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FOREWORD  
 

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

 
 
If we are to measure every work by its innovative solutions 
to pertinent contemporary issues, then this book, The Four 
Models of Prophetic Guidance on Social Coexistence, by 
our Sheikh Dr. ¢AlÏ Jum¢ah, can be rightly considered as one 
of the most important works of this age. The reason being 
that it has provided, via a methodology extrapolated from 
the prophetic biography, several modes by which Muslims 
can coexist and communicate with all other communities—
while maintaining their faith and all its fundamentals, with- 
out undermining their own reality, whatever it may be.  

Undoubtedly this topic has previously been discussed by 
many whose ideas have fluctuated between extremes. There 
are those who adopted the notion of seclusion and with-
drawal as a model for living in majority non-Muslim so-
cieties, which included at times discord and conflict; and 
others who sought complete assimilation, in complete ac-
ceptance to foreign ideas to the extent they abandoned the 
fundamentals of Islam. 

Extreme groups, whether terrorist organizations or sec-
ular movements, have introduced misguided models that 
do not provide a genuine way for Muslims to coexist with 
others. These models lack any basis in the teachings of the 
Prophet œ, who conveyed Islam’s message in a way that 
appeals to both heart and mind. Instead, these radical ideas 
have created fear, anxiety, and a distorted image of Islam. 
This is because none of these groups follow the Prophet’s 



œ true guidance or draw from his noble example. For-
tunately, the astute scholar ¢AlÏ Jum¢ah has presented a con-
trasting perspective, supported by scriptural evidence. For 
he is indeed scrupulous in regards to adhering to the pro-
phetic sunnah, whether in his approach to inviting others, 
his conduct in life, his mentoring and nurturing skills and 
his etiquette. Despite this, we find him providing, in his 
characteristic way, a fusion of deep renovative thought with 
simple presentation, alongside solutions for all problems of 
this age and its cases, which have previously baffled minds, 
resulting in distorted understandings. Sheikh ¢AlÏ Jum¢ah 
instead turns our attention to the light of the prophetic bi-
ography, which is a chronicle of the lived practical appli-
cation of the blessed sunnah. The four paradigms from the 
life of the Prophet œ, as elucidated by our teacher, offer 
frameworks for coexistence and mutual respect within a di-
verse society, while preserving the holistic tenets of Islam 
in doctrine, jurisprudence, and ethical conduct. 

The translation of this treasured work into English at 
the hands of Safeer Ahmed Moustafa, may God bestow His 
blessings upon him—a student from among the sons of this 
reinvigorating school of our dear Imam—is a marvellous 
contribution for which there is great need among Islamic 
libraries and intellectual fields around the world. I have no 
doubt that the depth of our translator and his understand-
ing regarding this issue did not stem from a mere reading 
on the topic, but rather resulted from countless meetings 
and thorough discussions through the years with the sheikh 
directly, all of which immersed him in the concept behind 
this great work and enabled him to fully comprehend it, 
along with his knowledge of the general methodology and 
thought of our venerable teacher.  
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Due to this, it is my utmost hope that this work will  
be a first step in disseminating more forthcoming works 
that carry the scent and light of Sheikh ¢AlÏ Jum¢ah to the 
students of knowledge worldwide. Indeed, God is most om-
nipotent and the helper of such endeavours, and may greet-
ings and salutations be upon our master Muhammad œ, 
and upon his pure household and Companions. And we 
end by saying: “Verily all praise belongs to God, Lord of 
all the worlds.”   

 
ASHRAF SA¢D AL-AZHAR¬ 
Azharite scholar and teacher in Sh¥fi¢Ïte jurisprudence  
and legal theory at the ßiddÏqiyyah Zawiyyah  
Cairo, January 2021
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TRANSLATOR’S PREFACE  

 
 

The fascinating work before us presents a much-needed as-
pect on the prophetic biography that has seldom been 
touched upon in the past. Its focus is upon the various en-
vironments in which Islam emerged during the Prophet’s œ 
life following divine revelation, and its classification in four 
key stages: the early Makkan example, the Abyssinian era, 
the first phase of the MadÏnan community, and the con-
cluding phase of the MadÏnan example.  

Based upon these categories, we also gain insight into 
the reading of Sheikh ¢AlÏ Jum¢ah—an astutely trained 
scholar and legal theorist—of the sÏrah (biography) of our 
beloved Prophet œ. His conclusions illustrate how we are 
to interpret the events and how each of the four prophetic 
models, and not just the final stage, is a source of law for 
us. It is the discernment of the legal theorist who considers 
the ultimate objectives of the law (maq¥|id) and who com-
prehends the modern reality, while taking into consider-
ation the revealed verse:  

 
God wants for you ease and does not wish for you 
hardship. [2:185] 
 
Our world has become a shared space where people of 

all faiths and backgrounds regularly interact, forming 
friendships and professional relationships regardless of re-
ligious beliefs. However, some within the Muslim com-
munity avoid engaging with those of other faiths, believing 
it is their religious duty to withhold compassion and tol-
erance. They interpret this stance from unscholarly, literal 



readings of the Qur’an and the Prophet’s biography. Such 
views misrepresent God and His Messenger œ, distorting 
Islam and discouraging others from exploring or accepting 
the faith. It is within this work that the Muslim receives ex-
plicit assurances as to the waywardness of such thinking, 
alongside a clear understanding of how we can apply the 
prophetic model in the modern world according to our own 
personal reality. As our astute teacher and author points 
out, the life of the Muslim today does not depart from one 
of these four prophetic models, thus rendering this work of 
great significance for the lives of both the contemporary 
Muslim and non-Muslim alike.  

 
SAFEER MOUSTAFA 
Cairo, 21 January 2021 
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INTRODUCTION  

 
 

All praise is due to God, the Lord of the worlds, and may 
blessings and peace be upon our master Muhammad œ—
the messenger of truth to mankind, the outpour of mercy, 
possessor of divine success, seal of prophets, the prophet of 
guidance and the one whose heart has been purified. It is 
he who has been protected from any blemish since pre-
eternity, chosen by God as the ultimate seal of His sublime 
message and the most excellent of any who has walked this 
earth. Were the sun to receive some of his perfection, it 
would retain its luminosity by night as it does by day. Were 
the fathers to have a portion of his heart’s mercy, their souls 
would melt out of compassion. And may blessings and 
peace be upon his household and noble Companions, one 
and all.  

Islam established foundations for social co-existence in 
all situations, times and places, so that Muslims may live 
in complete harmony with the world they live in, thereby 
ensuring they are fully capable to properly interact and 
communicate with others without overriding any funda-
mental Islamic principle. According to these foundations, 
Muslims proceeded in creating an Islamic civilisation equip-
ped to encounter new occurrences that emerge through the 
passage of time. The Prophet œ remains the archetypal 
figure and best example in all affairs, in conformity with 
God’s saying: 

  
Verily in the Messenger of God you have a good 
example for everyone who looks forward to God and 
the last day and remembers God unceasingly [33:21]. 



The blessed Prophet œ left us with four models for 
coexistence both within an Islamic society and beyond. The 
first is the example of Makkah in which the Muslims were 
a minority in a hostile environment with the foundation 
being that of patience, forbearance, and summoning to 
Islam, as we shall see in detail. The second, the example of 
the Muslims in Abyssinia, is where we find the Muslims  
as a minority in a just environment, where the foundation 
was allegiance, assimilation and participation. The third 
model exemplifies the early community in Madinah, where 
Muslims constituted the majority within a pluralistic 
society. Religious minorities participated meaningfully in 
civic life, coexisting and contributing under the governance 
of a Muslim-led administration. The foundational princi-
ples in this context were inclusivity and mutual coopera- 
tion. The fourth example is the later period of the Prophet’s 
community in Madinah, when the presence of various 
minorities had diminished, and the state operated within 
the framework of the Islamic system, overcoming any resis-
tance to its development. The foundational principles in this 
final phase were justice, openness, and dialogue. 

Across diverse societal contexts, a Muslim’s interactions 
with alternative systems and religions generally adhere to 
one of these four paradigms. It is thus imperative to criti-
cally examine these frameworks, recognizing their inherent 
relevance and potential benefits, and to apply them 
thoughtfully in each era according to the specific circums-
tances. None of these paradigms overrules the other, rather 
their application should complement the circumstance so 
that we may benefit from the Sunna of our master—the 
Messenger of God œ—in every context. He is our exem-
plar, for it was God who caused him to experience all such 
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contexts in order to demonstrate how to interact in similar 
social settings. We must also understand that these stages 
became an essential foundation for the formation of the 
Muslims’ character, extending to his inner core, to the point 
that patience, coexistence, openness, cooperation, loyalty, 
assistance, justice and contextual insight all became an 
inseparable part of his personality. In fact, these stages are 
the basis of the religion of God decreed for humanity 
through the ages.  

Ibn ¤ibb¥n reported in his ßa^Ï^ that the Messenger of 
God œ said: “From the wisdoms of the household of 
D¥w‰d is that the believer be cognizant of his affair and 
have knowledge of his age.” 

What we are attempting to conclude is that these four 
models of coexistence with the other—whether that other 
is an individual or a state—are established paradigms that 
cannot be abolished. The living reality of individuals and 
communities is what determines which of these models are 
to be pursued for the achievement of social peace and 
coexistence. Islam enjoins upon us peaceful coexistence  
so that the exchange of benefits and ideas may be achieved 
and the strengthening of ties realized. This has been the case 
since the dawn of Islam between Muslims and non-
Muslims. Islam bases relations between its adherents and 
others on foundations of faith that are grounded in the 
merit of peace, far from aggression or tyranny. These 
models were practically applied by the Messenger œ to 
interact benevolently with non-Muslims. He was bene-
volent to his neighbours, observant of their rights, sum- 
moning them to good from the springboard of mercy and 
preservation of human dignity. The Islamic state was 
founded upon strong foundations of freedom of belief and 
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equality between citizens, regardless of creedal and racial 
differences, just as it emphasizes key concepts of tolerance, 
unity, welfare and humane values, all of which include love 
for one’s neighbour and compassion towards the other. 

Before examining these four models, it is necessary to 
correct a misunderstanding held by some jurists—namely, 
the belief that one of these models, particularly the final 
one, supersedes the others. This interpretation is flawed. 
The conditions in which a Muslim, whether as an indivi-
dual or as part of a community, may find themselves  
are subject to change. Thus, a Muslim should be able to 
draw guidance and insights from each of these models 
throughout life while remaining steadfast in faith, without 
being limited by unsubstantiated claims. Indeed, God sent 
the Prophet Muhammad œ as an enduring example for  
us to follow in every context, action, and situation he  
encountered. 

xviii  introduction



THE FOUR MODELS  
OF PROPHETIC GUIDANCE  
ON SOCIAL COEXISTENCE





chapter i 

 

THE FIRST MODEL:  
THE MAKKAN EXAMPLE     

We begin with investigating the state of our master, the 
Messenger of God œ, before his prophethood, finding him 
established by God Most Exalted, in the setting of Makkah. 
It was, from the very inception of Islam, under the sover-
eignty of the pagans of Quraysh. The community at this 
time was dominated by idol worship, and vices like pros-
titution, alcoholism and all forms of immorality, with the 
general standard of morals being extremely ignoble. The 
strong and prestigious would oppress the weak and vulne-
rable, suppressing their rights. Slaves were completely 
neglected by their masters, and much emphasis was placed 
upon ethnicity, with Arabs being considered superior to 
foreigners, and whites being considered superior to the 
coloured. Their state was depicted by Ja¢far b. AbÏ >¥lib 
when addressing the king of Abyssinia: “O King, we were 
a people of ignorance. We would worship idols, eat carrion, 
practice inequities, sever family ties and mistreat our neigh-
bours. The strong among us would tyrannize the weak. 
This was our state until God sent to us a Messenger from 
among us. We know of his lineage, truthfulness, trustwor-
thiness, and chastity—by whom God called us to acknow- 
ledge His absolute oneness and to worship Him, relin-
quishing whatever else ourselves and our forefathers would 
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worship, whether stones or idols. He summoned us to be 
truthful in word and deed and to fulfil our agreements, to 
maintain family ties and to treat our neighbours well. He 
also told us to refrain from forbidden acts—the shedding 
of blood, committing indecencies, being false witnesses, 
wrongly appropriating the wealth of an orphan or falsely 
questioning a woman’s chastity. He commanded us to 
worship God alone without associating any partners with 
Him, to perform prayer, pay zakat and observe fasting.”1 

 
The life of the Messenger of God œ and his Companions, 
both before his prophethood and throughout the early 
period of revelation  
Prior to his announcement of prophethood, the Messenger 
of God œ was living among his people in harmony, 
fulfilling an active social role, assisting others in all bene-
ficial and honourable matters. There are many examples  
of this: 
 
1. The statement of his wife Lady Khadija, who knew him 

best, when he came to tell her about the descent of 
revelation. She said: “Nay, rejoice! For by God, He will 
never humiliate you, for you reconcile between your 
relatives, are truthful with your words, carry the burden 
of the poor and the orphans, donate to the destitute, 
receive guests hospitably and are at the service of people 
at times of difficulty.”2 

 
2. The Prophet’s œ involvement with the Quraysh clans in 

their pledge to support the oppressed. The Qurayshi 
clans were summoned to a pact, and gathered for its 
enactment at the house of ¢Abd Allah b. Jud¢¥n due to 
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his honourable character and age. In attendance were 
the sons of Ban‰ H¥shim, the sons of al-Mu~~alib, Asad 
b. ¢Abd al-¢Uzz¥, Zuhra b. Kil¥b and Taym b. Murrah. 
They pledged an allegiance that they would not find 
anyone oppressed in Makkah save that they would stand 
by him against his oppressor until they have repelled the 
injustice. The Quraysh called this pact ¤ilf al-Fu\‰l 
(alliance of virtue). Concerning it, the Messenger of God 
œ said: “Verily I witnessed in the house of ¢Abd Allah 
b. Jud¢¥n a pact that was more beloved to me than a 
herd of red camels. Were I to be summoned to it after 
the advent of Islam, I would consent!”3 It was out of 
adherence of that pact that the Prophet œ continued to 
act according to its stipulations despite Quraysh’s ani-
mosity towards him and their sanctions against his 
Companions. It is mentioned in the biographical work 
Uy‰n al-Athar: “While the Messenger of God œ was 
sitting by the Ka¢bah with some of his Companions, a 
man from ZabÏd was attending various gatherings of the 
Quraysh saying: ‘O people of Quraysh, how can visitors 
ever come to you, things be brought to you or traders 
trade here, if you oppress those that come to you in your 
sacred precinct!? He continued in his objection until he 
reached the Prophet œ and his Companions, upon 
which the Prophet œ asked him: ‘Who wronged you?’ 
In response he explained that he had brought three of 
his finest camels only for Ab‰ Jahl to demand that they 
be sold to him for one third of their price. As a result, 
other merchants refused to place any offers because of 
his involvement, causing the camel trader to not only 
make a loss but feel a profound sense of injustice. The 
Messenger of God œ said: ‘And where are your camels?’ 
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‘They are here at ¤azwarah’ he replied. The Prophet œ 
and his Companions went to inspect them and found 
them to be very beautiful camels, so he bargained with 
the man until he reached a price that he was happy with. 
The Prophet œ then took them and sold two of them 
for their price and sold the most superior one only to 
give the widows of BanÏ ¢Abd al-Mu~~alib its return.  
He did this while Ab‰ Jahl was sitting in the market and 
remaining quiet. The Prophet œ then approached him 
and said: ‘Beware O ¢Umar (Ab‰ Jahl) from repeating  
the likes of what you have just done to this man, 
otherwise you will see a reaction that would not please 
you.’ Ab‰ Jahl repeatedly replied: ‘I will not repeat it O 
Muhammad, I will not repeat it’, after which the Prophet 
œ left him. Upon this Umayyah b. Khalaf and others 
approached Ab‰ Jahl and said: ‘You shrunk in the hand 
of Muhammad! You either want to follow him or you 
were overcome by fear of him!’ ‘I will never follow him!’ 
Ab‰ Jahl replied. ‘My reaction that you witnessed was 
because of what I saw manifest in front of me. I saw with 
him men on both sides of him, all of them holding spears 
pointing towards me. Were I to oppose him they would 
have killed me!’4 There is a similar account that men-
tions Ab‰ Jahl b. Hish¥m purchasing camels from a man 
named al-Ir¥shÏ but delaying the payment. The Quraysh 
advised him to go to the Prophet œ to receive what  
was due from Ab‰ Jahl but this was out of mockery of 
the Prophet œ, as they knew he had no might or 
influence upon Ab‰ Jahl. All of this was after the camel 
trader stood before Quraysh and said: ‘O people of 
Quraysh, who will assist me against Ab‰ Al-¤akam ibn 
Hish¥m? For I am an outsider and he has denied my 
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right.’ ‘Do you see that man?’ they asked, referring to 
the Messenger of God œ. ‘Go to him for he can assist 
you against him.’ He went to the Messenger of God œ 
and mentioned what happened with Ab‰ Jahl, saying: 
‘Please take my right from him, may God have mercy 
upon you.’ Thus the Prophet œ departed with him to 
the house of Ab‰ Jahl and knocked on his door. ‘Who 
is it?’, Abu Jahl asked. ‘Muhammad’ he replied. Ab‰ 
Jahl went out to meet him, and his face immediately 
changed, turning as pale as dust. The Prophet œ said to 
him: ‘Give this man his right!’ ‘Right away!’ Ab‰ Jahl 
replied, and a second later, he had paid him all his dues. 
The man then departed and stood by the assembly of 
Quraysh and said: ‘May God reward this man (meaning 
the Prophet œ) for, by God, he returned to me my 
right.’5 

 
3. The Messenger of God’s œ assisting of his uncle Ab‰ 

>¥lib prior to his prophethood by taking in and raising 
his son our master ¢AlÏ, and the immense blessing this 
was to be for ¢AlÏ b. AbÏ >¥lib as it reflected the immense 
good that God had destined for him. The tribe of 
Quraysh was undergoing a severe crisis and Ab‰ >¥lib 
had many children. The Messenger of God œ said to 
¢Abb¥s, his uncle and one of the wealthiest descen-dants 
of H¥shim: “O ¢Abb¥s, indeed your brother Ab‰ >¥lib 
has many children, and as you see the people have been 
afflicted with this crisis, come with me and let us go to 
him to reduce his load, and take a child each from him 
and alleviate his burden.” “Let us do that!” ¢Abb¥s 
replied. So they both went to Ab‰ >¥lib and said: “We 
want to reduce the strain of all your children until the 
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crisis with which everyone is afflicted is removed.” As a 
result, the Messenger of God œ took ¢AlÏ into his 
household, while ¢Abb¥s took Ja¢far.6  
Just as the Prophet œ coexisted with his people prior to 

and after revelation, his first Companions (those that 
accepted his message) also followed him in his amicable 
dealings with everyone else, regardless of their religious 
beliefs. They never abandoned their occupations, isolated 
themselves, or gave up trading or travelling. Neither did 
they confine trade among themselves. On the contrary, the 
pagans of Quraysh were the ones who refused to coexist 
with the believers and besieged them in the Glen of Ab‰ 
>¥lib. When Quraysh began to see the speed that Islam was 
spreading among the tribes, they got together and decided 
to write a pact against BanÏ H¥shim and BanÏ al-Mu~~alib, 
banning intermarriage and all financial transactions with 
them. They convened and confirmed their pledge in a docu-
ment, which was hung in the Ka¢bah as a constant remin- 
der. Afterwards they displayed open animosity against the 
Muslims, shackled and tortured them, making them suffer 
extreme hardship. Persecution escalated greatly and the 
Muslims were severely distressed. Ab‰ Lahab left his own 
clan of Ban‰ H¥shim to support Quraysh, whereas KhadÏja 
left her home and moved with the Messenger of God œ to 
the AbÏ >¥lib Glen despite being over 60 years old. The 
Muslims remained besieged in this glen for three years 
experiencing severe adversity, so much so that they resorted 
to eating tree leaves. Their children’s screams due to hunger 
could be heard resonating beyond the valley. The general 
populace of Quraysh began to find it increasingly hard to 
bear what was happening and slowly began to express their 
contempt towards the oppressive treaty.7 
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4. The commitment of the noble Prophet œ to the 
visitation of the Ka’bah is well-documented, as he 
engaged in acts of worship there both prior to and 
following the receipt of revelation, with the exception of 
the period of the siege. Notably, the presence of idols 
did not impede his frequentation of this sacred site. The 
Quraysh placed their idols within and around the 
Ka¢bah, with their number totalling 360. These idols 
continued to be present until the Makkan conquest in 
the eighth year of the Hijra. ¢Abd Allah b. Mas¢‰d said: 
“The Prophet œ entered Makkah on the day of its 
conquest and there were 360 idols. The Prophet œ 
knocked them down with a stick while saying: Say: the 
truth has now come and falsehood has vanished away; 
for, behold, all falsehood is bound to vanish away 
[17:81]. Say: the truth has arrived, and falsehood neither 
creates anything new, nor restores anything [34:49].8 

 
Despite the immense harm that the Prophet œ and his 

noble Companions faced at the hands of Quraysh, they 
were not dissuaded from visiting the Sacred Precinct and 
praying therein. In the early stages of Islam’s emergence, 
our master ¢Umar exhibited a notable virtue that facilita-
ted the ability of new adherents to engage in prayer and 
circumambulation of the Ka¢bah. Ibn Mas¢‰d stated: ‘By 
God, I remember the time when we were unable to pray 
openly by the Ka¢bah, until ¢Umar became Muslim and then 
he fought them until they left us to pray aloud (prior to this 
they would only pray silently).”9 ¢Umar was asked: “What 
was the reason behind the Prophet œ calling you al-
F¥r‰q?” He replied: “When I embraced Islam, and the 
Prophet œ and his Companions were practising their faith 

the first model  9



in concealment, I said: ‘O Messenger of God œ, are we not 
upon truth when we live and die?’. ‘Indeed’ the Prophet œ 
replied, ‘By the One in Whose grip is my soul, you are 
indeed upon truth whether you live or die! Why then the 
concealment? By the One who sent you with the truth, I 
have left no gathering that I once attended professing 
disbelief without returning to proclaim Islam without fear 
or anxiety. By the One who sent you with the truth, we 
shall come out!’ We then emerged in two lines, ¤amza 
leading one and myself in the other, surrounded by a cloud 
of dust as dense as a cloud of flour, until we reached the 
mosque. Quraysh took one look at myself and ¤amza and 
were overtaken by unprecedented distress. The Prophet œ 
circumambulated the Ka¢bah and prayed the midday prayer 
openly, and then returned with his followers to D¥r al-
Arqam. It was on this day that the Prophet œ called me 
al-F¥r‰q; for with me God distinguished truth from false-
hood.’’10 The Prophet œ experienced the most extreme 
tribulations and harm at this time. cAbd All¥h ibn cAmr ibn 
al-¢®| was asked about the most extreme act that the 
pagans took against the Prophet œ, to which he responded: 
“While the Prophet œ was praying by the ^ijr of the 
ka¢bah, ¢Uqbah b. AbÏ Mu¢ay~ approached, wound his 
garment around his neck and strangled him forcefully, until 
Ab‰ Bakr came up, took him by the shoulder, and pushed 
him to the side, saying: ‘Are you to kill a man because he 
says God is his Lord!?’11 ¢Abd Allah b. Mas¢‰d also reports: 
“While the Prophet œ was in prostration and members of 
the Quraysh were around him, ¢Uqbah b. AbÏ Mu¢ay~ 
appeared with the placenta of a camel and cast it upon the 
back of the Prophet œ. The Prophet œ remained in pros-
tration. Lady F¥timah came and removed it from his back 
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and made supplication against the perpetrator. The Prophet 
œ said: ‘O God, see to the chiefs of Quraysh: Ab‰ Jahl b. 
Hish¥m, ¢Utbah b. RabÏ¢ah, Shaybah b. RabÏ¢ah and 
Umayyah b. Khalaf.’12 I found them all dead on the day of 
Badr when they were cast in a well save for Umayyah, who 
was dismembered and hence wasn’t thrown in the well.’’ 
Khabb¥b also recalls: “I went to the Prophet œ and he was 
reclining on a cloak in the shade of the ka¢bah. We had 
experienced immense hardships from the pagans, so I said 
to the Prophet œ, ‘Why don’t you supplicate to God 
against them?’ He then sat up, with his face turning red, 
and said: ‘There was, from among those before you, some-
one who was chastised with an iron comb that separated 
his flesh from his bones, and this still did not dissuade him 
from his belief! A saw would be placed upon his head and 
he would be cut in half, all without renouncing his faith. 
Indeed, God will perfect this affair to the extent that a rider 
will ride from San¥’ to Hadramawt without fearing any-
thing but God!’13 

 
Islam has granted us the most wonderful examples of 
peaceful coexistence from this period, even during times  
of difficulties and oppression. The Companions of the 
Messenger of God œ experienced an array of punishments 
at the hands of the Qurayshi pagans, and yet the noble 
Prophet’s œ reaction was patience and perseverance until 
God gave relief. Quraysh openly opposed whoever 
embraced Islam, with each tribe quick to imprison and 
inflict torture upon any Muslim discovered among them, 
employing methods such as starvation, dehydration, and 
exposure to the intense heat of Makkah. They imposed 
upon them excruciating trials. Among the Companions 
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were those that left the faith after their experience of such 
ordeals and others who remained steadfast. From the 
exemplars of resoluteness and patience was Bil¥l b. Rib¥^. 
¢Umayyah b. Khalaf would take him out in the midday 
heat, cast him on his back on the scorching gravel of 
Makkah and then order that a boulder be brought and 
placed upon his chest. He would then say to him, ‘This will 
continue until you die or disbelieve in Muhammad and 
worship L¥t and Uzz¥.’ Bilal’s response during such tor-
ment was: “One (God), One (God)!”14 Al-Bal¥dhurÏ nar- 
rates from ¢Amr b. al-¢®|, who said: “I passed by Bil¥l while 
he was being tortured in the blazing heat. Were a piece of 
meat to be placed on him, it would have cooked. Despite 
this he was saying: ‘I disbelieve in al-L¥t and al-¢Uzz¥’, with 
¢Umayyah becoming more furious and hence increasing his 
punishment, squeezing his throat until he lost consciousness 
and then awoke.”15 Ibn Sa¢d likewise narrated that ¤ass¥n 
b. Th¥bit, may God be well pleased with him, said: “I saw 
Bil¥l with a long rope around him, being pulled by the 
children, while he was saying: ‘One, One, I disbelieve in  
al-L¥t, al-¢Uzz¥, Hubal, N¥’ilah and Baw¥nah.’ As a con- 
sequence, Umayyah lay him on the scorching ground.”16 

One day, Ab‰ Bakr al-ßiddÏq passed by while they were 
inflicting such punishments, so he said to Umayyah b. 
Khalaf: “Do you not fear God concerning your treatment 
of this poor man!? How long are you going to continue 
this!?” “You are the one who corrupted him, so save him 
from the state you see before you,” he replied. “I will do!” 
Ab‰ Bakr exclaimed, adding: “I have a black servant who 
is tougher and stronger than him and of your faith, I will 
give him to you in return for him.” “I accept, he is yours!” 
said Umayyah. Ab‰ Bakr thus gave his servant and took 
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Bil¥l, whom he immediately freed.17 Another individual 
who symbolises forbearance and patience is ¢Amm¥r b. 
Y¥sir. The pagans incarcerated him and would not release 
him until he had insulted the Prophet œ and said good 
things about their idols. When he did so, they left him. He 
eventually came to the Prophet œ, who asked: “What 
happened to you?” “Evil!” replied Y¥sir. “They did not 
leave me until I had insulted you and said good things about 
their idols.” “How do you find your heart?” the Prophet 
œ asked. “Assured with faith,” he replied. “If they repeat, 
then you repeat” responded the Prophet œ.18 God revealed 
a verse concerning this, saying:  

 
Whoever renounces faith in God after affirming his 
faith —barring someone who is compelled while his 
heart is at rest in faith— but those who open up their 
breasts to disbelief, upon such shall be God’s wrath, 
and there is a great punishment for them [16:106].  
 
Prior to this incident, we have the patience of Sumayyah, 

the mother of ¢Amm¥r. The Messenger of God œ would 
pass by her and her husband whilst under persecution and 
command them to persevere and be patient, while granting 
them glad tidings of Paradise. He would say: ‘Patience O 
family of Y¥sir, for indeed your allotted abode is Para-
dise.’19 Then one day, during her punishment at the pagans’ 
hands, Ab‰ Jahl passed by and ordered that she insult the 
Prophet œ, which she refused. As a result, he stabbed and 
killed her. She became the first martyr in Islam, along with 
her husband Y¥sir, who was also martyred.  

 
What benefits can a Muslim residing in a non-Islamic 
country, which not only rejects Islam but also opposes its 
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adherents and poses obstacles to the free practice of their 
faith, derive from this model? 
To begin with, a person should not rush to leave their 
homeland, especially if it is the place where they were raised 
and where their family and relatives reside. Instead, they 
should exercise patience and confront all opposition with 
dignity and peace. This approach allows the values and 
principles of Islam to be showcased, leaving a positive im-
pression and a beautiful memory on those who oppose 
them. If, at some point, they decide to leave the land, the 
image and representation of Islam that remains in people’s 
minds will be a noble one. One of trust, forbearance and 
mercy. This was true for the migration of all the prophets; 
it occurred only after exercising patience, calling others to 
the truth, remaining steadfast, and enduring hardship. For 
Ibr¥hÏm œ migrated after he summoned his people, re-
vealed to them clear proofs, and endured constant torment 
from them. The same is the case of L‰~ œ, who was con-
stricted so much by his people that they attempted to allure 
and seduce him in order that obscenities may be performed. 
And likewise with our master Muhammad œ who was  
patient with his people for thirteen years until they sur-
rounded his house determined to kill him. It was only then 
that he departed from his land, filled with sorrow over leav-
ing, as well as grief regarding the arrogance of his people 
and their denial. Therefore, for every Muslim living in a dif-
ficult environment, the easy choice may be to flee and relo-
cate to a land of Islam, leaving no positive impression or 
trace of Islam and Muslims behind. In contrast, the more 
challenging choice is to take on the responsibility, just as 
the Prophets did, by calling their people to faith and exer-
cising patience in response to their reactions. 
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Secondly, it is essential for an individual to strive to em-
body their highest behavioural values with all people, 
whether they are believers or non-believers. This includes 
interacting with both those who are peaceful and those who 
harbour hostility. Good character is not confined to specific 
situations, and a true believer does not abandon it when 
faced with coercion or animosity. This is inferred from the 
fact that our master Muhammad œ would, until the final 
moments in Mecca, be a safe place for goods of the pagans 
of Quraysh. They saw him as the ‘upright truthful one”. 
They never feared that he would violate any arrangements 
previously made with them as a retaliation for their hostile 
treatment towards him and his companions. The Prophet 
œ confirmed for them that he was the absolute example in 
protecting and fulfilling agreements, for he left his cousin 
Ali b. AbÏ T¥lib behind so that he could return to the trans-
gressive pagans of Quraysh their belongings and items of 
safe keeping which they had left with him. Hence the Mus-
lim does not permit for himself whilst in a non-Muslim 
abode to unlawfully take their wealth on the pretext that 
they oppose them in doctrine or are at war with Islam or 
the like. Rather the opposite is obligatory, namely that the 
Muslim manifests as a bright light amongst them which is 
looked upon as an example of excellent etiquette.  

Thirdly, one should not pursue the course of isolation, 
but rather be an active part of society, cooperating with 
others in the performance of all that is good and whole-
some. A Muslim should remain committed to collaborating 
with others in society while securing their personal free-
doms to express their beliefs and what they hold sacred in 
all areas, without violating the rights of others or acting  
unfairly. For our master Muhammad œ would persist in 

the first model  15



visiting the ka¢bah, and observing his prayers there in front 
of the pagans, with strong resolve and courage. And he was 
not discouraged by the potential opposition he would face 
from them, and neither did their falsities and idles dissuade 
him from pursuing his right to freedom or to reveal the 
truth which he was obligated to disclose. 

Fourthly, the adherence to gentleness, and mercy when 
summoning to the path of God, and interacting with non-
Muslims, in addition to respecting their beliefs and all they 
regard as sacred, if even they are idols. And this does not 
prevent one expressing the erroneousness of such beliefs. 
God has said, “Do not insult what they invoke besides God 
or they will insult God spitefully out of ignorance” (6/108). 
Likewise, the blessed Prophet and his companions per-
formed circumambulation around the ka¢bah whilst there 
were three hundred and sixty idols aligned around it. Yet, 
when the pagans of Quraysh came to him asking that he 
worship their idols for a year so that they may worship God 
for a year, the verse was revealed, “Say, ‘O you who deny 
the truth! I do not worship what you worship. Nor do you 
worship that which I worship. And I will not worship that 
which you have worshipped. And neither do you wor- 
ship that which I worship. Unto you, your belief, and unto 
me, mine!’” 

Hence there is no compromise in regards to worshipping 
God alone, but rather it is a freedom granted to the human 
being, to direct his worship wherever he likes, Unto you, 
your belief, and unto me, mine! [6/109]. 

Lastly, one must practice patience, steadfastness, and re-
spond to harm and resistance with goodwill. What should 
a Muslim do when faced with enmity from their own 
people and countrymen, who are eager to ridicule them  
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because of their faith, putting their dignity and well-being 
at risk, and what can we understand from this Meccan 
model, and the incidents that were encountered by the com-
panions like ¢Amm¥r and Bil¥l? Verily it is patience, co-
existence with others, and conflict avoidance that are 
essential, since the Muslim is a bearer of a divine message 
that is not easily conveyed. Additionally, it is unreasonable 
to expect others to relinquish their long-held beliefs or prac-
tices without difficulty. Certainly, patience is exercised with 
peaceful opposition through financial spending as in the 
case of Abu Bakr al-ßiddÏq, or by vocally voicing the truth 
as was the case with Ibn Mas¢‰d when he openly recited 
the Qur’¥n in front of the Quraysh, and Ab‰ Tharr al-
Ghaf¥rÏ when he professed his Islam to his people and they 
began to attack him until al-¢Abb¥s has to intervene on his 
behalf.  These are all non-aggressive examples practiced by 
the noble companions during this phase despite the oppress-
ive conditions. 
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chapter ii 

 

THE SECOND MODEL:  
THE EXAMPLE OF THE  
ABYSSINIAN SOCIETY     

As for the second model of prophetic guidance for coexis-
tence, it can be found in the Abyssinian experience. Migra- 
tion to another land was a practice of many prophets before 
our master Muhammad œ. The Qur’¥n narrates their 
experiences and how they resorted to migrating with their 
fellow believers to escape pagan persecution. What is uni-
que concerning the Messenger of God œ, the Master of all 
Messengers and the exemplar for Muslims until the Judg-
ment Day, is that he commanded his Companions to escape 
yet did not personally think about fleeing, nor enjoined  
it upon his household except after the accomplishment of 
two things: 

Firstly, he had to exhaust all possible avenues of inviting 
the Quraysh to Islam, so that they may attain the honour 
and great merit of precedency in Islam. For Makkah was 
his home, and its people were his family and tribe (so that 
took priority). 

Secondly, he œ did not migrate except after making sure 
that most of his Companions were already settled in 
MadÏnah, that Islam had entered every house there, and 
had become a base of security and comfort. As for the 
migration to Abyssinia, it resembled Makkah in the sense 
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that it was a non-Muslim community, although it was dif-
ferent—and distinguished—in that it treated the Muslim 
minority with justice, providing them with protection and 
religious freedom. Abyssinia was a potential refuge for the 
weak, the oppressed and anyone who had a positive mes-
sage which was productive and not destructive, revives and 
does not annihilate. These were the factors that motivated 
the Messenger of God œ to allow his Companions to 
migrate to Abyssinia. The Makkan pagan’s intolerance and 
oppression of the Muslim minority was immense. After 
seeing his Companions’ affliction at their hands due to 
openly expressing their Islam, the Prophet œ said to them: 
“If you were to go to the land of Abyssinia, there is a great 
king there. No one is oppressed at his hands. It is a land of 
truth. Go, until God provides an outlet from the tribula-
tions you are currently experiencing.”20 On this advice, 
some departed while others remained in Makkah, con-
cealing their faith.  

As a second model, the Abyssinian period represents a 
time when Muslims, as a minority, experienced security, 
justice, and freedom within a non-Islamic state. This raises 
the question of what the quality of life was like for the 
noble Companions during that time. The land of Abyssinia 
had been a trade location for Quraysh and as a result the 
Companions departed to preserve their faith. It was the first 
migration in Islam and consisted of eleven men and four 
women who secretly snuck away, managing to board  
two trade ships to the coast of Abyssinia. They departed 
during Rajab, five years after the first Quranic revelation. 
On finding out, Quraysh pursued them, leading to the 
migrating Companions having to fight them off. The first 
to migrate was ¢Uthm¥n b. ¢Aff¥n and his wife Ruqayyah—
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one of the daughters of the Messenger of God œ—Zubayr 
b. ¢Aww¥m, ¢Abd al-Ra^m¥n b. ¢Awf, Ja¢far b. AbÏ >¥lib, 
Ab‰ Salama and his wife Umm Salama (Hind bint AbÏ 
Umayyah), with ¢Abd Allah b. Mas¢‰d also among the 
refugees. They stayed with the Negus during the months of 
Sha¢b¥n and Rama\¥n and returned in Shaw¥l without 
entering Makkah. Despite this, they were harmed by close 
relatives, prompting the Prophet œ to allow them to depart 
once again, only this time the migration was of a greater 
scale. The number of those relocating to Abyssinia—besides 
those that were born there and the children who fled with 
their parents—was a little over 80 men and 11 women. 
When news of the Prophet’s œ migration to MadÏnah 
reached them, 33 men and eight women returned. Twenty-
four were to witness the Battle of Badr. The Negus showed 
the Companions of the Messenger of God œ the utmost 
hospitality. He provided them with refuge and safety to 
practice their faith. Umm Salama bint AbÏ Umayyah b. al-
MughÏrah, may God be well pleased with her, recalled: 
“When Makkah became too much for us, and the Com-
panions of the Messenger of God œ were harmed and 
tested in their faith with all types of afflictions—and the 
Messenger of God œ was unable to defend them from such 
torments while he had the protection of his tribe and uncle, 
and so nothing like the appalling sufferings that his Com-
panions had to endure would befall him—the Messenger  
of God œ said: ‘There is in the land of Abyssinia a king 
under whose leadership no one is oppressed. Go to his  
land so that God may grant you respite from all that you 
are experiencing.’ As a result, we departed to Abyssinia in 
groups and were reunited there. We arrived to find it the 
best of abodes and an amazing sanctuary where we were 
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safe to practice our belief without fearing oppression.”21 

Another narration from Umm Salama says: “When we 
reached Abyssinia, we lived there under the auspices of a 
great protector, the Negus. He granted us safety to practice 
our belief and we worshipped God without being harmed 
in any way or hearing anything offensive.”  

 
The discourse of Ja¢far b. AbÏ >¥lib with the Negus  
Ja¢far spoke with him, saying: “O king, we were a people 
of ignorance. We would worship idols, eat carrion, perform 
all forms of abominations, sever family ties and mistreat 
our neighbours. The strong among us would prey upon the 
weak. This was our state until God dispatched a Messenger 
to us, from among ourselves, whose lineage, honesty, 
trustworthiness and chastity we all knew of. He summoned 
us to pray to God alone and to relinquish the idols we and 
our forefathers worshipped other than God. He com-
manded us to be truthful in our speech, to keep our trusts, 
to maintain family ties, to be good neighbours, to abandon 
forbidden things and to not shed blood. He forbade us from 
all immoral acts, false witness, appropriating orphans’ 
funds and making false claims against a woman’s chastity. 
He ordered us to worship God alone and associate nothing 
with Him, and told us to pray, give zakat and fast”—and 
he continued to enumerate for him all aspects of Islam. “As 
a result, we trusted and believed in him, and followed him 
in all that he came with from God. Hence, we worshipped 
God alone without partner and associated nothing with 
Him, and we forbade to ourselves all that he prohibited for 
us and permitted all that he allowed. Consequently, our 
people opposed and tormented us, trying to remove us from 
our faith so that we may return to worshipping idols 
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instead of God, and once again allow the abominations  
that we used to permit. When they overwhelmed us and 
subjected us to all types of oppression and embargos—pre-
venting us from practicing our religion—we fled from our 
land to yours and we chose you above all others. We hoped 
to live within your domain and trusted that we would not 
experience oppression under you, O King”. The Negus then 
asked: “Do you have any of the revelation from God with 
you?” “Indeed, we do,” said Ja¢far. “Read it to me,” re-
quested the Negus, upon which Ja¢far recited to him the 
beginning of Surah Maryam. The Negus wept and, by  
God, he continued to weep until his beard was soaked. His 
bishops also wept all over their copies of the Bible when 
they heard what was recited. The Negus then said: “Indeed 
these words and that which Jesus came with are from the 
same niche!” He then turned to the Qurayshi emissaries 
and said: “You may go!” Umm Salama said: “When they 
departed from his presence, ¢Amr b. al-¢®s retorted: “By 
God, tomorrow I will come to him with something that will 
uproot them!” ¢Abd Allah b. AbÏ RabÏ¢ah, who was the 
more forbearing of the two towards us, said: “Don’t do it 
for they still are our kindred, despite opposing us.” “By 
God, I will tell him that they claim that Jesus, the son of 
Mary, is a servant.” On the following day, he went to the 
Negus and said: “O King, they say of Jesus, the son of 
Mary, that which is blasphemous! Summon them and ask 
what they say in his regard.” As a result, the Negus sent for 
the Muslims to question them concerning this point of 
belief and this proved to be the most difficult thing that had 
befallen us so far. Prior to this, we all convened and it was 
asked: “What do you say about Jesus, the son of Mary, if 
he asks you about him?” “We say, by God, that which God 
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has said and what our Prophet œ has come with, regardless 
of the consequences.” She continued: “When the exiles 
entered in the presence of the Negus, he asked them: ‘What 
do you say about Jesus, the son of Mary?’ Ja¢far b. AbÏ 
>¥lib replied: ‘We say about him that which our Prophet 
œ informed us—that he is a servant of God, His messenger, 
His spirit and His word that He cast into Mary, the chaste 
virgin.’ The Negus then extended his hand to the ground 
and picked up a stick and said: ‘By God, our differences 
about Jesus, the son of Mary, are no more than the 
thickness of this stick.’ Upon saying this, his bishops began 
to grumble over his response. ‘Regardless of your mut-
tering!’ he said. Addressing the Muslims, he said: “Go for 
you are free and safe in my land. Whoever insults you will 
be fined. Not for a mountain of gold would I harm a single 
one of you! Return to them (the Quraysh) their gifts, for I 
have no need for them. By God! He did not take from me 
a bribe when He returned my kingdom to me, that I should 
take a bribe for it, and neither did He do what the people 
wanted against me, so why would I do what they want 
against Him.” Umm Salama added: “Thus, the two envoys 
from Quraysh left in disgrace, having had all the gifts they 
brought returned to them. We then settled in this place in 
peace, welcomed by our fine host.” 

Found in the aforementioned exchange between Ja¢far 
b. AbÏ >¥lib and the Negus is the highly significant pro-
phetic guidance in addressing non-Muslims. Ja¢far’s words 
contained several crucial points that must be highlighted:  

 
1. A clarification of the dire situation they were in prior to 

Islam. We previously mentioned Ja¢far’s description in 
the discussion about the Makkan model. 
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2. Addressing the Negus with all that would prompt him 
to be more inclined towards Islam and the Muslims. 

 
3. At no time abandoning truth, but instead explaining it 

openly, which led the Negus to concede and agree on it. 
 
There can be no doubt that embedded within the man-

ner in which Ja¢far spoke with the Negus is an instruction 
for Muslims in every age and place, in how they should 
speak with others, so as to make them appreciate and love 
Islam and Muslims. This contradicts the extremists’ posi-
tion in our time who flee to non-Muslim lands, seeking 
refuge from their own people and living comfortably in 
these foreign lands in peace and security, yet insisting on 
calling the people of these lands by every despicable name 
that is sure to provoke hatred towards Islam and Muslims. 
They disparage other faiths, and remind their adherents at 
every opportunity that they are disbelievers, receiving as a 
result open displays of disgust and animosity. The manner 
in which such people simply disregard the instructions we 
Muslims have been granted, namely to treat others with 
benevolence and compassion, especially those with whom 
we coexist in peace and security, demonstrates utter ignor-
ance. Such behaviour distorts the image of Islam every- 
where and projects an evil image of Muslims worldwide, 
granting them every justification for the bigots and enemies 
of Islam to voice their resentment and misunderstandings, 
and wage wars against Muslim lands on the pretext that 
they are barbarous terrorist states that provide breeding 
grounds for terrorists and evil-doers who strive for the 
destruction of the world and modern society. Yet we find 
in the aforementioned example a stark contrast to the 
extremists’ viewpoint, with the extent of the Muslims’ 
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integration in Abyssinian society manifesting in their joy at 
the victory of the Negus over his enemy. 

 
The joy of the migrants (muh¥jir‰n) at the victory  
of the Negus over his enemy 
Umm Salama said: “We continued in such a state of peace 
and security until suddenly an Abyssinian man arose, chal-
lenging the Negus for his throne. By God, I do not recall 
that we were ever more perturbed than that moment, out 
of fear that this man will be victorious over the Negus, and 
then deny us all everything which had been granted by 
him.” She continued: “The Negus headed off to meet him 
in battle and between them was the width of the Nile. The 
Companions of the Messenger of God œ asked: “Who will 
go and attend the battle and then return to inform us of the 
outcome?” Al-Zubayr b. al-¢Aww¥m said: ‘I will do it,’ to 
which they all agreed despite him being the youngest. They 
then blew air into a leather waterskin which he placed upon 
his chest and swam upon it until reaching the other side of 
the Nile. When he arrived, the battle had already begun and 
he hastened to witness the events unfold. In the meantime, 
we prayed to God that he would grant the Negus victory 
over his enemy and cement his authority in his abode. By 
God, we remained like this, in anxiety as to the outcome of 
the battle, until al-Zubayr emerged from the water waving 
his garment shouting: “Rejoice! Rejoice! The Negus has 
been victorious! God has destroyed his enemy and esta-
blished him firmly in his land!”’ Umm Salama remarked: 
“By God, I do not remember us ever being more joyful than 
that moment!” She continued: “The Negus returned—God 
having destroyed his enemy and firmly established for him 
the land of Abyssinia. Thereafter we remained with him in 

the second model  25



the best of abodes until we went back to the Messenger of 
God œ in Makkah.”22 

 
Legal opinions on the participation of the Muslims with 
the Negus in his war against his adversary 
1. It is mentioned in the Mabs‰~ of al-SarakhsÏ (10/166): 

“If a community of Muslims has sought safety and 
security in an abode of war (d¥r al-^arb) and then ele-
ments of non-Muslim opposing forces attack that abode, 
then in such a case it is impermissible for those Muslims 
to fight them. The reasoning behind this is that such an 
act exposes the self to possible death, which is imper-
missible other than in the case of raising the Word of 
God and consolidating the faith, which is not the case 
here. The people are ruled according to pagan laws and 
the Muslims are unable to judge according to the rulings 
of Islam, thus their fighting in such a scenario would be 
to raise the word of polytheism, which is not permissible 
except if they were to fear for their own lives. Were this 
to be the case then there is no objection in sharing in the 
fight with them, as it is in order to protect their own lives 
and not in support of polytheism. The evidence for this 
is the hadith of Ja¢far, for he fought in Abyssinia against 
the adversary of the Negus. He did this because when 
he was with the Muslims at that time, who were living 
in peace with the Negus, he feared for himself and the 
Muslims. We thus understand that there is no issue if 
due to fear (of loss of Muslim life).”  

 
2. Al-Sh¥fi¢Ï stated (al-Umm, 4/257): “It has been said, 

‘They fight them (i.e. against the pagans), for Zubayr 
along with some of his companions fought in Abyssinia, 
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in a pagan war.” If it were to be said they should be 
prevented from participating due to reasons mentioned 
by al-Sh¥fi¢Ï, then this is also a strong position.23  

 
3. It is mentioned in Shar^ al-Siyar al-KabÏr by al-SarakhsÏ 

(4/1423): “The chapter of seeking support from pagans, 
and pagans [seeking support] from the Muslims: It is 
mentioned in the hadith of Zubayr, when he was with 
the Negus and an adversary rose against him that he 
fought bravely with the Negus due to which the Negus 
held him in special regard. In accordance to the outward 
meaning of this hadith, there are those that infer the 
permissibility of Muslims fighting with the pagans under 
their banner. However, the explanation for this is two-
fold. The first is that the Negus was a Muslim at that 
time, as has been narrated, and, for this reason, Zubayr 
deemed it permissible to fight alongside him. The second 
is that the Muslims at that time had no one else for 
support, as conveyed by Umm Salama, who said: “We 
became settled in Abyssinia, in a wonderful abode and 
under a wonderful host, and continued to worship God, 
until an adversary rose against the Negus. This was a 
most critical moment for us. We said to ourselves: ‘If this 
enemy is victorious over the Negus, he would not know 
of our rights that the Negus has previously granted,’ and 
so we prayed that God firmly consolidate the position 
of the Negus in the land (and overcome the enemy).” 
 
Al-Bal¥thurÏ also reported in Ans¥b al-Ashr¥f (1/81, 86, 

228): “Ab‰ ¢Abd Allah al-Zubayr b. al-¢Aww¥m b. Khu-
waylid migrated to Abyssinia on both occasions, and he 
fought with the Negus against his foe, upon which the 
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Negus granted him a short spear, which the latter passed 
on to the Messenger of God œ.” He continued: “Asm¥¢ 
bint AbÏ Bakr said: ‘When Zubayr migrated to Abyssinia, 
he joined the Negus and fought one of his adversaries. On 
that day the Negus gave him a short spear with which he 
fought and stabbed many foes until the Negus was vic-
torious. Zubayr returned with it and he witnessed the Battle 
of Badr while it was with him. He also had it when he 
witnessed the battles of U^ud and Khaybar. After this the 
Prophet œ took it from him when departing from Khaybar 
and it would be brought before him by Bil¥l b. Rab¥^ on 
the day of Eid. The Prophet œ would also have it with him 
when travelling, it would be planted in the ground and  
used as a prayer marker. After the blessed Prophet œ pas-
sed away, its status and use remained the same throughout 
the leadership of Ab‰ Bakr and ¢Umar, and today it is 
carried before the leaders and is kept with those who call 
to prayer.” W¥qidÏ said: “It has been mentioned that 
Zubayr b. al-¢Aww¥m fought with the Negus against his 
adversary and excelled in doing so, and was thus granted a 
short spear.” 

