
(al-Ya‘qubt (n.d): (2) 67). The researcher argues that this reason cannot be accepted
since there is a huge historical gap between the two events, i.e. Mu’tah and Tabiik. In
addition, mentioning Ja‘far alone in this argument seems most likely due to al-

Ya‘qub1’s background as a Shiite, which influences many of his writings.

However, Ibn Kathir (1966: (4) 3) gives another opinion on the reasons for this

Ghazwah. He says:

Narrated by Ibn ‘Abbas ... and others: when God ordered that the
polytheists must be prohibited from visiting al-Haram mosque (in
Makkah) either during pilgrimage or any other occasion, the tribe
of Quraysh said: Now all the markets and trades during the
pilgrimage will be stopped, and though we will lose what we used
to gain from them. Therefore, God compensated them with
ordering them to fight the people of the book until they become
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Muslim or pay the Jizyah. 1 [Ibn Kathir] said: so, the Prophet

determined to fight the Byzantines, since they were the closest to

him, and the first that deserve to be invited for the truth since they

were the closest to Islam and Muslims.'”?
The researcher argues that though this analysis of Ibn Kathir is interesting, at the
same time it cannot be accepted for different reasons; first, it seems that there is no
relationship between the Ghazwah of Tabiik and the narration that Ibn Kathir quotes.
Second, this narration mentions the prohibition of the polytheists from visiting al-
Haram mosque (in Makkah) either during pilgrimage or on any other occasion, as
being the main reason for the Ghazwah of Tabiik. Yet this prohibition actually was
instigated after the Ghazwah of Tabuk. This Ghazwah, as mentioned earlier, took
place in Rajab 9 AH / October 630 CE, while the prohibition of the polytheists came
while Abu Bakr led the pilgrimage at the end of the same year (Dhulhijjah 9 AH /
March 631 CE). This means that, in the time of Tabik, the Polytheists were not

prohibited from entering Makkah. This invalidates the entire narration and analysis

of Ibn Kathir.

In addition, ‘Athaminah (2000: 89) argues that not only Tabuk but every military
action by the Prophet Muhammad resulted from the Prophet Muhammad’s desire to
divert the “fighting capabilities” of the Arab tribes towards the Byzantines rather
than their fighting each other. He also argues that these Ghazawat and Saraya were
all due to financial causes. The researcher finds this opinion unjustifiable. It is
unlikely that the Prophet Muhammad sent his military Saraya and led different

Ghazawat with the aim only of distracting the Arab tribes who were embracing Islam
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rather than fighting each other. This is unlikely, especially since he had led many
Ghazawat during his lifetime against Arab tribes in the Arab Peninsula and out of it.
The researcher argues that ‘Athaminah could have understood this from Ibn Kathir’s
statement mentioned earlier. Yet it is noted that ‘Athaminah, in this argument,
neglects the character of the Prophet Muhammad, i.e. Prophethood, leading
‘Athaminah to apply financial reasons as the only ones for this Ghazwah and the

other Sardya and Ghazawat around it.

Al-Waqidi (2004: (2) 379) mentions another reason for this Ghazwah. He narrates
that the Prophet heard that the Byzantines had gathered a great army in al-Sham, and
that Heraclius had supplied this army enough for a year. Lakham, Jidham, ‘Amilah
and Ghassan accompanied Heraclius also, and their armies reached al-Balga’ in
southern al-Sham. This is why, according to al-Wagqidi, the Prophet Muhammad had
gathered the huge army of Tabik from all the Arab Peninsula to attack the
Byzantines. However, al-Waqidi is the only historian who mentions this event as
being the main reason for this Ghazwah. He says, afterwards, that this information
was not true, i.e. that the Byzantines did not gather an army to attack the Muslims
(al-Waqidi 2004: (2) 379). Most historians who mention this event as being the direct
reason for the Ghazwah of Tabiik, such as Ibn Sa‘d (1997: (2) 125), depend on al-

Wagqidt’s narration.

Al-Mubarakpuri (1996: 422-424) elaborates upon this argument, arguing that the

main reason for this Ghazwah was that there was a serious threat on Madinah by the
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king of the Arab-Ghassanides.'”* This was caused by the Battle of Mu’tah two years
earlier. Al-Mubarakpuri depends here on one hadith narrated by al-Bukhart (2000:
(3) 1206-1207) from ‘Umar Ibn al-Khattab. This hadith speaks mainly about the
incident where the Prophet Muhammad A/a (i.e. left but did not divorce) his wives
for one month; the Muslims thought that he had divorced them all. In this narration

‘Umar says:

...During that time, those around the Messenger of God came

under his control, and no one was left except the king of the

Ghassanides in al-Sham, whom we were afraid to come and attack

us. Out of a sudden, one of the Ansar came to me and said:

“something has happened!” [ said: “what is it? Did the

Ghassanaide come?” He replied: “No, it’s greater than this! The

Messenger of God has divorced his wives”...'”
This hadith shows — according to al-Mubarakpuri — that the Muslims in Madinah
were considered under threat of the Ghassanides, when the Prophet left his wives.
This narration is considered the cause for revealing chapter 66 of the Qur’an, namely
al-Tahrim, as numerous scholars such as al-Wahidi (n.d: 243-245) argue. However,
there is significant disagreement among the scholars of hadith and Tafsir with regard
to the timing of this narration, whether it took place before or after the Ghazwah of
Tabiik. The researcher will not go deeply into this disagreement among the scholars
in this issue as it is out of the scope of this research. However, the narration mentions
that all those around the Prophet, i.e. within the Arab Peninsula, came under the
Prophet’s control. Chapter 66 was revealed after the revelation of the chapter 49,

namely al-Hujurat. This is mentioned by most of the sources of the Qur’anic studies

such as al-Suyutt in al-ltgan (n.d: (pt.1) 11) There is no disagreement on this issue

" The Arab-Ghassanides were the rulers of a part of al-Sham, and were allied with the Byzantine

Empire. They used to have their own kings, but the Byzantines ruled them indirectly (see al-
Mubarakpuri 1996: 27).
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among the scholars. Chapter 49 was revealed during the ‘Am al-Wufiid (the
delegation year), when one of the delegates raised their voices over the Prophet
Muhammad while calling him, as many sources mention such as al-Wahidt (n.d:
215-217) This means that chapter 66, and thus the above-mentioned narration, also
occurred during the ‘Am al-Wufiid (the delegation year) (10 AH / 631 CE), i.e. after

the Ghazwah of Tabuk.

Ibn Ishaq (2004: 637) clearly states that the visits of the majority of the delegations,
which arrived at Madinah to surrender to the Prophet, took place after the Ghazwah
of Tabiik. The narration of ‘Umar Ibn al-Khattab shows that this threat came after the
surrender of those around the Prophet. It mentions clearly that the only one who was
left was the King of the Ghassanides. This also leads to the conclusion that this
incident took place after the Ghazwah of Tabiik.'”® Thus, it seems that there were no
extreme threats on Madinah, at the time of the Ghazwah of Tabuk, to the extent of
launching a huge campaign to defend it. This is why the researcher argues that the
reason mentioned by al-Waqidi and its elaboration by al-Mubarakpuri cannot be fully
accurate since it seems that the threat of the Ghassanides came after the Ghazwah of

Tabuk and not before it.

However, al-Suyuti, in his book Lubab al-Nugiil (n.d: 276), mentions another very
interesting narration with regard to the reason for this Ghazwah. This narration was

first mentioned by Ibn Abi Hatim (d. 327 AH / 940 CE) (2006: (6) 125):

"% The researcher argues that the Ghassanide threat on Madinah could have happened after the
Ghazwah of Tabiik, and most likely close to the Ba ‘th of Usamah Ibn Zayd, which will be studied
shortly.
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Narrated by ‘Abd al-Rahman bin Ghunm: the Jews came to the
Prophet and said: If you are the Prophet for real, then you shall go to
al-Sham. As al-Sham is the land of gathering and the land of the
Prophets PBUT. He accepted their statement. Therefore, he carried out
the Ghazwah of Tabik, intending nothing but al-Sham. When he
arrived at Tabuk, God revealed verses of Chapter 17 [al-Isrd’, verse
76] of the Qur’an, after it was finished: (And they were about to
estrange you from the land..) until (..Change). God ordered the Prophet
to go back to Madinah and said: “in it shall be your life and death, and
from it you shall be resurrected” [i.e. in the Day of Judgment]."”’

This narration is weak as al-Suyiiti himself argues (n.d: 277). Al-Suyiti also
mentions that there are other similar weak narrations that can strengthen this one. In
fact, there is only one similar narration; this is by al-Tabart (1999: (8) 121). Yet al-
TabarT’s narration does not mention Tabtk, and it does not say that the Prophet
Muhammad accepted the Jews’ statement. The narration of al-TabarT comes while
discussing the interpretation of this verse, namely verse (17:67). He notes two

opinions on this verse, first that this verse was revealed in Madinah, and second that

this verse was revealed in Makkah. The first narration says:

Narrated by Muhammad Ibn ‘Abd al-A‘la, from al-Mu‘tamir Ibn
Sulayman, from his father [Sulayman Ibn Tarkhan], said: A Hadram1
[i.e. person from Hadramawt in Yemen] 198 claimed that he heard that
some Jews said to the Prophet: ‘al-Sham is the land of the Prophet,
and this (i.e. Madinah) is not the land of Prophets’, so a verse was
revealed: (And they were about to estrange you from the land with a
view to driving you away from it).'”’
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"% It seems that Sulayman Ibn Tarkhan (d. 143 AH / 761 CE) did not specify the name of the person
who claimed the story of what the Jews said to the Prophet Muhammad, he only referred to him as a
person from Hadramawt. Shams al-Din al-Dhahabt (d. 748 AH / 1374 CE) (2001: (6) 195-196) states
the names of all the persons whom Sulayman narrated from; no one among them is named Hadramf or
has the title of Hadrami. Al-Dhahabi (2001: (25) 140) mentions only four persons with the name or
title Hadram; all died centuries after Sulayman. Therefore, it is most likely that Sulayman’s statement
is taken from an unknown person, especially that Sulayman mentions it in an uncertain way saying: a
Hadrami claimed that he heard... etc. This makes this narration very weak and unreliable.
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Al-TabarT then mentions four narrations that contradict this one. These four argue
that the mentioned verse speaks about the people of Makkah, namely Quraysh, not
the Jews of Madinah. After al-Tabar notes these narrations, he goes back to this one
and rejects it, depending on the sequence of the verses around that verse, and
depending on the narrations that he mentions. Ibn Kathir (1994: (3) 74) also rejects
al-Suytitt’s narration totally depending on the weakness of the narration and its Isnad

(chain of narrators).

The only exegete to accept the idea that this verse was revealed in Madinah is al-
Qurtubt (1998: (5) 185). He argues that chapter 17 of the Qur’an, namely al-Isra’, is
Makkan except of three verses; one of them is this verse, that is, verse (17:76). He
claims that this verse was revealed when the delegation of Thaqif tribe came to
Madinah in order to embrace Islam. The researcher argues that this claim is more
controversial, since the delegation of Thaqif came to the Prophet Muhammad in
Madinah after the Ghazwah of Tabiik (see Ibn Ishaq 2004: 615, al-Tabart 1998: (3)
193-195, Ibn Kathir 1966: (4) 53). Had al-Qurtubi’s claim been accepted, it cannot

refer to the Ghazwah of Tabilk, since it would have happened after it.

All of the above-mentioned arguments and claims show that there is significant
confusion about the main reason for this Ghazwah in particular. The researcher
argues that the actual reasons could be hidden in the events that took place within it.
While the researcher deeply investigated these events, two main points drew his

attention.

First, the Prophet used the Ghazwah of Tabtk to write numerous letters and

documents in which he guaranteed any future Muslim armies arms supply, as was the
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case with Maqna and Adhruh, and food and drink supplies, as the case was with
Aylah in particular. In other words, he stayed in Tabuk until he had secured the
Muslims with the supplies needed for any future campaigns. Not only that, these
documents marked the end of the alliance between those tribes and the Byzantine
Empire. This means that the Ghazwah of Tabuik marked a new stage in the

relationship between the Muslims and the people of that region.

Second, al-Bukhart (2000: (2) 621) narrates this sadith which was said in Tabuk:

Narrated by ‘Awf bin Malik: I came to the Messenger of God, during
the Ghazwah of Tabiik, while he was sitting in a small tent made of
leather. The Prophet said: Count six things before the Day of
Judgment: My death, and the Fath of Bayt al-Magdis...**
The researcher argues that this hadith could be the clearest in identifying the aims of
the Prophet Muhammad in this Ghazwah. It should be noted that this was the first

time in the life of the Prophet Muhammad where he specified the time of this

statement: “Fath of Bayt al-Maqdis” as being after his death.””' The most important
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There is another hadith in which the Prophet mentioned the Fath of Islamicjerusalem. This hadith
was narrated by Shaddad Ibn Aws (d. 58 AH / 678 CE), who says that the Prophet Muhammad visited
him while he, i.e. Shaddad, was ill, and the Prophet said to him:

“Indeed, al-Sham will be subject to the Muslim Fath (Yuftah), and Bayt al-Maqdis

Yuftah. And you and your descendents will become Imams in them by the will of

God.”
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This hadith was mentioned by al-Muttaqt al-Hind1 (d. 975 AH / 1567 CE) (1998: (7/14) 69). Although
it is generally weak due to the lack of information about some of its narrators, it has another similar
narration that could strengthen it (see al-Tabarani 1985: (7) 289). Yet the date when this hadith is
mentioned is not known. Therefore, the researcher cannot argue that it was said after or before the
Ghazwah of Tabtik. El-Awaisi (2006: 50) argues that this hadith was most likely mentioned before the
Ghazwah of Tabiik, and al-Ashqar (2006:23) even argues that this sadith was most likely said before
the migration to Madinah. Yet the researcher argues that al-Ashqar’s argument is not accurate since
Shaddad Ibn Aws was Ansari (from the people of Madinah); therefore it is not accurate to claim that
the Prophet visited him during his illness while the Prophet was still in Makkah. In addition, there is
no evidence of El-Awaisi’s argument. However, this hadith does not specify a time or give any hint
about the timing of the Fath. This is the uniqueness of the hadith of ‘Awf in Tabik. It specifies a time
limit to the Fath of Islamicjerusalem, i.e. shortly after the death of the Prophet. On the hadith of the
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thing here is that the Prophet chose Tabuk, very close to the borders of al-Sham. Not
only that, it should be noted that ‘Awf did not ask the Prophet Muhammad about this
issue before stating this hadith. This means that the Prophet mentioned this to ‘Awf
intentionally, very likely soon after he knew, i.e. after a revelation on the matter. This
statement could be the clearest and strongest aspect in identifying the aims and
reasons for the Ghazwah of Tabik as opening the route to Islamicjerusalem in
particular. Baydiin (1997:95) claims that this Ghazwah aimed to open the route to al-
Sham in general, yet the researcher disagrees with him, basing his argument on this

explicit narration.

