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7. Post-Independence Morocco (1960-1968): Polemics against the 

Bahā’īs 

7.1. Al-Hilālī’s Experience in Post Independence Morocco 

In 1957, a year after Morocco obtained its independence, Al-Hilālī paid a short visit to his 

native country. For the first time in thirty-five years he was able to return to the former French 

Zone. Al-Hilālī took advantage of his trip to Rabat to write a couple of articles for Da‘wat al-

Ḥaqq, the new official Islamic journal of the kingdom. In his first article, he offered a very 

religious reading of the independence movement.
1
 He suggests that Islam had been the sole 

driving force behind the Moroccan triumph over colonialism. God granted victory to 

Muḥammad V (d.1961) and his mujāhidīn because they believed in Him, obeyed Him and 

were good Muslims. His second article resulted from the twenty-minute audience the King 

granted him in the royal palace in 1957. Their conversation was, according to al-Hilālī, 

informal; it was mostly concerned with Al-Hilālī’s travels outside Morocco. Soon after this 

short meeting, Al-Hilālī wrote a eulogy to Muḥammad V in which he praised him for his 

religious qualities and anti-colonial achievements.
2
 

In 1959, Al-Hilālī returned to Morocco. Thanks to a reference from his friend ‘Abd 

Allāh Guennūn, in that year Al-Hilālī was offered an appointment at the Muḥammad V 

University in Rabat, as professor of Arabic and Arabic literature.
 3

 Besides this position, he 

served as a state-appointed preacher and was officially appointed a contributor to the official 

Moroccan Islamic magazine, Da’wat al-Haqq between 1960 and 1968.
4
 

Al-Hilālī settled in Fes, in the house of his former professor, Muḥammad ibn-al-‘Arabī 

al-‘Alawī, who had converted him to the Salafiyya in 1921, see Chapter 1. When Al-Hilālī, 

sought the advice of his professor about continuing to call Moroccans to ‘Authentic’ Islam, 

the then eighty year-old Salafi who, Al-Hilālī stated was utterly pessimistic, gave him the 

following answer:  

 

Leave those benighted people alone, because I am tired of calling them to “Authentic” 

Islam. Abū Shu‘aib al-Dukkālī [ the most cited Moroccan Shaykh to have deeply 
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influenced the Salafi movement in Morocco in the early twentieth century] was 

equally tired of preaching . We have not achieved any significant results in spite of a 

protracted effort .
5
 

 

Despite the gloom exuded by his teacher, Al-Hilālī replied that he was confident of 

succeeding, as he had been able to achieve great things in calling people to Allāh in different 

countries.
6
 Al-Hilālī claimed that his sermons used to attract a big audience, and did indeed 

prove to bear fruit. He asserted that his lessons had been able to attract an impressively large 

number of people in less than a week.
7
 In fact, the proof of the pudding was in the eating and 

the success of his sermons resulted in his official appointment as a preacher in the Ministry of 

Endowments, after the minister, Al-Makkī Baddū, had attended one of his sermons in the 

mosque in the city of Fez. The latter praised his work and offered him the position of a state-

appointed preacher (wā’iz) for 200 Dirhams a month, which was about twice a normal salary.
8
 

The minister’s decision to appoint Al-Hilālī was plausible and justified. At the time, Morocco 

could not count on many religious scholars with such outstanding qualifications and 

experience in preaching.
9
  

  As a consequence of his appointment, Al-Hilālī moved to Meknes since this city was 

closer to Rabat, and providentially its weather was better suited to his health. Despite these 

obvious advantages, the sermons he used to give in the Great Mosque in Meknes caused him a 

great deal of trouble and discomfort. Al-Hilālī says his tribulations were occasioned by some 

Malīkī jurists and some leaders of the Sufi orders who began to conspire against him, on the 

grounds that his sermons did not comply with their well-established principles. Al-Hilālī 

reports that 500 people, among them the Prince of Meknes who was a cousin of King 

Muḥammad V, signed a petition against him, asking the religious authorities to ban him from 

preaching. One of the reasons for which Al-Hilālī the petition noted had to be stopped from 

preaching was his denial of the Sufi thaumaturgical rituals and his virulent attacks on the 

Malīkī School of Jurisprudence.
10
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Fortunately, other influential people supported Al-Hilālī’s da‘wa, including 

Muḥammad al-Ṭanjī (1902-1991), at that time director of Al-Wa‘ẓ wa-l-Irshād (the 

Government Office for Preaching and Religious Assistance) and Aḥmad Bargash, Minister of 

Habous (inalienable property) and Islamic affairs between 1963 and 1972.
11

 In Al-Hilālī’s 

own words, they were members of a commission to be led by Al-Hilālī’s best friend, ‘Abd 

Allāh Guennūn,
12

 which would look into the evidence both Al-Hilālī and his opponents would 

provide to counter and support the charges which were being laid against him. Al-Hilālī said 

that his opponents failed to produce any proof of their accusations, so he continued to preach 

for nine years, during which time he steadfastly withstood all the attacks aimed at 

undermining his preaching.
13

 

