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Abstract: This article examines the opposition of the Quraysh elite to the Prophet Muhammad during the
Meccan period through a socio-political reading grounded in the Qur’anic prophetic mission. It also seeks to
demonstrate that the reactions of the Meccan leadership emerged within a complex social environment marked
by hierarchy, privilege and competition for authority. Rather than limiting the issue to matters of belief, the
study explores how economic interests, tribal prestige and inherited leadership structures influenced patterns
of opposition. The research employs a qualitative method based on textual analysis. Relevant Qur’anic
passages are examined alongside classical tafsir literature, early historical reports and biographical sources.
These materials are interpreted with reference to sociological approaches concerned with status, authority,
social exclusion and symbolic power. Through this framework, the study seeks to reconstruct the social
conditions of Mecca and the strategies used by dominant groups against the new religious movement. The
article first analyzes the internal stratification of Meccan society and the role of influential groups identified in
the Qur’an through terms such as mala’, mutraf and akabir. 1t then discusses the concentration of wealth,
dependency relations and the political significance of tribal institutions such as Dar al-Nadwa. Particular
attention is given to accusations directed at the Prophet, including claims that he was a poet, sorcerer,
soothsayer, madman, or liar. These labels are interpreted as deliberate instruments of public persuasion rather
than spontaneous insults. The study concludes that Quraysh opposition represented an organized attempt to
preserve status, material advantage and established authority. In this respect, the Meccan conflict reflects a
broader struggle between prophetic reform and entrenched power structures.
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5308 Hekim Tay

Oz: Hz. Peygamber (s.a.v.), davet siirecinde Kureys kabilesinin dnciiliigiinii yaptig1 siddetli bir muhalefetle
kargilagti. Bu baglamda arastirmanin amaci, risdlet karsithigini doguran tarihi, toplumsal, iktisadl ve dini
unsurlart degerlendirerek Mekke miisriklerinin tavrini ayetler ¢ercevesinde ortaya koymaktir. Literatiirde bu
mubhalefet cogunlukla inang eksenli bir reddiye seklinde ele alinmigsa da calismada, s6z konusu karsi ¢ikigin
arka planinda sinifsal yapi, ekonomik menfaatler, kabile esasina dayanan siyasi diizen ve geleneksel otorite
anlayisinin etkili oldugu ortaya konulmustur. Arastirmada nitel betimsel ve igerik analizi ydntemi
benimsenmis, Kur’an ayetleri temel kaynak olarak esas alinmuis, klasik tefsirler, siyer ve tarih rivayetleriyle
birlikte degerlendirilmistir. Ayrica konu, tarihsel analiz ve sosyolojik yorum ¢ergevesinde ele alinmis, Mekke
toplumunun yapisi, giig iliskileri ve muhalefet bigimleri karsilagtirmali bigimde incelenmistir. Caligmada
oncelikle Mekke toplumunun sinifsal tabakalagsmasi ele alinmistir. Mele’, miitref ve ekdbir gibi segkin
ziimrelerin toplum hayatindaki belirleyici konumu incelenmistir. Ardindan ekonomik kaynaklarm belirli
ailelerde toplanmasmin dogurdugu bagimlilik iliskileri ve bunun toplumsal hiyerarsiye etkisi
degerlendirilmistir. Kabile aidiyetine dayanan siyasi yap1 ile Daru’n-Nedve’nin karar siireglerindeki rolii de bu
cergevede tahlil edilmistir. Hz. Peygamber’e yoneltilen sihirbaz, kdhin, sair, mecniin ve yalanct seklindeki
ithamlarin basit hakaret ifadeleri tagimadigi, halki yonlendirmeye doniik propaganda araglari niteligi tasidigt
sonucuna ulagilmigtir. Bunun yaninda alay, iskence, sosyal diglama, diplomatik engelleme ve boykot gibi
uygulamalarin Kureys muhalefetinin asamali yontemleri oldugu goriilmiistiir. Mekke doneminde Kureys’in
Islam’a karsi cikisinin, mevcut gii¢ dengelerini, ekonomik imtiyazlar1 ve toplumsal iistiinliik anlayisini
korumaya yonelen kapsamli bir direng hareketi oldugu tespit edilmistir.

Anahtar Kelimeler: Tefsir, Kureys, Mekke Donemi, Sosyo-Politik Yap1, Muhalefet.
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Structured Abstract:

The Makkan phase of prophetic mission occupies a central place in early Islamic history, as it reflects
the first encounter between revelation and an established social order. The opposition of Quraysh to the Prophet
Muhammad has often been interpreted primarily as a matter of theological denial, idolatrous commitment, or
rejection of prophethood. Although these dimensions are significant, such approaches may remain insufficient
when detached from the historical realities of Makkah. Quraysh was not merely a religious community attached
to inherited beliefs. It was also a commercial elite, a tribal confederation, and a socio-political authority that
exercised influence over trade routes, pilgrimage networks, and symbolic prestige centered on the Ka‘bah.

For this reason, the resistance to the prophetic call should also be examined in relation to class
interests, economic privilege, tribal hierarchy, and political authority. The Qur’anic discourse frequently refers
to categories such as al-mala’ (elite leaders), al-mutraftin (affluent classes), and al-akabir (dominant notables),
indicating that the conflict involved identifiable social actors. Likewise, accusations directed against the
Prophet-such as sorcerer, poet, soothsayer, madman, and liar—suggest deliberate rhetorical strategies rather
than spontaneous insults.

This study argues that the Makkan conflict represented a broader struggle between tawhid-centered
moral reform and a stratified social order built upon lineage, wealth, and inherited privilege. By situating
Qur’anic passages within their historical setting, the article aims to provide a more comprehensive
understanding of Quraysh opposition and its structural causes.

This study seeks to analyze the socio-political foundations of Quraysh opposition to the Prophet
Muhammad during the Makkan period through a contextual reading of relevant Qur’anic verses and early
Islamic historical sources. The article addresses five principal questions.

First, how did the social stratification of Makkah shape the response of Quraysh to the new message?
Second, to what extent did commercial interests and concentration of wealth contribute to resistance against
Islam? Third, what role did tribal authority and institutions such as Dar al-Nadwah play in organizing collective
opposition? Fourth, how should the recurring accusations against the Prophet be understood in terms of public
persuasion and social control? Fifth, what does this opposition reveal about the wider transformation proposed
by the Qur’anic message?

The study also aims to contribute to the literature by moving beyond reductionist explanations. It
examines Quraysh resistance as a multidimensional phenomenon in which theology, economy, prestige, and
governance intersected.

The study employs a qualitative historical-textual research design. Its primary source base consists of
Qur’anic verses revealed in the Makkan period that refer directly or indirectly to the reactions of Quraysh.
These verses were examined alongside classical tafsir works, sirah literature, early historical narratives, and
selected contemporary academic studies on Arabian society and early Islam.

Data were organized into three analytical clusters. The first cluster includes evidence concerning the
social composition of Makkan society, especially elite groups, dependent classes, slaves, clients, and
economically vulnerable populations. The second cluster concerns commercial structures, caravan trade,
pilgrimage economy, wealth accumulation, and patronage networks. The third cluster focuses on verbal
accusations, psychological pressure, social exclusion, persecution, boycott, and coordinated anti-prophetic
measures.

The analysis proceeded in three stages. First, recurring actors, institutions, and conflict patterns were
identified through descriptive reading. Second, these data were coded thematically under the headings of class
interest, economic preservation, tribal legitimacy, rhetorical delegitimization, and coercive sanctions. Third,
findings were interpreted within the broader framework of Makkan social history.

Particular attention was given to clarity, precision, and evidence-based formulation in accordance with
internationally recognized scientific writing principles. Generalized claims were avoided unless supported by
textual or historical evidence.

The findings indicate that Makkan society was characterized by a marked hierarchical structure.
Leadership was concentrated in influential clans that controlled prestige, negotiation, and public decision-
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making. Wealthy merchants and clan chiefs occupied the upper stratum, while clients, laborers, slaves, and
marginalized groups formed the lower social layers. The early acceptance of Islam among socially vulnerable
groups appears to have intensified elite anxiety, since the new message undermined inherited distinctions based
on lineage and status.

Economic evidence suggests that Quraysh elites benefited substantially from caravan commerce,
pilgrimage traffic, custodianship of the Ka‘bah, and credit-based relations. Concentration of wealth in a limited
number of families reinforced dependency among weaker groups. Qur’anic criticism of usury, hoarding,
neglect of the orphan, and indifference toward the poor directly challenged the moral legitimacy of this order.
As a result, the Islamic call was perceived as a threat to established economic arrangements.

Political findings show that tribal authority remained central in Makkah. Collective decisions were
shaped by leading clans and assemblies associated with Dar al-Nadwah. The prophetic message introduced a
criterion of moral worth based on piety rather than genealogy. This shift weakened claims of superiority
grounded in ancestry and material power. Resistance therefore carried a strong political dimension tied to
preservation of authority.

The accusations against the Prophet formed a coherent discourse of delegitimization. Labeling him a
sorcerer implied social disruption and danger. Calling him a soothsayer sought to place revelation within
familiar but discredited categories. Describing him as a poet reduced scripture to human artistry. Claims of
madness targeted personal credibility, while branding him a liar attacked trustworthiness. These labels
functioned as instruments of public influence.

The study also finds that opposition developed in stages. Early ridicule and mockery were followed
by social pressure, intimidation, physical persecution, economic sanctions, and the well-known boycott against
Bant Hashim. This progression indicates organized and strategic resistance rather than isolated reactions.

The opposition of Quraysh to the Prophet Muhammad during the Makkan period cannot be explained
adequately through doctrinal rejection alone. It emerged within a society whose economic privilege, tribal
hierarchy, and symbolic authority were deeply embedded in existing institutions. The Qur’anic message of
tawhid, accountability, justice, charity, and human equality introduced a new moral vision that questioned the
foundations of this order. Elite resistance was therefore closely linked to fear of social reconfiguration and loss
of inherited influence.

The study demonstrates that early Makkan conflict may be read as an encounter between two
competing paradigms: one based on lineage, accumulation, and controlled prestige; the other grounded in
revelation, ethical responsibility, and universal human dignity. This perspective helps explain why rhetorical
attacks, collective pressure, and economic coercion were employed simultaneously.

Methodologically, the article shows the value of reading Makkan Qur’anic passages together with
their historical environment. Such an approach offers a fuller understanding of early Islamic events and avoids
fragmentary interpretations. The findings contribute to sirah, tafsir, and Islamic history studies by presenting
Quraysh opposition as a complex socio-religious phenomenon shaped by material and political realities as well
as belief.

Keywords: Tafsir, Quraysh, Meccan Period, Socio-Political Structure, Opposition.
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Résumé Structuré:

La phase mecquoise de la mission prophétique occupe une place centrale dans I’histoire des débuts de
I’islam, car elle refléte la premiére confrontation entre la révélation et un ordre social établi. L’opposition des
Quraysh au prophéte Mahomet a souvent été interprétée principalement comme une question de déni
théologique, d’attachement a I’idolatrie ou de rejet de la prophétie. Bien que ces dimensions soient importantes,
de telles approches peuvent s’avérer insuffisantes lorsqu’elles sont dissociées des réalités historiques de La
Mecque. Les Quraysh ne constituaient pas simplement une communauté religicuse attachée a des croyances
héritées. Il s’agissait également d’une élite commerciale, d’une confédération tribale et d’une autorité
sociopolitique qui exercait une influence sur les routes commerciales, les réseaux de pélerinage et le prestige
symbolique centré sur la Ka‘bah.

C’est pourquoi la résistance a 1’appel prophétique doit également étre examinée a la lumicre des
intéréts de classe, des priviléges économiques, de la hiérarchie tribale et de 1’autorité politique. Le discours
coranique fait fréquemment référence a des catégories telles que al-mala’ (les dirigeants d’élite), al-mutraftn
(les classes aisées) et al-akabir (les notables dominants), ce qui indique que le conflit impliquait des acteurs
sociaux identifiables. De méme, les accusations portées contre le Prophéte — telles que « sorcier », « poéte »,
« devin », « fou » et « menteur » — suggerent des stratégies rhétoriques délibérées plutdt que des insultes
spontanées.

Cette étude soutient que le conflit de La Mecque représentait une lutte plus large entre une réforme
morale centrée sur le tawhid et un ordre social stratifi¢ fondé sur la lignée, la richesse et les priviléges
héréditaires. En replacant les passages coraniques dans leur contexte historique, cet article vise a fournir une
compréhension plus compléte de 1’opposition des Quraysh et de ses causes structurelles.

Cette étude cherche a analyser les fondements sociopolitiques de 1’opposition des Quraysh au prophéte
Mohammed pendant la période mecquoise a travers une lecture contextuelle des versets coraniques pertinents
et des sources historiques islamiques anciennes. L’article aborde cinq questions principales.

Premiérement, comment la stratification sociale de La Mecque a-t-elle fagonné la réaction des
Quraysh face au nouveau message ? Deuxiémement, dans quelle mesure les intéréts commerciaux et la
concentration des richesses ont-ils contribué a la résistance contre 1’islam ? Troisiémement, quel réle 1’autorité
tribale et des institutions telles que le Dar al-Nadwah ont-elles joué dans 1’organisation de 1’opposition
collective ? Quatriemement, comment faut-il comprendre les accusations récurrentes portées contre le Prophéte
en termes de persuasion publique et de contrdle social ? Cinquiémement, que révéle cette opposition sur la
transformation plus large proposée par le message coranique ?

Cette ¢tude vise également a enrichir la littérature en allant au-dela des explications réductionnistes.
Elle examine la résistance des Quraysh comme un phénoméne multidimensionnel ou se croisaient théologie,
économie, prestige et gouvernance.

L’étude s’appuie sur une méthodologie de recherche qualitative, a la fois historique et textuelle. Sa
base de sources primaires est constituée de versets coraniques révélés pendant la période mecquoise qui font
référence, directement ou indirectement, aux réactions des Quraysh. Ces versets ont été examinés parallélement
a des ouvrages classiques de tafstr, a la littérature de la sirah, a des récits historiques anciens et a une sélection
d’études universitaires contemporaines sur la société arabe et les débuts de 1’islam.

Les données ont été organisées en trois groupes analytiques. Le premier groupe comprend des
¢éléments concernant la composition sociale de la société mecquoise, en particulier les groupes d’élite, les
classes dépendantes, les esclaves, les clients et les populations économiquement vulnérables. Le deuxieme
groupe concerne les structures commerciales, le commerce caravaniére, 1’économie du pelerinage,
I’accumulation de richesses et les réseaux de patronage. Le troisiéme groupe se concentre sur les accusations
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verbales, la pression psychologique, I’exclusion sociale, la persécution, le boycott et les mesures coordonnées
contre le Prophéte.

L’analyse s’est déroulée en trois étapes. Premi¢rement, les acteurs, institutions et schémas de conflit
récurrents ont été identifiés par une lecture descriptive. Deuxiémement, ces données ont été codées par théme
sous les rubriques suivantes : intéréts de classe, préservation économique, 1égitimité tribale, délégitimation
rhétorique et sanctions coercitives. Troisiemement, les résultats ont été¢ interprétés dans le cadre plus large de
I’histoire sociale de La Mecque.

Une attention particuliére a été accordée a la clarté, a la précision et a une formulation fondée sur des
preuves, conformément aux principes de rédaction scientifique internationalement reconnus. Les affirmations

rrrrr

Les résultats indiquent que la société mecquoise se caractérisait par une structure hiérarchique
marquée. Le pouvoir était concentré entre les mains de clans influents qui controlaient le prestige, la
négociation et la prise de décision publique. Les riches marchands et les chefs de clan occupaient la couche
supérieure, tandis que les clients, les ouvriers, les esclaves et les groupes marginalisés formaient les couches
sociales inférieures. L’adhésion précoce a I’islam parmi les groupes socialement vulnérables semble avoir
intensifié ’inquié¢tude des élites, car ce nouveau message remettait en cause les distinctions héritées fondées
sur la lignée et le statut.

Les données économiques suggerent que les élites des Quraysh tiraient un profit substantiel du
commerce caravaniers, du trafic lié au pélerinage, de la garde de la Ka‘bah et des relations fondées sur le crédit.
La concentration de la richesse entre les mains d’un nombre limité de familles renforgait la dépendance des
groupes les plus faibles. La critique coranique de 1’usure, de la thésaurisation, de la négligence envers les
orphelins et de I’indifférence envers les pauvres remettait directement en cause la Iégitimité morale de cet
ordre. En conséquence, 1’appel islamique fut per¢cu comme une menace pour les arrangements économiques
établis.

Les analyses politiques montrent que 1’autorité tribale restait centrale a La Mecque. Les décisions
collectives étaient fagonnées par les clans dominants et les assemblées associ¢es a la Dar al-Nadwah. Le
message prophétique introduisait un critére de valeur morale fondé sur la piété plutot que sur la généalogie. Ce
changement affaiblissait les revendications de supériorité fondées sur I’ascendance et le pouvoir matériel. La
résistance revétait donc une forte dimension politique liée a la préservation de 1’autorité.

Les accusations portées contre le Prophéte formaient un discours cohérent de délégitimation. Le
qualifier de sorcier impliquait un bouleversement social et un danger. Le traiter de devin visait a replacer la
révélation dans des catégories familiéres mais discréditées. Le décrire comme un poéte réduisait les Ecritures
a une création artistique humaine. Les allégations de folie visaient sa crédibilité personnelle, tandis que le
qualifier de menteur s’attaquait a sa fiabilité. Ces étiquettes servaient d’instruments d’influence publique.

L’étude révele également que 1’opposition s’est développée par étapes. Les moqueries et railleries
initiales ont été suivies par des pressions sociales, des intimidations, des persécutions physiques, des sanctions
économiques et le célebre boycott contre les Banti Hashim. Cette progression témoigne d’une résistance
organisée et stratégique plutot que de réactions isolées.

L’opposition des Quraysh au prophéte Mohammed pendant la période mecquoise ne peut s’expliquer
de maniére adéquate par le seul rejet doctrinal. Elle a émergé au sein d’une société dont les priviléges
économiques, la hiérarchie tribale et I’autorité symbolique étaient profondément ancrés dans les institutions
existantes. Le message coranique du tawhid, de la responsabilité, de la justice, de la charité et de 1’égalité
humaine a introduit une nouvelle vision morale qui remettait en question les fondements de cet ordre. La
résistance de 1’élite était donc étroitement liée a la crainte d’une reconfiguration sociale et de la perte de
I’influence héritée.

Cette étude démontre que les conflits des débuts de la période mecquoise peuvent étre interprétés
comme une confrontation entre deux paradigmes rivaux : I’un fondé sur la lignée, I’accumulation de richesses
et le prestige controlé ; I’autre ancré dans la révélation, la responsabilité éthique et la dignité humaine
universelle. Cette perspective aide a expliquer pourquoi des attaques rhétoriques, une pression collective et une
coercition économique ont été employées simultanément.
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Sur le plan méthodologique, cet article montre 1’intérét de lire les passages coraniques mecquois en
les replacant dans leur contexte historique. Une telle approche offre une compréhension plus compléte des
événements de 1’islam primitif et évite les interprétations fragmentaires. Ces résultats contribuent aux études
de la strah, du tafsir et de I’histoire islamique en présentant 1’opposition des Quraysh comme un phénoméne
socio-religieux complexe, faconné tant par les réalités matérielles et politiques que par la croyance.

Mots-clés : Tafsir, Quraysh, période mecquoise, structure socio-politique, opposition.

Resumen Estructurado:

La etapa de La Meca de la mision profética ocupa un lugar central en la historia de los inicios del
Islam, ya que refleja el primer encuentro entre la revelacion y un orden social ya establecido. La oposicion de
los Quraysh al profeta Mahoma se ha interpretado a menudo, principalmente, como una cuestion de negacion
teologica, adhesion a la idolatria o rechazo de la profecia. Aunque estas dimensiones son significativas, dichos
enfoques pueden resultar insuficientes si se separan de las realidades historicas de La Meca. Los Quraysh no
eran meramente una comunidad religiosa apegada a creencias heredadas. Eran también una élite comercial,
una confederacion tribal y una autoridad sociopolitica que ejercia influencia sobre las rutas comerciales, las
redes de peregrinacion y el prestigio simbodlico centrado en la Ka‘bah.

Por esta razon, la resistencia a la llamada profética también debe examinarse en relacion con los
intereses de clase, los privilegios econémicos, la jerarquia tribal y la autoridad politica. El discurso coranico se
refiere con frecuencia a categorias como al-mala’ (lideres de la élite), al-mutrafin (clases acomodadas) y al-
akabir (notables dominantes), lo que indica que el conflicto involucraba a actores sociales identificables. Del
mismo modo, las acusaciones dirigidas contra el Profeta —como las de brujo, poeta, adivino, loco y
mentiroso— sugieren estrategias retoricas deliberadas mas que insultos espontaneos.

Este estudio sostiene que el conflicto de La Meca representd una lucha mas amplia entre la reforma
moral centrada en el tawhid y un orden social estratificado basado en el linaje, la riqueza y los privilegios
heredados. Al situar los pasajes coranicos en su contexto historico, el articulo pretende ofrecer una comprension
mas exhaustiva de la oposicion de los Quraysh y sus causas estructurales.

Este estudio pretende analizar los fundamentos sociopoliticos de la oposicion de los Quraysh al profeta
Mahoma durante el periodo de La Meca mediante una lectura contextual de los versiculos coranicos pertinentes
y de las fuentes historicas de los primeros tiempos del islam. El articulo aborda cinco cuestiones principales.

En primer lugar, ;como influyo la estratificacion social de La Meca en la respuesta de los Quraysh al
nuevo mensaje? En segundo lugar, jen qué medida contribuyeron los intereses comerciales y la concentracion
de la riqueza a la resistencia contra el islam? En tercer lugar, ;qué papel desempefiaron la autoridad tribal e
instituciones como el Dar al-Nadwah en la organizacion de la oposicion colectiva? En cuarto lugar, ;cémo
deben entenderse las acusaciones recurrentes contra el Profeta en términos de persuasion publica y control
social? En quinto lugar, ;qué revela esta oposicion sobre la transformacion mas amplia propuesta por el
mensaje coranico?

El estudio también pretende contribuir a la literatura académica yendo mas alld de las explicaciones
reduccionistas. Examina la resistencia de los Quraysh como un fendmeno multidimensional en el que se
entrecruzaban la teologia, la economia, el prestigio y la gobernanza.

El estudio emplea un disefio de investigacion cualitativo, histdrico y textual. Su base de fuentes
primarias estd constituida por versiculos coranicos revelados en el periodo de La Meca que se refieren directa
o indirectamente a las reacciones de los Quraysh. Estos versiculos se examinaron junto con obras clasicas de
tafsir, literatura de sirah, narrativas historicas tempranas y estudios académicos contemporaneos seleccionados
sobre la sociedad éarabe y los inicios del islam.

Los datos se organizaron en tres grupos analiticos. El primer grupo incluye pruebas relativas a la
composicion social de la sociedad de La Meca, especialmente los grupos de élite, las clases dependientes, los
esclavos, los clientes y las poblaciones economicamente vulnerables. El segundo grupo se refiere a las
estructuras comerciales, el comercio caravanero, la economia de la peregrinacion, la acumulacion de riqueza y
las redes de clientelismo. El tercer grupo se centra en las acusaciones verbales, la presion psicologica, la
exclusion social, la persecucion, el boicot y las medidas coordinadas contra el Profeta.
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El analisis se llevo a cabo en tres etapas. En primer lugar, se identificaron los actores, las instituciones
y los patrones de conflicto recurrentes mediante una lectura descriptiva. En segundo lugar, estos datos se
codificaron temdaticamente bajo los epigrafes de interés de clase, preservacion econdmica, legitimidad tribal,
deslegitimacion retdrica y sanciones coercitivas. En tercer lugar, los resultados se interpretaron dentro del
marco mas amplio de la historia social de La Meca.

Se prestd especial atencion a la claridad, la precision y la formulaciéon basada en pruebas, de
conformidad con los principios de redaccion cientifica reconocidos internacionalmente. Se evitaron las
afirmaciones generalizadas, salvo que estuvieran respaldadas por pruebas textuales o histdricas.

Los resultados indican que la sociedad de La Meca se caracterizaba por una marcada estructura
jerarquica. El liderazgo se concentraba en clanes influyentes que controlaban el prestigio, la negociacion y la
toma de decisiones publicas. Los comerciantes acaudalados y los jefes de clan ocupaban el estrato superior,
mientras que los clientes, los jornaleros, los esclavos y los grupos marginados formaban las capas sociales
inferiores. La temprana aceptacion del islam entre los grupos socialmente vulnerables parece haber
intensificado la inquietud de la élite, ya que el nuevo mensaje socavaba las distinciones heredadas basadas en
el linaje y el estatus.

Las pruebas economicas sugieren que las élites de los Quraysh se beneficiaron sustancialmente del
comercio caravanero, el trafico de peregrinos, la custodia de la Ka‘bah y las relaciones basadas en el crédito.
La concentracion de la riqueza en un ntimero limitado de familias reforzoé la dependencia de los grupos mas
débiles. La critica coranica a la usura, el acaparamiento, el abandono de los huérfanos y la indiferencia hacia
los pobres cuestionaba directamente la legitimidad moral de este orden. Como resultado, la llamada islamica
se percibié como una amenaza para los acuerdos econdémicos establecidos.

Los hallazgos politicos muestran que la autoridad tribal sigui6 siendo fundamental en La Meca. Las
decisiones colectivas estaban determinadas por los clanes mas influyentes y las asambleas asociadas a Dar al-
Nadwah. El mensaje profético introdujo un criterio de valor moral basado en la piedad mas que en la
genealogia. Este cambio debilitd las pretensiones de superioridad fundadas en la ascendencia y el poder
material. Por lo tanto, la resistencia tenia una fuerte dimension politica ligada a la preservacion de la autoridad.

Las acusaciones contra el Profeta conformaron un discurso coherente de deslegitimacion. Tacharlo de
hechicero implicaba desorden social y peligro. Llamarlo adivino pretendia situar la revelacion dentro de
categorias conocidas pero desacreditadas. Describirlo como poeta reducia las escrituras a una obra de arte
humano. Las acusaciones de locura apuntaban a su credibilidad personal, mientras que tacharlo de mentiroso
atacaba su fiabilidad. Estas etiquetas funcionaban como instrumentos de influencia publica.

El estudio también revela que la oposicion se desarrolld por etapas. A las primeras burlas y mofas les
siguieron la presion social, la intimidacion, la persecucion fisica, las sanciones econoémicas y el conocido boicot
contra los Banii Hashim. Esta progresion indica una resistencia organizada y estratégica, mas que reacciones
aisladas.

La oposicion de los Quraysh al profeta Mahoma durante el periodo de La Meca no puede explicarse
adecuadamente solo a través del rechazo doctrinal. Surgié en el seno de una sociedad cuyos privilegios
econdmicos, jerarquia tribal y autoridad simbolica estaban profundamente arraigados en las instituciones
existentes. El mensaje coranico del tawhid, la responsabilidad, la justicia, la caridad y la igualdad humana
introdujo una nueva vision moral que cuestionaba los cimientos de ese orden. La resistencia de la élite estaba,
por lo tanto, estrechamente vinculada al temor a una reconfiguracion social y a la pérdida de la influencia
heredada.