It could be argued that the Prophet Muhammad led the army to Tabtk in order to
initiate the actual campaign towards the Fath of Islamicjerusalem. There is no reason
to reject this idea, especially when it is noted that al-Waqidt (2004: (2) 400) quotes
the Prophet Muhammad consulting his companions whether to go further North or
retreat to Madinah:

The Prophet consulted his companions whether to march further or

not. ‘Umar Ibn al-Khattab said: “if you were ordered to march, then

march”. The Prophet said: “I would not have consulted you if I had

been ordered to do so”. ‘Umar said: “O Messenger of God, the

Byzantines have large army. There are no Muslims there [i.e. in al-
Sham], and you came close to them as you have seen, and this

Fath of Islamicjerusalem, during Tabiik, Khalid El-Awaisi argues that this hadith could meet the
narration of al-SuyttT on the Jews coming to the Prophet and asking him to leave for al-Sham. Khalid
El-Awaisi claims that this could mean that the Prophet accepted the Jews’ statement, as al-Suytti’s
narration suggests, and went to Tabiik. Yet after he arrived there, he could have known, through
revelation, that he would not be able to fulfil the Fath of Islamicjerusalem, and therefore he said this
hadith to ‘Awf Ibn Malik, and perhaps this is why Ibn Kathir (1997: (1/1) 279) said that the Prophet
Muhammad’s march to Tabiik and his preparation of the Ba ‘th of Usamah, afterwards, were similar to
the Prophet Moses’ march towards the Holy Land; both wanted to go to that region but could not.
Khalid El-Awaisi’s argument was given during an academic meeting on 6 July 2007. The researcher
argues that this claim cannot be accepted, since the narration of al-SuylitT cannot be considered as
evidence, as the researcher clarified earlier. In addition, Ibn Kathir himself rejects that narration; it is
unlikely that he would have rejected it and then relied on it. Ibn Kathir’s statement cannot support
Khalid’s claim since it is an elaboration by Ibn Kathir of the reasons why the Prophet went to Tabik
and then sent the Ba‘th of Usamah Ibn Zayd after it. Yet there is no relationship between Ibn Kathir’s
statement and al-SuyUti’s narration.
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frightened them. So, it would be better if you return this year and
see, and perhaps God will then guide you to something.?
Al-Ashqgar (2006: 36) argues that this narration shows how eager the Prophet
Muhammad was to reach al-Sham. This narration seems to contradict the hadith of
‘Awf Ibn Malik about the Fath of Islamicjerusalem. That hadith suggests that the
Prophet Muhammad knew that the Fath of Islamicjerusalem would have been after
his death. Yet his consultation shows that he did not know this. The researcher
argues that there is no contradiction between the hadith and this narration simply
because the time when the Prophet said the hadith to ‘Awf, during Tabilk, is not
identified. It seems that the Prophet Muhammad marched to Tabiik in order to
initiate the actual campaign towards the Fath of Islamicjerusalem and prepared
himself with all means for this Fath. This can clearly be seen from the huge army
and the way the Prophet addressed the Muslims during the preparations for this
Ghazwah. After the Prophet Muhammad arrived at Tabuk, he consulted his
companions; when the conclusion of the consultation took place he formed the
assurances of safety to the tribes and the cities on the inner and the coastal route to
Islamicjerusalem preparing the route and perhaps preparing himself to return the next
year as he mentioned for example in the assurance to the people of Adhruh. He then
had a revelation informing him that the Fath would be after his death, and therefore
he said the hadith of the Fath of Islamicjerusalem to ‘Awf Ibn Malik. Thus, the
preparation of the route turned to be for the Muslims who would come after his

death; then the Prophet went back to Madmmabh.
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The Ba‘th of Usamah

The Ghazwah of Tabuk was followed by another Sariyyah toward the same region.
This was the last and final military mission to be commissioned during the lifetime
of the Prophet Muhammad, the Ba‘th (Mission) of Usamah Ibn Zayd, which was
assembled after the Prophet came back from the pilgrimage at the beginning of the
year 11 AH / 632 CE (see: al-Wagqidt 2004: (2) 473). However, it did not actually

take place until after the Prophet died.

The only primary historical sources that clearly give a direct reason for this Ba‘th are
al-Ya‘qub1 (n.d: (2) 113), al-Waqidi (2004: (2) 473), and Ibn Sa‘d (1997: (2) 145).
They mention that this Ba th aimed to take revenge for the killing of the Muslims
leaders in Mu’tah. However, al-Mubarakpuri argues that this Sariyyah was formed in
order to frighten the Byzantines, as they killed anyone who embraced Islam in
Byzantium, such as Farwah al-Jidhamt, the governor of Ma‘an. In addition, it was, as
al-Mubarakpuri elaborates, to restore confidence to the Arab tribes, on al-Sham
borders, in the face of the Byzantines (see al-Muparakpuri 1996: 470). Ibn Kathir
(1997: (1/1) 279) has a very interesting opinion, namely, that the Prophet
Muhammad was intending to march towards al-Sham. Therefore he sent Usamah to
start up a campaign, led by the Prophet, that was to follow after this Ba ‘th. However,
this opinion contradicts the hadith of ‘Awf Ibn Malik which was said in Tabtk, and

therefore it cannot be accepted.

The researcher argues that it seems that a number of circumstances could have led to
this Ba‘th, one of them for example was the threat of the Ghassanides over Madinah
after Tabik as the researcher studied earlier. Yet this cannot be considered the only

and main reason for this Ba‘th, since the narration in which the Prophet Muhammad
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identified the targeted place of this Ba‘th, as it will follow shortly, makes considering
this Ba‘th explicitly a response to the Ghassanide threat over Madinah doubtful
although it can be considered an important motive of this Ba‘th. If this was the only
reason for this Ba‘th, the Prophet Muhammad would have acted differently towards
this Ba‘th, as it will be elaborated shortly, or could have ordered the army to go to a

different direction.

Al-Wagqidi, al-Ya‘qubi1 and Ibn Sa‘d’s arguments could have emerged because of the
Prophet Muhammad’s statement, which is mentioned in al-Waqidi (2004: (2) 473),

where the Prophet Muhammad said to the army commander, Usamah Ibn Zayd*®:

O Usamah, March by the name of God and His Barakah, until you

reach the Place where your father was killed.***
However, the specification of the location of this Ba‘th is not only noted by
historians, it is also mentioned in the hadith of the Prophet Muhammad. Abi Dawiid

(2000: (2) 446) narrates this hadith:

‘Urwah said: Usamah told me that the Messenger of God ordered

him saying: attack Ubna by morning, and burn some sites in it.*’
This hadith does not mention Zayd’s name or any other Muslim leader killed in
Mu’tah. Yet it does not neglect the possibility of the addition of al-Waqidt’s
narration, i.e. mentioning the place where Zayd was killed. In order to conciliate the

two texts, the researcher points out that, if it is to be argued that the Prophet

2% Usamah Ibn Zayd (d. 54 AH / 674 CE) was the son of Zayd Ibn Harithah, the first commander of
the Muslim army in Mu’tah. He was titled ‘The Beloved, son of the Beloved’ since he was very
beloved by the Prophet Muhammad, as was his father (see Ibn Sa‘d 1997: (4) 45)
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mentioned the statement: “the place where your father was killed”, then it would be
in order to specify the place, not the reason. The reason mentioned by al-Waqidi
cannot be taken into consideration in this case, since there is quite a gap between the
time of the Battle of Mu’tah and this Ba ‘th, specifically, 3 years. In addition, there

were other events in between the two events in the area.

It is acceptable logically that the Prophet could have specified the place to Usamah
by saying where his father, Zayd, had been killed. This could have been in order to
identify the area for Usamah and motivate him. It may be noted that there is
disagreement and confusion among some of the historians, who do not accept al-
Wagqidi’s narration about the exact place of this Ba ‘th. Some mention Ubna, and
others Yubna, in addition to other opinions. The researcher earlier gathered together

these opinions (see Omar 2006: 88-90), which opinions can be summarised in the

following table:
~ Scholar / Historian Opinion Notes
0.
Al-Ya‘qﬁbI He narrates the hadith of
1 Yubna Usamah as (Yubna), not
(n.d: (2) 113) Ubni)
He names his chapter about
Al-Wagid - Ubna this Ba ‘th (the Ghazwah of
2 el Usamah Ibn Zayd to
(2004: (2) 473-474) -Mu'ta Mu’tah), but he states that it
was to Ubna
Ibn Sa‘d
3 206 Ubna
(1997: (2) 145)
Al-Tabart - Al-Balga’ and al-
4 He states two opinions
(1998 (3) 244-269) Darim

206 Ibn Sa‘d mentions that Ubna is on the sea coast. He could have mixed the name Ubna with the
name Yubna.
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- Abul al-Zayt

Al-Balqga’ and al-
5 || Ibn Ishaq (2004: 673)
Darim
6 Ibn Hisham Al-Balqga’ and al-
(2005: (pt.4) 170) Dartum
Al-Suhaylt
7 Ubna
(n.d: (4) 385)
Yaqut al-Hamaw1 - Ubna
8 - He states two opinions
(1990: (1) 101) - Abul al-Zayt
Al-Bakri (d. 487 A.H /
9 1094 CE) Ubna
(1998: (1) 91)
Abt Dawud
10 Ubna
(2000: (2) 446)
A narration in Abil
11 || Aba Mus-hir Yubna Dawiid’s book (2000: (2)
446)
Al-Saharanfuirt
12 Yubna
(n.d: (11) 124-125)
He states his opinion in his
13 || Al-Kandahalwi Ubna editing of al-Saharanfur’s
book (n.d: (11) 124-125)
Ibn Hanbal
14 Ubna
(1995: (16) 96)
15 || Ibn Majah (2000: 415) Ubna
He also mentions that Ibn
6 Al-Banna Ubna Qudamah al-Maqdisi said
(n.d: (13) 66-67) that it is near al-Karak at
the borders of al-Sham
Ibn ‘Asakir - Ubna
17 He states two opinions
(1995: (8) 46-64) - Mu’tah
18 Ibn Kathir Al-Balqga’ and al-

(1966 (4) 440)

Dartim

Table (4): Scholars and historians’ opinions on the destination of the Ba ‘th of Usamah
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The Location Number of Opinions

Ubna 11
Al-Balqa’ and al-Darim 4
Yubna 3
Mu’tah 2
Abul al-Zayt 2

Table (5): Summarising the opinions on the destination of Usamah

These two tables show that the majority of scholars and historians mention Ubna as
being the location of this Ba ‘th. It seems that the confusion could have been due to
the fame of Yubna, while Ubna seems to be unknown during that time.**” Yubna is
still known today in Palestine, while there is no place known as Ubna. The researcher
argues that the narration of al-Waqidi and al-Ya‘qubi shows that the place called
Ubna was most likely very close to the location where Zayd Ibn Haritha was killed.
Today, the three Muslim leaders of Mu’tah are not buried in the town of Mu’tah,
where that battle took place, but nearby it in the village of al-Mazar, which can be

seen on the following map:

7 With regard to the opinion on al-Balqa’ and al-Daraim, al-Hamawf clarifies that the first is located
between al-Sham and Wadi al-Qura (in the Arab Peninsula, and its capital is ‘Amman (Amman)
(1990: (1) 579-580), this means that it is east of the Jordan valley. Al-Dartim is located near Gaza (see
al-Hamawt 1990: (2) 483). There is a very long distance between them. However, al-Hamawt (1990:
(2) 483) argues that there is another place, near the Dead Sea, called Darima. The researcher argues
that this could be the place mentioned in these opinions also. Abul al-Zayt is also located near the
Jordan valley according to al-Hamawi (1990: (1) 68). Therefore, it seems that it does not make a
significant difference to the argument. The researcher notes that the name of Abul al-Zayt is
mentioned only by 2 scholars with no evidence. The strong evidences and arguments are, therefore, all
around Ubna. This means that the other mentioned places, except Yubna, are all very close to Ubna,
which is mentioned by al-Hamawt (1990: (1) 101) as being in al-Balqa’ and around Mu’tah. Thus, the
confusion is actually between Ubna and Yubna. This confusion comes from a narration that attempts
to clarify the hadith, by Abi Mus-hir (see Abti Dawiid 2000: (2) 446). Yet Abt Mus-hir does not give
any clarification as to why he changes Ubna into Yubna although it is clear in the hadith. This
weakens his opinion, especially in the presence of the account of al-Waqidt (2004: (2) 473), which
specifies the place as the location where Zayd was killed. This strengthens the opinions that identify
Ubna as being located east of the Jordan valley and near, or within, al-Balga’ region.
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Map (10): The location of al-al-Mazar

This investigation leads one to conclude that the destination of Usamah during this

208

Ba ‘th was around Mu’tah and al-Mazar of today.” It may be argued that this place

was then called Ubna.”

It seems it was known to the Muslims very well at that time
in association with the Battle of Mu’tah, and this could be why the Prophet identified

it as being the place or being close to the place where Zayd died when he was

speaking of the Ba‘th of Usamah, not as al-Waqidi, al-Ya‘quibt and Ibn Sa‘d argue.

The researcher argues that the elements mentioned by al-Mubarakpuri and Ibn
Kathir, with regard to the motivations of this Ba th, may not be far from the situation
in the region at that time. He argues that the hadith of ‘Umar Ibn al-Khattab, in al-
Bukhari (2000: (3) 1206-1207), about the Muslims feeling afraid of the king of the

Ghassanides, is very logical in strengthening this fact.

2% Al-Mazar is only 3 Km away from Mu’tah.
% The terminology al-Mazar means “The place to be visited”, in Arabic. It was known by this name
later by the Muslims. There are no records of this name earlier.
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The Byzantines were in a superior position at that time after they defeated the
Persians a few years before this, despite the general weakness that affected them as a
result of their war with Persia, as was discussed earlier. Therefore, it is logical that
the Byzantines and their Arab allies would have been a threat to Madinah, especially
after the Ghazwah of Tabik, where thousands of men were marching from Arabia
towards them. Yet this does not neglect al-Mubarakpuri and Ibn Kathir’s arguments.
The Prophet could have had a number of factors and elements that led him to form
this Sariyyah and assemble the army. Yet his order to Usamabh, to burn some sites in

Ubna, reveals many of his motivations that led to this Ba ‘th, as will follow.

The researcher here refers to a very interesting argument by Khalil ‘Athaminah
(2000: 96), who argues that this Ba ‘th reflected the Prophet’s desire to examine to
what extent the leaders of the southern side of al-Sham were trustworthy and
committed to the treaties that the Prophet held with them. The researcher argues that
this argument explains the possible reasons for sending the Ba‘th in this time
particularly. However, there is a very important historical narration mentioned by Ibn
‘Asakir (1995: (8) 63), about the significance and the impact of this Ba ‘th on the

Byzantines, i.e. the rulers of al-Sham at that time:

The news of the death of the Prophet reached Heraclius together
with the news of the attack of Usamah on a side of his [Heraclius]
land. The Byzantines said: those [the Muslims] were not affected
by the2 1(()1eath of their leader; on the contrary, they attacked our
lands!