The second ‘plot’ against him, as he reports himself, was hatched in a new mosque 

which had been built near his house. Al-Hilālī ordered his followers to delay the Dawn Prayer 

because he thought that the people in Meknes did not pray at the legally prescribed time. The 

upshot was that Al-Hilālī was accused of instigating ‘sedition’after five young students had 

performed the Dawn Prayer in a separate congregation.
14

 Al-Hilālī alleged that many people, 

encouraged and led on by ‘corrupt Sufi imams’, had told the Governor:  

 

Verily, Al-Hilālī's group has instigated sedition in the mosques, so much so that 

people are praying in two different congregations at the same time. Therefore, disputes 

and quarrels are disrupting every mosque, the blame for which should be laid at the 

door of these Wahhabis whose doctrine does not conform to the Sunni Schools.
15

 

 

In turn, the Governor summoned the Minister of Habous and Islamic affairs, Aḥmad Bargash, 

who requested Al-Hilālī to come to Rabat, and who charged his representative , a modernist 

Salafi named ‘Abd al-Raḥmān al-Dukkālī (d.1976), to discuss this matter with Al-Hilālī. Al-

Hilālī recalled his words as follows: 
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Abd al-Raḥmān al-Dukkālī told me: ‘When I was in India, every time I visited a 

university or a scientific forum, I met people who praised you. Many people told me 

that they had been your students. I was very happy to hear that. When I came back I 

informed His Majesty King Hassan II about this and I likewise informed the Minister, 

so we are very proud of you. I would add to this the fact that my father, the great 

scholar Abū Shu‘aib al-Dukkālī, was the first to introduce Salafism into Morocco. 

Therefore, I am also a supporter of your mission. Nevertheless, one has to be moderate 

and avoid the intransigence which leads to disturbance as a matter of course.
16

 

 

It goes without saying that Al-Hilālī claimed that what his opponents had said was untrue. He 

made it clear to Al-Dukkālī that what the group of young people had done was a big mistake 

and he strongly condemned it. He roundly criticized those five students in one of his sermons, 

because, in his eyes, they had contested the legitimacy of the officially appointed imam, 

which, in his eyes, was an act of disobedience to the King.
17

 Al-Hilālī recalled that he also 

survived this second ‘plot’, thanks to the intervention of Aḥmad Bargash, the Minister of 

Endowments.
18

  

As mentioned in the introduction, after independence the Moroccan monarch chose to 

implement an official Islamic doctrine which was heavily influenced by Salafism. In that 

period for many years the Ministry of Islamic Affairs was dominated by members of the 

Istiqlal Party. The Salafi scholar Muḥammad Ibrahim Al-Kattānī, a member of the Istiqlāl 

Party, actually went as far as to recall a Salafist king, Muḥammad V. Taqī al-Dīn Al-Hilālī 

endorsed this view by praising both King Muhammad V [1909-1961] and King Ḥasan II 

(1929-1999) for their Salafism and their support for the Qur’ān and the Sunna.
 19

 However, 

this praise was incidental as Al-Hilālī was not involved in politics, nor did he interact with the 

Istiqlal Party or the Union Nationale des Forces Popilaires (UNFP). This was a time in which 

Morocco was preoccupied with formulating of an official Moroccan Islamic discourse, which 

Al-Hilālī did not consider sufficiently Salafi.
20
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In 1964, the Minister of Habous and Islamic affairs, Aḥmad Bargash, appointed Al-

Hilālī professor of Qur’anic Exegesis and Hadith, at the newly founded Dār al-Ḥadīth al-

Ḥasaniyya in Rabat. He dedicated his course to the Muwaṭṭa’ of Imam Malik. Al-Hilālī hoped 

that Dār al-Ḥadith to be a second Qarawiyyīn or even better. His words were:  

 

May Dār al-Ḥadith please the Muslims and anger the enemies of Islam, not only in 

Morocco, but throughout the world.
21

  

 

Despite his high hopes, after only three months and in the wake of controversies with some 

Sufi students, Al-Hilālī decided to resign.
22

  

In 1963, Al-Hilālī issued one of his important fatwas, Ḥukm al-murtadd fī al-Islām 

(The Ruling on the Apostate in Islam), a study of which reveals that the official Islam in the 

sixties in Morocco and the ideas of Al-Hilālī were close to each other. This fatwa will be 

discussed later in the present chapter. 