El estudio demuestra que el conflicto de los primeros tiempos de La Meca puede interpretarse como
un enfrentamiento entre dos paradigmas contrapuestos: uno basado en el linaje, la acumulacion y el prestigio
controlado; el otro, fundamentado en la revelacion, la responsabilidad ética y la dignidad humana universal.
Esta perspectiva ayuda a explicar por qué se emplearon simultdneamente ataques retoricos, presion colectiva
y coaccion economica.

Desde el punto de vista metodologico, el articulo pone de manifiesto la importancia de leer los pasajes
coranicos de La Meca en su contexto historico. Este enfoque ofrece una comprension mas completa de los
acontecimientos del Islam primitivo y evita interpretaciones fragmentarias. Los resultados contribuyen a los
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estudios de la sirah, el tafsir y la historia isldmica al presentar la oposicion de los Quraysh como un fenémeno
sociorreligioso complejo, moldeado tanto por las realidades materiales y politicas como por las creencias.

Palabras clave: Tafsir, Quraysh, periodo de La Meca, estructura sociopolitica, oposicion.
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CTpyKTYpHpOBaHHOE pe3loMe:

MeKKkaHCKUil 3Tan TPOPOYECKON MUCCHUU 3aHUMAET LEHTPAIbHOE MECTO B PAHHEHN HCTOPHH HCIIaMa,
MOCKOJIBKY ~ OTpaXkaeT TMEpPBYI0 BCTPEYy OTKPOBEHHS C YCTOSIBIIUMCS COLMANBHBIM  HOPSIKOM.
IIpotuBocTosiHue KypaiuTos [Ipopoky MyxaMMany 4acTo MHTEPIPETUPOBAIIOCH IIPEKIE BCETO KAK BOIIPOC
TE0JIOTUYECKOTO OTPULIAHUS, IPUBEPKEHHOCTU HAOJIONOKIOHCTBY WM HENPUATUS IPOPOUYECKOTO 3BaHUS.
XOTS1 3TU aClEeKTbl U SIBJISIFOTCS 3HAYMMBIMM, TAKUE IMOAXOIbI MOTYT OKa3aTbCs HENOCTATOYHBIMM, €CJIU
paccMaTpuBaTh UX B OTPBIBE OT HCTOpHUYECKHUX peannii Mekku. KypalmuTs! OpIIM HE IPOCTO PEIUTHO3ZHON
OOIIMHOM, TPUBEPKEHHOHN yHACIEJOBaHHBIM BepoBaHUsIM. OHHU TaKXKe MPEICTABISIN COO0H TOPTOBYIO JIHTY,
TUIEMEHHY0 KOH(]EeIepanuio n CONaIbHO-TTOJIUTHYECKYIO BJIACTh, KOTOpas OKa3bIBajla BIMSHHUE HA TOPTOBHIC
MYTH, CETH NaJIOMHUYECTBA U CUMBOJINYECKUH PECTHK, COCPEIOTOUEHHbIH BOKpYT KaaOsI.

Ilo sroi MNPpUYUHE COIPOTUBJICHUC MNPOPOYCCKOMY MNPU3LIBY CICAYCT TAKIKE pacCMaTpuBaTbh B
KOHTCKCTC KJIACCOBBIX HMHTCPECOB, SKOHOMHUYCCKUX HpHBHJ'IeI‘Hﬁ, IJIEMEHHOI uepapxum u IMOJIUTHIECKOM
BiIacTu. B KOPaHUYCCKOM JUCKYPCC 4aCTO YIIOMUHAKOTCA TAKUEC KaTCTOPUHU, KaK ajgp-maja’ (szlepm BJII/ITI:I),
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anp-MyTpadyH (3BKUTOYHBIEC CIIOW) M allb-akaOup (BIUATEIBHBIC BEIBMOXH), YTO YKa3bIBACT HA TO, YTO B
KOH(IUKTE Yy4YacTBOBAJIM KOHKPETHBIC COLHUANBHBIE CyOBEKTHl. AHAIOTHYHBIM O0pa3oM, OOBHHEHUS,
BBIABUTaeMble IPOTHUB [Ipopoka — Takhe Kak «KOJIYH», «IO3T», «rajaTeiby, «0e3yMely» H «DKem», —
CBHACTEIBCTBYIOT CKOpee O IIEICHANPABICHHBIX PUTOPHYECKHX CTPATEerHsAX, 4YeM O CIIOHTaHHBIX
OCKOPOJICHUSX.

B nmamHOM wuccrnemoBaHWM yTBEpKTaeTcs, YTO KOH(PIUKT B Mekke MpeacTaBisr coboil Ooiee
HNIUPOKYI0 OOphOYy MEKAy MOpajbHON pedopMoil, OCHOBAaHHOW HAa Tayxuje, W CTPaTU(UIUPOBAHHBIM
COIMAILHBIM TOPSJIKOM, MOCTPOCHHBIM HAa POJOBOM TMPUHAIICKHOCTH, OOraTCTBE W YHACICIOBaHHBIX
npuBmierusax. PaccmatpuBasi oTpbiBKY 3 KopaHa B UX HCTOPHYCCKOM KOHTEKCTE, CTaThs HAIpaBJICHA Ha TO,
9TOOBI 00ECTICUUTh 00JIee BCECTOPOHHEE MOHMMAHUE OMIO3UIMY KypaHIIUTOB U €€ CTPYKTYPHBIX MPUYUH.

JlaHHOE HCcleloBaHME HANpPaBJICHO HAa AaHAIM3 COLMAJIbHO-TIONIUTUYECKUX OCHOB OMNIO3UIUU
KypaimuTtoB IIpopoxy Myxammany B MEKKAaHCKUH MEpUOJ MOCPEACTBOM KOHTEKCTYaJIbHOTO MPOYTEHUS
COOTBETCTBYIOIIMX asfToB KopaHa W paHHEHCIAMCKHX HCTOPHUYECKMX HMCTOYHHKOB. B  craThe
paccMaTpuBarOTCs MSATh OCHOBHBIX BOIIPOCOB.

Bo-mepBbIX, Kak coluaibHas cTpaTu(HKanus MeKKH HOBIHsIa Ha PEaKLMI0 KypalIluTOB Ha HOBOE
yueHue? Bo-BTOpPBIX, B KaKOW CTEIIEHH KOMMEPUYECKUE HHTEPECH M KOHIICHTPALHsA O0raTcTBa ClOCOOCTBOBAIN
COIIPOTHBIICHUIO Hcamy? B-TpeThux, KaKkylo poiib ChIIpaiiy INIEMEHHAs BIACTh M TAKUE HHCTHTYTHI, Kak «Jlap
anb-Hazpay, B OpraHu3aluy KOJUIGKTHBHOTO CONpPOTHBICHHsA? B-4eTBepTHIX, Kak CleoyeT HOHHMATh
MOBTOpSIOIINECS 0OBUHEHUS B aapec [Ipopoka ¢ TOUKH 3peHHs OOLIeCTBEHHOT0 YOXKISHHS U COLUAIbHOTO
KOHTpPOJsI? B-IATHIX, 4YTO 3TO MPOTHBOCTOSHHE pACKphIBAeT O OoJjiee WIMPOKUX MpeoOpa3oBaHUsIX,
npesiaraeMeix nociaanueM Kopana?

HccnenoBanue Taxke HarpaBjiIeHO Ha TO, YTOOBI BHECTH BKIJIAJ B HAYUHYIO JIUTEPATYpy, BBIXOS 32
paMKu PpelyKIMOHUCTCKUX OOBsiCHeHHH. B HeM conpoTuBiieHHEe KypaMIIMTOB paccMaTpuBaeTcst Kak
MHOTOMEPHOE SIBJIEHUE, B KOTOPOM IIEPECEKATHUCH TEOJIOTUs], SKOHOMHKA, IPECTIK U yIpPaBICHHUE.

B nccnenoBaHuM MCTIONb3yeTCs KadeCTBEHHBIH HCTOPHUKO-TEKCTyadbHBIH moaxox. Ero ocHoBHas
MCTOYHMKOBAasA 0a3a cOCTOMT u3 asToB KopaHa, HUCMOCIAHHBIX B MEKKAHCKHI MEPHOA, KOTOPBIE MIPSIMO HIIN
KOCBEHHO KacaloTCs PEaKIUH KypaHIINTOB. DTH asThl aHAIM3UPOBAIUCH HapAAy C KIACCHUECKUMHU TPYAaMH
no Ttadcupy, JMTEpaTypod CHUpbI, PaHHUMH HCTOPHYECKHMMH IIOBECTBOBAHMSIMH M HW30paHHBIMH
COBPEMEHHBIMH HayYHBIMH HCCIIEJOBaHUAMH, TIOCBAIIEHHBIMH apaOCKOMy OOIIECTBY U paHHEMY HCIIaMy.

JaHHbple OBUTM CTPYNIIUPOBAHBI B TPU aHANUTHUECKUX KiacTepa. I[lepBbIil kiactep BKIIOYaeT
CBHUJICTENIBCTBA, KACAIOIIMECs COIHAIBFHOTO COCTaBa MEKKAHCKOTO OOIIECTBAa, OCOOCHHO ANIUTHBIX TPy,
3aBUCUMBIX KJIaCCOB, pa0OB, KIMEHTOB M SKOHOMHYECKH VYSI3BHMBIX CJIOEB HaceleHus. BTopoil kmactep
KacaeTcs TOPTOBBIX CTPYKTYp, KapaBaHHOM TOPIOBIH, SKOHOMHKHM XaJ[kKa, HAKOIJICHHUs OorarcTBa M ceTel
MMOKPOBUTENBCTBA. TPETUH KIacTep COCPENOTOUEH Ha CIIOBECHBIX OOBUHEHUSX, ICUXOJOTHUECKOM JIaBIICHUH,
COLIMAIIHON W30JIAINH, NPECcIeIOBaHUH, OOMKOTE M CKOOPAWHUPOBAHHBIX MeEpax, HANpaBJICHHBIX MPOTHUB
IIpopoxa.

AHanu3 mpoBOAWICS B TPW dTana. Bo-mepBbIX, IMyTeM OMHCATEIBHOTO aHANIN3a OBUIM BBISBICHBI
MOBTOPSIOIINECS JICHCTBYIOIINE JINIA, MHCTUTYTHl U MOAETH KOH(IMKTOB. BO-BTOpBIX, 3TH JaHHBIE OBLIH
TEMaTHYECKH KJIACCHU(UIMPOBAHBl II0 CIEAYIOIMM pPYyOpHKaMm: KJacCOBbIEé HMHTEPECHl, COXpaHEHHUE
SKOHOMHUYECKUX MO3ULHH, IJIEMEHHAs! JIETUTUMHOCTb, PUTOPHYECKAs ACIETUTUMU3ALMS U NPUHY JUTEIbHbIE
CaHKUHUH. B-TpeTbux, NOiyueHHbIE PE3yJIbTaThl ObUIM HUHTEPHPETHPOBAHBI B 00JiE€ LIMPOKOM KOHTEKCTE
COLIMAJIbLHOU HCTOpUU MEKKH.

Ocoboe BHHMMaHHE YIENANOCH SICHOCTH, TOYHOCTH U OOOCHOBAaHHOCTH (DOPMYIHMPOBOK B
COOTBETCTBHHM C MEXIYHapOAHO MPHU3HAHHBIMH TPHHOWIAMH HaydyHOro mmckMa. OT 0000meHHBIX
YTBEP)XKICHUHA BO3ACPKUBAINCH, €CIM OHH HE MOAKPEIUBUINCh TEKCTOBBIMH HJIM  HCTOPHYECKUMHU
JI0Ka3aTeIbCTBAMH.

Pe3ynbraThl MccnenoBaHHMS YKa3bIBAIOT Ha TO, YTO 0OIMIECTBO MEKKH XapaKTepH30BaJoCh
BBIPKCHHOH MepapXUUuecKoil cTpyKTypoi. JInnepcTBo OBIJIO COCPEAOTOUCHO B PyKaX BIUATEIBHBIX KIAHOB,
KOTOpBIE KOHTPOJIMPOBAIN MPECTHXK, IIEPErOBOPHI M MpOLecC NMPUHATHS OOLIECTBEHHBIX pemeHnii. boraTeie
KyMIBl U BOXIY KJIAHOB 3aHMMAJIM BEpXHHUH CIIOH 0OIIecTBa, B TO BpPeMs KaK KJIMEHTHI, pabouue, padbl u
MapruHajbHbIE TPYMIIBl (POPMUPOBAIM HIKHHE COLMAJbHBIE CcloW. PaHHee NMpUHATHE HCllaMa COLMAIBHO
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YSI3BUMBIMH I'PYIIIAMH, O-BUIUMOMY, yCIIIHIIO OECIIOKOWCTBO 3MUTHI, OCKOJIBKY HOBOE YUCHHUE MTOPBIBAIIO
YHacJIeIOBaHHbIE PA3INYHs, OCHOBAHHBIC HA POJOBOM NMPHUHAUIC)KHOCTH U CTAaTyCe.

DKOHOMUYECKUE JaHHBIC CBUACTCILCTBYOT O TOM, YTO OJIUTa KypaﬁmHTOB H3BJICKAJIa
CYIIECTBCHHYIO BbII'OAY U3 KapaBaHHOﬁ TOPTOBJIK, TAJJOMHHUYCCKOT'O ITOTOKA, OIICKU Hal Kaaboii u KpEAUTHBIX
OTHOIIICHUH. KOHHCHTpaIII/IH oorarcTBa B PYyKax OrpaHM4C€HHOTO YHrClia ceMmeit ycuiunBajia 3aBUCUMOCTb Goiee
cnabbIxX rpymnil. KpPITI/IKa B KopaHe POCTOBIINYCCTBA, HAKOIUICHUA 6OFaTCTBa, npeHe6pe)I<eHI/I;1 CUpPpOTaMUu U
6e3pa3n1/1q1/1>1 K 6eI[HI)IM HapsAMYH CTaBuja IOJ4 COMHCHHUC MOPAJIbHYIO JISTUTUMHOCTB OTOTO MOPAAKaA. B
pe3ysibTaTe HCJIaMCKUM IMPU3BIB BOCIPUHUMAJICA KaK yIrpo3a YCTOABHIUMCSA SKOHOMUYCCKUM IOPAAKaAM.

IomuTHyeckue nccienoBaHys MOKAa3bIBAIOT, YTO B MeKke IIeHTpanbHyI0 POJIb MO-MIPEKHEMY Hrpana
IUIEMEHHAass BJacTh. KOJUIEKTHBHBIC pelIeHHs (OPMHPOBAINCH BEAYNIMMH KJIAaHAMH H COOpaHHAMH,
cBa3aHHbIMU ¢ «/Jlap amb-Hagsa». IIpopoueckoe mociaHue BBEJIO KPUTEPUN MOPAIbHOU LEHHOCTH,
OCHOBAHHBIH Ha 0JIaro4yecTuy, a He Ha TEHEeaJOTHH. DTOT CABUT OCIA0WI NPETEH3UH Ha IPEBOCXOJCTBO,
OCHOBAHHBIE Ha POJOCIIOBHON U MaTepUalbHON BiIacTy. I103TOMy COIIPOTUBIEHHE HOCUIIO SIPKO BbIPAKCHHBIN
MOJIMTUYECKUM XapaKTep, CBA3aHHBIN ¢ COXPAHEHUEM BIIACTH.

OO6BuHeHHs B anpec [Ipopoka copMupoBany NEIOCTHBIN UCKypC AeneruTuMu3aiy. HazpiBas ero
KOJIZTyHOM, OOBHHMTEIH ITOJPa3yMEBaIN COLMAIBbHBIA pas3ial W OmacHOcTh. HaspiBas ero rajareneM, OHA
CTPEMIIINCH OTHECTH OTKPOBEHHE K IPUBBIYHBIM, HO TUCKPEANTHPOBAHHBIM KaTeTopHusiM. OmMCHIBast €ro Kak
nosTa, oHu cBoauiIM CesmeHHoe [TrcaHne K 4enmoBeYecKOMy TBOPYECTBY. YTBEPXKICHHS O Oe3yMHH ObLIH
HaIlpaBJIEeHB! NIPOTHB €ro JUYHOW peryTaluy, a KJIeiiMo JoKela MOAPBIBAIO AOBEpUe K HEMY. OTH SPJBIKU
CITy>KWJIM UHCTPYMEHTAMH BIIUSHHS Ha OOIECTBEHHOCTb.

I/ICCJ'ICI[OBEIHI/IG TAKKC IIOKa3bIBACT, HYTO OHIIO3ULIMUA PpPa3BUBAJIACh IIO3TAITHO. 3a PaHHUMHU
HaCMCIIKaMM W U3ACBATCIbCTBAMH IOCJICAOBAIN COLMAJIBHOC HaBJICHUC, 3allyI'MBaHUC, CI)I/ISI/I‘IGCKI/IG
npecieaoBanus, SKOHOMHUYCCKUEC CAHKIIMM U XOPOIIO M3BECTHBIH OOMKOT IIpOTUB EaHy XammuMm. Takas
MOCJICAOBATCIIBHOCTD YKAa3bIBACT HA OPraHN30BAHHOC U CTPATCTHUICCKOC CONNPOTHUBIICHUEC, @ HC HA CAUNHUYHBIC
pcakuu.

Onmno3unuio KypanmutoB [Ipopoxky MyxaMManay B MEKKaHCKUH MEPUOJ HEBO3MOXKHO aJIeKBATHO
OOBSICHUTh OJHUM JIMIIb JOKTPUHAIBHBIM HermpusaTreM. OHO BO3HUKJIO B OOIIECTBE, IKOHOMHYCCKHC
NPUBWICTHH, IUICMEHHAs WEpapXus M CHMBOJIMYECKas BJIACTh KOTOPOTO OBUIM TIyOOKO YKOPCHEHBI B
CYILECTBYIOIIMX HMHCTUTYyTaxXx. KopaHuWdeckoe yudeHue O Tayxujae, OTBETCTBEHHOCTH, CHpPaBEIJIMBOCTH,
MUJIOCEPIMU U PABEHCTBE JII0AEH BHECIIO HOBOE MOPAJIbHOE BUICHUE, KOTOPOE CTABUJIO 0] COMHEHHUE OCHOBBI
3TOrO0 MopsAaKa. COMPOTUBIICHUE ATUTHI, TAKAUM 00pa30M, OBUIO TECHO CBS3aHO CO CTPAXOM Iepe1 COIHaTbHON
MEPECTPOUKON U YTPAaTOl YHACIEIOBAaHHOI'O BIUSHUSI.

HccnenoBanue NEeMOHCTPUPYET, YTO PAaHHHH MEKKAHCKHH KOH(MJIMKT MOXXHO PaccMaTpHBaTh Kak
CTOJIKHOBEHHE [BYX COIEPHHYAIONINX IIapajurM: OJHOW, OCHOBAaHHOW HAa pOJOBON MPHUHAIJICKHOCTH,
HAaKOIJICHHH OOTaTCcTBa M KOHTPOJUPYEMOM TIPECTHKE; JPYrol — Ha OTKPOBEHHH, 3THYECKOI
OTBETCTBEHHOCTH W BCEOOIIEM YEIIOBEYECKOM JOCTOMHCTBE. Takas IEpCIEeKTHBAa IOMOTAaeT OOBSCHUTH,
MO0YeMy OJHOBPEMEHHO NPHMEHSINCh PUTOPHUYECKHE HAMaIKH, KOJUIEKTUBHOE JABJIEHHE W 3KOHOMHYECKOE
NPUHYKICHUE.

C MeTomoNOrN4ecKod TOYKM 3pEHHUsl CTaThs IOKa3bIBAeT ILEHHOCTh MPOYTEHHS MEKKAaHCKUX
OoTpBIBKOB KopaHa B COBOKYIHOCTH C MX HCTOPHYECKHM KOHTEKCTOM. Takoi IMOIXOA IMO3BOJSET TTy0ke
MOHATH COOBITHSA PAaHHETo HCiIaMa M H30exaTh (pparMeHTapHBIX HHTepHpeTanuii. [lomyueHHbIe pe3yIbTaThl
BHOCSAT BKJIAJ] B HICCIIEZIOBAHUS CUPBI, Tacupa M UCTOPUH HCIIaMa, TIPEACTaBIIASA ONIO3UIINIO KYyPaHIITUTOB KaK
CJIOKHOE COIMAJIbHO-PEIIUTHO3HOE SIBJIEHHE, COPMUPOBAHHOE KaK MaTepUaJbHBIMH W MOJIUTHYECKUMHU
peanusiMy, Tak U BEpOYUEHUEM.

KioueBble cioBa: Tadcup, KypalluThl, MEKKAHCKHUH TIEpUOJ, COIMAILHO-TIOJIUTUIECKAS
CTPYKTYypa, ONIO3UIIHUS.
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Yapilandirilmis Ozet:

Bu ¢aligmanin amaci, Mekke déneminde Kureys’in Hz. Peygamber’e karsi sergiledigi muhalefetin
sosyo-politik temellerini Kur’an ayetleri baglaminda tahlil etmektir. Literatiirde konu c¢ogunlukla inkar
psikolojisi, sirk ve niibiivveti reddetme cergevesinde ele alinmistir. Buna karsilik Mekke toplumunun sinifsal
yapisi, iktisadi menfaat iliskileri, kabile esasina dayali siyasal diizeni ve geleneksel otorite anlayiginin
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mubhalefete etkisi daha sinirli bigimde incelenmistir. Bu arastirma, s6z konusu boslugu doldurmayi
hedeflemektedir.

Calismada su sorulara cevap aranmistir: Mekke toplumundaki tabakalasmanin, Kureys’in riséalet
karsit1 tavrina etkisi neydi? Servetin belirli ailelerde toplanmasi ve ticaret yollarmin denetimi ne tiir kaygilar
dogurmustur? Daru’n-Nedve gibi yapilar muhalefetin orgiitlenmesinde nasil islev gormiistiir? Hz.

Peygamber’e yoneltilen “sihirbaz”, “k&hin”, “sair”, “mecniin” ve ‘“kezzab” tiirli isnatlar hangi toplumsal
maksatlara hizmet etmistir?

Arastirmanin temel tezi, Kureys muhalefetinin farkli boyutlartyla tezahiir eden ¢ok yonlii bir yap1
oldugudur. iktisadi imtiyazlarm korunmasi, kabile niifuzunun devamu, toplumsal hiyerarsinin siirdiiriilmesi ve
geleneksel liderlik iddiasinin muhafazasi bu tavrin belirleyici unsurlari arasinda yer almaktadir. Bu yoniiyle
calisma, Mekke donemindeki ¢atigmayi dini, i¢timai ve siyasi boyutlariyla ele almaktadir.

Arastirmada nitel betimsel analiz ve tematik tahlil yontemi benimsenmistir. Once metinlerde gecen
toplumsal aktorler, glic merkezleri ve muhalefet bicimleri belirlenmistir. Daha sonra bunlar sinifsal ¢ikar,
ekonomik bagimlilik, kabile asabiyeti, propaganda dili ve baski araglari basliklar: altinda tasnif edilmistir. Son
asamada biitiin bulgular niiz(il donemi sartlar1 dikkate alinarak yorumlanmigtir. Bu yontem sayesinde Kur’an
ayetleri ile tarihi baglam arasinda irtibat kurulmus, Kureys muhalefetinin sebepleri biitiinciil bicimde ortaya
konulmustur. Temel veri kaynagi olarak Kur’an ayetleri esas almmustir. Ozellikle Mekke déneminde nazil olan
ve miigriklerin Hz. Peygamber’e yonelik tavirlarini yansitan ayetler incelenmistir. Bunun yaninda klasik tefsir
literatiirii, siyer kaynaklari, erken donem tarih rivayetleri ve modern akademik ¢aligmalar karsilastirmali
bi¢imde degerlendirilmistir.

Veriler {i¢ ana grupta toplanmistir. Birinci grupta Mekke toplumunun sosyal yapisini gosteren nasslar
yer almaktadir. ikinci grupta ticaret diizeni, servet dagilimi ve kabileler aras1 giic iliskilerine dair tarihi veriler
bulunmaktadir. Ugiincii grupta ise Hz. Peygamber’e yoneltilen ithamlar, psikolojik baskilar ve fiili yaptirimlar
ele alinmugtir.

Arastirma verilerine gére Mekke toplumu belirgin bir sosyal tabakalasmaya sahipti. Ust tabakada
“mele’”, “miitref” ve “ekabir” olarak nitelenen seckin gruplar yer almaktaydi. Bunlar siyasi niifuz, ekonomik
giic ve toplumsal itibari ellerinde bulunduruyordu. Alt tabakada hiir halk kesimleri, kdleler ve mevali
bulunmaktayd. ik Miisliimanlarin énemli bir kismimin alt tabakadan ¢ikmas, aristokrat cevrelerde giiclii bir

tepki dogurmustu. Bu durum, muhalefetin sinifsal arka planini géstermektedir.

Mekke ekonomisinin ticaret merkezli bir yapiya sahip oldugu anlagilmistir. Kervan yollari, panayirlar,
iktisadi iligkiler ve Kébe ¢evresindeki gelir kaynaklari belirli ailelerin denetimindeydi. Servetin dar bir ¢evrede
toplanmasi genis halk kesimlerinde bagimlilik iliskisi meydana getirmisti. Kur’an’in faiz, servetle éviinme,
yetimi ihmal etme ve yoksulu diglama gibi hususlarda yonelttigi tenkitler, mevcut iktisadi diizeni hedef alan
bir mahiyet tasimist1. Bu sebeple Islam daveti seckin gevreler tarafindan tehdit olarak algilanmist1.

Siyasal alanda kabile esasina dayali bir diizen hakimdi. Daru’n-Nedve, Mekke’de karar alma
stireclerinin merkezinde bulunuyordu. Bu mecliste etkili olan kesim Kureys’in niifuz sahibi aileleriydi. Vahyin
getirdigi takva merkezli deger anlayisi, soy ve servet temelli iistiinliik iddialarin1 zayiflatmisti. Bu sebeple
risdlet davetine karsi siyasi nitelikli bir direng ortaya ¢ikmisti.

Hz. Peygamber’e yoneltilen ithamlarin sistemli bir propaganda dili olusturdugu tespit edilmistir.
“Sihirbaz” isnadi halkta korku meydana getirmeyi amaglamistir. “Kéhin” isnadi vahyin kaynagini tartismali
hale getirmeyi hedeflemistir. “Sair” soylemi Kur’an’t beser sozii seviyesine indirme amaci tagimistir.
“Mecnlin” ithami Hz. Peygamber’in sahsiyetini zedelemeyi, “kezzab” isnadi ise giivenilirligini sarsmayi
amaglamistir. Bu ifadeler rastgele hakaretler degildi. Halki ydnlendirmeye doniik planli sdylemler
niteligindeydi.

Muhalefetin asamali bigimde yiiriitiildiigii de goriilmiistiir. ilk safhada alay, kiigiimseme ve
itibarsizlagtirma yontemleri tercih edilmistir. Sonraki asamada iskence, sosyal diglama, ekonomik ambargo ve
boykot gibi daha sert uygulamalara bagvurulmustur. Boylece karsi ¢ikigin planlt ve orgiitlii bir nitelik tagidigt
anlasilmistir.