This important narration shows one of the most significant results of the Ba ‘th of

Usamabh. It means that the aim of burning some sites in Ubna was that the inhabitants
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of the area see this and report it to the Byzantines. This was to protect the Muslim
reputation in that region, and perhaps this is why there are no records of any
rebellions or any abandoning of the treaties held between the Muslims and the tribes

in the southern areas of al-Sham after the death of the Prophet Muhammad.

This also explains why the Prophet Muhammad, according to al-Waqidi’s narration,
asked Usamah to march very quickly and secretly to Ubna before any news reached
the enemy. Not only this, but the Prophet ordered Usamah not to stay long in that
area after the attack (see al-Waqidi 2004: (2) 473). These strict orders reveal that the
Prophet Muhammad wished to protect his achievements during Tabik in that region.
There was a need to a military action in that region in order to protect the Muslim
reputation there, and therefore protect the achievement of the Prophet during the

Ghazwah of Tabuk and all the previous Saraya and Ghazawat.

This reveals the huge significance and importance of the Ba‘th of Usamah. This
understanding justifies the insistence of the Prophet to send this Ba ‘th at that time in
particular, as Ibn Ishaq (2004: 707-708) notes. Until the last minutes of the Prophet’s
life, and on his death-bed he was ordering the Muslims to send the Ba ‘th of Usamah
Ibn Zayd. This shows to what extent the Prophet Muhammad considered the Ba ‘th of
Usamah to be important and crucial. In addition, the orders of the Prophet to
Usamah, which resulted afterwards in the stability of the North West route to
Islamicjerusalem, show not only a foresight by the Prophet Muhammad, but actually
a sense of revelation. There are many accounts and narrations by the Prophet

Muhammad, which show that he felt that he was close to death.’!’ He ordered

I Such as the Prophet’s statement during the Pilgrimage in the narration of al-Darimi (d. 255 AH /
869 CE): “Listen to me, I might not meet you after this year” (see al-Darimi 1996: (1) 79) and his
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Usamah to march on the North West route particularly, in a specific way, and to do
specific actions. These actions and orders seem to have revelation signs; the Prophet
Muhammad acted with clear foresight of what would happen immediately after his
death. This is, perhaps, why the Prophet Muhammad insisted very much on sending
the Ba‘th of Usamah until his death. He ordered the sending of this army very

strongly, stating many times while he was ill: “Send the Ba‘th of Usamah™'"?

(see
Ibn Ishaq 2004: 707). The Prophet was thus eager for his strategy to be applied;
perhaps this is what Abii Bakr was aware of, when his first action after the death of
the Prophet and his appointment as a successor, was to send the army of Usamah as

the Prophet had strictly ordered (see al-Waqidi 1990: 51). This was even carried out

in the same month of the Prophet’s death.

Conclusion

This chapter comes to many important conclusions; the researcher notes that the
majority of the authors look at each of the events, particularly the military actions,
which took place in the lifetime of the Prophet Muhammad in isolation from the rest
of the events that came before and after it. The researcher was able to look at these
military actions and events as one whole strategy, which shows a unique picture of
the Prophet Muhammad’s attitude and strategy manifested in these military actions.
It seems clear that the Prophet Muhammad took a number of very important military
steps that led in the end to open up the route from Arabia to al-Sham. The researcher
noted, in this chapter, that the majority of the Prophet Muhammad’s military

expeditions and campaigns were directed towards the North West, which is the route

statement to Mu‘adh Ibn Jabal (d. 18 AH / 639 CE) when he sent him to Yemen: “O Mu‘adh, you
might not see me after this year, and you might then visit my Mosque and my grave” (see Ibn Hanbal
1995: (16) 179-180). Also his statement in Tabiik mentioned earlier the Fath of Islamicjerusalem after
his death.
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to Islamicjerusalem, especially in the second half of his lifetime in Madiah. This
reveals the very important significance of Islamicjerusalem in the Prophet’s mind,

and his determination to open the route towards the Fath.

However, it cannot be argued that the Prophet Muhammad began these military steps
and actions once he arrived at Madinah, as al-Tel argues. This was simply because
the Prophet was confronted with a very important obstacle, namely, the majority of
the tribes in Arab Peninsula were against him, particularly those of Makkah. It
cannot be argued that the Prophet would have left the great danger, i.e. Makkah,
behind him, and drawn up the plan to the north. This is why the researcher concludes
that the military starting point was when the Prophet Muhammad took the first direct
military step towards Islamicjerusalem. This was after the Ghazwah of al-Khandaq.
This Ghazwah was, indeed, a turning point in the relationship between the Prophet
Muhammad and the tribe of Quraysh in Makkah. It marked the start of the end of the
domination of Quraysh over Makkah. Starting from that point, the Prophet
Muhammad did not waste any time, but sent the first Muslim Sariyyah towards the
route of Islamicjerusalem, i.e. the Sariyyah of Zayd to Hisma. This marked the start

of a large and long campaign involving many places and tribes living in that region.

The Prophet Muhammad then continued working in different directions,
concentrating on weakening Quraysh’s strength in order to secure his back. At the
same time, the Prophet continued sending more Sardya on the route of
Islamicjerusalem to some extent. However, the truce of al-Hudaybiyah marked a
turning point in the clash between the Prophet Muhammad and the people of
Makkah, and at the same time of his struggle to open up the North Western route to

Islamicjerusalem. This is why the Prophet launched the large campaign to Khybar
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under his own leadership. The Prophet Muhammad knew that the largest barrier on
the route to Islamicjerusalem was Khybar, and this is why he concentrated on that
area, particularly at that stage, and sent the largest Sariyyah in Muslim history out of
the Arab Peninsula, namely: to Mu’tah. Indeed, Mu’tah was a very important
experience needed by the Muslims in order to examine the Byzantine force and the
region itself. This is why the Prophet declared clearly, in his comment on the result
of the Battle of Mu’tah, that this was the start of a huge campaign, and that it would

be followed by more actions and campaigns.

However, this was interrupted by the Fath of Makkah and the region around it,
which marked the final stage of the struggle to the Fath of Makkah. Therefore, the
majority of the Saraya after the Fath of Makkah were on the route to
Islamicjerusalem, and in response to the results of the Battle of Mu’tah. The Prophet
sent different armies on that route; each was directed to the tribes that had

collaborated with the Byzantines during Mu’tah.

The largest and most significant campaign the Prophet launched towards
Islamicjerusalem was the Ghazwah of Tabuk. This Ghazwah can be considered the
clearest and most important military step taken by the Prophet in that direction, not
only because it was the largest and went furthest, but also due to its obligatory
nature. The Ghazwah of Tabiik can be considered the clearest evidence to reveal the
real aim of the Prophet Muhammad in this context, namely, the conquest of
Islamicjerusalem, not al-Sham in general as Baydiin argues (1997:83-84). The hadith
of the Prophet Muhammad in Tabik, about the timing of the Fath of
Islamicjerusalem, can be considered the clearest evidence of the relationship between

the strategy of the Prophet Muhammad as leader and the revelation that influenced
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his plans and actions. The documents that the Prophet Muhammad wrote during
Tabiik were important evidence concerning the aims of this Ghazwah as preparation

for the future campaigns for the actual Fath of Islamicjerusalem.

Finally, the Ba‘th of Usamah Ibn Zayd was the final step that the Prophet
Muhammad was to take in this plan. It marked the final examination of the route and
its atmosphere before the application of the plan. After the death of the Prophet
Muhammad, it was crucial to protect the previous treaties and arrangements held in
Tabiuk, and also the whole Muslim state in the face of the superior power in that
time, namely, the Byzantine power. The researcher concludes that this Ba ‘th was not
to take part of the region of Islamicjerusalem, but to secure the plan and confirm it.
This is why it was not towards Yubna but towards Ubna, which lies around Mu’tah

and al-Mazar in the Kingdom of Jordan today.

It could be said that the Prophet Muhammad took two types of military action
towards Islamicjerusalem: minor actions, which aimed to study the route and train
the leaders of the Muslim armies. Most of the Sardya that had a small number of
participants can be classified under this category. The second type was major actions,
and these aimed to remove huge obstacles and prepare the ground, on a large scale,
for the forthcoming campaigns. The Ghazwah of Khaybar, the Battle of Mu’tah, the
Ghazwah of Tabuk, and the Ba‘th of Usamah can be classified here. These four
events may be considered the most important military steps towards
Islamicjerusalem, indeed, and their results were reflected in preparing the ground for

the Fath.
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Indeed, the Prophet Muhammad had a very clear vision about future events, and he
prepared the Muslims for the forthcoming campaigns. This can only be interpreted as
being part of a plan also supported by revelation. It was very crucial to set such a
plan, since the forthcoming clashes would take place with the strongest power at that
time, namely the Byzantine Empire. This is why it was logical to make these long
preparations and take steps one by one. This, indeed, reveals a very important and
unique relationship between the military actions of the Prophet Muhammad and

Islamicjerusalem.
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Conclusions

The main aim for this research was to elaborate the hypothesis of El-Awaisi
(2006:50), which suggests that the Prophet Muhammad drew up a strategic plan in
his lifetime for the Fath of Islamicjerusalem. The whole issue of the steps taken by
the Prophet Muhammad towards that region, and the nature of his relationship with
it, has been under discussion and has encountered disagreement among scholars.
Where some scholars such as ‘Athaminah (2000: 88), Shurrab (1994:74), Baydiin
(1997: 8), Gil (1997: 21), Abu al-Rub (2002: 96), Cohen (1990:8) and al-Ashqar
(2006:23), are in favour of the presence of such steps and the relationship, others
such as Lazarus-Yafeh (1990: 42), S. D. Goitein (1986: (5) 323) and Ofer Livne-
Kafri (2005: 216) argue the exact opposite; that this region had no clear significance
in Islam during the lifetime of the Prophet Muhammad. The researcher finds that
Islamicjerusalem had a very clear significance during the lifetime of the Prophet as
was illustrated through the various chapters of this thesis. Indeed, the researcher
agrees with El-Awaisi and the first group, and adds a further dimension to this
hypothesis. He finds that well-before any plan was in place, many incidences took
place preparing and drawing the attention of the Prophet Muhammad, and the

Muslims, to the centrality of this region and its importance.

In the following sections, the researcher will present the main findings of this
research and tie-in the various arguments looking at the wider picture of this strategic
plan. This will come in the form of a re-reading of the Sirah of the Prophet
Muhammad; revealing a unique relationship between him and Islamicjerusalem. This

relationship has been interpreted in a number of aspects and events that drew the
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route for the actual Fath of Islamicjerusalem, which took place five years after the
death of the Prophet Muhammad. It revealed a unique strategy that was formed into a
plan towards the Fath of Islamicjerusalem. The researcher will here identify the

different aspects of this strategic plan.

Explaining the Plan of the Prophet

Throughout this thesis, the researcher was able to identify and reveal the aspects of
the strategic plan of the Prophet Muhammad for the Fath of Islamicjerusalem. It
could be argued that although this plan was divinely orientated, it is attributed to the
Prophet Muhammad because he was the one who delivered it to the Muslims. This
matter could be seen in this way since the actions of the Prophet were generally
divinely orientated and directed — except the actions that he said otherwise — as the
Qur’an states: “And he does not speak out of his own [desire], it is but a [divined]
revelation that is revealed” (53:3). This is the same as the hadith of the Prophet
Muhammad, which is attributed to the Prophet, although it is considered divinely
revealed as the Qur’an also clarifies (53:3). Conversely, the Prophet Muhammad
clarified when certain actions were not divinely directed, such as the positioning of

the Muslim army during the Ghazwah of Badr (see Ibn Hisham (2005 (pt. 2) 143).213

The strategic plan of the Prophet Muhammad for Islamicjerusalem can be identified

and elaborated as following:

The Aim
As this plan is part of a strategy, it could be called a strategic plan. The main strategy

of the Prophet Muhammad was to reach global level to deliver spiritual guidance to

13 The researcher will not go further in this issue as it goes beyond the scope of this thesis.
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the world, and apply his role as that of mercy for all humankind. The Qur’anic
revelation had informed him: “We sent you not, but as a Mercy Lil ‘alamin (for all
the living)”*'* (21:107). As the Prophet Muhammad’s strategy was to reach out to the
world with guidance, he needed both a starting point and a time to develop his
message to that level; Islamicjerusalem was the ideal starting point, therefore, his
strategic aim at that stage was the Fath of Islamicjerusalem, yet after he knew in
Tabitk, by divine, that he will not be alive until this Fath, his aim became to prepare

the land and the circumstances for the Muslims to fulfil this Fath after him.

The Starting Point

The starting place to deliver global guidance, that Makkah represents, and expand it
from there world-wide, applying the expression “Lil ‘Glamin” (for all the livings), was
Islamicjerusalem. This is because this region represents the centre of the Barakah,
which represents expansion Lil‘alamin as the researcher studied in the second
chapter of this thesis. Thus it was necessary that the Prophet Muhammad should
control Islamicjerusalem in order to reach global level. The Night Journey, in the
middle of the Prophet Muhammad’s Prophethood, marked the starting point, in time,
to reach this conclusion. It signified the start of thinking about the need to form a
plan for the Fath of Islamicjerusalem. The Prophet Muhammad realised this fact
when he tasted the ‘hope’ that Islamicjerusalem represented, especially after all the
hardship that he had experienced prior the Night Journey which, as he himself stated,

was the hardest time in his life.
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The Means

Starting from this point, the Prophet began to plan, supported by divine revelation
and using the necessary means, for the Fath of Islamicjerusalem and controlling the
region. He was guided throughout by revelation. From the beginning of the
Prophethood, his way was marked by praying towards Islamicjerusalem, in order to
set its importance in Muslim minds and hearts. During this time, the Prophet
migrated to Madinah, needing to work towards the point of reference, i.e. Makkah.
There he continued with his plan for the Fath of Islamicjerusalem. This took the
form of a number of peaceful and military steps, throughout which the Prophet
Muhammad set the means and prepared the ground for the Fath if Islamicjerusalem.
He was aware, through continuous revelation, that this Fath would not be fulfilled in
his lifetime. Thus, he prepared all the necessary means for the Muslims to continue
his plan after his death; one of his final statements on his deathbed was to urge the

Muslims to do this.

The Conclusions

Through these means used by the Prophet Muhammad, he prepared the ground for
the Fath, and paved the route for the Muslims to fulfil his plan. The Muslim armies
marched along the route that the Prophet Muhammad had prepared for them before
his death; some armies took the route of Tabuk, and others took the coastal route
through Aylah (see Ibn ‘Asakir (1995: (2) 69). This was concluded by the actual

Fath of Islamicjerusalem about five years after the death of the Prophet.