During the period 1960-1968, Al-Hilālī published several books, among them are the 

following: (1) Al-Da’wa ‘ila Allāh (The Call to Allāh). This is Al-Hilālī’s autobiography, in 

which he describes his studies, his journeys worldwide and his religious views. This book 

sheds light on the stages in Al-Hilālī’s da῾wa efforts. Al-Hilālī does not record his life in the 

various countries he had visited in a chronological order. Instead it jumps from one 

geographical area to another. With the exception of the last three pages, there is little 

information about this his time in Saudi Arabia and his return to Morocco. (2) Al-Ṣubḥ al-

Safīr fī Ḥukm Ṣalāt al-Musāfir (The Bright Morning for the Prayer of the Traveller), in which 

Al-Hilālī argues that whoever, including the traveller, deliberately omits a prayer within its 

prescribed time, is a disbeliever, because it is an obligation related to specific hours which 

should not be delayed.
23

 (3) Sharh Saḥīḥ al-Bukhārī (The Explanation of Saḥīḥ Al-Bukharī),
24
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(4) Taqwīm al-Lisānayn (Correction of Some Written and Spoken Errors),
25

 (5) Al-Fawā’id 

al-Sāmiyya fī Tārīkh al-lūghāt al-Sāmiyya (Useful Remarks on Semitic Languages) and (6) 

Al-Fajr al-Ṣādiq (The True Dawn),
26

 in which he claims that the Moroccan people perform 

the dawn prayer about thirty minutes before its legal time. He suggests that the true worshiper 

should delay performing the prayer until he is sure that day has dawned. In this same period 

he also began to compile his unpublished fatwas, entitled Al-‘Uyūn al-Ẓilāliyya fī Al-Fatāwā 

al-Hilāliya (The Albuminous Water Sources of the Al-Fatāwā al-Hilāliyyā, which have 

remained unpublished and are in two volumes. These fatwas will be discussed in Chapter 9. 

In this period, in the official Moroccan journal Daʻwat al-Haqq, Al-Hilālī also 

published Al-Ḥusām al-Māḥiq li-kulli Mushrik wa Munāfīq (The Sword Which Eradicates the 

Heathens and Hypocrites).
27

 In this book, he adduces evidence from the Qur’ān, the Sunna 

and the consensus of the Muslim scholars, claiming that such arguments indisputably show 

that abiding by the teachings of one school of jurisprudence is a heresy. He states that he who 

perseveres in embracing heretical acts after reading this book must be either an ignoramus or 

a hypocrite.
28

 Al-Hilālī also published Dawā’ al-Shakīn wa Qami’ al-Mushakikīn (The Healer 

of the Sick and the Oppressor of the Sceptics),
29

 which contains a series of sixteen articles in 

response to a 1964 paper written by the Lebanese Christian philosopher René Ḥabashī 

(d.2003). In these articles, Al-Hilālī accuses him of heresy and disbelief (kufr),
30

 and calls for 

jihād against the enemies of Islam who invite Muslims to renounce their religion. He also 

suggests that Ḥabashī deserved to be executed.
31
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7.2. The Bahā’ī Case 

The spread of the Bahāʼī [Faith]
 32

 commenced, Al-Hilālī states, in 1962 when two men 

arrived from Persia. One of them settled in Tetouan in North Morocco and the second man 

settled in the city of Meknes and both established a centre for the purpose of inviting people 

to join the Bahai [Faith].
33

 Both managed to convert local youths. As a result, fourteen people 

(thirteen Moroccan citizens and one Syrian) were arrested.
34

 Al-Hilālī stated that, although he 

had not looked into the verdict or at the evidence levelled against the accused men, and 

instead produced different arguments,on the matter, the first based on the requirements 

imposed on Muslims in the Islamic Sharīʻa, which contain the sentence every Muslim judge 

should pronounce, and another set of arguments for non-Muslims based on the rule of 

international law which, according to Al-Hilālī, is a matter of consensus, and is used 

everywhere.
35

 A study of this fatwa is important because it touches on a key, event in the 

contemporary history of Morocco, which in fact can be seen as a test case for Morocco as a 

modern state. 

As just stated, the case of the Bahā’īs in Morocco began in April 1962 with the arrest 

of fourteen people, thirteen Moroccan citizens and one Syrian. The specific charges in the 

indictment were: 1. That the accused ‘have studied books about the Bahai faith and its 

philosophy and that they have believed in it.’ 2. That the accused ‘believe that God can be 

imagined in the state of a person and can be situated in time; and that Muḥammad, may 

salvation and the blessing of God be upon him, is not the last of the prophets, and that they do 

not believe in the Hereafter in the form of Heaven, Hell and Resurrection.’ 3 That the Bahā’ī 

doctrine stipulates ‘that the direction of prayer is not Mecca but rather “the door”,
36

 and that it 
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varies according to wherever the door is located.’ 4. That Bahā’īs do not conform to the 

Islamic practices of praying and fasting, and that ‘the pilgrimage to the holy places is illicit 

and that it is necessary to destroy the holy places of Islam as soon as a courageous man is in a 

position to do so.’ 5. That the Bahais advocate ‘the overthrow of all governments and the 

establishment of one government on a worldwide scale in their place.’ 6. That the accused, 