Bu arastirma, Kureys’in Hz. Peygamber’e kars1 gelistirdigi muhalefetin Mekke toplumunda yerlesmis
gii¢ dengeleriyle dogrudan irtibatli oldugunu ortaya koymustur. Mevcut iktisadi imkanlarin belirli ailelerin
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elinde toplanmasi, kabile merkezli siyasal otoritenin seckin ziimreler tarafindan temsil edilmesi ve toplumsal
itibara dayali hiyerarsik diizen, risdlet davetine kars1 sert bir direng tiretmistir. Tevhid c¢agrisi, insanlar1 soy,
servet ve statii farki gézetmeksizin ayni inang ve ahlak ilkeleri etrafinda toplamay1 hedeflemistir. Bu durum,
Mekke aristokrasisinin geleneksel tistiinliik iddialarini zayiflatmistir.

9 < CLINA3

Arastirmada tespit edilen bulgular, Hz. Peygamber’e yoneltilen “sihirbaz”, “kahin”, “sair”, “mecntin”
ve “kezzab” seklindeki ithamlarin tesadiifi sozler olmadigimi gdstermistir. Bu sdylemler, halk: etkilemeye
yonelik bilingli propaganda araglartydi. Ayni sekilde alay, sosyal dislama, iskence, ekonomik ambargo ve
boykot gibi uygulamalar da muhalefetin planli bigimde yiiriitiildiigiinii ortaya koymustur.

Mekke donemindeki miicadele, hak-batil karsithiginin yaninda sosyal adalet ile imtiyaz diizeni
arasindaki ¢atismay1 da yansitmistir. Calisma, Kur’an ayetlerinin niizil ortami dikkate alinarak okunmasinin
erken dénem Islam tarihine dair meseleleri agiklamada giiclii imkanlar sundugunu géstermistir. Bu yoniiyle
arastirma, tefsir ve siyer literatiiriinde Kureys muhalefetinin mahiyetine dair daha kapsamli bir degerlendirme
ortaya koymustur.

Anahtar Kelimeler: Tefsir, Kureys, Mekke Donemi, Sosyo-Politik Yapi, Muhalefet.
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The Socio-Political Foundations of Quraysh’s Opposition to the Prophet Muhammad in the
Context of Qur’anic Verses

Introduction

Evaluating the opposition displayed by the Quraysh aristocracy against the Prophet
Muhammad during the Meccan period within the framework of Qur’anic verses and from a socio-
political perspective is highly significant. It helps us understand the relationships that emerged
throughout the course of revelation, the processes of social transformation within Meccan society,
and the forms of resistance directed against the prophetic mission. In this context, the main aim of
this study is to analyze, within a coherent scholarly framework, the historical, social, economic and
religious factors that gave rise to hostility toward prophethood in Meccan society during the
Jahiliyyah period.

Previous scholarship has addressed various dimensions of the administrative, economic,
cultural and religious structure of Mecca under the Quraysh in the pre-Islamic period (Al1, 1990;
Anthony, 2020; Apak, 2001; Chelhod, 1998; Crone, 1987; Cagatay, 1957; Celikkol, 2003; Dayf,
n.d.; Donner, 2010; Hatalmis, 2012; Jawad ‘Ali, 1993; Kurt, 2001; Rubin, 1995; Séylemez, 2018),
as well as the opposition encountered by the Prophet Muhammad during the Meccan mission
(Pazarbasi, 1994; Halefullah, 1992; Celik, 2001; Azimli, 2006; Tay, 2013; Oz, 2017; Cavus, 2018;
Bayram, 2019; Hocaoglu, 2022), through articles and theses. Studies dealing with opposition to the
Prophet have generally focused on specific issues. However, the background of this opposition needs
to be examined holistically, taking into account such factors as social stratification, influence of
networks based on tribal affiliation, the concentration of wealth and property in certain circles,
traditional notions of superiority and efforts to preserve religious authority. Reconsidering historical
data particularly in light of the Qur’anic verses will make an important contribution to a clearer
understanding of the issue.

This study does not confine itself to merely transmitting historical data. Rather, it evaluates
within a socio-political framework how the Meccan aristocracy mobilized its resources and influence
in the face of the call to tawhid. In this context, opposition to the prophetic mission is examined in
relation to class interests, economic concerns and notions of tribal authority. One of the original
aspects of the research lies in its analysis of the accusations directed by Quraysh against the Prophet
Muhammad as forms of intellectual struggle and as discourses intended to influence public opinion.
In this respect, it draws attention to a field that has received only limited treatment within the tafsir
literature. In addition, Qur’anic verses, historical events and the conditions of the period of revelation
are considered together in order to present an assessment of the social structure of Meccan society.
Another contribution of the study lies in its re-examination of the social tensions that emerged during
the earliest years of Islam. This is done in the light of certain approaches developed in contemporary
social sciences. Thus, classical narrative materials are reread through new interpretive possibilities,
leading to more comprehensive conclusions regarding the nature of oppositional movements in the
early history of Islam.
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The principal research problem of this study is to determine, within the context of Qur’anic
verses, for what reasons and under what kinds of social conditions the accusations directed by
Quraysh against the Prophet Muhammad emerged. Revealing the historical, social and economic
background of these allegations is important for understanding the nature of the process through
which the prophetic mission was rejected.

Within this framework, the study seeks to answer several questions: What were the principal
economic and social factors that nourished the opposition of Quraysh? In what ways did the class
structure of Meccan society influence resistance to the prophetic mission? How did the council of
Dar al-Nadwah, founded upon tribal solidarity, direct and administer this opposition? In which
contexts do the Qur’anic verses reflect the reactions of Quraysh?

The research is conducted through an interdisciplinary method drawing upon various sources
related to the field. In this context, the interpretations of classical exegetes are examined to analyze
the occasions of revelation of the relevant verses, their conceptual explanations and the responses
given by the Qur’an to the accusations of Quraysh. In addition, early Islamic historical sources are
consulted to investigate the historical background of the Quraysh opposition. Within the framework
of modern studies in sociology, the class structure of Meccan society, patterns of social stratification
and economic relations are also analyzed. Particular attention is given to verses concerning resistance
to the prophetic mission, which are examined in light of their social contexts. In this way, the manner
in which the opposition of Quraysh is reflected in the Qur’anic verses is brought to light.

Although the socio-political and historical background of the Meccan period constitutes a
broad and multidimensional field, these matters have been presented only in summary form to define
the general framework and to avoid exceeding the limits of the article. Historical information
concerning the Meccan mission, being a well-known subject already treated in detail within the
literature, has therefore been stated briefly as the contextual basis of the study without entering
extended debates over the data. For this reason, explanations regarding the structure of Meccan
society and the conditions of the period have not been elaborated in detail but have been presented
only to the extent that they establish a direct connection with the principal theme of the article. The
necessary historical background has thus been outlined in the clearest and most concise manner
possible.

1. The Impact of the Socio-Political Structure of Meccan Society on the Formation of
Opposition

Under this heading, the class structure of Meccan society, its economic order and the political
power relations based on tribal solidarity will be examined from various perspectives. In this way,
the study seeks to clarify the social, political and economic conditions under which the strong
opposition to the Prophet Muhammad emerged in Mecca.

1.1. Social Stratification

The social structures that constitute human communities create the framework that
determines an individual’s position and status within society. Social stratification, which is one of
the principal fields of sociology, is regarded as a phenomenon that appears in different forms in all
societies regardless of their level of economic or political development (Kalaycioglu, 2003, p. 245).
Based on the various definitions of social stratification, it may be stated that hierarchical positioning,
commonly expressed as lower and upper strata, lies at its center (Freyer, 1964, p. 19; Kurtkan, 2001,
p. 149). The lower stratum refers to the deprived class living under minimum conditions of
subsistence, whereas the upper stratum corresponds to the aristocracy and consists of nobles and
major landowners (Marshall, 1999, p. 44). It is generally accepted that individuals or groups
possessing similar status, values and opportunities are situated within the same social stratum.
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When the socio-political structure of Meccan society is examined, it may be stated that at the
time of the Qur’anic revelation there were two principal strata: the upper and lower classes. Beneath
them existed a large slave population. Social inequality was not only a reflection of economic
indicators but was also connected to various factors such as status, honor, lineage, influence and
lifestyle (Kurtkan, 2001, p. 153; Weber, 1998, pp. 269-270). The class structure of Mecca rested on
three principal foundations (Tay, 2019, pp. 100-143):

1. The aristocratic class (mala’, mutraf, akabir)
2. The common people
3. Slaves

There were fundamental dynamics that shaped this class structure. These aspects will be
examined from various perspectives within the context of Qur’anic verses. As reflected in the
Qur’anic text, the aristocratic class may be considered under three principal groups: mala’, mutraf
and akabir.

The term mala’ refers to a distinguished elite that possessed political influence over society.
This group directed intertribal relations and held authority over the services of the Ka ‘bah and matters
related to pilgrimage (al-Mawardi, n.d., p. 5:78; al-Razi, 1999, p. 26:178; al-Tabari, 2000, p. 20:21;
al-Zamakhshart, 1986, p. 5:243). It also occupied a decisive position in the decisions taken at Dar al-
Nadwah (al-Baladhurt, n.d., p. 133; Apak, 2001, p. 179; Ibn Hisham, 1995, p. 2:100; Ibn Khaldun,
2000, p. 2:441; Ibn Sa‘d, 2001, p. 1:193). In the Qur’an (al-Baqarah 2:246; al-A ‘raf 7:60, 66, 75, 90,
109, 127; Had 11:27, 38; Yasuf 12:43; al-Mu’mintin 23:24, 33; al-Shu‘ara’ 26:34; al-Naml 27:29,
32, 38; al-Qasas 28:20, 38; al-Saffat 37:8; Sad 38:6, 38), the mala’ class is portrayed as the leading
figures of society who opposed the prophets, both among earlier communities and within Meccan
society (Celik, 2001; Pazarbasi, 1994, p. 280).

The term mutraf refers to a privileged group living in wealth and prosperity. This segment
controlled economic resources and enjoyed an advantageous position within society. It occupied an
influential role in shaping social life. In numerous Qur’anic verses (Hioid 11:116; al-Isra’ 17:16; al-
Anbiya’ 21:13; al-Mu’miniin 23:33, 64; Saba’ 34:34; al-Zukhruf 43:23; al-Waqi‘ah 56:45), the
mutraf class is mentioned in connection with its negative attitude toward the prophets. The concept
denotes a wealthy stratum devoted to worldly comforts and characterized by a life of ease and display
(al-Baghawi, 1997, p. 8:18; al-Mawardi, n.d., p. 3:26; al-Qurtubi, 2006, p. 13:236; Ibn Ab1 Hatim,
1998, p. 5:478; Ibn Kathir, 1999, p. 10:32).

Another upper stratum indicated by the Qur’an (al An‘am 6:123) is referred to as the akabir.
This group represented inherited honor and social prestige by virtue of lineage. It held a respected
position within tribal circles and played an influential role in preserving the established order. Owing
to its leadership status, it was among the leading representatives of the opposition directed against
the Prophet Muhammad (al-Raz1, 1999, p. 13:135; al-TabarT, 2000, p. 12:94; al-ZamakhsharT, 1986,
p. 2:63).

There also existed a broad middle segment, which may be described as the common stratum
(ez-Zuhayli, 2007, p. 12:94). Although it did not possess the influence of the aristocracy, it consisted
of free individuals. In the Qur’anic verses, this group appears through expressions such as du ‘afa’
(the weak) (al-Nisa’ 4:97; Saba’ 34:31-33), aradhil (the lowly) (al-Shu‘ara’ 26:111), yatim (the
orphan) (al-Isra’ 17:34; al-Fajr 89:17; al-Balad 90:15; al-Ma‘tn 107:2), miskin (the needy) (al-Kahf
18:79; al-Qalam 68:24; al-Haqqah 69:34; al-Muddaththir 74:44; al-Fajr §9:18; al-Balad 90:16) and
sa’il-mahrim (the petitioner and the deprived) (al-Dhariyat 51:19; al-Ma‘arij 70:25; al-Duha 93:10).
These groups participated in tribal solidarity, yet they held no effective role in political decision-
making. Among the Meccan addressees of the Qur’an, those who first accepted Islam generally
emerged from this stratum and from the lower classes. This development provoked a harsh reaction
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from the upper class. As indicated in the verses (al-A‘raf 7:75; Had 11:27), those who responded
positively to the call were mostly poor, weak and socially unranked individuals (Derveze, 1998, p.
1:1456-1458). This situation represented a challenge to the social and political supremacy of the
upper stratum.

In Meccan society, the slaves, who constituted the lower stratum formed an inseparable
element of the social structure. The Qur’an employs expressions such as fakku raqabah (freeing a
slave) (al-Balad 90:13), ma malakat aymanukum (those whom your right hands possess) (al-Nahl
16:75; al-Mu’miniin 23:6; al-Rim 30:28; al-Ma‘arij 70:30) and ‘abd (slave:servant) (al-Nahl 16:71;
al-Shu‘ara’ 26:22; al-Mu’miniin 23:47) for this segment. Slaves bore a substantial share of the
burdens of service and production. In contrast, they were deprived of political and social rights. The
lifestyle maintained by the aristocratic class largely depended on slave labor. Most slaves, who were
generally of foreign origin (Zaydan, n.d., p. 5:22), constituted a considerable portion of the
population of Meccan (Hatalmis, 2012, pp. 89-101). Another group within the lower stratum
consisted of the mawali, namely those who had obtained their freedom. This segment occupied an
intermediate social position between slavery and full free status (Dayf, n.d., p. 67; Kurt, 2001, p.
103).

One of the psychological and sociological reasons behind the opposition of the Meccan
polytheists to the Prophet was their fear that the existing social order would be disrupted. The upper
class constituted the main political, economic and cultural force of Meccan society. The call to tawhid
represented a movement that questioned the authority of this class structure, emphasized equality
and sought to eliminate the division between the lower and upper classes. For this reason, the
Prophet’s mission signified a direct class-based threat to the leading figures of Mecca.

The Qur’an explicitly states their attitude based on class distinction: “7The disbelieving chiefs
of his people said, ‘We see you only as a human being like ourselves, and we see that no one follows
you except the lowliest among us, who do so hastily without thinking. We do not see anything that
makes all of you any better than us. In fact, we think you are liars ™ (Hud 11:27; Hattab, 2015). This
verse points to two fears of the aristocracy: first, that the Prophet did not belong to the upper class
to which they considered themselves to belong; second, that those who followed him were members
of the lower strata (al-Maturidi, 2005, p. 6:121; al-Razi, 1999, p. 17:337; al-TabarT, 2000, p. 15:295).
In light of this discourse, it may be said that they were concerned that their class superiority would
be undermined.

On the other hand, the class-based arrogance of the Meccan aristocracy is reflected in the
Qur’an as follows: “The disbelievers say of the believers, Had it been something good, they would
not have beaten us to it.” Now since they reject its guidance, they will say, “This is” an ancient
fabrication!’” (al-Ahqaf 46:11). According to their way of thinking, the lower class could not attain
the truth before the upper class (al-Mawardi, n.d., p. 5:75). This discourse demonstrates the extent of
their fear of losing status.

According to reports found in the sources, al-Akhnas b. Shariq asked Abi Jahl whether the
Prophet was truly truthful. Abii Jahl acknowledged that the Prophet had never told a lie but stated
that he opposed him because he could not accept that prophethood, like other positions of authority,
should pass to Bant Qusayy (al-Baghawi, 1997, p. 3:185; Ibn al-Jawzi, 2001, p. 3:118). This report
is indicative of the real reason behind the attitude of the Meccan aristocracy toward the prophetic
call.

As members of the lower class, youth, slaves and marginalized groups began to turn to Islam,
the perception emerged that the social order was changing from below upward (Derveze, 1998, p.
1:456-458; Rubin, 1995, p. 156). This situation caused serious anxiety particularly among the mala’
class. Their reaction, reflected in the verse, represents a class-based discomfort in the face of the
empowerment of the lower strata.
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The Qur’an rejects this fear through three fundamental principles. First, superiority lies in
piety rather than in wealth or lineage (al-Hujurat 49:13). Second, prophethood is not a rank reserved
for the elite (al-Zukhruf 43:32). Third, the faith of the lower classes is not a sign of weakness but
rather an indication of truth (Hiid 11:27; al-Ahqaf 46:11).

The Qur’an rejected this status-based mentality and presented a discourse that abolished
distinctions founded upon social rank. From this perspective, the fear of losing social hierarchy was
one of the principal factors explaining the sociological, political and psychological causes of the
opposition during the Meccan period.

1.2. Economic and Social Structure

The economic structure of a society is among the determining factors influencing the
distribution of political power, the formation of social status, the functioning of tribal order and the
shaping of cultural life. A similar situation prevailed in Meccan society. The concentration of
economic resources in the hands of the upper stratum created a clear system of dependency within
the city. This condition also determined the relations established among different social groups. The
prosperity and political influence of the upper class were built upon the labor and deprivation of the
lower strata. Attachment to wealth, the desire for power and arrogance were among the prominent
characteristics of the polytheist society and these factors strengthened resistance to the call of fawhid.

The element that formed the economic foundation of Meccan society was the merchant
aristocracy (Chelhod, 1998, p. 132; Lammens, 1957, p. 8:63). Quraysh’s control of the trade routes
(Fayda, 1982, pp. 14-15; Ibn Sa‘d, 2001, p. 1:57), its religious and economic dominance over the
Ka‘bah (al-Azraqi, 2003, p. 265; Ibn Habib, 1985, p. 127; Ibn Kathir, 1999, p. 1:349) and its
command of commercial activity (Al1, 1990, pp. 15-16; Séylemez, 2018, pp. 112-113) had made it
the strongest economic power in the region (Anthony, 2020, pp. 78-82; Tay, 2019, pp. 74-83). This
structure reinforced the power and prestige of the upper stratum, while causing the lower classes to
remain economically dependent upon them.

The upper stratum, described as the mala’, mutrafiin and akabir, functioned as the power
that determined political and economic decisions. Trade agreements, tribal security, revenues
connected to the Ka'bah and the supervision of markets established in surrounding regions were
under the control of this class (al-Azraqi, 2003, pp. 180-184; Cagatay, 1957, p. 143). They held a
representative and dominant position in Mecca through economic capital, ownership of slaves,
commercial caravans and substantial accumulations of wealth. Economic power, which generated
political authority, perceived the call to tawhid as an economic threat.

The lower stratum consisted of those who performed the heaviest forms of labor, lacked
economic power and sustained their lives in dependence upon the favor of the upper class. In Mecca,
slaves carried a major share of the burden in production and service sectors. Domestic service,
agricultural production, transport of trade goods, craftsmanship and services connected to pilgrimage
and fairs largely relied on slave labor (Aydin & Muhammed Hamidullah, 2002, pp. 26-38; Hatalmus,
2012, pp. 13-31). In this context, social wealth was measured by the number of slaves owned and by
the labor extracted from them. The Qur’an criticizes this exploitative order by stating, “If only they
had attempted the challenging path ‘of goodness instead’! And what will make you realize what
‘attempting” the challenging path is? It is to free a slave” (al-Balad 90:11-13) and commands
kindness toward them with the expression, “And be kind to parents, relatives, orphans, the poor,
near and distant neighbours, close friends, ‘needy’ travellers, and those ‘bondspeople’ in your
possession” (al-Nisa’ 4:36). These statements may be interpreted as indicators of the significant role
of slave labor in the Meccan economy.

In Mecca, economic dependency was among the principal determinants of social hierarchy.
Those who possessed wealth gained prestige; those who held prestige acquired political influence
and those who controlled political power directed the economic order to their own advantage. This
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cycle created a relationship of dependence that was difficult for the lower strata to overcome
(Namkoong, 1999, pp. 121-130). One of the reasons for the harsh reaction of the Quraysh aristocracy
to the message of fawhid was that Islam carried the potential to disrupt this system of economic
dependency.

The Qur’an, particularly during the Meccan period, strongly criticizes the attitudes of the
upper stratum that were based on economic arrogance and exploitation. Their exclusion of the poor
(al-Ma‘tn 107:1-3), their claims of superiority on account of wealth (Saba’ 34:35-36) and their
transformation of property into an instrument of domination rather than a divine blessing (al-Zukhruf
43:31) are clearly expressed in many verses.

An important dimension of the opposition displayed by the Meccan polytheists toward the
Prophet was based on economic concerns. The economic power possessed by the leading figures of
Quraysh constituted the principal foundation of both political authority and social life. For this
reason, the religion of tawhid was perceived as a movement aimed at transforming the class structure
and economic order of Mecca.

As noted above, the principal pillars of the economy in the Meccan city-state were based on
caravan trade, pilgrimage and visitation revenues connected to polytheism, tribal alliances controlled
by the aristocracy, the international prestige of the Ka‘ba and a security strategy founded upon the
inviolability of the sacred precinct (haram). This order enabled, in particular, the continuation of the
political authority of the mala’ class and the economic wealth of the mutraf class. The wealthy elite
administrators, referred to as akabir, were responsible for preserving this system. On the other hand,
the call of Islam carried the potential to threaten the pilgrimage economy based on polytheism, tribal-
centered balances of power, the privileged positions of the aristocracy and the system of usury and
monopoly. For these reasons, the opposition sought swiftly and harshly to suppress the new religious
movement.

In fact, the concern of the leading figures of Mecca is reflected in the verse: “They say to
the Prophet”, “If we were to follow "true” guidance with you, we would certainly be snatched away
from our land ™ (al-Qasas 28:57). This statement constitutes an explicit confession by the Quraysh
aristocracy that the economic and political order would be endangered (al-Maturidi, 2005, p. 8:183;
Ibn Abt Hatim, 1998, p. 9:2995). Their arrogant attitude toward the new religion is expressed in the
Qur’an as follows: “For whenever it was said to them in the world, ‘There is no god worthy of
worship except Allah,” they acted arrogantly” (al-Saffat 37:35). This arrogance was not merely
religious in nature; it was also a class-based pride arising from concern for the economic order. The
Qur’an further declared that their economic anxieties were unfounded by reminding them of their
profitable caravan trade (Quraysh 106:1-4).

The pagan belief system was one of the principal factors sustaining the Meccan economy
(Ibn Hisham, 1995, 1:60-61; al-Azraqt, 2003, 186; Ibn al-Kalbr1, n.d., 26; Zaydan, 3:275). The idols
within the Ka ba bound different tribes to Mecca, stimulated trade and generated extensive economic
activity during the pilgrimage season. The Islamic call to tawhid was interpreted as a movement that
would eliminate the idols, reduce the economic attraction of the Ka‘ba and cause the tribes to cease
coming to Mecca. For this reason, one of the principal concerns of the polytheists was that Islam
would lead Mecca into economic decline.

The strongest commercial resource of Quraysh was caravan trade, which controlled the
Yemen—Syria trade route. This system had been built upon strong tribal alliances, secure route
agreements and the capital accumulation of the aristocracy. Mecca’s acceptance of the new religion
threatened to endanger this entire structure. Quraysh transformed this economic fear into an
instrument of propaganda. Such propaganda was based on concerns that the Islamic mission would
disrupt their established order, elevate a poor man to leadership, undermine the social values of the
community and cause Mecca to lose its status.
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1.3. Politics Based on Tribal Order and Balances of Power

The structure of Meccan society was founded upon a tribal-centered order. The tribe
constituted the most fundamental unit of social life in the city. Tribal affiliation was the principal
factor determining an individual’s economic opportunities, political influence, social prestige and
position in the religious sphere (Hoyland, 2001, pp. 113-117; Jawad ‘Alr, 1993, p. 1:511-512; Tay,
2019, pp. 83-87). For this reason, the political order of Mecca was based not on a centralized state
organization but on a balance of power maintained among the tribes.

Quraysh, as the central element of this tribal structure, was the authority that shaped the
economic, religious and political spheres alike. Its self-description as ahlallah (the people of God)
on account of its custodianship of the Ka‘bah (al-Azraqt, 2003, p. 267; Celikkol, 2003, p. 112) and
its characterization of itself as ahmast, a term signifying a higher social and religious rank than other
tribes (Ibn Habib, 1985, p. 128), demonstrate that it held authority in its hands. Within Quraysh itself,
there also existed a hierarchical order in which the nobles (akabir), the ruling elite (mala’) and the
wealthy (mutrafuin) occupied the center of this structure.

The principal center in which political decisions were made in Mecca was Dar al-Nadwah.
The fact that only certain tribal representatives drawn from the upper stratum were admitted to this
council indicates that political power was concentrated in the hands of the aristocratic class (al-
Azraqt, 2003, p. 175; Celikkol, 2003, p. 155; Ibn Sa‘d, 2001, p. 1:52). In tribal custom, noble lineage,
genealogical prestige, economic strength and social influence were decisive factors. When these
elements were combined, tribal leadership emerged and such leadership exercised dominance over
economic, religious and social spheres. Quraysh possessed a religious position through its
administration of the Ka‘bah. It held an economic position through its control of trade routes. It also
exercised political authority through arbitration and the regulation of intertribal relations. In addition,
it enjoyed cultural prestige in terms of honor and leadership (Donner, 2010, pp. 35-37). This
privileged status of Quraysh (Hamidullah, 1961) is reflected in the Qur’anic verses (Quraysh 106:1-
4). Such privilege elevated Quraysh to a superior position within tribal politics, while other tribes
became economically and politically dependent upon it.

It may be stated that the tribal networks of Mecca operated through economic relations,
lineage ties and commercial partnerships and that these networks brought powerful tribes to the
forefront. These connections formed a mechanism that determined political power within the tribal
order. The Qur’an explains their opposition to the Prophet with the statement: “In fact, they say, ‘We
found our forefathers following a ‘particular’ way, and we are following in their footsteps™ (al-
Zukhruf 43:22).

The Quraysh aristocracy feared that the prophethood would disrupt the tribal balance of
power. Revelation challenged the hierarchy founded upon lineage and inherited nobility. The
gathering of members of the lower strata around the Prophet undermined claims of tribal superiority.
For these reasons, the reaction of Quraysh carried a political dimension as much as a religious one.
The Qur’anic statement, “And they exclaimed, ‘If only this Quran was revealed to a great man from
‘one of” the two cities’!” (al-Zukhruf 43:31), is among the clearest examples of how a tribal
understanding of politics was extended into the religious sphere.

The authority of Mecca, founded upon tribal ‘asabiyyah, constituted another dimension of
the opposition displayed against the Prophet. With the emergence of Islam, the culture of lineage and
honor, which formed the principal source of authority within the tribal system, was shaken, thereby
creating a dangerous situation for tribal leaders (Tay, 2013, pp. 11-15).

During the Jahiliyyah period, tribal ‘asabiyyah determined the identity of the individual,
provided security and offered economic solidarity. At the same time, it functioned as a source of
honor and prestige (Derveze, 2011, p. 1:165; [bn Haldn, 1968, p- 352). Within this system,
leadership was based on age, lineage, wealth and experience. Thus, tribal authority operated in a top-
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down manner. As noted above, those who controlled this order were the mala’, mutraf, and akabir
classes.