The Details
This research elaborated upon a number of events, as well as the actions taken by the

Prophet Muhammad, both in Makkah and in Madinah, which had a direct or indirect
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relationship with Islamicjerusalem. The researcher found that this series of events

and actions that form the plan could be put into three main stages:

1- Preparation and moral Mobilisation of the Muslims for the importance and
the significance of Islamicjerusalem. This was through Qur’anic direct and
indirect references to Islamicjerusalem and its significance, and praying
towards Islamicjerusalem.

2- Turning point, which was the link between the mobilisation of the Muslims
and the practical steps of the Prophet Muhammad. This was through the
Night Journey, which turned the attention of the Prophet Muhammad towards
the importance of controlling Islamicjerusalem as a part of the strategy of
delivering the guidance, represented by Makkah, to the globe.

3- Practical steps, which were taken by the Prophet Muhammad backed by the
divine. These took place through forming numerous documents and sending
military expeditions on the route of Islamicjerusalem and preparing the route

for the forthcoming Fath.

Preparation and Mobilisation

This started from the beginning of the Prophet Muhammad’s Prophethood through
praying towards Islamicjerusalem. This played a very important role in establishing
the importance of Islamicjerusalem in Islam, and in the eyes of the Prophet and
Muslims in particular. Throughout the research, the researcher was able to identify
the importance of Islamicjerusalem set out by prayer. The Prophet Muhammad
prayed towards Islamicjerusalem more than he prayed towards Makkah. In fact, the
researcher found that the majority of exegetes and historians did not give the prayer

towards Islamicjerusalem its importance and status. Praying towards
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Islamicjerusalem was, indeed, one of the most important aspects that established the
spiritual link between the Muslims and that region. This connection was very
important for Muslims in Makkah, due to the long distance between them and
Islamicjerusalem. Praying towards Islamicjerusalem for more than 14 years was truly
a core aspect in linking the Prophet Muhammad and the Muslims with that region as

was discussed in the third chapter of this thesis.

Not only did the Muslims need to be connected with Islamicjerusalem as a spiritual
holy place, they also needed to form a livingly relationship with the region. They
needed to live with the events that took place in that far region as this was to be the
first step to move towards it physically. Here lay the role of the Islamic core primary
source, namely the Qur’an. The Qur’an connects the Muslims with that region from a
very early stage; it directly refers to it numerous times linking it with Makkah and
other holy places, and speaks of its importance and significance as a place of
Barakah. No only this, but the Qur’an also links the Muslims with the events that
took place in Islamicjerusalem through an early Qur’anic revelation, namely Chapter
30 (al-Rium) as the researcher elaborated in the first chapter of this thesis. The
researcher concludes that this chapter of the Qur’an marks the first actual livingly
link between the Muslims and Islamicjerusalem. This chapter gave the Muslims the
first indication of the political situation in Islamicjerusalem and the first hint of the
future of that region. Chapter 30 of the Qur’an was the first to draw Muslim attention
to Islamicjerusalem in a political context. It is full of hints and indirect references to

the importance and the future of Islamicjerusalem.

This chapter was revealed during one of the hardest times in the history of

Islamicjerusalem, in the seventh century, which was a time of bloodshed and
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exclusion. Yet it came with a future hint, which can only be interpreted as a ‘hope’

for Muslims and for the region itself.

It is not strange, therefore, to find this chapter refers to the events in
Islamicjerusalem in a kind of prophecy of two parts: the first showing them the
future power which will take over the region, namely the Byzantines. The second
showing them that, in the end, the Muslims would rejoice through the victory of God.
This could have been interpreted in many ways such as being victorious over their
enemies in the Arab Peninsula or the powers that ruled the region at that time as
some exegetes argue. This was a very important hint in this chapter, and it supplied
the Muslims with the encouragement and hope they needed. This atmosphere of
prophecy was the first political link with Islamicjerusalem. The verses of this chapter
show the divine support of the future steps and plans to be taken by the Prophet

Muhammad, since they all depended on a prophecy in the first place.

The researcher was also able to identify the relationship between this Qur’anic text
and the historical sequence of the events that took place in reality. These verses
reveal the starting point of the application of this prophecy, i.e. the defeat of the
Byzantines and then the Persian occupation of Islamicjerusalem. However, it is not
accurate to claim that the verses specify the time of the return of the Byzantine power
into Islamicjerusalem within less than 10 solar years after losing it to the Persians in
614 CE. The verses actually identify the time of the first victory of the Byzantines
over the Persians, and the chapter states that this would happen within 10 solar years,

which took place in reality.
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Turning Point

The researcher concludes that it seems that, since then, a unique relationship between
the Prophet Muhammad and Islamicjerusalem was formed, though it was not fully
established until the Night Journey. This miraculous journey can be considered the
turning point and the source for the practical motivation for the Prophet Muhammad
into taking actual steps towards the Fath of Islamicjerusalem. While chapter 30 of
the Qur’an was the hope for the region, the Night Journey was the hope for the
Prophet Muhammad. It came at a very crucial and hard time for the Prophet, and
gave him the necessary signs of hope that he needed to reach his aim, i.e. guidance
for the whole world, as he always used to stress. The Night Journey could be
considered a major milestone not only in Muhammad’s life, but also in the history of

Islam, and in the history of Islamicjerusalem also.

While the verses of chapter 30 of the Qur’an mark the first political connection with
the future Fath of Islamicjerusalem, the Night Journey was the first practical link
with that Fath. It opened the Prophet Muhammad’s eyes to the symbolism of that
region. One of the major aspects that led to this was his leading all the Prophets in
prayer in al-Aqsa Mosque, the heart of Islamicjerusalem. This act can be considered
one of the most important events to take place during that Journey. It cannot be
considered other than a symbolic gesture for taking on the leadership from the
previous Prophets as the researcher studied in the second chapter of this thesis. The
researcher concludes that this opens up many horizons to understanding the nature of
the relationship between the Muslims and Islamicjerusalem and can clarify their

vision towards that region.
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This journey gave an ever-lasting high status for Islamicjerusalem as al-Natsheh
argues (2006: 66): “even if anyone tried to change the reality and claim that the
change of the Qiblah was a symbol of decreasing the status of Islamicjerusalem, the
Night Journey and the verse of the Night Journey [in the Qur’an] come to defend this
status”. The Night Journey was, therefore, a crucial element in setting and

strengthening the status of Islamicjerusalem in the minds and hearts of Muslims.

Islamicjerusalem was the place that gave the hope for gaining success to the Prophet
Muhammad. It was also the place where he marked the start of a new era for
humankind, starting from that region. This is also symbolised in the Qur’an by
placing the chapter that mentions the Night Journey, namely chapter 17, almost in the
middle of the Qur’an, almost exactly as is the chronology of the Night Journey just

before the half-way mark of Muhammad’s Prophethood.

This unique Journey also connected the two ancient Mosques, al-Haram Mosque in
Makkah and al-Aqsa Mosque in Islamicjerusalem, in a very unique way. This is
besides the other connections the Prophet Muhammad reported in his ahadith. 1t
connected the global characters of the two Mosques as elaborated in the second
chapter of this thesis. Al-Haram Mosque’s main global character, according to the
Qur’an, is guidance which is Lil ‘alamin. While Al-Agsa’s main global character is
the Barakah, which is also Lil ‘alamin. Guidance shrinks toward al-Haram Mosque,
while the Barakah expands from al-Aqsa Mosque. This can be understood when
noting that Makkah became exclusive, while Islamicjerusalem remained inclusive.
Thus, this Journey drew the Prophet Muhammad’s attention to Islamicjerusalem as

being the place were the guidance that Makkah represents could be taken to the
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global level. The researcher was able to identify this unique relationship and the role

of the Night Journey in identifying it, mainly, with the Prophet Muhammad.

According to El-Awaisi, the Prophet Muhammad started planning for the Fath of
Islamicjerusalem from the Night Journey and it became a priority for him. This was
because the Prophet Muhammad understood that the way to global growth should
pass through Islamicjerusalem as it represented Barakah, i.e. growth and expansion.
Connecting this with the Night Journey, the researcher concludes that the Prophet
started from Makkah, i.e. guidance, and arrived at Islamicjerusalem, i.e. Barakah,
where he led the Prophets in prayer, which symbolises the inheritance of the entire
Prophets’ legacy. It should be noted that the Qur’anic expressions on the nature of
the Prophet Muhammad’s call change after the Night Journey towards speaking of
the global nature of the Prophet Muhammad’s call. It can be understood, on this
basis, that the Night Journey was the main element that made the Prophet make a
plan of two stages after the migration: first, he secured the place that represents
guidance for the world, since this was the main base of his call, i.e. Makkah, and then
he turned to secure the second place representing growth and expansion, i.e.

Islamicjerusalem, in order to deliver this guidance to the whole world.

This was confirmed by the revelation of the Qur’an to the Prophet Muhammad, after
his migration to Madinah, which was the change of the Qiblah of prayer from
Islamicjerusalem to Makkah, which was a starting point towards the Fath of
Makkah. This was a very important movement, since it marked the global nature of
the Prophet Muhammad’s call. Had the Prophet Muhammad been interested only in
building an inner society in Madinah, he would not have started to work towards the

Fath of Makkah. Makkah represents global guidance. Thus, the change of the Qiblah
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was essential for the Prophet Muhammad before dedicating his attention to

Islamicjerusalem.

As Watson argues, this cannot be considered a change of heart (1912: 132); rather it
was an essential step towards the Fath of Makkah then Islamicjerusalem. The Fath
of Makkah would have secured the main aim of Islam, namely guidance, which
would have been then taken to the next expansion level through the Fath of
Islamicjerusalem. The researcher concludes that the change of the Qiblah was not the
main issue in this context. On the contrary, the reason for appointing
Islamicjerusalem in the first place, as Qiblah, should be the right question. It would
have not been useful for the Prophet Muhammad to gain Islamicjerusalem without

first gaining Makkah.

Practical Steps

This was, then, interpreted into various peaceful and military steps towards the Fath
of Makkah and then the Fath of Islamicjerusalem. From the time of the migration to
Madinah, which happened shortly after the Night Journey, the main aim of
Muhammad was the Fath of Makkah or at least neutralising that area. This had
begun from the first year after Muhammad’s migration to Madinah. Once Makkah
was neutralised, the Prophet was able to start planning and moving practically

towards the Fath of Islamicjerusalem.

The researcher noted, throughout this research, that there were no military actions
towards the route of Islamicjerusalem before the year 6 AH, namely, before the
Ghazwah of al-Khandaq. Yet the majority of military expeditions since that year

were directed towards the North West of Madinah, where Islamicjerusalem is
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located. This leads the researcher to conclude that the actual turning point in the
military strategy of the Prophet Muhammad was the Ghazwah of al-Khandaq. This is
what the Prophet himself decided when he stated that this Ghazwah was the turning

point in his war against the tribe of Quraysh, the rulers of Makkah.

The year 6 AH marked the midpoint of the Prophet’s life in Madinah, between his
migration and his death. The turning point in this context was, therefore, in the
middle of his life in Madinah. Interestingly, this is the same as the situation of the
Night Journey in the Prophet Muhammad’s Prophethood. The Night Journey, which
was a true turning point in Muhammad’s life, occurred almost in the middle of his
Prophethood. After it, the Prophet’s attention was turned significantly towards the
importance of the Fath of Islamicjerusalem, in order to reach out to the world. The
same was for the year 6 AH, which marked the middle of his life in Madinah. This
year witnessed the beginning of physical movement towards Islamicjerusalem, in
order to apply what the Night Journey had established, in the Prophet Muhammad’s

life, concerning the importance of the Fath of Islamicjerusalem.

The researcher found that the majority of the military expeditions undertaken by the
Prophet Muhammad, during his lifetime, were directed to the route of
Islamicjerusalem. This leads to the conclusion that Islamicjerusalem occupied a very
high priority for the Prophet Muhammad. This can be connected to the Prophet’s
vision towards that region, which was firmly created throughout the Makkan period,
through the direction of prayer, the Qur’anic revelation and, most importantly, the
Night Journey. This means that the Prophet looked at the securing of Makkah as only
the first step towards the global expansion of his guidance to humankind, which

could reach this level through Islamicjerusalem.
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This marked the first military expedition on the route to Islamicjerusalem, namely,
the Sariyyah of Hisma. Yet all the Saraya cannot be considered as a launching of a
huge military campaign. They were only expeditions on that route and to the tribes
surrounding it. Indeed, the first military expedition on that route was a very
important move toward that region due to the long distance between the Prophet’s
capital, i.e. Madiah, and Islamicjerusalem. However, it seems that divine support of
this plan was clear, when the truce of al-Hudaybiyah, which was caused by a
revelation in the first place, took place in the end of year 6 AH. This truce marked a
significant, but not full, neutralisation of Makkah, which led to the start of working
on a large scale to prepare for the coming campaign towards the Fath of

Islamicjerusalem.

As soon as the Prophet neutralised Makkah, after the truce of al-Hudaybiyah, he
started to form military campaigns on a large scale. The Prophet was interested in
weakening one of the main obstacles on that route, i.e. the Jews and the Arab tribes
settled there. This is why in a large campaign he moved to Khaybar, where he
destroyed their strength and neutralised all the Jewish settlements on that route, such
as Fadak and Wadr al-Qura. Yet the researcher found that the Prophet did not wipe
out the Jews from that route at all. Rather, the Prophet gave a historical example of
applying the Qur’anic concept of Taddfu‘ (counteraction), and transformed them
from being an obstacle into being neutral. Perhaps this was to make use of their
negative historical relationship with the Byzantines in Islamicjerusalem and win their
support, in case the Byzantines should refuse the peaceful Fath of Islamicjerusalem.
By this strategy, the Prophet reduced the numbers of his enemies and secured his

back.
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During this process of securing the main powers on the route to Islamicjerusalem, the
Prophet took the first diplomatic step towards the Fath inside the region of
Islamicjerusalem. This was represented by his letter to Heraclius, the most important
pre-war step. The researcher concludes, after studying the text of that letter, that the
Prophet was aiming towards a peaceful Fath of Islamicjerusalem. This letter also
reflected a strong determination, by the Prophet Muhammad, first on the Fath of
Islamicjerusalem, and second on decreasing as much as possible the loss of lives and
properties. This letter gave the Prophet Muhammad a legitimate reason, according to
the Muslims, to start military work deep inside the territories on the borders of

Islamicjerusalem.