‘by embracing the Bahai Faith have aroused anxiety in the minds of fellow citizens and that 

they have conspired to upset the Islamic faith of people, and that signs of revolt are 

threatening to manifest themselves in the country.’7. That ‘by embracing the Bahai Faith and 

applying its precepts the purpose of the accused is to undermine the State and to substitute for 

it a state conceived on a worldwide scale and that, by this deed, they are deliberately 

attempting to disrupt public order.’ 8. That the accused have formed an illegal association to 

propagate the Bahai Faith and that they are attacking religious beliefs.
 37

 After the verdict was 

made known and widely publicized, it attracted the attention of many influential people both 

inside and outside Morocco.
38

  

Nine of the fourteen Bahā’īs were found guilty.
39

 On 14 December 1962, the Regional 

Court of Nador pronounced death sentences on three of them, five were condemned to penal 

servitude for between one to ten years. The five other defendants were acquitted.
40

 Two days 
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before the verdict, during a press conference on 12 December 1962, the late King Hassan II 

gave his interpretation when he said that the free exercise of religion does not mean freedom 

to embrace any religion. He declared that, ‘the Jewish and Christian religions can be practised 

freely because they are religions which are recognized by Islam, but this acceptance does not 

mean that Morocco will allow them to challenge public order. Nor does it say that it will 

accept the sect of the Bahā'īs or any others which are true heresies.’
41

  

The Regional Court of Nador published an article which contained a report about the 

Bahā’ī case, in Al-Mithāq.
42

 This explained that the Bahā’ī sect did not conform to the Islamic 

observances of praying and fasting, that they considered the pilgrimage to the holy places was 

illicit and that it was necessary to destroy the holy places of Islam. The article went on to say 

that the Bahā’īs advocated the overthrow of all governments and the establishment of a 

government on a world scale in their place.
43

 

In contrast to the Moroccan claim, in a report published in 1963 entitled ‘Freedom of 

Religion on Trial in Morocco’, the Bahā’i International Community argues that the Bahā’īs 

had been sentenced to death on the grounds of their religious affiliation.
 44

 On the basis of this 

report, it launched a worldwide campaign to publicize the plight of the Bahā’ī prisoners, 

claiming that the Nador case was another battle for the fundamental rights of man. Its 

argument was that it was the religion which was on trial and all other charges had been 

brought only to give the prosecution a semblance of legality.
45

  

In his book Chronique Sociale et Culturelle Maroc, André Adam argues that, with the 

Nador case against the Bahā’īs, for the first time since independence, religious affairs had 

become very important in politics, elevating this court case to a pawn in a political game.
46

 

This view is confirmed by John Waterbury in his book Kingdom-Building and the Control of 

the Opposition in Morocco: The Monarchical Uses of Justice, in which he suggests that the 
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Bahā’īs were caught up in the power-play between the Islamic clergy and the monarchy, 

because in that period the Istiqlal Party was doing its best to seek an alliance with the 

monarchy on the basis of religion, and its eventual aim was to establish a conservative Islamic 

doctrine as the basis for Moroccan state and society.
47

  

 Victims of circumstance, as John Waterbury argues the Bahā’īs were, were 

unwittingly caught in a power-play between the Islamic clergy and the monarchy.
48

 A contest 

between the King Hassan II and the Istiqlāl Party with the Bahā’ī case as the bone of 

contention is remarked upon. While the ministers of religious affairs and justice, then in the 

hands of Istiqlal Party, were pushing to punish these converts by condemning them to death, 

the king ,under the pressure of public opinion throughout the world and from Moroccan 

liberals, sought to exercise his right of clemency and the release of the Bahā’ī prisoners.  

  In his book Monarchie et Islam Politique Au Maroc, Muḥammad Tozi states that in 

the case of the Baha'īs known as ‘the Nador Trial,’ for the first and the last time two very 

different conceptions of freedom of conscience in Morocco confronted each other.
49

 Whereas 

the Istiqlal Party, led by ‘Allāl al-Fāsī, defended their condemnation of the ‘heretics’ of 

Nador, a ‘fundamentalist’ conception of justice, the UNFP (National Union of Popular 

Forces) maintained a guilty silence.
50

 The liberal monarchists seemed to be the most secular 

in their outlook. Aḥmad Riḍā Guedira, Minister of the Interior and Agriculture, did not 

hesitate to take a bold position. In the number of Les Phares of 21 December 1962, he 

wondered, ‘Where is there in Morocco a written law which hands down the death penalty for 

the offences against religion, prompting the King to issue a general amnesty on their 

behalf?’
51

 He went on to say: 

 

Apparently, it would seem that the accused were to be punished and with what 

penalty—without any specific ‘cases or procedures’ having been expressly specified in 

law. Where is there in Morocco a ‘written law which prescribes the death penalty for 

offences against religion?’  
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He then, cited Article 10 of the new Moroccan constitution.
52

  