Qur’anic verses refer on various occasions to the tribal order firmly established in Mecca.
When the Meccan aristocracy’s attempt to reach a compromise with the Prophet in the house of Abu
Talib failed, it appears that they sought to mobilize the masses in order to prevent the loss of authority
(al-Baghawi, 1997, p. 4:54; Derveze, 1998, p. 1:325-326), acting in accordance with the reaction
reflected in the verse: “The chiefs among them went forth saying, “Carry on, and stand firm in
devotion to your gods. Certainly this is just a scheme for power. We have never heard of this in the
previous faith. This is nothing but a fabrication” (Sad 38:6—7). The harsh reactions mentioned in
Had 11:27, al-Qasas 28:57 and al-Zukhruf 43:31 should likewise be regarded as efforts by the leading
figures of Mecca to preserve the tribal order.

Islam’s rejection of lineage-based superiority, its construction of a new community founded
upon faith, its empowerment of the lower classes and its weakening of the authority of Dar al-
Nadwabh all served to undermine tribal authority. The concerns of tribal leaders were based on the
loss of prestige, the weakening of tribal control and the dissolution of established alliances. In order
to preserve tribal authority, the Meccan polytheists resorted to various methods of oppression, as will
be discussed below.

2. Forms of Opposition Employed by the Makkan Aristocracy

During the early years of the mission, no serious opposition emerged against the Prophet
Muhammad. As the number of converts gradually increased, however, the leading figures of Quraysh
were quick to recognize that the new religion threatened their status. Quraysh undertook various
initiatives to prevent the spread of Islam. Their attempts to undermine the reputation of the Prophet
will be examined under several headings.

2.1. The Accusation of Sorcery

One of the most common accusations directed by the Meccan polytheists against the Prophet
Muhammad was the charge of being a sorcerer/magician (Ibn Kathir, 1999, p. 7:53). This allegation
cannot be regarded as a mere expression of insult. Rather, it reflected a deliberate attitude aimed at
preserving the political, economic and social interests of the Quraysh aristocracy. The designation
sahir used for the Prophet functioned as an effective form of propaganda intended to keep people
away from him.

According to the Qur’an, this reaction was a conventional form of opposition that had also
been repeated among earlier communities throughout prophetic history. Indeed, the verse, “Similarly,
no messenger came to those before them without being told: ‘A magician or a madman!” (al-
Dhariyat 51:52), states this clearly. Likewise, their accusation, “saying, ‘This is nothing but pure
magic”™ (al-Saffat 37:15), represents a political form of propaganda that sought to portray the impact
of revelation as though it were the effect of magic. The psychological mechanism behind the response
of the upper stratum may also be read in light of the verse: “We know best how they listen to your
recitation and what they say privately-when the wrongdoers say, ‘You would only be following a
bewitched man.” (al-Isra’ 17:47). The deniers of Quraysh had internalized this propaganda of
sorcery to such an extent that the Qur’an reflects their attitude in the statement: “And even if We
opened for them a gate to heaven, through which they continued to ascend, still they would say, ‘Our
eyes have truly been dazzled! In fact, we must have been bewitched.” (al-Hijr 15:14—15). These
expressions may be understood as indicating an attempt to distort the truth through denial.

In pre-Islamic Arab society, sorcery carried meanings such as influencing human will,
disrupting tribal unity, transforming minds through persuasive power and overturning the established
order (Celebi, 2009, p. 37:170). For this reason, calling someone a sahir was employed as a technique
for generating social and political fear. Yet this propaganda of Quraysh stood in clear contradiction
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to the prophetic mission. The message of the Prophet promoted a form of social unity grounded in
religion, reduced distinctions of status, elevated the worth of slaves and the weak and undermined
the authority of tribal hierarchy.

Several reasons may be mentioned for why the leading figures of Quraysh preferred the
accusation of sorcery. The message of the Prophet had begun to spread rapidly, especially among
the youth, the weak, slaves and those belonging to the lower strata. The inclination of the lower
classes toward Islam represented a threat to the aristocracy. In this respect, their statement, “The
disbelievers say of the believers, ‘Had it been ‘something’ good, they would not have beaten us to
it.” Now since they reject its guidance, they will say, ‘This is’ an ancient fabrication!” (al-Ahqaf
46:11), is noteworthy, as it reflects the class-based reaction of the upper stratum. As indicated in the
verse, “They say ‘to the Prophet, ‘If we were to follow ‘true’ guidance with you, we would certainly
be snatched away from our land ™ (al-Qasas 28:57), the principal fear of Quraysh was the loss of its
authority. This anxiety formed the political background of the accusation of sorcery.

The principal factor that threatened the interests of the upper stratum was the Prophet’s call
founded upon equality. This message destabilized the economic order shaped around polytheism,
invalidated the claims of privilege advanced by aristocratic circles and granted dignity to the lower
strata. For this reason, the accusation of sorcery emerged as a manifestation of the effort to preserve
political and economic privileges. When the chronological development of the verses and their social
background are considered together, it becomes clear that the charge of sorcery functioned as a
discourse of the elite aimed at establishing psychological superiority, preserving political authority,
maintaining economic interests and preventing social change.

2.2. The Accusation of Soothsaying

One of the principal claims directed by the Meccan polytheists against the Prophet
Muhammad was the accusation of being a soothsayer (kahin). This charge was deliberately chosen
because it relied upon a figure that carried powerful associations in pre-Islamic Arab society.
Soothsayers were regarded in the Jahiliyyah period as individuals who claimed to possess knowledge
of the unseen (al-Baghawi, 1997, p. 7:391), who were believed to be in contact with jinn and who
exercised religious and political influence over society (Akgay, 2022, pp. 50-55; Halefullah, 1992,
pp. 55-56). For this reason, describing the Prophet as a soothsayer aimed to cast doubt upon the
divine origin of revelation and to push the emerging message outside the sphere of legitimate
authority.

The Qur’an directly addresses this defamation advanced by the Meccan deniers. The
statement directed personally to the Prophet, “...for you, by the grace of your Lord, are not a fortune-
teller or a madman” (al-Tiir 52:29), is significant not only because it refutes the claims of the Meccan
polytheists but also because it reflects the impact of their propaganda. In response to this accusation,
the Qur’an invites its audience to reflect by declaring, “Nor is it the mumbling of a fortune-teller,
‘vet’ you are hardly mindful.” (al-Haqqah 69:42), thereby emphasizing that the style of the Qur’an
is entirely different from the utterances of soothsayers, which were based on claims of contact with
jinn (al-Razi, 1999, p. 30:634). Likewise, the statement, “And this Quran is not the word of an outcast
devil” (al-Takwir 81:25), which affirms that revelation comes from a divine rather than a satanic
source, establishes a fundamental principle that nullifies the accusation of soothsaying (Ibn al-Jawzi,
2001, p. 4:408-409).

Soothsayers performed various functions in social life. They acted as arbiters in disputes
between tribes, offered guidance in matters of war and peace through signs allegedly derived from
the unseen and interpreted omens of fortune or misfortune concerning travel, trade and marriage.
Owing to the widespread belief that they maintained contact with jinn, they also possessed symbolic
influence. In this respect, soothsayers were regarded as one of the effective elements of the political
order founded upon tribal organization (al-Mas ‘tdi, 1973, p. 2:172; Jawad ‘Ali, 1993, p. 6:705-7006).
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From the perspective of the Quraysh aristocracy, the Prophet’s mission was leading people away
from traditional sources of authority. For this reason, describing him as a soothsayer constituted an
attempt to halt the emerging social transformation (al-Maturidi, 2005, p. 6:465).

The Prophet’s foretelling of future events, his drawing attention to the unseen realm and his
powerful rhetorical style produced associations in the minds of the people of Mecca that recalled the
figure of the soothsayer. For this reason, the polytheists sought to establish among the public the
impression that “he is merely one of the soothsayers of the past” (al-Tha‘labi, 2002, p. 3:185). Given
the widespread belief that soothsayers were in contact with jinn, describing the Prophet as a
soothsayer was intended to create the impression that revelation came not from a divine source but
from a jinn-related one.

Soothsayers were generally individuals who offered guidance in personal matters. They did
not undertake a mission aimed at fundamentally transforming society. By contrast, the Prophet’s call
carried a message of renewal that encompassed every sphere of life, from belief and morality to
social relations and political understanding. For this reason, aristocratic circles sought to prevent him
from being accepted as a leader of society and attempted to portray him as an ordinary individual
who merely uttered extraordinary words. When the Qur’anic verses and the historical data
concerning the period of revelation are considered together, it becomes clear that the accusation of
soothsaying aimed to obscure the divine nature of prophethood (al-Maturidi, 2005, p. 7:327). In
addition, reducing the significance of the message, creating hesitation and fear among the public and
preserving the political influence of the upper stratum were among the principal aims of this
propaganda.

2.3. The Discourse of Poet

In the Meccan society of the Jahiliyyah period, poetry was more than an aesthetic form of
expression; it was a powerful means of influence. It left deep impressions on listeners, shaped public
opinion and was employed as an effective instrument in intertribal rivalry (al-Tha‘labi, 2002, p.
7:185; Mugqatil b. Sulayman, 2002, p. 3:282). One of the propaganda claims developed by the Meccan
polytheists against the Prophet Muhammad was the allegation that he was a poet. This accusation
aimed to overshadow the eloquence of the Qur’an and reduce it to the level of a human form of
speech familiar to Arab society. In Meccan society, poets occupied an esteemed position as
spokesmen and defenders of their tribes (al-Maturidi, 2005, p. 8:93; Giileg, 2014, pp. 2-5). For this
reason, as the influence of the Prophet’s words increased, the Quraysh aristocracy increasingly
described him as a poet, thereby seeking to distort the source of revelation and diminish the impact
of the Qur’an upon society.

The Qur’an rejects the accusation of poet advanced by the Meccan polytheists. Prophethood
is neither the product of inspiration based on poetry nor the result of the metaphors and emotional
flow characteristic of poets (al-Razi, 1999, p. 24:538). The verse, “Yet they say, ‘This Quran is a set
of confused dreams! No, he has fabricated it! No, he must be a poet! So let him bring us a tangible
sign like those prophets sent before ™ (al-Anbiya’ 21:5), shows that the polytheists were uncertain in
identifying the Prophet and fluctuated between different accusations (al-Tha‘labi, 2002, p. 6:270).
Likewise, the statement, “We have not taught him poetry, nor is it fitting for him. This Book is only
a Reminder and a clear Quran” (Ya Sin 36:69), establishes a clear distinction between poetry and
divine revelation. The mocking and threatening expectations of the Meccan polytheists regarding the
Prophet are reflected in the verse, “Or do they say, ‘He is a poet, for whom we eagerly await an ill-
fate!’?” (al-Tur 52:30). Furthermore, the Qur’an draws a decisive line between poetry and revelation
for people of understanding: “As for poets, they are followed merely by deviants. Do you not see how
they rant in every field, only saying what they never do?” (al-Shu‘ara’ 26:224-226). In doing so, it
calls them to reflection. The repeated appearance of the accusation of poet in various Qur’anic verses
may be regarded as an indication that this propaganda was pursued vigorously.
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2.4. The Accusation of Madness

One of the harshest and most aggressive campaigns directed by the Meccan polytheists
against the Prophet Muhammad was the accusation of being majniin, that is, mad (al-Tabar1, 2000,
p. 24:259; Mugqatil b. Sulayman, 2002, p. 4:604). Through this charge, they sought to discredit the
source of revelation. At the same time, it aimed to undermine the Prophet’s personal character and
thereby eliminate his influence over society (al-Maturidi, 2005, p. 10:437). Whereas the accusations
of soothsaying and poetry were directed primarily at his speech and message, the allegation of
madness constituted a slander aimed directly at his person.

The term majniin is used in the sense of “a person affected by jinn, one who has lost mental
balance and who is unable to exercise control over his behavior” (al-Azhar, 2001, p. 10:266-267; al-
Farahidi, n.d., p. 4:86; al-Jawhart, 1987, p. 5:2094-2095). Through this propaganda, they sought to
create in the public mind the image of a person deprived of reason, lacking reliability, under the
influence of unseen forces and deserving of exclusion. For this reason, the designation majniin should
be regarded not as a simple insult but as a systematic attempt at discrediting (Abduh, 1990, p. 9:381-
382).

It is argued that the polytheists’ accusation of the Prophet Muhammad as majniin (possessed
or insane) was based on several underlying factors. Among these were the Prophet’s opposition to
the leading figures of the Quraysh, his challenge to the religious and social order upheld by the
oppressors, and the polytheists’ belief that tyrannical rulers customarily eliminated those who
opposed them; consequently, they assumed that only someone who had lost his sanity would dare to
confront such authorities. Furthermore, the physical changes observed in the Prophet during the
reception of revelation were interpreted by the polytheists as symptoms of psychological disturbance,
which they likewise employed as a justification for characterizing him as majniin (al-Maturidi, 2005,
p. 6:422; Yilmaz, 2025, pp. 34-35).

One of the principal reasons why the prophets were accused of being majniin was that the
divine message they proclaimed fundamentally challenged the established beliefs, values, and
prevailing way of life of their societies. Societies tend to characterize individuals who oppose
dominant religious and cultural norms as having lost their rational faculties. Indeed, the prophets
were sent to communities in which the true religion had been abandoned and false beliefs and
practices had gradually acquired legitimacy, eventually becoming accepted social norms.
Consequently, the prophets’ mission, which sought to challenge and reform these entrenched systems
of belief and values, was perceived as deviant and abnormal by their societies, thereby giving rise to
accusations that they were majniin (Simsek, 2013, p. 79; Yilmaz, 2025, p. 35).

The Qur’an rejects this slander of the polytheists in a clear and forceful manner. Their claim
is explicitly reflected in the verse, “and argued, ‘Should we really abandon our gods for a mad
poet?” (al-Saffat 37:36). This allegation is refuted by the statement, “And your fellow man is not
insane” (al-Takwir 81:22).

When the data mentioned above are taken into consideration, it becomes clear that the
accusation of majniin constituted an attack of a political nature. In this charge, the personal character
of the Prophet was directly targeted. The aim was to undermine the trust placed in him within society
and to weaken the influence of his call. In this respect, this form of opposition stands out as one of
the harshest methods employed to damage public confidence.

2.5. The Accusation of Falsehood

The foundation of the prophetic mission rests upon truthfulness, trustworthiness and
integrity. Although the Prophet Muhammad was known in Meccan society as al-Amin (the
Trustworthy), the polytheists of Quraysh accused him of kidhb (falsehood) to cast doubt upon his
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honesty (al-Nasaft, 1998, p. 2:474). The aim of this slander was to render the source of prophetic
revelation questionable and to undermine the personal credibility of the Prophet.

As in every society, falsehood in Meccan society was regarded as one of the gravest moral
faults capable of destroying a person’s reputation. Such an accusation led to loss of trust, damaged
the qualities associated with leadership and rendered a person’s words worthless. For this reason,
charging a figure known as al-Amin with falsehood constituted an especially serious slander. The
purpose of this allegation was to invalidate his claim to prophethood. In addition, among its aims
were reducing revelation to the level of human speech, undermining public confidence and
particularly preventing the lower strata from turning toward Islam.

The slander of falsehood advanced by the Meccan polytheists is expressed in the verse: “7They
said, no, he must be a poet! ... ” (al-Anbiya’ 21:5). We also learn from the Qur’an that this accusation
caused pain to the Prophet: “We certainly know that what they say grieves you ‘O Prophet’ It is not
your honesty they question-it is Allah’s signs that the wrongdoers deny” (al-An‘am 6:33). As
reflected in the Qur’anic statement, “This is a lying sorcerer” (Sad 38:4), the polytheists directed
accusations not only against the Prophet’s message but also against his person, portraying him as
both a liar and a sorcerer. At the same time, it is clearly stated that their real aim was to deny
revelation itself (al-Tabar1, 2000, p. 11:330).

The Meccan polytheists controlled economic resources, directed religious authority and held
influence over the rules that shaped social life. The Prophet, however, presented a call that
undermined their prestige, granted dignity to the lower strata and fundamentally challenged the
existing order through its emphasis on equality. For this reason, aristocratic circles directed the
accusation of falsehood against the Prophet to present their own false claims as truth and to preserve
their interests under a veneer of legitimacy. Indeed, the Qur’anic statement cited above -“It is not
your honesty they question-it is Allah’s signs that the wrongdoers deny”’-is particularly significant in
that it exposes their real motives.

The accusation of falsehood advanced by the polytheists was not the product of an ordinary
dispute over belief. Rather, it was a method of struggle adopted by the dominant circles seeking to
prevent the spread of Islam and it stands as a clear sign of the hostility directed against the Prophet.
The aristocratic class disseminated this slander in order to preserve its economic and political
interests. This charge may therefore be understood as a defensive reaction of the elite stratum, which
feared the social change that was likely to emerge. For this reason, the accusation of falsehood should
be regarded as an ideological instrument of propaganda aimed at devaluing the institution of
prophethood.

2.6. Economic Objections: The Sending of a Poor Man as Prophet

One of the factors influential in determining social status was economic power. Among the
noteworthy objections raised by the Meccan polytheists against the Prophet Muhammad were their
evaluations concerning his material condition. In the social structure dominated by the Quraysh
aristocracy, wealth and prestige were regarded as principal criteria for leadership. For this reason,
the fact that the Prophet was not wealthy was used -especially by the leading figures of Quraysh- as
an argument to invalidate his claim to prophethood. At the root of this objection lay an understanding
of leadership based on economic power, together with the belief that prophethood should be granted
to elite and affluent circles (Halefullah, 1992, pp. 20-25).

Their attitude is expressed in the verse: “And they say mockingly, ‘What kind of messenger
is this who eats food and goes about in market-places ‘for a living’? If only an angel had been sent
down with him to be his co-warner, or a treasure had been cast down to him, or he had had a garden
from which he may eat!’ And the wrongdoers say ‘to the believers’, ‘You are only following a
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bewitched man.” (al-Furqan 25:7-8). As indicated in the verse, according to their perception, a
person who was to be a prophet ought to possess wealth and extraordinary means.

On the other hand, the view of the Meccan aristocracy that, because of their social status,
they were more deserving of prophethood is reflected in the verse: “And they exclaimed, ‘If only this
Quran was revealed to a great man from one of the two cities!”” (al-Zukhruf 43:31). The description
a great man (rajulun ‘azim) refers to the economic and political elite. Likewise, the statement
attributed to Abu Jahl -“We shall never be satisfied with him, nor will we ever follow him, unless
Qur’anic verses are revealed to us just as they were revealed to him”(al-Tha‘lab1, 2002, p. 4:187) -
shows that the leading figures of Mecca considered themselves more worthy of prophethood.

The Qur’an states that throughout history the elite classes opposed the prophets on the basis
of similar arguments: “The disbelieving chiefs of his people said, ‘We see you only as a human being
like ourselves, and we see that no one follows you except the lowliest among us, who do so hastily
without thinking. We do not see anything that makes all of you any better than us. In fact, we think
you are liars.” (Hud 11:27). This verse not only exposes the arrogance of the aristocratic class but
also serves as a consolation to the Prophet. There was nothing surprising in this matter, for the
prophets before him had faced the same fate. All such claims are invalidated by the statement, “Is it
they who distribute your Lord’s mercy? ...” (al-Zukhruf 43:32), which affirms that prophethood is a
divine choice and bears no relation to economic privilege. Likewise, the verse, “We never sent any
messenger before you O Prophet, who did not eat food and go about in market-places...” (al-Furqan
25:20), reveals the ignorance of the Meccan polytheists. Throughout history, all prophets were
chosen from among individuals living within society. That the leading figures of Mecca found this
surprising indicates either that they were unaware of the true nature of prophethood or that they were
engaged in deliberate distortion.

3. Discursive Tactics of the Opposition

When the attitudes displayed by the Meccan deniers are evaluated within the framework of
the analytical tools offered by modern social sciences, it becomes clear that they acted in a planned
manner directed toward specific objectives. Their activities against the Prophet Muhammad may be
classified under three headings: labeling, constructing a perception of threat and normalization
through trivialization.

3.1. Labeling Tactic

Labeling is a method of manipulation. It seeks to discredit an individual in the eyes of society
by associating that person with particular concepts and negative attributes. Through this method, a
person’s actions are presented as though they were blameworthy or criminal, their credibility is
damaged and their social standing is weakened. In the literature of political communication, labeling
is regarded as one of the principal methods employed by circles holding power to neutralize opposing
elements (Ellul, 1973, pp. 6-30).

In the Meccan society of the Jahiliyyah period, public opinion was shaped largely by the
discourse of tribal chiefs, the traditions of poetry and oratory, the decisions taken in Dar al-Nadwah
and prevailing notions of class prestige. The aim of the polytheist circles was to portray the Prophet
Muhammad as a figure who posed a danger to society, disrupted the established order, lacked
trustworthiness and stood as a political rival. In this respect, labeling functioned as a political method
employed by the elite in order to preserve the influence they possessed. The labeling efforts of the
Meccan polytheists are mentioned in numerous Qur’anic verses (al-Saffat 37:36; al-Tur 52:29; al-
Muddaththir 74:24-25). By recording these labels, the Qur’an also rejects them on various grounds.

When the data above are evaluated, the labels used by the polytheists may be classified into
several categories:
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Labels Related to Reason and Psychology: Slanders portraying him as majniin (mad),
bewitched, or as one who uttered delusional words may be placed in this category. The aim here was
to present the Prophet Muhammad as a person lacking sound judgment, balance and reliability.

Moral Labels: Accusations such as calling him a /iar fall under this category. Through such
charges, the aim was to damage the moral reputation of the Prophet Muhammad.

Occupational Labels: Accusations such as poet, soothsayer, and sorcerer belong to this
category. The objective here was to place the Prophet Muhammad within familiar human categories
recognized by society and thereby reduce the claim of prophethood to something ordinary.

Socio-Economic Labels: Expressions such as poor, an ordinary man, and a man who walks
through the marketplaces may be cited as examples of this category. Through such descriptions, his
qualifications for social leadership and his representative authority were called into question.

Political Labels: Accusations portraying him as one who divided society, disrupted
established traditions and denigrated the way of the forefathers may be evaluated within this
category. The purpose here was to present the Prophet Muhammad as a political threat to the existing
order.

The Qur’an responds forcefully to the labeling tactics of the Meccan deniers. Among the
most striking examples are statements such as: “Woe on that Day to the deniers” (al-Mutaffifin
83:10), “...they acted arrogantly...” (al-Saffat 37:35), “And your fellow man is not insane” (al-Takwir
81:22) and “...but most of them are resentful of the truth” (al-Mu mintn 23:70).

Labeling was one of the most effective means of shaping public opinion in Meccan society.
The labels employed by the aristocratic class of Quraysh constituted an ideological, political and
sociological form of attack. By recording these tactics, the Qur’an neutralized them and affirmed the
legitimacy of prophethood.

3.2. Construction of a Perception of Threat

A perception of threat may be defined as the distortion, exaggeration and systematic
repetition of claims to make the public feel fear, anxiety and distrust toward a particular person or
movement (Ozer, 2015, pp. 186-187; Stein, 2013, pp. 345-355). The Meccan polytheists employed
precisely this method in attempting to portray the message of the Prophet Muhammad as a source of
danger in the eyes of the public. The construction of threat perception is formed through such
methods as labeling, generating fear, spreading rumors, creating suspicion and distortion. This tactic
aimed to present the Prophet as a dangerous figure who possessed the potential to overturn the
existing order.

In the Jahiliyyah period, the sense of security experienced by individuals was closely
connected to tribal protection, economic stability, the continuation of traditional beliefs and the
preservation of the class-based social order. With the emergence of the Prophet’s call, various
anxieties concerning the future of the existing structure came to the fore. Among the foremost
concerns were the possible dissolution of the tribal order, harm to economic life, the loss of upper-
class influence should the lower strata gain strength and the decline of the Ka‘bah’s prestige if the
idols lost their standing. These anxieties formed the basis of threat narratives consciously cultivated
by aristocratic circles. Indeed, statements found in Qur’anic verses (al-Mu’miniin 23:24; al-Qasas
28:57; al-Saffat 37:36; Sad 38:6-7) indicate that certain polytheists sought to spread such fears
among the public.

The Quraysh aristocracy constructed multiple forms of perceived threat. They promoted an
economic threat through the notion that “They say to the Prophet, “If we were to follow true guidance
with you, we would certainly be snatched away from our land” (al-Qasas 28:57); a social threat
through the fear that “...and we see that no one follows you except the lowliest among us...” (Had
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11:27); a cultural threat through the claim that “We have never heard of this in the previous faith”
(Sad 38:7); a political threat through the allegation that “This is only a human like you” (al-Mu’miniin
23:33); and an intellectual threat through the assertion that “saying, “This Quran is nothing but magic
from the ancients” (al-Muddaththir 74:24). In this manner, the elite class sought to implant fear into
every sphere of society.

The Quraysh polytheists resorted to various means in order to spread the perception of threat
throughout society. Foremost among these was the authority of tribal chiefs (Dayf, n.d., pp. 59-61).
The words of individuals occupying leadership positions were highly effective in directing mass
psychology. In addition, poets who possessed influence over the public constituted another important
instrument. As noted earlier, satirical poetry functioned as a powerful means of propaganda in
Meccan society. Likewise, political discourses shaped within Dar al-Nadwah circulated among the
people and contributed to the formation of public opinion. Another method employed was the
dissemination of negative propaganda about the Prophet Muhammad to members of tribes arriving
from outside during the pilgrimage season (Mugqatil b. Sulayman, 2002, p. 2:465). In this way, a
perception of danger was created around him and those coming to Meccan were discouraged from
approaching the new religious call.

The Qur’an sought to counter this manufactured perception of threat in various ways. In this
regard, the verse, “Whenever We sent a warner to a society, its elite would say, “We truly reject what
you have been sent with” (Saba’ 34:34), emphasizes that the real source of danger was the deniers
themselves. Contrary to their claims, prophets are a mercy for society, as stated in the verse: “We
have sent you ‘O Prophet” only as a mercy for the whole world” (al-Anbiya’ 21:107).

3.3. Normalization and Confining Revelation to a Limited Sphere

Normalization may be defined as a method of reducing a lofty claim to the ordinary
boundaries of everyday life (Bubak & Jacek, 2019, pp. 27-48). Through this method, the divine and
transcendent nature of revelation is obscured, placed within the familiar categories of existing society
and the impact of the claim to prophethood is weakened.

The fundamental question raised by Quraysh was this: “Is this man not merely a human being
like ourselves?” This discourse contained a twofold reduction. The first was an existential reduction.
According to this view, they sought to spread the notion that a person who was human like themselves
could not be the recipient of a divine selection. The second was a cultural reduction. They insinuated
that the message brought by the Prophet was no different from the words of poets, soothsayers and
storytellers. In this way, they aimed to undermine the sacred character of revelation, present it on the
same level as ordinary human speech and diminish its influence in the eyes of society.

The matters indicated by the Qur’an -such as their emphasis that the Prophet was one who
walked through the marketplaces like themselves (al-Furqan 25:7), that he was a human being like
them (Ibrahim 14:10; al-Mu'mintin 23:33) and their attempt to portray him as a human being in an
abnormal state (al-Saffat 37:36)- may be understood as forms of reductionist strategy. Through this
approach, Quraysh sought to question the divine nature of revelation and to reduce the Prophet to the
position of an ordinary person, thereby undermining his capacity for leadership. The Qur’an responds
to these claims with direct challenge and refutation (al-Furqan 25:20; al-Shu‘ara’ 26:192-195; al-
Tiar 52:29; Ya Sin 36:69).