This was marked first by a number of Sardya on the route to Islamicjerusalem,
mainly, to the Jewish areas that had ended war with the Muslims, in order to examine
the security of those far areas. After this the Prophet penetrated the Byzantine
stronghold by sending the first Sariyyah very near to the borders of the Byzantines,
namely, the Sariyyah of Dhat Atlah. This Sariyyah marks the determination of the
Prophet to confirm the peaceful nature of his call and intentions. Yet this Sariyyah
ended with a tragedy, caused by the Arabs allied to the Byzantines. There was no
other way but to start military action on a large scale against the Byzantines and their

Arab allies.

A large army was formed and sent to Mu’tah. This army, however, cannot be
considered a full campaign, but an experimental Sariyyah to the borders of
Islamicjerusalem; this is why the Prophet did not name a specific target for the army.

It seems that the Prophet wanted the army of Mu’tah to examine the region and be a
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significant warning to the Byzantines and the tribes of the region around it. This is
what the Prophet himself clearly declared, when he commented on the results of that

battle, that this army would go back and resume fighting.

However, it seems that the Byzantines and their Arab allies misunderstood the
message that the army of Mu’tah represented. Indeed, the battle of Mu’tah succeeded
in opening the Prophet’s eyes to a new force that needed to be weakened and secured
before a large campaign, namely the Arab tribes that had allied with the Byzantines.
This is why the Prophet sent a number of Saraya towards the areas of these tribes
and concentrated on weakening their force. However, it was not at that point wise to
launch a new large-scale campaign, because Makkah was not yet fully secured and

the Muslims could easily be attacked.

The situation was changed entirely to the benefit of the Muslims, when the Prophet
Muhammad succeeded in peacefully taking over Makkah, and fulfilling the Fath of
Makkah and the regions around it, namely Hunayn and al-Ta’if. This marked full
control over the Arab Peninsula, and opened wide the way for the main military step

to take place, namely, the Ghazwah of Tabuk.

The Ghazwah of Tabik marked the largest and most important military step towards
the Fath of Islamicjerusalem. The Prophet Muhammad declared this Ghazwah as
compulsory for all Muslims to join; this opened their eyes to Islamicjerusalem and its
future. The revelation’s support was also clear in this Ghazwah, when the Prophet
drew attention to the main and real aim of this Ghazwah by speaking of a prophecy
on the Fath of Islamicjerusalem, by name, and its time, for the first time in his life.

This revealed the main and most important aspect that led to all these steps. This
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hadith can truly be considered one of the most important events to take place in
Tabiik, since it revealed the nature and the aims of that campaign. This solves the
long and complex disagreements among historians on the reasons for and aims of the

Ghazwah of Tabiik and the other Ghazawat and Sarayd on that route.

The hadith that the Prophet mentioned, in Tabuk, about the Fath of Islamicjerusalem
shows that he became aware of the time of the forthcoming Fath of Islamicjerusalem
through revelation. Yet this does not mean that this Ghazwah was not a main aspect
in the preparations for the forthcoming Fath. On the contrary, the Ghazwah of Tabuk
reveals many of the preparations that the Prophet Muhammad took in order to
prepare the ground for a large campaign that would follow. Thus, he corresponded
with a number of the main forces and most important stations on the route to

Islamicjerusalem while he was in Tabtk.

His documents written to Aylah, Maqna, and Adhruh can be considered among the
most important achievements of the Ghazwah of Tabiik. The researcher was able to
analyse these different documents in depth in the fourth chapter of this thesis, and
found that they were very crucial and important milestones on the way to the Fath of
Islamicjerusalem. Through these three documents, the Prophet Muhammad was able
to provide the forthcoming campaigns, towards Islamicjerusalem, with supplies of
arms, food and water. In addition, the documents marked the opening up of the
routes to Islamicjerusalem from both the south and the south east, the main routes
towards that region from the Arab Peninsula. It cannot be claimed that the Prophet
was aiming towards al-Sham as a whole; Aylah’s document proves that the Prophet’s

aim was the southern areas of Islamicjerusalem rather than the Syrian Desert. This, in

255



addition, can be seen clearly in the ahadith that mention Islamicjerusalem and its

Fath in that period.

The Prophet was able, through these three documents, to establish three main stations
for the forthcoming campaigns: first the armoury station, namely Magna, which was
near the long coastal route to Islamicjerusalem, but not on the route itself. This may
have also marked an emergency shield needed for any withdrawals. Second the food
and drink supplying station, namely Aylah, which also marked the opening of the
main coastal route towards the Negev Desert deep into southern Islamicjerusalem.
Third was a strategic emergency withdrawal station, namely Adhruh, which was
needed also for forthcoming armies who were to break into the South Eastern areas
of the region. The researcher noted that the two towns that were used for the armoury
emergency withdrawal were mainly Jewish settlements, while the food and drinks
supply mainly depended on Aylah, the Christian town. This means that the Prophet
Muhammad dealt openly with other religious communities with regard to
Islamicjerusalem. The Prophet also used the religious and historical factors well,
especially when dealing with the Jews, who had a history of clashing with the

Christian Byzantines.

Also, the researcher was able through this research to identify and characterise these
three documents as assurances of safety documents, not treaties between equal
powers. This is very important in showing the peaceful intentions of the Prophet
Muhammad towards the inhabitants of that region, his will to spread his control

peacefully over that region.

256



However, the Prophet was also eager to translate his spiritual authority over
Islamicjerusalem, marked by the Night Journey, into facts on the ground (within and
around Islamicjerusalem). This took shape in a number of endowments made by the
Prophet. The Prophet granted lands around Islamicjerusalem and in those leading to
it, such as his endowment to Bant Jaffal. The Prophet also presented an endowment
to Abu Th‘labah, granting him land in al-Sham. However, the clearest example of
translating his spiritual authority was his endowment to Tamim al-Darf; this probably
took place just after the Ghazwah of Tabuk. By granting Tamim a central part of
Islamicjerusalem, which has spiritual importance dating back to the time of the
Prophet Abraham, the Prophet Muhammad was able to strengthen his spiritual
authority over Islamicjerusalem. This endowment came at a crucial time, and marked
one of the main political steps towards confirming the Prophet’s control of and

authority over Islamicjerusalem.

Not only this, this endowment cannot be separated from the divine support of the
Prophet Muhammad’s practical steps towards the Fath of Islamicjerusalem. This
endowment marked a prophecy that later helped the Muslims to march towards that
region with a strong determination to fulfil it along with the other prophecy
mentioned in Tabikk concerning the Fath of Islamicjerusalem. Through this
endowment, the Prophet Muhammad not only stated a prophecy, he also practised it
which, again, helped to serve the forthcoming campaign towards the Fath of

Islamicjerusalem.

The Final Step
The Ba ‘th of Usamah Ibn Zayd marked the final military order in the lifetime of the

Prophet Muhammad. The researcher noted in this thesis that this Ba ‘th was one of
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the main features of the final moments of the lifetime of the Prophet Muhammad.
The Prophet ordered Usamah to march towards the frontiers of Islamicjerusalem,
namely Ubna, around the towns today of Mu’tah and al-Mazar. This shows the

Prophet’s determination to turn Muslim attention towards Islamicjerusalem.

In addition, the Prophet Muhammad’s unique orders to Usamah on the nature of this
Ba ‘th clearly shows that this Ba ‘th aimed first, to look into the final arrangements for
the Fath by examining previous understandings with the tribes on the route. Second,
to protect the previous arrangements by establishing the needed stability and
calmness along that route. This is clearly marked by the statement of the Byzantines
mentioned by Ibn ‘Asakir (1995: (8) 63). Third, to pave the final way towards the

Fath of Islamicjerusalem.

The insistence of the Prophet Muhammad to send this Ba‘th at that time, in
particular, was a very crucial step and one that pointed to the importance of this
Ba‘th. 1t showed the centrality of the Ba ‘th of Usamah in this context. It seems the
person who was most aware of the Prophet’s intentions was his closest companion
Abi Bakr. His very important statement reveals this when he dictated the decision to
send the army of Usamah, immediately after the death of the Prophet Muhammad,
despite the situation and the major opposition to his decision, saying (al-Waqidi

1990: 51):

Even if I knew that the animals will eat me in this city, [ would send
the army of Usamah Ibn Zayd, as the Prophet commanded:
“Dispatch the Army of Usamah”.*"
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Not only this, Abii Bakr clearly showed the intentions of the Prophet Muhammad
towards the forthcoming Fath, when he not only applied the Prophet’s strategy, but
revealed that he was simply applying a clear and detailed plan drawn up by the
Prophet Muhammad, when Abt Bakr marked the launching of the Muslim campaign

towards the Fath of Islamicjerusalem by declaring (al-Wagqidt (n.d): 5):

You should know that the Messenger of God intended to focus his

energy towards al-Sham, but he died before that. I intend to send the

heroes of the Muslims to al-Sham with their families and money.

Truly, the messenger of God informed me about this before his

death *'®
This statement reveals that the attention of the Prophet Muhammad was drawn
clearly towards Islamicjerusalem until the end of his life. All the steps taken by the
Prophet Muhammad were part of a strategic plan. The Prophet Muhammad dealt
with the issue of the importance of this region many times in his life at various
levels, from the beginning of his Prophethood, until the day he died: praying towards
Islamicjerusalem as a Qiblah; the Night Journey; dealing with Islamicjerusalem in
the Qur’anic text; and pointing to the importance of Islamicjerusalem and the time of
its Fath. All this, and many other factors, clearly show that the role of revelation in

this plan cannot be ignored. The figure below illustrates the chronology of these

events in the lifetime of the Prophet Muhammad:
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Ramadan Dhulhijjah 27 Safar 1 AH Truce of al-
Start of Prophethood Middle of Prophethood Year 1 AH Migration to Madinah Hudaybiyah

_ T f L

Fath of 12 Rabi* al-Awwal
Makkah Death of the Prophet

I End of Prthethood

13 12 11 10 9 8 7 6 5 4 3 2 1 1 2 3 4 5 6 7 8 9 10 11
| | | | | | | | | | | | i | | | | | | | | | | |
< Prayer Towards Islamicjerusalem > | Change of Qiblah to Makkah
BH : AH
Start of Quranic Persian invasion of Night l
revelation on Islamicjerusalem Journey l ﬁ
Islamicjerusalem [approx] v
Byzantine Letterto  First Sariyyah onthe  Khaybar, Tabuk Endowment of  Preparing
victory over  Heraclius route of Mu’tah (Assurances to Tamim the Ba‘th of
Persians, Islamicjerusalem Aylah, Maqgna, [approx] Usamah

Adhruh)

Figure (4): The chronology of the main events related to Islamicjerusalem during Muhammad’s Prophethood
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The researcher hopes that this thesis helps in revealing a new dimension and
perspective into the sirah of the Prophet Muhammad; one that has been long ignored.
It is also hoped that this study highlights a further dimension to the relationship
between Islamicjerusalem and Muslims, besides adding a new understanding of this

epoch in the history of Islamicjerusalem.

Recommendations
Finally, the researcher would like to make a number of recommendations for the

future development of the research and this academic field:

O To develop further research on the nature of the actions of the Prophet and its

relationship to the divine.

OO0 To develop the teaching courses of the new field of inquiry of
Islamicjerusalem Studies, in the light of the findings of this research. The
researcher recommends, for example, changing the title of the workshops on
the relationship between the Prophet Muhammad and Islamicjerusalem from
“The preliminary steps of the Prophet Muhammad” to “The Preparation and

the Strategic Plan of the Prophet Muhammad for Islamicjerusalem”.

O To develop research on the relationship between al-Haram Mosque in
Makkah and al-Aqsa Mosque in Islamicjerusalem, looking to the new
findings of this research, particularly the relationship between the concept of

‘Barakah’ and the concept of ‘Huda’ (Guidance).
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0 To gather together the historical documents dating to the Prophet Muhammad
into a global centre and including the various versions of these documents,
and copies of the manuscripts of these documents. And to order these
chronologically, so as to make them available to researchers into the Prophet
Muhammad’s sirah and the history of that region in the seventh century. In
addition, the researcher notes that these important documents and

manuscripts should be made accessible to researchers.

O To develop a research on the hidden and controversial period in
Islamicjerusalem under Persian rule. This is needed in order to answer the
many questions raised about the Night Journey, and to reconcile the various,

and sometimes controversial, narrations about the Night Journey.

O To investigate further the meanings of the various verses of the Qur’an that
tackle Islamicjerusalem and its historical relationship with Muslims. Also, to
critically study and edit the various Muslim historical sources, in order to

clear them of controversies and historical inaccuracies.

It is hoped that this research will open up the horizon for further developments and a

new understanding of the uniqueness of Islamicjerusalem and its huge impact on

history and on the future.
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Appendix I: Endowment of Tamim al-Dar1

Version (1)
This version is narrated by Ibn Sa‘d (1997: (1) 205), Abii Yusuf (n.d: 216) and other

historians later on.

By the name of God, the Most Compassionate, the Most Merciful,

this is a document from Muhammad, the Messenger of God, to

Tamim Ibn Aws al-Dari: He [i1.e. Tamim] is granted the towns of

Hebron and Bayt ‘Ayniin, including their valleys and mountains [i.e.

all the land around them], their water and farms, and their Anbat and

cows. [This grant is given] to his descendents after [his death]. No

one shall claim any right in it [i.e. the granted land], and no one shall

harm them [i.e. Tamim and his descendent] in this land. Anyone

harms them or takes anything from them may be cursed by God.*"”
The researcher argues that this version shows a clear granting of that area; it
mentions that the region granted is only Hebron and Bayt ‘Ayniin. Hebron is known
today as al-Khalil in Islamicjerusalem, and Bayt ‘Ayniin is a small village near it.
The language of this text is very similar to the one used in many of the Prophet
Muhammad’s letters and documents, and thus is very likely to be an authentic text.
Yet it is noted that the two narrators of this version do not claim to have seen the
original document; in addition, neither mentions a clear reference to their version,
except for Abi Yusuf’s narration, who narrates it from al-Zuhri. It could be argued,
though, that this narration is considered weak since Abt Yiisuf does not say who was
between him and al-ZuhtT in the chain of narrators. The researcher argues that this

could thus weaken this narration as a hadith, though this is no reason for it to be

weakened as a historical narration. this narration cannot be considered a hadith since
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the chain of narrators is not connected to the Prophet Muhammad through a
companion and it stops at al-Zuhri. Thus, it should be treated as a historical narration
and not a hadith. The researcher finds this version very convincing as there is
nothing that weakens it, such as its language, unless stronger evidence in another

version can be found.