From the aforementioned, we can see clearly that the 
Prophet’s œ Companions resided with the Negus and the 
Abyssinian people in peace, affection, and mutual regard. 
The Companions were characterised as being softly spoken, 
and full of respect towards the Abyssinian people. They did 
not condemn their religion or interfere in their internal 
affairs, save in areas where they could be of service, co-
operate with them and show their gratitude for their 
hospitality and kind treatment. Some of the Companions 
actually preferred to stay in Abyssinia even after the migra-
tion of the Prophet œ to MadÏnah. For when the first 
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migrants arrived in Abyssinia the Negus treated them very 
well and they lived there in tranquillity, far from the 
oppression of Quraysh. When the Prophet œ migrated to 
MadÏnah, 40 Companions left Abyssinia to join him œ 
there, and about 50 or 60 remained under the protection 
of the Negus. From among the Companions who preferred 
to remain are:  

 
A. Ja¢far b. AbÏ >¥lib, the cousin of the Prophet, who is 

older than his brother ¢AlÏ by 10 years. He migrated 
twice to Abyssinia, and later relocated to MadÏnah, 
arriving after the battle of Khaybar. Alongside him 
was Ab‰ M‰s¥ al-Ash¢arÏ, whose ship had travelled 
with the ship of Ja¢far. Others who accompanied 
them included: ¢Utbah b. Mas¢‰d al-HathalÏ (the bro-
ther of ¢Abd Allah b. Mas¢‰d), Qih~im bint ¢Alqamah 
b. ¢Abd Allah b. AbÏ Qays and her husband SalÏ~  
b. ¢Amr. 

 
B. ¢Abd Allah b. al-¤¥rith: He would mention some 

lines of his poetry, written to encourage Muslims to 
migrate there, depicting the safety and tranquillity 
they would encounter.  
 

O rider, take a message from me 
To those who hope for their meeting with God and 

the day of reckoning. 
We found God’s land to be expansive, 

granting salvation from humiliation, shame and 
degradation. 

So do not live a life in humiliation 
and a shameful death, not safe from blame. 
We have followed the Messenger of God œ 
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and they have rejected the words of the Prophet œ 
and transgressed the bounds. 

 
The work of al-Bal¥thurÏ and the appendix of al->aba-

r¥nÏ mention that ¢Abd Allah b. al-¤¥rith al-Sahmi died in 
Abyssinia.  

 
C. Al-Mu~~alib b. Azhar and his brother >ulayb. They 

both migrated and died in Abyssinia. Al-Mu~~alib 
migrated with his wife Ramlah bint AbÏ ¢Awf, and it 
was there their son ¢Abd Allah b. al-Mu~~alib was 
born.  
 
Close association with the local Abyssinian society and 

a strong relationship with the Negus produced many 
positive results, which continued long after their departure 
from Abyssinia and migration to MadÏnah. They included: 

 
1. The correspondence between the Messenger of God œ 

and the Negus. 
 
2. The societal interactions, highlighting the strength of the 

relationship between the Negus and the Muslims. Exam-
ples include: 
• The betrothal by the Negus of Umm ¤abÏbah to 
the Messenger of God œ. 
• The Negus’s joy at the news of the Muslim victory 
during the Battle of Badr. 
• Sending of gifts by the Negus to the Messenger of 
God œ. 
• The Abyssinian joy at the arrival of the Messenger 
of God œ to MadÏnah and the Prophet’s œ welcom-
ing of the Abyssinian delegation to MadÏnah. 
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• The utterance of the noble Prophet œ some Abys-
sinian words at various times.  

 
3. The Negus’s acceptance of Islam. 
 
4. The janaza (funeral prayer) performed by the Prophet œ 

in Arabia for the Negus after his death in Abyssinia. 
 

What follows are the details of all the aforementioned. 
 

Letters from the Prophet œ to the Negus:  
The Companions who migrated to Abyssinia were under 
the direct care of the Negus in order that he could observe 
their daily conduct in terms of worship and transactions, 
and witness proofs of the truthfulness of their faith. The 
Negus then exchanged letters with the Prophet œ in which 
the Messenger of God œ invited him to Islam. The Negus 
responded with love and respect, affirming that he was the 
Messenger of God œ and truthful in his word, which 
concluded in his pledging allegiance to the Prophet œ. ¢Amr 
b. al-™amrÏ carried two letters from the Prophet œ to the 
Negus. One of them contained an invitation to Islam, and 
in the other a request that the Negus conduct his marriage 
to Umm ¤abÏbah. The letter of invitation to Islam read as 
follows: 

 
“In the name of God, the most Merciful, Most Com-
passionate. From Mu^ammad the Messenger of God 
to the Negus al-A|^am, the king of Abyssinia. I exalt 
with you God, the absolute King, the Holy, the 
Flawless, the Faithful, the Guardian, and I testify that 
Jesus, the son of Mary, is the spirit of God, and His 
word which he cast into Maryam the virgin—the 
good, the pure - and so bore Jesus from His spirit and 
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breath just as He created Adam with his power (lit. 
hand) and breath. Verily I invite you to the One God 
who has no partners, to His obedience, to follow me 
and believe in what has been revealed to me. Indeed, 
I am the Messenger of God, and indeed I am calling 
you and all your followers to God. For I have 
communicated the message and given counsel. Accept 
my advice and may peace be upon whoever follows 
guidance.”  
 
When the letter reached him, he placed it before his eyes, 

descended to the floor and sat there professing his faith in 
Islam. He wrote in response: 

 
“In the name of God Most Merciful, Most Com-
passionate. To Mu^ammad the Messenger of God, 
from the Negus al-A|^am b. Abjar. Peace be upon 
you, O Prophet of God, and may the mercy and 
blessings of God—the One whom there is no God 
save He, who has guided me to Islam—be upon you. 
To proceed: I have received your letter in which you 
have mentioned Jesus and, by the Lord of Heaven 
and Earth, Jesus is not more than what you say. We 
understand that with which you have been sent to us 
and we have received your cousin and his Com-
panions. I testify that you are the Messenger of God, 
truthful and confirming that which has preceded. I 
pledge allegiance to you and gave the pledge to your 
cousin, accepting Islam at his hand, surrendering to 
the Lord of the worlds.”24  
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The Negus acting as an agent of the Messenger  
of God œ for his marriage to Umm ¤abÏbah 
The Messenger of God œ married Umm ¤abÏbah, whose 
full name was Ramlah bint AbÏ Sufy¥n b. ¤arb. Kh¥lid b. 
Sa¢Ïd b. al-¢®| conducted the ceremony while they were in 
Abyssinia and the Negus gave 400 dinars as a dowry on 
behalf of the Prophet œ (while he was in Makkah). It was 
the Negus who also gave her hand in marriage to the 
Messenger of God œ, after she had been previously married 
to ¢Ubayd Allah b. Ja^sh al-AsdÏ.25  

 
The joy of the Negus at the victory of the Muslims during 
the Battle of Badr 
It is narrated that when news about the outcome of Badr 
reached the Negus, which came to him before any of the 
Muslims in Abyssinia, he sent for them immediately. When 
they entered, he was wearing a monk’s robe and sitting on 
the ground. They asked him: “What is this O king?” “We 
find in the Bible that if God grants a servant a blessing, then 
it is an obligation for him to humble himself to God” he 
replied. “Indeed, God has granted us all an immense bles-
sing. It reached me that the Prophet Muhammad œ met his 
adversaries in a valley called Badr, where there was fero-
cious fighting, and that God defeated his enemies and 
granted victory to His religion.”26  

 
The relationship of the Messenger of God œ and his 
Companions with the Negus 
From among the examples of peaceful coexistence between 
the Muslims and the Negus are the following: 
 
I. It is mentioned that three sons of Ja¢far were born 

in Abyssinia (Muhammad, ¢Awn and ¢Abd Allah). 
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On the same day as ¢Abd Allah’s birth, a child of the 
Negus was also born. The Negus sent for Ja¢far and 
asked him what he had named his son. “I named 
him ¢Abd Allah” said Ja¢far. As a result, the Negus 
also named his son ¢Abd Allah, who was breast fed 
by Asm¥  bint ¢Umais, the wife of Ja¢far, along with 
her own son ¢Abd Allah. The two children conti-
nued to maintain their brotherly bond after this.27  

 
II. SuhaylÏ reports: “From the narration of Y‰nus,  

on the authority of Ibn Is^¥q, that ¢AlÏ b. AbÏ >¥lib 
came across Ab‰ Nayzar, the son of the Negus, in  
the marketplace in Makkah, and he bought him his 
freedom in return for his father’s benevolence to the 
Muslims.”28  

 
The sending of gifts from the Negus to the Prophet œ 

 
I. Ibn ¢Abbas states: “The Negus gifted a mule to the 

Messenger of God œ which he would ride, and also 
sent him a vessel from which he would drink.” 

 
II. J¥bir said: “The Negus gifted the Messenger of God 

œ a long-necked bottle, and it was the first to be 
made for him.” 

 
III. Lady ¢®’isha, the Mother of the Believers, said: “The 

Negus gifted the Prophet œ some ornaments, which 
included a gold ring with an Abyssinian stone. The 
Messenger of God œ received it with a stick. Being 
averse from it, he called his granddaughter Um¥mah 
bint AbÏ al-¢®| and said, ‘Decorate yourself with this 
my child’.”29  

34  four models of prophetic guidance



IV. BarÏdah b. al-¤a|Ïb said: “The Negus gifted the 
Prophet œ two plain black leather socks, which he 
wore and wiped over.”30  

 
The Negus’s joy at the Prophet’s œ arrival in MadÏnah 
and his welcoming of the Abyssinian delegation 
Anas reports: “When the Messenger of God œ arrived in 
MadÏnah the Abyssinians put on a display with their spears 
out of excitement, joy and jest.”31  

Lady ¢®’isha said: “The Prophet œ covered me when I 
was watching the Abyssinians perform (a native demons-
tration) in the mosque. ¢Umar rebuked them, to which the 
Prophet œ replied: ‘Let them be, for they are the sons of 
Arfidah.’”32  

As a response to the lovely gesture of the Negus and the 
Abyssinian people to the Muslims during their residence 
with them, when a delegation of the Negus met the Prophet 
œ in MadÏnah afterwards, he œ personally served them. 
Abu Qat¥dah said: “When the Abyssinian delegation arri-
ved, the Messenger of God œ served them himself. His 
Companions said: ‘We can do it for you, O Messenger of 
God œ’, but the Prophet œ replied: ‘They were hospitable 
to my Companions, so it is my wish that I recompense them 
in person.’”33  

 
The Prophet’s œ utterance of some Abyssinian words  
at various times 
The Prophet œ sometimes used Abyssinian words when 
speaking with his Companions. Umm Kh¥lid bint Kh¥lid 
(who came from Abyssinia while still a small girl) said that 
the Prophet œ was given a small silk or woollen garment 
with lines. He asked: “Who shall we give this to?” The 
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people remained silent. “Bring Umm Kh¥lid,” he said.  
She was then carried to him and he put it on her, saying: 
“May you have a long life!” Then he œ looked at the green 
or yellow marks on it and said: ‘O Umm Khalid, this is 
sanah,’ which means “beautiful” in the language of the 
Abyssinians.”34  

 
The embracing of Islam by the Negus 
Ibn Is^¥q reports: “The Abyssinians gathered together and 
said to the Negus: ‘You have abandoned our faith!’ and 
revolted against him. He called for Ja¢far and his Com-
panions and prepared boats for them, telling them: ‘Embark 
on these, and remain onboard. If I am defeated, then leave 
for wherever you want. If I am victorious, then stay.’ He 
then produced a document testifying that there is no god 
but God and that Muhammad œ is His slave and mes-
senger, and he testified that Jesus the son of Mary is His 
slave and messenger, His spirit and His word that He cast 
unto Mary.”35  
 
The prayer of absence for the Negus 
J¥bir said: “When the Negus passed away the Messenger 
of God œ said: ‘Today a righteous man died, so rise and 
pray for your brother A|maha.’” 
 
The stance of the jurists towards the Abyssinian model 
What remains apparent is that the Muslim jurists did not 
pay much attention to the Abyssinian example. The reason 
is that the Islamic state during the time of the jurists (and 
what represents the beginnings of the Islamic state at that 
time) was at the pinnacle of its power and bloom. The jurist 
consultants in their day were occupied with contemporary 
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jurisprudence, and the duty of their age, to which there  
is no objection. However, every era of time has its cor-
responding duty, which the inhabitants of knowledge and 
understanding have to address by performing ijtihad re-
garding its issues and events. Yet, this must take place on 
the condition that they do not depart from the legal frame-
work based upon the Prophet’s œ biography, Sunnah, 
actions and approvals. 

Thus, the case of Abyssinia, in which the Muslims were 
an oppressed minority fleeing from their land to another to 
live in peace, security and freedom within a non-Islamic 
state, could seem, during the second and third centuries, 
merely a hypothetical scenario and extremely unrealistic. 
This would explain the lack of concern among the jurists 
at that time, and the lack in forecasting its potential 
occurrence in the future. For the Muslim society at that 
time was strong and prosperous, and the jurists did not 
want to open any potential opportunities for individuals or 
societies to abandon positions of strength for weakness or 
forsake power for asylum. To extrapolate rulings for such 
a scenario would be a means to weakness. However, time 
has evolved and the reality on the ground has changed. The 
Muslim Ummah is now in need of returning and revisiting 
this example once more. It must adhere to and be inferred 
from the method of the Prophet œ and his Companions by 
applying it in the contemporary context, so that it may 
engage with other communities in mutual coexistence and 
tolerance, without relinquishing the tenets of its faith or 
higher objectives and spirit of Islamic Law. The focus of the 
previous jurists was the MadÏnan example, which the bles-
sed Prophet œ and his righteous Khalifs left them in, due 
to it being an example of both state and individual strength. 
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What this work attempts to reveal is that the four 
models of coexistence, whether in regards to the individual 
or nation state, are established principles that are not 
abrogated by text or time. However, it is the context of 
every individual and community that determines for the 
Muslim which one of these examples he should pursue in 
order to achieve social peace and harmony. The role of 
mujtahid scholars in our age is to deeply conceptualise these 
four paradigms, explore how we can benefit from them, 
and extrapolate legal rulings that establish Muslims’ wel-
fare in any given society. The goal is to ensure security of 
life and wealth, as well as freedom of mind and soul. By 
doing so, they pave the way of harmonising the establish-
ment of peace with the tenets of faith, summoning to the 
truth and performing acts of worship. The Prophet’s œ 
guidance was relentless, even in the direst of circumstances 
and during the imminent prospect of war, he would instruct 
his Companions that they should not hope for war, but 
rather pray to God for wellbeing and mutual understand-
ing. It is reported that the Prophet œ said: “Do not long 
for an encounter with the enemy, rather ask God for well-
being. If, however, you do engage, then observe patience.” 
Were the situation to arise where the scholars are negligent 
in their ijtihad and satisfied with the repetition of legal 
determinations of previous jurists (who nonetheless excelled 
in reaching the best verdicts for their own era), then the gulf 
existing today among Muslims—between some of the 
rulings and the current reality—will only widen. Conse-
quently, Muslims will only face hardship in their attempts 
to apply these previous rulings in the modern reality as they 
try to follow (according to their perception) the Sacred Law 
and path of guidance. 
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To conclude, the Abyssinian model and the experiences 
of the Prophet œ and his early Companions in this regard 
is of immense significance in terms of coexistence. It 
summons us to adhere to the guidance of the Prophet œ in 
all times and places, and to apply everything that brings 
ease to one’s life and allows peaceful existence with fellow 
humans. Indeed, this is the most righteous method for 
encouraging Muslim integration and interaction with their 
states and societies, both Muslim and non-Muslim. 
Through this, Muslims become deeply engrained in their 
countries and a positive component in the fabric of their 
societies - not an anomaly. All of this will cement their faith 
and its application, contrary to what some perceive, namely 
that such integration will cause the eventual removal of 
Muslim identity and the neglect of its fundamental princi-
ples. We must never forget that Islam has always been and 
will remain the religion of truth. It is either in ascent or at 
the cusp of elevation, but never in decline. No Muslim 
should fear for it. It should be left alone, since it can 
independently see to its own diffusion, permanence and 
ascendency. We should not be obstructions in its path.36 In 
today’s society we witness erroneous actions by some 
Muslims who dissuade others from the religion and in turn 
erect barriers among people, veiling the truth of Islam and 
its possible embracement. As a consequence, Muslims are 
now obliged to return to observing the principle forbearing 
postulates of Islam and its upright ethics so that their 
actions—and not their words—can be like rays of light by 
which others may find guidance to God’s straight and noble 
path. 
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chapter iii 

 

THE THIRD MODEL:  
THE FIRST PHASE OF THE  

MAD¬NAN EXAMPLE     
Within this example and the early fostering of the Islamic 
state, we find a society in its formation, and a government 
and political authority at its early point of development. 
The Helpers (An|¥r), who were the original populace, were 
at conflict with the Migrants from Makkah (Muh¥jir‰n), 
and, within a short time, disputes emerged. Hostilities were 
also beginning between the Aws tribe and Khazraj from 
among the Helpers. Hence the state had to work towards 
resolving not only the internal conflicts between the tribes 
of the Helpers, but also their relationship and brother- 
hood with the Migrants. On the arrival of the blessed 
Prophet œ in MadÏnah and after establishing the building 
blocks for his state, a new form of opponent appeared, 
known as the Hypocrites (Mun¥fiqÏn). This group openly 
displayed allegiance and faith while concealing enmity, 
deceit and defiance.  

Despite the new religion entering all the Helpers’ 
households, it was only natural that there was a group of 
the MadÏnan population who would remain attached to 
their previous belief and paganism. In addition, a large 
segment of the MadÏnan populace was Jewish and they 
were a thriving close-knit community. They had leadership, 
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forts, weapons, ammunition, established trades and agri-
cultural land both in and outside of MadÏnah. They would 
ignite problems between the inhabitants of MadÏnah, Aws 
and Khazraj—dividing themselves into supporters of the 
former and the latter, providing each with weapons, while 
getting stronger by the day and receiving good income due 
to their arms trade. All the while they were preserving their 
own strength for the time when they believed that the domi-
nance of the MadÏnan Arabs would plummet. 

The essential question we now ask is: how did the 
Messenger of God œ and his Companions interact and 
coexist with all of these factions? 

 
The construction of the mosque and establishment of 
brotherhood  
The Prophet’s œ primary action in MadÏnah was esta-
blishing a location for the first mosque, inviting everyone 
to cooperate in this huge project. Such a venture in itself 
was a means of uniting all the parties, making them a single 
group of builders that worked together in the hope of 
erecting a historic civilisation and momentous state. It 
would give them a feeling of triumph, a sense of becoming 
a victorious entity and united community. The mosque 
became a place of congregation for the Muslims, despite 
their various factions, in order for unity and mutual parti-
cipation to manifest. It served as an abode to settle disputes 
between them, and a place where they learned matters of 
religion and etiquette. In addition, they were converging 
around their leader and Prophet œ, our master the Mes-
senger of God œ, and fulfilling the practices of the faith. 
Subsequently, he œ was faced with an economic challenge 
that had befallen the Muslims after the migration from 
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Makkah. About half of them had come from Makkah while 
leaving behind their wealth, trade and homes, arriving in 
MadÏnah with no residence or family. Although the mosque 
provided a partial and quick solution to one of the 
problems by offering a residence for some of the Migrants, 
and supplying basic provisions, this was not considered a 
viable solution. Such a situation would leave the Migrants 
dependent upon others, waiting for others to either give or 
refrain. This would have been detrimental to their mental 
and ethical state. The Prophet œ therefore summoned them 
to brotherhood, meaning that every Helper was to take a 
Migrant as a ‘brother’, letting him live in his house and 
work with him in his trade. Thus, it became incumbent 
upon the Helpers to provide for their ‘brothers’ residence 
and employment, which accustomed them to the forms  
of work in MadÏnah and the different roles therein. The 
Migrants eventually began to depend upon themselves, 
acquiring their own businesses and means that would make 
them self-sufficient.  

Anas reported that: “¢Abd al-Ra^m¥n b. ¢Awf arrived 
to us and the Prophet œ established brotherhood between 
him and Sa¢d b. al-RabÏ¢, who was very wealthy. He said: 
‘The Helpers know that I am one of the wealthiest from 
among them, I will divide my wealth equally between us. I 
also have two wives, see which one most impresses you and 
I will divorce her, and then after her waiting period you can 
marry her.’ ¢Abd al-Ra^m¥n b. ¢Awf replied: ‘May God 
bless your family!’ On that day he did not return from the 
market until he had additional butter and solidified milk. 
Not long passed until the Prophet œ came by and ¢Abd al-
Ra^m¥n had a yellow stain upon him. The Prophet œ 
asked him: ‘How are things with you?’ ‘I married a woman 
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from the Helpers’, he replied. ‘What did you give her in 
dowry?’ the Prophet œ asked. ‘The weight of a date pit in 
gold’ he replied. The Prophet œ responded: ‘Then have a 
feast (also), even if it’s only a sheep (sacrificed for the 
meal).’”37  

Anas also said: “When the Messenger of God œ arrived 
in MadÏnah, the Migrants came to him and said: ‘O 
Messenger of God œ, we have not seen a people who spend 
from so much or who are so benevolent with so little than 
the people who have received us in this abode. They have 
spared us much difficulty and seen to our wellbeing. They 
have done so much we are even afraid that they will take 
all the reward due to their immense efforts.’ The Prophet 
œ said: ‘Nay, as long as you supplicate to God for them 
and praise them.’”38  

Similarly, ¢Abd Allah b. ¢Amr narrates that the Prophet 
œ composed a document between the Migrants and 
Helpers in that they participate in blood money payments 
and captives’ ransoms to strengthen ties between the 
Muslims.39 Ibn Is^¥q said: “The Messenger of God œ 
formed a brotherhood between his Migrant and Helper 
Companions, saying: ‘Become brothers in the path of God, 
in pairs.’ He then took the hand of ¢AlÏ b. AbÏ >¥lib and 
said: ‘This is my brother!’, and so he, the Messenger of  
God œ—the master of the messengers, leader of the pious, 
and the messenger of the Lord of the worlds who has no 
peer or equal from mankind—was a brother with ¢AlÏ b. 
AbÏ >¥lib. ¤amza b. ¢Abd al-Mu~~alib—the lion of God 
and His Messenger œ, and the uncle of the Messenger of 
God œ—became a brother with Zayd b. ¤¥rith, the 
servant of the Prophet œ. During the battle of U^ud, when 
he was in the last moments of his life, he bequeathed some 
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inheritance to Zayd and included him in his will. Ja¢far b. 
AbÏ >¥lib became the brother of Muadth b. Jabal, the 
brother of BanÏ Salama. Ibn Hish¥m commented: ‘And 
Ja¢far b. AbÏ >¥lib at this moment was absent in Abyssinia.’ 
Also, Bil¥l, the servant of Ab‰ Bakr and the caller to prayer 
of the Messenger of God œ, became the brother of Ab‰ 
Ruway^a ¢Abd Allah b. ¢Abd al-Ra^m¥n al-Khath¢amÏ.”40  

This brotherhood was to continue in the future, exem-
plified when ¢Umar arranged the registers for the prefects 
in Sham, and Bil¥l had departed and resided there, ¢Umar 
asked him: “With whom do you leave your diw¥n, O 
Bil¥l?” “With Ab‰ Ruway^a,” he replied. “I will not sepa-
rate from him ever due to the brotherhood that the Mes- 
senger of God œ established between us.” Hence it was 
passed on to him, and the register of all the Abyssinians in 
Sham were also passed onto Khath¢am due to the noble 
standing of Bil¥l among them, and until this day it remains 
with Khath¢am in Sham.41  

 
The signing of the constitutional document of MadÏnah 
and reconciliation with the Jews. 
Before we discuss the document where the Prophet œ 
formulated the details of the Constitution of MadÏnah, we 
shall focus on an early incident that reflects coexistence 
between the Muslims and the Jews, namely that the one 
who actually informed the Helpers of the arrival of the 
Prophet œ was a Jew. The Helpers narrated: “When we 
heard about the departure of the Messenger of God œ from 
Makkah, we anticipated his coming and, after the morning 
prayer, we would go to the perimeters of the town waiting 
for the Prophet œ. By God, we would not leave until there 
remained no shade upon which we would return, and this 
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was during the days of immense heat. The day when He œ 
arrived, we were sitting as we usually did until there 
remained no shadow, only to return to our homes. The 
moment we went in to our houses, the Prophet œ arrived, 
and the first person to see him was a Jewish man. Knowing 
our eager anticipation of the Prophet’s œ arrival, he 
shouted at the top of his voice, ‘O BanÏ Qaylah, your good 
fortune has come!’ We all emerged to receive the Messenger 
of God œ while he was in the shade of a palm tree, and 
with him was Ab‰ Bakr. Most of us had not seen the 
Prophet œ before, and the people swarmed around, not 
knowing him from Ab‰ Bakr. It was only when the shade 
faded and Abu Bakr stood up to protect him from the sun 
with his garment that we were able to distinguish (between 
the two).”42  

 
The composition of the Constitution of MadÏnah 
Despite the passing of decades, the world with all its 
nations, institutions and societies was still striving to 
determine foundations and principles that could arrange 
the rights of individuals and determine the boundaries of 
relations between them and the state. A process that may 
be termed ‘the rights of citizenship.’ Its concept is based on 
the equality of rights and duties regardless of religion, 
ethnicity or anything else. The only consideration is huma-
nity and citizenship. Islam acknowledged this right and 
established it 14 centuries ago when the Prophet œ migra-
ted to MadÏnah and the first Islamic state was formed. The 
Prophet œ found MadÏnah to be a place that included 
people of various dispositions, whether creedal or tribal. As 
for religious beliefs, there was Islam, Judaism and paganism 
and it wasn’t long until hypocrisy appeared. In a later 
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period, groups of Christians were also included within  
the confines of the Islamic state. As for existing tribes, there 
were al-Aws and al-Khazraj. The Muslims themselves were 
in two large groups: the Migrants and Helpers. In light  
of such diversity, the Prophet œ desired to establish a 
strong state where peace and cooperation reigned supreme 
between its components and among all divergent parties. 

The Messenger of God’s œ constitution of MadÏnah was 
the first constitution of any civil state in the world, deter-
mining the attributes of the new Islamic state without clas- 
sifying its citizens according to their religion, ethnicity or 
race. It emphasised the key elements of the constitution as 
being triumph, cooperation, counsel and morality. It also 
placed importance on the concept that the defence of the 
state’s borders was the duty of everyone, hence emphasising 
the spirit of equality, justice, collaboration and peaceful 
coexistence between all parties. 

 
The establishment of a contract by the Messenger of God 
œ between the Helpers and Migrants and the conciliation 
of the Jews 
Ibn Is^¥q states: “The Messenger of God œ wrote a 
contract between the Helpers and the Migrants where he 
expressed conciliation to the Jews, making a pact with 
them, and confirming their religious rights, whilst safe-
guarding their properties. In this treaty he œ stipulated 
both their rights and obligations.” 

The Constitution of MadÏnah is considered the first 
charter that organises the relationship between Muslims 
and non-Muslims, established by the Prophet œ upon the 
principle of citizenship. Rights and duties were enshrined 
on the basis of complete citizenship where the inhabitants 
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of MadÏnah—Muslim and non-Muslim—were equal. 
Within the diverse make-up, it was the Jews who were the 
most distinguished of the groups. Consequently, the 
Prophet œ mentioned them in more than one clause of the 
constitution, emphasising that the Jews are citizens of the 
Islamic state and one of its components. The document 
reads: “As for the Jews who obey us, then unto them is the 
protection (of the state) and equality. They are not wronged 
nor are their enemies assisted against them.” Also stated is: 
“The Jews of BanÏ Awf are a community alongside the 
Believers.”  

In this historic and inaugural constitution of human 
rights, we find that Islam considered non-Muslims (espe-
cially the People of the Book who were living in the Muslim 
locality at the time) as equal citizens. They were a recog-
nised community alongside the Believers as long as they 
fulfilled their obligations. Hence, difference in religion is 
not a reason for prevention of citizenship. This MadÏnan 
charter is the first constitution to be written in history that 
acknowledges the rights of citizenship for all its residents, 
considering them as a united group ‘distinct from other 
people’. They are all therefore contributors to a single 
political system that guarantees equal rights and state 
protection in return for their defensive duties. For this 
reason, the charter included all the inhabitants of MadÏnah, 
and they, in return, were satisfied with it as a governing 
constitution and code of law, due to the inclusivity and 
justice within it. 

The Constitution of MadÏnah enlightened the world 
with its novel civil code, and elevated religious charac- 
ter. For this reason, it has every right to be considered  
as the first example of a state based upon values, ethics, 
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constitution and citizenship. After the Prophet œ esta-
blished the principles of a new society and Islamic com- 
munity in MadÏnah by uniting the Muslims, he made it his 
duty to oversee the relationship between the Muslims and 
non-Muslims so that coexistence and security could be 
realised. The Jews were the most important and largest of 
the existing groups in MadÏnah with whom an agreement 
was crucial, so that the stability of social, political and 
economic life could be secured, hence explaining their 
additional mention within the charter. 

In sum, the Constitution of MadÏnah was established 
upon clear foundations of justice, equality and freedom for 
all living in or near to MadÏnah, regardless of religion. The 
most important, distinguishing feature of the treaty was 
that it was open to everyone who wished to affiliate with 
it. It was a pact of choice, meaning that the Jews and people 
of other faiths were by no means coerced into agreeing to 
it, or accepting its stipulations. 

 
The articles of the Constitution (the pact between 
Muslims and non-Muslims) 
Ibn Is^¥q said: “The Prophet œ composed a document 
between the Migrants and the Helpers in which he 
reconciled with the Jews, made a pact with them, acknow-
ledged their religion, wealth, and stipulated their rights and 
obligations. 

 
“In the name of God, the Most Merciful, Most Com-
passionate. This is a document from Muhammad the 
Prophet between the believers and Muslims from 
Quraysh and Yathrib and those that followed them 
and fought alongside them. They are a single nation 
apart from all others. The Migrants from Quraysh 
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will maintain their current practice, and contribute 
payment to the blood-money contracts and secure the 
ransom payments for the release of their prisoners in 
accordance with justice and uprightness among the 
believers. Ban‰ ¢Awf also, and Ban‰ S¥¢idah, Ban‰ 
al-¤¥rith, Ban‰ Jusham, Ban‰ al-Najj¥r, Ban‰ ¢Amr 
b. ¢Awf, and Ban‰ al-NabÏt are all upon their current 
practice and contribute payment to the blood-money 
contracts and secure the ransom payments for the 
release of their prisoners. Every group secures the 
ransom payments for the release of their prisoners in 
accordance with justice and uprightness among the 
believers. Ban‰ ¢Aws are upon their current practice 
and conjointly pay the blood-money contracts and 
secure the ransom payments for the release of their 
prisoners. Every group secures the ransom payments 
for the release of their prisoners in accordance with 
justice and uprightness among the believers. The 
believers will not abandon anyone with outstanding 
debts among them but shall help in paying the ran-
som according to what is fair. The believer does not 
form an alliance with an ally of another believer 
without him. The believers collectively resist against 
any believer who rises in rebellion, or seeks a great 
oppression, sin, act of aggression, or corruption bet-
ween the believers. They shall unite against him even 
if he is one of their own offspring. A believer is not 
killed by another believer in retaliation for a non-
believer, nor does he help a disbeliever against a 
believer. Indeed, the protection of God is one—the 
commonest of the believers can give protection to 
others and verily the believers are allies to one 
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another to the exclusion of everyone else. The Jews 
that follow us receive succour and equality and are 
not oppressed nor are their adversaries aided against 
them. Peace for the believers is indivisible. No sepa-
rate peace is granted to one believer at the exclusion 
of another when fighting is ensuing in God’s cause. 
Peace must be based upon equality and fairness 
among all. Every war ally fighting with us shall 
alternate with others during military expeditions. The 
believers shall avenge one another for the bloodshed 
in God’s cause. The righteous believers are on the 
best of guidance and most upright. No pagan shall 
offer protection for wealth or person to anyone of 
Quraysh nor shall he intervene on his behalf against 
a believer. Anyone who, with clear evidence, aggres-
sed against and caused the death of a believer shall 
be subject to retaliation, unless the heirs of the victim 
are satisfied with blood-money. All the believers will 
be united against him, and nothing will be acceptable 
except to oppose him. It is not permissible for a 
believer who accepts all that is mentioned in this 
document, and believes in God and the Final Day, to 
provide any protection or concession to those who 
engage in mischief and subversion against this 
constitution. He who does shall face the curse and 
wrath of God on the Day of Resurrection and no 
repentance nor ransom shall be accepted from him. 
Any matter which you disagree in, then your point of 
reference is God and Muhammad. The Jews will 
spend for the war effort along with the believers for 
as long as they are at war. The Jews of Ban‰ ¢Awf are 
a community with the believers. The Jews shall have 
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their religion and the Muslims their own. This applies 
to their associates and themselves, save for those who 
commit sin or oppress, for such a person only harms 
himself and his household. What applies to the Jews 
of BanÏ ¢Awf applies to the Jews of Ban‰ al-Najj¥r… 
the same applies to the Jews of Ban‰ Tha¢labah 
except for those who are guilty of oppression or 
violate treaties for they only bring corruption upon 
themselves and their household. The freedmen of 
Tha¢labah are as themselves. The nomadic allies of 
the Jews are as themselves. None of them shall go out 
to war save with the permission of Muhammad, but 
he shall not be prevented from taking revenge for a 
wound. He who slays a man without warning slays 
himself and his household, unless it be one who has 
wronged him, for God will accept that. The Jews 
shall bear their own expenses and the Muslims theirs. 
Each must help one another against anyone who 
opposes those that accept this document. They are to 
advise one another, perform good deeds and avoid 
evil, and righteousness is superior to sin. A man is not 
held blameworthy on behalf of his ally, and help is 
granted to the wronged. Yathrib is a sanctuary for 
those who agree to this document. Anyone granted 
protection shall be treated on the same ground as his 
protector, committing no harm or acting treacher-
ously. And no one is granted sanctuary without the 
consent of the parties of this document. In case of any 
dispute or incident between those agreeing to this 
document, which has fearsome repercussions, then 
the matter is referred back to God and His Mes-
senger, Muhammad œ. Indeed, God acknowledges 
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the virtue and righteousness of this document. There 
shall be no refuge for the Quraysh nor their allies. 
The contracting parties are bound to help one ano-
ther against any attack on Yathrib. If they (the Jews) 
are called to make peace and maintain it they must 
do so; and if they make a similar demand on the 
Muslims, it must be carried out except in the case of 
a war on account of religion. Everyone shall have the 
portion from the side to which he belongs, and righ-
teousness is superior to sin, and every person guilty 
of a sin shall be held responsible for his own actions. 
Indeed, God approves of the content of this docu-
ment. This document will not protect the unjust and 
the sinner. Whoever departs from MadÏnah will be 
provided security and whoever stays will be safe, 
except for those that have sinned or acted unjustly. 
God is the protector of the righteous and God-fear-
ing, and Muhammad œ is the Messenger of God.”43  
 

An analysis of the document 
Within the aforementioned charter, there is a geographical 
border determined by the Messenger of God œ as to the 
domain of the state. The citizen affiliated to this domain is 
banned from transgressing against anyone within it, just as 
it is prohibited for anyone in it to transgress against him. 
The Prophet œ stipulated within the contract a default 
principle for the achievement of peaceful coexistence 
among its signatories, namely the severing of any military 
cooperation with the enemies of the state, their affiliates 
and associates in tyranny. Thus, an agreement was made 
that they become a united force against anyone who 
displays aggression against Yathrib and, if the signatories 
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are called to peace, they agree to it and abide by its terms. 
In addition, if Muslims are summoned to its like then it 
must also be carried out except in the case of holy war, and 
everyone shall receive his share from the community to 
which he belongs. The blessed Prophet œ also highlights a 
key point from the tenets of citizenship, namely the duty of 
defending the state, just as he highlighted that cooperation 
must always be for truth and justice, not oppression and 
immorality. Hence, citizenship does not grant absolute 
impunity in the case of wrongdoing, since the Islamic faith 
upholds truth while condemning its opposite.  

The document equally highlights the principle of 
complete freedom for the individual and whoever agrees to 
what has been stipulated. By ‘freedom’, we mean possessing 
the ability to make personal decisions, and the impermis-
sibility of oppressing or acting aggressively to anyone, 
regardless of any of their personal decisions that do not 
infringe upon the rights of another or cause harm. There-
fore, an individual has free passage of movement within 
MadÏnah, and is free to reside therein, enjoy all the rights 
that its inhabitants receive, as well as undertake the 
responsibility and obligations they entail. They are equal in 
this aspect. No harm or fear will overcome him in any 
situation. He will not be coerced to leave, nor will he find 
it preferential due to concerns of fear or transgression 
against him, which would make him consider whether to 
leave or stay. Rather he is safe, and his safety is equal both 
in residence and departure. This is true peaceful coexistence 
based on equality and freedom. No human being is forced 
to reside or to be bound to a society or state that he does 
not like or feels that does not represent his identity. 
Likewise, no one is coerced to leave the place in which he 
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grew up or has origins in, nor is he prohibited from asso-
ciating himself to it, and identifying as being part of its 
identity and history. 

Similarly, how resounding is the saying of the Prophet 
œ: “Then he is safe.” The statement is comprehensive. It 
includes the security of his physical being, his honour, with 
both his dignity and equality supported, without distinction 
due to ethnicity, colour or religion. His household is 
protected, along with his wealth, beliefs, rituals, property, 
place of worship and so on. Anything that breaches the 
safety of a human is a violation of the declarations of the 
Messenger of God œ and of this wise and precise consti-
tution. 

The aforementioned is in reference to an individual’s 
safety during residency in an Islamic society. So what are 
the regulations for his safety outside the state and when 
travelling, and when he belongs to another military camp - 
either peaceful or not? The answer being that he is granted 
safety for any journey and to any place he wills. He is safe 
to take his family, hence they are not detained or prevented 
from departing with him. Likewise, he is safe to take all of 
his belongings and wealth. Nothing is confiscated, even 
weapons or wealth to support the enemies of Muslims in 
battle. The reason is because the weapons were not used 
against Muslims when he lived with them, and that it was 
the individual’s choice to leave the Muslim society in peace, 
without transgressing against anyone among them. As in 
some instances, like that of Ban‰ al-Na·Ïr, the latter agreed 
to the prophetic document, choosing to reside in MadÏnah 
with the Muslims in a state of peaceful coexistence and as 
citizens. Yet it was not long until they violated their agree-
ment, refraining from assisting the Prophet œ and cooper- 
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ating with the Muslims in paying the blood money for the 
two ¢®mirÏ men who were killed by ¢Amr b. ’Umiyyah al-
™amriy.44 BanÏ al-Na·Ïr then plotted to assassinate the 
Prophet œ when they invited him to their homes, planning 
to throw a huge rock upon him from the top of one of their 
forts while he œ stood below. Consequently, the Messenger 
of God œ had no choice but to relinquish the agreement of 
peace between them and inform them that he would oppose 
them with force due to their outright refusal to observe the 
constitution that they had agreed to and the acceptance of 
the authority in MadÏnah that they had pledged previously 
their allegiance. They insisted on opposing the Muslims 
militarily and therefore fortified themselves in their forts 
and prepared their weapons. The Prophet œ surrounded 
them until God cast fear and a sense of dejection and defeat 
in their hearts. This led them to go to the Messenger œ 
beseeching him for clemency and asking that he let them 
migrate from MadÏnah. Ban‰ al-Na·Ïr surrendered and 
requested permission to leave the city after all of the 
aforementioned and, despite this, the Messenger of God œ 
forgave them for their past crimes and sanctioned their 
departure even though he knew they would join the ranks 
of a larger body of Jews in Khaybar, who were openly 
harbouring enmity. He allowed them to take all they could 
carry on their mounts, with the exception of weapons. 
Accordingly, he banned them from taking arms that they 
had used in their confrontation and transgression against 
the Muslims. Thus, there is a clear disparity between free-
dom of choice to move from a country during its initial 
development, and between migration after rebellion against 
its authority through force in order to assert the will of a 
particular group upon the majority. It was this exception 
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that the Prophet œ stipulated when he said: “…save for 
those who commit sin or oppress.” 

Regarding the mention of ‘justice’ in the document, it 
manifests in the equity of rights and responsibilities. It in-
cludes the rights of all individuals to practice their religion, 
to enjoy freedom and the protection of themselves, wealth 
and honour. Accordingly, we notice that the document of 
the Prophet œ between the inhabitants of MadÏnah revol-
ves around four key themes:  

 
1. Peaceful coexistence between citizens and the provi-

sion of security to all. It states: “Whoever departs 
from MadÏnah will be provided security and whoever 
stays will be safe except for those that have sinned or 
acted unjustly. God is the protector of the righteous 
and God-fearing.” There is also the following extract: 
“Anyone granted protection shall be treated on the 
same ground as his protector, as long as he commits 
no harm or acts treacherously.” 
 

2. Maintaining religious freedoms for all, as stated: 
“The Jews shall have their religion and the Muslims 
their own.” 
 

3. Providing equal opportunities for all to participate 
socially, politically and militarily. 
 

4. Introducing the principle of ‘solitary responsibility’, 
which was founded upon the declaration of the new 
system and the acceptance of its articles, as mentio-
ned in the document: “Every person guilty of a sin 
shall be held responsible for his own actions. Indeed, 
God approves of the content of this document. This 
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document will not protect the unjust sinner and aid 
is granted to the oppressed.” 
 

The jurisprudence of the constitution 
 

I. The document defined the concept of the state, 
which incorporates a large body of people from 
various faiths, cultures and ethnicities, who have all 
convened from various locations. 

 
II. The document resolved various human relations. 

There existed ties of blood, religion, residence and 
mutual welfare. If such relations existed harmo-
niously, then mankind could achieve coexistence 
and social peace. 

 
III. The document considered the Jews as citizens and 

segments of the Islamic state. It stated: “The Jews 
of Ban‰ ¢Awf are a community with the believers.” 
Inferred from this is that religious belief is not in 
conflict with the duties of citizenship. In fact, it is 
the opposite in that it obliges us to respect others, 
value their unique qualities, religion and creed— 
something mandated on us by the teachings of Islam 
itself. 

 
IV. The point of reference within the Islamic state must 

be God and His Messenger œ. It states: “In case of 
any dispute or incident between those agreeing to 
this document, which has fearful repercussions, then 
the matter is referred back to God and His Mes-
senger œ, Muhammad.” Reference back to God 
and His Messenger œ is compulsory due to several 
reasons: 
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The stipulation of such in the agreement. It is 
therefore incumbent upon whoever agrees to the 
document to adhere to its contents. That said, the 
specification of its origin and defining the source for 
judiciary matters and settling disputes is part of the 
concomitants of coexistence. Were it not stipulated 
in the constitution, there would have been disa-
greements at every juncture. The question of ‘who 
judges?’ and ‘whose judgement is binding and appli-
cable to everyone?’ would impede the attainment of 
any solution. 

The acceptance of Islam by the majority of the 
inhabitants of MadÏnah, and their obedience to God 
and His Messenger’s œ laws make it logical for the 
Prophet œ to be the reference of all inhabitants of 
MadÏnah and the judge of any disputes. 

 
Regarding the Jews under the constitution, God revealed 

to His Messenger œ fixed laws that could be understood 
and recognised by all as to whether they can achieve justice 
and equality or not. As for the Jews, their religion is very 
much inaccessible, with their religious texts maintaining a 
degree of secrecy in that many of its followers have no 
knowledge of the details contained therein. Many of their 
laws are no longer practised save in some aspects of wor-
ship. Nonetheless, the Jews were not bound by this agree- 
ment to refer to the judgement of the Messenger of God œ 
except in incidents between a Muslim and a Jew. As for 
resolving issues arising between themselves or matters of 
their own religion, they had the choice of either referring 
to the Torah and leaving the judgement to their elders and 
scholars, or, if they wished, referring to the Messenger of 
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God œ and abiding by his judgement.   
God says: [They are] avid listeners to falsehood, 
devourers of [what is] unlawful. So if they come to 
you, [O Muhammad], judge between them or turn 
away from them. And if you turn away from them—
never will they harm you at all. And if you judge, 
judge between them with justice. Indeed, Allah loves 
those who act justly. [5/42]  
 
Ibn ¢Abb¥s commented on this verse saying: “[Previ-

ously] if Ban‰ al-Na·Ïr killed anyone from BanÏ Qurayd- 
tha they would pay half of the blood money and if BanÏ 
Quraydtha killed anyone from Ban‰ al-Na·r, they would 
pay the blood-money in full. The Messenger of God œ 
however made both parties pay the full amount.’’ Hence 
Ban‰ al-Na·Ïr and BanÏ Quraydtha would frequent the 
Messenger of God œ to arbitrate between them concerning 
blood-money. Ban‰ al-Na·Ïr belonged to a higher caste 
than BanÏ Quraydtha, and thus they would impose double 
the amount on them for their deceased. After the appear-
ance of Islam in MadÏnah, BanÏ Quraydtha refused to pay 
double and requested equal payments for blood-money.  

Then the verse was revealed: and We ordained for them 
therein a life for a life, an eye for an eye, a nose for a nose, 
an ear for an ear, a tooth for a tooth, and for wounds is 
legal retribution. But whoever gives [up his right as] charity, 
it is an expiation for him. And whoever does not judge by 
what God has revealed—then it is those who are the 
wrongdoers. [5/45]. 

Anas b. M¥lik narrates: ‘A Jew transgressed against a 
girl during the time of the Prophet œ and took some orna-
ments that she was wearing and crushed her head. Her 
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relatives brought her to the Messenger of God œ while she 
was in the throes of death and unable to speak. The 
Messenger of God œ asked her: “Who did this to you? Was 
it so-and-so?”, suggesting someone who did not perpetrate 
the crime. She signalled with her head that it was not him. 
He then asked her about someone else to which she res-
ponded in the negative. “What about so-and-so?” alluding 
to the actual perpetrator, to which she nodded. The 
Messenger of God œ then commanded that the culprit be 
apprehended and his head crushed between two rocks,’45 
(as in accordance to Talmudic Law, which the Jews fol-
lowed). ¢Abd Allah b. ¢Umar said: ‘The Jews came to the 
Messenger of God œ and mentioned to him that a man and 
woman from among them had committed adultery. The 
Messenger of God œ asked them: “What do you find 
mentioned in the Torah concerning this?” “We expose 
them and lash them,” they replied. “You have lied!” inter-
rupted ¢Abd Allah b. Sal¥m, “stoning is mentioned in the 
Torah!” They then brought the Torah and went through it, 
and when they came across the verse of stoning one of them 
put his finger over the verse and read that which preceded 
it and that which came after. ¢Abd Allah b. Sal¥m said: 
“Remove your hand!” which he did, and the verse of 
stoning became apparent. “He has spoken the truth, O 
Muhammad,” they said. “Indeed, it does include the verse 
of stoning.” The Messenger of God œ then comman- 
ded that they both be taken to be stoned (as per their  
own laws).’46  

 
V. The constitution of MadÏnah does not just illus-

trate an agreement between the Muslims and the 
Jews in MadÏnah during the prophetic era, but it is 
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equivalent to a legal constitution and method that 
the Prophet œ established as a general principle, 
unspecific to any time or place. Hence it represents 
the universal aims of the law and Islamic faith - 
objectives that achieve absolute equality and justice 
between one human being and another. 

The constitution emphasises the right of every 
individual, whether resident in a Muslim society or 
not—within the agreement or not—in that he is a 
human who has the right to enjoy dignity granted 
by God to all of humanity. God says:  

 
Now, indeed, we have conferred dignity on the 
children of Adam, and borne them over land and 
sea, and provided for them sustenance out of the 
good things of life, and favoured them far above 
most of Our creation [17:70].  

 
The document states: “Anyone granted protection shall 

be treated on the same ground as his protector, as long as 
he commits no harm or acts treacherously.” Hence the 
safeguarding of the resident—the respect of his rights and 
the protection of him from harm—is a duty for those who 
adhere to this constitution, along with the preservation of 
life and observation of its rights. The document cemented 
the principle of equality; that the protection of God is one, 
encompassing everyone from all spectrums of life. It states: 
‘Indeed, the protection of God is one—the commonest of 
the believers can give protection to others and verily the 
believers are allies to one another to the exclusion of every-
one else. The Jews that follow us receive succour and equal- 
ity and are not oppressed nor are their adversaries aided 
against them. Peace for the believers is indivisible.’ It is 
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mentioned in many narrations that the Messenger of God 
œ imparted to his Companions the principle of human 
equality. Abu Hurayrah reports that the Messenger of God 
œ said: ‘The prophets are paternal brothers; their mothers 
are different, but their religion is one.’47 From the authority 
of Abu Na\ra, who heard a sermon of the Messenger of 
God œ, during the days of tashrÏk, saying: ‘O people, 
indeed your Lord is one, and your forefather is one. An 
Arab has no superiority over a non-Arab, nor a non-Arab 
over an Arab, white over black or black over white, except 
in regard to God-consciousness. Have I not informed you?’ 
‘The Messenger of God œ has indeed informed us,’ they 
replied. He then said: ‘What day is this?’ ‘The day of ^ar¥m 
(the inviolable day),’ they answered. ‘What month is this?’ 
‘The month of ^ar¥m (the inviolable month).’ He then 
asked: ‘Which land is this?’ ‘The land of ^ar¥m (the invio-
lable land).’ The Prophet œ continued: ‘God has prohibited 
among you your blood, wealth and honour like the invio-
lability of this very day, month and land. Have I not in- 
formed you?’ ‘The Messenger of God œ has indeed infor-
med us,’ they replied. The Prophet œ concluded by saying: 
‘Let the one present inform the one absent.’48  

The charter likewise stipulated the principle of freedom 
in creed and worship, stating: ‘The Jews shall have their 
religion and the Muslims their own. This applies to their 
associates and themselves, save for those who commit sin 
or oppress.’  