Evidently the pressure of public opinion throughout the world, and from within Morocco 

itself, favourable to the Bahāīs, exerted on the Moroccan authorities gave them pause to think 

and review the situation. The Nador trial was dismissed by the Criminal Branch of the 

Supreme Court. Nevertheless, one year later, April 3 1963, during a luncheon hosted by the 

Overseas Pen Club in the United States, the late king retracted his previous stance and said he 

would use his right of pardon if the death sentence of the Bahā’īs were to be upheld by the 

Court of Appeal.
53

 In 1963, ‘Allal al-Fāsī resigned from the government and publicly raised 

the possibility of overthrowing of the Moroccan monarchy.
54

 

 A more recent publication on the same subject, published in 1978, is a booklet, 

entitled Al-Bahā’iyya Rabībatu Isrā’īl
55

 by a certain ‘Abdessalām Muḥammad al-Kwirat
56

 

[1920-1991]. The reason for this publication was that sixteen Bahā’ī men and women had 

been detained and sentenced to imprisonment because the Moroccan government stated that 

their belief was heretical. However, the Human Rights Watch reminded the government that 

freedom of belief overruled this and the Bahā’īs were released a year later.
57

 In his book, Al-

Bahā’iyya Rabībatu Isrā’īl, referring to the Bahā’ī Temple on Mount Carmel in Haifa, the 

main shrine of the Bahā’īs throughout the world, the author claims that the Bahā’īs had made 

a common cause with Zionism.
58
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7.3. The Ruling on the Apostate in Islam: The fatwa “Ḥukm al-murtadd fī al-Islām” 

The fatwa Ḥukm al-murtadd fī al-Islām (The Ruling on the Apostate in Islam), which was one 

of the most important fatwas issued by Al-Hilālī, was published in the official Moroccan 

journal Daʻwat al-Haqq in 1963.
 59

 As far as is known, it has not been studied by scholars of 

Moroccan religious history. At the beginning, Al-Hilālī states that one of his (Iraqi) students, 

who had studied in Great Britain, Mr ʻIṣām al-Alousī
 
, had reported to him that the British 

newspapers
60

 had recently written about some members of the Bahā’ī sect in Morocco,
 61

 

referring to the fact that ‘the Islamic courts’ had sentenced some of them to death. Beyond 

this bald statement, the papers did not mention all the reasons behind this trial, and this had 

led students in Britain, Muslims and non-Muslims alike, to raise many questions related to the 

issue. He therefore requested his teacher to write something for them on this matter from the 

perspective of public law and from the Islamic point of view, seizing the opportunity to reveal 

the attitude of Islam to such sects.
62

 Al-Alousī
 
requested Al-Hilālī’s permission to translate 

the answer into English and publish it in the journal, International Muslim News, in the 

United Kingdom, but the present researcher was not able to find any translation of this fatwa 

or any information indicating that the fatwa has been published in the International Muslim 

News. The importance of this fatwa is that shows Al-Hilālī’s interaction with his students all 

over the world and illustrates many of his reflections on religious issues. 

Ḥukm al-murtadd fī al-Islām was originally published in the official Moroccan journal 

Daʻwat al-Haqq in 1963.
 63

 The same ruling on the apostate in Islam had been mentioned in 
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Al-Hilālī’s earlier-mentioned book, Diwa’ al-Shākkīn, which had originally been published in 

a series of sixteen articles in Da῾wat al-Ḥaqq in 1964. 

7.3.1. Arguments for Muslims 

As a point of departure, Al-Hilālī stresseds that it is forbidden to kill a Muslim, unless the 

latter commits one of the following three crimes: if he commits adultery after marriage; if he 

wilfully murders another person; and if he leaves Islam and separates himself from the 

Islamic community of the faithful. To support his point of view, he states that the evidence for 

this ruling comes from the Qur’ān, Surāt al-Anʻām Verse 151and the Surāt al-Isrāʼ Verse 33, 

as well as from the providing detailed references to relevant sources. Moreover, Al-Hilālī 

claims that there also was a complete consensus among the scholars and the Community that 

the apostate should be killed. Abu Bakr, ʻUmar, ʻUthmān, ʻAli, Muʻādh, Abu Mūsa, Ibn 

ʻAbbās, Khālid and many others are reported to have given the same verdict. Nobody had 

rejected this ruling, which is therefore considered a legal consensus. According to an 

established view, shared by European scholars and Muslim legal authorities, the Islamic rule 

on apostasy has its origins in the first century of Muslim history.
64

  

Al-Hilālī’s major argument was that a man who leaves Islam and fights Allāh and His 