Version (2)

This version of the text could be considered the most common one; it is mentioned in
many different sources, yet most of them come later than the sources of the first
version of this text. One of the first sources to note this version was Ibn ‘Asakir (d.
571 AH / 1176 CE) (1995: (11) 66), who mentioned it with another version, which
will follow later. This version is also noted by Ibn Fadlullah al-‘Umart (d. 749 AH /

1392 CE) (2003: (1) 226).

Al-‘UmarT’s narration is unique, since it is the first time an author clearly argues that
he have seen the original document and copied it in the same form. Al-‘UmarT argues
that he saw this document with the servant of the Wagf of Tamim al-Dari, namely
Nasir al-Din Muhammad Ibn al-Khalili al-Tamimf al-Dar1, and he describes the cloth
in which the document was wrapped. He mentions that the document was written on
a piece of leather, and that the writing was almost erased. He also says that there was
another sheet with this document with the exact text of the document. The sheet was
written by the Abbasid caliph al-Mustadi” Billah (d. 575 AH / 1179 CE). The
researcher notes that al-‘UmarT mentions that he was able to see the writing on the
original leather document although it was very black, old and almost erased; he says

the original text was written in “good and strong Kiifi font”.
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Al-‘Umarf is very accurate in his statement of this text and mentions it exactly the
same as it was in the manuscript that he saw. Thus, the researcher will note al-
‘UmarT’s narration of this document, keeping in mind that al-‘UmarT took the text not
from the original but from the sheet of al-Mustadr’, which he compared with the

original:

By the Name of God, the Most Compassionate, the Most Merciful. This is
what Muhammad, the Messenger of God, has granted Tamim al-Dari and
his brothers: Hebron, al-Martiim, Bayt ‘Ayniin, and Bayt Ibrahim, and what
is in them. [This is] a definite grant for them, forever, and I decreed and
handed this to them, and for their descendants. Whoever harms them, God
will harm him. Whoever harms them, God will curse him. Witnessed by
‘Atiq Ibn Abi Quhafah, ‘Umar Ibn al-Khattab, ‘Uthman Ibn ‘Affan, and
written and witnessed by ‘Alf Ibn bi Talib.*"®
The researcher argues that although this version is taken directly from a very old
piece of leather said to be the original document, it is still problematic. There is much
debate about some wording difficulties in this text, namely in the names “Abu
Quhafah”, which should have read “Ab1i Quhafah”, and “Bu Talib”, which should
have read “Abi Talib”; in other words, the issue here is grammatical and linguistic.
This issue has been under discussion for a long time with many scholars such as al-
‘Umart (2003: (1) 227). The researcher argues that this matter may not, however, be
considered problematic as there are many opinions on the possibility of using these

names in this way in the early Muslim period, as many authors argue such as

Hamidullah (1987: 33-34).

However, the researcher refers here to other issues related to this text beside the

grammar. First, the researcher notes that al-‘Umarl mentions that the original
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document is written in the Kifi font, he also describes the calligraphy as “good and
strong”. This is problematic since this font was not known in the shape that is
understood from al-‘UmarT’s description in that early period. The Kiifi font was

unknown until after the conquest of Iraq.*"

The other problematic issue in the text is the language. Noting some terminologies
such as Naffadhtu (1 decreed) and Sallamtu (hand it) indicates lack of authenticity,
especially when comparing it with other historical narrations that mention texts of
other endowments granted by the Prophet Muhammad. The researcher compared this
text with numerous texts of other endowments mentioned by Ibn Sa‘d (1997: (1)
205-206) and other historians,**’ and he found that the various endowments given by

the Prophet Muhammad have a similar style.**'

The researcher also notes that the text of this version, not the endowment itself,
began to appear (noted by Ibn ‘Asakir and then al-‘Umari) after the crusades. It had
never been mentioned by any historians as having copied the original text before al-
‘Umari. This thus raises many doubts about the authenticity of the document that al-
‘Umart saw. In addition, Abii Yusuf (n.d: 216) narrates that Abii Bakr gave Tamim
another document to renew this endowment, yet in this document he mentions only

Hebron and Bayt ‘Ayniin and not al-Martiim mentioned only in this version.”*

219 This can also be noted when studying the remaining documents dating from that period.

2 Many texts of similar endowments are also mentioned by Hamidullah.

2! The witnesses of this endowment and their order might be problematic as well; this is the first
document witnessed by ‘Uthman Ibn ‘Affan. Mentioning the four guided caliphs in this endowment in
particular and in the same order they were in the caliphate could be problematic, although less
problematic perhaps than other issues related to this one.

22 Although al-Martiim is considered as part of the whole area, and would be part of this endowment
even if it were not mentioned, the researcher refers here to the text itself for the sake of

comparing it with the first version of the endowment.
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Version (3)

This version was mentioned for the first time by Ibn ‘Asakir (1995: (11) 65-66);
other historians noted it later and in almost the same wording. This version of the
story of the endowment of Tamim is quite different from the others, since it says that
Tamim came twice, and not just once, to the Prophet Muhammad with his family: the
first time was to Makkah, and the second to Madinah where the Prophet renewed
their endowment. This means that this narration notes two texts of the endowment.
The researcher will recount the story with the text and then comment on it:

Narrated by Abii Hind al-Darft: ... The Messenger of God asked for a
piece of leather and wrote us a document which says:

By the Name of God, the Most Compassionate, the Most Merciful:
This is what Muhammad, the messenger of God, granted the
Dariyyin [i.e. the Dar1 family] when God will give him the land. He
grants them what is between ‘Ayn Habrin and Bayt Ibrahim,
including what is within them. It shall be theirs forever. Witnessed
by al-‘Abbas Ibn ‘Abd al-Muttalib and Jahm Ibn Qays, and
Written and witnessed by Shurahbil Ibn Hasnah.

Then he took the document to his house and did something in the
corner of the sheet [of leather], and covered it with an unknown thing.
Then he tied it from outside with two knots, and he came out to us
holding the document and saying: “Verily, The nearest of kin to
Abraham are those who followed him, as are also this Prophet, and
those who believe [in him]. And God is the protector of the believers”
[Qur’an 3:68], and he said: Leave now until you hear that I migrated
[from Makkah]. Abii Hind said: then we [i.e. the Darl family] left.
When the Messenger of God migrated to Madinah, we came back
again and asked him to renew the document for us, so he wrote us...**

The continuation, which is the text of the other document in Madinah, is the second
version of this endowment, which was studied earlier. It is clear that this event,

according to the text, occurred in Makkah before the migration, since it mentions the
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Prophet Muhammad’s migration to Madinah after mentioning the story of the first

endowment.

The researcher argues that one of the most obvious problems in the narration is the
verse of the Qur’an mentioned in the text. This verse is part of chapter 3 (Al ‘Imran);
no source disagrees with the fact that it was revealed in Madinah. Shurrab (1990:
126) argues that this verse is evidence that this visit actually happened in Madinah,
and that the entire narration of the tribe of al-DarT’s visit to Makkah is weak. The
researcher says that it cannot be argued that this same story happened in Madinah,
since it clearly mentions that they came to the Prophet again after his migration and
asked him to renew their endowment. This means that the whole structure of the
narration is questionable. Therefore, the investigation leads not only to the argument
that this narration is weak, as Shurrab says, but also to a rejection of it and its text,
since it is very problematic and contains contradictions. Also, this narration is

mentioned in late sources and is not supported by any early historical source.

Following this investigation, the researcher argues that the version of this
endowment closest to authenticity is the first version, since it is the earliest, and
because its language is clearer and more well-structured than the second one. As

well, it does not contain contradictions in the contents or in the names.
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Appendix II: Assurance to Maqna

Version (1)
This text is mentioned for the first time by al-Waqidi who narrated an abbreviated

text of this assurance. The same text is quoted by many historians such as Ibn Sa‘d

(1997: (1) 221), al-Miqrizi (d. 845 AH / 1442 CE) (n.d.: (1) 469) and others:

They said: He [the Prophet] wrote to the people of Magna [informing

them that] they are safe by the safety of God and the safety of

Muhammad, and that‘they‘have to pezlgg one quarter of what they spin

and one quarter of their fruit [as tax].
It might be argued that al-Waqidi here mentions this text in a weak manner, which is
clear at the beginning of the text when he says: (They said). The researcher argues
that this way is used many times in al-Waqidi’s Maghazi, since he often quotes
various people at the same time and gathers their narrations all into one quotation.
For example when he starts speaking about Khalid Ibn al-Walid’s mission to Dtimat
al-Jandal (see al-Waqid1 2004: (2) 405). This should not be considered a reason for
the narration to be weakened. However, it seems that al-Waqidi does not narrate the
exact text of the assurance, but only the content, since he mentions neither a start nor
an end to the assurance, such as praising God, or greeting, etc., which indicates that
al-Wagqid1 was unable to get or see a specific text, so he quotes the content that he
receives from the narrators he relies on. Yet mentioning an exact one quarter of the

production of Maqna gives this narration some reliability, since it shows that al-

Wagqidi, even though he could not obtain the exact words of the assurance, was able
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to preserve the content of the assurance and the specifications of the amount of tax,

which Maqna was supposed to pay annually.”*

Version (2)

The second version of this assurance is the text of Ibn Sa‘d (1997: (1) 212) and al-
Baladhurt (1992: 70). Al-Baladhurf mentions an Egyptian man who said that he saw
the original text of the Prophet’s assurance in a “red leather sheet” and copied it, and
then al-Baladhurt re-copied it from that man’s copy. This text gives a detailed
assurance, of which some details cannot be found in al-Waqid1’s version. The text is

as follows:

By the Name of God, the Most Compassionate, the Most Merciful.
From Muhammad, the Messenger of God, to Bani Habibah [the tribe
of Habibah] and the People of Maqna. Peace on you, it has been
revealed to me that you are returning to your town. So when you
receive this assurance [know that] you are safe, and you have the
guarantee of God and His messenger. The messenger of God has
forgiven your sins, and [forgave] every blood that you shed. You have
no partner in your town except the Messenger of God, or the
messenger of the Messenger of God, and you shall not be harmed of
oppressed. The messenger of God PBUH protects you from whatever
he protects himself from. To the Messenger of God belongs Bazzukum
[1.e. clothes] and your slaves and a/-Kura‘ [1.e. weapons or cattle] and
al-Halgah [1.e. what is inside the house of money or weapons] except
what the Messenger of God, or his messenger, excuses. You have to
pay one quarter of your palm trees’ products, one quarter of your
fishing, and one quarter of what your women spin. You are not
supposed to pay more after this, and the Messenger of God PBUH
exempted you from the Jizyah and the Sukhrah [i.e. to work without
pension]. If you hear and obey me, the Messenger of God shall be

% 1t should be mentioned that al-WaqidT is rejected by some historians and scholars of hadith and is
accused of weakness in all his narrations. Yet the researcher argues that it seems from studying al-
Wagqidi’s own biography that he was considered one of the most authentic historians in the Maghazi
of the Prophet Muhammad. Ibn Sayyid al-Nas (1974: (1) 17-21) gathered the various opinions of
scholars and historians with regard to al-Waqidi and defended him. In addition, Rizwi S. Faizer
studied al-Waqidi’s authenticity in his book al-Maghazi and concludes that al-Waqidt can be
considered an authentic source with regard to the Maghazi of the Prophet Muhammad (see Faizer
1999: 106). The researcher, therefore, accepts al-WagqidT as an authentic source of history for the
biography of the Prophet and his Maghazi and argues that al-Waqid1’s narrations should not be treated
in the hadith methodology as it deals with the sirah of the Prophet and not with his teachings, as the
ahadith usually do.
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generous with your kind persons, and forgive the disobedient among
you. Any Muslim acts in a good manner with Bani Habibah and the
People of Magna would be rewarded good, and anyone acts in a bad
manner with them would be treated badly. You shall not have an Amir
[leader] except from yourselves, or from the family of the Messenger
of God PBUH. Written by ‘Alf Ibn Abi Talib, in the year Nine.?*

The problematic issue with al-Baladhurt’s text is in the final statement in his version,
1.e. saying that ‘AlT Ibn Abi Talib is the writer of this document. One of the editors of
the book of al-Baladhuri, namely Muhammad Ibn Ahmad Ibn ‘Asakir, says in

Hashiyah (footnote), in al-Baladhurt’s book (1992:70-71):

Whoever looks deeply in this text knows that it is fabricated, and there
are two evidences for that, first: that ‘AlT was the one who invented
grammar in order to avoid the mixing between the Arab and the
Nabatean tongues. It is unlikely that he would avoid something then
write in a problematic way [i.e. that the language of this text is
problematic linguistically]. Second: the assurance of the Prophet to the
people of Maqgna was in the Ghazwah of Tabiik as it is mentioned in this
assurance, yet there is no disagreement that ‘Alf did participate in the
Ghazwah of Tabiik [as the Prophet asked him to stay in Madinah], so
how would this assurance be ascribed to him?**’

The researcher agrees and adds to this that using the Higri Calendar started most
likely in the year 17 AH (see El-Awaisi 2005:38), and thus it is very unusual to use

the year 9 AH in a assurance seven years before this system was being used. Thus,
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L A & e ol o e iS5 b g 4de . The Arabic meanings of Bazzukum, al-Kara*, al-Halgah has
been taken from both Ibn Maziir (1999: (3) 290-291) and Ibn Sa‘d (1997: (1) 212).
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mentioned in the footnote of al-Baladhuri’s book. The writer of this footnote, i.e. Muhammad Ibn
Ahmad Ibn ‘Asakir, is not ‘Al Ibn al-Hasan Ibn ‘Asakir who wrote the famous “The History of
Damascus”.
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the researcher concludes that the copy that the date mentions at the end of al-
Baladhur’s copy was most likely added by either the source of al-Baladhurt’s, i.e.
the Egyptian copy, or the original assurance from which the Egyptian man claimed

that he copied the text.

In addition, mentioning the cancellation of the Jizyah in this text could be
problematic. There is an obvious mix-up in the text with claiming all the cloth,
slaves, weapons or cattle, and everything inside the houses of the people of Magna
for the Prophet, then obligating them to pay one quarter of all of their products, and

then claiming the cancellation of the Jizyah.

Version (3)
This version is mentioned by Ibn Sa‘d (1997: (1) 212). The text is very close to al-

Baladhurt’s, but has some differences:

Your messengers came to me and informed that you are returning to
your town. So when you receive this assurance [know that] you are
safe, and you have the guarantee of God and His messenger. The
messenger of God has forgiven your sins, and you have the guarantee
of God and his Prophet, you shall not be harmed of oppressed. The
messenger of God PBUH protects you from whatever he protects
himself from. To the Messenger of God belongs Bazzukum [i.e.
clothes] and your slaves and a/-Kura‘ [i.e. weapons or cattle] and al-
Halgah [i.e. what is inside the house of money or weapons] except
what the Messenger of God, or his messenger, excuses. You have to
pay one quarter of your palm trees’ products, one quarter of your
fishing, and one quarter of what your women spin. You are not
supposed to pay Jizyah or Sukhrah [i.e. to work without pension] after
this. If you hear and obey me, the Messenger of God shall be generous
with your kind persons, and forgive the disobedient among you. Any
Muslim acts in a good manner with the People of Magna would be
rewarded good, and anyone acts in a bad manner with them would be
treated badly. You shall not have an Amir [leader] except from
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yourselves, or from the family of the Messenger of God, and peace [be

to you].”*
As can be seen, while this version is similar to that of al-Baladhuri, it has some
differences. For example, Ibn Sa‘d’s narration mentions the terminology
“Wassalam”, 1.e. “and Peace be to you”, at the end as a form of final greeting. One of
the most important differences is that the text of Ibn Sa‘d does not give the name of
the writer and the year of the document at the end, unlike al-Baladhuri, who clearly
mentions that the writer is ‘Alf Ibn Ab1 Talib, and that the document was written in

the year 9 AH.