This is a direct application of the Quranic verse that 
reads:   

There shall be no coercion in matters of faith. Dis-
tinct has now become the right way from [the way 
of] error [2:256]. 
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From the outset, the treaty established the obligation for 
each group to provide financial assistance to its members. 
Specifically, each group is responsible for covering the 
ransom costs for individuals detained from within their 
ranks, and all members are required to contribute to the 
payment of blood money when necessary. The document 
does not mandate that other groups provide assistance or 
pay on behalf of another group, whether for blood money 
or ransom. Nonetheless, it emphasizes the necessity of 
upholding social solidarity among all parties, as dictated by 
the underlying principles of the treaty: “The believers will 
not abandon anyone with outstanding debts among them 
but shall help him in paying the ransom or blood-money.” 
Hence, no group from among the believers is compelled by 
the document to bear the financial responsibility of another 
group, although a common faith may well oblige such a 
scenario. For this reason the believers should not abandon 
anyone with outstanding debts among them and should 
help him. This code of conduct was mentioned by the 
Messenger of God œ in various hadiths. Abu Mus¥ nar-
rated that the Prophet œ said: ‘The believer unto another 
believer is like a building, each part supports the other,’ and 
he œ merged his fingers together.49 Nu¢m¥n b. BashÏr also 
reports: ‘The Messenger of God œ said: “The like of the 
believers in regards to their mutual love, mercy and com-
passion with one another is like a single body—if a limb 
were to suffer then the rest of the body suffers from res-
tlessness and fever.”’ 50 

The Constitution instilled pillars for social justice, with 
the believers being required to establish justice and resist 
oppression on whoever it befalls, in unison against whoever 
acts oppressively, even if the oppressor was among their 
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own kin. The document states: ‘The believers collectively 
resist any believer who rises in rebellion, or pursues a great 
oppression, sin, aggression or corruption between the 
believers, even if it was one of their own offspring.’ And 
also: ‘help is granted to the wronged.’ The latter is one of 
the areas where the Prophet œ provided various meanings 
with the least number of words, for assistance in Islam is 
for the oppressed, regardless of religion and ethnicity. This 
principle emerged in accordance with God’s saying: 

 
 O you who have attained to faith! Be ever steadfast 
in upholding equity, bearing witness to the truth for 
the sake of God, even though it be against your own 
selves or your parents and kinsfolk. Whether the 
person concerned be rich or poor, God’s claim takes 
precedence over [the claims of] either of them. Do 
not, then, follow your own desires, lest you swerve 
from justice: for if you distort [the truth], behold, 
God is indeed aware of all that you do! [4:135].  
 
And said: O you who have attained to faith! Be ever 
steadfast in your devotion to God, bearing witness to 
the truth in all equity; and never let hatred of any-
one lead you into the sin of deviating from justice. Be 
just: this is closest to being God-conscious. And 
remain conscious of God: verily, God is aware of all 
that you do. [5:8].  
 
And said: Hence, if two groups of believers fall to 
fighting, make peace between them; but then, if one 
of the two [groups] goes on acting wrongfully 
towards the other, fight against the one that acts 
wrongfully until it reverts to God’s commandment; 
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and if they revert, make peace between them with 
justice, and deal equitably [with them]: for verily, 
God loves those who act equitably! All believers are 
but brethren. Hence, [whenever they are at odds,] 
make peace between your two brethren, and remain 
conscious of God, so that you might be graced with 
His mercy. [49:9-10].  
 
Also stipulated was the principle of personal respon-

sibility, meaning that every individual bears the outcome of 
his own crimes, and is punished for them accordingly. The 
notion of collective punishment due to an individual’s 
misconduct is impermissible. The document states: “[…] 
save for those who commit sin or oppress, for such a person 
only harms himself and his household. […] A man is not 
held blameworthy on behalf of his ally, […] Every person 
guilty of a sin shall be held responsible for his own actions.” 

The document also emphasised communal responsi-
bility, meaning that the whole group is responsible for 
opposing an oppressor or criminal, and bringing him to 
justice. It states: ‘The believers collectively resist against any 
believer who rises in rebellion, or seeks a great oppression, 
sin, act of aggression, or corruption between the believers. 
They shall unite against him even if he is one of their own 
offspring.’ It also states: ‘All the believers will be united 
against him, and nothing will be acceptable except to 
oppose him.’ Another extract says: ‘It is not permissible for 
a believer who accepts all that has been mentioned in this 
document, and believed in God and the Final Day, to 
provide any protection or concession to those who engage 
in mischief and subversion against this constitution. He 
who does shall face the curse and wrath of God on the Day 
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of Resurrection and no repentance nor ransom shall be 
accepted from him.’  

The document concludes with the Messenger of God œ 
emphasising that freedom is guaranteed for everyone. Every 
individual can exercise his or her freedom in safety from 
every harm. It states: ‘Whoever departs from MadÏnah will 
be provided security and whoever stays will be safe, except 
for those that have sinned or acted unjustly. God is the 
protector of the righteous and God-fearing man, and 
Muhammad œ is the Messenger of God.’ Hence whoever 
rejects the document is free and safe. If he moves on from 
MadÏnah, he is safe, and if he remains, he is safe as long as 
he does not transgress against any party. Within this final 
article the document alludes to the non-specific nature of 
its contents, and that it was not exclusive to its adherents. 
In fact, many articles of the document are universal prin-
ciples and Islamic concepts on coexistence—both before the 
document and after it, whether it has been credited or not. 
Muslims thereafter adhered to the general principles found 
in the document in order to achieve coexistence, due to the 
majority of them being universal maxims that both the 
Qur’¥n and the Sunnah had specified in many areas. They 
are guidelines for the respect of human rights and envi-
ronment, entailing human equality, and dignity. Among 
them are the sanctity of honour, wealth and religion, along 
with justice—supporting truth even if against one’s self, all 
of which are affairs that are necessarily known within the 
religion by every Muslim. 
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What was the response of the Jews to this Constitution? 
One can understand how the Jews responded from the fol-
lowing scenarios:  
I. The Jews strived to incite the Arab tribes and var-

ious parties of the pagans to revolt against the Mes- 
senger of God œ, urging them to attack MadÏnah 
and kill the Muslims. The main initiators of this 
rebellion were ¤uyay b. Akh~ab and other Jewish 
leaders. Ibn Hish¥m wrote about the betrayal of the 
agreement, stating: ‘At this point, the Jewish leaders 
sparked flames of enmity, terror, envy and hatred, 
due to the specific favour God had granted the 
Arabs by choosing a Messenger from them. It was 
the Jewish leaders who asked the Messenger of God 
œ questions, sought to reveal inconsistencies and 
instigate errors so that the truth could be distorted 
and appear as falsehood. As a result, several verses 
of the Qur’¥n were revealed in response to their 
interrogations. A contingent from the Jews—which 
included Sall¥m b. AbÏ al-¤aqÏq al-Na\rÏ, ¤uyay b. 
Akh~ab al-Na\rÏ, Kin¥nah b. AbÏ al-¤aqÏq al-Na\rÏ, 
Hawtha b. Qays al-W¥’ili, and Ab‰ ¢Amm¥r al-
W¥’ili—in a delegation of BanÏ al-Na·Ïr and ano- 
ther from BanÏ W¥’il—who were the ones that 
rallied the parties against the Messenger of God œ 
- set off to the Quraysh in Makkah and summoned 
them to war against the Messenger of God œ. “We 
will be with you all the way until we wipe them 
out,” they said. “O Jewish folk,” replied Quraysh, 
“you are people of the first book and, due to what 
we have become, we differ greatly with Muhammad 
œ. Whose religion is greater, ours or his?” “Your 
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religion is greater, and you are more worthy to truth 
than he!” they replied.’51 

 
II. The Jewish poets openly spoke of their enmity to the 

Muslims and their disappointment at the pagans’ 
defeat in the Battle of Badr. They lamented the 
deceased Qurayshis and expressed in their verses 
their animosity to the Muslims and their allegiance 
to the pagans. The female Jewish poet, Asm¥’ bint 
Marw¥n, composed several poems in ridicule of the 
blessed Prophet œ. Ka¢b b. al-Ashraf, another 
Jewish poet, sung several poems in Makkah after 
the Battle of Badr, encouraging the Quraysh to 
avenge the lives of their dead. After returning from 
Makkah to MadÏnah, he did this also in the presence 
of a few Muslims. 

 
III. As for Ban‰ Qaynuq¥¢, they revealed their rejection 

of the pact and hinted at making war, saying after 
the Battle of Badr: ‘O Muhammad, don’t be decei-
ved by your victory over Quraysh, who are inex- 
perienced and have no knowledge of the art of war. 
By God, if you were to fight us, you would know 
that we are real warriors and that you have not met 
the likes of us!’52 They had physical skirmishes with 
the Muslims, including after an Arab woman came 
with merchandise that she was selling in the market 
of Ban‰ Qaynuq¥¢. She sat beside a goldsmith and 
those around insisted that she reveal her face,  
which she declined. The goldsmith then secretly 
reached for the end of her garment, which he 
managed to fasten to her back, so when she stood 
up, her private parts were exposed. They all laughed 
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as she screamed. As a result a Muslim man assaulted 
the jeweller—who was a Jew—and killed him. The 
Jews then attacked the Muslim and killed him.  
The latter’s family cried for help from the Muslims 
against the Jews. The Muslims became extremely 
vexed and enmity and tensions arose between them-
selves and Ban‰ Qaynuq¥¢.53 Hence a conflict 
started between the Muslims and Jews. When the 
latter were defeated, the Prophet œ commanded 
their departure from MadÏnah and the confiscation 
of their wealth. 

 
IV. As for BanÏ al-Na·Ïr, they betrayed the Messenger 

œ by refusing to adhere to the terms of the docu-
ment, which they had previously consented to. In 
accordance with the treaty, the Prophet œ requested 
them to join him in the settlement of the blood-
money of two ®miri men who were killed by Amr 
b. Umiyyah al-DamrÏ. However, they refused. They 
also conspired to assassinate the Prophet œ, gather-
ing together to cast a huge rock on him. When they 
found that the Messenger of God œ had abandoned 
the pact of peace and intended to fight them due to 
their actions, they asserted their refusal to abide by 
the stipulated agreement, namely that they should 
contribute financially in settling blood-money. Nor 
did they apologise or deny their attempt upon the 
Prophet’s œ life and instead asked for fresh terms 
of governance. The Messenger of God œ sur-
rounded them with his forces, and, in fear of defeat, 
they beseeched him œ for clemency, offering to 
leave in exile and cease their hostility. The Prophet 
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œ agreed for them to depart with all their pos-
sessions, except for weaponry. Accordingly, they 
loaded their camels with what they could bear, and 
the tribe’s men dismantled their houses, even 
removing the door lintels and loading them on their 
camels’ backs. They departed to Khaybar, while 
others headed to the Levant, leaving MadÏnah with 
600 camels altogether. They had mounted on the 
animals their best items from their homes, and 
departed with their women, children and wealth. 
Drums and flutes played in the background, while 
songstresses serenaded them with the kind of pomp 
and splendour that had been unprecedented in their 
time.54  

  
It seems that they considered the stipulated terms and 

conditions of the Messenger of God œ almost as a victory. 
In turn they left with their women and children and all their 
household possessions, destroying everything behind them 
and leaving nothing for the Messenger of God œ, indi-
cating their belief that he œ had fought them for the sake 
of booty. 

 
God said: You did not think they would leave, and 
they thought that their fortresses would protect them 
from God; but [the decree of] God came upon them 
from where they had not expected, and He cast terror 
into their hearts [so] they destroyed their houses by 
their [own] hands and the hands of the believers. So 
take warning, O people of insight [59:2]. 
 

The betrayal and deception of Ban‰ Quraytha 
The betrayal of Ban‰ Quraytha, and deceitfulness towards 
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the Messenger of God œ and the believers in MadÏnah, was 
by far the worst type of betrayal by the Jews. They plotted 
a cunning scheme, so dangerous that, had it been achieved, 
it would have led to a genocide of the Muslims. Enjoying 
their own well-protected fortress at the bottom of MadÏnah, 
they violated their pact with the Messenger of God œ  
and united with his pagan enemies who came to invade 
MadÏnah during the Battle of the Ditch (al-khandaq). Were 
it not for the role played by the companion Nuaym b. 
Mas¢‰d, indeed the Muslims would have perished in this 
act of high-treason. 

 
The judgement of Sa¢d b. Mu¥dth regarding Quraytha:  
The Mother of the Believers, ¢®’isha, recalls: ‘A Qurayshi 
pagan called Ibn al-¢Ariqa shot an arrow at Sa¢d saying: 
“Take that! For I am Ibn al-Ariqa!” It struck and severed 
the main artery in his arm. Sa¢d then supplicated: “O God, 
do not make me die before you give me satisfaction over 
Ban‰ Quraytha!” These people had been his associates 
prior to Islam. His wound then stopped bleeding and God 
sent a gale force wind against the pagans, repelling them 
and protecting the Muslims from combat. Ab‰ Sufy¥n and 
his force went to Tih¥ma, while ¢Uyayna b. Badr and those 
with him went to Najd. Ban‰ Quraytha then returned home 
and sought protection in their fortresses. The Messenger of 
God œ returned to MadÏnah, laid down his weapons and 
ordered that a leather dome-like structure be set up for Sa¢d 
in the mosque. Then the angel JibrÏl came with the folds of 
his clothing covered in dust and said: ‘Have you put down 
your weapons? By God, the angels have not put down 
theirs! Go forth and engage in battle with Ban‰ Quraytha!’ 
The Messenger of God œ then put on his breast plate and 
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announced to everyone that they should prepare for battle. 
The Messenger of God œ reached and besieged them for 
25 nights. In the narration of al-Bukh¥rÏ, on the authority 
of Ibn ‘Umar, he reports that the Messenger of God œ said: 
‘None of you should pray the ¢Asr prayer save at Ban‰ 
Quraytha [emphasizing the need to get there at speed].’55 

It is evident in the narration of Lady ¢®’isha that the 
Jews of Ban‰ Quraytha were completely aware they had 
betrayed the agreement with the Messenger of God œ and 
the believers. For, as soon as the Qurayshi pagans retreated 
from MadÏnah, they withdrew to their fortresses and 
prepared for battle with the Prophet œ. The other salient 
point is that they were besieged for 25 nights and it was not 
reported that they issued an apology or called for reconci-
liation, but rather their false pride drove them further into 
sin, under the assumption that their fortresses would 
protect them from God and His Messenger œ, and that the 
believers would withdraw defeated. When they were 
eventually overpowered by the siege, it was said to them: 
‘Submit to the judgement of the Messenger of God œ.’ 
They consulted Ab‰ Lub¥bah b. ¢Abd al-Mundhir, who 
gestured with his hand across his neck that the judgement, 
as per Talmudic Law, would be execution.“We will submit 
to the ruling of Sa¢d b. Mu¢¥th,” they exclaimed, to which 
the Messenger of God œ agreed. He œ then sent for Sa¢d 
b. Mu¢¥dth, who was duly brought, seated on a saddle 
stuffed with palm fronds and with his people surround- 
ing him, saying: “O Ab‰ ¢Amr, they are your allies and 
colleagues, your family in times of crisis, and people you 
know well.” But Sa¢d did not respond or even turn towards 
them. It was not until he arrived near to the homes of Ban‰ 
Quraytha that he turned to his people and said: ‘It is now 
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time that I show complete disregard to any condemnation 
in order that God’s servitude be fulfilled.’ Ab‰ Sa¢Ïd 
narrates that when Sa¢d b. Mu¢¥dth appeared before the 
expectant crowds, the Messenger of God œ said: ‘Stand for 
your master and help him dismount.’ The Messenger of 
God œ then continued: ‘Deliver your verdict over them.’ 
Sa¢d then responded: ‘I decree that their warriors be 
executed, their offspring taken captive and their properties 
divided.’ The Messenger of God œ commented: “You have 
passed a judgement in accord to the judgement of God and 
His Messenger œ.”56  

 
The repentance of Ab‰ Lub¥bah 
Ban‰ Quraytha sent word to the Prophet œ asking him to 
send Ab‰ Lub¥bah b. ¢Abd al-Munthir—a brother of Ban‰ 
¢Amr b. ¢Awf who were allies of al-Aws—to them for 
consultations to which the Prophet œ agreed. When Ban‰ 
Quraytha saw Ab‰ Lub¥bah, the men rose and the women 
and children broke into sobs, causing him to feel a sense  
of pity for them. They said to him: ‘O Ab‰ Lub¥bah, do 
you believe that we should yield to the judgement of 
Muhammad?’ ‘Yes,’ he replied, only to gesture with his 
hand that the judgement would be execution although 
immediately understanding from this that he had been 
disloyal to God and His Messenger œ. Ab‰ Lub¥bah later 
declared: ‘By God, my feet had not yet left the place they 
were standing except that I knew I had betrayed God and 
His Messenger œ.’ He then left, head-down without going 
to the Messenger of God œ, but instead straight to the 
mosque where he tied himself to one of the columns saying: 
‘I will not leave here until God forgives me for what I have 
done. By God I swear that I will never go to Ban‰ Quraytha 
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or be seen in any land where I have betrayed God and His 
Messenger œ!’ Ibn Is^¥q said: ‘When the Messenger of God 
œ received news of what happened after wondering what 
had kept him away, he œ commented: “Were he to have 
come to me, I would have asked God for forgiveness on his 
behalf. However, due to the decision he has made, I am not 
the one to release him from his place until God forgives 
him.” The forgiveness was revealed [9:102], and the people 
began to crowd around him to set him free, to which he 
responded: “Alas! No-one but the Messenger of God œ 
shall free me with his own hands!” This eventually occurred 
when the Messenger of God œ came out to perform the 
dawn prayer, and untied him.’57  

This is the first instance in history when a ruler with 
absolute authority and a complete victory—while also 
being the victim of a crime—permitted for a criminal, 
traitor or powerless person to choose his own judge to issue 
a punishment for his crimes. The Prophet œ allowed Ban‰ 
Quraytha to choose someone to arbitrate, who was Sa¢d b. 
Mu¢¥dth, in their belief that he would pardon them or 
reduce the punishment. Yet, contrary to their hopes, he 
sentenced them with the punishment for treachery and 
deceit, which was death and captivity. Despite the harsh-
ness of the punishment, an outcome which Ban‰ Quraytha 
expected in return for their crimes, they continued to fight 
without seeking accord or pardon, all of this with full 
awareness of the severity of the punishment that their  
crime merits. They did not seek the judgement of Sa¢d b. 
Mu¢¥dth except after sensing defeat in battle, and with the 
knowledge that the Messenger of God œ and those with 
him would not depart until they had settled their affair  
with them. 
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The Prophet œ wanted to disclose to Sa¢d b. Mu¢¥dth 
the ill-intentions of the Banu Quraytha, and how they 
sought to inflict internal conflict among the Muslims. When 
he approached the people who were sitting in wait for him, 
the Prophet œ said: ‘Stand for your master.’ The men of 
Ban‰ ¢Abd al-Ashhal recalled: ‘We stood for him in two 
rows (as a guard of honour), everyone greeting him, until 
he reached the Messenger of God œ.’ When the Jews 
requested the arbitration of Sa¢d b. Mu¢¥dth, they hoped 
conflict would occur between al-Aws and al-Khazraj and 
the Messenger of God œ and his Companions. For Sa¢d 
was the leader of al-Aws and Ban‰ Quraytha hoped that, 
by their refusing to accept the command of the Messenger 
of God œ, the tension would prove too much and ulti-
mately lead to civil war among the Muslims.  

As a consequence of their high-treason, the death 
penalty was applied on 600 or 700 male combatants, with 
some reports mentioning as many as 800 or 900.58 Of the 
women, only one woman was reportedly executed. Ibn 
Hish¥m states: ‘She was the one who cast the grinder upon 
Khall¥d b. Suwayd and killed him.’ Hence, she was 
sentenced for murder. As presented, the Jews of Ban‰ 
Quraytha were not simply confining themselves in their 
fortresses, but also engaged in war with the Muslims, using 
boulders, arrows and other things. Ban‰ Qaynuq¥¢ and 
Ban‰ Na·Ïr violated their pact with the Messenger of God 
œ and waged war against him yet, when they were defea-
ted, the Prophet œ did not condemn them to the same fate 
as that of Ban‰ Quraytha. The reason was that Ban‰ 
Quraytha perpetrated a substantially heavier crime, namely 
a betrayal of the worst kind, which could have annihilated 
all the Muslims were it to have succeeded.  
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Examples of prophetic clemency 
Despite the punishment’s severity, certain cases of clemency 
did occur during the time of implementation. Such exam-
ples include: 

 
I. Th¥bit b. Qays appeared before the Messenger of 

God œ and said: ‘O Messenger of God œ, Zubayr 
has performed an act of kindness for me and I 
would like to repay him, so kindly grant me the 
permission of paying his blood-money.’ ‘It is yours,’ 
replied the Messenger of God œ. Then Th¥bit  
went to Zubayr, telling him about the decision by 
the Prophet œ and that he was now free. Zubayr 
replied: ‘I am an old man without his wife or 
offspring, so what is left for a man like me?’ Th¥bit 
approached the Prophet œ and said: ‘May my 
father and mother be sacrificed for you O Mes-
senger of God œ, grant me his wife and son.’ The 
Messenger of God œ responded: ‘They are granted.’ 
He returned to Zubayr and told him what the 
Messenger of God œ had said, to which he replied: 
‘A family in Hijaz with no wealth, how can they 
survive in such a circumstance?’ Th¥bit approached 
the Messenger of God œ again and said: ‘And his 
wealth.’ To which, the Prophet œ responded: ‘It is 
granted.’ He then returned to Zubayr and said: ‘The 
Messenger of God œ has granted me your wealth 
and it is yours.’ Zubayr then asked: ‘What happened 
to Ka¢b b. Asad whose face was so radiant that the 
tribe’s virgins could see their reflection in it?’ ‘He 
has been killed.’ ‘What has happened to the master 
of the town and desert ¤uyay b. Akh~ab?’ ‘He has 
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been killed.’ ‘What became of our vanguard in the 
attack and our protector in flight, ¢Azz¥l b. 
Shamaw’al?’ ‘He has been killed.’ ‘And what of the 
two counsels?’ (i.e. Ban‰ Ka¢b b. Quraytha and 
Ban‰ ¢Amr b. Quraytha). ‘They left and were killed.’ 
‘I ask you then O Th¥bit, by your obligation to me, 
unite me with my people [that have died]. For by 
God, there is no life worth living after they have 
gone. I cannot bear to postpone a second in meeting 
my loved ones.’ Th¥bit then brought him forward 
and he was put to death. When his statement “meet 
my loved ones” reached Ab‰ Bakr, he remarked: 
‘He will meet them indeed, by God, in the furnace 
of hell!’ 

Zubayr al-QuraythÏ requested that he be united 
with his companions who had been killed, which 
reveals that Ban‰ Quraytha had been overcome with 
the idea that they were victims, despite the situation 
being otherwise. They were no more than traitors 
with what would have happened to the Prophet œ 
and his Companions due to their deceit having been 
far more dreadful than their punishment. This was 
exacerbated by the statement by the leader of the 
Jews, ¤uyay b. Akh~ab, who witnessed the acts of 
both Ban‰ al-NadÏr and Ban‰ Quraytha. He said: 
‘We have tried relentlessly to afflict them without 
avail! It is no more than a tribulation that has been 
decreed upon us!’ Before his execution, he repeated: 
‘A tribulation decreed upon the children of Israel.’ 
This was at a time when he requested from Ban‰ 
Quraytha to spy on the Prophet œ and his Compa-
nions so they could attack them unawares.  
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II. Salm¥, the daughter of Qays and mother of al-
Mundhir, who was from Ban‰ al-Najj¥r, was an 
aunt of the Messenger of God œ, who had prayed 
with him in the two directions and was from among 
the women who swore to the pact of allegiance. She 
asked the Prophet œ about Rif¥¢ah b. Samaw’al al-
QurathÏ, who was a mature man seeking refuge with 
her. She requested: ‘O Prophet of God œ, may my 
father and mother be sacrificed for you. Grant me 
Rif¥¢ah, for he has said he will pray and eat camel-
meat.’ The Prophet œ consented to her plea. Hence, 
she saved his life and in turn he became a Muslim 
and one of the Companions. Salm¥, the daughter of 
Qays from Ban‰ al-Najj¥r, knew Rif¥¢ah previously 
so when he was sentenced with execution, he sought 
her protection. The comment “and eat camel-meat” 
seems to be allegorical, tantamount to Rif¥¢ah beco-
ming a partisan of the Muslims and not engaging in 
betrayal again. Interestingly, the Messenger of God 
œ agreed to her request without demanding that she 
force him to accept Islam. All that she actually said 
to him was that he should be ashamed before the 
Messenger of God œ, ‘For he has forgiven you and 
you are all too aware of his truthfulness.’ So, he 
accepted Islam after the pardon, not in order to be 
pardoned.  

 
III. Before the arbitration of Sa¢d b. Mu¥dth a group 

embraced Islam, and as a result, their lives, wealth 
and offspring were all spared.59 Thus their accept-
ance of Islam was not out of fear from death, as it 
preceded the verdict of Sa¢d b. Mu¥dth, i.e. the 
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sentence of execution. This is demonstrated by the 
fact that the Jews gathered for a consultation prior 
to his judgement. For Ka¢b b. Asad, who deeply 
resented the idea of violating the pact with the Mes-
senger of God œ, said: ‘O Jewish people, you have 
all seen what has befallen us, and I now present to 
you three possible solutions, so accept whichever 
one you please.’ ‘What are they?’ they asked. ‘That 
we follow this man and believe him to be true, for 
by God it has become clear to you all that he is a 
Prophet sent by God, and that he is the one who you 
find mentioned in your Holy Book. Consequently, 
you will preserve your lives, wealth, offspring and 
women…’ It seems that those who then embraced 
Islam did so in response to this proposition, with the 
options outlined by Ka¢b b. Asad indicating the 
point that Sa¢d b. Mu¥dth had yet to issue a verdict. 

 
IV. ¢Amr b. Su¢d¥ al-QurathÏ, who descended from the 

barracks of Ban‰ Quraytha. He passed by the guard 
of the Messenger of God œ, who on that particular 
night was Muhammad b. Maslama. When the latter 
saw him, he asked: ‘Who is it?’ ‘I am ¢Amr b. Su¢d¥,’ 
was the reply. This occurred when the latter had 
refused to unite with Ban‰ Quraytha in their betra-
yal of the Messenger of God œ, declaring: ‘I will 
never betray Muhammad!’ When Muhammad b. 
Maslama recognised him, he exclaimed: “O God, 
do not stop me from exempting the blunders of the 
noble,’ and let him pass. ¢Amr departed until head 
reached the door of the Prophet’s œ mosque that 
night, and then headed to an unknown location. His 
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case was mentioned to the Messenger of God œ to 
which he remarked: ‘This is a man who God saved 
due to his loyalty.’60  

 
V. When the men of Ban‰ Quraytha convened in the 

presence of the Messenger of God œ, awaiting the 
implementation of Sa¢d’s verdict, he œ ordered that 
dates be distributed among them. The Messenger of 
God œ said: ‘Be good to your captives, give them 
drinks during midday and let them drink until they 
are alleviated, and then execute whoever remains. 
Do not combine the intense heat of the sun with the 
intensity of weapons.’61  

 
A jurisprudential point: The question of sending greetings 
of peace to the people with whom a covenant has been 
made (ahl al-dhimmah), and how a Muslim encounters a 
dhimmi or someone of the Book (i.e. a Jew or Christian) 
in particular. 
The first issue in regard to this query is the disdain of some 
jurists in initiating greetings of peace with dhimmis. They 
cite as evidence the narration of Ab‰ Hurayrah—reported 
by Muslim in his authentic collection—that the Messenger 
of God œ said: “Do not initiate greetings of peace when 
you meet a Jew or a Christian. If one of you are to encoun-
ter the other on the road, then do not make way for him 
out of honour and respect for him.”62 He (Muslim) also 
narrated the following hadith of WakÏ¢ with the wording: 
‘If you encounter the Jews.’ There is also the hadith from 
Ja¢far on the authority of Shu¢bah who had the wording: 
‘…the People of the Book.’ In the hadith of J¥bir, it says: 
‘If you are to encounter them’ without mentioning any of 
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the pagans. Another group of jurists permitted the initiation 
of greetings on the basis of what was reported by Ibn 
¢Abbas, AbÏ Um¥mah and Ibn AbÏ Mu^ayrÏz, which is a 
position of some of our major early scholars in the Sh¥fi¢Ïite 
school, as mentioned by al-M¥wardÏ.63 Al-Qur~ubÏ states: 
‘Ibn Uyaynah was asked: “Is it permissible to send greetings 
of peace to a disbeliever?” “Yes,” he replied. “God has 
said: God does not forbid you to show them kindness and 
to behave towards them with equity, for verily God loves 
those who act equitably [60:8], and said: Verily with 
Ibr¥hÏm you have an exemplary role model [60/4], and it 
was Ibr¥hÏm who said to his father: ‘Peace be upon you.’ 
QurtubÏ commented: ‘What seems most apparent from the 
verse is the position of Sufy¥n b. Uyaynah, however on this 
topic there are two authentic hadiths. Ab‰ Hurayrah 
narrated that the Messenger of God œ said: “Do not ini-
tiate greetings of peace when you meet a Jew or a Christian. 
If one of you are to encounter one on the road then do not 
make way for him out of honour and respect for him” 
(Bukh¥rÏ and Muslim). In another hadith on the authority 
of Us¥mah b. Zayd, the Prophet œ rode a donkey with a 
fadakiyan velvet saddle when visiting Sa¢d b. ¢Ub¥dah 
before the Battle of Badr, and mounted behind him was 
Us¥mah b. Zayd. The Prophet œ proceeded until he passed 
by a gathering in which there were Muslims, pagans and 
Jews. Among them was ¢Abd Allah b. Ubayy b. Sal‰l and 
¢Abd Allah b. Ruw¥^a. When the dust raised by the donkey 
dispersed over the crowd, ¢Abd Allah b. Ubayy covered his 
nose with his upper garment and exclaimed: ‘Do not 
trouble us with this dust!’ The Prophet œ then replied with 
greetings of peace. The first hadith indicates the avoidance 
of initiating greetings of peace, as it is a sign of reverence 
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and the disbeliever is not to be venerated (due to his 
disbelief). Whereas the second hadith, in juxtapose, permits 
the initiation of greetings of peace. >abarÏ said: ‘There is 
no conflict with what Us¥mah has narrated and the hadith 
of Abu Hurayrah, for there is nothing in either which is 
contrary to the other. The reason is that the hadith of Ab‰ 
Hurayrah is general, and the report of Us¥mah refers to a 
specific circumstance. Al-Nakh¢Ï said: “If you have a 
requirement that needs to be fulfilled with a Jew or a 
Christian, then initiate the greetings of peace.” Hence it is 
clear that the hadith of Ab‰ Hurayrah: “Do not initiate 
greetings of peace” refers to the lack of a viable reason like 
the rights due to company, proximity or travel. >abarÏ said: 
‘It has been narrated from the Salaf that they would give 
greetings of peace to the People of the Book, and that Ibn 
Mas¢‰d performed it with a dehqan who accompanied him 
on the road. ¢Alqamah said: “I said to him, ‘O Ab‰ ¢Abd 
al-Ra^m¥n, is it disliked to initiate greetings of peace?’ ‘Yes’ 
he replied. ‘However, there is a right due to company.’” 
Similarly, whenever Ab‰ Us¥mah returned to his home, he 
would not pass by a Muslim, Christian, youth or elder save 
that he greeted him with peace. When asked about this,  
he replied: ‘We were commanded to spread peace.’ Al-
Awz¥¢Ï was questioned about a Muslim who passed by a 
dis-believer and greeted him with peace, to which he res- 
ponded: ‘If he greets with peace, then the righteous before 
us have done the same, and if he avoids doing so then the 
righteous before us have also done so.’ It was reported from 
¤assan al-Ba|rÏ that he would say: ‘If you pass by a 
gathering in which there are Muslims and non-Muslims 
then send them greetings of peace.’64  

It is my opinion that the statement of the Prophet œ was 
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specific to the Jews of Ban‰ Quraytha. For they betrayed 
the pact by agreeing with the pagans to attack the Muslim 
rear-guard in the battle of al-Khandaq.65 The blessed 
Prophet œ decreed punishment for their treason and so 
removed the danger they posed to Islamic life. He œ wished 
to show his Companions that they had broken the pact and 
to make them feel in a symbolic way the imminence of war 
upon them. It has not been recorded that the Messenger of 
God œ acted rudely with the People of the Book in general 
or the Jews and pagans in particular. He œ was a mercy as 
declared by his Lord:  

 
And indeed, you are upon the most noble of character 
[68:4]. And said: And it was by God’s grace that thou 
didst deal gently with them; for if though hadst been 
harsh and hard of heart, they would have indeed have 
broken away from thee [3:159].  
 
He œ was benevolent with neighbours from the People 

of the Book, visited their sick and consoled them at times 
of distress. Who then can imagine the Messenger of God 
œ—whether in MadÏnah or Makkah—visiting the Christ-
ians and the Jews and not sending them greetings of peace? 
Hence the issue of refraining from greeting Ban‰ Quraytha 
with peace was similar to a declaration of war. It is not a 
general rule that applies to all of the People of the Book  
or all of the Jews, however it did perhaps include those 
signatories of a pact whose case was very familiar to that 
of Ban‰ Quraytha in their betrayal of the treaty. The 
Messenger of God œ did not prohibit sending greetings of 
peace upon the People of the Book and ahl al-dhimmah, 
only to perform the contrary. Rather he replied with greet-
ings of peace despite knowing that they were supplicating 
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against him and uttering profanities. We find in his ins-
truction of Lady ¢®’isha that gentleness does not exist in 
anything except that it embellishes it, and that coarseness, 
vulgarity, and aggression exist in nothing save that it im-
pairs it. Bukh¥rÏ mentions on the authority of ¢®’isha that: 
‘The Jews came to the Prophet œ and said: “Poison be 
upon you.”’ On this, ¢®’isha replied: ‘Nay, upon you ins-
tead, and may the curse of God and His wrath be upon you 
too!’ ‘Calm down O ¢®’isha,’ said the Prophet œ, ‘Be gentle 
and abstain from aggression and obscenity.’ ‘Did you not 
hear what they just said?’ she protested. ‘Did you not hear 
what I said? I replied to them—and what I say to them is 
granted and what they say about me is rejected.”66 ¢®’isha 
only reacted the way she did with those particular Jews 
because they were connivingly mocking the Muslims by 
means of distorting a letter or two of the Islamic greeting 
and changing it into a curse. Despite this, the only reaction 
they received from the Prophet œ was a cordial response, 
showing his good conduct. If this is the case then, what can 
we expect of the Prophet’s œ interactions had they been 
peaceful law-abiding citizens or people of good character? 
Would one expect from the Messenger of God œ or the 
Muslims to completely avoid them or to be harsh with 
them? For the refusal to send greetings of peace is not 
understood to be anything other than harsh and callous. 
This opinion which I have reached, the prohibition of 
sending greetings of peace to be specific to Ban‰ Quraytha 
due to their violation of the treaty, is corroborated by the 
following proofs:  

 
• Ibn M¥jah reported on the authority of Ab‰ ¢Abd al-

Ra^m¥n al-JuhanÏ who said: ‘The Messenger of God 
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œ said: “I am riding tomorrow to the Jews, so do not 
initiate greetings of peace with them. If they send 
greetings of peace on you, then reply ‘and likewise 
upon you too’.”’67  

 
• A^mad in his Musnad and Ibn AbÏ Shaybah in al-

Mu|annaf narrated the following on the authority of 
Ab‰ Nu\rah al-Ghaf¥rÏ, who said: “The Messenger 
of God œ said: “We are travelling to the Jews, so do 
not initiate greetings of peace. If they greet you with 
peace then say to them ‘and upon you also’.”68  
 
These two narrations are what make us render the 

prohibition of the Messenger of God œ specific to the 
incident of Ban‰ Quraytha, especially due to the fact that, 
within the Noble Qur’¥n, there are verses that demonstrate 
the general recommendation of greeting with peace. For 
God has said in His Noble Book: 

 
• And his despairing cry: “O my Sustainer! Verily, 

these are people who will not believe!” Yet bear thou 
with them, and say, “peace be upon you”—for in 
time they will come to know [43:88-89]. 

 
• And whenever they heard frivolous talk, having 

turned away from it and said: “unto us shall be 
accounted our deeds, and unto you, your deeds. 
Peace be upon you—but we do not seek such as are 
ignorant [28:55]. 

 
• Whenever the ignorant address them, they reply with 

words of peace [25:63]. 
 
Similarly, it has been confirmed by Ibn ¢Abb¥s that he 
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said: ‘If anyone gives you greetings of peace then return the 
reply, even if he was Zoroastrian!’ This was the same 
position adopted by al-Sha¢bÏ and Qat¥dah.69  

 
The prophetic approach towards the hypocrites in MadÏnah 
Hypocrisy is a danger in society. For this reason, Islam 
warned about it and those involved in its evil. God revealed 
a chapter in their name where He said:  

 
When the Hypocrites come unto thee, they say, “We 
bear witness that thou art truly His apostle; and He 
bears witness that the hypocrites are indeed liars! 
They have made their oaths a cover [for their false-
ness], and thus they turn others away from the path 
of God. Evil, indeed, is all that they wish to fulfil. 
This is because they profess that they have attained 
to faith, whereas inwardly they deny the truth—and 
so, a seal has been put over their hearts, so that they 
can no longer understand. Were though to see them, 
their outward appearance may please thee; and when 
they speak, thou art inclined to lend ear to what they 
say. But in reality, they are similar to timbers 
propped up, they think every shout is directed against 
them. They are the real enemies, so beware of them. 
May God destroy them. How perverted are their 
minds!” [63:14]. 
 
Their threat to Islam was due to them being outwardly 

attached to it, when in reality they were its sworn enemies. 
They displayed their corrupt animosity in every form while 
those who were oblivious believed it to be knowledge and 
righteousness. This is why they were considered a greater 
harm than disbelievers in general. The hypocrites were 
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cowardly people who plotted to undermine Islam. They 
were involved in provoking hostilities between Muslims 
and revolts of non-Muslim groups against them. They were 
also responsible for inflicting harm on the Messenger of 
God œ and tainting his honour. Nevertheless, the Prophet 
œ was patient with them and knew that their destructive 
motives were working against them, and that it would not 
take long for their schemes to become null and void. J¥bir 
narrated: ‘We engaged in battle alongside the Messenger of 
God œ and a man from the migrants kicked an Ansari  
from behind. The Ansari man said: “O Ansar! (Help!)” 
And the migrant said: “O migrants! (Help).” When God’s 
Messenger œ heard what was said, he remarked: “What is 
this pre-Islamic attitude? What occurred between them?” 
“A man from the Migrants kicked a man from the Ansar 
from behind,” they said. “As a result, the Ansar called for 
help from their Ansari brethren and the Migrants in turn 
summoned help from the other Migrants.” The Prophet 
said: “Refrain from doing such an act for it is something 
despicable!” ¢Abd Allah b. Ubay said: “Have they really 
gathered against us? By God, if we return to MadÏnah, 
surely the more honourable will expel the ignoble!” On 
this, ¢Umar b. Al-Kha~~¥b said: “O Messenger of God œ, 
shall we not kill this vile person (for inciting civil war)!” 
The Prophet œ said: “Leave him, lest people start spreading 
rumours that Muhammad kills his Companions.”70 ¢Abd 
Allah b. Ubay b. Sal‰l was the head of the hypocrites and 
it was in his company that they would convene. It was he 
who said: “If we return to MadÏnah, surely the more 
honourable will expel the ignoble” during the battle of 
Ban‰ al-Mus~aliq. It was because of this statement that the 
chapter of the hypocrites was revealed in the Qur’¥n. He 
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was also of the group that would slip away to Ban‰ al-
Na·Ïr when the Messenger of God œ was besieging them, 
saying: “Be steadfast, for, by God, if you are expelled, we 
will surely leave with you and we will never pay heed to 
anyone against you. If you are fought against, then indeed 
we will assist you.”  

God then revealed:  
 
Have you [Prophet] considered the hypocrites who 
say to their fellows, the faithless among the People of 
the Book, ‘If you are driven out, we shall go with 
you—we would never listen to anyone who sought 
to harm you—and if you are attacked, we shall 
certainly come to your aid’? God bears witness that 
they are in fact liars [59:11].  
 
Moreover, ¢Abd Allah b. ¢Abd Allah b. Ubayy came to 

the Messenger of God œ and said: ‘O Messenger of God 
œ, I have been informed that you want to kill ¢Abd Allah 
b. Ubayy [i.e., my father] due to what has reached you 
about him. If you feel that this must be done, then com-
mand me to perform it and I will bring you his head, for 
by God, the Khazraj know that there was no one more 
dutiful to his father than myself. I fear that you will com-
mand someone else to perform the task to kill him and,  
as a result, I will not be able to bear to look at the killer of 
¢Abd Allah b. Ubayy walking among the people and 
therefore will kill him, which would mean that I would 
have killed a believer on behalf of a disbeliever and enter 
Hell as a consequence.’ ‘On the contrary,’ the Prophet œ 
answered, ‘We shall proceed gently with him and be bene-
volent to him as long as he stays with us.’71 Ibn ¢Umar 
narrated that when ¢Abd Allah b. Ubayy died, his son came 
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to the Messenger of God œ and said: ‘O Messenger of God, 
let me have his garment so I can shroud him in it, pray over 
him and ask God to forgive him. The Prophet œ granted 
his request and said: ‘Inform me when the funeral is ready 
so I may pray over him,’ which he did.72 ¢Umar b. al-
Kha~~¥b said: ‘When the Messenger of God œ rose I leapt 
up and said: “O Messenger of God œ, are you going to 
pray upon Ibn Ubayy after all he had said and done?” And 
I proceeded to remind him of all the things he had said. The 
Messenger of God œ smiled and replied: “O ¢Umar, let me 
be.” I persisted further, to which the Prophet œ said: “I 
was given the choice and I chose. Were I to know that even 
if I were to ask for forgiveness more than 70 times and as 
a result he would be forgiven, I would have done so.”’ 
¢Umar continued: ‘The Messenger of God œ prayed over 
him and then departed, and it was not long until these two 
verses were revealed from chapter al-Bar¥’ah:  

 
And never shalt thou pray over any of them that has 
died, and never shalt thou stand by his grave: for, 
behold, they were bent on denying God and His 
Apostle, and they died in this their iniquity.73  
 

Attitudes towards the pagans in MadÏnah 
Islam spread in MadÏnah among the Aws and Khazraj 
before the arrival of the Prophet œ, and it continued to do 
so after his arrival, within and outside the city. Some of its 
inhabitants remained pagans. Ibn Is^¥q mentions: ‘The 
Messenger of God œ resided in MadÏnah after his arrival, 
from RabÏ¢ al-Awwal until ßafar the coming year, when his 
mosque and home were built and the district where the 
Helpers lived became Muslim. There did not remain a 
Helper’s house save that its residents had accepted Islam, 
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except for Kha~mah, W¥qif, W¥’il and Umayyah, who were 
of the Aws and remained pagans.’’74 The pagans in MadÏ-
nah were a minority and there were no reports of rebellion 
or harm towards the Muslims. Nor did they unite to fight 
against the Messenger of God œ, as was the case with the 
hypocrites and the Jews. Similarly, there is no evidence that 
the Messenger of God œ or any one of the Companions 
ever dealt with any of them in an unkind or oppressive 
manner. 
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chapter iv 

 

THE FOURTH MODEL:  
MAD¬NAH IN ITS  

CONCLUDING STAGE     
It would be incorrect to assume that MadÏnah in its final 
phase had no diversity in religious persuasions. Muslims do 
not believe in a notion of ‘purging the world of non-Mus-
lims’ or ‘standardising religion’. Nor does Islam teach that 
others should be forced to embrace the faith or else leave 
their land. MadÏnah, until the very passing of the Mess-
enger of God œ, had Jewish inhabitants who would sell, 
trade and live in peace. Though they no longer lived in their 
own exclusive quarters or commanded their own isolated 
military fortresses as they had in the initial stage, they non-
etheless were ‘MadÏnan’ in that they were indigenous 
citizens living with their families. 

 
The Jews in MadÏnah during the final stage 
In this section we present to the reader examples that 
demonstrate the peaceful existence of Jews in MadÏnah 
during the later years of the Prophet’s œ life. 

 
I. ‘A Muslim man and a man from the Jews insulted 

each other. The Muslim said: “By He Who gave su-
periority to Muhammad over all the people!” The 
Jew said: ‘By He Who gave superiority to Moses 
over all the people!’ On that the Muslim lifted his 
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hand and slapped the Jew. The Jew went to God’s 
Messenger œ and informed him of the incident that 
transpired between him and the Muslim. The 
Prophet œ said to the Muslim: “Do not give me  
superiority over Moses, for people will fall uncon-
scious on the Day of Resurrection. I will be the first 
to regain consciousness and behold, Moses will be 
standing there, holding the side of the Throne! I will 
not know whether he was one of those who had 
fallen unconscious and then regained consciousness 
before me, or if he has been one of those exempted 
by God (from falling unconscious).”’75   

In this hadith we find that a Jew and a Muslim offend 
one another, only for the Jew to seek arbitration from the 
Prophet œ. Likewise, we find that the Messenger of God 
œ prohibited any distinction between himself and Moses, 
all of which highlights that there was social interaction 
between the Muslims and Jews in MadÏnah. The non-
Muslim should live in an Islamic society in peace and under 
the security of the Muslim ruler, protected by the authority 
of the Sacred Law. The salient point in this hadith is that 
there were Jews who would seek the arbitration of the 
Prophet œ in their affairs, believing in his justice and 
mercy. It emphasises the Messenger of God’s œ respect for 
other religions and the previous Prophets, and his refraining 
from undermining freedom of belief and violating human 
dignity. ¢Abd Allah b. ¢Amr narrated that the Messenger of 
God œ said: ‘Whoever kills someone with whom we have 
a covenant will not scent the fragrance of Paradise, despite 
its fragrance reaching the distance of 40 years’ travel.’76 
Ab‰ D¥w‰d narrated, on the authority of a group of 
Companions, that the Messenger of God œ said: ‘Indeed, 

92  four models of prophetic guidance



whoever oppresses someone with whom we have a cove-
nant, belittles him, obliges him to do something beyond his 
capacity, or takes something from him forcefully, then I will 
be a witness against him on the Day of Judgement.’77 

  
II. The instruction of the Noble Prophet œ when visi-

ting the sick among the people of the covenant. It 
was reported that the Messenger of God œ visited 
a sick young Jewish man. He œ sat next to him and 
advised: ‘Embrace Islam.’ The young man looked to 
his father, who was by his head. His father said: 
‘Listen to the words of Ab‰ Q¥sim,’ and so the son 
embraced Islam. The Prophet œ then stood up, say-
ing: ‘Praise be to God who saved him through me 
from the Fire.’78 

 
This hadith shows the presence of Jewish homes in 

MadÏnah during this final stage, engaging with Muslim 
families. The Prophet œ maintained good relations with 
them, visited their sick and undertook other social duties 
on behalf of citizens, regardless of their religious back-
ground. The factor that illustrates this incident occurred 
during the final stage of MadÏnah was that the Jews, during 
the first MadÏnan agreement, were almost in complete 
isolation within their fortresses, detached from social inter-
action. They would not leave except for trade and culti- 
vation, which in most cases did not allow scope for a 
Muslim to become acquainted with their sick, healthy,  
poor or rich. However, in this incident we find that the 
Messenger of God œ received knowledge of the illness of 
this young man and went to console him and his father. 
When he invited him to Islam, his father did not hesitate to 
command him to obey the Messenger of God œ, despite 
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the pressures that he could later face from other Jews.  
The father instructed his son, who was on the throes of 
death, to obey the Prophet œ. He did not do this due to 
the authority of the Messenger of God œ or out of coer-
cion. For his son was breathing his last breaths—and it is 
astounding that the father himself did not embrace Islam 
himself or outwardly acknowledge the Messenger of God’s 
œ prophethood. Yet he still preferred salvation for his son 
during his last moments. Were this incident to have emer-
ged from force, then the father would have felt compelled 
to embrace Islam also. 

 
III. Some of the Companions, during the time of the 

Prophet œ, tried to conceal the identity of a Muslim 
thief who had stolen from a Jew. Consequently, six 
verses in surah al-Nis¥’ were revealed defending the 
victim’s right to justice:  

 
Do not be an advocate for those who betray trust, 
but pray that God may forgive [them]: behold, God 
is indeed much-forgiving, a dispenser of grace. Yet 
do not argue in behalf of those who are false to their 
own selves: verily, God does not love those who 
betray their trust and persist in sinful ways. They 
would conceal their doings from men; but from God 
they cannot conceal them—for He is with them 
whenever they devise, in the dark of night, all man-
ner of beliefs which He does not approve. And God 
indeed encompasses [with His knowledge] whatever 
they do. You might well argue on their behalf in the 
life of this world: but who will argue on their behalf 
with God on the Day of Resurrection, or who will 
be their defender? Yet he who does evil or [other-
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wise] sins against himself, and thereafter prays God 
to forgive him, shall find God much-forgiving, a 
dispenser of grace [4:105-110].   