Prophet must be put to death by crucifiction, face amputation or otherwise banished from the 

face of the Earth.
65

 Al-Hilālī’s second argument is that Islam makes no separation between 

religion and the state. The Prophet, also in his role as a political leader, considered the person 

who leaves Islam a traitor and somebody who has broken his pledge, fighting against his 

nation and his people. Therefore he deserved to be killed. Nevertheless, sounding a note of 

caution, Al-Hilālī said scholars did not agree on the different kinds of punishment mentioned 

in the verse.
66

 Their opinions varied from deserving to be killed according to the majority, to 

being imprisoned according to others. The reason for this difference in point of view was that 
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a minority of scholars
67

 claimed that the judgement awaiting apostates, death, is not 

mentioned anywhere in the Qur’ān. They believe, that it is Almighty Allāh, not mankind, who 

accepts or refuses repentance and therefore has to do with the judgement of the Hereafter. The 

majority use the Qur’ān as their reference point
 
.
68

  

Al-Hilālī posed the question: If many scholars believe that he who entices Muslims to 

heresies should be executed, what then should be the fate of people who believe that the 

Message of Muhammad has been abrogated and been invalidated by the Bahā’ī faith? What 

should be the fate of he who repudiates all the pillars of Islam, denies the coming of the Hour 

mentioned in the Qur’ān in many places, pretending that the coming of the Hour refers 

instead to the coming of Bahā’ al-Dīn, the founder of the Bahā’ī faith, and similar matters 

which are obviously an anathema to every Muslim? Al-Hilālī drew an analogy between the 

spreading of innovations [heresies] and abandoning the Faith, arguing that turning away from 

religion and abandoning the community of the Faithful is equivalent to apostasy.
69

 If people 

become apostates after having embraced Islam, they must be killed.
70

 

Furthermore, Al-Hilālī asserted that he had been informed by a reliable scholar that the 

tribunal which passed sentence on those Moroccans was not an Islamic court; it was instead a 

court judging according to the positive law.
 71

 The charge brought against them was the fact 

that their preaching was a threat to public security. He argued that, unfortunately Islamic 

courts in the countries of Islam could not sentence any criminal to death since this was 

beyond the jurisdiction of their legal competence. Had the Islamic courts been able to 
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maintain their rights in these countries, colonization and slavery would never have acquired 

such power and such pride of place.
72

 

7.3.2. Argument about non-Muslims  

Al-Hilālī argument about non-Muslims was rather different. He was aware that non-Muslims 

make a distinction between Church and State on the basis of the following statement in the 

Gospel: ‘Render unto Caesar to the things that are Caesar’s, and unto God the things that are 

God’s’ Matthew 22:21. However, he did wonder: What they might say about somebody who 

fled their ranks to join those of their enemies? On the basis of his experiences in Europe, Al-

Hilālī expected that they would say, ‘Religion is for God, the country is for everyone.’ So he 

who leaves the ranks of his country and his people to join the ranks of their enemies would be 

accused of high treason and deserve the death sentence. Yet, he who turns his back on religion 

and chooses another faith or even atheism was not culpable and would not incur the death 

sentence.
73

 

To support his argument Al-Hilālī provided the story of a British man, named George, 

who used to work with him at Radio Berlin, where he broadcast the news in English, After the 

war ended, he was sentenced to death by a British tribunal because of his work for the 

German radio during the war, which was considered an act of treason against his people. Al-

Hilālī asked for what reason did the British man deserve the death sentence? He also asked 

why was the French leader Laval
74

 sentenced to death by the government of General De 

Gaulle which had killed a large number of its citizens who collaborated with the German 

occupying government?
75

  

Al-Hilālī wanted to ask: If man was free in his religious faith and might leave one faith 

for another, why should he not have the right to turn his back on a political ideology and 

substitute another for it? What sin had Laval, and those who were executed with him, 

committed if they believed in Nazism, that is to say, national socialism, advocated by the 
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political party of Hitler? Al-Hilālī conceded that answering these embarrassing questions was 

not an easy task for someone whose aim was to comply with logical thought and justice.
76

 

Finally, Al-Hilālī formulated a question which he reasoned would probably be asked 

by non-Muslims: Does Islam sentence every disbeliever to death? He stated that possibly 

there was a misapprehension that if Islam sentences to death he who disbelieves after being a 

Muslim, it delivers the same verdict on veryone who does not believe in it.
 77

 In order to refute 

such a fallacy, he stated that non-Muslims fall into two categories: the category of those who 

have a covenant or a pact with the Muslims, who are people who have signed a peace treaty 

with Muslims and are entitled to safety, and the category of those who are at war with 

Muslims. Islam prohibits the killing or the looting of the property of anyone belonging to the 

first group. However, every Muslim should do his best to fight those who are at war with 

Muslims; but, again, these hostilities should be conducted according to specific, well-known 

rules.
78

  

Al-Hilālī was not the first Salafi scholar who dealt with the Bahā’īs. This community 

had also attracted the attention of the eminent Salafi scholar Rashīd Ridā, who attacked the 

Bahā’ī faith several times in Al-Manar.
79

 The first Egyptian fatwas on the Bahā’īs date from 

this time stated that the Bahā’ī faith constitutes unbelief (kufr), so that Muslims who embrace 

it become apostate and should be killed.
80
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7.3.3. The Moroccan Scholars and the Bahā’ī Case 

Besides Al-Hilālī’s fatwa, a certain ‘Abdessalām Muḥammad al-Kwirat
81

 [1920-1991] 

included three other Moroccan fatwas on this case in his book, published in 1963. These 

fatwas had first appeared in 1963 in the journal Al-Mithāq,
82

 the official Moroccan journal of 

the Alliance of Moroccan‘Ulama’ founded in February 1962 by ‘Abd Allāh Guennūn,
83

 who 

led it until his death in 1989. It is noteworthy that Al-Hilālī’s fatwa was the first to be 

published, namely: in February 1963; the other articles were published two months later. 