4. Stages of the Opposition

The oppositional attitudes and actions displayed by the Meccan deniers against Islam varied
according to the course of the prophetic mission. When the data mentioned above are taken into
consideration, it becomes clear that the Meccan aristocracy adopted a gradual strategy of resistance.

The principal phases of this process may be listed as ridicule and discrediting, pressure and torture,
diplomatic obstruction, social boycott and embargo.
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4.1. The Period of Ridicule and Discrediting

Ridicule is a degrading method intended to portray an opposing group as unworthy of
seriousness, weaken its social legitimacy and cause a loss of trust in the eyes of the public. The
mocking discourse employed by the Meccan polytheists against the Prophet Muhammad likewise
functioned as a means of social control aimed at preserving the influence they possessed. At the root
of the ridicule directed by the Meccan opposition toward the Prophet were fear, a sense of rivalry,
jealousy, arrogance and the influence of the tradition of satire.

This situation is expressed in the verses: “but no messenger ever came to them without being
mocked” (al-Hijr 15:11) and “When the disbelievers see you O Prophet, they only make fun of you,
saying, ‘Is this the one who speaks ill of your gods?’ while they disbelieve at the mention of the Most
Compassionate” (al-Anbiya’ 21:36). In this context, the Prophet was both belittled and threatened.
Likewise, the statement, ““...Is this the one that Allah has sent as a messenger?...” (al-Furqan 25:41;
see also al-Saffat 37:12—15), indicates that ridicule had become systematic.

When the verses cited above concerning this subject are examined, it may be stated that
Quraysh transformed the strategy of ridicule into a systematic practice through various methods:

1. Mocking Personal Characteristics: Through statements such as “How can an orphan
become a prophet?” and “Is this the one who will rule over us?”, they sought to portray his social
status as weak.

2. Mocking the Content of Revelation: Expressions such as asdatir al-awwalin (tales of the
ancients) and “These words are no different from poetry” were used to devalue revelation.

3. Belittling the Outcomes of the Call: By saying, “Are these the ones upon whom Allah has
bestowed favor?” and “Those who follow him are only weak people,” they sought to demean the
Muslim community.

4. Undermining the Prophet’s Social Influence through Ridicule: Statements such as “He is
only a man who walks through the marketplaces” and “If Allah were to send a prophet, would He
send him?”” aimed to weaken his leadership potential.

5. Mockery through Eloquence and Speech: Remarks such as “These are the ravings of a
bewitched man” and “He speaks like one under sorcery” may be regarded as examples of ridicule
directed at his eloquence and style.

Ridicule is a method employed to weaken the legitimacy of a movement, divert the attention
of the masses away from the truth and generate social pressure. In this respect, ridicule constituted
the first phase of Quraysh’s strategy of opposition and its most widespread form of propaganda. This
method was used to hinder the spread of the Islamic call. The Qur’an, however, rejected these
accusations and discourses, while affirming the truth and legitimacy of prophethood.

4.2. The Period of Pressure and Torture

The next phase of the opposition carried out by the Meccan polytheists against the Prophet
Muhammad was the period of physical pressure, which was initiated when methods of ridicule and
discrediting failed to produce the desired results. This phase refers to a process in which the Prophet’s
call began to spread within society, the anxiety of aristocratic circles over their authority intensified
and the perception of threat they had cultivated turned into actual violence.

The principal aim of physical pressure was to create a deterrent atmosphere of fear within
society. This method was carried out particularly through systematic acts of torture directed against
Muslims who were weak, without protection and deprived of tribal support. In this way, they sought
to prevent new conversions and to break the resolve of those who had already embraced Islam. The
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Qur’an strongly condemns this policy of oppression employed by the Meccan deniers (Al ‘Imran
3:195; al-Nahl 16:110; al-*Ankabiit 29:10; al-Burtj 85:10).

The methods of pressure and torture employed by the Meccan polytheists took various forms.
The burning of Bilal al-Habashi with heated stones, the torture inflicted upon ‘Ammar b. Yasir and
his family, the killing of Sumayyah with a spear and the branding of Khabbab b. al-Aratt with heated
iron were forms of physical torture directed particularly against an unprotected individuals from the
lower strata. Continuous threats, social exclusion, insult and humiliation, as well as the withdrawal
of tribal protection, were among the methods of psychological pressure. Behind these practices lay
the deep anxiety of the Quraysh aristocracy over the possible loss of influence and authority.

Abii Jahl, one of the symbolic figures of opposition to the Prophet, clearly illustrates the
policy of coercive tactics. He applied different forms of pressure to those who embraced Islam
according to their social standing. If the convert was a respected and influential member of a tribe,
he would rebuke and insult him, issuing threats such as: “Have you abandoned the religion of your
forefathers, who were superior to you? By Allah, we shall damage your standing in society and show
you that this belief is false.” If the believer was a merchant, he would employ economic pressure,
saying: “By Allah, we shall disrupt your trade and strip you of your wealth,” thereby threatening his
livelihood. If the Muslim was socially weak and without protection, Abt Jahl would resort directly
to physical violence and encourage those around him to act in the same manner (Ibn al-Athtr, 1987,
p. 1:559; Ibn Hisham, 1995, p. 1:404-405).

4.3. Efforts of Diplomatic Prevention

The opposition carried out by the Meccan polytheists against the Prophet Muhammad was
not limited solely to harsh measures such as violence, ridicule, threats and boycott. Alongside
coercive methods, they also pursued a more subtle policy that may be described as diplomatic
prevention, based on soft power, negotiation, bargaining and offers of compromise. This process
demonstrates that the Quraysh aristocracy resorted to methods of attrition and manipulation to
preserve its interests.

Quraysh, when unable to persuade the Prophet directly, attempted to bring his tribal protector
Abii Talib into the matter through diplomatic pressure. In this context, the leading figures of Quraysh
presented Abt Talib with various proposals. By means of a conciliatory yet threatening approach,
they asked him to prevent his nephew from insulting the religion of their forefathers, while claiming
that they did not wish to become his enemies. They also tried to create a favorable impression by
stating that they did not wish to place Abt Talib in a difficult position and that, out of regard for him,
they were resorting to this course of action. At the same time, their proposal that they would not
interfere with the Prophet’s affairs if he refrained from criticizing their gods may be regarded as an
offer of obstruction in exchange for concession (al-Tabari, 2000, p. 1:586; Ibn al-Athir, 1987, p.
1:324-327; Rubin, 1995, pp. 150-151).

One of the best-known examples of this diplomatic process is the meeting in which the offers
of Quraysh were collectively conveyed to the Prophet. Their proposals may be read as follows: “If
what you seek is wealth, we shall make you the richest man in Mecca” represented an economic
offer; “We shall make you the most honored among us” represented an offer of social status; and
“We shall make you our king” represented an offer of political leadership. It is beyond doubt that
these proposals aimed to secularize prophethood, sever the relationship between revelation and
leadership and sabotage the call before it could fully develop. In other words, these offers may also
be understood as an attempt at political co-optation.

The Qur’an records this proposal of the Meccan deniers in the verse: “They definitely thought
they were about to lure you away from what We have revealed to you O Prophet, hoping that you
would attribute something else to Us falsely-and then they would have certainly taken you as a close
friend” (al-Isra’ 17:73). At the same time, the Qur’an clearly states that one must not yield to the
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conciliatory efforts of the Meccan polytheists: “So do not give in to the deniers, they wish you would
compromise so they would yield to you” (al-Qalam 68:8-9). Their offers of reconciliation were
decisively rejected in the declaration: “/ do not worship what you worship, nor do you worship what
1 worship” (al-Kafirtin 109:2-3).

The Quraysh’s efforts to prevent the spread of Islam were not confined to Mecca. In response
to the increasing persecution and torture they inflicted upon the Muslims, which ultimately
compelled many of them to migrate to Abyssinia, the Meccan polytheists also sought to deprive the
emigrants of a secure refuge there. To this end, they undertook diplomatic initiatives before the
Abyssinian ruler, requesting the extradition of the Muslim emigrants. This episode demonstrates that
the Quraysh attempted to extend their strategy of suppressing the spread of Islam beyond Mecca by
engaging regional political authorities. Nevertheless, owing to the Abyssinian ruler’s commitment to
justice, these efforts proved unsuccessful, allowing the Muslim emigrants to remain in Abyssinia and
live there in safety (Muhammad Hamidullah, 1993, pp. 109-113).

It may be stated that these efforts of diplomatic prevention aimed to halt the spread of the
call at an early stage, prevent internal conflict within Quraysh and undermine the religious legitimacy
of the Prophet Muhammad. The Prophet’s response, “Even if they were to place the sun in one hand
of mine and the moon in the other, I would still not abandon my mission” (al-TabarT, 2000, p. 20:23-
24), rendered these diplomatic initiatives unsuccessful.

4.4. Social Boycott and Embargo

One of the most critical and severe phases of opposition during the Meccan period was the
policy of social boycott and embargo imposed by Quraysh against the Prophet Muhammad, Bant
Hashim and the Muslims. This period represents a comprehensive phase of pressure that was
implemented after ridicule, threats, slander and physical torture had failed to achieve their aims.

The decision to impose this embargo was taken in Dar al-Nadwah and was hung upon the
wall of the Ka‘bah as a binding intertribal agreement. This decision demonstrates that the Quraysh
aristocracy acted in a manner resembling an organized state mechanism of oppression. With the
implementation of the boycott, Muslims were prohibited from buying and selling goods. Merchants
drastically increased prices to create pressure through hunger. Penalties were imposed upon those
who refused to support the boycott.

The severing of marriage ties, the suspension of kinship relations and the prohibition of all
forms of human contact constituted the social dimension of the boycott. The termination of all
political relations with Banii Hashim, the prevention of support from other tribes to Banti Hashim
and the formalization of the agreement to ensure the permanence of the boycott formed its political
dimension of isolation (al-Baladhurf, n.d., p. 2:236; Ibn Hisham, 1995, p. 1:441-443).

The boycott continued for approximately three years (616—-619 CE) in the valley known as
Shi‘b Abi Talib. During this period, the Muslims and Bant Hashim survived through food that was
secretly brought to them at night. Historical sources report that leaves were eaten because of hunger.
All forms of solidarity from outside the clan were completely cut off. The cries of hungry children
could be heard even by the polytheists. In this respect, the boycott was one of the most difficult
periods of the Meccan mission (Ibn Hisham, 1995, p. 1:442). The boycott eventually collapsed due
to the reaction of certain polytheists and opposition from within the tribe itself. Polytheist leaders
such as Hisham b. ‘Amr, Mut‘im b. ‘Ad1, Zuhayr b. Abi Umayyah, Zam ‘ah b. al-Aswad and Abii al-
BukhturT tore up the written pact and brought the embargo to an end. This action demonstrates that
even within Quraysh the legitimacy of the embargo had come to be questioned (Azimli, 2006, p. 59).

Despite all the measures taken by the Quraysh aristocracy, the Prophet Muhammad
continued to call people to Islam. During the period in which preparations for the migration to
Madinah were underway, a meeting was held in Dar al-Nadwah with broad participation from the
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tribes. Among various proposals, the suggestion of Abii Jahl was accepted: that the Prophet should
be assassinated by young men chosen from every tribe so that no single clan would bear responsibility
for blood vengeance. Reports indicate that the leading figures of Mecca attempted to carry out the
assassination decision reached at this meeting but they did not succeed (Ibn Hisham, 1995, p. 1:104-
107). Following this attempt, the Prophet was compelled to migrate to Madinah together with the
Muslims. Thus, the Meccan phase of the Islamic mission came to an end under the intense pressure
of the Meccan aristocracy.

Conclusion

This study has examined, from a socio-political perspective and in the light of Qur’anic
verses, the opposition developed by the Quraysh aristocracy against the Prophet Muhammad during
the Meccan period. The findings indicate that the resistance displayed by the Meccan polytheists
cannot be explained solely by doctrinal reasons. In the background of this opposition, decisive roles
were played by social stratification, the preservation of economic interests, the political order based
on tribal structures and the desire to maintain traditional authority.

In Meccan society, the concentration of wealth, influence and prestige in the hands of certain
families strengthened the dominance of the elite class over urban life. These circles, described as the
mala’, mutraf'and akabir, controlled economic resources, exercised influence over political decision-
making and possessed the power to shape public opinion. By contrast, the Prophet’s call founded
upon tawhid challenged the established assumptions based on lineage, wealth and tribal superiority
and introduced a new framework grounded in human dignity, equality and justice. This development
was one of the principal reasons why aristocratic circles adopted a harsh stance against the prophetic
mission.

The study has shown that the accusations directed against the Prophet Muhammad- such as
sorcerer, soothsayer, poet, madman, and liar- were not simple expressions of insult. Rather, these
allegations were employed as instruments of propaganda aimed at influencing public opinion. Their
purpose was to cast doubt upon the divine origin of revelation, undermine the credibility of the
Prophet and prevent society from turning toward the new religion. In this respect, the opposition of
Quraysh possessed the character of a planned resistance conducted through discourse. In addition,
ridicule, threats, torture, social exclusion, economic boycott and attempts at diplomatic obstruction
demonstrate that the opposition was pursued in successive stages. The intensification of pressure as
the sphere of the call expanded indicates that the principal concern of the leading figures of Quraysh
was not merely a dispute over belief but rather the fear of losing authority and material interests. In
particular, the boycott imposed upon Banti Hashim and the oppression directed against vulnerable
Muslims stand among the concrete manifestations of this fear.

The struggle of the Meccan period represents a historical example of the conflict between
the call to truth and an established order. The opposition of the Quraysh aristocracy reflected not
merely a rejection of prophethood but also an effort to preserve the prevailing social structure. This
study demonstrates that, in order to understand the context of revelation of the Qur’anic verses,
historical, social and economic conditions must be considered together. It thereby offers a broader
framework for interpreting resistance to the prophetic mission in the early history of Islam.

In future studies related to this field, more comprehensive results may be achieved by
adopting a holistic method grounded in historical, sociological and tafsir-centered approaches. In
particular, interdisciplinary examinations that evaluate Qur’anic verses together with the social
conditions of their context of revelation will contribute to a sounder understanding of issues
concerning the early history of Islam.
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Kur’an Ayetleri Baglaminda Kureys’in Hz. Peygamber’e Yonelik Muhalefetinin Sosyo-
Politik Temelleri

Giris

Mekke doneminde Kureys aristokrasisinin Hz. Peygamber’e (s.a.v.) karst sergiledigi
mubhalefetin, Kur’an ayetleri cergevesinde sosyo-politik bir perspektifle degerlendirilmesi, niizil
stirecinde tezahiir eden iliskilerin, toplumsal yapida meydana gelen degisim siire¢lerinin ve risalet
davetine karsi sergilenen muhalefet bigimlerinin anlasilmasi bakimindan 6nem arz etmektedir. Bu
onemden hareketle aragtirmanin temel amaci, cahiliye donemi Mekke toplumunda risélet karsitligin
doguran tarihi, toplumsal, iktisadi ve dini unsurlar1 ilmi bir biitiinliik icerisinde tahlil etmektir.
Literatiirde Kureys’in islam 6ncesi dénemde Mekke nin idari, ekonomik, kiiltiirel ve dini yapisi (Alf,
1990; Anthony, 2020; Apak, 2001; Cevad Ali, 1993; Chelhod, 1998; Crone, 1987; Cagatay, 1957,
Celikkol, 2003; Dayf, ts.; Donner, 2010; Hatalmis, 2012; Kurt, 2001; Rubin, 1995; S6ylemez, 2018)
ile Mekke davet siirecinde Hz. Peygamber’in karsilastigi muhalefet (Pazarbasi, 1994; Halefullah,
1992; Celik, 2001; Azimli, 2006; Tay, 2013; Cavus, 2018; Oz, 2017; Bayram, 2019; Hocaoglu, 2022)
makale ve tez diizeyinde cesitli boyutlaryla ele alinmistir. Islam karsiti muhalefeti konu alan
calismalar, cogunlukla belirli meseleler etrafinda sekillenmistir. S6z konusu muhalefetin arka
planinda toplumsal tabakalagma, kabile esasina dayanan niifuz iliskileri, mal ve servetin belirli
cevrelerde toplanmasi, geleneksel listiinliik anlayisi ve dini otoriteyi elde tutma gabasi gibi hususlarin
farkl1 yénleriyle biitiinciil olarak ele alinmasi gerekmektedir. Ozellikle Ayetler baglaminda tarihi
malumatlarin yeniden ele alinmasi meselenin anlagilmasina katki saglayacaktir.

Bu inceleme, tarihi verileri nakletmekle birlikte, Mekke aristokrasisinin tevhid daveti
karsisinda sahip oldugu imkan ve niifuzu nasil harekete gecirdigini sosyo-politik cergevede
degerlendirmektedir. Calismada, risalet karsitligi sinifsal menfaatler, iktisadi kaygilar ve kabilevi
otorite anlayisi ile irtibath olarak ele alinmaktadir. Arastirmanin 6zgiin yonlerinden biri, Kureys’in
Hz. Peygamber’e yonelttigi ithamlar fikri bir miicadele ve halki etkilemeye doniik sdylemler olarak
tahlil etmesidir. Bu yoniiyle tefsir literatiiriinde sinirli bigcimde ele aliman bir sahaya dikkat
¢ekmektedir. Bunun yaninda Kur’an ayetleri, tarihi hadiseler ve niizil dénemi sartlar1 birlikte
degerlendirilerek Mekke toplumunun igtimai yapisina dair bir degerlendirme ortaya konulmaktadir.
Arastirmanin bir diger katkis1, Islam’1n ilk yillarinda sergilenen muhalefetin cagdas sosyal bilimlerde
gelistirilen baz1 yaklasimlar 1s181inda yeniden ele alinmasidir. Béylece klasik rivayet malzemesi, yeni
degerlendirme imkanlariyla okunmakta, erken donem Islam tarihindeki muhalefet hareketlerinin
mabhiyetine dair daha kapsamli sonuglara ulagilmaktadir.

Caligmanin temel aragtirma problemi, Kureys’in Hz. Peygamber’e yonelttigi ithamlarin
hangi sebeplerle ve ne tiir toplumsal sartlar igerisinde ortaya ¢iktigin1 Kur’an ayetleri baglaminda
tespit etmektir. S6z konusu ithamlarin tarihi, i¢timai ve iktisadi arka planini ortaya koymalk, risaleti
reddetme siirecinin mahiyetini kavramak bakimindan énem arz etmektedir. Bu ger¢evede arastirma,
Kureys mubhalefetini besleyen baslica iktisadi ve toplumsal amillerin neler oldugu, Mekke
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toplumundaki sinifsal yapinin risalet karsithigini hangi yonlerden etkiledigi, kabile asabiyetine
dayanan Daru’n-Nedve meclisinin muhalefeti ne sekilde sevk ve idare ettigi, Kur’an ayetlerinin
Kureys’in tepkilerini hangi baglamlarda yansittig1 sorularina cevap aramaktadir. Bdylece calisma,
Mekke doneminde risdlet karsitligini donemin toplumsal yapisi, iktisadi sartlar1 ve kabile diizeniyle
irtibat1 igerisinde degerlendirmeyi hedeflemektedir.

Aragtirma, alanla ilgili farkli kaynaklardan yararlamlarak disiplinler aras1 bir yontemle ele
almmaktadir. Bu minvalde klasik miifessirlerin yorumlar1 incelenerek ilgili ayetlerin niizdl
baglamlari, kavramsal aciklamalari, Kureys’in ithamlarina dair Kur’an’in verdigi cevaplar tetkik
edilmektedir. Bununla birlikte erken donem Islam tarih kaynaklarma miiracaat edilerek Kureys
mubhalefetinin tarihi baglami arastirilmaktadir. Sosyoloji alanlarinda yapilmis modern arastirmalar
baglaminda Mekke toplumunun sinifsal yapisi, sosyal tabakalagma, ekonomik iligkileri analiz
edilmektedir. Ozellikle risalet karsithigini konu edinen ayetler sosyal baglamlar1 dikkate almarak
tahlil edilmistir. Bdylece Kureys muhalefetinin Kur’an ayetlerine nasil yansidigi ortaya konulmustur.

Mekke donemine ait sosyo-politik ve tarihi arka plan genis ve ¢ok yonlii bir alan olusturmast
nedeniyle, makalenin sinirlarini agmamak adina s6z konusu bilgiler sadece genel gerceveyi
belirlemek iizere 6zet olarak aktarilmistir. Mekke davet siireciyle ilgili tarihi malumat literatiirde
ayrintili bicimde islenmis bir konu olmasi hasebiyle veriler iizerinden herhangi bir tartismaya
girmeden, calismanin dayandigi baglam kisaca ifade edilmistir. Bu sebeple, Mekke toplumunun
yapisina ve donemin sartlarina iliskin acgiklamalar detaylandirilmadan, makalenin ana temasiyla
dogrudan baglant1 kurulacak dlgiide sunulmus, gerekli tarihi zemin miimkiin olan en sade bigimde
ortaya konulmustur.

1. Mekke Toplumunun Sosyo-Politik Yapisinin Muhalefetin Olusumuna Etkisi

Bu baglik altinda Mekke toplumunun sinifsal yapisi, iktisadi diizeni ve kabile asabiyetine
dayanan siyasi gii¢ iliskileri muhtelif yonleriyle incelenecektir. Boylece Hz. Peygamber’e karsi
Mekke’de ortaya ¢ikan sert muhalefetin hangi toplumsal, siyasal ve iktisadi sartlar icerisinde
sekillendigi ortaya konulmaya c¢alisilacaktir.

1.1. Simifsal Tabakalasma

Insan topluluklarini olusturan sosyal yapilar, ferdin toplum igindeki konumunu ve statiisiinii
belirleyen ortam1 meydana getirir. Sosyoloji ilminin temel ¢aligma alanlarindan biri olan toplumsal
tabakalasma, ekonomik ya da siyasi gelismislik diizeyi ne olursa olsun tiim toplumlarda gesitli
bigcimlerde ortaya ¢ikan bir olgu olarak kabul edilmektedir (Kalaycioglu, 2003, s. 245). Yapilan
sosyal tabakalagma tanimlarindan hareketle, toplumsal tabakalagsmanin merkezinde “alt” ve “iist”
seklinde ifade edilen hiyerarsik konumlamanin bulundugu soylenebilir (Freyer, 1964, s. 19; Kurtkan,
2001, s. 149). “Alt tabaka” asgari yasam sartlarindan mahrum sinifi, “iist tabaka” ise aristokrasinin
esdegeri, soylulardan ve biiyiik toprak sahiplerinden olusan sinif olarak tanimlanir (Marshall, 1999,
s. 44). Sosyal acidan benzer statii, deger ve imkénlara sahip bireylerin veya gruplarin ayni toplumsal
tabaka igerisinde yer aldig1 kabul edilmektedir.

Mekke toplumunun sosyo-politik yapisi incelendiginde Kur’an’in indigi donemde iist ve alt
tabaka olmak iizere iki ana tabaka ve bunlarin altinda genis bir kdle niifusunun bulundugu
sOylenebilir. Toplumsal esitsizlik ekonomik gostergelerin bir yansimasi olmasiin yani sira statii,
onur, soy, niifuz ve yasam tarz1 gibi farkli etkenlere de baghdir (Kurtkan, 2001, s. 153; Weber, 1998,
ss. 269-270). Mekke’deki sinifsal yapinin ii¢ temel ayagi vardi (Tay, 2019, ss. 100-143):

1. Aristokrat sinifi (mele’, miitref, ekabir)
2. Halk tabakas1
3. Koleler
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Bu smifsal yapiy1 olusturan temel dinamikler vardi. Bu husus Kur’an ayetleri baglaminda

cesitli yonleriyle ele alinacaktir. Aristokrat simmifi Kur’an ayetlerine yansidigi sekliyle “mele’”,
“miitref” ve “ekabir” olarak {i¢ temel grupta ele alinabilir.

“Mele’”, toplum iizerinde siyasi niifuz sahibi seckin bir ziimreyi ifade eder. Bu kesim,
kabileler aras1 miinasebetleri yonlendirir, Kébe hizmetleri ile hac islerinde s6z sahibi olur (er-Rézi,
1999, s. 26:178; et-Taberi, 2000, s. 20:21; ez-Zemahseri, 1986, s. 5:243; Maverdi, t.y., s. 5:78),
Déaru’n-Nedve’de alinan kararlarda da belirleyici bir konumda bulunurdu (Apak, 2001, s. 179;
Balezir, ts., s. 133; A. ibn Haldfin, 2000, s. 2:441; Ibn Hisam, 1995, s. 2:100; Ibn Sa’d, 2001, s.
1:193). Kur’an’da (el-Bakara 2:246; el-A‘raf 7:60, 66, 75, 90, 109, 127; Hud 11:27, 38; Yhsuf 12:43;
el-Mii’mintin 23:24, 33; es-Su‘ara 26:34; en-Neml 27:29, 32, 38; el-Kasas 28:20, 38; es-Saffat 37:8;
Sad 38:6, 38) mele’ sinifi, hem dnceki kavimlerde hem de Mekke toplumunda peygamberlere karst
¢ikan toplumun ileri gelenleri olarak tasvir edilmektedir (Celik, 2001; Pazarbasi, 1994, s. 280).

Kur’an’da gegen “miitref” kavrami servet ve refah icinde yasayan seckin ziimreyi ifade eder.
Bu kesim, ekonomik imkanlari elinde bulundurur ve toplum i¢inde imtiyazli bir konuma sahip olur,
toplumsal hayatin yonlendirilmesinde etkili bir yer isgal eder. Kur’an’mn bircok ayetinde (Hud,
11:116; el-Isra, 17:16; el-Enbiya, 21:13; el-Mii’mintin, 23:33,64; Sebe’, 34:34; ez-Zuhrif, 43:23; el-
Viki‘a, 56:45) miitref sinifi, peygamberlere karsi sergiledikleri menfi tavirlarla zikredilmektedir. Bu
kavram, diinya nimetlerine yonelen, rahat ve gdosterisli hayati esas alan varlikli tabakayi ifade
etmektedir (Ibn Ebi Hatim, 1998, 5:478; Maverdi, 3:26; el-Begavi, 1997, 8:18; el-Kurtubi, 2006,
13:236; Ibn Kesir, 1999, 10:32).

Kur’an’m (En‘am 6:123) isaret ettigi bir diger {ist tabaka “ekabir” olarak isimlendirilir. Bu
kesim, soy itibartyla geleneksel seref ve toplumsal itibar1 temsil eder. Kabile ¢evrelerinde saygin bir
konumda bulunur ve yerlesik diizenin korunmasinda etkili olurdu. Bunlar, sahip oldugu liderlik vasfi
sebebiyle Hz. Peygamber’e kargi yiiriitilen muhalefetin 6nde gelen temsilcileri arasinda yer alirdi
(er-Razi, 1999, s. 13:135; et-Taberi, 2000, s. 12:94; ez-Zemahseri, 1986, s. 2:63).