Regarding the verse: (Do not be an advocate for those 
who betray trust), al->abarÏ said: ‘(Do not be) with he who 
betrayed a Muslim or person of covenant, whether physi-
cally or financially, (an advocate) to argue on his behalf  
and defend him against the one who demands his right in 
which he betrayed him.’ Al-W¥^idÏ said: ‘This was all 
revealed as a result of a single occurrence; that a man from 
the Helpers called >u¢mah b. ’Ubayriq, of Ban‰ Thafar b. 
al-¤¥rith, stole a coat of mail from a neighbour called 
Qat¥dah b. al-Nu¢m¥n. The chain of mail was in a travel 
bag, which also contained flour that began to leak from the 
bag through a hole, leaving a trail to the house where it had 
been taken. He then concealed it at the residence of a Jewish 
man called Zayn b. SamÏn. Questions were asked at the 
residence of >u¢mah as all the signs were indicating that it 
was at his residence, though it could not be found and  
he swore that it was not with him and that he had no 
knowledge of it. The owners of the mail said that when 
night fell, he took it as revealed by the flour trail leading 
back to his house. Nevertheless, after swearing an oath 
regarding his innocence they left him and continued to 
follow the flour trail until it reached the house of the Jew. 
Upon apprehension the Jew said: “It was given to me by 
>u¢mah b. ’Ubayriq,” and other Jews testified in his favour. 
Ban‰ Thafar, the tribe of >u¢mah, said: “Come with us to 
the Messenger of God œ” and they spoke to him (the 
Prophet) about this, asking him to stand up for their com-
panion, saying: “If you do not stand up for him, he  
will perish and will become exposed while a Jew will be 
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innocent.” The Prophet œ then intended to punish the Jew 
until God revealed to him: 

 
Indeed, We have revealed to you, [O Muhammad], 
the Book in truth so you may judge between the 
people by that which God has shown you. Do not be 
an advocate for those who betray trust…”  
 
In addition, al-TirmidhÏ narrated: ‘Qat¥dah said: “I 

went to the Messenger of God œ and informed him: ‘A 
household among us are ill-mannered and they conspired 
against my uncle Rif¥¢ah b. Zayd. They breached his 
storage and took his weapons and food. Let them return 
our weapons. As for the food we have no need for it.’ So, 
the Prophet œ said: ‘I will issue a command in its regard.’ 
When Ban‰ Ubayriq heard about this, they sent a man 
from among them, named AsÏr b. ¢Urwah, to talk to the 
Prophet œ about the situation. Some people gathered from 
their houses and said: ‘O Messenger of God œ! Qat¥dah 
b. al-Nu¢m¥n and his uncle came to a family among us who 
are a people of Islam and righteousness, accusing them of 
stealing without proof or confirmation!’ Qat¥dah said: ‘I 
went to the Messenger of God œ and spoke to him, and  
he said: ‘You went to a family known for their Islam and 
righteousness and accused them of stealing without con-
firmation or evidence.’ He said: “I regretted having ever 
intervened, wishing instead that I had lost some of my 
wealth and that the Messenger of God œ had not been 
spoken to about that. My uncle Rif¥¢ah came to me and 
said: ‘O my nephew! What did you do?’ I then told him 
what the Messenger of God œ said to me. ‘May God help 
us,’ he said. It was not long after that the Qur ¥nic verse 
was revealed:  
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Behold, We have bestowed upon thee from on high 
this divine writ, setting forth the truth, so that thou 
may judge between people in accordance with what 
God has taught thee. Hence, do not be an advocate 
for those who betray trust [4:105].   
The betrayers of trust referred to in this verse was is 

Ban‰ ’Ubayriq.79 In this narration, it is clear how Islam 
established principles for peaceful coexistence with non-
Muslims in an Islamic society. The state was established on 
foundations of citizenship that did not differentiate between 
individuals due to their religion or race. Islam aided the 
manifestation of truth, while removing mankind from dark-
ness of oppression. Hence, justice is a firm pillar in Islamic 
law, whereby judgements must be impartial even if they 
rested on someone whom we may have some sort of resent-
ment towards.   

God says: Do not let hatred of others lead you away 
from justice, but adhere to justice, for that is closer 
to awareness of God [5:8].  
Seeking justice is a duty even if it means a rule against 

one’s self or relatives:  
 
God says: You who believe, uphold justice and bear 
witness to God, even if it is against yourselves, your 
parents, or your close relatives [4:135].  
 
The Messenger of God œ said: ‘O people, indeed those 

before you went astray due to not bringing a wealthy 
person to justice when he committed theft, but if one of the 
poor carried out the same crime, they implemented the 
requisite punishment. By God, were F¥~imah, the daughter 
of Muhammad, to steal, Muhammad would have cut off 
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her hand!”80 Islam also stressed the quality of impartiality. 
Everyone is equal before the law, with considerations other 
than God-consciousness irrelevant. There is no preference 
for one over the other. The Messenger of God œ said in his 
farewell sermon: ‘O people, indeed your Lord is one, and 
your forefather is one. An Arab has no distinction over a 
non-Arab, nor a non-Arab over an Arab, or white over 
black nor black over white, except according to the extent 
of his God-consciousness.’81 The true demonstration of 
justice emerged after the formation of the Islamic state in 
MadÏnah. For justice and benevolence was applied to all, 
regardless of their belief, by the Messenger of God œ. 

 
IV. Ab‰ Hurayrah said: ‘The Messenger of God œ 

would accept gifts and not accept charity. A Jewish 
lady gifted him, during the Battle of Khaybar 
(Muharram 7 ah), a poisoned roast lamb, which the 
Prophet œ and the people ate from. The Messenger 
of God œ said: “Do not reach for it, for I have been 
informed that it is poisoned!” Bishr b. al-Bar¥’ b. 
Ma¢r‰r al-An|¥rÏ died, having already eaten a por-
tion. The Prophet œ summoned the lady and asked 
her: “What motivated you to do what you did?” “If 
you were a true Prophet,” she replied, “what I did 
would not affect you, and if you were a ruler (one 
seeking dominion) then I would have relieved the 
people from you.” She was then detained and put 
to death (for murder).’82  

 
The Prophet œ did not collectively punish the Jews for 

the crime of this woman, who tried to poison him and his 
Companions. He œ did not banish them from Khaybar, 
rather he allowed them to continue in their land, which they 
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would cultivate after their fortress was captured. It is said 
that this woman was the sister of Mar^ab the Jew, who 
along with his brother Y¥sir, was killed in a duel during the 
Conquest of Khaybar. She plotted secretly, enquiring which 
part of the meat was most preferred by the Messenger of 
God œ, finding out that it was the shoulder. She laced a 
large amount of poison in the shoulder, as well as in the 
rest of the sheep, and brought it to him. He took from the 
shoulder and bit it without swallowing. Bishr b. al-Bar¥’ b. 
Ma¢r‰r took some of it just as the Messenger of God œ had 
done, except he swallowed. The Messenger of God œ spat 
it out and said: ‘This part tells me it has been poisoned!’ 
He then summoned her and she confessed. He œ asked her: 
‘What caused you to do this?’ ‘You are very aware of what 
you have inflicted upon my people! I asked myself: “If he  
is a ruler then I have relieved myself of him, and if he is  
indeed a prophet then he will be informed.”’ The Prophet 
œ then pardoned her, but Bishr died from the piece he had  
eaten.83 Hence, the Messenger of God œ pardoned her 
despite her attempt to kill him.  However, she was later put 
to death due to having killed Bishr b. al-Bar¥’, who died 
immediately.  

It should be noted that the poison did not at any stage 
have an effect on the Messenger of God œ. As for he who 
says that the Messenger of God œ had a fever due to this 
incident and consequently died, this assumption is wrong. 
The reason is God’s saying:  

 
O Messenger, convey that which has been revealed 
to you from your Lord. And if you do not, then you 
have not conveyed the message. And God will protect 
you from the people [5:67].  
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The blessed Messenger of God œ lived for four years 
and two months after putting the poisoned morsel of meat 
in his blessed mouth, and there did not appear any effect 
of the poison on him. It has not been narrated that the 
Messenger of God œ was suffering from any discomfort 
during these four years, despite enduring many incidents. 
How then could the poison have just suddenly affected him 
after all those years? 

 
V. Lady ¢®’isha narrates: ‘When the Messenger of God 

œ passed away, his chain-mail was pawned to a Jew 
for 30 |¥ (cubic measure) of barley.’84 

  
Even at the point of the Messenger of God’s œ earthly 

departure, there was a Jew present in MadÏnah who would 
trade in barley, and he found no issue with taking the chain-
mail of the Messenger of God œ as a security. Likewise, 
the Messenger of God œ found no issue in giving it to him, 
and indeed the truth is most worthy of being followed than 
the misconceptions that have circulated in recent times. 

From all the aforementioned, it is evident that MadÏnah, 
in its concluding stage, was a place where Jews lived and 
thrived. The Messenger of God œ did not expel the Jews 
of Khaybar—even though they were the largest Jewish 
assembly—leaving them to cultivate their land and agreeing 
with them to half its tax revenue. 

 
The hypocrites and apostates in MadÏnah during its 
concluding stage. 
It was at this time that the hypocrites represented the 
greatest opposition in MadÏnah, relentlessly plotting against 
the noble Prophet œ and his Companions, in periods of 
peace and war. Nevertheless, the Messenger of God œ 
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preferred practising clemency when dealing with them. Ibn 
al->all¥¢ said in his A^k¥m: ‘It is not mentioned in any of 
the famous books that the Prophet œ killed an apostate or 
a heretic.’85  

The examples of the Prophet’s œ forbearance and non-
retaliation in face of the hypocrites are numerous. They 
include Mirba¢ b. Qaythi, who said to the Messenger of 
God œ as the latter was crossing his garden on the way to 
Uhud: ‘I will not allow you O Muhammad, even if you are 
a Prophet, to pass through my garden!’ He picked up a 
handful of dirt and said: ‘I swear that if I were to know 
that, by casting this, it would hit no one but you I would 
cast it!’ The Muslims then hastened to kill him but the 
Messenger of God œ said: ‘Let him be! For this blind man 
is blind of heart as well as sight.’ Similarly, his brother Aws 
b. Qaythi cried out to the Prophet œ during the Battle of 
Khandaq: ‘O Messenger of God œ, our homes are exposed, 
so let us return to them!’  

God revealed the verse: They say our houses are exposed 
when they are not! They want no other than to take flight! 
[23:13]. 

Despite Mirba¢ b. Qaythi being one of the hypocrites 
who displayed clear disbelief and apostasy, the Messenger 
of God œ did not kill him, nor permit his Companions to 
kill him, sufficing with the words ‘blind of heart and sight’. 

The Messenger of God œ was to encounter the worst of 
people yet he showed gentleness and friendship to avoid 
their obscenities and harm. This was a means of removing 
the evil in a person before he reveals and announces it. Lady 
¢®’isha reported that a man asked to enter the presence of 
the Prophet œ and, on seeing him, he œ remarked: ‘What 
an evil representative of his tribe!’ When he sat with the 
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Prophet œ, the Messenger of God œ behaved politely with 
him, smiling and at ease with him. On his departure ¢®’isha 
questioned: ‘O Messenger of God œ, when you saw the 
man you said such-and-such, and then you smiled in his 
face and remained at ease with him.’ The Messenger of God 
œ replied: ‘O ¢®’isha, when have you ever found me to be 
impudent? The worst of people unto God on the Day of 
Judgement are those whom the people refrain from their 
company to avoid their evil.”86  

Ab‰ Sa¢Ïd Al-KhudrÏ relates that ¢AlÏ b. AbÏ >¥lib sent a 
small piece of gold—not yet extracted from its ore—in a 
tanned leather container to the Messenger of God œ. He 
œ distributed it to four individuals: ¢Uyayna b. Badr, Aqra 
b. ¤¥bis, Zaid al-Khayl and the fourth was either ¢Alqama 
or ¢®mÏr b. al-Tufayl. On hearing this, another Companion 
grumbled: ‘We are more deserving of this than they are.’ 
When word of this reached the Prophet œ, he said: ‘Do you 
not trust me though I am the honest, upright messenger of 
the One in the Heavens, and receive revelation from the 
celestial realm night and day?’ Upon this a man got up with 
sunken eyes, raised cheek bones, protruding forehead, thick 
beard, shaven head and a waist sheet that was rolled up 
who said: ‘O Messenger of God œ! Fear God!’ The Prophet 
œ replied: ‘Woe unto you! Am I not the most foremost of 
all people to fear God?’ The man then turned around and 
departed. Kh¥lid b. al-WalÏd said: ‘O Messenger of God œ! 
Shall I strike his neck?’ The Prophet œ said: ‘No, for 
perhaps he may pray.’ Kh¥lid continued: ‘Many are they 
who offer prayers and say with their tongues what is not  
in their hearts.’ The Messenger of God œ replied: ‘I have 
not been commanded to search the hearts of people or 
penetrate their innards.’ The blessed Prophet œ then 
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looked at the man departing and said: ‘From the offspring 
of this man, there will appear a people who will recite the 
Qur’¥n continuously and elegantly but it will not pass their 
throats. They would depart from the religion in an instant 
just as an arrow departs from its target.’87  

Another example of the cordiality of the Messenger of 
God œ with the hypocrites, is that, despite his knowledge 
of their identities via divine revelation, he did not expose 
them. He was instructed to neither pray over them nor seek 
forgiveness for them, and was commanded to oppose them 
and to be firm, meaning that he must have known who they 
were via revelation.   

God says: O Prophet! Strive hard against the deniers 
of the truth and the hypocrites, and be adamant with 
them. And [if they do not repent,] their goal shall be 
hell—and how vile a journey’s end! [9:73].  
Hence the Prophet œ did not expose them in hope that 

they would return to the folds of Islam or that the hearts of 
the believers would become united. This is another example 
of the Qur’¥nic guidance whereby it did not openly point 
out the hypocrites, but rather alluded to them by saying 
‘from among them’, like God’s saying:   

And among them there was [many a one] who said: 
‘Grant me permission [to remain at home], and do 
not put me to too hard a test!’ Oh, verily, [by making 
such a request] they had [already failed in their test 
[9:49]. And said: Now among those are such as listen 
to thee, [O Muhammad,] but, once they leave your 
presence, they sneer at those who have been given 
knowledge, saying: ‘What was that he just said’ 
[47:16]. 
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Before his earthly departure, the Prophet œ revealed the 
names of all hypocrites to his confidant, ¤uthayfah b. al-
Yam¥n, so they would not be prayed over nor buried in  
the graveyard of the Muslims. Although the hypocrites 
remained in MadÏnah, the Prophet œ did not command 
their death or exile, nor did he report their names. Instead, 
he maintained discretion so they would not be subject to 
harm. Such was the treatment of the Messenger of God œ 
with all the citizens of the Islamic state in MadÏnah—deal-
ing gently at times and being firm on other occasions— 
despite the animosity among some of its residents. Hence, 
he introduced to the world a unique model for peaceful 
coexistence, respecting all members of society and pre-
venting harm against his adversaries.  

It is such duties that are incumbent on every Muslim to 
follow, so as not to violate a community’s solidarity at a 
time when unity is most vital. For this was an era when 
enemies were trying to plant seeds of discord and spread 
weakness among future generations. Embedded in all  
these models is the exceptional example that our Master, 
the Messenger of God œ has conveyed for interaction  
with others, safeguarding the wellbeing and stability of 
communities. 

 
The response of the Messenger of God œ in regard to 
incidents of apostasy in MadÏnah  
It was reported that an Arab pledged allegiance to the Mes-
senger of God œ, embracing Islam. He later was inflicted 
with an illness so he said to the Prophet œ: ‘Revoke my 
allegiance,’ which he œ refused. He went to the Messenger 
œ again and asked him to revoke his allegiance, which he 
œ refused. He then left the city, only for the Prophet œ to 

104  four models of prophetic guidance



remark: ‘MadÏnah is like the bellows—it discards its filth 
and its goodness becomes manifest!’ 

The apparent meaning here is that the man asked to leave 
the fold of Islam, and this was the position which Q¥\Ï ¢Iy¥\ 
believed.88 The Prophet œ left him to depart without order-
ing his Companions to kill him—or to follow and monitor 
him—in case he was to insist upon his apostasy.  

Anas is reported to have said: ‘A Christian man 
embraced Islam and read Surah al-Baqarah and ®l ¢Imr¥n. 
He acted as a scribe for the Prophet œ, before returning to 
the Christian fold. The man said: “Muhammad doesn’t 
know anything except what I have written for him.” He 
then died by the will of God and was buried by his people. 
In the morning, the ground had rejected him and cast him 
out of his grave. “This is the work of Muhammad and his 
Companions!” they said. “When he renounced them, they 
dug him up and cast him out of his grave!” They then dug 
for him a deeper grave but come the morning, again found 
his body cast out of the grave. “This is the work of 
Muhammad and his Companions!” they repeated. “When 
he renounced them, they dug him up and cast him out of 
his grave.” They then re-dug his grave as deep as they could 
manage. When the morning came—for the third time—they 
found that the ground had cast him out. They then knew 
that this wasn’t done by any of the people, so they cast his 
body away themselves.’ This Christian from Ban‰ al-Najj¥r 
was not content with apostatising, but also insisted on 
slandering the Messenger of God œ, saying: “He knows 
nothing except what I have written for him,” and then God 
caused him to die. In this account, there is no reference that 
the Messenger of God œ commanded anyone to kill the 
man due to his apostasy. It is further understood from his 
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having read surah al-Baqarah and ®l ¢Imr¥n that he was a 
Muslim for a substantial period and that his apostasy took 
place some years after the Migration. 

Additionally, the Qur’¥n mentions that a group of Jews 
would fluctuate between belief and disbelief so as to test 
the believers in their faith and deter them from Islam.  

 
God said: And some of the people of the Book say to 
one another: ‘declare your belief in what has been 
revealed unto those that believe at the beginning of 
the day, and deny the truth at its end, so that they 
may go back [on their faith] [3:72]. 
 
This collective apostasy occurred in MadÏnah after the 

Islamic state had become established with the Messenger of 
God œ as its ruler. Despite this, none of these people were 
punished in spite of their apostasy. However, there are cases 
where the Messenger of God œ permitted the execution of 
some of the apostates and hypocrites, as we can see from 
the following examples. 

 
Miqyas b. ßub¥bah al-Laythi  
From what we can judge outwardly is that Miqyas b. 
ßub¥bah arrived from Makkah as a Muslim, due to his 
statement: ‘O Messenger of God œ, I have come to you  
as a Muslim and I have come to ask for the blood-money 
of my brother who was killed by accident.’ The Prophet œ 
then commanded that he be given the blood-money for  
his brother Hish¥m b. ßub¥bah. He then resided with  
the Messenger of God œ for a short period before attack-
ing the killer of his brother and killing him. He then 
returned to Makkah as an apostate.89 He was later killed 
by Numayla b. ¢Abd Allah al-Kin¥nÏ, after the Messenger 
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of God œ had commanded that whoever finds him should 
kill him.90 The narration unambiguously indicates that the 
Messenger of God œ did not order that Miqyas be killed 
due to his apostasy, but because of his murder of the acci-
dental killer of his brother, after being satisfied with the 
blood-money and receiving it. 

 
¢Abd Allah b. Kha~al 
He was a Muslim whom the Messenger of God œ sent to 
collect charity with a man from the Helpers. Ibn Kha~al also 
took with him a freed-man he had, who would serve him 
and had also embraced Islam. He commanded the freed-
man to slaughter a goat and prepare for him some food.  
He went to sleep and woke up to no food having been 
prepared. Out of rage, he attacked and killed his freed-man 
and then apostatised, returning to polytheism. The Prophet 
œ then commanded that he be killed even if he were 
clinging to the robes of the Ka¢ba. He was later killed by 
Ab‰ Barzah al-Aslami.91  

 
The Messenger of God’s œ policy on coexistence  
outside MadÏnah 
After the battle of Khandaq, the Messenger of God œ left 
with his Companions in a state of Ihram to perform the 
minor pilgrimage in Makkah (¢umrah), taking with them 
animals (hady)92 for sacrifice at the Sacred Precinct, bearing 
no weapons and with no intention of war. The Qurayshi 
reaction and the response of the Messenger of God œ can 
be best illustrated by three key events. 

 
1. The Treatise of ¤udaybiyyah  
The Messenger of God œ departed at the end of the sixth 
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year in Dh‰ al-Qa¢dah to perform the minor pilgrimage 
with no intention in engaging in warfare. He had with him 
sacrificial animals (70 camels) and 700 men. Each sacrifice 
was undertaken for ten persons. He invited local Arabs  
and Bedouins to join him, fearing that the Quraysh would 
attack him or prevent him from reaching the Ka¢ba. But 
many of the Arabs refrained from going. The Messenger of 
God œ eventually set off with men from the Migrants  
and Helpers, as well whatever Bedouins agreed to come, 
bringing sacrificial animals and dressed in i^ram so people 
would feel safe from attack and recognise they had only 
come as pilgrims to the Sacred House. 

The Messenger of God œ avoided any encounter with 
the Quraysh. It wasn’t until he had reached as far as ¢Usf¥n 
that he met Bisr b. Sufy¥n al-Ka¢bÏ, who told him: ‘O Mes-
senger of God œ, Quraysh have heard of your travelling 
and have come out, accompanied by milk-giving camels 
with their calves. They have dressed in tiger skins and 
encamped at Dh‰ >uw¥, swearing to God that you will 
never get past them nor enter the holy city. Kh¥lid b. WalÏd 
is in charge of their cavalry and they have advanced to 
Kur¥¢ al-GhamÏm.’ The Messenger of God œ responded: 
‘Woe unto Quraysh, they have been consumed by warfare! 
What harm would it do them to leave my fate to the other 
Arabs? If they were to defeat me, then that would be what 
they themselves wanted and, if God gave me victory over 
them, then they would enter Islam in droves. And if they 
did not, then they would fight with strength on their side. 
So what is Quraysh thinking?! For by God, I will continue 
to struggle and strive to complete my mission for which 
God sent me until He brings it to pass or I perish therein!’ 
He œ then asked: ‘Who will direct us by some path other 
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than the one they are on?’ A man of Aslam rose and said: 
‘I will O Messenger of God œ.’ He then led them through 
a long rough, stony trail between mountain passages. When 
they emerged from it—and the Muslims had suffered 
greatly on this route—the terrain became easy until the end 
of the valley. The Messenger of God œ then called out: 
‘Say: “We ask God’s forgiveness and turn to Him in repen-
tance”.’ They all repeated it. The Prophet œ then said: ‘I 
swear by God that this was the ^i~~ah (supplication) put 
before the Children of Israel but they refused to say it!’ 

 
The Prophet’s œ dispatchment of an emissary  
to Quraysh for the treaty of ¤udaybiyyah. 
The blessed Prophet œ recognised that it was imperative 
to send an emissary to inform Quraysh of his peaceful 
intentions, his disinterest in warfare and that he was coming 
to venerate the Sacred House with sacrificial animals for 
the minor pilgrimage, after which they would return to 
MadÏnah. The Messenger of God œ sent Khir¥sh b. Umay-
yah al-Khuz¥¢Ï on a camel called Tha¢lab. On entering 
Makkah, the Quraysh hamstrung his camel and tried to kill 
him, although the Abyssinians intervened and prevented 
them. Al-Khuz¥¢Ï then made his way back to the Messenger 
of God œ. The Messenger of God œ eventually sent 
¢Uthm¥n b. ¢Aff¥n on the basis that he had a tribe that 
could protect him against any possible harm from the 
pagans. However, upon arrival, Quraysh kept ¢Uthm¥n as 
their prisoner, with news reaching the Messenger of God 
œ and the Muslims was that ¢Uthm¥n b. ¢Aff¥n had in fact 
been killed. On receiving this, the Messenger of God œ 
stood up and declared: ‘We will not leave before engaging 
in battle with these people!’ The Prophet œ immediately 
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called the people to swear to a pact. This pledge, bay¢ah al-
ri\w¥n, was made beneath a tree. People would say that 
the Messenger of God œ received a pledge of allegiance 
unto death. However, J¥bir b. ¢Abd Allah recalled: ‘The 
Messenger of God œ did not have us pledge allegiance unto 
death, but had us swear that we would not flee.’ Shortly 
afterwards, the Messenger of God œ received news that the 
report of ¢Uthm¥n’s death was false and so the matter was 
brought to rest. He œ then said: “By He who holds my soul 
in His hand, I’ll accept any proposal they make of me by 
which the sanctuaries of God are dignified!” and negotia-
tions between the Muslims and Quraysh ensued.  

A man from Ban‰ Kin¥na was to say: ‘Allow me to go 
and meet him (the Prophet œ),’ and Quraysh agreed. As he 
was approaching, the Messenger of God œ commented: 
‘This is so-and-so. He is from a tribe who respect sacrificial 
camels. Send them out to him.’ They were put out for him 
and people greeted him, saying: ‘At Your service (‘O 
Lord’).’ When he saw this, he said: ‘God be praised! It is 
not right for such people to be kept from the Ka¢ba.’ When 
he returned to his companions, he told them: ‘I have seen 
their sacrificial camels necklaced and decorated with bad-
ges, and I don’t think they should be kept from the Ka¢ba.’ 
Another named Mikraz b. ¤af  then rose and said: ‘Let me 
go to him.’ ‘Please do,’ they replied. When he approached, 
the Messenger of God œ said: ‘This is Mikraz. He is an 
immoral man.’ As Mikraz started to speak to the Messenger 
of God œ, Suhayl b. ¢Amr arrived. The Messenger of God 
œ remarked: ‘Your problem has become trouble-free!’93 
Suhayl then said: ‘Come on now, let us write an agreement 
between us.’ The Prophet œ asked for a scribe to be present 
and said: ‘Write down: In the name of God, the most 
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Merciful (al-rahm¥n) and Beneficent.’ But Suhayl objected 
saying: ‘As for that term al-rahm¥n, I swear I don’t know 
what that is. Instead, put down “In your name, O God” 
like you used to write.’ The Muslims vehemently rejected 
the request, asserting: ‘By God, we will write only in the 
name of God, the most Merciful and Beneficent!’ But the 
Prophet œ said: ‘Write down: In your name, O God 
(Bismik Allahumma).’ He œ continued: ‘This is what 
Muhammad, the Messenger of God œ, has determined.’ 
Suhayl once again objected: ‘By God, if we knew you to be 
the Messenger of God œ, we would not have blocked your 
access to the Ka¢ba, nor would we have fought against you. 
Instead, write down “Muhammad, son of ¢Abd Allah”.’ 
The Messenger of God œ replied: ‘By God, I certainly am 
the Messenger of God, even though you call me a liar! 
Write down “Muhammad, son of ¢Abd Allah”.’ The 
Prophet œ then said: ‘On condition that you allow us 
access to the Ka¢ba so that we may circumambulate it.’ 
Suhayl objected once more: ‘By God, we will not have the 
Arabs say that we succumbed to pressure. However, that 
can happen next year.’ Thus it was written. Suhayl then 
added: ‘On the condition that if any man were to come to 
you, even if of your religion, you will return him to us.’ 
‘Absurd!’ cried the Muslims, ‘How could someone be 
returned to the pagans after becoming a Muslim!’ While 
this discussion was in progress, Ab‰ Jandal b. Suhayl b. 
¢Amr came along, dragging his chains—having escaped 
from the lowest part of Makkah—and threw himself down 
among the Muslims. Suhayl said: ‘This fellow, Muhammad, 
is the first whom I charge you to return to me.’ The Prophet 
œ said: ‘But we have not completed the agreement yet.’ ‘In 
that case,’ Suhayl insisted, ‘I’ll never make a settlement with 
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you over anything!’ The Prophet œ then said: ‘Release him 
to my custody.’ ‘I will not release him to you,’ he replied. ‘I 
insist that you release him!’ ‘That I’ll not do,’ he replied. 
Abu Jandal then exclaimed: ‘Muslims! Am I to be returned 
to the pagans? I have come to you as a Muslim. Can’t  
you see how I’ve been treated?’ [He had been brutally 
tortured in God’s cause.] At that moment ‘Umar went to 
the Messenger of God œ and asked: ‘Are you not truly the 
Messenger of God?’ ‘Yes, indeed,’ he œ replied. ‘And are 
we not in the right and our enemy in the wrong?’ ‘Yes, 
indeed,’ he œ agreed. ‘Why then are we demeaning our 
religion?’ Umar asked. ‘I am the Messenger of God, and I 
will not disobey Him; He is my helper,’ replied the Prophet 
œ. ‘Well,’ Umar asked, ‘didn’t you tell us how we would 
come to the Ka¢ba and circumambulate it?’ ‘Indeed yes,’ he 
replied. ‘But did I tell you we would do that this year?’ ‘No,’ 
Umar replied. ‘Well,’ he œ assured him, ‘you will go and 
circumambulate it.’ He went on: ‘When he had completed 
the document, the Messenger of God œ told his Compa-
nions: ‘Make your sacrifices and shave your heads.’ I swear, 
not a man of them did so until he repeated this three times. 
When none of them stood up, he went to Umm Salama and 
told her how the men were behaving. Umm Salama said: 
‘O Prophet of God œ, do you like that? Carry on without 
uttering a word to anyone and sacrifice your camel. Then 
call for your barber and have him shave your head.’ He 
went out and spoke to no one until he had done this. He 
œ made his sacrifice and called for his barber, who shaved 
his head. When the men saw this, they stood up and made 
sacrifice. Some shaved the heads of others so hurriedly that 
it appeared that they were killing each other in their grief.’ 
Ibn ¢Abb¥s reported that, on the day of ¤udaybiyyah, the 
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Messenger of God œ slaughtered a camel belonging to Ab‰ 
Jahl—on its head was a silver ring—to infuriate the pagans.  

Among the lessons that the noble Prophet œ taught us 
from the ¤udaybiyyah agreement is the importance of 
negotiation and pre-emptive thinking. He œ taught us that 
sincerity for the sake of God is the foundation of all acts. 
The Prophet’s œ agreement to the ¤udaybiyyah treaty, 
despite the compromises it entailed, was in order to perma-
nently dismantle the southern siege of MadÏnah, where the 
pagans in the south reached an agreement during the block-
ade of Khaybar with the Jews in the north to crush the city 
by advancing to it from opposing directions. This indicates 
that the ¤udaybiyyah agreement was a step to removing 
the armed threat of the pagans and putting an end to their 
agreement with the Jews. There were continuous lines of 
communication between the Jews of MadÏnah, the pagans 
in Makkah and across the Arabian Peninsula. These grew 
into plots to annihilate the Muslims at the very inception 
of their nascent state. They intensified after the failure of 
the plot to attack the MadÏnan state by Ban‰ Quraytha and 
other pagans. The modified arrangement was for Ban‰ 
Quraytha to open their fortresses for the pagans so that 
they could besiege the Muslims from the rear while attack-
ing them from the front by the ditch (al-Khandaq). The 
Jews convened in Khaybar, forming one arm that would 
besiege the Muslims in MadÏnah from the north, with 
Quraysh and its coalition acting as the other arm, besieging 
MadÏnah from two fronts, in the hope of squeezing the 
Muslims. So the current dilemma was do the Muslims in 
MadÏnah wait for the two sides to unite in crushing them, 
or do they depart to oppose one of the sides, inciting the 
other arm to rise against them and thus encircle them from 
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all directions? Hence, the manifestation of the Prophet’s œ 
wisdom and military acumen, as he headed peacefully to 
Makkah for the minor pilgrimage. Were Quraysh to block 
his path and attack him, it would be dishonourable and 
frowned on by the rest of the Arabs. He œ would also have 
a path of return to MadÏnah. Similarly, the Prophet œ 
knew that the cowardice of Ban‰ Quraytha prevented them 
from leaving their fortresses to fight or invade MadÏnah. 
Consequently, when the Prophet œ intended to depart for 
Makkah in the year of ¤udaybiyyah, he gave the impres-
sion that he was advancing to Khaybar, news of which 
circulated among its people. Were the Quraysh to conclude 
a truce with the Messenger of God œ, then his aim was 
achieved, ending the besiegement of MadÏnah. Khaybar 
then becomes a headquarters where the Jews convene in 
isolation without support. If they were to express good, 
then relations would remain good, and if they were to 
demonstrate betrayal, then they receive just deserts in terms 
of punishment from the Muslim ranks. All that the Mes-
senger of God œ predicted became manifest. The Jews  
of Khaybar and their allies, Asad and Gha~f¥n, prepared  
to attack MadÏnah during his absence. However, they 
refrained on the knowledge that the Prophet œ had reached 
a truce with Quraysh and was returning to MadÏnah. God 
then revealed: …and [He] has kept the hands of people 
away from you [48/20], meaning the people of Makkah 
from fighting you during ¤udaybiyyah. It has been said 
that this verse refers to the Jews and others refraining from 
harming their women and children while they were in 
Hudaybiyyah. So that this may become a sign for the 
believers [48/20], i.e. so this act of keeping the hands of 
people away from you was a sign for the believers and 
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suggested victory.94 On the authority of Qat¥dah: Kept the 
hands of people away from you means from their homes 
and families in MadÏnah, when they went to ¤udaybiyyah 
and Khaybar.95  

This is the preferred opinion of al->abarÏ because pro-
tection against the hands of the pagans in ¤udaybiyyah is 
mentioned in God’s saying: and [He] has kept the hands of 
people away from you, [48/24]. On the other hand, Ibn al-
Qayyim interpreted the verse to be more general, including 
everyone who would lie in wait for the Prophet œ and his 
Companions. So he said: ‘God said: and [He] has kept the 
hands of people away from you, it has been said the hands 
of the people of Makkah from fighting you, and it has been 
said, the hands of the Jews when they intended to wipe out 
whoever remained in MadÏnah after the departure of the 
Prophet œ with whoever was with him from among the 
Companions. It is said that [the hands are of] the people of 
Khaybar and their allies who hoped for their victory, Asad 
and Gha~f¥n. The correct opinion is that the verse includes 
them all. And God’s saying: So that this may become a sign 
for the believers, about this it has been stated: this act which 
God did for you—the keeping of the enemies’ hands away 
from you despite their huge number—at that time they were 
the inhabitants of Makkah and those surrounding it, the 
residents of Khaybar and those around it, Asad and 
Gha~f¥n and most of the Arab tribes. The Muslims were in 
their midst like a candle, and yet these enemies did not 
manage to annihilate them. Hence among the signs of God 
is keeping the enemies’ hands from the Muslims, protecting 
the latter from the former’s evil despite their intense adver-
sity, and God’s continuous protection during the Muslims’ 
presence in MadÏnah as well as in their absence.96  

the fourth model  115



Ibn ¢Abb¥s said concerning the verse: And [He] has kept 
the hands of people away from you, ‘meaning the hands of 
¢Uyaynah b. ¤i|n al-Faz¥rÏ, ¢Awf b. M¥lik al-Na\rÏ and 
those with them. This is because they came to support the 
inhabitants of Khaybar while the Prophet œ was besieging 
them, so God cast within their hearts fear and protected the 
Muslims against them. So that this may become a sign for 
the believers, namely that their defeat and your safety is a 
sign for the believers, so that they may know that God 
protects them in their presence and absence.’97  

For this reason, the treaty of ¤udaybiyyah was a victory 
for the Muslims in every way. God says: and hath given this 
in advance [48:20]. There are two opinions regarding its 
meaning. The first, that it is the treaty between themselves 
and their enemies. The second, that it was the conquest of 
Khaybar and the war-gains from it, which God made as a 
sign for what was to come afterwards and a reward for 
their patience on the day of ¤udaybiyyah. Due to this, the 
incident and its spoils were given to those who witnessed 
¤udaybiyyah. 

J¥bir is narrated to have said: ‘We did not consider 
anything to be al-Fat^ (the great opening) save for the day 
of ¤udaybiyyah.’ 

Barr¥  b. ¢®zib said: ‘You consider the Fat^ to be the 
Fat^ of Makkah, and indeed the Fat^ of Makkah was a 
great Fat^. However, we consider the Fat^ to be Bay¢ al-
Ri\w¥n and the day of ¤udaybiyyah!’  

Im¥m al-ZuhrÏ said: ‘There was no opening (Fat^) in 
Islam before it that was greater, for warfare was where 
people met and fought. However, when the truce was 
established and warfare ceased, people became safe with 
one another and so they would meet and discuss. No one 
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who had the faculties to comprehend and was spoken to 
about Islam, except that he entered the religion. Within 
those two years, the same amount of people or more 
embraced Islam than those that adopted it before the truce.’ 

Ibn Hish¥m said: ‘That which proves the veracity of 
ZuhrÏ’s statement is that the Messenger of God œ departed 
to ¤udaybiyyah with 1,400 men—according to the figures 
supplied by J¥bir b. ¢Abd Allah—and when he œ departed 
two years later for the Fat^ of Makkah (conquest of Mak-
kah), it was with 10,000 men.’98  

 
2. The Conquest of Khaybar 
The Prophet’s œ plan to prevent the Jews from conspiring 
with their Qurayshi counterparts to wipe out the Muslims 
becomes manifest in his œ stipulation to Quraysh that they 
do not form agreements with anyone at war with him œ. 
This is the notion of “al-hudna” in the treaty. In the sixth 
year after the Hijra, i.e. the year when the Prophet œ was 
at ¤udaybiyyah, Sall¥m b. AbÏ al-¤aqÏq—who was a 
leader of Ban‰ al-Na·Ïr and had become the leader of the 
Jews in Khaybar—along with a party of Ban‰ al-Na·Ïr and 
Ban‰ W¥’il—who were responsible for rallying the parties 
against the Messenger of God œ—assembled people and 
departed with them till they reached Quraysh. They sum-
moned them to war against the Messenger of God œ, 
saying: ‘We will be with you in opposition against him until 
we annihilate him.’ He assembled the tribe of Gha~af¥n and 
other tribes from the pagans, and prepared a strong army 
to face the Prophet œ. He called for tribulations and 
provoked the Muslims only to be killed. The people of Kha-
bar then chose AsÏr b. Z¥rim as their leader and prepared 
for war, inviting the Arab tribes against the Messenger of 

the fourth model  117



God œ. Correspondingly, the Prophet œ resorted to a plan 
that would win affection and protect the Muslims. He sent 
a delegation led by ¢Abd Allah b. Raw¥^a to him and, after 
talks, he agreed to travel to MadÏnah with them and a 
group of notable Jews. During the journey it seems that he 
regretted his decision and tried to deceive ¢Abd Allah b. 
Raw¥^a, killing him, only for himself to die in the con-
sequential battle between the two camps. Khaybar also sent 
for Gha~af¥n, who were bent upon the assassination of the 
Messenger of God œ, offering them half the date harvest 
of Khaybar if they were to defeat the Muslims. Conse-
quently, the Prophet œ stayed no longer than twenty days 
in MadÏnah after returning from ¤udaybiyyah before he 
departed for war in Khaybar, news of which God had 
revealed to him when he was in ¤udaybiyyah. No one who 
attended ¤udaybiyyah was absent except for J¥bir, yet the 
Prophet œ allotted him a share of those who were present. 

 
The reason for the battle of Khaybar 
Al-Mub¥rakf‰rÏ said: ‘When the Messenger of God œ 
agreed a truce with the most powerful wing of the tripartite 
coalition—Quraysh—and gained safety from any harm 
from them after ¤udaybiyyah, he intended to bring the 
other two parties to account. This was in order that peace 
and security could prevail, and so that the Muslims may 
devote their effort in spreading the message of God and 
calling people to the path of guidance. Since Khaybar had 
become a hotbed of conspiracy, military provocations and 
war-mongering, it was undoubtably going to be a priority 
on the Prophet’s œ agenda. We should not forget that it 
was the inhabitants of Khaybar who formed the tripartite 
coalition against the Muslims, goading Ban‰ Quraytha to 
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treachery and then initiating communications with the 
hypocrites, Gha~af¥n and the Bedouin Arabs. They even 
devised a plan to assassinate the Prophet œ. As a result, the 
Muslims were forced to send continuous dispatchments to 
counter the attacks by leaders like Sall¥m b. Abu ¤uqayq 
and AsÏr b. Z¥rim. However, the obligation upon the 
Muslims concerning the Jews was even greater, but they 
delayed any activities due to a more stubborn enemy at the 
time—Quraysh. When their hostilities were resolved, the 
time was right to bring to task those criminals and so their 
day of accountability drew near.’99  

When the Messenger of God œ decided to proceed to 
Khaybar, the Arabs who had absolved themselves from 
attending ¤udaybiyyah approached him, asking permission 
to go with him. Divine revelation made it clear they were 
not allowed to participate in the conquest due to their pre-
vious failure to respond at the imminent prospect of war 
and their current desire for an easy plunder.  

 
God said: When you [believers] set off for somewhere 
that promises war gains, those who [previously] 
stayed behind will say, ‘Let us come with you.’ They 
want to change God’s words, but tell them [Prophet], 
‘You may not come with us: God has said this before, 
[15:48].  
 
The interpretation is that they wanted to change God’s 

promise to His Prophet œ and his Companions who were 
at ¤udaybiyyah, in that they had the exclusive right of any 
plunder from Khaybar. 

 
3. The Conquest of Makkah 
The conquest of Khaybar saw the end of the northern 
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besiegement of MadÏnah. What then followed was the 
termination of the southern besiegement with the conquest 
of Makkah, stemming from a Qurayshi violation of the 
truce with the Messenger of God œ.  
 
The reason the Prophet œ departed with his army for 
Makkah for conquest 
Budayl b. Warq¥’ went with a group of Khuz¥¢ah to the 
Messenger of God œ in MadÏnah and told him about the 
aggression, murder and pillaging they faced from Ban‰ 
Bakr. Ban‰ Khuz¥¢ah were confederates of the Prophet œ 
during the treatise of ¤udaybiyyah, whereas Ban‰ Bakr had 
become allies of Quraysh. Budayl b. Warq¥’ informed him 
œ of Quraysh’s support for Ban‰ Bakr against them and 
their return back to Makkah. Consequently, the Messenger 
of God œ refused any attempts to apologise and discuss 
from Ab‰ Sufy¥n b. ¤arb, with the Prophet œ determined 
to assist his allies from Khuz¥¢ah. This was because it had 
become clear to the Messenger of God œ that Quraysh 
gave no value to peace and were overcome by disdain  
to Islam and its state. Makkah had once again become a 
dangerous adversary and hence the Messenger of God œ 
prepared for its conquest. 

 
The advancement of the Prophet œ to Makkah 
The Messenger of God œ departed with an army of 10,000 
Muslims after the tenth day of Ramadan in the eighth year 
of Hijra. The Prophet œ proceeded in complete humility 
before God, showing no signs of seeking revenge against 
the inhabitants of Makkah, despite their track record of 
harm and opposition to the divine message. On reaching 
Dh‰ Tuwa, the Prophet œ, who was wearing a turban of 
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red-striped cloth from Yemen, halted his mount. After 
having seen how God had honoured him with the imminent 
conquest, he bowed his head so low in submission that his 
beard almost touched the middle of his saddle. After the 
Messenger of God œ entered Makkah and went to the 
mosque, Ab‰ Bakr came to him, guiding his father. When 
the Messenger of God œ saw him, he said out of pity for 
his old age and trouble with walking: ‘Why did you not 
leave the sheikh at home and have me to attend him there?’ 
Ab‰ Bakr replied: ‘Messenger of God œ, it is more fitting 
for him to come to you rather than you to him.’ The 
Messenger of God œ then had Ab‰ Qu^¥fa sit before him 
and rubbed his chest, saying: ‘Accept Islam!’ And he did. 

 
The Migrants’ fear for the lives of Quraysh due to the 
cries of Sa¢d and the Prophetic response 
Sa¢d b. ¢Ib¥dah, the general of the conquest, said on pre-
paring to entering Makkah: ‘Today is the day of the slaugh- 
ter! Today the sanctuary will lose its sanctity. Today is the 
day God humiliated Quraysh!’ One of the Migrants heard 
his words and informed the Messenger of God œ saying: 
‘O Messenger of God œ, listen to what Sa¢d b. ¢Ib¥dah has 
just said! We can’t be sure he won’t attack Quraysh.’ The 
Messenger of God œ subsequently instructed ¢AlÏ: ‘Go  
after him and take the banner away from him. You enter 
with it.’ The Messenger of God œ then said: ‘Nay! Indeed 
today is a day of mercy! Today is a day that God honoured 
Quraysh!’ 

 
The role of women in the Makkan conquest 
The elevated status that Islam has granted women is 
incomparable—valuing their individual conscience and 
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political will. Umm H¥ni’, the daughter of Ab‰ >¥lib, said: 
‘On the day of the conquest of Makkah, I gave refuge to 
two of my brothers-in-law. I let them in the house and then 
the son of my mother, ¢AlÏ b. Ab‰ >¥lib, came in with his 
sword declaring: “I swear by God, I’ll kill them both!” So, 
I went to the Messenger of God œ and did not find him, 
but I came across F¥~ima, and she was even more stern than 
her husband regarding this affair. The Prophet œ then 
came with traces of dust on him. I informed him about 
what had happened. The Prophet œ replied: “We give pro-
tection to those whom you protect and immunity to those 
to whom you extend it. He will therefore not kill them.”’ 
 
Observations 
An important point to note from the conquest of Makkah 
is that the Messenger of God œ did not appear before the 
residents of Makkah until they were assured that he œ 
would not order revenge, torture or killing. He œ merely 
went to his house, performed the ritual bath (ghusl) and 
emerged before the people, only addressing them after 
circulating the Sacred House seven times (taw¥f). 

Ibn Hish¥m narrated from Bint Shaybah that when the 
Messenger of God œ arrived in Makkah and its people felt 
safe, he œ appeared before them, went to the Ka¢ba, 
circulated seven times on his mount and touched its corner 
with a staff he was carrying. When he œ finished his 
circumambulations, he called for ¢Uthm¥n b. >alha and 
took the key to the Ka¢ba from him. It was then opened for 
him and he went inside. The Messenger of God œ stood at 
the door of the Ka¢ba and said: ‘There is no god but God 
alone! He has no associate. He has kept His promise, 
helped His servant and has alone defeated the opposing 
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parties. Every exploit, lineage or money that might be 
claimed is placed beneath these feet of mine. O Quraysh! 
God has removed from you the false pride of the jahiliyya 
period and the veneration of ancestry. All men stem from 
Adam, and Adam came from dust.’ He œ then recited the 
following verse: O people, We created you from male and 
from female [49/13], and said: ‘O Quraysh, what do you 
think I am going to do with you?’ ‘Good!’ they replied, ‘you 
are a noble brother, and the son of a noble brother.’ He œ 
then said: ‘You may go. You are free.’ The Messenger of 
God œ then said: ‘Whoever enters the house of Ab‰ Sufy¥n 
is safe. Whoever casts aside his weapons is safe. Whoever 
locks the door of his house is safe, and whoever enters the 
Sacred Mosque is safe.’ The people then dispersed, with 
some going to their homes and others to the mosque. 

Among them were those that embraced the faith and 
others who remained pagans. Despite this, the Prophet œ 
was benevolent and united them. When the Messenger of 
God œ sat down in the mosque, ¢AlÏ b. Ab‰ T¥lib went to 
him, holding the key of the Ka¢ba. He said: ‘O Messenger 
of God œ, unite for us the right of guardianship of the 
Ka¢ba with that of water provision for the pilgrims, may 
God bless you!’ He œ responded: ‘Where is ¢Uthm¥n b. 
>alha?’ He came to the Messenger of God œ, who said: 
‘¢Uthman, here is your key. This is a day of piety and 
faithfulness.’ Here we see the Messenger of God œ wel-
comed those who recently embraced Islam from the 
Quraysh and those who were pagans. Anas narrated that 
the Prophet œ said: ‘I give to Quraysh so that their hearts 
may become sounder and more receptive to Islam, as they 
have only recently embraced the faith.’100  

Lady ¢®’isha reports that the Messenger of God œ said 
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to her: ‘O ¢®’isha, were it not for the fact that your people 
only recently left jahiliyyah, I would have commanded that 
the Sacred House be demolished and restored to what was 
removed, making it stand firmly on the ground. I would 
have made for it two door—an eastern and a western door. 
By doing so, I would then have rebuilt it on the original 
foundation laid by Abraham.’101  

Imam M¥lik has recorded in his Muwa~~a’ (on the 
authority of Ibn Shih¥b) that, during the time of the 
Messenger of God œ, there were women who embraced 
Islam in their lands while their husbands remained disbelie-
vers, and they did not migrate to MadÏnah. Such was the 
case of Bint al-WalÏd b. al-MughÏrah, who embraced Islam 
on the day of the conquest of Makkah. Her husband ßaf-
w¥n b. Umayyah fled from Islam, only for the Prophet œ 
to send his cousin Wahb b. ¢Umayr after him with the cloak 
of the Messenger of God œ as a security. He invited him 
to Islam and to meet him. ‘If he likes the invitation, he can 
accept and if not, then he is given respite of two months.’ 
When he came into the presence of the Messenger of  
God œ holding his cloak, he said before the people: ‘O 
Muhammad, indeed Wahb b. ¢Umayr came to me with 
your cloak, informing me that you have summoned me 
before you, and that if I am satisfied with the invitation, 
then I can accept and if not, then I have two months’ 
respite.’ The Messenger of God œ then said: ‘Descend from 
your mount Ab‰ Wahb [ßafw¥n].’ ‘By God I will not 
descend until you clarify for me the truth of this claim,’ he 
declared. The Messenger of God œ then said: ‘Rather, you 
will have four months of respite.’ The Prophet œ then 
departed towards Haw¥zin at the valley of ¤unayn and 
summoned ßafw¥n b. Umayyah, requesting that he may 
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borrow his weapons. ‘Am I obliged by force or is this 
voluntary?’ ßafw¥n asked. ‘Voluntarily,’ the Prophet œ 
replied. He then lent him his weapons and proceeded to 
depart with the Messenger of God œ—while remaining a 
disbeliever—to ¤unayn and >¥’if, where he witnessed both 
battles. This happened while his wife was a Muslim, and 
the Prophet œ did not separate them. Rather ßafw¥n 
eventually embraced Islam and his spouse remained his wife 
according to their original marriage vows. 

On the day of ¤unayn, the Messenger of God œ gave 
100 camels to ßafw¥n b. Umayyah. On another occasion, 
he gave him 100 camels and he did the same again later on. 
Sa¢Ïd b. Musayyib said that Safw¥n told him: ‘By God, 
indeed the Messenger of God œ did not give me what he 
granted me except that—at that time—he was the most 
detested person in my eyes. But he continued giving and 
giving until he became the dearest of people to me.’102  

 
General benefits from the incidents of ¤udaybiyyah until 
the conquest of Makkah 
From these events, we can extrapolate how we should deal 
with social interactions through avoiding hasty judgements. 
This is in order that we do not fall into tribulation when 
all along we could have overcome society’s crises by exa-
mining their causes, being patient with their challenges and 
being conscious of their ends.  

It is better to show lenience in trivial matters and avoid 
its potential consequences in terms of attempts to ignite 
tribulation and unrest in society, especially at times of 
weakness for the Muslim community and when significant 
numbers of enemies lie in wait. 

Manifest from this final MadÏnan phase are relational 
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principles for the state at times of peace. From amongst 
them are: 

 
Receptivity. What we mean by this is the presence of lines 
of communication between all parties to cooperate in culti-
vating the land, and this principle is found in God’s saying: 
Cooperate with one another in goodness and righteous-
ness, and do not cooperate in sin and transgression. [5:2]  
 
Acknowledgement of one’s neighbour. State relations are 
very similar to human relations in that there must be 
acknowledgement of the neighbour. For the neighbour has 
rights. And every bridge built for dialogue and acquaint- 
ance begins with the neighbour first. 
 
The promotion of peace. The default in Muslim inter-
actions with others is peace. For this reason the blessed 
Prophet œ continuously pressed for peace and the adher-
ence to agreed treaties. There were many actions performed 
by Quraysh that was to force his hand at relinquishing 
peace, however he adhered to it, as observed in the pact of 
¤udaybiyyah, which serves as the finest of examples.  