‘AbdAllāh Guennūn [1908 -1989], then leader of the League of ‘Ulama’ of Morocco, 

wrote a series of three articles, entitled Liman taduqqu hādhihi al-jirās? (For Whom Toll 

These Bells?), in response to two articles. The first one written by the Moroccan philosopher, 

‘Abd As-salām Ḥajjī (d.1983), who was associated with Bahā’īs and in April 1963 published 

an article in Majallat al-’Atlas. In it Ḥajjī violently attacked the Alliance of Moroccan‘Ulama, 

namely: Guennūn and ‘Allāl al-Fasī. Hajjī describes the Bahā’ī faith as a religion which 

encourages its followers to seek mutual understanding and friendship with members of all 

religions and declares the purpose of religion to be the promotion of amity and the 

perpetuation of the general peace of mankind.
84

 The second article was written by a certain 

Ibn al-Ţāhir, in response to an article written in Al-Mīthāq, ‘Al-Bahā’iyya talqa h atfahā fī al-

Maghreb al-Muslim’.
85

 He devoted a long article to a factual exposition of the Bahā’ī faith 

and the true reasons behind the Nador case.
86

 In his article, Guennūn states that, in order to 

serve their own purposes, his opponents had accused him of ignorance and heresy, but 

without adducing any relevant evidence. He wondered why both authors levelled their 

accusations at the Alliance of ᾿Ulama of Morocco and not the Regional Court of Nador, 

which had pronounced the death sentences on the Bahā’īs and which had based its verdict on 

positive law and on the Constitution, which does not refer to Islam as a legislative source.
87
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The second article, also published in Al-Mithāq, was written by a certain Raḥḥālī al-

Farūq, Dean of the Sharī’a Faculty in Marrakesh. In it he suggests that the Bahā’īs deserved 

to be executed. He declared that the Jewish and Christian religions could be practised freely in 

Morocco because they were religions recognized by Islam, but this did not apply to the 

Baha'is faith which represented a true heresy.
88

 

The third article was written by Shaykh al-Azhar Muḥammad al-khadīr Hussein 

[1876-1967] and it first appeared in Al-Mithāq in 1963. He also argues that the Muslims who 

embraced the Bahā’ī faith became apostates.
 89

 

  In his book Al-Bahā’īyyūn Kuffār Yuhāribūn al-Islām wa Muslimīn,
90

 Al-Hilālī’s 

student, the Moroccan Salafi scholar Muḥammad Al-Zamzamī [1910-1988] adopted an 

attitude which is similar to that of Al-Hilālī. In his book Al-Islām wa al-Tafarnuj,
91

 he states 

that freedom of religious expression and protecting the legal rights of the citizens did not 

include abandoning Islam. Those who did so relinquished their right to convert others to their 

faith. He accuses those who felt that the trial violated the liberties of Moroccan citizens of 

heresy, and violently attacks not only the Baha’i Faith but all those who dared to come to its 

defence.
92

  

The above-mentioned scholars shared Al-Hilālīs point of view and their fatwas were 

unanimous in their condemnation of the Bahā’ī faith, stating that it constituted unbelief (kufr), 

therefore Muslims who embraced it became apostates and that the Bahā’īs deserved to be 

executed. 
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7.3.4. Al-Hilālī vs‘Allāl al-Fāsī’s Point of View ( The Official Islam in Morocco) 

 To understand the implications of the debates aroused by the Bahā’ī case, it is useful to 

present the point of view of the prominent Moroccan Salafi scholar ‘Allāl al-Fāsī [1910-

1967],
93

 then Minister of State for Islamic Affairs, who was the main instigator of the trial in 

Nador. In his book Difā῾un ‘ani al-sharī’a (Defending the Sharia), ‘Allāl al-Fāsī states that 

Islam does not accept the theory, adopted in some countries, of the separation between 

Church and State, going so far as to argue that, were this to happen, the state should be 

removed and Islam should be kept.
 94

 In other words, the state should be at the service of 

Islam.
95

  

In his main argument Al-Hilālī affirms that he found it impossible to differentiate 

between religion and politics, because the Qur’ān and the Sunna are filled with politically 

relevant passages.
96

  