The researcher argues that Ibn Sa‘d does not mention a specific source of his version
of this assurance but a number of narrators from whom he quotes various documents.
This is unlike al-Baladhuri, who argues clearly that he copied this text from a copy
taken from the original assurance of the Prophet. Yet it should be noted that Ibn Sa‘d
died in 230 AH / 845 CE, while al-Baladhurt died in 279 AH / 892 CE. In other
words, Ibn Sa‘d was earlier than al-Baladhuri. Also, Ibn Sa‘d met al-Waqidi and
accompanied him for a long time, as is known from his biography. Therefore, it is
most likely that he could have taken this narration from al-Waqidi himself, especially
since he quotes al-Waqidi many times in his writings; he also uses the same style as
al-Wagqid1 in many of his narrations, i.e. quoting various historians at the same time

in the same text.
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Ibn Sa‘d’s text shows a very significant difference in the issue of the Jizyah, since al-
Baladhurt’s text mentions that it has been exempted, yet in Ibn Sa‘d’s text, it seems
that the Jizyah here is actually the one fourth of the Products of Maqna, and it could

mean that this amount is the only Jizyah to be asked from Maqgna.

Version (4)

Another version of this assurance was discovered in Cairo Genizah and was
translated and published for the first time in 1903 by Hartwig Hirschfeld (1903: 167-
181). This version is more detailed than the former versions of the assurance.

Hischfeld (1903: 172) argues that this manuscript is a copy of the original assurance.

The text of this manuscript is written in the Arabic language but in Hebrew script,
and it is written on paper (Hirschfeld 1903:169). It can be divided into two parts: a
preface written by an unknown person who claims to be a Jew converted to Islam. It
appears that this writer is the same one who wrote the other part, i.e. the body of the
Prophet’s assurance. The writer introduces this assurance and claims that it was
written by ‘Alf Ibn Abt Talib. Then follows the long text of the assurance, which is

translated by Hirschfeld (1903: 170-172) as the following:

In the name of the Merciful, Compassionate: This is an assurance from
Muhammad, the Messenger of Allah, to Hanina**’ and the People of
Kheibar®*® and Magna and their progeny as long as the heavens are
above the earth, peace. I praise unto your God, save whom there is no
God but he. Now [I say that] he has revealed unto me that you are
about to return to your cities and to the inhabitants of your dwelling-
place. Return in safety, in the protection of Allah and that of his
Messenger. Yours is the safeguard of Allah and that of his Messenger

% This is the way Hirschfeld spells it; in the original manuscript it is written X211, and Hamidullah
(1987: 121) pronouns it as Hunana.

% The town mentioned here is Khaybar, the main centre for Jews in Arabia until the year 7 AH, when
the Prophet led a campaign against it and captured it but left its people there (see Ibn Ishaq 2004: 470-
493)
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with regard to your persons, belief, and property, slaves, and whatever
is in your possession. You shall not have the annoyance of land-tax™',
nor shall a forelock of yours be cut off. No army shall treat on your
soil, nor shall you be assembled [for military service], nor shall tithes
be imposed on you, neither shall you be injured in any way. No one
shall leave his mark on you, you shall not be prevented from wearing
slashed or coloured garments, nor from riding on horseback, nor from
carrying any kind of arms. If any one attacks you, fight him, and if he
is killed in the war against you, none of you shall be executed for his
sake, nor is ransom to be paid for him. If anyone of you kills a
Moslim** intentionally, he shall be dealt with according to Moslim
law. No disgraceful charges shall be brought against you, and you
shall not be as other [non-Moslim] poll-tax payers™”. If you ask
assistance, it shall be granted to you, and if you want help you shall
have it. You shall not be punished for white, nor yellow, nor brown
(garments), nor for a coat of mail, nor (tying the Kashtiz, nor wearing
al-Mushahharat)™*... Not a shoe-lace of yours shall be cut. You shall
not be hindered entering the mosques, nor precluded from governing
Moslims. You shall have no other ruler except out of your own midst,
or from the family of the messenger of Allah. Room shall be made for
your funerals, except when they trespass on a sacred spot (mosque).
You shall be held in honour on account of your own high station and
the station of Safiyya®, the daughter of your Uncle. It shall be
incumbent upon the Moslims to uphold your honour, and not to touch
you (?). If any of you goes on a journey, he shall be under the
safeguard of Allah and his Messenger. “There is no compulsion in
matters of religion.” If any of you follows the religion of the
Messenger of Allah and his command, he shall have one fourth of
what the Messenger of Allah has ordered to be given to the people of
his house, to be given when Qureish®*® receive their portions, viz. fifty
dinars. This is a present from me for you. The family of the house of
the Messenger of Allah as well as the Moslims are charged to fulfil all
that is in this assurance. Whoever deserves well of Hanina and the
people of Kheibar and Maqna, all the better for him; but he who does
them evil, all the worse for him. Whoever reads this my assurance, or
to whomever it is read, and he alters or changes anything of what is in
it, upon him shall be the curse of Allah and the curse of the cursing of

. and all mankind. He is beyond my protection and intercession on
the day of Resurrection, and I am his foe. And who is my foe is the foe
of Allah, and he who is the foe of Allah goes to hell ... and bed is the
abode there. Witness is Allah, like whom there is no God, and Allah is
sufficient as witness, and his angels... , and those Moslims who are
present. Ali, the son of Abiu Talib, wrote it with his writing, whilst the

“lie. Jizyah

2 This is the way Hirschfeld writes it.

> The term used in the text is Akl al-Dhimmah

% The words between the brackets were not mentioned by Hirschfeld, the researcher found them in
the text.

3 Safiyyah, daughter of Huyay Ibn Akhtab, was the wife of the Prophet who he married in the year 7
AH after the Ghazwah to Khaybar (see Ibn Ishaq 2004:480)

236 -

i.e Quraysh, the tribe of the Prophet Muhammad.
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Messenger of Allah dictated to him letter for letter, Friday, the 3" of
Ramadhan, the year five of the Hijra. Witnesses: [Amm]ar b. Yasir;
Salman the Persian, the friend of the Messenger of Allah; Abu Darr al-
Ghifari.””’
The researcher argues that even a glance at this text shows it to be very problematic.
It contains some terms not used by the Prophet Muhammad such as al-Kashtiz,
which is not Arabic. In addition, a study in depth of the concepts of this text shows
there are a few points that should be mentioned:
1- This text was mentioned in a Cairo Genizah fragment, which means it is late,
since the Cairo Genizah documents mainly date to the 11" century CE ( Ben-
Sasson 2007: (7) 462).
2- This text adds the people of Khaybar to those of Maqgna.
3- The text exempts the people of Khaybar and Maqgna from the Jizyah, and
claims that they are not to be treated as Akl al-Dhimmah. This was unlikely to
have occurred in the time of the Prophet Muhammad, since it is known

historically that he obliged the people of Khaybar to pay half of their crops as

a condition to staying in Khaybar (see Ibn Ishaq 2004: 492)
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the original Arabic text as follows: Liall s jua Ja¥ 5 cliad ) J sy dene (o GQUS 138 caun 1 (e 1) i) sy
oSl s e Ol A am el a1 al) Y sl A sead ) el Dl , Y1 e ol gland) Caala La a3
oS sl g oS0 5 oSl o Al gy dund g i) Aund oS5 Al gy el il s (il s S8 oS s (s oS3 ) x5
Yy O iai Yy sadad Vg o aSuia )l Uay Vg cdpuali o8] 523 ¥ 5 el aSile 5 oSyl Sla Lo JS 5 25348 5
calial Gl s Jall S Ga Ys etliphall y lidall Gl e (203 Y 5 clans ) oSile anb Jrna Vs o pallisi V5 (5 plind
é;mimw\sa\esmdhwj:ﬂgéﬂy‘jeﬂmh\‘ﬂ.\é@m#}édﬁw‘ju}ﬁ\sﬁaﬁshlﬁu,ajCM\
sliay sl W g (0 538 53 oS58 sl () 5 () sl aiiaa) () 5 Al JaT A i (1555 W 5 coliiadlly oSle (6 5ty V5 Cppalsall
caabuall Jsas ¢ pniai Vg cJad gl oS adady W 5 o) jgdiall Gl W5 58Sl 0l Y A8 Vs gl S Vs el pau Yy el jia Vs
g sase G opai oY) Sl gy A gy S Jﬁj Ge sl eSia V) Iy aSile (s V5 cCpalunall 3Y 5 (o 0 sannd Y
G Vsins oSan S o S5 O Cpalusall (o g i) Jsm ) Can bl o5 oSae Al Ao el S5 oSl ST 0 S5 Cpil) G

Lo gy Al OIS elipem s 5 i) Jgmiy Aa il oS50 Gay Ol (B o) ST Y5 Al gua ) (lal s bl Gl (B g oS0 s (a g oS
e s Al Dy can dal e 5 aSle dl duady @lld o Jlny § saseds 98 5 iy 8 ellae ie () shant iy JaY il Jguay 43 el
QA;.43)5)4-5()‘ﬂ)—.'eééudﬂj‘ﬂ)aii)@)ﬁiew‘}ﬁi&i;@ﬂéﬁ&«é{.—\@‘ 13 (8 Le g sl sl Gpalusal
e s s cCmmant Gl 5 (ARSI (po (e M ial g bl ind aslad cad Laa B Q& | 2 s adle (58 4 ola S 18
.M\wl‘g}i( ...... )J\} Uul\‘éj}«.ém\ﬁasw} eﬁ\ﬁa;muwa;w} ¢MUUQAL:\§3\PJ§¢39M}§:\ASQA
Gl (1) i) O gl S5 aluaall s s 4 (e Alan) 5SBhay T 4r (S 50 V)4l Y ) 4l(l) 2e
(e 263 5 yagl) (o Cane aad A limay (n i JUI (1) G Faal g3 oy (o pm e Ly il J gy 5 e
(RN 3l 5 bl Jigmay (Asa (1) (ml A Gl a2

277



4- This version reverses the issue of the one fourth of the products, which was
mentioned in the first and second versions. It makes it payable from the
Prophet to anyone who converts to Islam from the people of Khaybar and
Maqna, instead of its being paid by them to the Prophet.

5- The date mentioned in the text is the year 5 AH, i.e. before the Ghazwah to
Khaybar.

6- The text mentions Safiyyah, who the Prophet married after the Ghazwah to

Khaybar.

The researcher argues that these points make it most likely that this version is
fabricated. Hence, the researcher here disagrees with Hirschfeld who argues in
favour of this text being authentic. Hirschfeld argues (1903: 172) that the
problematic issue with this version is the date mentioned in it, and says that it is most
likely to be in the year 9 AH. However, the researcher argues that ‘Al Ibn Ab1 Talib
was not in Tabtk with the Prophet Muhammad as was mentioned when the second
version of this assurance was discussed. Hirschfeld claims that, since the writer
introduces himself as a Muslim convert, it is unlikely that he could have fabricated
this copy. Hirschfeld also claims that this document is “singed” by three of the
trustworthy companions of the Prophet Muhammad, which gives it authenticity. Yet
the researcher argues that the first argument of Hirschfeld, with regard to the writer’s
claim that he was Muslim, is not sufficient reason to authenticate the text, for two
reasons: first, the writer claimed to be a Muslim, yet mentions in his preface some
unknown concepts such as Sittat Ayvam fi al-Jumu‘ah al-Zahra’ (Six days in the
Lustrous Week) and other terminologies; and second, the writer himself is unknown,
and did not introduce himself. Moreover, mentioning the names of three of the

Prophet’s companions is not in itself evidence of authenticity. The companions noted
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in the text did not actually sign this document; their names were only mentioned at
the end of it, knowing that it was a copy as Hirschfeld himself argued.”*® Therefore,

it is unlikely that this version can be considered reliable.

Following this study of the three versions of the document, the researcher argues that
the text mentioned by Ibn Sa‘d can be considered the most likely to be the most

reliable text due to its proper language and context.

% Hamidullah (1987:124-125) mentions the event when some Jews claimed that they had a document
from the Prophet written by ‘Alf Ibn AbT Talib cancelling the Jizyah from the people of Khaybar.
When this document was shown to al-Khatib al-Baghdadt (d. 462 AH / 1069 CE), he said: this is
fabricated, since it has the name of Sa‘d Ibn Mu‘adh, who died 2 years before the Fath of Khaybar,
and Mu‘awiyah, who converted to Islam a year after Khaybar. Then Hamidullah quotes Ibn al-
Qayyim: there was no Jizyah in the time of Khaybar, since the verses of Jizyah were revealed 2 years
after Khaybar, i.e. in the year 9 AH. Therefore, Hamidullah argues that it seems that this text is only a
“correction” of that fabricated document of Khaybar, and the names of ‘Ammar, Salman, and Abt
Dhar were written instead of Sa‘d and Mu‘awiyah.
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Appendix III: Assurance to Adhruh

There has been disagreement with regard to whether this assurance was granted to
the people of Adhruh only or jointly with the people of the neighbouring town,
Jarba’. The researcher has investigated the issue and found that these different

accounts could be summarised as follows:

Source The Opinion

Mentions two assurances: one for the People of Adhruh
only, and the other for both Adhruh and Jarba’, but even
here he mentions the text of the assurance to Adhruh only.