Aristokrasi kadar niifuzu olmayan fakat hiir fertlerden meydana gelen, “halk tabakas1” olarak
isimlendirilebilecek (ez-Zuhayli, 2007, s. 12:94) olan genis bir orta kesimi mevcuttu. Bu grup Kur’an
ayetlerinde “du‘afd” (en-Nisa 4:97; Sebe’ 34:31-33), “erazil” (es-Su‘ard 26:111), “yetim” (el-Isra
17:34; el-Fecr 89:17; el-Beled 90:15; el-Ma‘tin 107:2), “miskin” (el-Kehf 18:79; el-Kalem 68:24; el-
Hakka 69:34; el-Miiddessir 74:44; el-Fecr 89:18; el-Beled 90:16), “sail-mahrim” (ez-Zariyat 51:19;
el-Me‘aric 70:25, ed-Duha 93:10) ifadeleriyle yer alir. Bunlar, kabilevi dayanisma i¢inde yer alir
fakat siyasal karar mekanizmasinda s6z sahibi degillerdi. Kur’an’in Mekke muhataplart igerisinde
Islam’1 ilk kabul edenler genellikle bu tabakadan ve alt tabakadan ¢ikmis, bu durum iist tabakanin
sert tepkisine yol agmistir. Nitekim ayetlerde (el-A‘raf 7:75, Had 11:27) belirtildigi iizere daveti
kabul edenlerin cogu “fakir”, “zayif” ve “mevkisiz” kimselerdi (Derveze, 1998, s. 1:1456-1458). Bu
durum tist tabakanin sosyal ve siyasal {istiinliglinii tehdit eden bir gelismeydi.

Mekke toplumunda alt tabakayi olusturan “koéleler”, toplumsal yapinin ayrilmaz bir
unsurunu teskil ederdi. Kur’an’da bu kesim igin “fekku rakabe” (el-Beled 90:11-13), “meleket
eyman” (en-Nahl 16:75; el-Mi’mintn 23:6; er-Rim 30:28, el-Me‘aric 70:30) ve “‘abd” (en-Nahl
16:71; es-Su‘ard 26:22; el-Mi’minin 23:47) gibi tabirler kullanilir. Koéleler, hizmet ve {iretim
hayatinin baslica yiikiinii tagirdi. Buna karsilik siyasi ve igtimai haklardan mahrum bir konumda
bulunurlardi. Aristokrat sinifin siirdiirdiigii hayat tarz1 biiyiik 6l¢iide kole emegine dayanirdi. Cogu
yabanci unsurlardan meydana gelen koleler (Zaydan, t.y., s. 5:22), Mekke niifusunun kayda deger
bir kismini olustururdu (Hatalmis, 2012, ss. 89-101). Alt tabaka icerisinde yer alan bir diger grup ise
ozgurliigiinii elde etmis kimselerden meydana gelen mevali idi. Bu kesim, kole ile hiir statisii
arasinda ara bir toplumsal konumda bulunurdu (Dayf, ts., s. 67; Kurt, 2001, s. 103).

Mekke musriklerinin Hz. Peygamber’e kars1 sergiledigi muhalefetin psikolojik ve sosyolojik
arka planlarindan biri, mevcut toplumsal diizenin bozulacagi korkusuydu. Ust tabaka, siyasi,
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ekonomik ve kiiltiirel anlamda Mekke toplumunun temel dinamigini olusturuyordu. Tevhid ¢agrisi,
bu sinifsal yapinin otoritesini sorgulayan, esitligi 6ne ¢ikaran ve alt sinif-iist sinif ayrimini kiran bir
hareket niteligindeydi. Bu nedenle Hz. Peygamber’in daveti Mekke ileri gelenleri i¢in dogrudan bir
sinifsal tehdit anlamina geliyordu.

Kur’an, bu ziimrenin smif ayrimima dayanan tutumlarimi agik bir sekilde beyan eder:
“Kavminin inkar eden ileri gelenleri, ‘Biz, senin ancak bizim gibi bir insan oldugunu gériiyoruz. Ilk
bakista sana uyanlarin da ancak en asagiliklarimizdan ibaret oldugunu goriiyoruz. Sizin bize karsi
herhangi bir iistiinliigiiniizii de gérmiiyoruz.” (HOd 11:27). Bu ayet aristokrasinin iki korkusuna
isaret eder: Birincisi onlara gére Hz. Peygamber’in kendileri kadar “iist sinif’a mensup biri
olmamasi, ikincisi ise ona uyanlarin alt tabakaya mensup olmalaridir (er-Razi, 1999, s. 17:337; et-
Taberi, 2000, s. 15:295; Maturidi, 2005, s. 6:121). Bu sdylemden hareketle, onlarin smnif
ustiinliigiiniin sarsilacagi endisesini tagidiklart soylenebilir.

Diger taraftan Mekke aristokrasisinin sinifsal kibri “Inkdr edenler, inananlar icin, ‘Eger o
Kur'an iyi bir sey olsaydi, onlar onu kabulde, bizi gegemezlerdi’ dediler” (el-Ahkaf 46:11) seklinde
Kur’an’a yansir. Onlarin diisiincelerine gore alt sinif, {ist siniftan 6nce hakikati bulamaz (Maverdsi,
t.y., s. 5:75). Bu soylem statii kayb1 korkusunun boyutunu gosterir.

Kaynaklarda yer alan bilgilere gore Ahnes b. Serik, Ebl Cehil’e Hz. Peygamber’in ger¢ekten
dogru sozlii olup olmadigini sorar. Ebi Cehil ise Hz. Peygamber’in higbir zaman yalan sdylemedigini
kabul eder, risaletin de diger gorevler gibi Beni Kusy’a ge¢mesini kabullenemedigi i¢in ona karsi
ciktigini belirtir (el-Begavi, 1997, s. 3:185; Ibnu’l-Cevzi, 2001, s. 3:118). Bu bilgi Mekke
aristokrasisinin davet karsisindaki tutumunun gercek nedenini beyan eder niteliktedir.

Alt simf, gencler, koleler ve dislanan gruplar Islam’a yonelmeye baslayinca, toplumsal
diizenin asagidan yukariya dogru degisimi algist ortaya ¢iktr (Derveze, 1998, s. 1:456-458; Rubin,
1995, s. 156). Bu durum 6zellikle mele’ siifinda ciddi bir panige neden oldu. Onlarin ayete yansiyan
“Ilk bakista sana uyanlarin da ancak en asagiliklarimizdan ibaret oldugunu gériiyoruz” tepkisi, alt
siifin giiclenmesi karsisinda duyulan sinifsal bir rahatsizliktir.

Kur’an, bu korkuyu ii¢ temel prensiple reddeder. Birincisi iistiinliigiin takvada olmasi,
zenginlik ve soya bagli olmamasidir (el-Huctirat 49:13). Ikincisi peygamberligin elitlere has bir
makam olmamasidir (ez-Zuhraf 43:32). Ugiinciisii ise alt sinifin iman etmesi zayiflik degil, hakikat
gostergesi olmasidir (Had 11:27; el-Ahkaf 46:11).

Kur’an, statiiye dayanan bu diisiinceyi reddederek statii farkini ortadan kaldiran bir sdylem
ortaya koymustur. Buradan hareketle toplumsal hiyerarsi korkusunun, Mekke dénemindeki
muhalefetin sosyolojik, siyasal ve psikolojik nedenlerini agiklayan temel faktorlerden biri oldugu
sOylenebilir.

1.2. iktisadi ve Sosyal Yap1

Bir toplumun iktisadi yapisi, siyasi giiclin dagilimi, toplumsal statiilerin tesekkiilii, kabile
diizeninin isleyisi ve kiiltiirel hayatin sekillenmesi {izerinde belirleyici unsurlardan biridir. Mekke
toplumu i¢in de benzer bir durum s6z konusudur. Ekonomik kaynaklarin iist tabakanin elinde
toplanmasi, sehirde belirgin bir baghlik iligkisi meydana getirmisti. Bu durum, toplumsal kesimlerin
birbirleriyle kurdugu miinasebetleri de tayin etmisti. Ust sinifin refahi ve siyasi niifuzu, alt tabakanin
emegi ve mahrumiyeti lizerine kurulmustu. Servet tutkusu, gii¢ arzusu ve kibir, miigrik toplumun 6ne
¢ikan vasiflari arasinda yer almakta ve tevhid ¢agrisina karsi sergilenen muhalefeti beslemekteydi.

Mekke toplumunun iktisadi temelini olusturan sey “tiiccar aristokrasisi”’ydi (Chelhod, 1998,
s. 132; Lammens, 1957, s. 8:63). Kureys’in ticaret yollarin1 kontrol etmesi (Fayda, 1982, ss. 14-15;
Ibn Sa‘d, 2001, s. 1:57), Kabe iizerinde dini-ekonomik tahakkiimii (el-Ezraki, 2003, s. 265; ibn
Habib, 1985, s. 127; ibn Kesir, 1999, s. 1:349), ticareti elinde bulundurmas: (Alf, 1990, ss. 15-16;
Soylemez, 2018, ss. 112-113), onlar1 bolgenin en giiclii ekonomik giicii haline getirmisti (Anthony,
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2020, ss. 78-82; Tay, 2019, ss. 74-83). Bu yapu, iist tabakanin gii¢ ve itibarin1 saglamlastirirken, alt
tabakanin ekonomik olarak onlara bagimli kalmasina yol agmusti.

Mele’, miitref ve ekabir olarak nitelenen iist tabaka, siyasal ve ekonomik kararlar1 belirleyen
giic olarak, ticaret anlagmalari, kabile giivenligi, Kébe gelirleri ve civar bolgelerde kurulan pazarlarin
denetimi bu sinifin kontroliindeydi (Cagatay, 1957, s. 143; el-Ezraki, 2003, s. 266). Bunlar,
ekonomik sermaye, kdle miilkiyeti, ticaret kervanlar1 ve biiyiik servet birikimiyle Mekke a¢isindan
temsili bir konuma sahipti. Siyasal otoriteyi doguran ekonomik gii¢, tevhid ¢agrisini iktisadi tehdit
olarak algilamisti.

Alt tabaka, en agir islerde ¢alisan, ekonomik giicten yoksun, hayatini st sinifin liitfuna
bagiml bir sekilde siirdiiren bir kesimdi. Mekke’de koleler {iretim ve hizmet sektoriiniin en biiyiik
yiikiinii tagirdi. Ev hizmetleri, tarimsal tiretim, ticaret yiikil, zanaatkarlik, hac ve panayir hizmetleri
kole emegi iizerine kuruluydu (Aydin & Muhammed Hamidullah, 2002, ss. 26-38; Hatalmis, 2012,
ss. 13-31). Bu baglamda toplumsal zenginlik kole sayisi ve emegi ile dl¢iiliilyordu. Kur’an bu sémiirii
diizenini “O, sarp yol nedir bilir misin? Kole azad etmektir” (el-Beled 90:13) seklinde elestirir, ...
kolelere iyilik edin...” (en-Nisa 4:36) ifadesiyle onlara karsi merhametli olunmasini emreder. Bu
ifadeler kole emeginin Mekke ekonomisindeki agirligini ortaya koyan emareler olarak
yorumlanabilir.

Mekke’de iktisadi bagimlilik, toplumsal hiyerarsinin baslica belirleyicileri arasinda yer
almaktaydi. Serveti elinde bulunduranlar itibar kazanir, itibar sahibi olanlar siyasi niifuzu elde eder,
siyasi kudreti elinde tutanlar ise ekonomik diizeni kendi lehlerine yonlendirirdi. Bu dongii, alt tabaka
acisindan asilmasi gii¢ bir baglilik iliskisi meydana getirir (Namkoong, 1999, ss. 121-130). Kureys
aristokrasisinin tevhid mesajina kars1 sert tepki gdstermesinin sebeplerinden biri de Islam’m bu
iktisadi bagimlilik diizenini sarsma potansiyeli tasimasiydi.

Kur’an, 6zellikle Mekke doneminde {ist tabakanin iktisadi kibir ve sOmiiriiye dayanan
tutumlarint sert bir iislupla tenkit eder. Yoksullar1 diglayan tavirlart (el-Ma‘tn 107:1-3), servet
sebebiyle Ustiinliik iddiasinda bulunmalar1 (Sebe’, 34:35-36) ve mali ilahi bir nimet olmaktan ziyade
tahakkiim vasitasi haline getirmeleri (ez-Zuhrif 43:31) birgok ayette acik bicimde dile getirilir.

Mekke Misriklerinin Hz. Peygamber’e karsi sergiledigi muhalefetin dnemli bir boyutu
ekonomik kaygilara dayaniyordu. Kureys ileri gelenlerinin sahip oldugu ekonomik gii¢ hem siyasi
giiclin hem de sosyal hayatin temel dayanagiydi. Bu nedenle tevhid dini, Mekke’nin sinifsal yapisini
ve iktisadi diizenini doniistirmeyi hedef edinen bir hareket olarak goriilmiistiir.

Yukarida deginildigi {izere Mekke sehir devletinde ekonominin temel dayanaklar1 kervan
ticareti, putperestligin hac ve ziyaret gelirleri, aristokrasinin kontrol ettigi kabile ittifaklari, Kabe’nin
uluslararasi itibar1 ve Harem bolgesinin dokunulmazligi {izerinde yliriitiilen giivenlik stratejisine
dayaliydi. Bu diizen ozellikle mele’ smifinin siyasal otoritesini ve miitref sinifin ekonomik
zenginligini siirdiirebilmesine imkan sagliyordu. Ekabir olarak adlandirilan zengin segkin yoneticiler
ise bu sistemi muhafaza ediyordu. Diger taraftan Islam’in cagrisi putperestlige dayali hac
ekonomisini, kabile merkezli gii¢ dengelerini, aristokratlarin imtiyazli konumlarini, faiz ve tekel
diizenini tehdit eden bir potansiyel tasiyordu. Bu neden Mekke miisrikleri hizli ve sert bir sekilde
yeni dini hareketi bastirmaya ¢aligtyordu.

Esasinda Mekke ileri gelenlerinin kaygisi “Onlar, ‘Sizinle beraber dogru yolu tutarsak,
kendi yurdumuzdan koparilp ¢ikarilinz’ dediler.” (el-Kasas 28:57) ifadesiyle ayete yansimaktadir.
Bu sdylem, Kureys aristokrasisinin ekonomik ve siyasal diizenin tehlikeye girecegine dair agik bir
itirafidir (Ibn Ebi Hatim, 1998, s. 2/2995; Maturidi, 2005, s. 8/183). Onlarin islam’a kars:
sergiledikleri kibirli tutum “Ciinkii onlar, kendilerine, ‘Allah'tan baska hicbir ilah yoktur’ denildigi
zaman inanmayip biiyiikliik tasliyorlardr” (Saffat 37:35) ifadesiyle Kur’an’da dile getirilir. Bu kibir
dini nitelikli olmakla birlikte, aym1 zamanda ekonomik diizen kaygisindan dogan smifsal bir
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biiyiiklenmeydi. Kur’an, onlarin ekonomik kaygilarinin yersiz oldugunu, yaptiklar1 karl kervan
ticaretini hatirlatarak bildiriyordu (Kureys 106:1-4).

Pagan inanc1 Mekke ekonomisini ayakta tutan temel etmenlerden biriydi (el-Ezraki, 2003, s.
186; Ibn Hisam, 1995, s. 1:60-61; Ibnu’1-Kelbi, ts., s. 26; Zeydan, ts., s. 3:275). Zira Kabe’deki putlar
farkli kabileleri Mekke’ye bagliyor, ticareti canlandiriyor, hac mevsiminde genis ekonomik
hareketlilik sagliyordu. Islam’m tevhid cagrisi, “Putlar1 ortadan kaldiracak, Kabe’nin ekonomik
cazibesini azalacak, kabileler Mekke’ye gelmeyi birakacak.” seklinde yorumlanmistir. Bu nedenle
miisriklerin temel kaygilarmdan biri Islam’in Mekke’yi ekonomik bir ¢okiise siiriiklemesiydi.

Kureys’in en giiclii ticari kaynagi Yemen-Suriye ticaret hattin1 kontrol eden kervan
ticaretiydi (Ibn Sa’d, 2001, s. 1/57). Bu sistem giiclii kabile ittifaklari, giivenli yol anlagmalari,
aristokrasinin sermaye birikimi iizerine insa edilmisti. Mekke nin Islam’1 kabul etmesi biitiin bu
sistemi tehlikeye atiyordu. Kureys bu ekonomik korkuyu propaganda aracina ¢evirdi. Bu propaganda
Islam davetinin diizenlerini bozmasi, fakir birisinin lider olmasi, toplumun deger kaybedip
Mekke’nin statiisiinii kaybetmesi kaygilarina dayaniyordu.

1.3. Kabile Esasina Dayanan Siyaset ve Gii¢ Dengeleri

Mekke toplumunun yapisi, kabile merkezli bir diizen {izerine kurulmustu. Sehirde toplumsal
hayatin temel birimini kabile teskil etmekteydi. Kabile aidiyeti, ferdin iktisadi imkanlarini, siyasi
niifuzunu, toplumsal itibarin1 ve dini sahadaki konumunu belirleyen baglica unsur durumundaydi
(Cevad Ali, 1993, s. 1:511-512; Hoyland, 2001, ss. 113-117; Tay, 2019, ss. 83-87). Bu sebeple
Mekke’nin siyasi yapisi kabileler arasindaki karsilikli giic dengesine dayanmaktaydi.

Kureys ise bu kabile yapisinin merkezi unsuru olarak, hem ekonomik hem dini hem de
siyasal alani belirleyen otoriteydi. Kureys’in Kabe hizmetleri nedeniyle kendisini “ehlullah” olarak
nitelemesi (Celikkol, 2003, s. 112; el-Ezraki, 2003, s. 267), diger kabilelerden sosyal ve dini statii
baglaminda daha yiiksek bir mertebeyi ifade eden “ahmasi” olarak tanimlamas1 (Ibn Habib, 1985, s.
128), onlarin otoriteyi ellerinde bulundurduklarini gdsterir. Kureys’in igindeki boylar arasinda da
hiyerarsik bir diizen bulunuyor, soylular (ekabir), yoneticiler (mele’) ve zenginler (miitref) bu
diizenin merkezinde yer aliyordu.

Mekke’de siyasal kararlarin alindigi ana merkez “Daru’n-Nedve” idi. Bu meclise yalnizca
iist tabakanin bulundugu bazi kabile temsilcilerinin girmesi, siyasal giiciin aristokrasi sinifinin elinde
oldugunu gostermektedir (Celikkol, 2003, s. 155; el-Ezraki, 2003, s. 175; Ibn Sa‘d, 2001, s. 1:52).
Kabile geleneginde soylular, soy zinciri, ekonomik gii¢ ve toplumsal niifuz belirleyici faktordii. Bu
unsurlar bir araya geldiginde kabile liderligi olusur, bu liderlik ekonomik, dini ve toplumsal alanlara
tahakkiim ederdi (Donner, 2010, ss. 35-37). Kureys, Kabe’nin yonetimi ile dini; ticaret yollarim
ellerinde bulundurmasiyla ekonomik; hakemlik ve kabileler arasi diizen ile siyasal; seref ve onderlik
acisindan kiiltiirel bir konuma sahipti. Kureys’in bu ayricalikli konumu (Hamidullah, 1961) Kur’an
dyetlerine (Kureys, 106:1-4) yansir. Bu ayricalik, kabileci siyaset icinde Kureys’i listiin konuma
getirmis, diger kabileler ekonomik ve siyasal anlamda Kureys’e bagimli hale gelmisti.

Mekke’nin kabile aglarin1 ekonomik iligkiler, soy baglar1 ve ticari ortakliklar iizerinden
isledigi, bu aglarin giiclii kabileleri 6ne ¢ikarttig1 sdylenebilir. Bu baglantilar, siyasal giicii kabile
i¢inde belirleyen bir mekanizma olusturmustu. Kur’an, bunlarin Hz. Peygamber’e kars1 ¢ikmalarini
“... 'Stiphesiz biz babalarumizi bir din iizerine bulduk ve biz onlarin izlerinden gitmekteyiz™ (ez-
Zuhrif 43:22) ifadesiyle agiklamaktadir.

Kureys aristokrasisi, risdletin kabileye dayali gli¢ dengesini bozmasindan korkuyordu.
Ciinkii vahiy, soy-soyluluk merkezli hiyerarsiyi sarsiyordu. Alt tabakanin Hz. Peygamber’in
etrafinda toplanmasi kabilevi listlinliik iddialarin1 ¢okertiyordu. Bu nedenle Kureys’in tepkisi dini
oldugu kadar siyasal bir tepki niteligini de tagiyordu. Kur’an’in “‘Bu Kur’dn, su iki sehirden biiyiik
bir kisiye indirilseydi ya’ diye eklediler.” (ez-Zuhriuf 43:31) seklindeki ifadesi kabile merkezli siyaset
anlayisinin dini alana nasil tagindiginin agik 6rneklerinden biridir.
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Mekke’nin kabile asabiyetine dayanan otoritesi, Hz. Peygamber’e karsi sergilenen
muhalefetin diger bir yoniinii olusturuyordu. Islam’m zuhuruyla birlikte, kabile sisteminin temel
otorite kaynagi olan soy ve seref kiiltiirli sarsilmis, kabile liderleri i¢in tehlikeli bir durum ortaya
cikmist1 (Tay, 2013, ss. 11-15).

Cahiliye doneminde kabile asabiyeti, ferdin kimligini belirler, giivenligi saglar, ekonomik
dayanisma sunardi. Biitiin bunlara ayn1 zamanda onur ve prestij kaynagiydi (Derveze, 2011, s. 1:165;
Ibn Haldtin, 1968, s. 352). Bu sistemde liderlik yas, soy, servet ve tecriibeye dayanirdi. Béylece
kabile otoritesi “yukaridan asagiya dogru” islerdi. Bu diizeni elinde tutanlar yukarida deginildigi
iizere mele’, miitref ve ekabir sinifiydi.

Kur’an ayetleri cesitli vesilelerle Mekke’de yerlesik olan kabile diizenine deginir. Mekke
aristokrasisinin Ebii Talib’in evinde Hz. Peygamber’le uzlasma girisimi basarisiz olunca “I¢lerinden
ileri gelenler, ‘Gidin, ilahlariniza tapmaya devam edin. ];vte bu istenen seydir. Biz bunu son dinde
(en son dini inanislarda) duymadik. Bu ancak bir uydurmadir. O zikir (Kur'an) i¢imizden ona mi
indirildi?’ diyerek kalkap gittiler.” (Sad 38:6-7) tepkisiyle hareket ederek, otorite kaybini engellemek
icin halk kitlesini harekete gecirdikleri anlagilmaktadir (Derveze, 1998, s. 1:325-326; el-Begavi,
1997, s. 4:54). Had 11:27, el-Kasas 28:57 ve ez-ZuhrGf 43:31 ayetlerinde belirtilen sert tepkiler,
Mekke ileri gelenlerinin kabile diizenini korumaya matuf ¢abalari olarak goriilmelidir.

Islam’in soy {istiinliigiinii reddetmesi, iman temelli yeni bir toplum insasi, alt siniflari
giiclendirmesi ve Daru’n-Nedve otoritesini zayiflatmasi kabile otoritesini sarsiyordu. Kabile
liderlerinin otorite kaygilar prestij kaybi, kabile kontroliiniin zayiflamasi ve ittifaklarin ¢éziilmesine
dayaniyordu. Mekke miisrikleri, kabile otoritesini korumak i¢in asagida deginilecegi iizere gesitli
baski yontemlerine basvurdu.

2. Mekke Aristokrasisinin Muhalefet Bicimleri

Davetin ilk yillarinda Hz. Peygamber’e karsi ciddi bir muhalefet ortaya ¢ikmadi. Zamanla
ihtida edenlerin sayisi arttik¢a Kureys ileri gelenleri yeni dinin statiilerini tehdit etmesini fark etmede
gecikmediler. Kureys, Islam’in yayilmasini engellemek icin gesitli girisimlerde bulundular. Onlarin
Hz. Peygamber’in itibarin1 sarsmaya yonelik girisimleri cesitli bagliklar altinda ele alinacaktir.

2.1. “Sihirbazhk” Suclamasi

Mekke miigriklerinin Hz. Peygamber’e yonelttigi suglamalarin en yaygin olani
“sihirbaz/biiyiicii” ithanudir (Ibn Kesir, 1999, s. 7:53). Bu isnat, Kureys aristokrasisinin siyasi,
iktisadi ve toplumsal menfaatlerini muhafaza etmeye yonelik bilingli bir tutumu yansitmaktadir. Hz.
Peygamber hakkinda kullanilan “sahir” nitelemesi, halki ondan uzak tutmak maksadiyla tercih
edilmis etkili bir propaganda s6ylemi niteligi tasimaktaydi.

Kur’an’a gore bu tepki, peygamberlik tarihi boyunca 6nceki toplumlarda da tekrarlanan
geleneksel bir karsi ¢ikis bicimidir. Nitekim “Iste boyle! Onlardan éncekilere highir peygamber
gelmemigti ki ‘o bir biiyiiciidiir’ yahut ‘bir delidir’ demis olmasinlar” (ez-Zariyat 51:52) ifadesi bunu
acik bir sekilde dile getirmektedir. Ayni sekilde onlarin “(Dediler ki) Bu bir biiyiiden baska bir sey
degildir’ (es-Saffat 37:15) ithami, vahyin etkisini “biiyli etkisi” gibi gostermeye c¢alisan siyasi bir
propaganda 6rnegidir. Ust tabakanin psikolojik tepki mekanizmasim1 “Onlar seni dinlerken hangi
maksatla dinlediklerini, kendi aralarinda konusurlarken o zalimlerin ‘Siz ancak biiyiilenmis bir
adama uyuyorsunuz’ dediklerini ¢ok iyi bilivoruz” (el-Isra 17:47) baglaminda okumak miimkiindiir.
Kureys inkarcilar “biiyli” propagandasini o kadar igsellestirmislerdi ki bu durum ayetin ifadesine
“Onlara gokten bir kapi agsak da oradan yukar: ¢ikmaya koyulsalar yine ‘gézlerimiz biiyiilendi, bize
sihir yapildy’ derlerdi” (el-Hicr 15:14-15) seklinde yansimistir. Bu ifadeler, inkarin hakikati ¢carpitma
oldugunu agikca gostermektedir.

Islam 6ncesi Arap toplumunda “sihir”, insan iradesini etkileme, kabile biitiinliigiinii bozma,
zihinleri ikna giicliyle doniistiirme, alisilmis diizeni altiist etme gibi anlamlar tagiyordu (Celebi, 2009,
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s. 37:170). Bu nedenle birine “sahir” demek, toplumsal ve siyasal korku iiretme teknigi olarak
kullanilirdi. Ne var ki Kureys’in bu propagandasi risalet misyonuyla celisiyordu. Ciinkii Hz.
Peygamber’in mesaji statii farkini ortadan kaldiran, kole ve zayiflarin degerin yiikselten, din merkezli
toplumsal bir birlik 6neren ve kabile otoritesini degersizlestiren bir 6zellik tagiyordu.