God said: God does not forbid you from dealing kindly 
and fairly with those who have neither fought not driven 
you out of your homes. Surely God loves those who are 
fair. God only forbids you from befriending those who have 
fought you due to your religion, driven you out of your 
homes, or supported others in doing so. And whoever takes 
them as friends, then it is they who are truly the wrong-
doers. [60:8-9].   

 
 
 

126  four models of prophetic guidance



The policy of the Prophet œ on coexistence with the 
People of the Book outside MadÏnah 
The Messenger of God œ agreed to various treaties with 
Jews and Christians outside the state of MadÏnah, regard-
less of whether they were in the Arabian Peninsula or bey- 
ond. He œ reached a peaceful agreement with the Christ-
ians of Najr¥n in the tenth year of the Hijra, with the Jews 
of Fadk, Aylah and Taym¥’,103 as well as with Ban‰ Sakhr 
from Kinanah.104  

These agreements guaranteed for them independent rule 
from the state of MadÏnah, meaning that they could 
function according to their own laws in their own lands. 
The Jizyah was not mentioned at all in these pacts with the 
People of the Book. The life of the Prophet œ was an 
example of peaceful coexistence where the dignity of the 
human being was protected alongside his absolute religious 
freedom. 

The Messenger of God œ made terms with the 
Christians of Najr¥n and established them in the mosque 
so they (the Christians) could perform their prayers.  
He concluded a treaty where it was mentioned: ‘Najr¥n, 
their clan and allies, have the protection of God and 
Muhammad, the Messenger of God œ, [a protection of] 
their lives, faith, land, property, those present and in 
absentia. It is not permitted to remove a bishop from his 
bishopric, a monk from his monastic life or an anchorite 
from his vocation as a hermit. Their churches will not be 
changed, bishops will not be removed, and monks or the 
donor of an endowment will not be deprived from his 
endowments. No right of theirs or their religion will be 
changed. No bishop, monk or church guard shall be remo-
ved from his position.’ He œ made many witnesses testify 
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to this pact, including Ab‰ Sufy¥n b. ¤arb, al-Aqra¢ b. 
¤¥bis and MughÏrah b. Shu¢bah.  

It is also stated in the treaty: ‘For them is whatever they 
possess, whether great or small, in terms of churches, 
prayers and monastic life. They are not required to be 
mobilized and no army shall trespass their land. None of 
their rights are to be removed nor any rulers or any of their 
previous customs altered, as long as they continue to 
display goodwill and remain peaceful with what they are 
currently on, without being burdened with oppression or 
oppressors.’105  

As for peaceful relations with the Abyssinians, which 
was a Christian state, this agreement continued for cen-
turies despite remaining unwritten. The Muslims’ stance to 
Abyssinia was that of gratitude, acknowledging their beau-
tiful service for the Muslims during their early years 
through their granting a refuge for the oppressed in Mak-
kah. The Muslims considered Abyssinia secure and hence 
did not need to engage with it even when the Islamic state 
had reached its peak in the Abbasid period. The reason 
being that it was a state that was peaceful with the Mus-
lims. Yes, it did not accept the invitation of Islam, however 
it did not block its dissemination and did not oppress its 
adherents. Likewise, it did not plot against the Muslim state 
or support its enemies. 

 
The Prophet’s œ policy in receiving Arab delegations 
after the pact of ¤udaybiyyah  
By analysing the delegates from the Arab tribes who went 
to MadÏnah after the treaty of Hudaybiyyah and their cir-
cumstances, we understand the relationships secured within 
civil society—a society that was to enjoy remarkable secu-
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rity. The jurisprudence of the Prophet œ in dealing with 
people from various tribes, and their diverse customs, offers 
many lessons for working with others. It also provides 
insight into the wisdom of the Prophet œ and his Sunnah 
in educating, inviting and reforming, whether the recipient 
be young, old, weak, strong, rich or poor. For after the 
blessed Prophet’s œ conquests of Makkah and the Romans 
in the city of Mu’tah along with ThaqÏf’s embrace of Islam, 
the delegates came from every direction in the Arabian 
Peninsula to the Messenger of God œ to announce their 
allegiance and faith. 

Their accounts illustrate the Prophetic criterion for 
dealing with delegates, from which we can derive lessons 
for engaging with the human psyche. Likewise, his œ skills 
at nurturing and his administrative meticulousness provide 
us with a wealth of knowledge about uniting hearts for the 
ultimate goal and connecting individuals to their religious 
responsibilities so they have a strong foundation in Islam. 
The Prophet œ answered many questions and issued ver-
dicts regarding some of the customs among the delegations’ 
lands and tribes. He œ taught them and instructed them to 
memorise verses of the Qur’¥n, telling his Companions: 
‘Enlighten your brothers!’ He also asked them about their 
lands and nobles. Some delegates came to the Prophet œ 
while they were pagans or People of the Book, and left 
MadÏnah holding onto those beliefs, like the delegation of 
Najr¥n, who chose not to embrace Islam. The tribe of Ban‰ 
al-H¥rith b. Ka¢b also refrained from entering Islam. Yet 
other delegations came to MadÏnah to announce their  
Islam and allegiance to the Islamic state, learning what they 
needed to learn in MadÏnah before returning home. At their 
departure, the Prophet œ sent teachers with them to 
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instruct on religious matters. He also dispatched several 
callers to the faith in all directions, as guides who explained 
the realities of Islam to the masses, so their hearts could be 
purified and their souls cured of the ailments of jahiliyyah. 
We shall now look into the events of every delegation.  

 
The delegation of ¢Abd Qays 
¢Abd al-Qays was a great tribe whose lineage went back to 
¢Abd al-Qays b. Af|¥ b. Da¢mÏ b. JadÏlah b. Asad b. RabÏ¢ah 
b. Niz¥r b. Ma¢id b. ¢Adn¥n. Their abode was in Tuh¥mah 
from where they moved to Bahrain, which had many people 
from Bakr b. W¥’il and TamÏm. On their arrival, the tribe 
contested with the latter two over the land, which led to 
the division of people into different lands, with the majority 
being Christian. 

Ibn ¢Abb¥s mentioned about their arrival in MadÏnah: 
‘The delegation of Ban‰ al-Qays came to the Prophet œ so 
he asked: “Who is this delegation—or who are these 
people?” They replied: “We are from the tribe of RabÏ¢ah.” 
“Most welcome!” the Prophet œ replied, “neither will you 
be disgraced nor will you have any regret”.’106  

In the initial stages of this meeting, according to his 
usual hospitality, the Prophet œ asked them about their 
background so they could introduce themselves as they 
deemed fit. The Prophet’s œ warm welcome provided 
reassurance when he said: ‘Neither will you be disgraced 
nor will you have any regret.’ ¢Abd al-Qays introduced 
themselves as being from the tribe of Ban‰ RabÏ¢ah, eager 
to know the response of the Prophet œ, who was Mu\ariy. 
They said: ‘We have come from a distant place where there 
is the tribe of the infidels of Mu\ar blockading us from you. 
We cannot come to you except in the Sacred Month. So 
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please teach us some good religious deeds so we may enter 
Paradise and inform our people.’ 

The Prophet œ asked about the delegates’ wellbeing, 
their travels, and the condition of their people. They told 
him about the hardships on their long journey, revealing 
their determination to reach the Messenger of God œ after 
believing in him, despite having never seen him before. 
What is certain is they were not overcome with fear or 
covetousness, since their homeland’s distance from MadÏ-
nah meant they were unaffected by the city’s incidents. It 
has not been reported that the Prophet œ assembled any 
army or threatened any tribe who sent delegates to him.  

They highlighted to the Prophet œ that they had passed 
through many perils, since there was a district of disbe-
lievers in Mu\ar. It is clear that they stressed the issue of 
Mu\ar, with RabÏ¢ah saying ‘We are the believers of 
RabÏ¢ah and they are the disbelievers of Mu\ar’ to confirm 
that the former were more beloved and closer to the 
Messenger of God œ than the latter. They explained their 
reason for coming and their desire to meet the Prophet œ 
in saying ‘…by which we may enter Paradise’. Hence, they 
did not come in hope of earthly rewards or riches, but 
because they believed that to follow Muhammad œ would 
secure them entry into Paradise. The Prophet œ ordered 
them to do four things and forbade them from four others. 
He ordered them to believe in God, saying: ‘Do you know 
what is meant by believing in God?’ They replied: ‘God and 
His messenger know better.’ The Prophet œ responded: ‘It 
means to testify that none has the right to be worshipped 
but God and that Muhammad is His prophet, to offer 
prayers, to pay Zakat, to observe fasts during the month of 
Ramadan, and to pay Al-Khumus (a fifth of booty given in 
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God’s cause).’ He œ then forbade them from committing 
four things, namely ad-dubb¥’, Al-¤antam, Al-Muzaffat 
and Al-Muqayyar (all of which are names for utensils used 
for the preparation of alcoholic drinks).107 The Prophet œ 
further said: ‘Memorize these instructions and relay them 
to those you have left behind.’108  

The Prophet œ used different educational methods with 
them, sometimes intriguing their minds by asking questions 
and drawing out their knowledge, following it up with his 
comprehensive answers. Other times he gave general ans-
wers that were then developed into more detailed explana- 
tions. He œ concluded by commanding them to preserve 
his guidance and to pass it on to those from their people 
who were not present. 

 
The delegation of Ban‰ TamÏm 
J¥bir b. ¢Abd Allah narrated: ‘A delegation from Ban‰ 
TamÏm came to see the Prophet œ with their poet and ora-
tor. They called him œ from outside his doorstep saying: 
“O Muhammad, come out to meet us, for our praise is nice 
while our censure is foul.” The Prophet œ heard them and 
came out, saying: “Verily, it is only with God that this is 
the case. How can I help you?” They said: “We are people 
from Ban‰ TamÏm. We have brought our poet and our 
orator to show you our excellence over you in poetry and 
boast about our merits.” The Messenger of God œ replied: 
“I was not sent with poetry nor was I commanded to boast. 
But let us see what you have!” Al-Aqra¢ b. ¤¥sib said to 
one of their youths: “Stand up and mention your merit and 
the merit of your people.” The youth stood up and said: 
“Praise be to God Who has made us the best of His created 
beings. He gave us riches with which we do as we please. 
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We are, therefore, of the best inhabitants of the Earth and 
of those who have more means of wealth and arms. Who-
ever denies what we have said, let him say words better 
than our words and mention works better than ours.” The 
Messenger of God œ said to Th¥bit b. Qays b. Shamm¥s 
al-An|¥rÏ, who was the orator of the Prophet œ: “Stand 
and respond to him!” Thus, Th¥bit stood up and said: 
“Praise be to God. I praise Him and seek His assistance. I 
believe in Him and in Him I fully trust. I bear witness that 
there is no deity except God, alone without any partners, 
and I bear witness that Muhammad is His slave and 
messenger, calling the Migrants from the offspring of his 
uncle—who are endowed with the most beautiful faces and 
the greatest understanding—and they responded to his call. 
So praise be to God Who made us the Helpers and aids of 
His messenger and a cause for the triumph of His religion. 
We therefore fight people until they bear witness that there 
is no deity except God. Whoever utters the expression of 
faith renders his own person and wealth inviolable as far 
as we are concerned. But we fight whoever rejects faith and 
his claim about God against us would indeed be easy for 
us. I say these words of mine and seek God’s forgiveness 
for the believing men and women.” Al-Zibriq¥n b. Badr 
then addressed a man among them, saying: “Stand up, O 
so-and-so, and say some poetry in which you mention  
your merit and the merit of your people.” He then stood 
up and said: 

 
We are the nobles; no tribe is our equal 

The leaders are among us and a quarter of all booties is 
given to us. 

In time of drought, we feed all people 
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From the thin clouds of Autumn, when wind-driven 
clouds fail to show. 

If we scorn, none can stand up to us 
Thus, upon boasting do we rise. 

 
The Messenger of God œ instructed ¤ass¥n b. Th¥bit 

to respond to Banu Tamim’s poet to which he recited:  
 
We supported God’s Messenger and religion by force 

Despite the enemy of the desert and settlements. 
Do we not embrace death in the turmoil of battle 

When the refuge of death becomes sweet among armies? 
And we strike the heads of armoured fighters  

as we belong 
To a lineage from the root of the mighty Ghassan. 

If it were not for diffidence towards God we would say, 
displaying our nobleness 

to people at the base of the two mountains, is there any 
who would like to fight? 

Our living ones are the best of those who have set foot  
on the ground 

And our dead are the best inhabitants  
of the graveyards. 

 
At this point al-Aqra¢ b. ¤¥bis stood up and said: “By 

God, O Muhammad, I have come for something other than 
that which these people have come for. I have composed 
some poetry, so hear it!” “Let us hear it!” he responded. 
Al-Aqra¢ then recited:  

 
To you we have come, so that people recognise  

our merit 
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When they boast to us, mentioning noble traits. 
We are the leaders of people in any company. 

In the land of Hijaz, there is nothing like D¥rim. 
In every single raid, we have a quarter of the booty 

Whether the raid is in Najd or the land of al-Tah¥ im. 
 
The Messenger of God œ then said: “Stand O ¤ass¥n 

and respond to him.” ¤ass¥n then rose and recited:  
 

Banu D¥rim, do not boast, for your boasting 
Turns to your disadvantage on mentioning noble traits. 
You lost your minds when you boasted to us when you 

are 
Our chattels, some of you are wet-nurses and others yet 

servants. 
The best glory and high rank you could ever get 

Is to come next to us when mentioning elevated traits. 
If you have come to spare your lives 

And wealth and share what is to be shared, 
Then ascribe not an equal to God and embrace Islam, 

And do not boast to the Prophet œ about D¥rim. 
Otherwise, by the Lord of the House, our hands will 

strike 
Your necks with sharp swords. 

 
Al- Aqra¢ b. ¤¥bis said: “O people, I do not know what 

this matter is. Their orator spoke better than ours and their 
poet composed better poetry than that of our poet.” Al-
Aqra¢ then drew closer to the Messenger of God œ and 
said: “I bear witness that there is no deity except God and 
that you are the Messenger of God,” on which the Prophet 
œ said to him: “Whatever preceded before will not harm 
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you!”109 He therefore gained precedence in accepting Islam 
before his people, and they followed him thereafter. It was 
also a good sign for them when they received the glad 
tidings from the blessed Prophet’s œ words, “Whatever 
preceded you will not harm you.”’  

 
The delegation of ™am¥mah b. Tha¢labah on behalf of 
his people Ban‰ Sa¢d b. Bakr 
Anas b. M¥lik narrated: ‘While we were sitting with the 
Prophet œ in the mosque, a man came riding on a camel. 
On his arrival he made his camel kneel down in the mos-
que, tied its foreleg and then called out: “Who among you 
is Muhammad?” At that time the Prophet œ was sitting 
among us, reclining on his arm. We replied: “This light-
skinned man reclining on his arm.” The man then addres- 
sed him saying: “O son of ¢Abd al-Mu~~alib!” “I am here 
to answer your questions,” replied the Prophet œ. The man 
continued: “I want to ask you something and will be 
straightforward in my questioning. So do not get angry.” 
The Prophet œ assured him: “Ask whatever you wish.” “I 
ask you by your Lord, and the Lord of those who were 
before you, has God sent you as a messenger to all huma-
nity?” he asked.  The Prophet œ replied: “By God, yes!” 
The man further questioned: “I ask you by God, has He 
ordered you to offer five prayers in a day and night?” He 
œ replied: “By God, He has.” The man further asked: “I 
ask you by God! Did He command you to observe fasting 
during this month of the year?” The Prophet œ replied: 
“By God, He did.” The man further said: “I ask you by 
God, has He ordered you to take Zakat from our rich and 
distribute it among our poor?” The Prophet œ replied: “By 
God, He has.” Thereupon the man said: “I have believed 

136  four models of prophetic guidance



in all that with which you have been sent, and I have been 
sent as a messenger by my people. I am ™im¥m ibn Tha¢- 
labah from the brothers of BanÏ Sa¢d ibn Bakr.’110 In ano-
ther narration recorded by Imam A^mad, Ibn ¢Abb¥s 
narrates the man having said: ‘I bear witness that there is 
no deity save for God and that Muhammad is His mes-
senger, and I will perform these obligations and avoid the 
prohibitions, without doing any more or any less.’ He then 
left and returned to his camel. Upon this the Prophet œ 
said: ‘If he keeps to what he has said then he will enter 
Paradise.’111 

™im¥m b. Tha¢labah did not grant the noble Prophet œ 
any opportunity to respond except with brief answers, 
which sufficed in confirming or negating the information 
gathered about the Messenger of God œ. From this inci-
dent, we can also see the Prophet’s œ forbearance, forgi- 
vingness and generosity in bearing with the brusque  
ways of people. ™im¥m b. Tha¢labah immediately departed 
and returned to his people, gathering them together. The 
first thing he said was: ‘How hideous are L¥t and ¢Uzz¥!’ 
‘Silence! O ™im¥m’ they replied, ‘be fearful of leprosy and 
madness!’ ‘Woe unto you!’ ™im¥m replied, ‘neither do they 
harm nor do they bring benefit! Indeed, God has sent a 
messenger and revealed to him a scripture with which He 
has saved you from your current situation. I bear witness 
that there is no deity but God and that Muhammad is His 
servant and Messenger, and I have come to you from him 
with all that he commands you to perform and all that he 
prohibits.’ By God, it was not yet evening except that every-
one in the district had become a Muslim.112  
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The delegation of the Christians of Najr¥n 
On their visit to the Prophet œ, this delegation entered the 
mosque wearing gold rings, silken shawls and silk-hemmed 
garments. They met the noble Prophet œ in the mosque 
after the afternoon prayer. The time for their own prayer 
had entered so they stood up and prayed in the mosque 
towards the East. The people present wished to prevent 
them from what they were doing, however the Prophet œ 
instructed that they be left alone. A point worth mentioning 
here is that the Messenger œ received them in his mosque 
while they were still Christians, wearing whatever attire 
they were accustomed to. He œ wanted them to observe 
the prayer of the Muslims—one of the fundamental prac-
tices of Islam. When it was time for the delegation to 
perform their own prayer, the Prophet œ did not scold 
them or eject them from the mosque for doing so, because 
this would have deterred them from embracing Islam. The 
jurists inferred from this incident the permissibility of 
letting the People of the Book enter the mosque and en-
abling them to pray in the presence of Muslims in occasio- 
nal cases, yet not for regular occurrences.  

Ibn ¢Abb¥s is reported to have said: ‘The Christians of 
Najr¥n and the Jewish rabbis convened in the presence of 
the Prophet œ and they debated among themselves. The 
rabbis said, “Ibr¥hÏm was no other than a Jew!” and the 
Christians responded, “Nay, he was no other than a 
Christian!” On this, God revealed:  

 
O followers of earlier revelation! Why do you argue 
about Ibr¥hÏm, seeing that the Torah and the Gospel 
were not revealed till [long] after him? Will you not, 
then, use your reason? Lo! You are the ones who 
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would argue about that which is known to you; but 
why do you argue about something which is un-
known to you? Yet God knows [it], whereas you do 
not know. Ibr¥hÏm was neither a “Jew” nor a 
“Christian”, but was one who turned away from all 
that is false, having surrendered himself unto God; 
and he was not of those who ascribe divinity to aught 
beside Him [3:65-67].  
 
One of the rabbis said: “O Muhammad, do you wish 

from us that we worship you like the Christians worship 
¢¬s¥ b. Maryam?” A man from among the Christians of 
Najr¥n then questioned: “Is this what you wish and sum-
mon us to?” The Prophet œ replied: “God forbid that I 
worship other than God or command you to worship a 
deity other than Him. This is not what I have been sent for 
or commanded to do!’’ God then revealed in this regard the 
following verse:  

 
It is not conceivable that a human being unto whom 
God had granted revelation, and sound judgment, 
and prophethood, should thereafter have said unto 
people, “Worship me beside God”; but rather [did 
he exhort them], “Become men of God by spreading 
the knowledge of the divine writ, and by your own 
deep study [thereof].” And neither did he bid you to 
take the angels and the prophets for your lords: [for] 
would he bid you to deny the truth after you have 
surrendered yourselves unto God? [3:78-79].  
 
He then mentioned the pledge that was taken by them 

and their forefathers by acknowledging Him upon them-
selves, and said:  
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And, lo, God accepted, through the prophets, this 
solemn pledge [from the followers of earlier reve-
lation]: “If, after all the revelation and the wisdom 
which I have vouchsafed unto you, there comes to 
you an apostle confirming the truth already in your 
possession, you must believe in him and succour him. 
Do you”—said He—“acknowledge and accept My 
bond on this condition?” They answered: “We do 
acknowledge it.” Said He: “Then bear witness [ther-
eto], and I shall be your witness” [3:81].” 
 
The Prophet œ made terms of peace with the Christians 

of Najr¥n and granted them residence in his mosque so they 
could perform their religious rituals and compiled for them 
a treaty in which it was mentioned: “Najr¥n, their clan  
and allies have the protection of God and Muhammad the 
Messenger of God œ—to protect their lives, faith, land, 
property, the absent of them and those present. It is not 
permitted to remove a bishop from his bishopric, a monk 
from his monastic life or anchorite from his vocation as a 
hermit. Their churches, and bishops are not removed, and 
neither are monks or the donor of an endowment from his 
endowments. No right of theirs or their religion will be 
changed. No bishop, monk or church guard shall be 
removed from his position.” He œ made many witnesses 
testify to this pact, from among them Ab‰ Sufy¥n b. ¤arb, 
al-Aqra¢ b. ¤¥bis and MughÏrah b. Shu¢bah.113 Similarly, 
he œ stated in the treaty: “For them is whatever they 
possess, whether great or small, in terms of churches, their 
prayers and monastic life. They are not required to be 
mobilized and no army shall trespass their land. None of 
their rights are to be removed nor any rulers or any of their 
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previous customs altered, as long as they continue to dis-
play good will and remain peaceful with their current state 
without being oppressed or being oppressors.”’114  

 
The delegation of TujÏb 
TujÏb was from the tribe of Kandah, which descended from 
Ashras b. ShabÏb b. al-Sak‰n b. Kandah. They lived in the 
heart of the Hadramawt valley in Yemen. A delegation of 
thirteen men of TujÏb reached the Prophet œ and they had 
brought with them a portion of their wealth that God had 
obliged them to bring (indicating that they had already 
believed in God and His Messenger œ and they already 
knew of their duties, which they performed wholeheartedly 
with love). The Messenger of God œ was very pleased, 
treating them with hospitality. ‘O Messenger of God œ,’ 
they said, ‘we have brought to you God’s right on our 
wealth.’ ‘Take it back,’ the Prophet œ said, ‘and distri- 
bute it among your poor.’ ‘O Messenger of God,’’ they 
replied, ‘we have come to you with the surplus after giving 
to our needy.’  

The joy of the Messenger of God œ at the coming of 
this faithful delegation and their generosity is evident, for 
they said: ‘We have brought to you God’s right on our 
wealth,’ demonstrating that they already knew that the 
wealth they brought was the right of God and not a tax to 
be paid to MadÏnah. Similarly, the Messenger of God œ 
requested that they return with the wealth so it could be 
divided among their poor and they would understand that 
their faith did not impose anything on their wealth except 
the right of the needy from their people, to whom it should 
be granted. Ab‰ Bakr said: ‘O Messenger of God œ, there 
has been no Arab delegation like the people of TujÏb!’ To 
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which the Prophet œ replied: ‘Indeed, guidance is in the 
hands of God, so whomever He wishes good for He opens 
his heart and fills it with faith.’ 

The Prophet œ did not let this great educational 
opportunity pass—addressing his Companions and teach-
ing them that whatever wealth a delegation may come with, 
it has no comparison to the magnitude of being blessed with 
faith. For only he whose heart has been endowed with belief 
by God is guided, and not the one who comes with wealth 
alone. The delegation asked the Prophet œ questions about 
the Quran and Sunnah, which increased the affection of the 
Messenger of God œ for them. This questioning was 
common among the delegations, for they all wished to learn 
about the religion from the Messenger of God œ. However, 
what was unique about TujÏb was that they asked so many 
questions that the Prophet œ responded with a document 
comprising all the answers. He was impressed and happy 
at their thirst for knowledge. The Prophet œ instructed 
Bil¥l to grant them hospitality. They only stayed for a cou-
ple of days, so when it was asked if something was not up 
to standard they replied: ‘We must return to our people and 
inform them of our witnessing the Messenger of God œ, 
our discussions with him and his responses.’ They then 
went to the Prophet œ to bid farewell, and he œ sent to 
them Bil¥l, who gave them the best gifts granted for 
delegates. He œ then asked: ‘Is there anyone left remain-
ing?’ ‘Yes,’ they replied, ‘there is a young lad we left behind 
with our mounts, who is the youngest of us.’ ‘Bring him to 
me,’ said the Prophet œ. When they went back to their 
mounts, they said to the lad: ‘Go to the Messenger of God 
œ and receive your wish from him, for he has granted us 
our requests and we have said farewell.’ The lad then 
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approached the Messenger of God œ and said: ‘O 
Messenger of God œ, I am from Ban‰ Abth¥ from al-Rah~, 
who have come to you previously when you resolved their 
requests, so please grant my own.’ ‘And what is your 
request?’ asked the Prophet œ. ‘My request is not like that 
of my Companions, despite them coming with eagerness for 
Islam, and bringing what they did of excess wealth. By God, 
I have not come from my land save to ask that you seek 
forgiveness from God for me, that He bestows His mercy 
on me, and it is my heart that he enriches.’ The Prophet œ 
then prayed: ‘O God, forgive him, have mercy upon him 
and place his riches in his breast.’ He œ then ordered that 
the young man be given the like of what was given to his 
Companions and then they returned to their homes. After 
some time, they saw the Messenger of God œ again at 
Min¥ in the tenth year after Hijra. They said to him: ‘We 
are Ban‰ Abth¥,’ to which the Prophet œ enquired, ‘What 
happened to the lad who was with you?’ ‘O Messenger of 
God œ,’ they replied, ‘We have not seen the like of him! 
There is no one more content than he with what God has 
provided him! Were the people to divide the dunya, he 
would not even turn to it nor give it any attention.’115  

This narration demonstrates how he Messenger of God 
œ showed mercy to all, without exception, whether old or 
young. He gave his attention to every delegate. When this 
young lad had been left aside with the mounts, the Prophet 
œ asked about him, prayed for him and granted him the 
like of that which had been given to his compatriots. 
Likewise, the effects of the supplication for the boy were 
plain to see in the long run, as mentioned to the Prophet œ 
by his companions years later when he had become the best 
of them in God-consciousness, scrupulousness and belief.  
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The delegation of Dh‰ Murrah 
The delegation of Dh‰ Murrah came to the Prophet œ in a 
group of thirteen men, led by al-¤¥rith b. ¢Awf, who said: 
‘O Messenger of God œ, we are your tribe, we are the peo-
ple of Lu¢ay b. Gh¥lib.’ As previously mentioned, among 
the customs of the Messenger of God œ was that he asked 
the delegations about themselves. Hence, they described 
their relation to the Messenger of God œ, for they were 
from Ban‰ Lu¢ay, and Lu¢ay b. Gh¥lib b. Fahr is from the 
forefathers of the Messenger of God œ. The Prophet œ 
then asked: ‘Where have you left your people? ‘At Sil¥^ and 
its surrounding areas,’ they replied. ‘And how is your land? 
‘We have been deprived of rain for long periods, and our 
cattle are consequently very frail, so pray to God for us!’ 
The Prophet œ immediately supplicated: ‘O God, shower 
them with rain!’116 They remained a few days before 
departing to their land, but not before they went to the 
Prophet œ to bid farewell. The blessed Messenger œ 
instructed Bil¥l to give them their gifts, so he gave them ten 
aw¥q117 of silver, and granted their leader al-¤¥rith b. ¢Awf 
twelve aw¥q.  

After returning home, they discovered that it had rained. 
So, they asked when it had happened, only to be infor- 
med that it was on the very day when the Prophet œ prayed 
for them. Consequently, their land became very lush and 
fertile.118  

 
The delegation of Khawl¥n 
Khawl¥n is a province of Yemen, ascribed to Khawl¥n b. 
¢Umar b. al-¤¥f b. Qu ¥¢ah b. M¥lik b. ¢Amr b. Murrah b. 
Zayd b. M¥lik b. ¤umayr b. Saba’. It came under Islamic 
rule in either the thirteenth or fourteenth year during the 
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reign of ¢Umar and his general Ya¢l¥ b. Muniyyah. Before 
that, many people of Yemen worshipped fire. 

The delegation came to the Messenger of God œ as a 
group of ten in the month of Sha¢b¥n, 10 ah. They addres-
sed the Prophet œ, saying: ‘O Messenger of God œ, we 
represent our people, and believe in God and His Mes-
senger to have spoken the truth.’ ‘We have travelled a long 
distance to visit you, enduring the ease and hardship of the 
land. All grace belongs to God and His Messenger for what 
He has granted us. We have travelled all this way to visit 
you.’119 The Messenger of God œ responded: ‘As for what 
you have mentioned of your journey, indeed, for every step 
your camels have taken, you have received a reward. And 
as for your saying that you are visiting me, the one who 
visits me in MadÏnah is by my side on the Day of Resur-
rection.’ By these glad tidings, he reassured them that their 
efforts had increased their reward and that, due to their 
visit, they would be by the Prophet’s œ side on the Day of 
Judgement. The Prophet œ then inquired about their idol, 
known as ¢Amm Anas. They replied: ‘Glad tidings! God has 
replaced it for us with the message with which you came! 
However, there are still some elders who are attached to it. 
If we complete our return, we will destroy it by the will of 
God, for it has caused us plenty of tribulation and decep-
tion!’ ‘And what was the greatest tribulation you wit- 
nessed?’ asked the Prophet œ. ‘We were once afflicted with 
a drought to the extent that we ate corpses, so we gathered 
whatever wealth we could and bought 100 bulls, which we 
sacrificed for ¢Amm Anas as an offering. We left the lions 
to feast on it despite ourselves being most in need. From 
that moment, the rain began to fall and we saw the pastures 
growing above our feet. One of us would say: ‘¢Amm Anas 
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has been favourable to us.’ They also told the Messenger 
of God œ that they would divide their cattle and harvest, 
allocating a part for their idol and another portion for God. 
They said: ‘We would cultivate the crops and have the 
middle section for our idol and assign another for God. If 
the wind were to incline, we gave the section for God to 
¢Amm Anas, and when the wind inclined to the allocation 
of ¢Amm Anas, we would allocate it to him also.’ The 
Prophet œ then mentioned that God had revealed to him 
the following verse:  

 
and out of whatever He has created of the fruits of 
the field and the cattle, they assign unto God a 
portion, saying ‘this belongs to God’, or so they 
falsely claim, and this is for our associates. But that 
which is assigned to their associates does not reach 
God, whereas that which is assigned to God reaches 
their associates. Bad indeed is their judgement! 
[136:6].  
 
They continued: ‘We would ask him to arbitrate and he 

would speak!’ To which the blessed Prophet œ replied: 
‘That was nothing but the devils speaking to you!’ high-
lighting the corruption of their previous beliefs. 

They asked him œ about their new religious obligations, 
which he taught, commanding them to fulfil their pledge 
and observe agreements, to be courteous with neighbours 
and not oppress anyone. The Messenger of God œ said: 
‘Indeed oppression is darkness and gloom on the Day of 
Judgement!’ After staying for a few days, they bid farewell 
and were granted gifts. They returned to their people and 
no time was spared before they destroyed ¢Amm Anas’.120 
In sum, like the delegations before them, they did not shy 
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away from asking the Messenger of God œ about the 
religion and its practices, which he œ explained, telling 
them about the universal aims of the Sacred Law, namely 
justice, security, honouring one’s word, neighbourly cour-
tesy and mutual coexistence. 

 
The delegation of Ban‰ Mu^¥rib 
The delegation of Ban‰ Mu^¥rib came to the Messenger of 
God œ in the year of the farewell pilgrimage. During this 
time—when the Prophet œ was inviting tribes to Islam—
they were the most rude and coarse of the Arabs to him. 
The delegation consisted of ten men who had embraced 
Islam, and Bil¥l would provide them with lunch and dinner. 
One day, the Messenger of God œ came to them between 
the midday and afternoon prayer. The Prophet œ recog-
nised one of them and observed him closely. After noticing 
the long glance from the Prophet œ, the man said: ‘O 
Messenger of God œ, it seems as though you know me?’ 
‘Indeed, I have seen you before,’ replied the Prophet œ. ‘Ah 
yes,’ replied the man, ‘by God, you once saw and spoke to 
me, and I responded to you with the most hideous of speech 
and the worst of replies at ¢Uk¥dth, while you were min-
gling among the people.’ ‘Indeed,’ replied the Prophet œ. 
‘O Messenger of God œ,’ said the man, ‘there was no one 
from all my companions more vehemently against you on 
that day, nor more distant from Islam! I therefore praise 
God, who spared me so that I could believe in you. As  
for those who were with me, they all died on their previous 
beliefs.’  

The Prophet œ then said: ‘Verily the hearts of man are 
in the hands of God.’ ‘O Messenger of God œ, seek 
forgiveness for my stubbornness to you.’ ‘Islam wipes out 
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all disbelief that has preceded,’ answered the Prophet œ. 
They then returned to their people.121  

In this delegation’s visit, we see the noble Prophet’s œ 
pardon, forbearance and immense character. When he 
noticed the man who had been previously rude—a man 
who had rejected his invitation in the vilest of ways—he did 
not accost him nor remind him. Rather, after the man’s 
acknowledgement of his abhorrent behaviour and God’s 
favour in guiding him to Islam while his associates had died 
as pagans, the Prophet œ showed that his new religion ope-
ned up a new chapter with God, bringing much relief and 
ease for the man. 

 
The delegation of Sal¥m¥n 
The delegation of Sal¥m¥n b. Sa¢d was a tribe from 
Qu\¥¢ah. It consisted of seven men, including HabÏb b. 
¢Amr, who came to the Prophet œ and embraced Islam. It 
is thus evident that some of the delegations visited while 
they were pagans and then embraced Islam in the presence 
of the Prophet œ, whereas others visited as Muslims—like 
TujÏb—and others as pagans who remained so, nonetheless 
leaving in peace and with mutual respect. 

¤abÏb recalls: ‘We reached the door of the mosque and 
incidentally met the Prophet œ, who was on his way to a 
funeral procession. When we saw him, we said: “Peace be 
on you O Messenger of God œ.” The Prophet œ replied: 
“And upon you be peace. Who are you?” “We are people 
from Sal¥m¥n. We have come to you to pledge allegiance 
to Islam and we are the representatives of our people.” The 
Prophet œ then looked to Thawb¥n and said: “Prepare a 
dwelling for them where the other delegations stay.” We 
then departed with Thawb¥n until we reached a spacious 
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area where there was a palm tree and Arab delegations. It 
happened to be the abode of Ramlah bint al-¤¥rith al-
Najj¥riyyah.122 When we heard the call to prayer for 
Dhuhr, we set off to pray and, on arrival waited at the door 
of the Messenger of God œ until he headed for the mosque 
and led the people in prayer, all the while examining us. He 
then entered his house, and it was not long until he came 
back out and sat in the mosque between the pulpit and his 
house. While his Companions surrounded him, I saw a man 
who was the closest to him. The Prophet œ would turn  
and speak with him. I asked who he was and I was told it 
was Ab‰ Bakr b. AbÏ Qu^¥fah. We came and sat facing 
him, and at this point the delegation asked questions about 
the rulings of Islam. The delegation’s questioner barely 
paused for a second to the extent that I feared the Mes-
senger of God œ may stand up, so I said: “We want  
what you want!” The Prophet œ then smiled and silenced 
the questioner, so I continued, “O Messenger of God œ, 
what is the best of deeds?” To which he replied, “Prayer  
at its prescribed time.”’ He then proceeded to mention a 
long hadith.  

This exchange reflects the intelligence of the Prophet œ, 
for he smiled and understood ¤abÏb’s intention, hence 
silencing the questioner and giving a chance for the former 
to speak and ask about the laws and the best of religious 
actions. On that day they prayed with him the midday and 
afternoon prayer. Once they finished, they complained to 
the Prophet œ about the drought in their homeland. The 
Messenger of God œ raised his hands and prayed: “O God, 
send rain to their abode.” I then said: “O Messenger of God 
œ, raise your hands higher, for it is more pleasant.” The 
Prophet œ smiled and raised his hands until I could see the 
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white of his arms. He then got up to leave and we all 
departed with him. We stayed for three days under his 
auspices. When we said farewell, he ordered that gifts be 
given to us, granting us five aw¥q to each of us. Bil¥l 
apologised to us, saying that they did not have any coins. 
So I said: “How great is this and how pleasant what you 
have given!” We then departed back to our land, finding 
that it had rained on the day when the Prophet œ had 
supplicated.’ W¥qidÏ added: ‘Their arrival at Madina was 
during Shaw¥l in 10 ah.’123  

 
The delegation of al-Azd 
In his book Ma¢rifat al-Sa^¥ba, Ab‰ Nu¢aym wrote on the 
authority of Suwayd b. al-¤¥rith, who had said: ‘I was the 
seventh of a delegation of seven men from my people who 
went to see the Messenger of God œ. When we went in, 
we spoke and he œ was surprised by our appearance and 
dress. He asked: “Who are you?” We replied that we were 
believers. The Messenger of God œ smiled and said: “In 
every statement, there is a truth. What is the truth of your 
statement and your faith?” We replied: “There are fifteen 
essentials, five of which your emissaries ordered us to 
believe. Five you ordered us to act on and five we ourselves 
developed during the jahiliyya and still maintain unless you 
should dislike any of them.” He then asked: “What are the 
five my envoys ordered you to believe?” “They told us to 
believe in God and His angels, His books, His messengers 
and resurrection after death,” we replied. He then asked: 
“And what are the five I ordered you to act on?” We 
replied: “You ordered us to say: ‘There is no deity but God,’ 
to perform the prayers, to pay the zakat, to fast during 
Ramadan and to make pilgrimage to the Ka¢ba if able.” He 
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asked: “And what are the five you developed during the 
jahiliyya?” “Being thankful when prosperous, observing 
patience during times of difficulty, being pleased with what-
ever fate brings, being truthful in discussions and refraining 
from cursing enemies,” we replied. The Messenger of God 
œ commented: “Such wise and learned men! Their unders-
tanding is such as to make them almost prophets!” He  
then said: “I will now give you five more, then you will have 
twenty essentials. If you are as you say, then do not accu-
mulate what you cannot yourselves consume, do not build 
what you do not inhabit, do not compete for something you 
will shortly leave behind, fear God to Whom you will be 
returned and before Whom you will be exposed, and desire 
strongly your destination and wherein you will be forever.” 
The party then left him, memorized his advice and acted  
on it.’124  

 
The delegation of ThaqÏf 
ThaqÏf are a tribe based in the mountains of ¤ij¥z, between 
Makkah and >¥’if. According to the soundest position, 
their location was the connecting point between the moun-
tains of ¤ij¥z and the coastal plains of Tuh¥mah. Ibn Is^¥q 
said: ‘When Ab‰ >¥lib died, Quraysh began to persecute 
the Messenger of God œ in ways they did not before his 
death. The Prophet œ then set off to >¥’if, seeking aid from 
ThaqÏf and protection from his tribe—also in hope that 
they would accept what had been revealed to him from 
God. He went alone. After reaching >¥’if, he went to see 
individuals from the tribe of ThaqÏf who were their leaders 
at the time, namely three brothers—¢Abd Y¥lÏla b. ¢Amr b. 
¢Umayr, Mas¢‰d b. ¢Amr b.¢Umayr and ¤abÏb b. ¢Amr b. 
Umayr. In the presence of one of them was a Qurayshi 
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woman from Ban‰ Juma^. The Prophet œ sat and invited 
them to God, mentioning to them the reason for his pre-
sence; their support for Islam and jointly opposing those in 
conflict with him from among his people. One of them then 
said that he would tear up the cloth of the Ka¢ba if God 
had sent him! The other said: “Could not God have found 
someone other than you to send?” The third said: “By God, 
I will never speak to you! If you are a Messenger from God 
as you say, you are far too important for me to reply to and 
if you are lying against God, it is not right that I should 
speak to you!” So, the Prophet œ got up and left, des-
pairing of any good from ThaqÏf. They then instigated their 
louts and slaves to insult and rally against him until a crowd 
gathered.’ Ibn ¢Uqbah said: ‘They formed two lines on his 
route, so when he passed between the lines, he did not make 
a step except that his feet were pelted with stones until they 
bled.’ Sulaym¥n al-TaymÏ added that when the stones hurt 
him, he sat on the ground and they immediately got him up 
so they could gain gratification from stoning him while he 
walked.’ Ibn Is^¥q said: ‘In Rama\¥n 9 ah, the Messenger 
of God œ returned from Tab‰k and in that month the 
delegation of ThaqÏf came to him. When the Prophet œ had 
left them, ¢Urwah b. Mas¢‰d al-ThaqafÏ followed his trail 
until he caught up with him before MadÏnah. He embraced 
Islam and asked him if he could return to his people. 
However, the Prophet œ warned: “They will kill you.” For 
he knew about their proud opposition. ¢Urwah said: “O 
Messenger of God œ, I am more beloved to them than their 
firstborn.”’ Ibn Hish¥m narrated: ‘It is also said “than their 
eyesight”.’ Ibn Is^¥q continued: ‘He was a man who was 
loved and obeyed. He went out calling his people to Islam 
and hoping that they would not oppose him because of his 
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reputation. After he had explained to them his religion, on 
his departure, they shot arrows at him from all directions, 
with one hitting and killing him. After his death, ThaqÏf 
waited some months before consulting among themselves 
and deciding they could not fight all the Arabs who had 
paid homage and accepted Islam. Therefore, ThaqÏf took 
counsel and decided to send a man to the Messenger of God 
œ as they had sent ¢Urwah. They spoke to ¢Abd Y¥lÏla, who 
was a peer of ¢Urwah, and presented what they agreed 
before him but he refused to act, fearing that he would be 
treated as ¢Urwah on his return. He said that he would not 
go unless they sent some men with him. They decided to 
send two men from al-A^l¥f and three from BanÏ M¥lik—
six in all. ¢Abd Y¥lÏla went with them as leader. When they 
approached MadÏnah and halted at Qan¥h, they met al-
MughÏrah b. Shu¢bah whose turn it was to pasture the 
camels of the Messenger’s Companions, for they rotated 
this duty. When he saw them, he left the camels with the 
ThaqafÏs and ran to give the Prophet œ the good news of 
their arrival. Ab‰ Bakr met him on the way when al-
MughÏrah told him that riders from ThaqÏf had come to 
accept Islam on the Prophet’s œ conditions, provided they 
could get a document guaranteeing the rights of their 
people, land and animals. Ab‰ Bakr implored al-MughÏrah 
to let him be the first to tell the Messenger of God œ so he 
agreed. Ab‰ Bakr then informed the Prophet œ while al-
MughÏrah returned and taught the delegation how to 
address the Messenger of God œ, although when they 
greeted him it was with the salutation of jahiliyyah. When 
they finally came to the Prophet œ, he pitched a tent for 
them near his mosque.125 ¢Uthm¥n b. AbÏ al-¢A|i narrated: 
‘When the delegation of ThaqÏf came to the Messenger of 
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God œ, he made them stay in the mosque, so that it may 
soften their hearts. They stipulated to him that they should 
not be called to participate in Jih¥d, nor pay zakat nor offer 
the prayer. The Messenger of God œ replied: “You may 
have the concession that you will not be called to par-
ticipate in Jih¥d and pay zakat, but there is no good in a 
religion that has no prostration.”126 The people then ex-
claimed: “O Messenger of God œ! They enter the mosque 
while they are pagans?” To which the Prophet œ res-
ponded: “Indeed the ground is not sullied by anything.” 
Al-MughÏrah b. Shu¢bah said: “O Messenger of God œ, 
allow me to host my people, for I have just recently per-
petuated a crime against them.” For previously he had left 
with thirteen men from BanÏ M¥lik and went to al-Muqaw-
qas, who greeted Ban‰ M¥lik while acting very coldly to 
him, being from al-A^l¥f.  

When they reached Bis¥q, Al-MughÏrah attacked them 
while sleeping and killed them, and then left with their 
wealth until he reached the Messenger of God œ, whom 
he informed of his actions.  He told the Prophet œ to divide 
the wealth into five parts but he œ replied: “We do not 
betray and we do not commit treachery,” rejecting the 
division of the wealth. Al-MughÏrah had ThaqÏf reside at 
his abode in BaqÏ¢, which was a piece of land that the 
beloved Prophet œ had granted to him. The Messenger œ 
ordered that three camps be pitched from palm branches 
for them and be prepared in the mosque. As a result, they 
could hear the Quran’s recital at night and the Compa-
nions’ night vigil, and see them performing their obligatory 
prayers, only returning to al-MughÏrah’s home to eat and 
perform ablution, and meet all their needs while frequent-
ing the mosque. They remained thus for several days, 
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visiting the Prophet œ daily and leaving ¢Uthm¥n b. AbÏ al-
¢A|i—who was the youngest of them—with the camels. 
When they returned and slept, he would leave to see the 
Prophet œ, ask him about the religion and request that he 
recite the Qur’¥n. He secretly embraced Islam and fre-
quently visited the Prophet œ until he gained a good under- 
standing of the religion and heard various segments of the 
Qur’¥n. In this time, he had learnt surahs directly from the 
Prophet’s œ blessed mouth. If he found the Messenger œ 
sleeping, he went to Ab‰ Bakr, asking him questions and 
requesting him to recite the Qur’¥n. ¢Uthm¥n did not dis-
close any of his activities to his companions and the Mes- 
senger of God œ was very impressed with him. 

Thus, the delegation remained a few days, frequenting 
the Messenger of God œ while he called them to Islam. 
¢Abd Y¥lÏla then asked him: “Are you going to reach an 
agreement with us so that we may return to our families 
and kin?” The Messenger of God œ replied: “Yes if you 
accept Islam, there will be an agreement between us and, if 
not, then there is no agreement and no peace terms.” ¢Abd 
Y¥lÏla asked: “What are your thoughts about fornication? 
We are a community of unmarried men in a remote land. 
It is something we must do, for none of us can endure 
celibacy.”  

The Prophet œ replied: “It is from among those things 
that God has forbidden for the Muslims, for He said: do  
not approach fornication, indeed it is an abomination and a 
hideous path [17:32].” “What about usury transactions?” 
“Usury is prohibited,” replied the Prophet œ. “All our 
transactions are usury-based” replied ¢Abd Y¥lÏla. “You are 
entitled to your capital,” replied the Prophet œ.  
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God has said: O you who have attained to faith! 
Remain conscious of God, and give up all out-
standing gains from usury, if you are [truly] believers 
[2:278].  
 
“What about alcohol?” he asked, “for it is brewed 

where we are, and we must have it”. “God has prohibited 
it,” replied the Prophet œ, and then recited:  

 
Intoxicants, and games of chance, and idolatrous 
practices, and the divining of the future are but a 
loathsome evil of Satan’s doing [5:90].  
 
They then got up to leave and deliberate among them-

selves. ¢Abd Y¥lÏla said: “Woe on you! How can we go 
back to our people with the prohibition of these three 
things? By God! ThaqÏf will not ever endure without liquor! 
Nor fornication!” Sufy¥n b. ¢Abd Allah said: “Listen! If 
God wishes good, they will persevere and go without! All 
of those who are currently with him were in the same 
situation, and they endured and left their past practices. 
Besides this, we are fearful of this man who has taken 
control of the land, while we are in a fortress on one side 
and Islam has spread all around us. By God, were we just 
to remain in our fortress for a month, we would die of 
hunger! I do not see any other option than the acceptance 
of Islam. For I am fearful of a day like the conquest of 
Makkah!” Kh¥lid b. Sa¢Ïd b. al-¢®| was the go-between for 
both sides until they wrote their document, embraced Islam 
and finalised its details. Among their requests to the Mes-
senger of God œ was that he allow them not to touch and 
destroy their idol al-L¥t for three years. The Prophet œ 
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refused such a proposal. They continued to bargain with 
him on the issue of timing, from two years to one year until 
they asked if they could leave it for a month after their 
return, although the Prophet œ refused all such requests. 
They aimed to have a chance of winning over the foolhardy 
among their people, but also disliked the prospect of frigh-
tening them by the destruction of their idol until their com- 
patriot’s acceptance of Islam. However, the Prophet œ 
refused and sent Ab‰ Sufy¥n b. ¤arb and al-MughÏrah b. 
Shu¢bah to destroy it. They also asked if they could avoid 
performing the prayers and destroying the idols themselves. 
The Prophet œ replied: “As for destroying your idols, this 
we will excuse you from. And as for the prayer, there is no 
good in a faith devoid of prayer.”127  

On the authority of Gha~Ïf b. AbÏ Sufy¥n who said: “The 
helpers came to the Messenger of God œ and said: ‘O 
Messenger of God œ, pray against ThaqÏf!’ So he supplica-
ted: ‘O God, guide ThaqÏf!’ ‘O Messenger of God œ!’ they 
repeated, ‘supplicate against them!’. At which the Prophet 
œ continued: “O God, guide ThaqÏf!’ They then returned 
and embraced Islam, and became among the most righteous 
people, with many Muslim leaders emerging from them in 
future years. 

In the initial stages of their Islamic faith, they did not 
pray, which ¢Umar flagged up to the Messenger of God œ. 
The Prophet œ replied: “Leave them O ¢Umar, for they feel 
discomfort that they do not pray.” They continued their 
day without praying and the next day was the same until 
the afternoon prayer, when they started to pray, although 
without ablution, which was again highlighted by ¢Umar. 
The Prophet œ replied: “Leave them for they will perform 
ablution!” On the third day, they washed their faces, heads, 
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necks and hands up to the elbows while leaving their feet. 
¢Umar said: “They have left out such and such!” to which 
the Prophet œ said: “Leave them for they will perform 
ablution [in its entirety]!” It was not until the fifth day that 
they washed their feet. Ibn Is^¥q said: “Informed me ¢¬s¥ 
b. ¢Abd Allah b. ¢A~iyyah b. Sufy¥n b. RabÏ¢ah al-ThaqafÏ 
from one of the delegations, who said: ‘Once we had be-
come Muslims and were fasting with the Messenger of God 
œ for what remained of Ramadan, Bilal used to bring our 
supper and our breakfast from the Prophet œ. He came to 
us as the day was lighting up and we would say: ‘We see 
that the dawn has risen.’ He replied: ‘I just left the Prophet 
œ eating at daybreak, due to the dawn meal being later.’ 
When he brought our evening meal, we said: ‘We see that 
the sun has not entirely vanished.’ He responded: ‘I did not 
come to you until after the Prophet œ had eaten.’ Then he 
put his hand in the dish and ate from it.” 