Al-Wagqidt
(d. 207 AH / 823 CE)

Ibn Sa‘d

(d. 230 AH / 844 CE Mentions one joint assurance for both Adhruh and Jarba’

Al-BaladhurT Mentions two separate assurances, one for Adhruh, and
(d. 279 AH /892 CE) | another for Jarba’ but he does not mention the texts

Ibn Hisham Mentions one joint assurance for both Adhruh and Jarba’
(d. 218 AH /833 CE) | but without mentioning the text
Ibn Kathir

(d. 774 AH / 1372 CE) Mentions one joint assurance for both Adhruh and Jarba

Al-Migrizi Mentions two separate assurances, one for Adhruh, and
(d. 845 AH/ 1442 CE) | another for Jarba’ and he mentions the texts

The only difference here is that al-Waqidi (2004: (2) 410) clearly mentions that he
saw the Adhruh document and copied it himself. No one else claims to have seen the
original copy of this document. This means that al-Waqidi’s narration of the
assurance of Adhruh would be the most authentic, since he is the only historian to
have seen the origin. However, the problem here is that, although al-Waqid1 argues

that he saw the original copy of the document, he mentions, just before that, an
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abbreviated text of the assurance to Adhruh, and says that this is what the Prophet

wrote for both Jarba’ and Adhruh.>*’

The first version that al-Waqid1 narrates for this assurance, which is an abbreviated

copy (2004: (2) 410), is thus:

The Messenger of God wrote to the people of Jarba’ and Adhruh:
“This assurance is from Muhammad the Prophet, the messenger of
God, to the People of Adhruh; they are safe by the safeguard of God
and the safeguard of Muhammad, and they have to pay 100 Dinar on
every Rajab (i.e. annually in the month of Rajab), complete and pure,
and God is their guarantor.**’

Al-Wagqidit (2004: (2) 410) then mentions the longer version of the assurance, stating

that he saw the original document:

Al-Wagqidi said: I copied the document of Adhruh, and I found in it
[the following]: By the name of God, the Most Compassionate, the
Most Merciful, from Muhammad the Prophet to the People of Adhruh,
they are safe by the safeguard of God and the safeguard of
Muhammad, and they have to pay 100 Dinar on every Rajab,
complete and pure, and God is their guarantor that they would give
advice and be kind to Muslims, and to any Muslim who seeks asylum
to them, because of any fear, if they feel any danger threatens the
Muslims. And they shall be safe [i.e. calm] until Muhammad informs
them before he leaves [i.e. for any help in wars].**!

It is noted here that the two versions are similar in the parts that they share. Yet al-

Wagqidi in the first abbreviated version mentions that the assurance was for the

29 Al-WaqidT (2004: (2) 410) says: “The Messenger of God wrote for the people of Jarba’ and
Adhruh: (This letter is from the Prophet Muhammad to the people of Adhruh.....)”, and he mentions
an abbreviated letter, then he says: “I copied the document of Adhruh and what was in it is: (By the
name of God, the Most Compassionate, The Most Merciful. From the Prophet Muhammad to the
People of Adhruh....)".
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people of Adhruh and Jarba’, while the text clearly mentions that it was only for

Adhruh, which could be a problematic issue. The researcher argues that there are

three possibilities:

1-

That al-Waqidi heard the first narration of the abbreviated text of this
assurance, i.e. that mentions that the assurance was sent to both Adhruh and
Jarba’, and notes it. He then saw the original document and found it to be
only for the people of Adhruh, and he then added the text that he saw. This
can be concluded since, before mentioning the original copy, is written: “al-
Waqidi said: I copied the... etc.”, which shows the possibility that this was an
addition probably not by al-Waqidi himself, but by his students who copied
his book and heard directly from him.

That al-Waqidi was not aware of the presence of another assurance to the
People of Jarba’, so he thought that the assurance of Adhruh was the same as
that to Jarba’. In other words, he did not differentiate between the two towns
since they were usually mentioned together.

That the statement of al-Waqidi about copying directly from the original

document was fabricated after him.

The researcher argues that the third possibility is unlikely; since the book of al-

Maghazi by al-Waqidi today is most likely proven to be the original one that al-

Wagid left.*** Therefore, it is unlikely that this note was fabricated or added later.

The same is for the second possibility, since it is unlikely that al-Waqidi was not

aware of any different assurance to Jarba’ or of any difference between the two

2 This statement was taken from Prof. Abd al-Aziz al-DiirT during a meeting in his office at the
University of Jordan in April 2005.
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towns. This is since al-Waqidi is well-known for his extreme interest in identifying
the places that were mentioned in the sirah of the Prophet Muhammad. Ibn Sayyid
al-Nas (1974: (1) 18) reports that al-Waqidi said: “whenever 1 heard of any of the
companions’ sons or the sons of the martyrs, I used to ask if he knew anyone who
would know where his father was killed or died, if he tells me, I used to go to the
place to examine by myself, and whenever I heard about a Ghazwah I used to go to
the place in order to examine it”. This shows that al-Waqidi was very strict in

confirming his accounts by going himself to investigate the location.

Therefore, it appears that the first possibility is the most acceptable; it seems that
when al-Wagqid1 first registered this historical event he was not aware of the original
document, and thus quoted the text from his sources; perhaps that is why the text is
quite abbreviated. Afterwards he was able to see and examine the original text and
added to it through his students or copiers. This means that the text that al-Waqidt
mentions for the assurance of Adhruh is the most authentic in this regard, yet a
question must be raised, that is, why did al-Waqidi not cancel the abbreviated text
from his book as long as he was able to himself examine the original text? The
researcher argues that this could have been due to the presence of the name of Jarba’
in the abbreviated text, which was quoted from different narrators as al-Waqid1 was
used to do in his book. It seems that since al-Waqidi saw the original document
which mentioned only Adhruh, when he had heard from his sources the text as being
both Adhruh and Jarba’, and since he could not find an original document that
mentioned Jarba’, he decided to leave the text as it was, because it had been narrated
through a chain of narrators to him. He then recorded his achievement of copying the

original document that he found, which only mentions Adhruh. This means that al-

283



Wagqidi was probably convinced that there was another assurance from the Prophet

Muhammad to Jarba’.

The researcher argues that, in order to investigate this issue, one needs to compare
the texts that were mentioned for the assurance of Jarba’ with al-Waqidi’s original
text of Adhruh. This means that the text of the assurance with Jarba’ mentioned by
al-Miqriz1 needs to be compared with al-Waqidt’s text of Adhruh, since al-Miqriz1

was the only historian to note a special text for Jarba’.

Al-Miqrizt’s text ((n.d): (1) 468) of the assurance to Jarba’ is as follows:

This assurance is from Muhammad the Prophet, the messenger of God,

to the People of Jarba’; they are safe by the safeguard of God and the

safeguard of Muhammad, and they have to pay 100 Dinar on every

Rajab, complete and pure, and God is guarantor.**
It is clear that this text is exactly the same as al-Waqidi’s abbreviated version of the
document, except that this text contains the name Jarba’ and not Adhruh. Al-Miqrizi,
however, does not specify his source of this text and, taking into consideration that
al-Miqrizi is not an early source, since he lived in the 15" century, it is most likely
that he copied this text from earlier sources, especially al-Wagqidi, since al-Miqrizt
also mentions the text of al-Waqidi immediately after this text, i.e. as al-Waqidi in
his book. This shows that al-Miqrizi either wrote Jarba’ instead of Adhruh by
mistake or he changed the name deliberately, thinking that his source, which in this

case was most likely al-Waqidi, had mentioned Adhruh in the abbreviated text

mistakenly.
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Thus, the researcher argues that, as it can be noted from the various texts that they
are all almost identical, it seems that only one document was written by the Prophet
Muhammad in this context, and this was most likely to the People of Adhruh rather
than Jarba’. There is no reason to reject the fact that the two towns were mostly dealt
with as one, as this can be noted from the various historical sources; perhaps their
people were of the same origin or tribe. Thus, as al-Waqid1’s detailed text is clearly
argued as being a copy of the original document, in addition to the language of this
version, which seems very similar to the style and language of that of the Prophet
Muhammad and Arabia in that era, the researcher will deal with it as the most

acceptable of this assurance.
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Abii

Al-Aqsa Mosque

‘Asr

Ba‘th

Bab (of a book)

Barakah

Bayt al-Magqdis

Da‘tf

Dhulgi‘dah

Dhulhijjah

Fajr

Fath

Ghazwah |pl. Ghazawat|

Glossary

Father of.

Literally means the Furthest Mosque; it refers to
the ancient Mosque located in Islamicjerusalem,
in the Southern Eastern corner of the walled city
of Jerusalem.

Literally means time / afternoon; it refers to the
third daily prayer of the Muslims and it is prayed
between afternoon and sunset.

An expression literally means mission. It is
usually used in the sirah of the Prophet
Muhammad to describe the army that the Prophet
assembled before his death and appointed
Usamah Ibn Zayd Ibn Harithah as its leader.

The section of a book, it is often used in Muslim
writings to describe a section of a chapter, which
is usually called Kitab (Book).

Literally means growth and expansion; it is used
in Muslim sources to show spiritual growth and
happiness, and is usually translated into the
English language as ‘Blessing’.

An Arabic terminology that is used historically to
refer to al-Aqsa Mosque, the city of Jerusalem,
and the region of Islamicjerusalem.

Weak.

The 11™ month of the Muslim lunar calendar.

The 12" month of the Muslim lunar calendar.
Literally means dawn; it refers to the first daily
prayer of the Muslims and it is prayed at dawn
before the sunrise.

Literally means opening; it is usually used in the
Muslim sources to describe an achievement that
took place with divine aid in peace and war. It is
used to describe a Muslim conquest.

A military expedition led by the Prophet

Muhammad.
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Hadith [pl. Ahadith]

Hadith Hasan

Hadith Hasan Lighayrih

Hadith Marfii*

Hadith Mursal

Hadith Sahth

Hanif

Al-Haram Mosque
Hijrah
Ibn

Iqta‘

Oral or actual tradition of the Prophet
Muhammad.

A sound hadith, though it is less authentic than
the Sahih. This rank is given to the hadith if one
or more of its narrators is known for being pious,
yet has a slightly weaker memory than that of
other more authentic narrators.

A hadith has different narrations that are all
considered slightly weak due to one or more
rather weak narrators in its sanad (chain of
narrators). When different slightly weak
narrations mention almost the same hadith with
different chains of narrators, the rank of the
hadith is raised to Hasan Lighayrih, which is
considered generally acceptable unless it
contradicts a more authentic narration. Yet this
rank is still less authentic than the rank of Hadith
Hasan, since the hadith hasan lighayrih was
originally weak.

A hadith that is attributed to the Prophet
Muhammad as having been said or done by him.

A hadith narrated by a tabi 7 (successor) directly
from the Prophet Muhammad, i.e. when the tabi 7
does not specify the person or persons between
him and the Prophet Muhammad. This kind of
hadith 1s considered weak due to the
disconnection between the tabi ‘T and the Prophet.

An authentic hadith. This is the highest rank of
authenticity of a hadith.

On the natural instinct. This expression is used in
the Qur’an to refer to the religion of the Prophet
Abraham and to the nature of Islam as a return to
the natural instinct, which delivers the person to
submitting to God. The terminology ‘Islam’
means: submission to God.

The Sacred Mosque in Makkabh.

The migration of the Prophet Muhammad.

Son of.

The granting of a land for the benefit of a specific

person to become his/her own property.
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‘Isha’

Islamicjerusalem

Isnad

Isra’

Jamada al-Ula
Jamada al-Thaniyah

Jizyah

Juz’ [pl. Ajza’

Ka‘bah

Ma’thir (School)

Literally means night; it refers to the fifth daily
prayer of the Muslims and it is prayed at night.

Defined by Abd al-Fattah El-Awaisi (2006: 14)
as: a new terminology for a new concept, which
may be translated into the Arabic language as
Bayt al-Maqdis. 1t can be fairly and eventually
characterised and defined as a unique region
laden with a rich historical background, religious
significances, cultural attachments, competing
political and religious claims, international
interests and various aspects that affect the rest of
the world in both historical and contemporary
contexts. It has a central frame of reference and a
vital nature with three principal intertwined
elements: its geographical location (land and
boundaries); its people (population); and its
unique and creative inclusive vision, to
administrate that land and its people, as a model
for multiculturalism.

See Sanad.

The Night Journey of the Prophet Muhammad
from Makkah to Islamicjerusalem.

The 5™ month in the Muslim lunar calendar.
The 6™ month in the Muslim lunar calendar.

A tax paid by non-Muslims who live in the
Muslim state in replacement of the Zakah, which
is paid by the Muslims of the state, as Maher
Abu-Munshar (2007: 27-28) clarifies.

A section of the Qur’an that contains a certain
number of verses. The Qur’an is divided into 30
Ajza’.

Literally means cube; the cubic building in the
heart of al-Haram Mosque in Makkah, towards
which the Muslims turn their faces during the
prayer. The Muslims believe it to be the first
place of worship built on earth.

One of the two major schools of exegesis of the
Qur’an. The followers of this school depend on
the narrations from the Prophet Muhammad and
his companions and their successors in explaining
the meanings of verses of the Qur’an rather than
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Maghrib

Mi‘raj

Muharram

Mustahab

Qiblah

Qira’ah |pl. Qira’at|

Quraysh

Al-Ra’y (School):

Rabi‘ al-Awwal:
Rabi‘ al-Thani
Rajab

Ramadan

Rak‘ah

Safar

Salah

relying on their own understanding of the
meaning of the Qur’anic text.

Literally means sunset; it refers to the fourth
daily prayer of the Muslims and it is prayed at
sunset.

The Ascension of the Prophet Muhammad to
heaven during the Night Journey.

The 1% month in the Muslim lunar calendar.

Preferable. This terminology is used to describe
an act that is not compulsory but desirable.

The direction of Prayer.

Way of reciting the Qur’an. There are ten
acceptable Qira’at in the Qur’an, all of them are
authenticated through a chain of narrators to the
Prophet Muhammad.

The tribe of the Prophet Muhammad in Makkah.
One of the two major schools of exegesis of the
Qur’an, The followers of this school depend on
their own understanding of the Qur’anic text to
explain the meanings of verses of the Qur’an,
more than relying on the narrations from the
Prophet Muhammad and his companions and
their successors.

The 3™ month in the Muslim lunar calendar.

The 4™ month in the Muslim lunar calendar.

The 7" month in the Muslim lunar calendar.

The 9™ month in the Muslim lunar calendar.

A unit of prayers. Each Ruk‘ah contains
movements and actions: standing and reciting
chapter 1 of the Qur’an (al-Fatihah), bowing,
rising up, prostrating, sitting and then prostrating
again. These actions form one ruk ‘ah.

The 2™ month in the Muslim lunar calendar.

Prayer.
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Sanad

Sariyyah [pl. Sarayal)

Sha‘ban

Al-Sham

Shawwal

Strah

Tabi‘v

Tafsir

Waqf

Zuhr

The chain of narrators who took the hadith or the
narration from each other up until the origin of
the narration, i.e. the person who said it first who,
in the case of hadith, was the Prophet
Muhammad.

Military expedition sent by the Prophet
Muhammad but in which he did not participate.

The 8™ month in the Muslim lunar calendar.

The Arabic concept of Historical Syria / The
Levant.

The 10™ month in the Muslim lunar calendar.

Literally means biography; it is usually used to
refer to the biography of the Prophet Muhammad.

Literally means successor; it refers to the students
of the second generation of Muslims who did not
meet the Prophet Muhammad, but met his
companions and took the hadith of the Prophet
from them.

The Exegesis of the Qur’an.

It is usually translated as Endowment; it means
taking the ownership of a property away all the
humans and declaring it owned by God for the
benefit of a charitable project. This means that
the property cannot be sold, and all of its income
goes to financing the charitable project.

Literally means noon; it refers to the second daily
prayer of the Muslims and it is prayed at noon.
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