Kureys ileri gelenlerinin “sihir suglamasi”ni tercih etmelerinin ¢esitli nedenlerinden
bahsedilebilir. Hz. Peygamber’in mesaji 6zellikle gencler, zayiflar, koleler ve alt sinifi olusturan
kisiler arasinda hizla yayilmaya baglamist1. Alt tabakanin Islam’a yonelisi aristokrasi icin bir tehditti.
Nitekim onlarin “... Eger o Kur’an iyi bir sey olsaydi, onlar onu kabulde, bizi gegemezlerdi™ (el-
AhKAf 46:11) ifadesi iist tabakamn sinifsal tepkisini gostermesi bakimidan dikkat cekicidir. Ayette
“Onlar ‘Sizinle beraber dogru yolu tutarsak, kendi yurdumuzdan koparilip ¢ikariiriz’ dediler” (el-
Kasas 28:57) seklinde belirtildigi gibi, Kureys’in temel korkusu otoritelerini kaybetmekti. Bu endise
sihir ¢ikiginin siyasal zeminini olusturuyordu.

Ust tabakanin menfaatlerini tehdit eden baslica unsur, Hz. Peygamber’in esitlik esasina
dayanan cagrisiydi. Bu davet, putperestlik etrafinda sekillenen ekonomik diizeni sarsmakta,
aristokrat ¢evrelerin ayricalik iddialarin1 gegersiz kilmakta ve alt tabakalara itibar kazandirmaktaydi.
Bu sebeple “sihir” suglamasi, siyasi ve iktisadi imtiyazlari muhafaza etme gayretinin bir tezahiirii
olarak ortaya ¢ikmustir. Ayetlerin kronolojik seyri ve toplumsal arka plani birlikte
degerlendirildiginde, “sihir” ithaminin psikolojik iistiinliik kurma, siyasi otoriteyi koruma, ekonomik
menfaatleri siirdiirme ve toplumsal degisimi engelleme amaci tastyan seckin ziimre sdylemi oldugu
anlasilmaktadir.

2.2. “Kahinlik” Suc¢lamasi

Mekke miisriklerinin Hz. Peygamber’e yonelttigi baslica iddialardan biri de “kahinlik”
ithamidir. Bu tdhmet, islam oncesi Arap toplumunda giiclii ¢agrisimlara sahip bir sahsiyet tipine
dayanmasi sebebiyle bilingli bigimde tercih edilmisti. Kéhinler, cahiliye doneminde gayba dair bilgi
sahibi olduklarimni ileri siiren (el-Begavi, 1997, s. 7:391), cinlerle irtibat kurduklarina inanilan ve
toplum tizerinde dini ve siyasi tesir sahibi kimseler olarak kabul edilirdi (Akgay, 2022, ss. 50-55;
Halefullah, 1992, ss. 55-56). Bu sebeple Hz. Peygamber’i kahin olarak nitelemek, vahyin ilahi
kaynagimi golgelemeyi ve ortaya cikan yeni daveti mesru kabul edilen alanin disina itmeyi
hedeflemekteydi.

Kur’an, Mekke inkércilarinin bu karalamasini dogrudan ele alir. Hz. Peygamber’in sahsina
hitap eden “...sen bir kdhin degilsin...” (et-TOr 52:29) ifadesi Mekke miisriklerinin iddialarimi
clriittiigii gibi yapilan propagandanin etkisini gostermesi bakimimdan dnemlidir. Bu su¢lamaya karsi
Kur’an muhatabin1 “O (Kur’an) bir kdhinin sézii degildir, ne ¢ok az diisiiniiyorsunuz” (el-Hakka
69:42) ifadesiyle diisiinmeye davet ederek, Kur’an’in tislubunun kahinlerin cinlerin irtibat iddiasina
dayanan sozlerinden tamamen farkli oldugunu vurgular (er-Razi, 1999, s. 30:634). Ayn1 sekilde
vahyin seytani kaynaklardan degil, ilahi kaynaktan geldigini beyan eden “Kur’dn, kovulmus
seytanlarin sozii degildir” (et-Tekvir 81:25) ifadesi, kdhinlik iddiasini ortadan kaldiran temel bir
prensibi ortaya koyar (Ibnu’l-Cevzi, 2001, s. 4:408-409).

Kahinler, toplum hayatinda ¢esitli gorevler iistlenirdi. Kabileler arasindaki ihtilaflarda
hakemlik yapar, savas ve baris meselelerinde gayba dayali isaretlerle yonlendirmede bulunur,
yolculuk, ticaret ve evlilik gibi hususlarda ugur ve ugursuzluk yorumlari yaparlardi. Cinlerle irtibat
kurduklarina dair yaygin kanaat sebebiyle sembolik bir niifuza da sahiptiler. Bu yoniiyle kahinler,
kabile esasina dayanan siyasi diizenin etkili unsurlarindan biri olarak kabul edilirdi (Cevad Ali, 1993,
s. 6:705-706; Mes’di, 1973, s. 2:172). Kureys aristokrasisi agisindan Hz. Peygamber’in risaleti,
halkin geleneksel otorite kaynaklarindan uzaklasmasina yol agmaktaydi. Bu sebeple onu “kahin”
olarak nitelemek, ortaya ¢ikan toplumsal degisimi durdurmaya yonelik bir girisim niteligi
tagimaktaydi (Maturidi, 2005, s. 4:465).
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Hz. Peygamber’in gelecege dair haberler vermesi, gériinmeyen aleme dikkat ¢ekmesi ve
giiclii hitabi tlsluba sahip olmasi, Mekke halkinin zihninde kéhin tipini hatirlatan ¢agrigimlar
meydana getiriyordu. Bu sebeple miisrikler, toplum nezdinde “bu da ge¢misteki kahinlerden biridir”
kanaatini yerlestirmeye calisiyordu. Kéhinlerin cinlerle irtibat kurduguna dair yaygin inang¢ dikkate
alindiginda, Hz. Peygamber’i “kahin” olarak nitelemekle vahyin ilahi degil, cinni bir kaynaktan
geldigi izlenimi olusturulmak istenmistir.

Kahinler, daha ziyade ferdi meselelerde yonlendirmede bulunan kimselerdi. Toplumu koklii
bigimde degistirmeyi hedefleyen bir vazife tistlenmezlerdi. Buna karsilik Hz. Peygamber’in daveti,
inanctan ahldka, toplumsal iligkilerden siyasi anlayisa kadar hayatin biitiin alanlarin1 kusatan bir
yenilenme ¢agrisi tagimaktaydi. Bu sebeple aristokrat cevreler, onun toplum Onderi olarak kabul
edilmesini engellemek istemis, kendisini olaganiistii sozler sOyleyen siradan bir sahis gibi
gostermeye caligmigtir. Kur’an ayetleri ile niizil donemine dair tarihi veriler birlikte
degerlendirildiginde, kahinlik ithaminin peygamberligin ilahi mahiyetini golgelemeyi hedefledigi
anlagilmaktadir (Maturidi, 2005, s. 7:327). Bunun yaninda mesaj1 siradanlastirmak, halk nezdinde
tereddiit ve korku meydana getirmek ve ist tabakanin siyasi niifuzunu muhafaza etmek de bu
propagandanin baglica amaglar1 arasinda yer almaktaydi.

2.3. “Sair” Suclamasi

Cahiliye donemi Mekke toplumunda siir, estetik bir anlatim bi¢iminin 6tesinde giiclii bir tesir
vasitasiydi. Dinleyici {izerinde derin izler birakir, toplumsal kanaatleri yonlendirir ve kabileler arasi
rekabette etkili bir ara¢ olarak kullanilirdi (Mukatil b. Siileyman, 2002, s. 3:282; Sa‘lebi, 2002, s.
7:185). Mekke miisriklerinin Hz. Peygamber’e kars1 gelistirdigi propaganda sdylemlerinden biri de
omun “sair” oldugu iddiasidir. Bu suglama, Kur’an’in belagatini golgelemeyi ve onu Arap
toplumunun yakindan tanidig1 beseri bir soz tiirii seviyesine indirmeyi hedeflemekteydi. Mekke
toplumunda sairler, kabilelerin sozciisii ve savunucusu olarak itibarli bir konuma sahipti (Gtileg,
2014, ss. 2-5; Maturidi, 2005, s. 8:93). Bu sebeple Hz. Peygamber’in sozlerinin tesiri arttikga Kureys
aristokrasisi onu “sair” diye nitelemeye yonelmis, boylece vahyin kaynagini ¢arpitmak ve Kur’an’in
toplum iizerindeki etkisini azaltmak istemislerdir.

Kur’an, Mekke miisriklerinin “sair” ithamini reddeder. Zira peygamberlik ne siire dayali bir
ilham iriinlidiir ne de sairlerin kullandig1 mecaz ve duygu akiginin sonucudur (er-Razi, 1999, s.
24:538). Ayetin “Onlar ‘Hayir, bunlar karma karisik yalanc diislerdir. Hayir, onu kendisi uydurdu,
hayir, o bir sairdir. Eger boyle degilse onceki peygamberlerin (mucizelerle) gonderildikleri gibi o
da bize bir mucize getirsin’ dediler” (el-Enbiya 21:5) ifadesi miigriklerin Hz. Peygamber’i tanimakta
kararsiz kalarak farkli sug¢lamalar arasinda savrulduklarint gosterir (Sa’lebi, 2002, 6:270). “Biz o
Peygamber’e siir ogretmedik. Bu ona yarasmaz da. Ona (verdigimiz) ancak bir 6giit ve apagik bir
Kur’an’dwr” (Yasin 36:69) ifadesi siirle ilahi vahiy arasinda kesin bir ayrim yapar. Mekke
misriklerinin siir baglaminda Hz. Peygamber’den beklentileri alay ve tehditvari bir tslupla “Yoksa
onlar ‘o bir gairdir; onun, zamanin felaketlerine ugramasint bekliyoruz’ mu diyorlar?” (et-Ttr
52:30) ifadesiyle Kur’an ayetlerine yansir. Yine de Kur’an akil sahipleri i¢in siir ile vahiy arasinda
“Sairlere ise azgin kimseler uyar. Gormez misin ki onlar her vadide saskinca dolasir ve yapmadiklar
seyleri soylerler?” (es-Suara 26:224-226) ifadesiyle kesin bir ¢izgi cizer, onlar1 diisiinmeye davet
eder. Mekke miisriklerinin sair iddiasmin farkli yonleriyle ayetlere yansimasi, bu propagandanin
giiclii bir sekilde cereyan ettirildiginin bir gostergesi olarak telakki edilebilir.

2.4. “Mecniin” Suclamasi

Mekke miisriklerinin Hz. Peygamber’e yonelttigi en sert ve en saldirgan politikalardan biri
“mecni{in” diger bir ifadeyle “deli” iftirasidir (et-Taberi, 2000, s. 24/259; Mukatil b. Siileymén, 2002,
s. 4/604; Yilmaz, 2025, ss. 29-38). Bununla, vahyin kaynaginin itibarsizlastirilmasi hedeflenmistir.
Bunun yaninda Hz. Peygamber’in sahsiyetini hedef alarak toplum iizerindeki tesirini ortadan
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kaldirma amaci1 da tagimaktaydi (Maturidi, 2005, s. 10:437). Kahinlik ve sairlik ithami daha ¢ok s6ze
ve mesaja yonelirken, “mecnlin” ithami dogrudan sahs1 hedef alan bir iftira mahiyetindedir.

“Mecnilin” kelimesi “cin tesirine ugramis, akli dengesini kaybetmis ve davranislari tizerinde
hakimiyet kuramayan kimse” (Cevad Ali, 1993, s. 5:2094-2095; el-Ezheri, 2001, s. 10:266-267; el-
Ferahidi, ts., s. 4:86) anlaminda kullanilmaktadir. Bu propaganda ile toplum nezdinde akildan
mahrum, giiven vermeyen, goriinmeyen giiclerin etkisi altinda bulunan ve dislanmas1 gereken bir
kisi tasavvuru meydana getirilmek istenmistir. Bu sebeple mecniin nitelemesi, basit bir tahkir ifadesi
olmaktan ote, sistemli bir itibarsizlagtirma tesebbiisii olarak degerlendirilmelidir (Abduh, 1990, s.
9:381-382). Miisriklerin Hz. Peygamber’i mecnun olmakla itham etmelerinin arka planinda cesitli
sebeplerin bulundugu ifade edilmektedir. Buna gore, Hz. Peygamber’in miisriklerin ileri gelenlerine
muhalefet etmesi, zalimlere karsi miicadele ederek onlarin dini ve toplumsal diizenine karsi ¢gikmasi
ve misriklerin, kendilerine bagkaldiranlar1 6ldiiren zalim yoneticilere karsi ancak aklini yitirmis bir
kimsenin miicadele edebilecegini diistinmesi, sz konusu “mecnun” ithaminin baslica sebepleri
arasinda yer almaktadir. Ayrica, Hz. Peygamber’e vahiy nazil olurken bedeninde meydana gelen
degisimleri ruhsal bir bunalim olarak yorumlamalar1 da onu mecnun olarak nitelendirmelerine
gerekce yapilmistir (Maturidi, 2005, s. 6/422; Yilmaz, 2025, ss. 34-35).

Peygamberlerin mecnunlukla itham edilmelerinin temel sebeplerinden biri, teblig ettikleri
ilah1 mesajin toplumlarinin benimsedigi yerlesik inang, deger ve yasam anlayisina aykir1 bir mahiyet
tagimasidir. Zira toplumlar, hakim dini ve Kkiiltiirel kabullere muhalif sdylem ve davraniglar
sergileyen kimseleri cogu zaman akli melekelerini yitirmis olmakla nitelendirme egilimindedir.
Nitekim peygamberler, hak dinden uzaklasilmis ve batil inang ile uygulamalarin zaman igerisinde
mesruiyet kazanarak toplumsal norm haline geldigi toplumlara génderilmislerdir. Bu sebeple, onlarin
mevcut inang ve deger sistemini hedef alan teblig faaliyetleri, toplum tarafindan olagan dis1 kabul
edilmis ve s6z konusu algi, peygamberlerin mecnunlukla itham edilmelerine zemin hazirlamigtir
(Simsek, 2013, s. 79; Yilmaz, 2025, s. 35).

Kur’an miisriklerin bu iftirasini kesin ve gii¢lii bir bicimde reddeder. Onlarin iddialar1 ““ ‘Biz,
deli bir sair i¢cin ilahlarimizi mi terk edecegiz?’ diyorlardy” (es-Saffat 37:36) ayetine agik bir sekilde
yansimaktadir. Bu iddia “(Ey Kureysliler!) Sizin arkadasiniz (Muhammed) bir deli degildir” (et-
Tekvir 81:22) ifadesiyle reddedilmektedir.

Yukarida zikredilen veriler dikkate alindiginda, “mecniin” suglamasinin siyasi mahiyet
tagiyan bir saldir1 oldugu anlasilmaktadir. Bu ithamda dogrudan Hz. Peygamber’in sahsiyeti hedef
almmigtir. Amag, toplum nezdinde kendisine duyulan giiveni sarsmak ve davetinin tesirini kirmaktir.,
Bu yoniiyle s6z konusu karsi ¢ikis, giiven duygusunu zedelemeye yonelik sert yontemlerden biri
olarak one ¢ikmaktadir.

2.5. “Yalancilik” Suclamasi

Peygamberlik misyonunun temeli dogruluk, giivenilirlik ve eminliktir. Hz. Peygamber,
Mekke toplumunda “el-Emin” olarak tanindigi halde, Kureys miisrikleri onun dogrulugunu
golgelemek i¢in “kizb” (yalancilik) iftirasinda bulundular (en-Nesefi, 1998, s. 2:474). Bu iftiranin
hedefi, peygamberligin dayandigi haber kaynagimi tartismali hale getirmek ve Hz. Peygamber’in
sahsi giivenilirligini sarsmakti.

Her toplumda oldugu gibi Mekke toplumunda da yalancilik, kisinin itibarini ortadan kaldiran
agir ahlaki kusurlar arasinda yer almaktaydi. Boyle bir itham, giiven kaybina yol acar, liderlik vasfini
zedeler ve kisinin s6zilinii degersiz hale getirirdi. Bu sebeple Hz. Peygamber gibi “el-Emin” sifatiyla
taninan bir sahsiyetin yalancilikla suglanmasi son derece agir bir iftira niteligi tasimaktadir. S6z
konusu ithamin amaci, peygamberlik iddiasim gecersiz gostermektir. Bunun yaninda vahyin
kaynagini beseri bir so6z seviyesine indirmek, toplum nezdindeki giiveni sarsmak ve ozellikle alt
tabakalarin Islam’a yonelisini engellemek de bu ithamlarin hedefleri arasinda yer almaktaydi.
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Mekke miisriklerinin yalancilik iftirasin1 “Onlar, ‘Hayir, bunlar karma karisik yalanci
diiglerdir’... dediler” (el-Enbiya 21:5) ifadesiyle ayette dile getirilir. Bu iftiranin Hz. Peygamber’i
incittigini yine “Ey Muhammed! Biz ¢ok iyi biliyoruz ki soyledikleri elbette seni incitiyor. Onlar
gercekte seni yalanlamiyorlar, fakat o zalimler Allah'in dyetlerini inadina inkdar ediyorlar” (el-
En‘am 6:33) beyaniyla Kur’an’dan 6greniyoruz. Onlar, ayette gegen “Bu yalanct bir sihirbazdr.”
(Sad 38:4) ifadesine de yansidigi {lizere, Hz. Peygamber’in sahsim1 hedef alan suglamalarda
bulunuyorlardi. Bununla birlikte asil hedeflerinin vahyi inkar etmek oldugu acikca belirtilmektedir
(et-Taberd, 2000, s. 11:330).

Mekke miisrikleri, iktisadi kaynaklar1 kontrol etmekte, dini otoriteyi yonlendirmekte ve
toplumsal hayat1 belirleyen kurallarda s6z sahibiydi. Hz. Peygamber ise onlarin itibarini sarsan, alt
tabakalara deger kazandiran ve esitlik esasina dayanan ¢agrisiyla mevcut diizeni temelden etkileyen
bir davet ortaya koymaktaydi. Bu sebeple aristokrat ¢evreler, yalancilik isnadin1 Hz. Peygamber’e
yonelterek kendi batil iddialarini hakikat gibi gostermeye ve menfaatlerini mesru bir goriiniim altinda
muhafaza etmeye ¢alismislardir. Esasinda Kur’an’in yukaridaki beyaninda gegen “Onlar gercekte
seni yalanlamwyorlar; fakat o zalimler Allah'in dyetlerini inadina inkdr ediyorlar” ifadesi asil
amaglarimi giin yiliziine ¢ikarmasi bakimindan dikkat cekicidir.

Miisriklerin ortaya attig1 yalancilik iftirasi, bir inang tartismasinim iiriinii degildir. Islam’n
yayilisini engellemeye c¢alisan hakim gevrelerin benimsedigi bir miicadele yontemidir ve Hz.
Peygamber’e karsi yiiriitiilen diismanligin agik gostergelerinden biridir. Aristokrat kesim, sahip
oldugu iktisadi ve siyasi menfaatleri muhafaza etmek amaciyla bu iftiray1 yayginlastirmistir. S6z
konusu su¢lama, toplumda meydana gelecek degisimden endise duyan segkin tabakanin savunma
refleksi olarak degerlendirilebilir. Bu sebeple “yalancilik” ithami, niibiivvet makamini
degersizlestirmeyi hedefleyen ideolojik bir propaganda vasitasi olarak goriilmelidir.

2.6. Fakir Birinin Peygamber Olarak Gonderilmesi

Toplumsal statiiniin belirlenmesinde etkili unsurlardan biri de iktisadi giictiir. Mekke
migriklerinin Hz. Peygamber’e yonelttigi dikkat ¢ekici itirazlardan biri, onun maddi durumuna dair
degerlendirmeleridir. Kureys aristokrasisinin hakim oldugu toplum yapisinda servet ve itibar, liderlik
icin baslica Ol¢iiler arasinda kabul edilmekteydi. Bu sebeple Hz. Peygamber’in mal bakimindan
zengin olmamasi, oOzellikle Kureys’in ileri gelenleri tarafindan niibiivvet iddiasin1 gegersiz
gostermeye yonelik bir gerekce olarak kullanilmistir. S6z konusu itirazin temelinde, ekonomik giice
dayanan liderlik anlayisi ile peygamberlik gdrevinin seckin ve varlikli cevrelere verilmesi gerektigi
yoniindeki kanaat yer almaktaydi (Halefullah, 1992, ss. 20-25).

Onlarin bu tutumlar ayette “Dediler ki: ‘Bu ne bigim peygamber ki yemek yer, ¢arsida,
pazarda dolasir. Ona bir melek indirilseydi de bu onunla beraber bir uyarici olsaydr ya! Yahut
kendisine bir hazine verilseydi veya iiriiniinden yiyecegi bir bahgesi olsaydi ya! Zalimler
(inananlara): ‘Siz ancak biiyiilenmig bir adama uyuyorsunuz’ dediler” (el-Furkan 25:7-8) seklinde
ifade edilir. Ayette ifade edildigi iizere onlarn beklentilerine gore peygamber olacak kisinin zengin
ve olaganiistii imkanlara sahip olmas1 gerekirdi.

Diger taraftan Mekke aristokrasisinin sosyal statiileri nedeniyle peygamberligi kendilerine
daha layik gérmeleri “‘ Bu Kur'an iki sehrin birinden bir biiyiik adama indirilseydi ya!’ dediler.” (ez-
Zuhrof 43:31) ifadesiyle ayete yansir. Ayette gegen “biiviik adam” (raculun ‘azim) tanimmin
ekonomik ve siyasi elitleri kastettigi aciktir. Diger taraftan EbG Cehil’in “O’na Kur’an ayetleri nazil
oldugu gibi bize de nazil olmadik¢a asla ondan razi olmayacak ve hi¢bir zaman ona uymayacagiz”
(Sa‘lebi, 2002, s. 4:187) seklindeki ifadesi Mekke ileri gelenlerinin peygamberligi kendilerine daha
layik gordiiklerini gostermektedir.

Kur’an, tarih boyunca elit sinifin ayn1 gerekgelerle peygamberlere kars1 ¢iktigini ifade eder:
“Kavminin inkdr eden ileri gelenleri, ‘Biz, senin ancak bizim gibi bir insan oldugunu gériiyoruz. llk
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bakista sana uyanlarin da ancak en asaguliklarimizdan ibaret oldugunu gériiyoruz.”™ (Had 11:27)
Bu ayet, aristokrat sinifinin kibrini ortaya koyan bir beyan oldugu gibi Hz. Peygamber’i de teselli
eden bir nitelik tasir. Zira sasilacak bir durum yoktur. Ondan 6nce gelen peygamberler de ayn1 akibeti
yasadilar. Biitiin bu iddialar “Rabbinin rahmetini onlar mi béliistiiriiyorlar?...” (ez-Zuhrif 43:32)
ifadesiyle peygamberligin Allah’m bir se¢imi oldugu, ekonomik ayricaliklarla alakasinin olmadig:
gerekeeleriyle gecersiz kilinmigtir. Diger taraftan ayetin “Senden once gonderdigimiz biitiin
peygamberler de siiphesiz yemek yerler, ¢arsida pazarda gezerlerdi” (el-Furkan 25:20) ifadesi
Mekke miisriklerinin cehaletini ortaya koymaktadir. Zira tarih boyunca gonderilen tiim
peygamberler toplum igerisinde yasayan bireylerden segilmistir. Mekke ileri gelenlerinin buna
sasirmalari onlarin risdlet mefthumundan haberdar olmadiklarini ya da bilingli bir saptirma igerisinde
olduklarin1 gosterir.

3. Muhalefetin Soylem Taktikleri

Mekke inkarcilarinin sergiledikleri tutumlar, modern sosyal bilimlerin sundugu imkanlar
cercevesinde degerlendirildiginde, planli ve belli bir hedefe yonelmis bi¢cimde hareket ettiklerini
gostermektedir. Hz. Peygamber’e kars1 yiiriittiikleri faaliyetler; etiketleme, tehdit algisi olusturma ve
siradanlastirma seklinde tasnif edilebilir.

3.1. Etiketleme Taktigi

“Etiketleme”, bir kisiyi belirli kavramlar ve olumsuz sifatlarla 6zdeslestirerek onu toplum
nezdinde itibarsizlastirmay1 hedefleyen bir yonlendirme yontemidir. Bu yolla kisinin davranislari sug
unsuru gibi gosterilir, giivenilirli§i zedelenir ve toplumsal konumu sarsilir. Siyasal iletisim
literatiiriinde etiketleme, iktidar sahibi gevrelerin muhalif unsurlan etkisiz hale getirmek amaciyla
basvurdugu baslica yontemlerden biri olarak kabul edilmektedir (Ellul, 1973, ss. 6-30).

Cahiliye donemi Mekke’sinde toplumsal kanaatler biiyiik Olgiide kabile reislerinin
sOylemlerinden, siir ve hitabet geleneginden, Daru’n-Nedve’de alinan kararlardan ve sinifsal itibar
anlayisindan etkilenmekteydi. Miisrik ¢evrelerin amac1 Hz. Peygamber’i toplum icin tehlike arz
eden, diizeni bozan, giiven vermeyen ve siyasi rakip konumunda bir sahsiyet olarak gostermekti. Bu
yoniiyle etiketleme, seckin ziimrenin sahip oldugu niifuzu korumak amaciyla bagvurdugu siyasi bir
yontem niteligi tasimaktaydi. Mekke miisriklerinin etiketleme girisimleri pek ¢ok ayette (es-Saftat
37:36; et-Tir 52:29; el-Miiddessir 74:24-25) dile getirilmektedir. S6z konusu ayetlerde miisriklerin
etiketlemesini kaydederek, cesitli gerekcelerle bunlar1 reddeder.

Yukaridaki veriler degerlendirildiginde miisriklerin kullandig1 etiketler ¢esitli kategorilere
ayrilabilir:

Akil ve psikolojiye dair etiketler: “Mecnin”, “biiyiilenmis” ve hayal {iriinii s6zler sdyleyen
biri seklindeki iftiralar bu grupta degerlendirilebilir. Buradaki amag, Hz. Peygamber’i akil ve denge
bakimindan giiven vermeyen bir sahsiyet gibi gostermektir.

Ahlaki etiketler: “Yalanc1” seklindeki ithamlar bu baglik altinda yer almaktadir. Bu tiir
suclamalarla Hz. Peygamber’in ahlaki itibar1 zedelenmek istenmistir.

Mesleki etiketler: “Sair”, “kahin” ve “sihirbaz” ithamlar1 bu kategoriye dahildir. Buradaki
hedef, Hz. Peygamber’i toplumun tanidig1 beseri bir kalibin igine yerlestirmek ve niibiivvet iddiasini
siradanlastirmaktir.

Sosyo-ekonomik etiketler: “Fakir”, “siradan biri” ve “garsida dolasan adam” seklindeki
sOylemler buna 6rnek gosterilebilir. Bu ifadelerle onun toplumsal 6nderlik vasfi ve temsil kabiliyeti
sorgulanmustir.