On the authority of ¢Uthm¥n b. Abu Al-¢®|, who said: 
“The last thing the Prophet œ enjoined on me when he sent 
me to ThaqÏf was to be brief in prayer and to measure men 
by their weakest members, for there were old and young, 
weak and needy among them.” When the delegation 
returned to their people, they said: “We have made him œ 
our judge and he has given us all that which we want, and 
we stipulated that which we wanted. We found him œ to 
be the most scrupulous, righteous, unifying of ties, faithful, 
truthful and merciful of all people! He œ left us to destroy 
our idol but we refused, so he informed us that he will send 
someone to destroy it.” A chief of ThaqÏf who was of pagan 
belief said: “Is this, by God, the distinction between us? If 
he is able to destroy the idol, then he is right and we are 
wrong. If it prevents him, then there is doubt to his 
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credibility!” ¢Uthm¥n b. al-¢®| said: “Your ego has pre-
sented you with falsehood and deluded you! What is this 
idol?! Does it even know who has worshipped it from who 
hasn’t? Such is the case with al-¢Uzzah!” Kh¥lid b. WalÏd 
came alone and destroyed the idol. Also, Is¥f, N¥’ilah, 
Hubal and Man¥t were all destroyed by a single man.’128 

 
The legal rulings extrapolated from the ThaqÏf delegation 
 
1. The permissibility of granting residence to a pagan in 

the mosque, facilitating his hearing of the Qur’¥n and 
allowing him to witness the actions and worship of 
Muslims, especially if he is interested in Islam.129 

 
2. The person worthy of leadership is the best and most 

learned among them concerning the book of God and 
the Sacred Law. 
 

The Delegation of >ayyi’ 
Ibn Is^¥q narrates: ‘The deputation of >ayyi’, which inclu-
ded Zayd al-Khayl as their chief, came to the Prophet œ, 
and after some exchanges whereby he œ explained Islam 
to them, they embraced the faith and became good Mus-
lims. A man of >ayyi’, whom I have no reason to suspect, 
told me that the Messenger of God œ said: ‘No Arab has 
ever been spoken of in the highest terms except when I met 
him, I found that he falls short of what was said of him 
except Zayd al-Khayl. For he reaches all that has been said 
about him.’ Then the Prophet œ named him ‘Zayd al-
Khayr’ and allotted to him fayd and some lands as fief.’130  
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The Ash¢arÏ and Yemeni delegation  
Anas reports that the Prophet œ said: ‘A people are coming 
who have hearts more delicate than yours.’ Soon enough, 
the Ash¢arÏs came and proclaimed: ‘Tomorrow we shall 
meet the loved ones… Muhammad and his beloved follow-
ers!’131 Ab‰ Hurayrah mentioned: ‘I heard the Messenger 
of God œ say: “The people of Yemen have arrived. They 
have the most tender of feelings and softest of hearts. Belief 
is that of the Yemenites, wisdom is that of the Yemenites, 
tranquillity is among the owners of goats and sheep, and 
pride and conceit are among the uncivil owners of the 
camels—the people of the tents in the direction of the 
sunrise.”’132  
 
The delegation of Muzaynah 
It is reported on the authority al-Nu¢m¥n b. Muqarrin who 
said: ‘We came to the Messenger of God œ and our number 
was 400 from the people of Muzaynah. When we wished 
to return, the Prophet œ said: “O Umar, grant provisions 
to these people!” To which he replied: “I have nothing save 
for dates which I do not think will satisfy all their 
numbers.” “Go and provide for the people,” instructed the 
blessed Prophet œ. ¢Umar then left with them, took them 
in his house and went with them to the upstairs room. 
When we entered, we found an abundance of dates. The 
people took what they needed and I was the last to leave. I 
looked back at the dates and they had not reduced in 
number.’133 

 
The delegation of Daws 
Ibn Is^¥q narrated: ‘Al->ufayl b. ¢Amr al-DawsÏ reported 
that he came to Makkah when the Messenger of God œ 
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was present and some of the Quraysh immediately came up 
to him. He was a poet of standing and intelligence. They 
told him: “You have come to this land of ours and this man 
has done much harm, divided our community and broken 
up its unity. He talks like a sorcerer separating a man from 
his father, brother or his wife! We are afraid that he will 
have the same effect on you and your people, so don’t speak 
to him or listen to a word from him!” He said: “They were 
so insistent that I decided not to listen to a word nor to 
speak to him and went so far as to stuff cotton in my ears 
when I would pass by the mosque, fearing that I might 
overhear a word or two unwittingly. When I got close to 
the mosque, the Messenger of God œ was standing in 
prayer at the Ka¢bah, so I stood near him. God had decreed 
that I should hear something of his speech and I happened 
to hear a beautiful saying. I said to myself: ‘God bless my 
soul! Here am I, a gifted poet, knowing perfectly well the 
difference between good and bad, so what should prevent 
me from listening to what this man is saying? If it is good 
then I shall accept it, if bad then I shall reject it.’ I stayed 
until the Messenger of God œ went to his house. I followed 
and entered his house with him. I said: ‘Your people have 
said such-and-such and scared me so much that I had 
stuffed cotton in my ears lest I should hear what you were 
reciting. But God had not allowed me to remain deaf and I 
heard a beautiful saying. So explain to me this affair of 
yours.’ The Messenger of God œ explained Islam to me 
and recited some of the Qur’¥n. By God! I had never heard 
anything finer nor anything more just so I became a Muslim 
and testified to its truth. I said: ‘O Prophet of God! I am a 
man of authority among my people and when I go back and 
call them to Islam, pray to God that He may give me a sign 
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that will help me when I preach to them.’ He said: ‘O God! 
Give him a sign.’ I went back to my people and, when I 
came to the pass that would bring me down to the 
settlement, a light like a lamp appeared on my forehead. I 
said: ‘O God! Not in my face! For I fear that they may think 
that a dire punishment has befallen me for leaving their 
religion.’ Lo and behold, the light moved to the top of my 
whip. People approached and began to look at that light, 
which was attached to my whip like a candle, while I was 
coming down from the pass. As I reached them, my father 
came and I said: ‘Be off with you, father! For I have nothing 
to do with you or you with me!’ ‘But why, my son?’ he 
asked. I replied: ‘I have become a Muslim and follow the 
religion of Muhammad.’ He said: ‘All right my son, then 
my religion is your religion.’ I said: ‘Go and wash yourself, 
and clean your clothes. Then come and I will teach you 
what I have been taught.’ He did so and I explained Islam 
to him and he became a Muslim. Then my wife came and I 
said: ‘Be off with you, for I have nothing to do with you or 
you with me.’ ‘Why?’ she asked, ‘may my father and 
mother be your ransom!’ I said: ‘Islam has come between 
us and I [now] follow the religion of Muhammad.’ She 
declared: ‘Then my religion is your religion.’ I said: ‘Then 
go and cleanse yourself.’ So she went and washed and, 
when she returned, I introduced Islam to her and she 
became a Muslim. I then preached Islam to Daws but they 
held back. So I went to the Messenger of God œ in Mak-
kah and said: ‘O Prophet of God, the attraction of adultery 
among Daws is far stronger than what I summon them to, 
so invoke a curse on them.’ But he said: ‘O God, guide 
Daws! Go back to your people and preach to them gently.’ 
I continued in the land of Daws, calling them to Islam until 
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the Prophet œ migrated to MadÏnah and the Battles of 
Badr, Uhud and the Trench had passed. Then I went to the 
Messenger of God œ with my fellow converts while he was 
in Khaybar. I arrived at MadÏnah with 70 or 80 households 
of Daws. We then joined him in Khaybar and he gave us a 
share of the booty equal to other Muslims.”134  

 
The Prophet’s œ policy in sending invitational letters  
The guidance of Islam came as a universal message, un-
confined to the contours of Makkah or the Arabs, but for 
all humanity, affirming the statement of God:  

 
Hallowed is He who from on high, step by step, has 
bestowed upon His servant the standard by which to 
discern the true from the false, so that to all the world 
it might be a warning [25:1]  
 
The universality of Islam was emphasised in various 

verses, such as God’s saying:  
 
We have not sent thee otherwise than to mankind at 
large, to be a herald of glad tidings and a warner; but 
most people do not understand [34:28] 
 
and His saying:  
 
We have not sent you save as a mercy to the worlds. 
[21:108]  
 
The blessed Prophet œ said: “God has sent me as a 

mercy to all people.”135  
The following illustrates how Islam’s universality was 

presented in the letters of the Prophet œ to the kings and 
leaders of the various regions. 
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The Prophet’s œ letter to the king of Yemen 
On his return from Tabuk, the Messenger of God œ recei-
ved a letter from the kings of Himyar demonstrating their 
acceptance of Islam. They were ¤¥rith b. ¢Abd Kul¥l, al-
Nu¢aym b. ¢Abd Kul¥l, and al-Nu¢m¥n. It was sent with 
their emissary M¥lik b. Murra al-Rah¥wÏ. The Messenger 
of God œ responded to them in a document where he 
highlighted the rights and duties for the believers, and for 
the non-Muslim communities that had agreed to the treaties 
for the protection of God and His Messenger, as long they 
continue to pay Jizyah. He sent to them some men from his 
Companions, the leader being Mu¢¥dth b. Jabal. The later 
was a judge and arbitrator in disputes, a collector of alms 
and Jizyah, and also led the people in prayer. The Prophet 
œ sent Mu¢¥dth and Ab‰ M‰s¥ to Yemen, telling them: 
‘Treat the people with ease and don’t be hard on them. Give 
them glad tidings and don’t fill them with aversion. Be 
cooperative and don’t differ.’ Mu¢¥dth would remain in 
Yemen until the passing of the Prophet œ, whereas Ab‰ 
Mus¥ al-Ash¢arÏ returned to the Prophet œ at the time of 
the Farewell Sermon. 

 
The Prophet’s œ letter to Heraclius 
The Prophet œ sent a letter via Da^yah b. KhalÏfah al-KalbÏ 
to the leader of Ba|ra, who was to pass it on to Heraclius, 
Emperor of Rome. The letter read as follows:  

 
‘In the name of God, the Beneficent, the Merciful. 
This letter is from Muhammad, the servant of God 
and His Messenger, to Heraclius, the ruler of the 
Byzantines. Peace be upon he who follows the right 
path. I am writing this letter to call you to Islam. If 
you become a Muslim, you will be at peace and God 
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will reward you twofold. But if you reject this 
invitation of Islam, you will bear the sin of having 
misguided your subjects. Thus do I urge you to heed 
the following: O People of the Scriptures! Come to a 
word common to you and us that we worship none 
but God and that we associate nothing in worship 
with Him, and that none of us shall take others as 
Lords beside God. Then if they turn away, say: Bear 
witness that we are Muslims.’  
 
On receiving this, Heraclius sent for Ab‰ Sufy¥n b. ¤arb 

who was with a number of Qurayshi merchants doing 
business in the Levant at the time, which was in the period 
when the Messenger of God œ had a truce with Ab‰ 
Sufy¥n and Qurayshi infidels. So Ab‰ Sufy¥n and his com-
panions went to Heraclius at Ilya (Jerusalem). Surrounded 
by all the senior Roman dignitaries, Heraclius summoned 
them and questioned them through his interpreter: ‘Who 
among you is closely related to this man who claims to be 
a prophet?’ Ab‰ Sufy¥n replied: ‘I am the nearest relative 
to him.’ Heraclius said: ‘Bring him close to me and make 
his companions stand behind him.’ Ab‰ Sufy¥n later 
recalled: ‘Heraclius told his translator to tell my compa-
nions that he wanted to ask some questions to me regarding 
the Prophet œ and that, if I told a lie, they should con-
 tradict me.’ He added: ‘By God! Had I not been afraid of 
my companions labelling me a liar, I would not have 
spoken the truth about the Prophet œ! The first question 
he asked was: “What is his family’s status among you?” I 
replied: “He belongs to a good, noble family.” Heraclius 
further asked: “Has anybody among you ever claimed 
prophethood before him?” “No,” I replied. He continued: 
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“Was anybody among his ancestors a king?” I replied in 
the negative. Heraclius asked: “Do the nobles or the poor 
follow him?” “It is the poor who follow him,” I said. “Are 
his followers increasing or decreasing?” “They are increas-
ing,” I replied. He then asked: “Does anybody among those 
who embrace his religion become displeased and renounce 
the religion afterwards?” “No,” I responded. Heraclius 
said: “Have you ever accused him of telling lies before his 
claim to be a prophet?” “Never,” I said. Heraclius said: 
“Does he break his promises?” “No. We are at truce with 
him but we do not know what he will do in it,” I replied. 
Heraclius asked: “Have you ever had a war with him?” to 
which I replied in the affirmative. Then he asked: “And 
what was the outcome of the battles?” “At times he was 
victorious and at other times defeated,” I responded. Hera-
clius said: “What does he order you to do?” “He tells us to 
worship God alone and not to worship anything along with 
Him, and to renounce all that our ancestors had spoken. 
He orders us to pray, to speak the truth, to be chaste and 
to keep good relations with our kith and kin.” Heraclius 
asked the interpreter to convey to me the following: “I 
asked you about his family and your reply was that he 
belonged to a very noble family. All the prophets come 
from noble families among their respective peoples. I 
questioned you whether anybody else among you claimed 
such a thing - your reply was in the negative. If the answer 
had been in the affirmative, I would have thought that this 
man was following the previous man’s message. Then I 
asked you whether any of his ancestors was a king. Your 
reply was again in the negative and, if it had been in the 
affirmative, I would have thought that this man wanted to 
take back his ancestral kingdom. I further asked whether 
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he was ever accused of telling lies prior to his claim of 
prophethood, and you replied in the negative again. So, I 
wondered how a person who does not tell a lie about others 
could ever tell a lie about God. I then asked you whether 
the rich followed him or the poor. You replied that it was 
the poor who followed him. And, in fact, all prophets have 
been followed by this very class of people. Then I asked you 
whether his followers were increasing or decreasing. You 
replied that they were increasing, and this is truly the way 
of genuine faith, till it is complete in all respects. I further 
asked you whether there was anybody who, after embrac-
ing his religion, became displeased and reneged. Your reply 
was in the negative, and this is also the sign of true faith, 
when its delight enters the heart and satiates it. I asked you 
whether he had ever committed a betrayal. You replied in 
the negative, for prophets never betray. Then I asked you 
what he ordered you to do. You replied that he ordered you 
to worship God, and God alone, and not to worship any-
thing along with Him and that he forbade you to worship 
idols and ordered you to pray, speak the truth and be 
chaste. If what you have said is true, he will very soon 
occupy this place underneath my feet. Though I had 
knowledge from our previous scriptures that he was to 
appear, I did not know that he would be from among your 
people. If I could reach him, I would go immediately to 
meet him and, if I were with him, I would certainly wash 
his feet!”’136  

 
The Prophet’s œ letter to Chosroes 
‘In the Name of God, the Most Beneficent, the Most 
Merciful. From Muhammad, the Messenger of God œ to 
Chosroes, king of Persia. Peace be upon he who follows 
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true guidance, believes in God and His Messenger and 
testifies that there is no deity but God alone, with no 
associate, and that Muhammad is His slave and Messenger. 
I invite you to accept the religion of God. I am the Mes-
senger of God œ sent to all people in order that I may warn 
every living person, and that the charge may be proved 
against those who reject the Truth. Accept Islam as your 
religion so that you may live in security, otherwise, you will 
be responsible for all the sins of the Magians.’137  

After the letter was read to him, the Chosroes ripped it 
up. When word of this reached the Prophet œ, he said: 
‘May God rip up his kingdom!’ And this is exactly what 
happened in the following years.  

 
The Prophet’s œ letter to the Negus 
 

‘In the Name of God, the Most Beneficent, the Most 
Merciful. From Muhammad the Messenger of God 
œ, to Negus, king of Abyssinia. Peace be upon he 
who follows true guidance. Salutations! I proclaim 
God’s praise, there is no god but He, the Sovereign, 
the Holy, the Source of peace, the Giver of peace, the 
Guardian of faith, the Preserver of safety. I bear wit-
ness that Jesus, the son of Mary, is the spirit of God 
and His Word which He cast into Mary, the virgin, 
the good, the pure, so that she conceived Jesus. God 
created him from His spirit and His breath as He 
created Adam by His Hand. I call you to God, alone 
with no associate, and to His obedience, and to 
follow me and believe in that which came to me, for 
I am the Messenger of God œ. I invite you and your 
men to God, the Glorious, the All-Mighty. I hereby 
bear witness that I have communicated my message 
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and counsel. I invite you to listen and accept my 
advice. Peace be upon he who follows true guidance.’ 
 
The emissary with the letter was ¢Amr b. Umayyah al-

™amri. Ibn Is^¥q related: ‘¢Amr said to him: “O A|^ama, I 
am going to talk and you need to listen. You have been very 
gentle with us and trustful. We never expected any good 
from you save that we received it, and we did not have fear 
of anything except that you granted safety. We have taken 
the proof against you from your very mouth. The Bible is 
before us as a witness that is not rejected or a judge that is 
not impartial.’ The Negus replied: ‘I testify before God that 
he is the unlettered Prophet œ who the People of the Book 
had been anticipating. That he is the glad tiding of Moses, 
by his riding of the donkey, and the good news of Jesus 
with his mounting of the camel, and that witnessing is no 
more comforting than an account.”’ 

The Negus then wrote a letter to the Prophet œ which 
read: ‘In the Name of God, the Most Beneficent, the Most 
Merciful. From Negus A|^ama to Muhammad, the Mes-
senger of God œ. Peace be on you, O Messenger of God 
œ! And mercy and blessings from God, besides Whom 
there is no god. I have received your letter where you have 
mentioned Jesus and, by the Lord of heaven and earth, 
Jesus is not more than what you say. We fully acknowledge 
that with which you have been sent to us, and we have 
received well your cousin and his companions. I bear 
witness that you are the Messenger of God œ, true and 
confirming those who have gone before you, and I pledge 
allegiance to you through your cousin and surrender myself 
through him to the Lord of the worlds.’ 

The Negus died in the ninth year after Hijrah. The 
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Prophet œ was informed on the very day of his passing, 
and at that very moment he departed to the place of prayer 
and prayed janazah for him with four takbÏr¥t.138  

 
The Prophet’s œ letter to al-Muqawqis  

‘In the Name of God, the Most Beneficent, the Most 
Merciful. From Muhammad, slave of God and His 
Messenger, to Muqawqis, vicegerent of Egypt. Peace 
be on he who follows true guidance. I invite you to 
accept Islam. If it is security that you seek, then 
accept Islam. Were you to accept Islam, God, the 
Sublime, shall reward you twofold. But if you refuse 
to do so, you will bear the burden of the transgression 
of all the Copts. Say: ‘O people of the Scripture (Jews 
and Christians), come to a word that is just between 
us and you, that we worship none but God, and that 
we associate no partners with Him, and that none of 
us shall take others as lords besides God.’ Then, if 
they turn away, say: ‘Bear witness that we are 
Muslims [3:64].’ 
 
He sent it with ¤¥~ib b. AbÏ Balta¢ah. When the latter 

came into Muqawqis’ presence, he said: ‘There was a man 
before you who claimed divinity and God made an example 
of him in this life and the next. He took revenge on him 
and then from him, so learn your lesson through the actions 
of others and do not let others learn a lesson from you.’ On 
this, he said: ‘We have a religion that we do not leave save 
for that which is superior.’ ¤¥~ib responded: ‘We merely 
summon you to the religion of God—Islam, of which God 
Himself is protector. Indeed, this Prophet œ invited the 
people. Those most severe with him were Quraysh, those 
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most hostile to him were the Jews, and those closest to him 
were the Christians. I swear Moses’ glad tiding of Jesus is 
no different from Jesus’ glad tiding of Muhammad. We do 
not call you save to the Qur’¥n, just like you called the 
people of the Torah to the Bible. Every Prophet that reaches 
a people in time, then they are of his community and are 
thus obliged to follow him. And you are of those that he 
has reached, and we do not prevent you from the religion 
of the Messiah, in fact we command you to it!’ The 
Muqawqis replied: ‘I have looked into the affair of this 
Prophet œ and I have not found him summoning to com-
plete abstinence or preventing pleasure. Likewise, I do not 
find him to be a deviant sorcerer or a lying soothsayer. With 
him are the signs of prophethood, in his revealing the 
concealed and his being informed of confidential talk. I will 
look into it.’ 

He took the parchment and ordered it be kept in an 
ivory casket, which he sealed and handed over to a maid. 
He then called for an Arabic scribe to write the following 
response to the Messenger of God œ: ‘In the Name of God, 
the Most Beneficent, the Most Merciful. From Muqawqis 
to Muhammad b. ¢Abd Allah. I have read your letter and 
understood what you have written. I know that the coming 
of a prophet is imminent but had thought he would be born 
in Syria. I have treated your messenger with respect and 
honour. I am sending two maids to you as gifts. These 
maids belong to a very respectable family among us. In 
addition, I send you clothes and a steed for riding. May 
God bestow peace on you.’ He did not add to this and he 
did not embrace Islam. As for the two maids, they were 
M¥riyyah and SÏrÏn. The steed was Duldul, which remained 
till the time of Mu¢¥wiyah.139  
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The Prophet’s œ letter to al-Munthir b. S¥w¥,  
governor of Bahrain 
W¥qidÏ mentions, with his chain of transmission on the 
authority of ¢Akramah, who said: ‘I found this document 
among those of Ibn ¢Abb¥s after his death, so I copied it 
and came across the following: “The Prophet œ despatched 
al-¢Al¥’ b. al-HadramÏ to the governor of Bahrain, al-
Munthir b. S¥w¥, with a letter inviting him to embrace 
Islam. In reply, al-Munthir b. S¥w¥ wrote the following 
letter: “O Messenger of God œ! I read your letter, which 
you wrote to the people of Bahrain, extending an invitation 
to Islam to them. Islam attracted some of them and they 
embraced it, while others did not find it appealing. In my 
country, there live Magians and Jews, and therefore you 
may inform me of the treatment to be extended to them.” 

The Prophet œ replied with the following letter:   
“In the Name of God, the Most Beneficent, the Most 
Merciful. From Muhammad, Messenger of God œ 
to al-Munthir b. S¥w¥. Peace be on you! I praise  
God with no associate, and I bear witness that 
Muhammad is His slave and Messenger. Thereafter, 
I remind you of God, the Mighty, the Glorious. 
Whoever accepts admonition, does this for his own 
good. Whoever follows my messengers and acts in 
accordance with their guidance, he, in fact, accepts 
my advice. My messengers have highly praised your 
behaviour. You shall continue in your present office. 
Give the new Muslims full chance to practice their 
religion. I accept your recommendation regarding the 
people of Bahrain, and I pardon the offences of those 
who offend.  Therefore, you may also forgive them. 
Of the people of Bahrain that wish to remain in their 
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Jewish or Magian faith, then they should be made to 
pay jizya.”140  
 
Al-Munthir b. S¥w¥ said to al-¢Al¥’ b. al-HadramÏ: “I 

have looked into this affair before me and found it to be of 
worldly interest and not of the hereafter. And I have looked 
into your religion and found it to be of the hereafter and 
the life of this world. So, what is there to prevent me from 
accepting a religion that includes the hope of a prosperous 
life and peace in death? Yesterday I was astonished about 
anyone who would accept it, and today I am astonished at 
someone who would reject it! It is out of reverence for the 
one who came with it that his emissary is glorified. I will 
deeply reflect upon this matter.”’141  

Indeed, from the revealed epistles we see that the Pro-
phet œ addressed every king and tribe leader according to 
his status, a method understood in the science of rhetoric 
as ‘the observance of the demands of the situation.’ Hence, 
he chose appropriate words, with gentleness and mercy, 
and all that engaged the recipient’s mind before his heart - 
drawing him to the message due to his grace and wisdom 
alongside his prophetic radiance. 

 
The policy of the Prophet œ in avoiding conflict and 
decisively ending it 
Islamic law commands us to base judgements according to 
what is evident, without delving into hearts. Hence if during 
battle, a fighter should proclaim faith, then he is no longer 
an enemy and is safe. This has been illustrated by the 
following examples: 

 
•  The narration on the authority of Miqd¥d b. Aswad, 

who said: ‘O Messenger of God œ, what do you say 
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if I met a person among the infidels in the battlefield 
who attacked me, struck me and cut off one of my 
hands with his sword, then, in order to protect him-
self, took shelter behind a tree and said: “I become 
Muslim for God’s sake.” Messenger of God œ, can I 
kill him after he had uttered this?’ The Messenger of 
God œ said: ‘Do not kill him.’ I said: ‘But Messenger 
of God œ, he cut off my hand and uttered this after 
doing so. Should I not then kill him?’ The Messenger 
of God œ said: ‘Don’t kill him! For if you kill him, 
verily he is in the same position as yourself before you 
killed him and indeed you are in his position before 
he had uttered the testimony of faith!’142  

 
• It is narrated on the authority of Us¥mah b. Zaid 

that, during the encounter of Huraqat, from the tribe 
of Juhaina, he caught a man who proclaimed: ‘There 
is no deity but God.’ Us¥mah said: ‘Yet I attacked 
him with a spear. It occurred to me to talk about it 
with the Prophet œ. The Messenger of God œ said: 
“He professed ‘there is no deity but God’ and even 
then you killed him?” I said: “O Messenger of God 
œ, he made his profession from fear of death.” The 
blessed Prophet œ replied: “Did you delve into his 
heart in order to find out whether he had professed 
from it or not?” He went on repeating it to me till I 
wished I had just embraced Islam that very day.’143  

 
• God has said in His Divine Book: And do not say 

unto anyone who offers you the greeting of peace, 
“Thou art not a believer” [4:94]. This verse was reci-
ted by N¥fi¢, Ibn ¢®mir, ¤amza and Khalaf with the 

174  four models of prophetic guidance



meaning of ‘peace’ instead of ‘the greetings of peace’, 
with the meaning being that someone expresses that 
he has peaceful relations with you.144 In sum, if 
someone were to testify that there is no deity except 
God and Muhammad is the Messenger of God œ, or 
says ‘I am a Muslim,’ then he is judged as a Muslim 
due to the variant reading: and do not say unto any-
one who offers you peace, “Thou art not a believer”. 
Likewise, if you were to interpret the verse as 
‘offering greetings’ then there is no issue also, since 
his expression of the Islamic greeting is also an 
announcement of his submission, and it also entails 
the possibility of disengagement from conflict. Conse-
quently, if he were to say: ‘Peace be on you,’ he 
should not be killed until he knows what is exactly 
intended by it, since it is an area of uncertainty. In 
the opinion of M¥lik, it is not enough to say: ‘I am a 
Muslim’ or ‘I am a believer’, or that he prays until he 
pronounces the words of protection (the testimony of 
faith) in accordance with the statement of the blessed 
Prophet œ: ‘I have been commanded to fight the 
people until they say: “There is no deity save for 
God”.”145 Al-Sh¥fi¢Ï said: ‘The sole reason that the 
Messenger of God œ refrained from killing the hypo-
crites is because of their outward acceptance of Islam, 
despite his knowledge of their hypocrisy. For what 
they apparently adhere to alleviates whatever prece-
ded. This is substantiated with the Prophet’s œ 
saying in a hadith whose authenticity is unanimously 
agreed upon: “I have been ordered to fight against 
the people until they testify that there is no deity save 
for God. If they announce it, their lives and property 
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are exempt from me except with due right and then 
their reckoning is with God.”146 The meaning of this 
is that the rulings of Islam apply to one who has 
outwardly declared faith. If he believes in it, then its 
reward is found in the next abode and if he does not 
truly believe, then the application of the rulings 
during the life of this world will be of no avail to him 
in the hereafter. Ibn al-¢ArabÏ said in his A^k¥m: ‘Al-
TirmidhÏ and others reported that the Prophet œ 
said: “I have been ordered to fight against the people 
until they testify that there is no deity except God. If 
they announce it, their lives and property are exempt 
from me except with due right and then their 
reckoning is with God.’ He then recited: And so, [O 
Prophet,] exhort them; thy task is only to exhort: 
thou canst not compel them to believe [88:21-22], 
explaining the verse and revealing its subtlety: ‘If the 
people say there is no deity except God, you have no 
power of knowing their secrets; all you are obliged 
to adhere to is the evident, for previously the Prophet 
œ was not instructed to judge by the evident or the 
concealed. However, when God commanded him to 
fight according to the evident, he consigned their 
secrets to God. This hadith is sound in meaning and 
God knows best.’147 Ibn ¢®sh‰r deems the verse there 
is no compulsion in religion, to warn against compul-
sion. He also believes that, at the advent of Islam, 
there was a command to fight the pagans. For evi-
dence, he cites the hadith: ‘I have been ordered to 
fight against the people until they testify that there is 
no deity except God. If they announce it, their lives 
and property are exempt from me except with due 
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right.’ He therefore considers that the hadith includes 
an injunction to fight the pagans during the emer-
gence of Islam. He also believed the verse there is no 
compulsion in religion was revealed after the con-
quest of Makkah and the Muslims’ dominion over 
Arab lands, which means the verse abrogated the 
previous ruling of fighting the pagans, as many had 
now accepted Islam. For he said: ‘The hadith I have 
been ordered to fight against the people was abro-
gated. This is what appears to me regarding the 
meaning of the verse, and God knows best.’148 How-
ever, there is no command in the hadith to fight the 
pagans so as to coerce them to accept Islam. Com-
pulsion is banned at all times and places—during 
times of peace and war. Fighting is only employed 
against those who fight or transgress against us. The 
hadith is merely defining the goal at which fighting 
comes to a halt regardless of its reasons. Hence it is a 
hadith of mercy and tolerance and is not, as has 
become muddled among a few, emphasising a reason 
for fighting.149 Sheikh RashÏd Ri\¥ mentioned in his 
TafsÏr al-Man¥r: ‘The meaning of this hadith has 
been mentioned in the sound compendiums with 
various wordings, which include confinement to the 
testimony of faith as in the agreed-upon hadith of 
Ab‰ Hurayrah. Rather some mentioned its mass-
transmission as in al-J¥mi¢ al-ßagÏr, which is: “I have 
been ordered to fight against the people until they 
testify that there is no deity save for God, if they 
announce it their lives and property are exempt from 
me except with due right and then their reckoning is 
with God.” And in other narrations, confinement to 
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the wording: there is no deity save for God. After 
much scrutiny, the dominant position is that the 
meaning of the verse and the hadiths with variant 
wording unite on a single meaning, namely relinqui-
shing disbelief and the acceptance of Islam. For the 
acceptance of Islam, there is a particular wording 
which suffices as soon as it is uttered, including 
during times of war. This wording is the two state-
ments of faith. Sufficient from a pagan is there is no 
deity save for God, because they used to negate it, 
and it is the first thing they are summoned to. The 
Prophet œ renounced Kh¥lid b. al-WalÏd when he 
killed an individual from Ban‰ JathÏmah after he said 
he had left his previous religion. The Prophet œ said: 
‘O God, do not hold me to account for Khalid’s act!’ 
The reason is that the individual intended by his sta-
tement to indicate his acceptance of Islam. The 
account is mentioned in ßa^Ï^ al-Bukh¥rÏ and is re-
ported to explain the criteria when fighting ceases 
against those who fight us. It does not include the ex-
planation of how a believer becomes a disbeliever.”150  
 

• Islam affirmed the principle of peace between the 
tribes and communities, hence underlining that peace 
is the default and war is an exception. God has said: 
O you who have attained to faith! Enter compre-
hensively into peace [2:208]. Additionally, Islam 
urged the avoidance of the horrors of war and dis-
pute, expressing the human disdain for fighting, even 
if it was an obligation and for the purpose of defence. 
God said: Fighting is ordained for you, even though 
it be hateful to you [2:216]. He said: And, lo, God 
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gave you the promise that one of the two [enemy] 
hosts would fall to you: and you would have liked to 
seize the less powerful one [8:7]. Despite this, Islam 
did not fail to provide rules of engagement during 
war, for fighting is one of the loftiest ranks when 
performed in defence and not in attack. God has said: 
Hence, fight against them until there is no more 
oppression and all worship is devoted to God alone; 
but if they desist, then all hostility shall cease, save 
against those who [wilfully] do wrong [2:198]. Pre-
viously in times of war, there were many casualties, 
including combative prisoners. Islam established gui-
delines to deal with these situations—the most signifi- 
cant being when the Messenger of God œ sent a 
general with an army advising him and the accom-
panying Muslims: ‘Do not embezzle the spoils, do not 
break your pledge, do not mutilate the dead bodies 
and do not kill the children, women or the elderly.’151 
He œ is reported to have said on the day of the 
conquest of Makkah: ‘Nay! A person who flees is not 
to be killed, the injured are not to be slayed, and 
whoever locks his door, then he is safe!’152 For this 
reason, it was the custom during times of conflict that 
Muslims did not chase someone who had fled the 
battle, nor killed a prisoner who had surrendered, nor 
cut down a tree, fill a well with earth nor destroy a 
house. Islam strongly encouraged the dignified treat-
ment of prisoners of war—that his dignity was not 
violated, regardless of his religion nor on account of 
his being an adversary. Such treatment is considered 
among the attributes of the righteous, for God said 
in their regard: and who give food—however great 
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be their own want of it—unto the needy, and the 
orphan, and the captive [76:8]. The Prophet œ also 
advised his Companions to treat captives amicably, 
saying: ‘Treat the captives gently.’153 In this manner, 
Islam transformed retribution against an enemy cap-
tive to an application of virtue and mercy. Hence the 
prohibition was not confined to torture and starving, 
but rather the advice extended to treating him well 
and making him equivalent to the needy and orphans. 
By this, an outcome of war—despite its savageness— 
was that it became a form of worship in which the 
participant hopes for the pleasure of God and that it 
may lead him to become righteous. At a time when 
nations surrounding the Islamic state were killing, 
enslaving and humiliating captives, Islam established 
the foundations by which the captive is protected and 
his dignity preserved. It removes every human being 
from the humiliating treatment that was so rampant 
at the time, and raises him to a principled humanity 
where there is no preference between an Arab and a 
non-Arab, except for God-consciousness.  
 
God said: O men! Behold, We have created you all 
out of a male and a female, and have made you into 
nations and tribes, so that you might come to know 
one another. Verily, the noblest of you in the sight of 
God is the one who is most deeply conscious of Him. 
Behold, God is all-knowing, all-aware [49:13].  
 
Indeed Islam, with its definitive texts from the 
Qur ¥n and the Sunnah, and the practical and affir-
mative applications from the Messenger of God œ, 
provides civilisational lessons for the world in the 
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treatment of captives. Islam preceded the interna-
tional treaties on the rights of prisoners of war by 
fourteen centuries, demonstrating thereby that it 
came as a mercy to the worlds and to spread toler-
ance until the Day of Judgement. An illustration of 
this is when the Prophet œ gave a captive to Abu al-
Haytham b. al-Tayh¥n and advised him to be good 
to him. As a result he said to his captive: ‘The Mes-
senger of God œ has ordered that I treat you well, so 
you are free in the name of God.’154  
 
After God granted the Muslims victory in the Battle of 

Badr, 70 members of Quraysh were captured and were well 
treated by the Messenger of God œ. He also commanded 
his Companions to treat them in a dignified manner. Ab‰ 
¢AzÏz b. ¢Umayr, one of the captives of Badr and a brother 
of Mus¢ab, later commented: ‘I was within a group of cap-
tives among the Helpers after we were detained, and they 
provided food, specifically giving me bread while they ate 
dates due to the advice of the Messenger of God œ on how 
to treat us. There would not fall into the hand of one of 
them a crust of bread except that they would offer it to 
me.’155 Similarly, the Prophet œ encouraged his Compa-
nions to be generous towards them. Ransom was accepted 
from some of them, while those that were unable to pay 
were asked to teach ten Muslim children how to write, 
while others were forgiven altogether without any expecta-
tions whatsoever. This was all in conformity with the words 
of the Most Wise:  

 
now when you meet [in war] those who are bent on 
denying the truth, smite their necks until you over-
come them fully, and then tighten their bonds; but 
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thereafter [set them free,] either by an act of grace or 
against ransom, so that the burden of war may be 
lifted [47:4].  
 
The Messenger of God œ presented for us the ideal 

model to follow in dealing with captives in all scenarios. 
An example being during the Battle of Badr, the noble 
Prophet œ rebuked some of the Companions who had 
struck two Qurayshi lads that had been captured, saying: 
‘You hit them if they tell you the truth and you leave them 
if they lie?!’156  
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chapter v 

 

THE CONCLUSION OF THIS STUDY     
1. From these four models of coexistence, and all that we 
have derived from the prophetic guidance on establishing 
an Islamic community and in turn an Islamic state, it is 
possible to produce multiple models. One may be novel yet 
based upon the same prophetic method, and another may 
be an assimilation of two or more from the four models 
identified, depending on the current reality. For the con-
temporary Islamic state may require a paradigm that is a 
synthesis of two or more, especially after the knowledge 
that authority in the state is divided among more than one 
agency. Every authority has its own will and direction, 
which may agree or differ with others. Educational esta-
blishments and media outlets, with all they possess in terms 
of management of intellectual and cultural activities, are 
among authorities that possess responsibility in a state. 
From among such authorities are those which we may call 
‘shadow governments’ like security and intelligence bodies. 
Others include those which are responsible for decision-
making like the presidency, military and judiciary. These 
powers may not all agree on a particular direction, rather 
it may be the case that one agency may have an orientation 
that opposes the orientation of another, all of which means 
that the Muslims will have to function in paradigms derived 
from these four. The directing force in all this is the 
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achievement of the priorities and objectives of the law; 
working to improving the image of Islam and the Muslims 
with all that provides the invitation to the religion of God, 
and the adherence to the legislations of the land without 
conflict in the contemporary setting. Another guiding force 
is granting precedence to the Muslims’ collective welfare 
(ma laha) over an individual’s welfare (after securing his 
own and his family’s stability). Henceforth, the Muslim 
does not make decisions based on whims of desire. On the 
contrary, his choices are according to the clear compound 
criterions that we have mentioned. 

 
2. The manifestation of many inter-relations within these 
four paradigms can also be of avail in the field of deduction, 
religious renewal and our current reality. An example is the 
establishment of some of the Muslims in Abyssinia and 
their acclimating to life therein whilst maintaining their 
connection with the Prophet œ and the Muslims in MadÏ-
nah after the formation of the Islamic state therein. Despite 
this they refrained from returning even after the Messenger 
œ became consolidated there with the absence of censure 
from the Prophet œ to them, contrary to the case when he 
censured the Muslims that refrained from migrating from 
the hostile pagan Makkan society to the Muslim com-
munity in MadÏnah. Similarly, these inter-relations became 
clear in the documents sent by the Prophet œ to distant 
lands where he had not ordered anyone to migrate from his 
country, for he said: ‘There is no migration after the con-
quest of Makkah, however there is jihad and intention.’ 

 
3. On the macro level, benefit can be derived from these 
four coexistence models—and the prophetic guidance—by 
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an Islamic state and an Islamic community, regardless of 
whether it is a minority or a majority. On a micro level, it 
is also possible for the individual Muslim to draw benefit 
from them according to their individual circumstances, age 
and locality. Hence a Muslim’s conduct in his personal life 
and interactions is an issue connected to himself, however 
the individual or state adherence to behavioural values and 
prophetic Sunnah, stemming from monotheism and the 
universal outlook, is connected to law and the SharÏ¢ah. The 
Islamic creed is a universal framework that governs a 
Muslim’s life and it is natural that we not only find several 
models of coexistence within a single century, but rather, 
in the life of a single individual, they can change and vary. 
This does not mean that he is overshadowed with hypocrisy 
in regard to his principles, for the process of coexistence is 
forever established on deep-rooted aims stipulated by the 
Qur’¥n and applied by the blessed Prophet œ. The Muslims 
of the past understood this and practised it from the pro-
phetic age until our current day, except that many centuries 
have passed in which the world has not changed in such an 
unprecedented manner like the change we witness in our 
contemporary world. In many of our writings, we have 
referred to the technological revolution and mass communi-
cation, which has caused people to be incapable of living 
now as they did previously. Slow change through the ages 
drove Islamic jurisprudence towards ossification, and also 
being impacted by the prevailing situation of the age within 
Islamic history, where the Muslims were in a state of ten-
sion with the others, with skirmishes far and wide. In the 
east, there were the crusaders and their attacks on the 
Islamic state, and in the west—Andalusia and Morocco—
all aggressions they had to face. These events continued 
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until modern colonialism sieged the Muslim world in the 
19th Century. Due to the fact that there have been fun-
damental changes, and technological developments which 
have reached such an extent that a reckless soul can set off 
a single bomb that consequently destroys everything, we 
are obliged to observe the values of peace and see it spread. 
All conflicts that preceded are disregarded, with a new 
chapter of peace beginning between nations and govern-
ments. A peace that focuses on the future through colla- 
boration and support in building a human civilisation. A 
future where every human being is respectful to another, 
and everyone is free to believe and adopt the faith of his/her 
choosing on the condition that it calls to peace, adheres to 
it, and works towards it. 

 
4. There is no conflict in the extrapolation of benefit from 
these four models, their application and implementing their 
rulings—if the contemporary reality agrees with the reality 
in which it was legislated, or for which it was legislated—
and the established legal rulings that the Messenger of God 
œ left us with in terms of obligations and prohibitions, due 
to them being the essence of Islam and its undetachable 
reality.  

 
The four paradigms for coexistence, and whatever results 
from them in terms of new or compound models, are all 
‘active’ for application, without one of them abrogating the 
other. Each model has its circumstance and area for 
implementation, and therefore has precedence for the 
establishment of the Muslims’ welfare and the objectives of 
the Sacred Law. The disappearance of conflict between the 
four models and the established laws requires a new theory 
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in understanding the evidence so that it does not negate the 
concept of abrogation in its totality but rather enables us 
to benefit from the Qur’¥n and what the infallible Prophet 
œ applied in terms of procedures and paradigms. This 
theory is the theory of ‘al-Nas¥’’ and was identified by some 
of the Muslim scholars like al-ZarkashÏ and al-Suy‰~Ï, after 
whom it was accepted. This theory does not negate abroga-
tion, with its basis being that human welfare varies accord- 
ing to time and place, for it is not unreasonable that  
God knows the soundness of an act at one time and its 
unsoundness in another, thus commanding to its benefit in 
its initial stage, and prohibiting it later due to its lack of 
suitability. The knowledge of God in regard to the two 
cases is pre-eternal and endless. Similarly, it is possible that 
the All-Wise Legislator nurtures His legally responsible 
servants in stages, in order not to shock them with that 
which is too burdensome. Concerning these four paradigms 
of prophetic guidance, they are not susceptible to abroga-
tion, i.e. that their rulings are removed in totality. Abro- 
gation [in the absolute sense] does not occur within the 
rulings that have been mentioned in the Qur’¥n, because  
it is the inimitable book of God where He placed the  
laws for human welfare in every epoch and locality. It is 
the final word from the Lord of all the worlds to mankind, 
and we are in need of all that He commanded and pro-
hibited, guided and instructed. Hence there is no abroga- 
tion in His rulings—not in the divine Book or the blessed 
Sunnah.  

We then understand that the foundations and objectives 
which have clearly manifested in the four examples of 
coexistence, have been stipulated in the Qur ¥n in many of 
its verses. The application of the Prophet œ in his Sunnah 
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indicate the importance of their implementation. This is so 
that the Muslims’ welfare may be facilitated and that they 
may live life in peace. With an absence of application, 
Muslims will undoubtedly live a life of discord. They will 
be unable to handle current affairs and new circumstances, 
effectively handicapping their ability to adapt, whereby life 
will constrain their natural disposition and fundamental 
principles will oppose them, for they will be unable to re-
concile religious teachings and everyday social interactions.  

Appropriate for what we have asserted here is the 
position of al-Nas¥’—that there be a ruling qualified with 
an attribute, or dependent upon a condition, and hence we 
apply it when the attribute or condition occurs, and do not 
apply it when one of the two is absent. By this, we have 
granted the Qur’¥n its worthy status and hence its wonders 
continue to open new understandings with every reading, 
and serves as a source for rulings within the guidance of the 
Sunnah in every situation. 

In summary, we can say that all Qur’¥nic verses which 
have been said to be abrogated in fact affirm a legal ruling 
in particular instances. As for the verses that are said  
to abrogate, they affirm another ruling when the aforemen-
tioned instance has changed from the initial state to an- 
other. By this, it is understood that if the original state  
were to return then its corresponding ruling would also 
return, hence the opposing rulings are only in opposition 
because they are in reference to contrasting circumstances. 

Among the Muslim scholars, it was rumoured that  
Ab‰ Muslim al-Asbah¥nÏ had rejected abrogation in its 
totality, which is incorrect. He did not deny the abrogation 
of the Sacred Law by the Sacred Law, or the Qur’¥n by the 
Sunnah, but rather denied the abrogation of something from 

188  four models of prophetic guidance



the Qur’¥n. He inferred as evidence God’s saying: No false-
hood can ever attain to it openly, and neither in a stealthy 
manner, [since it is] bestowed from on high by One who is 
truly wise, ever to be praised [41:42].  

He cited this based on the understanding that all verses 
are relevant, and their application obligatory. We believe 
in the correctness of this position and find it congruent with 
what al-ZarkashÏ and al-Suy‰~Ï both implied, namely the 
differentiation between abrogation and al-Nas¥’. We also 
believe that what are excluded from abrogation are the 
definitive applications from the infallible Prophet œ,  
and what came in the form of methods in understanding 
and securing coexistence. As for the statement of both al-
ZarkashÏ in al-Burh¥n and al-Suy‰~Ï in al-’Itq¥n, its text 
follows:   

‘Section three concerning abrogation: that which has 
been commanded due to a reason and then the reason 
expires, like the command at times of weakness and 
need to be patient and forgiveness for those who wish 
to meet God in such circumstances. Similarly, the like 
of which does not obligate the command to enjoin 
good and prohibit the evil, and jihad and the like, all 
of which were not compulsory and then obligated. 
The truth in their regard is that this is not abroga-
tion but rather Nas¥’, as God has said: aw nunsi’a  
ha (or consign) [2:106]. Hence, the nas¥’ is the 
command to fight when the Muslims are strong, and 
at times of weakness the ruling is the obligation of 
patience during persecution.157 With this verification, 
the frailty of what many of the exegetes have con-
tinuously stated becomes manifest in regard to some 
of the verses that command to harmony and the 
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avoidance of confrontation are all abrogated with the 
verse of fighting. However, this is not the case, rather 
it falls within al-Nas¥’, meaning that every command 
must be applied at its suitable time, the time in which 
there remains its ratio legis that obligated the ruling. 
The ruling then changes with the change of the ratio 
legis into another ruling, and this is not abrogation. 
Abrogation is the removal of an old ruling with a new 
rule, while the previous ruling becomes non-existent. 
Al-Sh¥fi¢Ï alluded to this in his Ris¥lah when he spoke 
of storing slaughtered meat due to guests, for the 
permissibility of doing it after this incident did not 
constitute abrogation, rather falling within the realm 
of ‘the disappearance of the ruling with the disap-
pearance of the ratio legis.’ This then renders the 
ruling of the one who has a large group of guests— 
which is the ratio legis in this case—that he is 
prohibited from storing slaughtered meat. The like of 
this is God’s saying:  

 
You who believe, you are responsible for your own 
souls; if anyone else goes astray it will not harm you 
so long as you follow the guidance [5:105].  

 
This ruling was at the beginning of Islam, when 

the Muslims were weak. When they grew in strength, 
enjoining good and prohibiting the wrong became 
obligatory, and even fighting when there was trans-
gression against them. Were the state of weakness to 
return as it was when the verse was revealed, then the 
ruling would also return to being applicable, namely 
you are responsible for your own souls. This was 
alluded to by the Prophet œ when he said: ‘Islam 
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began as strange and will return to being strange as 
it began,’ as reported by Muslim. Likewise, this ruling 
was mentioned by the Prophet œ when he said: ‘If 
you see submission to greed, desires being followed, 
precedence granted to the world, and every possessor 
of an opinion impressed with what he has to say, then 
in this case focus solely upon yourself,’ as reported 
by al-TirmidhÏ.158  
  
Among the most important cases where abrogation 

played a prominent role in shaping rulings is that of Jihad. 
When jurists performed ijtihad in cases concerning this 
topic, abrogation was a key feature employed to extra-
polate rulings. Some scholars said that a number of verses 
for jihad have in fact been abrogated by verses of forgi-
veness, while others have maintained the contrary, arguing 
that the original rulings of jihad remain as they always have 
been. In this study, we do not want to delve into the details 
of jihad or the exact role that abrogation had in its regard. 
What we do wish to emphasise is a point of extreme 
importance, namely that the objective of jihad in Islam does 
not reside in the domain of ijtihad but rather it is a defini-
tive principle, highlighted by the universal maxims revealed 
after the complete survey of the Sacred Law. The con-
clusion was that, after a review of the textual evidence, 
jihad was legislated for the purpose of defending oneself, 
and to end aggression and tyranny. It was never a means 
to attack others outright in order to impose one’s religion. 
God has said:  

 
Fight in God’s cause against those who fight you,  
but do not overstep the limits: God does not love 
those who overstep the limits. Kill them wherever you 
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encouter them, and drive them out from where they 
drove you out, for persecution is more serious than 
killing. Do not fight them at the Sacred Mosque 
unless they fight you there. If they do fight you, kill 
them—this is what such disbelievers deserve, but if 
they stop, then God is most forgiving and merciful. 
Fight them until there is no more persecution, and 
worship is devoted to God. If they cease hostilities, 
there can be no [further] hostility, except towards 
aggressors. A sacred month for a sacred month: 
violation of sanctity [calls for] fair retribution. So if 
anyone commits aggression against you, attack him 
as he attacked you, but be mindful of God, and know 
that He is with those who are mindful of Him. Spend 
in God’s cause: do not contribute to your destruction 
with your own hands, but do good, for God loves 
those who do good [2:190-195].  
 
This is the constitution of jihad in the Qur’¥n, where 

fighting is merely one of the many forms of jihad, as 
suggested in the Qur’¥n:  

 
And strive hard in God’s cause with all the striving 
that is due to Him [22:78].  
 