Siyasi etiketler: Toplumu bolen, gelenekleri bozan ve atalarin yolunu koétilleyen biri
seklindeki suclamalar bu cercevede degerlendirilebilir. Buradaki amag¢, Hz. Peygamber’i mevcut
diizen agisindan siyasi bir tehdit olarak takdim etmektir.
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Kur’an, Mekke inkércilarinin etiketleme taktigine sert bir sekilde cevap verir. Ornegin
“Yalanlayanlarin vay haline!” (Mutaffifin 83:10), “Onlar kibirlidirler” (Saftat 37:35), “Arkadasiniz
deli degildir” (et-Tekvir 81:22), “Onlarin pek ¢cogu haktan hoslanmazlar” (el-Mi’mintin 23:70) gibi
karsit cevaplar bunun en ¢arpici drneklerini teskil eder.

Etiketleme, Mekke toplumunda toplumsal kanaat olugturmanin en etkili araciydi. Kureys’in
aristokrat siifinin kullandig: etiketler ideolojik, politik ve sosyolojik bir saldirtydi. Kur’an, bu taktigi
kayda gecirerek etkisiz hale getirmis ve peygamberligin mesruiyetini tesis etmistir.

3.2. Tehdit Algis1 insas

“Tehdit algis1”, halkin belirli bir kisi veya hareket karsisinda korku, kaygt ve giivensizlik
hissetmesini saglamak amaciyla gergegin carptirilmasi, abartilmasi ve sistematik tekrar edilmesi
olarak tanimlanir (Ozer, 2015, ss. 186-187; Stein, 2013, ss. 345-355). Mekke miisrikleri tam da bu
yontemi kullanarak Hz. Peygamber’in mesajin1 halk nezdinde bir tehlike kaynag: gibi gostermeye
calismistir. Tehdit algis1 ingasi, etiketleme, korku iiretme, sOylenti yayma, siiphe olusturma ve
carpitma gibi yontemlerle olusturulur. Bu taktik, Hz. Peygamber’in mevcut diizeni yikma potansiyeli
tasiyan “tehlikeli bir karakter” olarak algilanmasini amagliyordu.

Cahiliye doneminde fertlerin giivenlik duygusu kabile himayesi, iktisadi istikrar, geleneksel
inanglarin devami ve sinifsal diizenin korunmasiyla yakindan iligkiliydi. Hz. Peygamber’in davetiyle
birlikte, mevcut yapimin gelecegine dair ¢esitli endiseler giindeme gelmistir. Kabile diizeninin
¢0Oziilmesi, ekonomik hayatin zarar gérmesi, alt tabakalarin gii¢ kazanmasi halinde iist sinifin niifuz
kaybetmesi ve putlarin itibarinin sarsilmasiyla Kébe’nin sayginliginin azalmasi gibi kaygilar
bunlarin basinda gelmekteydi. S6z konusu endiseler, aristokrat ¢evrelerin bilingli bicimde besledigi
tehdit sOylemlerinin temelini olusturmaktaydi. Nitekim Kur’an ayetlerinde (Mii’'mintin 23:24; el-
Kasas 28:57; es-Saffat 37:36; Sad 38:6-7) yer alan ifadeler, bazi miisriklerin toplum nezdinde bu tiir
korkular1 yaymaya calistiklarin1 gostermektedir.

Kureys aristokrasisi “Putlar yok olursa hac gelirlerimiz azalir” algisiyla ekonomik tehdit (el-
Kasas 28:57); “Alt tabaka giiclenirse listiimiize ¢ikar” (Had 11:27) algisiyla sosyal tehdit; “Bu yeni
din atalarimizin yolunu yok edecek” algisiyla kiiltiirel tehdit (Sad 38:7); “Bu adam lider olmak
istiyor” algisiyla siyasal tehdit (el-Mii’mintin 23:24); “Bu sozler insanlar biiyiilityor, aklini geliyor”
algisiyla fikri tehdit (el-Miiddessir 74:24) imaj1 olusturuyordu.

Kureys miisrikleri, tehdit algisin1 toplum ic¢inde yayginlastirmak igin ¢esitli vasitalara
basvururdu. Bunlarin basinda kabile reislerinin otoritesi gelirdi (Dayf, ts., ss. 59-61). Zira lider
konumundaki sahislarin s6zleri, kitle psikolojisini yonlendirmede son derece etkiliydi. Diger taraftan
halk {izerinde tesir sahibi olan sairler de basvurulan araglardan birini olustururdu. Daha 6nce temas
edildigi lizere hiciv siirleri, Mekke toplumunda giiglii bir propaganda vasitasi olarak kullanilirdi.
Aymi sekilde Daru’n-Nedve’de sekillenen siyasi sOylemler halk arasinda yayilir ve kanaat
olustururdu. Bagvurulan bir baska yontem ise hac mevsiminde digaridan gelen kabile mensuplarina
Hz. Peygamber hakkinda olumsuz propaganda yapilmasiyd: (Mukatil b. Stileyman, 2002, s. 2:465).
Boylece onun hakkinda tehlike algisi meydana getirilir, Mekke’ye gelen kimseler yeni dini davetten
uzak tutulmaya ¢aligilirdu.

Kur’an, olusturulan bu tehdit algisini gesitli sekillerde bertaraf etmeye ¢alisti. Buna gore “Biz
hangi memlekete bir uyarici gondermigsek oramn simarik zenginleri, ‘Biz, sizinle gonderileni inkdar
ediyoruz’ demislerdir’ (Sebe’ 34:34) ifadesiyle gercek tehdidin inkércilar oldugu vurgulanmustir.
Onlarin iddialarinin aksine “(Ey Muhammed!) Seni ancak dlemlere rahmet olarak génderdik.” (el-
Enbiya 21:107) ifadesiyle belirtildigi iizere peygamberler toplum i¢in bir rahmettir.

3.3. Siradanlastirma ve Vahyi Sinirhi Bir Alana Hapsetme

“Siradanlastirma”, yiliksek bir iddiay1 giindelik hayatin olagan sinirlari igine gekme yontemi
olarak tanimlanmir (Bubak & Jacek, 2019, ss. 27-48). Bu yolla vahyin ilahl ve askin mahiyeti
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goblgelenir, mevcut toplumun alisilmis kaliplari igine yerlestirilir ve peygamberlik iddiasinin tesiri
zayiflatilmaya c¢aligilirdi.

Kureys’in temel sorusu suydu: “Bu adam da bizim gibi bir insan degil midir?” Bu sdylem,
biinyesinde iki yonlii bir indirgeme tasimaktaydi. Birincisi varolugsal indirgemeydi. Buna gore,
kendileri gibi bir insan olan kimsenin ilahi bir se¢ime mazhar olamayacagi diisiincesi yayilmak
istendi. Tkincisi ise kiiltiirel indirgemeydi. Hz. Peygamber’in getirdigi mesajin, sairlerin, kahinlerin
ve kissa anlaticilarinin sozlerinden farkli olmadigi telkin edilirdi. Bu suretle vahyin kutsiyetini
sarsmak, onu siradan beseri sdzlerle ayni seviyede gostermek ve toplum nezdindeki tesirini azaltmak
hedeflenirdi.

Kur’an’m isaret ettigi, Hz. Peygamber’in onlar gibi ¢arsi-pazarda gezen biri olmasi (el-
Furkan 25:7), onlar gibi bir insan olmas1 (Ibrahim 14:10; el-Mii’min{in 23:33), insan olarak anormal
bir duruma diisiiriilmesi (es-Saffat 37:36), bagvurduklar: indirgeme yontemleri olarak anlasilabilir.
Kureys’in bu stratejisi vahyin ilahi niteligini sorgulama ve Hz. Peygamber’i siradan biri pozisyonuna
disiirerek liderlik kapasitesini ortadan kaldirmay1 hedefledi. Kur’an, onlarin bu iddialarina meydan
okuyarak cevap verir (el-Furkan 25:20; Suard 26:192-195; et-Tlr 52:29; Yasin 36:69).

4. Muhalefetin Asamalari

Mekke inkarcilarinin islam’a kars1 sergiledikleri muhalif tavir ve davranislar, davet siirecinin
seyrine bagli olarak degisiklik gostermistir. Yukarida zikredilen veriler dikkate alindiginda, Mekke
aristokrasisinin kademeli bir kars1 koyus benimsedigi anlagilmaktadir. Bu siirecin baslica sathalari;
alay ve itibarsizlastirma, baski ve iskence, diplomatik engelleme, sosyal boykot ve ambargo seklinde
siralanabilir.

4.1. Alay ve Itibarsizlastirma Donemi

Alay etme, muhalif bir kesimi ciddiyetten uzak gostermek, toplumsal mesruiyetini
zayiflatmak ve halk nezdinde giiven kaybina ugratmak amaci tasiyan asagilayict bir yontemdir.
Mekke miisriklerinin Hz. Peygamber’e kars1 kullandiklar1 alayci sdylemler, sahip olduklar1 niifuzu
korumaya yonelik bir toplumsal denetim vasitasi niteligi tasimaktaydi. Mekke muhalefetinin Hz.
Peygamber’e yonelttigi alaylarin temelinde korku, rekabet hissi, kiskanglik, kibir ve hiciv
geleneginin etkisi yer almaktaydi.

Ayette “Onlar kendilerine gelen her peygamberle alay ediyorlardr” (el-Hicr 15:11) ile
“Inkar edenler seni gordiikleri zaman ancak alaya alirlar. ‘Bu mu ilahlarimzi diline dolayan?’
derler. Halbuki kendileri Rahmdn'in kitabini inkdr ediyorlar” (el-Enbiya 21:36) ifadesiyle dile
getirilen bu durumda hem Hz. Peygamber kiiglimseniyor hem de tehdit ediliyordu. “Onlar seni
gortince ancak alaya alirlar” (el-Furkan 25:41; es-Saffat 37:12-15) ifadesi miisriklerin alay1
sistematik hale getirdigini gosterir.

Yukarida konu ile ilgili zikredilen ayetler incelendiginde Kureys’in, alay stratejisini farkl
yontemlerle sistematik hale getirdigi s6ylenebilir:

1. Kisisel 6zelliklerin alay konusu yapilmast: “Yetim biri nasil peygamber olur?” ve “Bu mu
bizim {izerimize hilkmedecek olan?” sdylemiyle Hz. Peygamber’in toplumsal statiisii zayif
gosterilmeye calisiliyordu.

S L]

2. Vahyin igeriginin alay konusu yapilmasi: “Esatiru’l-evvelin
sozler siirden farksiz” sdylemiyle vahyi degersizlestirmeye ¢aligiyorlardi.

(Eskilerin masal1) ve “Bu

3. Davetin sonuglarinin kiicimsenmesi: “Bunlar m1 Allah’in kendilerine liituf verdigi
kisiler?”” ve “Pesine takilanlar hep zayif kimseler” ifadesiyle Miisliiman toplulugu kiigtimsiiyorlardi.

4. Hz. Peygamber’in toplumsal etkisinin alayla kirilmasi: “O, sadece carsida dolasan bir
adam” ve “Allah peygamber génderecek olsaydi ona m1 gonderirdi” sdylemiyle liderlik potansiyelini
ortadan kaldirmaya ¢alisiyorlardi.
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5. Hitabet ve {islup iizerinden alay edilmesi: “Bu sozler biiyiilenmis bir adamin
hezeyanlaridir” ve “Sihirlenmis bir adam gibi konusuyor” sdylemi bu minvalde yapilan alay olarak
ifade edilebilir.

Alay, bir hareketin mesruiyetini zayiflatmak, kitlelerin dikkatini hakikatten uzaklastirmak ve
toplumsal baski meydana getirmek amaciyla bagvurulan bir yontemdir. Bu yoniiyle alay, Kureys’in
mubhalefet stratejisinin ilk sathasini ve en yaygin propaganda big¢imini teskil etmekteydi. S6z konusu
yontem, Islam davetinin yayilmasini engellemek maksadiyla kullamlmistir. Kur’an ise bu isnat ve
sOylemleri reddetmis, buna karsilik peygamberligin hakliligin1 ve mesruiyetini ortaya koymustur.

4.2. Baski ve Iskence Donemi

Mekke miisriklerinin Hz. Peygamber’e kars1 yiiriittiikleri muhalefetin bir sonraki safhasi,
alay ve itibarsizlastirma yontemlerinin sonu¢ vermemesi iizerine devreye sokulan fiziksel baski
donemidir. Bu satha, Hz. Peygamber’in davetinin toplum icinde yayilmaya baslamasiyla aristokrat
cevrelerin otorite kaygisinin arttig1 ve olusturduklari tehdit anlayiginin fiili siddete doniistigii bir
stireci ifade etmektedir.

Fiziksel baskinin temel amaci, toplumda caydirict bir korku atmosferi meydana getirmekti.
Bu yontem, 6zellikle gii¢siiz, himayesiz ve kabile desteginden mahrum Miisliimanlara karsi sistemli
iskence uygulamalariyla yiriitiiliirdii. BoOylece yeni ihtidalarin Oniine ge¢gmek ve mevcut
Miisliimanlarin direnci kirilmak istiyorlardi. Kur’an ise Mekke inkarcilarinin bagvurdugu bu baski
siyasetini sert bir dislupla kinar (Al-i imran 3:195; en-Nahl 16:110; el-Ankebit 29:10; el-Burfic
85:10).

Mekke miisriklerinin baski ve iskence yontemleri farkliydi. Bilal-1 Habes’in kizgin taglarla
yakilmasi, Ammar b. Yasir ve ailesine yapilan iskenceler, Siimeyye’nin mizrakla katledilmesi,
Habbab b. Eret’in ateste kizdirilmis demirlerle daglanmasi, alt tabakadan korumasiz kimselere
yapilan fiziki iskence yontemlerinin 6rnekleriydi. Siirekli tehditler, toplumdan dislama, hakaret ve
tahkir ayrica kabile himayesinin kaldirilmasi psikolojik baski yontemleri arasinda yer almaktaydi.
Bu uygulamalarin arka planinda, Kureys aristokrasisinin niifuz ve otorite kaybima kars1 duydugu
endise bulunmaktaydi.

Islam karsit1 muhalefetin sembol isimlerinden biri olan Ebti Cehil’in baski taktigi uygulanan
politikay1 agiklar niteliktedir. O, Miisliiman olan kimselere toplumsal konumlarma gore farkli baski
yontemleri uygulardi. Eger iman eden kisi kabile i¢inde itibarli ve gii¢lii biri ise onu azarlayip hakaret
eder, “Senden daha {istiin olan babanin dinini mi terk ediyorsun? Toplumdaki sayginligini
zedeleyecek ve bu inancin batil oldugunu sana gosterecegiz” seklinde tehditler savururdu. Mii’min
kisi tliccar ise ekonomik bask1 araci olarak “Ticaretini sekteye ugratacak, malini elinden alacagiz”
diyerek gecim kaynagi {izerinden tehdit ederdi. Miisliiman olan kisi toplumda himayesiz ve zay1f biri
ise Ebl Cehil dogrudan fiziksel siddet uygular ve ¢evresindekileri de benzer sekilde davranmaya
tesvik ederdi (Ibn Hisam, 1995, s. 1:404-405; ibn Kesir, 1999, s. 1:559).

4.3. Diplomatik Onleme Cabasi

Mekke miisriklerinin Hz. Peygamber’e kars:1 yiiriittiikleri muhalefet, sadece siddet, alay,
tehdit ve boykot gibi sert tedbirlerle smirli degildi. Baskici yontemlerin yaninda, “diplomatik
engelleme ¢abasi” olarak nitelendirilebilecek yumusak gii¢ unsurlarina, miizakereye, pazarliga ve
taviz tekliflerine dayanan daha ince bir siyaset de takip ediyorlardi. Bu siire¢, Kureys aristokrasisinin
menfaatlerini  korumak amaciyla yipratma ve yoOnlendirme yontemlerine basvurdugunu
gostermektedir.

Kureys, dogrudan Hz. Peygamber’i ikna edemeyince onun kabile lideri olan Ebt Talib’i
diplomatik baski ile devreye sokmay1 denedi. Bu kapsamda Kureys ileri gelenleri Eb(i Talib’e gesitli
teklifler sundular. Uzlastirici goriinen tehdit yontemiyle yegeninin atalarina hakaret etmesini
engellemesini, kendisine diisman olmak istemediklerini ilettiler. EbG Talib’i zor durumda birakmak
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istemediklerini, onun hatir1 icin bu yonteme bagvurduklarini belirterek olumlu bir izlenim
olusturmaya c¢alistilar. Bununla birlikte ilahlarmma karismamasi durumunda onun isine
karismayacaklarina dair onerileri, taviz karsilig1 engelleme teklifi olarak okunabilir (et-Taberi, 2000,
s. 1:586; Ibn Kesir, 1999, s. 1:324-325; Rubin, 1995, ss. 150-151). Diplomatik siirecin en ¢ok bilinen
orneklerinden biri, Kureys’in Hz. Peygamber’e yaptig1 tekliflerin topluca iletildigi goriismedir:
“Eger istedigin mal ise seni Mekke’ nin en zengini yapalim” teklifi iktisadi, “En serefli kisi olmamni
saglayalim” teklifi sosyal statii, “Seni basimiza kral yapalim” teklifi siyasal liderlik olarak okunabilir.
Bu tekliflerin, peygamberligi diinyevilestirme, vahiy-liderlik iliskisini bozma ve daveti daha
baslamadan sabote etme hedefini tagidig1 su gotiirmez bir gergektir. Diger bir ifade ile bu teklifler
siyasi satin alma girisimi olarak da telakki edilebilir.

Kur’an, Mekke inkarcilarinin bu teklifini “Onlar, sana vahyettigimizden bagkasini bize karsi
uydurman i¢in az kalsin seni ondan sasirtacaklardi. (Eger boyle yapabilselerdi) iste o zaman seni
dost edinirlerdi” (el-1sra 17:73) ifadesiyle kayit altina alir. Ayn1 zamanda ayet, Mekke miisriklerinin
aray1 bulma cabasma “O halde yalanlayanlara boyun eSme. Istediler ki, yumusak davranasin,
boylece onlar da yumusak davransinlar” (el-Kalem 68:8-9) ifadesiyle boyun egmemesi gerektigini
acikca beyan eder. Onlarin uzlasma teklifleri “Ben sizin kulluk ettiklerinize kulluk etmem. Siz de
benim kulluk ettigime kulluk edecek degilsiniz” (el-KafirGn 109:2-3) ifadesiyle kesin bir sekilde
reddedilmistir.

Kureys’in Islam’in yayilmasini engellemeye yonelik cabalart Mekke ile simirli kalmamistir.
Mekkeli miigrikler, artan baski ve iskenceler sebebiyle Habesistan’a hicret etmek zorunda kalan
Miisliimanlarin burada giivenli bir sigmak edinmelerini de engellemek istemistir. Bu amagla
Habesistan hiikiimdar1 nezdinde diplomatik girisimlerde bulunarak muhacirlerin iade edilmesini
talep etmislerdir. S6z konusu tesebbiis, Kureys’in Islam’in yayilisin1 6nleme stratejisini bolgesel
siyasi aktorler aracilifiyla da siirdirmeye calisngim gostermektedir. Ancak Habesistan
hiikiimdariin adaletli tutumu sayesinde bu girisim sonugsuz kalmis ve Miisliimanlar burada giiven
icinde yasamaya devam etmistir (Muhammed Hamidullah, 1993, s. 1/109-113).

Diplomatik 6nleme cabasi, davetin yayilmasini erken asamada durdurma, Kureys iginde
catismay1r Onleme ve Hz. Peygamber’in dini mesruiyetini ortadan kaldirma amacini tasidigi
sOylenebilir. Hz. Peygamber’in “Bir elime giinesi, diger elime ay1 verseler yine de davamdan
vazgegmem” (et-Taberd, 2000, s. 20:23-24) yanit1 diplomatik girisimleri basarisiz kilmistir.

4.4. Sosyal Boykot ve Ambargo

Mekke doneminin kritik ve agir muhalefet asamalarindan biri, Kureys’in Hz. Peygamber,
Hagimogullar1 ve Miisliimanlara karsi uyguladig1 sosyal boykot ve ambargo politikasidir. Bu donem,
alay, tehdit, iftira ve fiziksel iskencelerin etkisiz kalmasiyla birlikte devreye giren topyekiin baski
stirecidir.

S6z konusu ambargo karar1 Daru’n-Nedve’de almmmis ve kabileler arasi baglayici bir
sozlesme olarak Kabe duvarina asilmigtir. Bu karar, Kureys aristokrasisinin devletlesmis bir baski
mekanizmasi gibi hareket ettigini gosterir. Boykotla birlikte uygulanan ekonomik ambargoyla
Miisliimanlara mal alim-satimi yasaklandi. Tiiccarlar fiyatlart asinn ylikselterek aclik baskisi
olusturdu. Boykot kararma destek vermeyenlere ceza uygulandi. Evlilik baglarinin kesilmesi,
akrabalik baglarinin askiya alinmasi, tiim insani temaslarin yasaklanmasi uygulanan boykotun sosyal
ayagim teskil ediyordu. Hasimogullar1 ile tiim siyasi iliskilerin kesilmesi, diger kabilelerin
Hagimogullarina destek vermesinin engellenmesi ve boykotun kaliciligi i¢in sézlesme yapilmasi
siyasi tecridin ayagini olusturur (Baleziri, ts., s. 2:236; Ibn Hisam, 1995, s. 1:441-443).

Boykot, “Si‘b Ebi Talib” denilen vadide yaklasik ii¢ yil (M. 616-619) siirdii. Bu siiregte
Miisliimanlar ve Hasimogullar gece gizlice getirilen yiyeceklerle ayakta kaldi. A¢liktan yapraklarin
yenildigi tarihi kaynaklarda belirtilir. Kabile dis1 dayanisma tamamen kesildi. Cocuklarin agliktan
aglamas1 miisriklerin kulagina kadar gidiyordu. Bu yoniiyle boykot, Mekke davet siirecinin en zorlu
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donemlerinden biriydi (Ibn Hisam, 1995, s. 1:442). Boykot, baz1 miisriklerin tepkisi ve kabile igi
muhalefet sayesinde ¢oktii. HisAm b. Amr, Mut‘im b. Adi, Zuhayr b. Ebi Umeyye, Zem’a b. Esved
ve Ebii’l-Biihturi gibi miisrik liderler karar metnini yirtarak ambargoyu kaldirdi. Bu hareket, Kureys
icinde bile ambargonun mesruiyetinin sorgulandigini gésterir (Azimli, 2000, s. 59).

Kureys aristokrasisinin aldig1 biitiin tedbirlere ragmen Hz. Peygamber Islam dinine davete
devam etti. Medine’ye hicret hazirliklarinin devam ettigi siirecte, tiim kabilelerden yogun katilimin
oldugu Daru'n-Nedve toplantisinda, pek c¢ok oOneri igerisinde EbG Cehil’in kan davasinin
yasanmamasl igin her kabileden genglerinin istirak edecegi bir suikast girisimi ile Hz. Peygamber’i
oldiirme teklifi kabul edildi. Rivayetler Mekke ileri gelenlerinin bu toplanti neticesinde alinan suikast
kararin1 uygulamaya gegirmeye ¢alistiklarini ancak bunda basarili olamadiklarini bildirmektedir (Ibn
Hisam, 1995, s. 1:104-107). Bu girisimden sonra Hz. Peygamber Miisliimanlarla birlikte Medine’ye
hicret etmek zorunda kaldi. Béylece islam davetinin Mekke donemi Mekke aristokrasisinin yogun
baskilariyla sona ermis oldu.

Sonug¢

Bu calisma, Mekke doneminde Kureys aristokrasisinin Hz. Peygamber’e kars1 gelistirdigi
muhalefeti Kur’an ayetleri 1s181nda sosyo-politik agidan incelemistir. Elde edilen bulgular, Mekke
misriklerinin sergiledigi karst durusun yalnizca itikadi gerekgelerle agiklanamayacagini ortaya
koymaktadir. S6z konusu muhalefetin arka planinda toplumsal tabakalasma, iktisadi menfaatlerin
korunmasi, kabile esasina dayanan siyasi yap1 ve geleneksel otoritenin devam ettirilmesi arzusu
belirleyici rol oynamistir.

Mekke toplumunda servet, niifuz ve itibarin belirli ailelerde toplanmis olmasi, seckin sinifin
sehir hayati {izerindeki hakimiyetini giiclendirmistir. Mele’, miitref ve ekabir olarak nitelenen bu
cevreler, ekonomik kaynaklari kontrol etmekte, siyasi karar siireclerinde s6z sahibi olmakta ve
toplumsal ydnlendirme giiciinii ellerinde bulundurmaktaydi. Hz. Peygamber’in tevhid esasina
dayanan daveti ise soy, servet ve kabile Ustiinliigline dayal yerlesik kabulleri sarsmig, Miisliimanlara
insanlik onuru, esitlik ve adalet temelinde yeni bir konum kazandirmistir. Bu durum, aristokrat
cevrelerin risalet karsisinda sert tavir almalarinin baslica sebeplerinden biri olmustur.

L L I3

Arastirmada, Hz. Peygamber’e yoneltilen “sihirbaz”, “‘kahin”, “sair”, “mecntin” ve “yalanc1”
seklindeki suglamalarin basit hakaret ifadeleri olmadigi anlasilmistir. Bu ithamlar, halki
yonlendirmeye doniik propaganda araglari olarak kullanilmistir. Amag, vahyin ilahi kaynagim
tartigmal1 hale getirmek, Hz. Peygamber’in giivenilirligini sarsmak ve toplumun yeni dine yoneligini
engellemektir. Bu yoniiyle Kureys muhalefeti, sdylem {izerinden yiiriitiilen planli bir karsi ¢ikis
niteligi tasimaktaydi. Bunun yaninda alay, tehdit, iskence, sosyal diglama, ekonomik boykot ve
diplomatik engelleme girisimleri, muhalefetin asamali bicimde yiiriitiildiigiinii gostermektedir.
Davetin yayilma alani genisledik¢e baskinin sertlesmesi, Kureys ileri gelenlerinin asil kaygisinin
inang tartigmasindan ziyade otorite ve menfaat kaybi oldugunu gostermektedir. Ozellikle
Hasimogullari’na uygulanan boykot ve gligsiiz Miisliimanlara yoneltilen baskilar, bu korkunun fiili
tezahiirleri arasinda yer almaktadir.

Mekke donemindeki miicadele, hakikat ¢agrisi ile kurulu diizen arasindaki ¢atismanin tarihi
bir ornegidir. Kureys aristokrasisinin muhalefeti, niibiivveti reddetme tavrinin Gtesinde, mevcut
sosyal diizeni muhafaza etme ¢abasini yansitmaktadir. Bu ¢alisma, Kur’an ayetlerinin niizl ortamini
anlamada tarihi, toplumsal ve iktisadi sartlarin birlikte degerlendirilmesi gerektigini gostermekte,
erken donem Islam tarihindeki risalet karsithigma dair daha genis bir okuma imkan1 sunmaktadir.

Alanla ilgili yapilacak calismalarda, tarihsel, sosyolojik ve tefsir merkezli biitiinciil yontemin
esas alinmasiyla daha kapsamli sonuglara ulasilabilir. Ozellikle Kur’an ayetlerini niizdl ortamimin
toplumsal sartlariyla birlikte degerlendiren disiplinler aras1 incelemeler, erken donem Islam tarihine
dair meselelerin daha saglikli bicimde anlasilmasina katki saglayacaktir.
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