God also said:  
 
But as for those who strive hard in Our cause—We 
shall most certainly guide them onto paths that lead 
unto Us: for, behold, God is indeed with the doers of 
good [29:69].  
 
The Messenger of God œ classified physical combat as 

the minor jihad, whereas the jihad of the inner-self was 
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ranked as superior. J¥bir recalls: ‘Some people came to the 
Messenger of God œ after a battle, whereupon the Prophet 
œ said: “You have returned a mighty return from a minor 
jihad unto a superior jihad.” “And what is the superior 
jihad?” they asked. “A servant’s struggle against his desi-
res!” replied the Prophet œ.’ Similarly, the Prophet œ 
deemed the enjoining of good and prohibiting the wrong as 
a form of jihad. Imam ¢AlÏ narrated that the Messenger of 
God œ said: ‘Jihad is four: enjoining the good, forbidding 
evil, truthfulness at times of patience, and resentment of the 
iniquitous.’159 The blessed Prophet œ said that Hajj was 
the jihad of women and the elderly. Lady ¢®’isha asked: ‘O 
Messenger of God œ, should we not depart and engage in 
jihad with you all?’ To which the Prophet œ replied: ‘No, 
your jihad is a righteous hajj, that for you is your jihad.’160 
No one should therefore insinuate that Muslims in the 
course of history fluctuated between forsaking jihad during 
times of weakness, and unleashing hostility as soon as they 
had the upper hand. This is in conflict with the reality of 
Islam and Muslim behaviour throughout the ages. Since 
their jihad was to directly stop hostility, prevent it poten-
tially surfacing or reclaiming seized rights. This is empha- 
sised by the Divine Book, the Sunnah and the prophe- 
tic biography. For when the Prophet œ was residing in 
MadÏnah, he was exposed to aggression in the Battle of 
Badr, then U^ud, then al-Khandaq and the rest of the 
battles, and said, as narrated by Ibn ¢Umar: ‘I have been 
ordered to fight against the people until they testify that 
there is no deity save for God and Muhammad is the Mes-
senger of God œ, perform the prayer, and pay the zakat. If 
they announce it, their lives and property are exempt from 
me except with due right.’161 The meaning of ‘the people’ 
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in this hadith, as has been mentioned by many of the hadith 
commentators, are the Arab pagans who would not leave 
the blessed Prophet œ to openly propagate the faith, rather 
they fought him with all the resources they possessed. 
Hence his jihad, in all its stages, was to repel hostility and 
to remove tyranny. For that reason, this hadith is the kind 
which is general in wording but specific in meaning (¢¥m 
urÏda bihi al-kh¥|) [as mentioned in the manuals of legal 
theory], since ‘people’ here does not mean all of them, just 
the antagonists whose issues are like those of the hostile 
Arab pagans. 

 
5. The study of the four prophetic models of coexistence 
between the Muslim and his brother in humanity, whether 
Muslim or non-Muslim, provides a paradigm to renew 
religious thought and how to activate legislative rulings in 
the lives of the Muslims. Such a study also breathes a breath 
of fresh air into our jurisprudential tradition, making it 
more suitable for the life of the current Muslim, enabling 
him to develop civilisation, with the awareness that he has 
a correct sense of direction and purpose while worshipping 
the exalted Creator. Such a study then makes it possible for 
Muslims to pursue the path of felicity both in the domain 
of this world and the life to come. 

  
The significance of this study, its contemplation, and its 
renewal comes as a fulfilment to the supplication of the 
Prophet œ and his command, for it has been narrated by 
Ab‰ Hurayrah that the blessed Prophet œ said: ‘Indeed 
God sends at the turn of every century someone who will 
renew for the Muslims their religion.’162 The Prophet’s œ 
statement that, every hundred years, God sends someone 
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from among the Muslim scholars who renews for them the 
affair of their religion is a supplication and command for 
renewal. It is answered by the one who God has facilitated, 
granting him the talent and knowledge that are necessary 
for renewal. This supplication was answered by the Proof 
of Islam al-Ghaz¥lÏ whose most famous book alluded to the 
issue of revival of religious thought, ’I^y¥’ ¢Ul‰m al-DÏn, 
which functioned as intended, replete with revival and 
renewal. 

It was in this manner that the torch-bearers of religious 
thought throughout history operated by leaving for us 
suggestions and insights that enabled us to evaluate with 
extra clarity. They fathomed its relevance, illuminating the 
way for future generations, and recognised the latter’s 
importance in also fulfilling their role in re-evaluation. This 
begins with the understanding of the works they left for us. 
The renewing mujtahids from our past did not suffice with 
just the duty of their age and its demands in terms of 
renewal, ijtihad, and resolving contemporary issues. They 
went above and beyond the call by providing us with tools 
for the continuation of this renewal process. Thus indeed, 
he is wrong who believes that renewal is a step towards the 
destruction of the efforts of the predecessors and the tra-
dition.163 Such an assumption is no more than the abandon- 
ment of all realities and foundations, which severs the 
human being from the spirit and character of his tradition 
built through the ages, alongside all the experience of those 
that preceded, thus rendering it ‘a start from afresh’ instead 
of a pursual for the renewal and expansion of what 
currently exists.  

Were we to envision a person who followed such a 
course—that he cast aside all efforts and experiences of the 
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past, and all the inherited good, alongside religiosity and 
knowledge—then such an individual would inevitably be 
returning to a blank page. In such an instance there is a 
strong possibility that he would start from scratch, basing 
all his judgements on his own intellect, traits and charac-
teristics. This will ultimately mean that a person may begin 
with the inclination of war and destruction, or preferring 
evil over good, overlooking everything except his material 
wants and needs, killing indiscriminately and merely ful-
filling his base desires. If such a person were to follow his 
caprice with no boundary, then he would undoubtedly 
bring ruin to every civilisation.  

Based on the aforementioned and in performance of my 
role in renewing Islamic jurisprudence—a duty which has 
been obligated upon us by our contemporary lives—I have 
recorded through my readings of our jurisprudential tra-
dition some of the indications and suggestions which were 
we to excel in their development and derive worthy benefit 
from and apply analogically as theories and universal 
maxims—we may resolve many of our problems and issues 
which fiqh, in its old setting, cannot address. These theories 
are spread throughout the books of jurisprudence. They 
were discussed by our scholars as solutions to certain 
jurisprudential problems, although in most cases not in 
great detail but they rather sufficed with their being a 
solution and means to reaching a verdict in a subsidiary 
matter. This is something common. For these theories did 
not have a prominent role at that time in which they could 
be used, beyond the case in hand. However, they are today 
of utmost importance and absolutely necessary in the 
domain of ijtihad for many novel cases before us. There is 
every possibility that these theories may serve as key tools 
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in producing solutions to the problems of the age while 
remaining faithful to the tradition of Islam.  

 
Examples of these theories include:  
A. The subtle moment (al-La^tha al-LatÏfah) 
The ‘subtle moment’ theory enables us to authenticate some 
of the new original contracts—contracts that were we to 
apply them to the general jurisprudential maxims, we 
would have judged them to be incorrect. Of that which 
there can be no doubt is that the fast-paced development in 
the current world demands the production of new contracts 
that contain highly complex details as soon as possible. 
Such contracts must be able to determine economic, social, 
academic and political relations between members of a 
society, and between the latter and other societies, which 
are governed by different cultures, custom and various 
understandings. Our jurists discussed the ‘subtle moment’ 
in the form of an indication or as a means of solving a 
juristic puzzle, and an issue based on the cases at their time. 
For example, this theory was mentioned within the manuals 
of jurisprudence under the Chapter of Emancipation. 
Despite the formal abolition of slavery worldwide, this 
chapter is still needed for the study of some key concepts 
and its refinement, alongside extrapolating some of the 
general key concepts and approaches which can be applied 
elsewhere in jurisprudence for determining rulings that fit 
most appropriately with the general objectives of the Sacred 
Law, i.e. the law that ultimately seeks freedom, establishing 
procedures that in its essence and over the passage of time 
saw to the actual termination of slavery from the lives of 
man. 

The theory was mentioned in the following context: A 
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man went to the market and bought a slave, paying his 
price and taking ownership of him, only to find out that 
this slave was actually one of his descendants or forefathers, 
i.e., one of his sons, or his father or grandfather. The point 
being that this is considered a legal hindrance that prevents 
him from appropriating this slave, with the contract being 
rendered incorrect and the sale annulled, as the law does 
not permit bondage of offspring or forefathers. Thus, 
according to the general legal maxims, the individual is 
obliged to return the slave and receive his money back from 
the vendor. The vendor takes the slave and puts him up for 
sale once more. In this case, and according to the general 
maxims of the law, this slave will remain in bondage, which 
begs the question, is there not a solution or means to 
accomplish the slave’s freedom without wasting the buyer’s 
money or the vendor’s stock?  

In response to this, the jurists devised the ‘subtle 
moment’ concept and said: ‘We shall envision a subtle 
moment where we place this human being among the 
property of the buyer, like the beam of light that lands on 
the surface of a mirror and is then reflected instantly. The 
meeting of the beam of light with the mirror occurred in a 
subtle moment, and the mirror did not absorb it and 
prevent it from reflecting like many other bodies, rather the 
light only reflected when it descended on it for a subtle 
moment. It is during this very moment that the slave 
became free from bondage only for there to appear a 
prevention, namely that he was the son or father of the 
buyer which contravenes the law. Therefore, consideration 
is granted to this split second when he is removed from 
ownership and becomes free. Hence ‘the subtle moment’ in 
this instance is an emancipation for the slave and not a 
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return to bondage with the original seller,’ actualising his 
freedom alongside the soundness of the contract.164 

The jurists also discussed the ‘subtle moment’ in the 
chapter of endowments: 

An endowment is that item which an owner has remo-
ved from his own property and placed in the property of 
God, i.e. it has been removed from the property of the 
individual and granted to the property of the group. An 
endowment thus entails removing something tangible you 
have into the path of good while you are living. After your 
passing, it is not considered part of your bequests and 
cannot be inherited. 

The legal query here is that there are moments when 
someone wishes to make an endowment, while fearing that 
time will pass and he will become in great need of whatever 
he endowed. He does not wish to make it a bequest, since 
bequests can only be up to a maximum of one-third of an 
individual’s wealth. Anything above this requires the legal 
inheritors’ consent. Furthermore, he is not confident that 
the value of this endowment at the time of his death is less 
than one-third of the remainder of his belongings, and he 
does not believe that his inheritors would grant his bequest 
if it exceeded this. In resolving this issue, the jurists referred 
to the ‘subtle moment’ so that they could verify the different 
objectives. Accordingly, they said: ‘If a Muslim endows this 
item before his death by a “subtle moment”, saying: “I have 
endowed this item beginning from the ‘subtle moment’ 
before my passing,” then the endowment is effective. When 
he dies, the item is not considered of his bequest, hence we 
managed to secure his welfare for him and fulfilled his wish 
in doing good.’  

From this theory we can derive great benefit in financial 
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transactions, in determining rulings of legal persons in the 
field of guaranty, mortgaging and many other areas. 

 
B. The disappearance of the subject of the ruling (thah¥b 
al-ma^al)  
The legal theorists have mentioned this under the title ‘the 
effect of the disappearance of the subject of a ruling’. Imam 
al-R¥zÏ called it ‘abrogation with the intellect’, although 
this appellation was opposed by al-Shawk¥nÏ, since abroga-
tion never occurs with the intellect—what actually happens 
is that the ruling disappears with the disappearance of the 
circumstance it depends on. We do not agree with Imam al-
R¥zÏ in regard to the name he granted it, since abrogation 
is the removal of the ruling, and the ruling in this case 
remains but its application is not possible. There is a di-
stinct difference between annulling a ruling on the one hand 
and simply not applying it on the other. Likewise, there is 
also a difference between dissolving and halting the law.  
It is the law itself that legislated its cessation, for this in 
itself is a form of application of the Sacred Law. However, 
dissolving is a form of cancellation, which is a departure 
from the ruling of God and has been addressed in the 
Qur’¥n:  

 
For they who do not judge in accordance with what 
God has bestowed from on high are, indeed, deniers 
of the truth! [5:44].  
 
As for the case of ‘cessation and halting’ in the Sacred 

Law, due to the absence of required conditions, this was 
something applied by our master ¢Umar b. al-Kha~~¥b, the 
second Caliph, who the Prophet œ commanded us to fol-
low when he said: ‘Adhere to my Sunnah and the Sunnah 
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of the rightly guided Caliphs after me; hold on to it with 
your molar teeth, and beware of newly created matters!’165  

During a year of drought, when the famine was severe 
and people were starving, our master ¢Umar b. al-Kha~~¥b 
halted the application of the legal punishments for stealing. 
This was because the hunger of the people and their need 
for food was considered an obscurity that prevented the 
application of the law, as our master the Messenger of God 
œ said: ‘Repel legal punishments with obscurities.’166  

 
Examples of the disappearance of the object of a ruling: 
 
• The Sacred Law has commanded ablution and has 

included among its obligations the washing of one’s 
hands to the elbows. Now with the hands being an 
area of ablution, if one hand was totally severed in 
an accident or legal punishment or the like, then the 
area of rule and application has disappeared. So what 
would then be the ruling? The answer being that the 
individual with a severed hand is not obliged to do 
anything and he no longer has to wash both hands 
due to the disappearance of one. However, were we 
to envision, hypothetically, that his severed hand was 
to return, then in such a case he would be obliged 
once more to wash them both. The obligation of 
washing both hands in ablution had not become 
annulled but rather had been suspended due to the 
disappearance of the limb. If it is presumed that the 
area will return, then so too will the ruling and 
obligation. 

 
• Among the dispensations mentioned in the Sacred 

Law is the emancipation of a slave. It is a dispensa-
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tion for breaking an oath, saying to one’s wife that 
she is like ‘the back of my mother’, manslaughter and 
intentionally eating during Ramadan. Yet slavery has 
been formally abolished in our age since the mid-
nineteenth century. This is an example of the disap- 
pearance of the area of rule, although the disappear-
ance in this case is the removal with a substitute 
articulated by the Legislator, unlike the previous 
example where there is no alternative. By this we 
mean that the scripture has mentioned an alternative 
dispensation that takes the place of the emancipation 
of a slave, which is the feeding of the poor, clothing 
them and doing a compensatory fast.  God has said: 
God will not take you to task for oaths which you 
may have uttered without thought, but He will take 
you to task for oaths which you have sworn in earn-
est. Thus, the breaking of an oath must be atoned for 
by feeding ten needy persons with more or less the 
same food as you are wont to give to your own fami-
lies, or by clothing them, or by freeing a human being 
from bondage; and he who has not the wherewithal 
shall fast for three days [instead]. This shall be the 
atonement for your oaths whenever you have sworn 
[and broken them]. But be mindful of your oaths!’ 
Thus God makes clear unto you His messages, so 
that you might have cause to be grateful [5:89].   
Concerning manslaughter, God said: and it is not 
conceivable that a believer should slay another belie-
ver, unless it be by mistake. And upon him who has 
slain a believer by mistake there is the duty of freeing 
a believing soul from bondage and paying an indem-
nity to the victim’s relations, unless they forgo it by 
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way of charity. Now if the slain, while himself a 
believer, belonged to a people who are at war with 
you, [the penance shall be confined to] the freeing of 
a believing soul from bondage; whereas, if he 
belonged to a people to whom you are bound by a 
covenant, [it shall consist of] an indemnity to be paid 
to his relations in addition to the freeing of a believ-
ing soul from bondage. And he who does not have 
the wherewithal shall fast [instead] for two conse-
cutive months. (This is) the atonement ordained by 
God: and God is indeed all-knowing, wise [4:92].  
 
Concerning al-Dhih¥r (saying you are as unlawful to 
me as my mother), He said: However, he who does 
not have the wherewithal shall fast [instead] for two 
consecutive months before the couple may touch one 
another again; and he who is unable to do it shall 
feed sixty needy ones: this, so that you might prove 
your faith in God and His Apostle. Now these are the 
bounds set by God; and grievous suffering [in the life 
to come] awaits all who deny the truth [58:4]. 
 

C. Division of rulings (tafrÏq al-a^k¥m) 
The concept of ‘division of rulings’, as previously outlined 
by our jurists, greatly assists in understanding many of the 
tools for jurisprudential thought and in knowing their 
methods for comprehending the legal verdicts. It aids the 
legal experts in shaping the law for justice and countering 
contraventions. The concept of ‘division of rulings’ also 
assists the judge in passing sound judgements, without 
falling into restriction, hardship or confusion. Let us begin 
with an example and then reach the concept.  
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There was a young man who lived in a distant village 
under the protection of his father. He then married a 
woman whom he loved and, despite her beauty and good 
character, his father ordered him to divorce her without 
reason. Out of obedience to his father, he did so and later 
married another woman, only for the same situation to 
occur again. He then married for a third time and the 
instruction to divorce was again given. Out of despair, the 
young man left his village and went to a city, where he 
found a girl from a good family, who lived with her mother. 
He asked about her father and the mother informed him 
that she married a man who had come from afar and she 
did not know him in any detail. He was known as Shuhrah 
Mu¢Ïn—and at that time the people were still unfamiliar 
with registering names and getting certification of the 
marriage etc—however she had a child with him from this 
sound marriage. In any case, the young man married the 
girl and consequently had children together. They conti-
nued in peace until the mother passed away and the father 
came from the countryside to visit his son. When he spoke 
with his son’s wife and asked her name and that of her 
mother, and the place where she used to lived, he claimed 
that she was his daughter. Now, based on the son’s 
previous dire experience with his father, and how the latter 
caused him to divorce three times, he believed that his 
father was concocting this story so that he will divorce for 
a fourth time. Hence, he refused to accept his father’s claim 
that she was a direct relative, and they remained married. 
The jurists on this matter applied ‘the division of rulings’, 
ruling it permissible that the man attribute the girl to him, 
because she takes the ruling of someone whose lineage is 
unknown, while we are in complete belief that she came 
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about from a legally sound marriage. Her mother had died 
and so too had the witnesses who testified to the marriage. 
Hence it is virtually impossible to find any proof for the 
soundness of the claim that she is the daughter of the father 
of her husband. Despite allowing the attribution, we do not 
include the ramifications, meaning that the girl does inherit 
from the father, and he does not inherit from her if she dies 
before him. At the same time, it is permissible for the young 
man to deny his father’s claim and continue in his marriage, 
whereby the marriage contract remains valid. 

In this example, we divide the rulings. We grant her 
inheritance because the man claimed to be her father, and 
at the same time we affirm the marriage, because the hus-
band denied the relation. This is the practical application 
of the ‘division of rulings’. 

There are other examples like the aforementioned, 
where we are forced into dividing rulings, due to the 
occurrence of granting preponderance to one side without 
the existence of a predominant factor granting preference 
to one of the two options, which ultimately leads to oppres-
sing one of the two parties. For this reason, the situation 
remains from both perspectives, and the conflicting rulings 
reconcile both positions as we have seen in the preceding 
example. 

The division of rulings exists in many of the chapters of 
fiqh, starting from the book of purification, followed by 
prayer, zakat and ending with financial transactions and 
world relations. Thus, the topic is vast and requires inde-
pendent study on the possibilities of legal applications of 
this theory. 

 
 

conclusion of this study  205



D. The relation of ‘division of rulings’ with the theory of 
‘precaution’ (al-i^tiy¥~) 
There lies a connection between ‘division of rulings’ and 
the theory of ‘precaution’ in Islamic jurisprudence. Precau-
tion may be obligatory if the ambiguity is that of object 
(ma^al), and it may be recommended if the ambiguity is 
about interpretation (madthab). Precaution however does 
not exist at all in the ambiguity of the agent (f¥¢il), and these 
are the three ambiguities that the jurists have spoken of.167  

 
i) The ambiguity pertaining to the agent 
By this, we mean an incident that occurs without preme-
ditation from the agent, such as a car that accidentally hit 
something, a plane crash or a boat sinking—all occurring 
without intention from the agent but rather due to a lack 
of clarity in his mind. Examples of this include when some-
one drinks something he thought was water, only to find 
out that it was alcohol, in which case there is no sin on him.  

  
God has said: You will not be blamed if you make  
a mistake, only for what your hearts deliberately 
intend. [33:5] 
 
In a hadith, it says: ‘Indeed actions are according to 

intention, and for every individual is what he intended.’168 
Concerning the consumer of the alcohol in this example, he 
did not want to commit a sin, but an ambiguity appeared 
before him and he thought it was water. The contrary is 
also correct. So if an individual was audacious enough to 
pick up a cup of water while thinking it was alcohol, he 
inevitably falls into sin, due to his intention to drink the 
intoxicant. For he inclined to the sin. The fact that the cup 
was full of water removes the possibility of a punishment, 
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according to one of the opinions of the jurists, however he 
incurs the sin for what he intended. There is a distinct 
difference between the disobedient person warranting the 
sin and the warranting of the punishment. The one who 
dares to venture in the areas prohibited by God, he war-
rants a sin. But as for the punishment, this has conditions 
and regulations that must be met, and, for that reason, the 
scholars were divided in two positions as to the obligation 
of the punishment in such circumstances. Another example 
would be if a man were to have sexual relations with a 
woman that is not his wife, boldly transgressing the sacro-
sanct laws of God, only to find out that the woman was in 
fact his wife. This is an ambiguity where the perpetrator 
has unanimously sinned. As for the implementation of a 
punishment, there are two opinions mentioned in the book 
Faw¥’id al-Ri^lah of Ibn al-ßal¥^, according to al-AsnawÏ 
in his TamhÏd. 

 
ii) The ambiguity of area  
An example of this is when a Muslim consumes meat wit-
hout knowing if it is halal or haram. This is an ambiguity 
of area where precaution is an obligation. 
 
iii) The ambiguity of interpretation 
An example is the invalidation of ablution by touching 
women. The Sh¥fi¢Ïites have stated: ‘The touching of a 
woman, even if she is your wife, invalidates ablution.’ The 
¤anifities on the other hand said: ‘The ablution is not 
annulled by touching a woman, whether wife or otherwise.’ 
Hence we see an ambiguity where the individual takes 
precaution although it is not an obligation, rather recom-
mended. This then raises the question as to how does one 
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interact with ambiguities and their divisions, and when does 
precaution take precedence. How does one apply the theory 
of choice, alongside the theory of division of rulings? All 
considerations need to be carefully measured, illustrating 
the intricacies that a qualified jurist must engage with.  

 
The connection between ‘the division of rulings’ and the 
‘change of juristic method’ 
The concept of ‘change of juristic method’ is connected to 
‘division of rulings’, although in a manner contrary to its 
relationship with the theory of precaution. For example, 
regarding the ambiguity of interpretation, it is permissible 
for someone to embrace an opinion of a certain school, and 
then change his trajectory and adopt an opinion from 
another school, with the ramifications being variant rulings. 
An illustration of this is a man who married according to 
the ¤anafite school of law without a guardian (waliy), 
while it is known that such a marriage is considered invalid 
within the Sh¥fi¢Ïite school. Later on, the man divorced her 
three times and went to one of the Sh¥fi¢Ïite jurists, who 
judged that the whole marriage contract was void from the 
offset, that this marriage was ambiguous and the divorce  
is also unsound, because it did not occur on valid grounds 
for a ruling to be applied. Accordingly, the Sh¥fi¢Ïite jurist 
deemed that a new marriage contract can be established 
with the presence of a guardian so that the contract can be 
sound according to the Sh¥fi¢Ïite school, and so the three 
divorces uttered are effectively overlooked. 

This also has a close connection with the legal maxim: 
‘The ijtihad of one does not invalidate the ijtihad of 
another’—an extensive maxim and its relevance is high-
lighted by our master ¢Umar, when he said: ‘That [previous 
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opinion] was what we judged by then, and this is what we 
judge by now.’169  

Now the question remains, is what the Sh¥fi¢Ïite jurist 
performed correct, and what is the ruling on changing the 
trajectory? Is it suitable or not? Do its benefits outweigh its 
deficiencies? Or is the opposite true? These are all questions 
that the astute jurist must consider. It is our belief that such 
hidden treasures buried in our tradition have yet to receive 
the full attention they deserve, let alone study and develop-
ment, to arrive at sound juristic outcome.  

 
E. The obligation of the age 
Reverence of the tradition in light of the theory of ‘obliga-
tion of the age’ 
The ‘obligation of the age’ is that which unites for us every 
good. The good in respecting the tradition and deriving 
benefit from it, and the good in working according to our 
contemporary age and ijtihad for the sake of facilitating 
necessary rulings that may be practically applied in people’s 
daily lives whilst in accordance to the Sacred Law and 
prophetic guidance. 

The inherited Islamic tradition is the result of the Islamic 
approach throughout the ages. It cannot be wasted or 
ignored. This would go against the intellect and contradict 
the maxim that confirms human knowledge is an accumu-
lative process. No community can begin building a civilisa- 
tion on its own without awareness of the accumulative 
knowledge inherited through time, especially if the tradition 
is specific to its forefathers. If our community wishes to 
suffice with rising on the shoulders of Western tradition, 
which is alien to them, then although it may be a com-
munity, were it to build a civilisation and succeed, it has 
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done so without any specific identity, whereby its success 
is attributed to someone other than itself. 

The meaning of ‘the obligation of the age’ is that the 
mujtahid works and performs ijtihad in deducing legal 
rulings from its sources in any way that keeps the contem-
porary lives of people in motion during the actual endea- 
vour of ijtihad, and not solely depending on the ijtihad of 
past scholars who related to a different time. It is possible, 
and this is normally the case, that their reality has succum-
bed to mass changes from all directions that play a pro- 
minent role in the alteration of rulings. Consequently, every 
age has its obligation of ijtihad, since realities and relations 
all change, as the world does not remain fixed in a single 
state of affairs. Due to this perpetual motion, we must also 
change our interactions to reach the same objectives that 
our predecessors wished to achieve in their age.  

Respect of heritage and fulfilment of the obligation of 
the age obliges us to scrutinise our tradition, taking from it 
the procedures and theories from which we can benefit in 
our contemporary era, without confining ourselves to the 
ijtihad of the past but rather utilising their procedures, not 
necessarily their rulings, and developing them. This is 
achieved by adding to them whatever is required for the 
ijtihad of the current age, and then working towards fashio-
ning a contemporary format that facilitates its comprehen- 
sion and application. This is the duty of the age that the 
Islamic scholars are legally responsible to accomplish.  
As for anyone who wishes to turn to the books of tradition 
and transmit from them directly without taking into 
account current circumstances, then he is in manifest error. 
Such an approach is a form of ignorance because he may 
be in constant referral of past opinions with the conviction 
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that he and his contemporaries are unable to produce an 
ijtihad superior to what preceded, and that the ijtihad of 
the past is absolute. With such a belief he understands that 
the efforts and ijtihad of the past may not be developed, 
rejected or even recognised as being unsuitable for the 
current age, preventing a more fitting contemporary ijtihad. 
The person who wishes to confine himself to his prede-
cessors’ positions and halt time, envisioning that the world 
is not changing, is in flagrant error. He has fused the abso-
lute and the relative, between the sacred and the human. 
Jurisprudential ijtihad is a human effort to understand the 
divine rulings. The former succumbs to change while the 
latter is fixed, with the majority of misconceptions occur-
ring as a result of conflating between the two. 

The obligation of the age is that we engage in ijtihad 
once more just like our predecessors did, and this requires 
knowledge and dexterity. It requires deep understanding of 
Arabic, and knowledge of the areas of agreement and 
debate in ijtihad. The areas that have been agreed on cannot 
be opposed, while the areas of disagreement, which are 
vast, are where we can perform ijtihad in the framework of 
achieving the objectives of the Sacred Law, placing out-
comes into consideration and presenting the true message 
of Islam to the world. 

conclusion of this study  211



chapter vi 

 

CONCLUSION     
 

It is incumbent upon us to study the prophetic biography 
alongside the prophetic Sunnah in order to deduce the in-
tegrals of the Muslim personality. This is regardless of 
whether it is from a conceptual or practical perspective, or 
from the aspect of the methodology that the blessed 
Prophet œ applied in evaluating situations, forming rela-
tions, understanding affairs and facing the world; whether 
by his way of living, collaborating, understanding, worship-
ping God, cultivating the land or rectifying the self. Such 
an in-depth study is essential so we can truly embrace the 
Prophet œ as the ideal example, and so the legal responsi-
bility of being a testimony against mankind can be accom-
plished.  

 
God said: We have made you [believers] into a just 
community, so that you may bear witness [to the 
truth] before others and so that the Messenger may 
bear witness [to it] before you [2:143].  
 
The like of this study assists in providing strong adher-

ence to the prophetic guidance and shields against way-
ward paths from his blessed practice. For deviancy can stem 
from the removal of all contextualisation, false interpre-
tation, lack of comprehension, exaggeration, understating 
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or fabricating in both conduct and application, along with 
other wayward actions. 

The legal theorists have established a legal maxim that 
reads ‘to apply the text is superior to ignoring it’. The 
meaning of this maxim being that the ability to apply a text 
and granting it a legal ruling is superior to ignoring and 
abandoning it, rendering it annulled. The reason for this is 
that its application includes benefits and outcomes contrary 
to the ignored text which is then equivalent to frivolous talk 
void of any benefit. Indeed God, when He described His 
servants, said: And those that avoid frivolous talk. [23:3] 

The ‘avoidance’ in the verse means paying no attention 
and having no interest in idle talk due to it being completely 
void of any beneficial wisdom. The default in regards to the 
speech of the morally accountable (mukallaf) is that it is 
protected from neglect, and that some sort of meaning is 
explored so that his/her speech can be interpreted in accord-
ance with it. For this reason, the legal jurists mentioned sub-
sidiaries and examples for this maxim. One such example 
being if a person was to endow something to his children 
but they had all passed away, however his children had off-
spring, then his declaration of endowment is to be under-
stood to apply to them in order that his statement is not 
neglected. Hence, if the discourse of the religiously account-
able is protected from neglect, then more fitting for preser-
vation is that of the discourse of the Legislator, whether it 
is the Lord of the Worlds, or that of His prophet œ. Based 
upon this, and due to what we have before us in terms of 
elucidating the pure prophetic biography and the blessed 
prophetic states of being, it is incumbent upon us to derive 
the utmost benefit from it, and this is not accomplished ex-
cept by applying all four models, without neglecting any of 
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them. For wisdom dictates that one should implement the 
model suitable to the contemporary setting. 

Verily the absence of understanding these four models 
of coexistence among the extreme groups have made them 
simplify the affair, depicting the world as an abode of j¥hi-
liyyah and the state of affairs prior to the advent of Islam, 
hence rendering all the Muslims as disbelievers. Addi-
tionally, they summon their followers to isolate themselves 
from society which they call al-wal¥ wa al-bar¥ (loyalty and 
disavowal), and dream of a new Islamic state under their 
command after erasing the current Islamic states by fighting 
and destroying its systems and populace due to them being 
disbelievers and apostates, ascribing to an idolatry law. 
Some have even claimed that Islam and its state has been 
removed from the world since the caliphate of the com-
panions, and will not return in modern times except by  
one of them attaining leadership. All of which is delusional 
bigotry.  

Indeed, Islam and its state, from the time of the Prophet 
œ and his companions whom established its foundations 
in MadÏnah onwards, was to succumb to times of pros-
perity and decline, but was always to remain as our Master 
the Messenger of God stated: “There will continue to be a 
group of my community manifest upon truth until the final 
day.” Similarly, it is also true that for every extremity there 
is another opposing extremity, as we have seen with the 
propagators of modernism and secularists who negate the 
suitability of religion, in particular Islam, in guiding and di-
recting the modern state, or providing the key principles 
and objectives for its cultivation. They understand Islam 
and the modern civil state to be opposites that cannot unite, 
denying that the Muslims have any historical experience in 
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creating an immense civilisation and grand state that was 
to be a wonderous example for advancement and growth.
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Appendices of Sermons





appendix 1 

 

THE FAREWELL SERMON    
The following is mentioned in T¥rÏkh al->abarÏ: 
 

‘The Messenger of God œ continued his pilgrimage, 
showing people the rites and rituals of Hajj, and 
teaching them its Sunnahs. He delivered a sermon be-
fore the people, clarifying various things. He praised 
God and extolled Him and then said: “O people, 
listen carefully to what I have to say, for I do not 
know whether I will see you again after this year at 
such a place. O people, your blood and wealth should 
be considered sacrosanct, as sacrosanct as this very 
day of yours and month. You will meet your Lord 
and He will ask you about your deeds. I have indeed 
conveyed the message. Whoever of you is entrusted 
with a trust, then let him return the trust back to its 
rightful owner. All usury has been rendered void, and 
unto you is your capital to keep. You should not op-
press nor should you be oppressed. God has ordained 
that there is no usury. And indeed, the usury of Ibn 
¢Abb¥s b. ¢Abd al-Mu~~alib is completely void. Every 
right regarding murder from jahilliyah is abolished, 
beginning with the blood of Ibn RabÏ¢ah b. al-¤¥rith 
b. ¢Abd al-Mu~~alib, who was nursed in Ban‰ Layth 
and then killed by Ban‰ Huthayl. This is the first  
case that I start with regarding the murder cases of 
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jahiliyyah. O people, Satan has lost hope of ever 
being worshipped in this land of yours, however he 
is satisfied that he will be obeyed regarding deeds that 
you consider insignificant. Thus, be mindful of him 
in regard to your religion. O people, verily the inter-
calation of months is but an increase in disbelief by 
which the disbelievers are led astray. They declare 
this intercalation to be permissible in one year and 
forbidden in another in order to conform outwardly 
to the number of months which God has allowed, at-
tempting thereby to make permissible that which 
God has forbidden. The duration of time has re-
mained constant since the day God created the 
Heavens and the Earth. The number of months unto 
God are twelve laid down in God’s book on the day 
He created the Heavens and the Earth, and out of 
these, four are sacred. Three of which are successive, 
and the other is Rajab of Mu\ar, which lies between 
Jum¥da and Sha¢b¥n. 

O people, you have rights over your wives and 
they have rights upon you. From among your rights 
upon them is that they should not allow anyone you 
detest into your residence or perform any open in-
iquitous acts. If they were to do this then God has 
permitted that you admonish them by not sharing the 
bed with them and reprimanding them in a way that 
does not injure or mark. If they then desist then con-
tinue to provide and clothe them in an amicable way. 
Do treat your wives well for they are like captives 
under your guardianship who possess nothing for 
themselves. Indeed, you have taken them as your 
wives under the trust of God and have deemed a 
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marital bond permissible through God’s word. Rea-
son well O people, and listen to my words carefully, 
for I have indeed conveyed the message and left with 
you that, which if you adhere by, you will never go 
astray, the Book of God and my Sunnah. 

O people, take heed of my words, for I have con-
veyed, and think carefully. Know that every Muslim 
is the brother of every Muslim, and that all Muslims 
are one brotherhood. Nothing is permissible for 
someone from his brother unless he gives it to him 
willingly. Do not wrong yourselves! By God have I 
not conveyed the message?” “Indeed you have!” the 
people replied. The Messenger of God œ then sup-
plicated, “O God! Be a witness to this.”’ 
 
It has been reported by Imam A^mad in his Musnad (no. 

17193) on the authority of Khubayr b. Mu~¢im, who said: 
‘May God illumine the person who hears what I say, under-
stands it and then conveys it to someone who did not hear 
it. It is possible that a bearer of knowledge may have no 
understanding of what he is bearing, and it is also possible 
that a bearer of knowledge may convey it to someone who 
has better understanding and is more knowledgeable. Three 
acts, if applied, then the heart of the believer will not be 
filled with rancour: sincere deeds for the sake of God, coun-
sel to leaders and adhering to the majority. For the suppli-
cation of the majority encompasses him.’ 

Imam A^mad in his Musnad (no. 24212) also reported 
from the Companions of the Messenger of God œ who 
said: ‘The Messenger of God œ rose among us upon a red 
camel of ancient descent and said: “Verily I will precede 
you all to the Fountain of Life, where I will see each and 
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every one of you. You will be the largest community so do 
not fail me for you have seen me and heard all that I have 
told you, and you will all be asked about me. As for he who 
lies about me, then let him take his place in the Fire of Hell. 
Indeed, I will strive to save many while others will be taken 
from me, and I will say: “O Lord, they are my Com-
panions!” And it will be said: “You do not know what they 
did after you.”’  

The Prophet œ said at Mina on the days of tashrÏq, 
while mounted on a camel:  

‘Fear God! And do not rob people of their wealth or 
act mischievously on Earth. If anyone has a trust, 
then he should fulfil it.’ He then said: ‘All people in 
Islam are equal. Everyone has imperfections and 
shortcomings. O people, indeed your Lord is One, 
and your forefather is one. There is no preference for 
an Arab over a non-Arab, nor for a black over a 
white. Preference lies solely in God consciousness. 
Have I not conveyed the message?’ ‘Yes you have,’ 
they replied. ‘Then let he who is present inform the 
ones who are absent.’  

He then said: ‘Do not come to me with your line-
ages but come with your deeds so that I will say to 
the people one thing and to you something else. Have 
I not conveyed the message?’ ‘Indeed, you have!’ they 
replied. ‘O people of Quraysh do not come with the 
dunya, holding it above your necks while others come 
with the deeds of the Hereafter. For I will not be able 
to help you from God.’ 

He continued: ‘I advise you in regard to what your 
right hands possess; that you feed them from what 
you eat, and clothe them from what you wear, and if 
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they do wrong then assign their punishments to the 
sternest of you. Have I not conveyed the message?’ 
‘Indeed, you have!’ they replied. ‘O God, bear wit-
ness,’ said the blessed Prophet œ, peace and blessings 
of God be upon him.  
 
JarÏr narrated: ‘The Prophet œ said during the farewell 

sermon, “Let the people hear and know that you are not to 
return to disbelief after me and to striking one other’s 
necks.”’170   
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appendix ii 

 

THE SERMON OF ABƒ BAKR  
AL-SIDD¬Q AFTER BEING ELECTED 

CALIPH    
Al->abarÏ reported in his T¥rÏkh (2:127-128): On the 
authority of ¢®|im b. ¢Udayy who said: ‘Two days after the 
death of the Messenger of God œ, Ab‰ Bakr’s public crier 
called out so that the mission of Us¥mah could be com-
pleted: “Up now! No one from Us¥mah’s army should 
remain in MadÏnah but should go out to his camp at al-
Jurf.” Ab‰ Bakr stood up among the people, praised and 
extolled God, and said: “O people, I am like you. I do  
not know, perhaps you will impose on me that which the 
Messenger of God œ was able to bear. God chose 
Muhammad above all else and protected him from imper-
fections, but I am only a follower, not an innovator. If I am 
upright, then follow me but if I deviate, then straighten me 
out. The Messenger of God œ died with no one of this 
community having a claim against him concerning anything 
wrongfully taken for which the punishment would be one 
lash of the whip or even less. Nay, I have a Satan that 
occupies me, so when he comes to me, avoid me so that I 
may have no ill effect even on your hair and skin. You come 
and go in this life at an appointed time, knowledge of which 
is hidden from you, so if you are able to ensure that this set 
time elapses only while you are engaged in good works, 
then do so, but you will only be able to do that through 
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God. Compete therefore in putting off your allocated times 
before your appointed time surrenders you to the severance 
of your works. Beware of being like a tribe that forgets their 
appointed times and leaves the doing of good deeds to 
others! Hasten! Hurry! Seek salvation! For behind you is 
one who searches swiftly, an appointed time whose passage 
is rapid. Beware of death. Be forewarned by your deceased 
forefathers and sons and brothers, and do not envy the 
living except on account of that which you envy the dead.” 

He also stood up and, after praising and extolling God, 
he said: “God only accepts those works through which His 
countenance was desired, so strive for God in your works. 
Know that whatever you sincerely direct to God is among 
your good works, whether obedience you have rendered, 
or sin you have overcome, or obligations you have paid, or 
a good work you have sent forward from this ephemeral 
world to that everlasting Hereafter, to the time of your 
poverty and need. Servants of God! Be forewarned by who-
ever among you has died and ponder about those who were 
with you before. Where were they yesterday, and where are 
they today? Where are the tyrants, and where are those who 
were renowned for fighting and victory on the fields of 
battle? Time has abased them, and they have become 
decayed bones upon whom have been perpetuated gossip—
loathsome women for the loathsome men, and loathsome 
men for loathsome women. Where are the kings who tilled 
the Earth and cultivated it? They have perished and their 
remembrance forgotten, and they have become as if 
nothing. God has preserved the consequences of their evil 
deeds against them and cut them off from the desires of this 
world, and they have passed away. The deeds they did are 
still reckoned works, but their world is now the world of 
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others. We remained after them, and if we take warning 
from them, we will be saved, but if we are deceived by 
them, we will end up like them. Where are the fair ones of 
outward beauty? They have become dust, and what they 
neglected to do before has become a source of grief for 
them. Where are those who built cities and fortified them 
with walls and made in them wonderous things? They have 
left them to those who came after them. These are now the 
abodes of others, while they themselves are in the darkness 
of the grave. Do you perceive anyone of them, or hear a 
sound from them? Where are those sons and brethren of 
yours whom you know, whose appointed times have elap-
sed? They have arrived according to what they sent for- 
ward, alighting upon it and abiding in misery or happiness 
after death. Between God, who has no associate, and 
between any one of His creatures, there is no means of 
access by which He may grant him grace or divert evil from 
him, unless it be through obedience to Him and following 
His command. Know that you are indebted servants of God 
and that what is with Him is only attained through obe-
dience to His command. What seems good is not good if 
its consequence is the Fire of Hell and what seems evil is 
not evil if its consequence is the Garden of Paradise.” 

Then Ab‰ Bakr went out until he reached the dispatched 
army and bade them go forth. He followed them on foot 
while Us¥mah was riding and ¢Abd al-Ra^m¥n b. ¢Awf led 
Ab‰ Bakr’s mount. Us¥mah said to him, “By God, O 
Caliph of the Messenger of God œ, either you ride or I too 
dismount.” But Ab‰ Bakr replied, “By God, Usamah, don’t 
dismount nor, by God, will I ride. It will not hurt me to get 
my feet dusty for an hour in God’s way, but for each step 
that the warrior takes, 700 rewards are destined for him, 
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and 700 stations are made visible to him, and 700 sins are 
lifted from him.” When they had reached the point of 
departure, Us¥mah enquired, “If you think you might help 
me out by lending me the services of ¢Umar, then do so.” 
Ab‰ Bakr gave him permission to do so and then said: “O 
army, stop and I will order you to do ten things. Learn them 
by heart: You shall not engage in treachery, you shall not 
act unfaithfully, you shall not engage in deception, you shall 
not indulge in mutilation, you shall not kill a child, an old 
man or a woman. You shall not fell palm trees or burn 
them, you shall not cut down any fruit-bearing tree, you 
shall not slaughter a sheep, cow or camel except for need 
of food. If you pass hermits, then let them be and leave 
alone whatever they busy themselves with. You will come 
to a people who will bring you vessels of various foods. If 
you eat anything offered by them, then mention the name 
of God over it. You will also come across a people who 
have shaven the middle of their head and have left around 
it a ring of hair like a headband. Strike them with the 
sword! Go ahead, in God’s name. May God martyr you 
through wounds and the plague!”’ 

Al-TabarÏ reported in his T¥rikh (2:120): Anas b. M¥lik 
informed us: ‘After Ab‰ Bakr was given the oath of alle-
giance at SaqÏfah, he sat on the pulpit and ¢Umar stood up 
and spoke before him. After praising God and extolling 
Him, he continued to give a speech. Then Ab‰ Bakr spoke. 
After praising God and exalting Him, he said: “O people, 
I have been put in charge of you although I am not the best 
of you. Help me if I do well and rectify me if I do wrong. 
Truthfulness is loyalty and falsehood is disloyalty. The 
weak among you is strong in my eyes until I ensure his 
right, God willing, and the strong among you is weak in 
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my eyes until I wrest the right from him, God willing. No 
one from you should refrain from fighting in the cause of 
God because if it is forsaken by a people, God will smite 
them with disgrace. Foul things never become widespread 
among a people except that God brings calamity upon 
them. Obey me as long as I obey God and His Messenger. 
If I disobey them, you are not bound to obey them. Now 
rise to perform your prayers, may God have mercy upon 
you!”’

228  four models of prophetic guidance



appendix iii 

 

THE SERMON OF ¢UMAR B.  
AL-KHA>>®B AFTER BEING  

ELECTED CALIPH    
At being agreed as the next Caliph, ¢Umar b. al-Kha~~¥b 
ascended the pulpit and supplicated: ‘O Lord! I am stern so 
soften me… I am weak so strengthen me… and I am miserly 
so make me generous.’ 

It has been reported that he said in his first public 
sermon: ‘Indeed God has tested you with me and me with 
you. By God, I will not allow that your concerns be brought 
to my attention and for them to been seen to by another. If 
anything bypasses me, then I will ensure they are dealt with 
by trustworthy, qualified confidantes. If they excel, then I 
will be most excellent to them and if they are grossly 
incompetent, then I will make an example of them.’ An 
individual who was present during the sermon and narrated 
it commented in future years, ‘By God, he did exactly this 
until the day he left this world.’  

It has been narrated that when ¢Umar was inaugurated 
as Caliph, he ascended the pulpit and had the intention to 
sit in the place of Ab‰ Bakr. He then checked himself 
saying: ‘It is not fitting that God see me deem myself worthy 
to sit in the place of Ab‰ Bakr.’ He then went down a step 
and praised God, exalted Him and said: ‘Read the Qur’¥n 
and you will be known by it. Act according to it and you 
will be of its people. Evaluate yourselves before you are 
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evaluated and beautify yourselves for the immense spectacle 
when you are all brought before God and nothing is con-
cealed. The right of the ruler is not fulfilled if it means 
disobedience to God. My position concerning the wealth of 
God is like the guardian of an orphan, if I am free of need 
then I remain untainted and if I am in need, then I take only 
what is legally permissible.’ 

In another narration, it was reported that after becoming 
Caliph, he addressed the populace about their concerns 
over his strictness. It became clear to ¢Umar that he must 
make this clear to the people. He ascended the pulpit and 
mentioned some of his experiences with the Prophet œ and 
his Caliph (Ab‰ Bakr), and how they both passed on having 
been pleased with him. He said: ‘O people, I have been put 
in charge of your affairs. Let each one of you know that my 
sternness has been weakened, however it remains directed 
towards those who oppress and transgress. If anyone were 
to oppress another or transgress someone’s rights, then I 
will place his one cheek on the dirt and my foot on the other 
until he succumbs to truth. Likewise, aside from that 
sternness of mine in establishing justice, I will place my 
cheek before the people of virtue and restraint. O people, 
it is your right upon me that I be characterised with parti-
cular traits which I shall mention to you, so demand them 
of me. It is your right that I do not touch any of your wealth 
or the spoils which God has granted you, except where it’s 
lawfully due. It is your right that if such wealth is collected, 
it is only distributed according to the dictates of the Sacred 
Law. It is your right also that I increase you in wealth and 
provision by the will of God, by seeing to the protection of 
the borders. It is your right that I do not send you to your 
demise and keep you away on military missions for exten-
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ded periods of time. If you are absent on an expedition, 
then I am the father of your dependents until you return. 
Be conscious of God, O servants of God! Assist me against 
yourselves with self-restraint and obedience and assist me 
against myself by commanding me to good and prohibiting 
me from evil, advising me regarding the duties that God has 
consigned to me in your stead. I have said what I needed to 
say and I ask God for forgiveness for myself and you all.’  

In another narration, ¢Umar is reported to have said: 
‘The likeliness of the Arabs is that of a submissive camel 
that follows its leader, hence let its leader look where he 
leads. As for me, by the Lord of the Ka¢bah, I will indeed 
carry them on the road!’ 
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appendix iv 

 

THE SERMON OF ¢UTHM®N B. ¢AFFAN    
>abarÏ reports in his T¥rikh (2:428): ‘When the men of the 
sh‰r¥ had rendered their oath of allegiance to ¢Uthm¥n,  
he went out more distressed than any of them. He came to 
the pulpit of the Messenger of God œ and preached to the 
people, praising and exalting God and sending bless- 
ings upon the Prophet œ. He said: “Verily, you are in a 
transitory abode and in the flower of life, so set forth until 
the time appointed for your death and aim for the best you 
can attain, for you may be met by your end in the morning 
or evening. This world harbours deceit, so let not the 
present life delude you, and let not your own deceptive 
thoughts about God disillusion you! Consider those who 
have gone before you, then be earnest and do not be 
neglectful, as you will surely not be overlooked. Where are 
the sons and brothers of this world who tilled it, dwelt in 
it, and were long granted enjoyment therein? Did it not spit 
them out? Cast aside this world for God has cast it aside 
and seek the Hereafter! Indeed, God has coined a parable 
for it and for that which is better.  

 
The Almighty has said: Propound unto them the 
parable of the life of this world, it is but like water 
which We send down from the skies, and which is 
absorbed by the plants of the Earth, but in time they 
turn into dry stubble which the winds blow away. It 
is God alone who determines all matters. Wealth and 
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children are an adornment of this worldly life, but 
good deeds—the fruit whereof endures forever—are 
of far greater merit in thy Lord’s sight and a far better 
source of hope. [18:45-46].”  
 
The masses then came forward to render the oath of 

allegiance to him.’ 
The first letter written by ¢Uthm¥n to his officials was as 

follows: ‘God has commanded leaders to be like shepherds, 
and did not direct them to be tax collectors. Indeed, the 
beginning of this community were made shepherds and not 
tax collectors. However, your leaders are on the verge of 
becoming tax collectors and not shepherds. If this becomes 
the case then modesty of manners, integrity of character 
and good faith will be at an end. Verily, the most just 
conduct is for you to examine the affairs and obligations 
of the Muslims, so that you may give them what is duly 
theirs and take what they legally owe. Do likewise concer-
ning the Pact of Protection of minorities, give to them what 
is theirs and take from them what they owe. As to an enemy 
you encounter, faithfully seek God’s succour against them.’ 

According to some authorities, the first letter that he 
wrote to the commanders of the armies on the frontier was 
as follows: ‘Verily you are the guardians and protectors of 
the Muslims, and ¢Umar laid down for you instructions that 
we are all aware of. They were indeed in accordance with 
our counsel. Let me hear of no change or alteration on the 
part of any one of you, lest God change your situation and 
replace you with others. Thus examine your conduct, for I 
shall examine what God has required me to examine and 
watch over.’ 

According to some, the first letter that he wrote to tax 
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officials was as follows: ‘God created mankind in truth, and 
he accepts naught but the truth. Take what is right and give 
what is right. Strive for integrity! Uphold it and be not the 
first to violate it, so that you may share what you acquired 
with those who come after you. Keep faith! Keep faith! Do 
not wrong the orphan nor any with whom you have made 
a pact, for God is the opponent of he who wrongs them!’  

It has also been mentioned that his letter to the common 
people was as follows: ‘You have attained so much only by 
strict adherence to sound models of conduct. Let not this 
world turn you away from your proper concerns, for this 
community will become involved in innovation after three 
things occur together among you: complete prosperity,  
the attainment of adulthood by the children of your female 
captives, and the recitation of the Qur’¥n by both Arabs 
and non-Arabs. The Messenger of God œ has said: “Dis-
belief lies in unfamiliarity with the Arabic language. If 
something is ambiguous to the non-Arab, he will exceed its 
meaning and innovate.”’ 

TabarÏ reports in his T¥rÏkh on the authority of ¢Awn b. 
¢Abd Allah b. ¢Utbah, who said: ‘After the oath of alle-
giance had been rendered to him, ¢Uthm¥n preached to the 
people the words: “I have been burdened with a heavy load, 
and I have accepted it. Verily I will be a follower, not an 
innovator. Verily you may demand three things from me, 
besides obedience to the Book of Almighty God and the 
Sunnah of His Prophet œ. First, that I follow those who 
preceded me in matters that you have agreed on and esta-
blished. Second, that I adhere to the path laid out by pious 
and virtuous men in matters that you have not established 
by general consensus. Third, that I avoid coercion against 
you save in cases deemed necessary. Verily, this world is a 
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verdant meadow that has been made to seem desirable to 
the people and towards which many among them incline. 
Do not rely upon this world and put no trust in it, for it is 
not a thing to be trusted. Know that it only leaves alone the 
one who has left it alone!”’
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appendix v 

 

THE SERMON OF ¢AL¬ B. AB¬ >®LIB    
>abarÏ mentions in his T¥rÏkh (3:16), Im¥m ¢AlÏ said: ‘The 
Almighty and Glorious God has sent down Revelation as a 
guide. In it, He has made clear what is good and what is 
evil, so take hold of good and shun evil. Perform the 
religious duties for God and He will lead you to Paradise. 
God has made a number of inviolable ordinances, which 
are well-known, and He has favoured the inviolability of 
the Muslim over all others, strengthening the Muslims with 
the declaration and belief in one God. A Muslim is someone 
from whom people are safe, except when there is just cause. 
It is not allowed to harm a Muslim, except when it is obli-
gatory. Hasten to common good because death awaits 
every individual. The people are before you and, whatever 
is after you, the final hour is inducing you. Keep your sins 
light and you will reach Paradise, for the people are 
awaiting their hereafter. Fear God in your dealings with 
humanity and the environment. You are responsible even 
for the well-keep of land and animals, so obey Almighty 
God! Don’t disobey Him! If you see good then follow it, 
and if you see evil then refrain from it. Hearken back to the 
days when you were few in number and considered weak.’
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appendix vi 

 

THE ORDERS OF ¢AL¬ B. AB¬ >®LIB 
TO M®LIK B. AL-H®RITH  

AL-ASHTAR AFTER INSTALLING 
HIM AS GOVERNOR OF EGYPT     

‘In the name of God, the most Merciful, the most Com-
passionate. These are the directives that God’s servant ¢AlÏ 
b. AbÏ >¥lib issued to M¥lik b. al-H¥rith al-Ashtar in his 
agreement with him when appointing him governor of 
Egypt for the collection of its revenues, fighting its enemies, 
seeking the rectification of its people and making its cities 
prosperous. 

He has ordered him to fear God, to give preponderance 
to His obedience and to follow what He has commanded 
in His divine Book in terms of His obligatory and voluntary 
duties, which bring felicity to the one who follows them 
and render wretched anyone who ignores or denies them. 
He has instructed him to support the cause of God, the 
most glorified, with his heart, speech and actions. God, the 
Holy Sublime, has taken the responsibility of serving those 
who serve Him and honouring those who honour Him. 

He also orders him to sever himself from passions and 
desires, and to restrain them at the time of intensity, for 
indeed the self commands to evil save for those that God 
has bestowed His mercy upon.  

Know, O M¥lik, that I have sent you to an area where 
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there have been governments before you, both just as well 
as oppressive. People will now scrutinise your dealings as 
you scrutinised the dealings of the rulers before you. They 
will criticise you as you criticised them. Surely, the righ-
teous are known by the reputation that God circulates 
through the words of His servants. Therefore, make the 
collecting of good deeds the most beloved of what you 
amass. Control your passions and be miserly with your 
personal wants in regard to what is not lawful, for miser-
liness of the self is to detain it justly between what it loves 
and loathes. Accustom your heart to be merciful towards 
the subjects, to display affection and kindness towards 
them. Do not stand over them like a voracious beast eager 
to devour them, since they are either your brethren in 
religion or your like in creation and humanity. They will 
commit slips and make mistakes. They may act wrongly, 
consciously or out of negligence, so extend to them your 
forgiveness and pardon them in the same way as you would 
like God to forgive and pardon you. You are above them 
and your commander is above you, while God is above the 
one who appointed you and He has commanded you to 
manage their affairs, see to their welfare and tried you 
through them. 

Do not set yourself to oppose the commands of God as 
you have no power to contest His punishment, nor can you 
do without His pardon and mercy. Do not harbour regret 
for forgiving and do not rejoice when punishing. Act not 
hastily during your anger if you can find a way out of it. 
Do not say, “I am in command, my order is obeyed!” 
because it creates corruption in the heart, weakness in the 
religion, and it takes one to his ruin. If the authority in 
which you are placed produces pride or vanity in you, look 
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at the greatness of God’s domain above you and His power 
over you, the like of which you do not even possess over 
yourself. This will curb your haughtiness, cure you of your 
sternness and bring you back to your senses from which 
you had departed. Beware of comparing yourself to God in 
His excellence or likening to His might, for God humiliates 
every tyrant and disgraces everyone who is self-conceited. 
Exact justice for God and be just to the people even if it’s 
not in your favour or that of your close family and asso-
ciates, for if you do not, you will have oppressed. Whoever 
oppresses the servants of God, then God becomes his 
opponent and when God is the opponent of a person, He 
tramples his plea and such a soul will remain in a state of 
war with God until he retracts and repents. Nothing en-
courages the reversal of God’s bounty or the hastening of 
His retribution than unceasing oppression. Indeed, God 
hears the prayer of the oppressed. He is ever on the watch 
for those who persecute! 

The way most coveted by you should be the most 
equitable for what is right, the most universal by way of 
justice and the most comprehensive with regard to the 
satisfaction of the citizens. For discontent among the lay-
men sweeps away the satisfaction of the elite, and the 
discontent of the elite can be disregarded when compared 
with the satisfaction of the commoners. No citizen is more 
burdensome to the ruler in the comfort of life, less helpful 
in distress, more disliking of equitable treatment, trickier 
in asking favours, less thankful at the time of giving, less 
appreciative at the time of refusal and weaker in endurance 
at the time of discomforts in life than the elite class. It is the 
laymen of the community who are the pillars of the religion, 
the power of the Muslims and the defence against the 
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enemies. Your leanings should, therefore, be towards them 
and your inclination with them. 

Let the most distant of your citizens from you be those 
that are most inquisitive of the shortcomings of the masses 
because all people have shortcomings, and the ruler is the 
most appropriate to conceal them. Do not disclose what-
ever is veiled from you because your obligation is to correct 
what is manifest before you, while God will judge regarding 
that which is concealed. Therefore, conceal as much as you 
can, and God will conceal that which you would like to 
remain shielded from your subjects. Remove every knot of 
hatred in the people and sever from yourself the cause of 
every enmity. Feign ignorance concerning everything that 
seems inaccurate to you. Do not hasten to believe a back-
biter because a backbiter is a swindler even if he appears in 
the garb of an advisor. 

Do not include among those whom you consult a miser 
who will prevent you from being generous and remind you 
of poverty, nor a coward who will make you feel too weak 
for your affairs, nor a covetous person who will embellish 
for you greed. The reason being that miserliness, cowardice 
and greed are diverse qualities that unite in holding a bad 
opinion about God.  

The worst minister for you is one who has been a 
minister for wicked people before you and associated with 
them in committing sins. Therefore, such should not be 
your confederates. Such are assistants of vice and brothers 
of oppressors. You can find good substitutes for them who 
will be like them in their views and influence while not 
being like them in committing sins and vices. Those who 
never assisted an oppressor in his oppression or a sinner in 
committing sins. They will be the least trouble for you and 
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the best support, the most considerate towards you and the 
least inclined towards others. Therefore, make them your 
chief companions in privacy as well as publicly. 

Make the most preferable among them those who 
openly speak bitter truths before you and who support  
you, and make the least preferable those who assist you 
with those deeds that God detests His friends committing, 
regardless of how beloved they may be to you. Associate 
yourself with God-fearing and truthful people. Make them 
accustomed to refraining from over-praising you or extol-
ling an act and attributing it to you despite you not having 
performed it. Excessive praise produces arrogance and dri-
ves you closer to conceit. 

The virtuous and the immoral should not have equi-
valent stations before you, as this can cause the virtuous to 
become distant in their virtuousness and encourages the 
immoral to continue in their immorality. Grant each party 
what they have made binding on themselves.  

Know that there is nothing more conducive for the good 
opinion of the ruler by his subjects than displaying bene-
volence towards them, reducing their hardships and the 
avoidance of compelling them to unbearable troubles. So 
maintain a good opinion of your subjects, since your good 
opinion will remove from you much hardship in the long 
run. Certainly, the most appropriate for your good opinion 
is he to whom your behaviour has been good. 

Do not abolish a virtuous practice which the earlier 
people of this community convened on and through which 
the subjects prospered. Do not invent practices that damage 
any previous practice because in such a case the reward for 
those who established the practices will continue, but the 
burden for discontinuing them will be on your shoulders. 
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Remain in study with the scholars and discussions with the 
wise concerning how to stabilize the prosperity of the areas 
under your authority and how to maintain that in which 
the earlier people had remained steadfast. 

Know that subjects consist of classes who prosper only 
with the help of one another and cannot function inde-
pendently. Among them are the army of God, then the 
secretarial workers of the common people and the elite, 
then the dispensers of justice, then those engaged in enfor-
cing law and order, then the payers of head tax (Jizya) and 
land tax (khir¥j) from protected unbelievers and common 
Muslims. Then there are traders and men of industry. Then 
the lowest class of the needy and the destitute. God has 
fixed the share of each one of them and laid down His 
precepts about the limits of each in His Book and in the 
Sunnah of His Prophet œ by way of a divine settlement 
which is preserved with us. 

The army, by the will of God, is the fortress of the 
subjects, the ornament of the rulers, the strength of the 
religion and the means of achieving peace. The subjects 
cannot exist without it, and the army cannot exist except 
by funds appropriated by God from the revenues through 
which it can remain sustained, acquire the strength to fight 
its enemies, and on which its prosperity depends and its 
needs met. These two classes cannot exist without the third 
class, namely the judiciary, the executives and the secre-
taries who pass judgments about contracts, gather revenues 
and are relied on in matters both general and particular. 

Likewise, these classes cannot exist except with traders, 
entrepreneurs and men of industry who provide them with 
all their necessities, establish markets and make it possible 
for others who cannot do all of this with their own hands. 
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Then comes the lowest class of the needy and the homeless. 
Support and help for them is an obligation, and God has 
declared that for every one of them is a share in livelihood. 
Likewise, the ruler is obliged to provide according to what 
is needed for each individual’s prosperity. The ruler cannot 
exonerate himself from all obligations laid on him by God 
in this matter except with concern and seeking help from 
God, by training himself to adhere to virtue and by 
patiently enduring all the burdens upon him, light or heavy. 

Make as commander of your forces the man who in 
your view is the best adviser for God, His Prophet œ and 
your Imam. The purest of them in heart and the most 
patient. Choose from those who are forbearing in their 
anger, merciful to excuses, kind to the weak and firm with 
the strong. Violence should not stimulate him and weakness 
should not keep him sitting. 

Then associate with considerate people from families of 
respectful lineages, virtuous households and decent tradi-
tions, then people of courage, valour, generosity and ben-
evolence, because they are repositories of honour and fonts 
of virtue. Strive for their affairs as a parent strives for his 
children. Do not deem anything that you do to strengthen 
them as too great, nor should you consider anything that 
you have agreed to do for them as being too trivial, because 
this will drive them to give you sincere advice and will cre-
ate a good reputation for you. Do not neglect to attend their 
minor matters as well as their major ones. Observing their 
small affairs will also be of benefit to them while the im-
portant ones are such that they cannot be ignored. 

Let your most preferable military leaders be the one who 
goes above and beyond the call of duty and spends from 
his money on his regiment and their relatives who stayed 

appendix vi  243



behind so that their sole concern is waging war with the 
enemy. Your kindness to them will incline their hearts to 
you. The most pleasing thing for the ruler is the establish-
ment of justice and the manifestation of love from the sub-
jects. However, the subjects’ love appears only when their 
hearts are pure. Their advice will only prove correct when 
they maintain goodwill for their commanders. Do not re-
gard their empire to be a burden and do not keep antici-
pating the end of their tenure. Be broad-minded concerning 
their aspirations. Continue to praise them and recount their 
immense actions and sacrifices because the mention of such 
rouses the brave and awakens the weak by the will of God. 

Know that for every individual lies the reward of his per-
formance. Do not attribute the performance of one to 
another, and do not minimize the reward below the level 
of the accomplishment. Do not let the high status of a man 
make you regard his small actions as immense, nor the low 
status of a man make you see his big actions as small. Refer 
to God and to His Prophet œ the affairs that worry and 
confuse you, for God Most Sublime said to a people He 
wished to guide: 

 
 O you who believe! Obey God and obey the Prophet 
and those vested with authority from among you; 
then if you quarrel about anything, refer it to God 
and the Prophet [4:59].  
 
Referring to God means acting according to what is clear 

in His Book and referring to the Prophet œ means follow-
ing his unanimously agreed Sunnah regarding which there 
are no contentions. 

As for the settlement of disputes among people, select 
who you consider to be the most distinguished among your 

244  four models of prophetic guidance



subjects. An individual whose affairs do not vex him - dis-
agreement should not make him an obstinate disputant. He 
should not insist on any wrong point and should not hesi-
tate to accept the truth if he is aware of it. He should not 
lean to greed, nor should he content himself with a cursory 
understanding of a matter, but rather develop a deep ap-
preciation. He should be most ready to pause to ponder on 
ambiguous points, most considerate of proofs, least frus-
trated to re-examine litigants, most patient at probing in 
cases and most courageous at the time of insight when rul-
ing. Praise should not make him vain nor incitement stir 
him. Such people are very few so become accustomed to 
checking his verdicts and provide for him wealth so that he 
has no excuse for being dishonest and there remains no oc-
casion for him to turn to others for his needs. Give him that 
rank in your audience that even your chiefs revere so that 
he may remain safe from the harm of those around you. 
Look into this matter carefully because this religion has 
formerly been a prisoner in the hands of evil doers who only 
acted for their personal interests and to amass worldly 
wealth. 

Look then into the affairs of your executives. Appoint 
them after testing them. Do not appoint them according to 
partiality or favouritism because these two things make up 
the sources of injustice and deceit. Select from among them 
those of experience and modesty, of virtuous background 
and longevity in their loyalty to Islam, for such individuals 
are more noble in their manners and have more virtuous 
honour. They are the least covetous and are more insightful 
in the conclusions of matters. 

Grant them abundant livelihoods. This gives them 
strength to maintain themselves and their independence. It 
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will also stand against them if they were to violate your 
command and breach your trust.  

You should also keep tabs on their actions and send 
truthful people to monitor them. For your monitoring in 
secret will encourage them to be faithful. Be gentle with the 
citizens. Be careful also with the assistants and deputies. If 
one of them were to extend their hand to betray, as con-
firmed by the reports of your informants, then you should 
suffice with this as proof, exact a just punishment on him 
and remove him from his position. You should then put 
him in a place of disgrace, blacklist him with the charge of 
betrayal and make him wear the chain of shame due to his 
offence. 

Look after the affairs of government revenue in such a 
way that those engaged in it remain prosperous, for with 
their prosperity lies the prosperity of all others. Others 
cannot prosper without them because all people are 
dependent on both revenue and its payers. You should also 
keep an eye on the cultivation of the land more than on the 
collection of revenue because revenue cannot be obtained 
without cultivation. Whoever demands revenue without 
cultivation destroys both the land and the people. His affair 
will not last but for a very short while. If they complain of 
the burden of the revenue, disease, floods or droughts,  
then you should reduce the revenue to the extent that you 
hope it will improve their affair. The remission granted by 
you for the removal of distress from them should not be 
grudged by you because it is an investment which they will 
return to you in the shape of the prosperity in your country 
and the progress of your domain, in addition to earning 
their praise and your own appreciation for being just. You 
would be able to depend on their strength because of your 
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investment in them through catering for their convenience. 
You can have confidence in them because of the justice 
extended to them by your kindness. It may be that cir-
cumstances will arise where you will have a need for their 
assistance. It is then that they will bear it happily, for 
prosperity is capable of bearing whatever you load on it. 
The ruin of the land is caused by the poverty of cultivators. 
Cultivators become poor when officers concentrate on the 
collection of taxes solely for the prosperity of their own 
careers and derive no benefit from past mistakes. 

You should then take care of your secretarial workers. 
Put the best of them in charge of your affairs. Entrust the 
writings that contain your policies and secrets to someone 
who possesses the best character, who is not elated by 
accolades lest he should dare oppose you in public. He 
should not be negligent in enabling communications bet- 
ween you and your officers or in matters of receipts and 
payments. He should not make any damaging agreement 
on your behalf and should not fail in repudiating a contract 
not in your favour. He should be aware of the extent of his 
own status in matters, since whoever is ignorant of his own 
status is even more ignorant of the status of others. 

Your selection of these people should not be solely on 
the basis of your insight, personal inclination and good 
regard for them because people gain the insights of officials 
through affectation and personal service, but with nothing 
of advice or trustfulness. You should rather test them by 
what they did under the command of virtuous people prior 
to you. Take a decision in favour of one who has a good 
name among the common people and is the most renowned 
in trustworthiness because this will be a proof of your 
regard for God and for the one on whose behalf you have 
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been appointed to this status. Establish one head over each 
work department. He should not be incapable of bur-
densome matters and complex work should not perplex 
him. Whenever there is a defect in your secretaries which 
you overlook, you will be held responsible for it. 

Take good care of traders and industrialists. Give them 
good counsel whether they are settled shopkeepers or 
travelling traders because they are the sources of benefit and 
the means of providing valuable things from distant lands 
- areas which others cannot reach or even dare to venture. 
They are peaceful. From them no treason is feared. Look 
after their affairs wherever they may be in your land. Be 
informed also that most of them are very financially trou-
bled and awfully avaricious. They hoard goods for pro- 
fiteering and for manipulating stock prices. This is a source 
of harm to the people and a fault on the part of the officers 
in charge. Stop the hoarding because the Messenger of God 
œ has prohibited it. The sale should be smooth, with cor-
rect weights and prices, not harmful to either the seller or 
the buyer. If anyone hoards after you have warned of its 
prohibition then give him an exemplary but not excessive 
punishment. 

Fear God with regard to the deprived class, those who 
have few means: the poor, the destitute, the penniless and 
the disabled, because in this class are both the discontented 
and those who beg. Take care, for the sake of God, of His 
obligations to them with which He has made you respon-
sible. Fix for them a share from the public purse and a share 
from the crops of lands taken as booty for Islam, because 
in such a scenario those unable to join battle have a claim 
just like those who are able. All these people are those 
whose rights have been placed in your charge. Therefore 

248  four models of prophetic guidance



you should not be distracted from them by overindulgence 
in luxuries. You cannot be excused in ignoring trivial 
matters simply because you were burdened with immense 
ones. Consequently do not be unmindful of them, nor 
should you turn your face away from them out of vanity 
nor fail to look into the affairs of those who approach you, 
because they are of unappealing appearance or whom the 
people regard as lowly. Entrust for them some faithful 
people who are God-fearing and humble. They should 
inform you of these people’s conditions. Then deal with 
them in a manner with which God will excuse you on the 
Day you meet Him. Of all subjects, these people are the 
worthiest of fairness, and for everyone, you should fulfil 
their rights so as to take account with God. 

Look after the orphans and the elderly who have no 
means of livelihood nor are capable of requests in their best 
interest. This is a heavy burden on the officers. In truth, 
every obligation is heavy. God lightens it for those who seek 
the Hereafter, hence they endure hardships in belief of the 
truthfulness of God’s promise to them. 

Appoint a time for requests wherein you make yourself 
free for those who bring them to you. Sit with them in an 
open gathering and be humble therein for the sake of God. 
During this gathering, you should keep away your army 
and assistants such as the guards and police so that anyone 
who wishes to speak up may do so without feeling intimi-
dated. I have heard the Messenger of God œ say more than 
once, “A society is not purified as long as the rights of the 
weak are not secured from the strong without fear.” Tole-
rate their abruptness or inability to articulate properly. 
Keep away from narrow-mindedness and haughtiness. May 
God spread over you the covers of His mercy and grant you 
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optimism in the His divine grace. Whenever you give, give 
joyfully and if you must withhold, then do so handsomely. 

There are certain matters which you cannot avoid 
performing yourself. For example, replying to your officers 
regarding things your secretaries are unable to, or tending 
to the petitions of people on the day they reach you. Finish 
the work meant for every day because every day has its own 
work. Keep for yourself the better and greater portion of 
these periods as a time between you and God, even though 
all these matters are for the sake of God provided your 
intention is pure and the subjects safe. 

Let the particular thing by which you cleanse your 
religion for God be the fulfilment of those obligations that 
are specific to Him. Hence devote to God some of your 
physical activity during the night and day, and make sure 
that any act you perform for God is fulfilled in a complete 
sense, untarnished and void of any deficiency, no matter 
how much exertion it may involve. When you lead the 
people in prayer, do not make it too long as to be tiresome 
nor too short as to be wasteful because among the masses 
are those who have impediments and others who have im-
portant needs to attend. When the Messenger of God œ 
sent me to Yemen, I enquired about how I should lead them 
in prayer. He, peace and blessings of God be upon him, 
replied, “Perform your prayer like the prayer of the weakest 
of them and be merciful to the believers.” 

Do not remain secluded from the public for extended 
periods, for seclusion of those in authority from the subjects 
is a form of restriction and ignorance of their affairs. 
Seclusion from the people prevents them from the know-
ledge of those things they need to know. As a result, they 
begin to regard major matters as trivial and trivial matters 
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as major, good matters as bad and bad matters as good, 
and truth becomes confused with falsehood. The governor 
is no more than a human and cannot have knowledge of 
things that people hide from him. 

There are no clear signs for truth to differentiate its 
various expressions from falsehood, rather it is only known 
through examination, which is a result of mingling. You 
can be one of two kinds. Either a man who is generous in 
granting rights—in which case it would be asked why you 
are secluding yourself from discharging your obligations? 
Or a man who is a victim of miserliness—in which case 
your seclusion will only cause people to abstain from peti-
tioning you and to increase their loss of hope in ever getting 
a generous reply from you. Having said this, the majority 
of people’s needs do not involve any hardship on you, such 
as the complaint against oppression or the request for 
justice in a case. 

Additionally, a governor has executives and people of 
easy access to him. Among their attributes is that they are 
presumptuous, have a sense of self-importance and do not 
observe justice in matters. You should destroy the root of 
evil in such individuals by cutting away the causes of these 
defects. Do not sever any land grants to your confederates. 
They should not expect from you the possession of land 
that may harm neighbours in matters such as irrigation or 
public services, where they place its burdens on others. If 
this were to happen, the benefit will be their’s rather than 
yours, and the blame will lie on you in this life as well as in 
the next. 

Apply equity to whomever it is due, whether nearby kin 
or far-off strangers. In this matter, you should be patient 
and watchful even though it may involve your relatives and 
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executives. Keep in view the eventual return of whatever 
appears burdensome on you because its reward is surely 
handsome. 

If the subjects suspect you of oppression, explain to them 
your reason to remove their suspicion, for this will be an 
exercise for your soul and a means of compassion for them. 
Likewise, your explanation will secure your aim of keeping 
them firm on the truth. 

Do not reject peace when your enemy may invite you 
and wherein lies the pleasure of God, for peace brings rest 
to your army, relief from your worries and safety to your 
country. But beware of your enemy after peace because 
enemies often offer peace to benefit from your negligence 
and relaxation. Therefore, be cautious and scrutinise your 
good opinion in this regard. 

If you conclude an agreement between yourself and your 
enemy or enter a pledge, fulfil your pact and faithfully carry 
out your oath. Maintain your promise with your life, for 
there is nothing on which people are more strongly united 
—despite their differences in ideas and views—than respect 
for fulfilling pledges. Even the pagans abide by agreements 
among themselves due to their knowledge of the negative 
consequences in the wake of violation. Therefore, do not 
belie your enemy! No one has the audacity to go against 
God save the wretched. God made His pledge as a security 
that He has spread over His creatures through His mercy 
and a sacred precinct in which they abide in His protection 
and hasten to His nearness. Thus, there should be no decep-
tion, trickery or disloyalty! Do not enter an agreement that 
may admit different interpretations. Do not rely on sub-
standard linguistic usage after the conclusion and con- 
firmation of an agreement. If a pact puts you in hardship, 
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then do not seek its repudiation without justification 
because the endurance of hardships is something through 
which you expect relief and a noble result is better than a 
violation and its consequences. Remain fearful that you will 
one day be called by God to account for it. 

Beware of shedding blood without justification, for no-
thing invites Divine retribution—is greater in evil con-
sequence and more effective in the decline of prosperity and 
decrease in one’s life—than the shedding of blood without 
just, legal cause. On the Day of Judgment, God the Most 
Glorified will commence giving His verdict among the peo-
ple in the cases of bloodshed committed by them. Do not, 
therefore, strengthen your authority by shedding blood be-
cause this will not only weaken and reduce your power, but 
rather destroy it and shift it elsewhere. You will have no 
excuse before God or before me for any wilful killing, be-
cause it invites corporate punishment. If you are trialled for 
being involved in it by error, by an excessive use of your 
whip or sword, or unintentional harshness in inflicting pun-
ishment—as sometimes even a blow with a fist or a smaller 
stroke can cause death—then do not consider that your au-
thority will relieve you from paying any due blood-money. 

You should avoid self-admiration and trusting in what 
appears to be good of yourself. Do not have any affinity for 
any exaggerated praise as it is one of the most reliable 
opportunities for Satan to obliterate the good deeds of the 
virtuous. Similarly, avoid demonstrating the weight of your 
obligation to your subjects like mentioning the good things 
you have done for them, praising your own actions, or 
making promises and then breaking them. Indeed, pro- 
moting the greatness of such obligations destroys good-
ness, self-praise takes away the light of truth, and breaking 
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promises earns the anger of God and of the masses. God 
the Most High says,  

 
“Most loathsome it is in the sight of God that you 
say what you do not do.” [61:3] 
 
Avoid haste in matters before their time, or sluggishness 

till their proper moment, insistence on them when the pro-
priety of action is not known or reluctance when it becomes 
clear. Assign to every matter its proper place and do every 
job at its appropriate instance. 

Do not appropriate for yourself that which others have 
an equal share of, nor be indifferent to matters that have 
come to light with the excuse that you are responsible for 
others. Soon, the curtains of all matters will be raised from 
your vision and you will be required to render redress to 
the oppressed. Have control over your sense of prestige. 
Beware of any outburst of anger, the might of your hand 
or the sharpness of your tongue. Guard yourself against all 
these by avoiding haste and by delaying severe measures 
until your anger subsides and you regain your self-control. 
You cannot withhold yourself from this unless your 
remembrance of your return to God is abundant. 

It is necessary for you to recall the state of affairs of 
those that preceded you, be it those of a just government, a 
virtuous tradition, the precedent of our Prophet œ, or an 
obligatory command in the Book of God. You should 
follow them as you have seen us acting by them and you 
should exert yourself in adhering to what I have enjoined 
you to follow in this treatise wherein I have verified the 
proof for myself against you so that you now have no 
excuse if your mortal self advances towards its caprice. 

I ask God, through the medium of His immense mercy 
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and the greatness of His power, to grant me and you 
success in all that includes His pleasure in terms of esta-
blishing justice for Him and His creation and handsome 
praise among the people, prosperous impact on the coun-
try, an increase in blessings and a rise of dignity, and that 
He may allow myself and you to die a death of happiness 
and martyrdom. Indeed, we are eager to return to Him. 
And may peace and blessings be on the Messenger of God 
œ and his pure household.’ 

appendix vi  255



REFERENCES   
 
1 A^mad, Musnad, 284–86, (1766). 
2 Al-Bukh¥rÏ, ßa^Ï^, (Kit¥b Al-TafsÏr), 6:173, (5005), Muslim, ßa^Ï^, (Kit¥b 

Al-¬m¥n) 1:139, (160). 
3 Al-SÏrah al-Nabawiyyah, Ibn Hish¥m, 1:133.  
4 Uy‰n Al-Athar, Ibn Sayyid Al-N¥s, 1:147.   
5 Al-SÏrah al-¤alabiyyah, 1/508.   
6 Al-SÏrah al-Nabawiyyah, Ibn Hish¥m, 1:245.   
7 Al-SÏrah al-Nabawiyyah, Ibn Hish¥m, 2:47. 
8 Muslim, ßa^Ï^ (The Book of Jih¥d and Sayr). 
9 Al-SÏrah al-¤alabiyyah, 1:472. 
10 Al-SÏrah al-¤alabiyyah, 2:22 
11 Bukh¥rÏ, ßa^Ï^, (3856). 
12 ßa^Ï^ Al-Bukh¥rÏ, (3854).  
13 ßa^Ï^ Al-Bukh¥rÏ, (3852). 
14 Al-SÏrah al-Nabawiyyah, Ibn Hish¥m, 1:317-8. 
15 Ans¥b Al-Ashr¥f, Al-Bal¥ ThirÏ, 1:185. 
16 Ans¥b Al-Ashr¥f, Al-Bal¥dhirÏ, 1:185. 
17 Al-SÏrah Al-Nabawiyyah, Ibn Hish¥m, 1:317. 
18 Al-Mustadrak ¢al¥ al-ßa^Ï^ayn, 2:389. 
19 Al-SÏrah Al-Nabawiyyah, Ibn Hish¥m, 1:320. 
20 Sunan al-Kubr¥, al-BayhaqÏ, 9:9. 
21 Reported by al-BayhaqÏ in al-Sunan al-Kubr¥, no. 18190. 
22 Al-SÏrah al-Nabawiyyah, Ibn Hish¥m, 1:134-338. 
23 This statement of al-Sh¥fi¢Ï is mentioned in his Umm (4:242). Within this 

discussion it becomes clear that the contextual reality and societal condition 
upon which many major works and jurisprudential opinions were coined 
had an impact in directing and granting preponderance to one aspect of the 
many aspects of prophetic coexistence over another. For the Islamic 
civilisation during its early stages was at the pinnacle of its power and 
bloom, and the jurist consultants at that time were occupied with current 
jurisprudence, and the duty of their day, to which there is no objection. 
However, every stage of time has its duty which the inhabitants of 
knowledge and understanding have to address by performing ijtihad 
regarding its issues and events. On the condition that they do not depart 
from the legal framework whose application is founded upon the prophetic 
biography, the blessed Sunnah, and actions and approvals of the noble 
Prophet œ.  

24 Dala¢il al-Nubuwwah, al-BayhaqÏ (2:188). 
25 Al-SÏrah al-Nabawiyyah, Ibn Hish¥m, 2:645.  
26 Raw\ al-’Unuf, 2:116. 

256  four models of prophetic guidance



27 Raw\ al-’Unuf, 4:103.  
28 Ibid, 2/118. 
29 Reported by Ibn M¥jah (the book of clothing—the chapter of the 

prohibition of golden rings). 
30 Reported by al-BayhaqÏ in al-Sunan al-Kubra, 1:282, number (1394). 
31 Reported by Ibn D¥w‰d (the book of etiquettes—the chapter of the 

prohibition of singing). 
32 Reported by al-Bukh¥rÏ (the book of merits—the chapter on the story of 

Abyssinia). 
33 Ab‰ ¢Abd Allah al-An ¥rÏ, al-Mi b¥^ al-Mu\Ï , 2:36. 
34 Reported by al-Bukh¥rÏ (the book of clothing—the chapter of the black 

striped garment). 
35 Al-SÏrah al-Nabawiyyah, Ibn Hish¥m, 1:340. 
36 This point was stressed upon by the likes of al-Ghaz¥lÏ in his Beginning of 

Guidance when he said: “…the state of one’s being is more expressive than 
that of one’s tongue, and human nature is such that it is inclined more to 
take part in what is done than to obey what is said.” 

37 Al-Bukh¥rÏ, Chapter of the attributes of the Helpers, 3. 
38 Al-TirmidhÏ (2487). 
39 Musnad, A^mad 4:258, (2443). 
40 ¢Uy‰n al-Athar, Ibn Sayyid al-N¥s, 1:231-232. 
41 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 1:504-507. 
42 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 1:492. 
43 Dr. Akram ™iy¥’ al-¢UmrÏ addressed the question of authenticity and 

various chains of narration of this document in his book al-SÏrah al-
Nabawiyyah al-ßa^Ï^ah, commenting: ‘It is elevated, when united all 
together, to the rank of authentic.’ He also elucidated that the linguistic 
nature of the document was an indication of its authenticity, since its text is 
made up of words and expressions that were customary during the time of 
the Messenger but became less prevalent in the generations to follow. 
Likewise, there is nothing in the document that praises an individual or a 
group, or specifically selects someone for praise or censure. There is also a 
great resemblance between the style of the document and the styles of the 
other documents and epistles of the Prophet.  

44 There was an exclusive pact between the Prophet œ and BanÏ al-Na·Ïr from 
the Jews specifically, which stipulated cooperation and mutual assistance in 
paying blood money. Similarly, there were agreements and ties between BanÏ 
¢®mir and BanÏ al-Na·Ïr, and the payment of the blood money, for the two 
men would go some way in calming unrest and keeping trade ties whose 
benefits were actually going back to BanÏ al-Na·Ïr. 

45 Reported by al-Bukh¥rÏ in the chapter of Divorce—the section of using 
gestures to express the decision of divorce and other affairs.  

46 Reported by al-Bukh¥rÏ in the chapter of traits, the section of God’s saying: 
“they know of you just like they know of their own children, and indeed a 
group of them intentionally conceal the truth.” 

references  257



47 Reported by al-Bukh¥rÏ in the chapter on the narrations about the Prophets, 
the section of God’s saying: “And mention in the Book, the story of 
Maryam.” 

48 Reported by A^mad in his Musnad (no. 24204). 
49 Reported by al-Bukh¥rÏ in the book of etiquettes, the chapter on the support 

of the believers among one another. 
50 Reported by al-Bukh¥rÏ, Hadith: 6011. 
51 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 1:513. 
52 Ibid, 1:551. 
53 Ibid, 2:48. 
54 Ibid, 2:189. 
55 Al-Bukh¥rÏ, the Book of Magh¥zÏ. 
56 Reported by A^mad in the Musnad on the authority of ¢®’isha, no. 25839. 

Sheikh Abul Hasan ¢AlÏ NadawÏ said regarding this incident: “Sa¢d b. 
Mu¢¥dth’s verdict was nothing more than what is laid down by the Israelite 
law of war. The fifth book of Moses, Deuteronomy, containing the sacred 
law of the Jews on the subject, reads: When though comest nigh unto a city 
to fight against it, then proclaim peace unto it. And it shall be, if it make 
thee answer of peace and open unto thee, then it shall be, that all the people 
are found therein shall be tributaries unto thee, and they shall serve thee. 
And if it will make no peace with thee, but, will make war against thee, then 
thou shalt besiege it; and when the Lord thy God hath delivered it into thine 
hands, thou shalt smite every male thereof with the edge of the sword; but 
the women, and the little ones, and the cattle and all that is in the city, even 
all the spoil thereof, shalt thou take unto thyself; and thou shalt eat the spoil 
of thine enemies, which the Lord thy God hath given thee. Jews adhered to 
this practice since ancient times. We read in the Book of Numbers that: And 
they warned against the Midianites, as the Lord commanded Moses; and 
they slew all the males. And they slew the kings of Midian, beside the rest of 
them that were slain; namely, Evi and Rekem, and Zur, and Hur, and Reba, 
five kings of Midian; Balaam also the son of Beor they slew with the sword. 
And the children of Israel took all the women of Midian captives, and their 
little ones, and took the spoil of all their cattle; and all their flocks, and all 
their goods. And they burnt all their cities wherein they dwelt, and all their 
goodly castles, with fire [Num. 31:7-10]. This law not only enjoyed the 
approval of Moses but was also enforced by Him; And Moses, and Eleazar 
the priest, and all the princes of the congregation, went forth to meet them 
without the camp. And Moses was wroth with the officers of the host, with 
the captains over thousands, and captains over hundreds, which came from 
from the battle. And Moses said unto them: Have ye saved all the women 
alive [Num. 31:13-15].  

57 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2:237.  
58 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2:240. 
59 Al-Mub¥rkaf‰rÏ, al-Ra^Ïq al-Makht‰m, 280. 
60 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2:238. 

258  four models of prophetic guidance



61 Al-W¥qidÏ, al-Magh¥zÏ, 2:513-514. 
62 ßa^Ï^ Muslim, the book of greetings of peace, the chapter of the prohibition 

of Initiating greetings of peace with the people of the Book, and how one is 
to respond. A point worth mentioning here is that Ibn al-Qayyim has stated 
that it has been mentioned that this hadith was in regard to a specific 
situation, namely when they were marching to the tribe of Ban‰ Quraytha. 

63 Al-NawawÏ, Sharh ßa^Ï^ Muslim, 14:145. 
64 TafsÏr al-Qur ubÏ, 11:103. 
65 The pact being that if an enemy attacked Yathrib, both the Jews and the 

Muslims should partake in its defence. 
66 ßa^Ï^ al-Bukh¥rÏ, the book of etiquettes, the chapter of the Prophet not 

being obscene or impudent. 
67 Ibn M¥jah (the book of etiquettes—the chapter on sending salutations upon 

people of the covenant). Also reported by al-Bukh¥rÏ in al-Adab al-Mufrad 
and Ibn AbÏ Shaybah in al-Mu annaf. 

68 Musnad A^mad no. 27997. 
69 Fat^ al-B¥rÏ, 11/42. 
70 ßa^Ï^ al-Bukh¥rÏ, the book of TafsÏr. 
71 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2:292. 
72 ßa^Ï^ al-Bukh¥rÏ, the book of Funerals, 22. 
73 Ibid. The chapter regarding the dislike of prayer upon the hypocrites and 

seeking forgiveness for the pagans.  
74 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 1:499. 
75 ßa^Ï^ al-Bukh¥rÏ, the book of Taw^Ïd. 
76 Ibid. the Book of Jizyah. 
77 Sunan Ab‰ D¥w‰d, the book of al-Khar¥j. 
78 ßa^Ï^ al-Bukh¥rÏ, the book of Jan¥’iz. 
79 Asb¥b al-Nuz‰l by al-W¥^idÏ, 120. 
80 ßa^Ï^ al-Bukh¥rÏ, the book of Punishments. 
81 Musnad A^mad, 5:411. 
82 Ab‰ D¥w‰d, the book of blood money. 
83 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2:337. 
84 ßa^Ï^ al-Bukh¥rÏ, the book of jih¥d. 
85 Badr al-DÏn al-¢AynÏ, ¢Umdat al-Q¥rÏ, 80:24. Ibn al->all¥¢, Muhammad b. 

Faraj Ab‰ Ja¢far al-Qur~ubÏ servant of Muhammad b. Ya^y¥ al-BakrÏ al-
M¥likÏ. Born in year 404 AH and died in 497 AH. From among his works Is 
A^k¥m al-NabÏ, which is also called Aq\iyat Ras‰l Allah. 

86 ßa^Ï^ al-Bukh¥rÏ, the book of adab. 
87 Ibid, the book of Maqh¥zÏ, no. 4394, and Muslim, book of Zakat, no. 

1064. 
88 Ibn ¤ajar, Fat^ al-B¥rÏ, 200:13. The hadith is found in ßa^Ï^ al-Bukh¥rÏ the 

book of rulings. 
89 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2:293. 
90 Al-Bal¥dthiri, Fut‰^ al-Buld¥n, 1:46. 
91 Ibid, 1:39, and Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2/410. 

references  259



92 Consisting of camels, sheep and goats. 
93 This remark was a play on words indicating the Prophet’s optimism of 

reaching terms after the arrival of Suhayl b. ¢Amr, since the name Suhayl is 
from the same root as the verb to ‘become easy’ and ‘trouble free’.  

94 TafsÏr Ibn Juzay, (2:289). 
95 TafsÏr al->abarÏ, (21:282). 
96 Z¥d al-MÏ¢¥d fÏ Hady Khayr al-¢Ib¥d, Ibn al-Qayyim, 3:278. 
97 TafsÏr al-Qur~ubÏ, (16:279). 
98 Ibn Hish¥m, al-SÏrah al-Nabawiyyah, 2:322. 
99 Al-Ra^Ïq al-Makht‰m, 1:300. 
100 ßa^Ï^ al-Bukh¥rÏ, the book of al-Khums (one-fifth of plunder). 
101 Ibid, the book of ^ajj. 
102 ßa^Ï^ Muslim, the book of fa\¥’il.  
103 ¤amÏd Allah, Muslim State of Conduct, 266. 
104 Al-Siy¥sah al-Shar¢iyyah, Mafh‰muh¥, Ma ¥diruh¥, Maj¥l¥tuh¥, Dr. 

IbrahÏm ¢Abd al-Ra^Ïm, 1003.  
105 Ibn Sa¢d, al- abaq¥t al-Kubr¥, 1/266, 358. 
106 Al-As¥s fÏ al-Sunnah (2/1014). 
107 Sa^Ï^ al-Bukh¥rÏ, Vol. 1, Book 3, Hadith Number 87. 
108 These were the names of pots in which alcoholic drinks used to be prepared. 
109 Ibid.  
110 Ma¢rifat al-Sah¥bah, Ab‰ Nu¢aym, 1:336-337. 
111 Sa^Ï^ al-Bukh¥rÏ, Vol. 1, Book 3, Hadith Number 63. 
112 Musnad A^mad, 4:210-211, no. 2380. 
113 Ibid.  
114 Ibn Sa¢d, al- abaq¥t al-Kubr¥, 1:266, 358. 
115 ¢Uy‰n al-Athar, Ibn Sayyid al-N¥s, 2:308-9. 
116 As was the custom of the Prophet œ, he would ask any delegation about the 

state of their land, their people, how they are, what was their circumstance 
when they left them, regardless of whether they were Muslims or not, rich 
or poor, peaceful or militant. Likewise, it was also his custom to supplicate 
for any delegation that came to him for goodness, growth, blessings and 
faith. 

117 As mentioned, it was customary for the Prophet œ to gift any delegation 
with whatever was available. What was new in this case is that the Mess-
enger of God œ  was extra generous to their chief and leader, increasing his 
portion. This was not out of distinction but rather the noble Prophet œ  
sensed the burden that this leader was bearing, namely all the obligations 
and responsibilities that he would be forced to deal with would foreseeably 
cause him to spend double what he may normally require. 

118 ¢Uy‰n al-Athar, Ibn Sayyid al-N¥s, 2:316. 
119 It seems here that the Messenger of God œ  asked them about themselves 

and requested that they introduce who they were, due to their announce-
ment that they were the ambassadors of their people to the Messenger of 
God œ, and had belief in God and His Messenger œ. 

260  four models of prophetic guidance



120 ¢Uy‰n al-Athar, Ibn Sayyid al-N¥s, 2:316-317. From the nature of the 
discussion, we can conclude that the Messenger of God œ asked them about 
their journey, and their encounters. Despite the hardship of their trip, 
through their etiquettes and faith, they revealed the immense gratitude for 
the divine grace that had been bestowed upon them, their great joy at their 
visit and that, for the sake of its actualisation, any hardship is trivial. 

121 Ibid, 2:318. 
122 In this incident the blessed Prophet œ had an exclusive abode for the delega-

tions to stay in, with its description being expansive with a palm tree, 
namely an abode by which the Prophet œ reveals to the delegations his  
appreciation and hospitality to them. 

123 ¢Uy‰n al-Athar, Ibn Sayyid al-N¥s, 2:321. 
124 Al-SÏrah al-Nabawiyyah, Ibn KathÏr, 4:180-181. 
125 Z¥d al-Mi¢¥d, Ibn al-Qayyim, 3:436-437. ¢Uy‰n al-Athar, Ibn Sayyid al-

N¥s, 2:281-282. 
126 Ab‰ D¥w‰d, no. 3026. 
127 ¢Uy‰n al-Athar, Ibn Sayyid al-N¥s, 2:281-282, al-Magh¥zÏ, al-W¥qidÏ, 

3:964-968. 
128 SÏrah Ibn Hish¥m, 1:419. 
129 Z¥d al-Mi¢¥d, Ibn al-Qayyim, 2:652. 
130 SÏrah Ibn Hish¥m, 2:577. 
131 Musnad Im¥m A^mad, no. 12026. 
132 Muslim, book of faith, no.96. 
133 Musnad Im¥m A^mad, no. 23746. 
134 Dal¥’il al-Nubuwwah, al-BayhaqÏ, 5:360. 
135 Al-Mu¢jam al-KabÏr, al->abar¥nÏ, 14:391. 
136 Sa^Ï^ al-Bukh¥rÏ, Vol. 1, Book 1, Hadith Number 7, and Muslim, book of 

jih¥d, no.1733. 
137 ¢Uy‰n al-Athar, Ibn Sayyid al-N¥s, 2:334. 
138 Ibid, 2:330-331. 
139 Ibid, 2:332,333. 
140 Z¥d al-Mi¢¥d, Ibn al-Qayyim, 3:600. 
141 Al-SuhaylÏ, Raw\ al-Unuf, 4:390. 
142 ßa^Ï^ Muslim, 1:54, no. 284. 
143 Ibid, no. 157. 
144 See Al-Ta^rÏr wa al-TanwÏr, Ibn ¢®sh‰r, 5:167. 
145 Al-TafsÏr al-MunÏr fÏ al-AqÏdah wa al-SharÏ¢ah wa al-Minhaj, Wahbah al-

ZuhaylÏ, 5:219. 
146 ßa^Ï^ Muslim, book 1, no. 32, Sa^Ï^ al-Bukh¥rÏ, Book 1, Hadith Number 

25. 
147 A^k¥m al-Qur’¥n, Ibn al-¢ArabÏ, (4:384). 
148 Al-Ta^rÏr wa al-TanwÏr, Ibn ¢®sh‰r, 3:27. 
149 Namely that when fighting does ensue, it comes to an end as soon as some-

one testifies to faith, and not that it begins so that the testimony of faith may 
be uttered. 

references  261



150 TafsÏr al-Man¥r, 10:153. 
151 Al-TirmidhÏ, 5:447. 
152 Ibn AbÏ Shaybah, 6:498. 
153 Al-Mu¢jam al-KabÏr, 22:393. 
154 Shu¢ab al-¢¬m¥n, 10:128. 
155 Raw\ al-Unuf, 3:96. 
156 Ibid., 3:96.  
157 We affirm the generalisation of this statement in order to form a theory for 

al-Nas¥’, whereby we may understand the texts which are claimed to be 
abrogated. 

158 Al-ZarkashÏ, al-Burh¥n fÏ ¢Ul‰m al-Qur’¥n, 2:42-43, and al-Itq¥n, 2:21. 
159 Al-¤ilyah, Ab‰ Nu¢aym, 5:10. 
160 Musnad A^mad, 6:71, no. 24467. 
161 Al-Bukh¥rÏ, book. 1. 
162 Reported by Ab‰ D¥w‰d. 
163 Al-Qar¥fÏ said: “Whatever custom newly appears then consider it, and 

whatever departs then remove it (from consideration), and do not become 
ossified with what has been penned in the manuals of fiqh all your life. 
Rather, if a man appears from an area other than your own requesting a 
legal edict, then don’t apply to him the custom of your abode, but rather ask 
him about the custom of where he is from and apply this to him and issue a 
fatwa in accordance with it, other than your own custom and what has been 
established in the books. This approach is the clear truth, and ossification 
upon what has been transmitted continuously is misguidance in religion, and 
ignorance as to the intentions of the Muslim scholars and the salaf of the 
past”, (Al-Fur‰q, V. 1, p. 386-387). 

164 The subtle moment is like a hypothetical split second in which the father 
enters the possession of his son, which is pardoned out of necessity, and is 
similarly in that very moment emancipated by way of the Law.  

165 Ab‰ D¥w‰d, 2:61, no. 4607, Ibn M¥jah, 1:15, no. 42. 
166 Kanz al-¢Amm¥l, 5:205. 
167 Al-Dimy¥tÏ said in I¢¥nat al->¥libÏn (3:337): ‘Know that ambiguity is of 

three kinds: the first, the ambiguity of the agent, like the one who engaged in 
intercourse on the belief of marriage or ownership. The second: the 
ambiguity of the area, like the one who engaged in intercourse with a 
mutual lady servant. The third: the ambiguity of interpretation, and this is 
when a scholar whose opposition is recognised holds a position. As for the 
first ambiguity, it is described as permissible and not forbidden, since the 
agent is heedless and hence not legally responsible. The second ambiguity is 
forbidden, and the third, if he follows the position of the one who permits, 
then there is no forbiddance otherwise it is impermissible. 

168 Al-Bukh¥rÏ, 1:3, no. 1.  
169 Reported al-D¥rimÏ in his Sunan, 1:162, no. 645. 
170 Al-BukharÏ, (kitab  al-Diy¥t).

262  four models of prophetic guidance





the royal 

islamic strategic studies centre

 English Islam Series • Book Number 42

the royal islamic strategic studies centre

 English Islam Series • Book Number 42

The Four Models of Prophetic Guidance on Social  
Coexistence, by Sheikh Dr. Ali Gomaa, can be rightly 

considered as one of the most relevant works of this age.  
The reason being that it has provided, via a methodology 

extrapolated from the prophetic biography, several modes 
by which Muslims can coexist and communicate  

with all other communities—while maintaining their  
faith and all its fundamentals, without undermining 

 their own reality, whatever it may be.