  In contrast, ‘Allāl al-Fāsī, then responsible for official Islam and seen as the main 

instigator of the trial inf Nador, represents, in the eyes of the international Bahā’ī Community, 

a conservative and orthodox
97

 point of view. In his report to the king, he states that Baha’ism 

is a religion whose goal is to undermine the precepts of Islam and the commandments which 

Mohammed (may salvation and the blessing of God be upon him) has conveyed. It is equally 
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clear that the precepts of the practice of this new religion nullify those of Islam. Baha’i 

recommend its followers not to go on pilgrimages and urges every adherent to destroy holy 

places and not to hesitate to do so.
98

 

It is worthy of note that both Al-Hilālī and ‘Allāl al-Fāsī agreed on the death sentence 

for the Bahā’īs, but their reasons for supporting it were different. ͑Allāl al-Fāsī declared that 

‘the trial of Nador was imbued with an aspect of public policy and not an aspect of religion’. 

The purpose of the trial was to judge criminals and not the followers of a religion.
99

 This 

confirms the claim of Al-Hilālī that the tribunal which handed down the sentence against 

those Moroccans was not an Islamic court; instead it was a court judging according to positive 

law. The charge brought against them was that their preaching was a threat to public security. 

Quite clearly, Al-Hilālī had a quite a different attitude, which is reflected, in his fatwā, 

which declares that a man who leaves Islam and fights against Allāh and His Prophet must be 

put to death. On the other hand, the far more politically oriented ‘Allāl al-Fāsī claimed that, 

‘Baha'is maintain relations with Israel, precisely for the task of destroying the foundations of 

the Moroccan state.’
100

 What ‘Allāl al-Fāsī was really doing here is projecting an image of the 

Bahā’īs posing a danger to the Islamic community. His major argument was that the charge to 

be levelled against ‘the Bahā'ī is an attack on the Islamic religious faith. In fact, in his book 

Difā῾un ‘ani al-sharī’a ‘Allāl al-Fāsī is referring to the Sharīa. In his opinion, in view of the 

dangers which threaten the children of Morocco and the Islamic community, one had no 

choice but to defend them against the activities of the missionaries who come to Morocco 

bringing with them destructive and disruptive ideas.
 101

  

Unlike ‘Allāl al-Fāsī and many other analysts in Morocco, Al-Hilālī did not judge the 

Bahā’ī case as a specifically Moroccan issue, as far as he was concerned apostasy was a major 

sin. Al-Hilālī’s argument was that Muslims cannot let sympathy obstruct God’s criminal 

justice as shown in scriptural evidence, valid for all places at all times. 

Aware of the fact that scriptural arguments might not convince the West, Al-Hilālī provided 

non-Muslims with a different kind of argument. He expatiated on the fact that Islam does not 
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make any difference between religion and state and therefore has the right to execute anyone 

who leaves Islam on the same grounds that states in the West are entitled to execute 

traitors.
102

  

Those who expected that Moroccan scholars or its government should give an answer 

to the questions raised by the international community which argued that, ‘The fact that 

people are sentenced to death for their religious beliefs and practices is unthinkable’, would 

have expected these answers to have come from Minister of Islamic Affairs, in this case ‘Allāl 

al-Fāsī ’.Nevertheless, rather than taking a stance, at the Istiqlal Party Conference Allāl al-

Fāsī declared that the Nador affair was a simple criminal case and had nothing to do with 

freedom of conscience.
103

 

Al-Hilālī criticized the Moroccan government and all those Moroccans who demanded 

the execution of the Bahā’ī for reasons of public policy. He stated that, since only positive law 

could decide on the lawfulness or the unlawfulness of things, and compulsory matters should 

be governed only by the civil law code which, indeed, which had been made by fallible 

people who might have erred and strayed and follow their own wishes in the promulgation of 

the laws. If this was indeed the case, it should be said that Islam views such a claim in the 

light of it being a grave corruption. He wondered what kind of faith would remain in the midst 

of this corrupt and contradictory creed? What would remain of the sacred matters and the 

articles of faith for which a Muslim lives or dies?
104

 

  Broadly speaking, it can be said that the point of view of ‘Allal al-Fāsī, who 

represented the official Islam in Morocco in the sixties, and the ideas of Al-Hilālī 

approximated each other. However, Al-Hilālī’s allegiance related more to purist Islam rather 

than the modernist Salafiyya. 

This is in contrast to the recent Moroccan government view, represented by Al-‘Alawī 

al-Madaghrī, Minister of State for Islamic Affairs from 1983 till 2002, who devoted 30 pages 

of his Book Al-Ḥukūma al-Multaḥiya, (The Government with a Beard) to the subject of 

irtidād/apostasy. In it he claims that the judgement of apostates is not mentioned anywhere in 

the Qur’ān and that it is Almighty Allāh, not mankind, who accepts or refuses repentance, and 

in Whose Hands falls the ruling in the Hereafter.
105
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Finally, Al-Hilālī recognized the fact that most of Muslims ignore Islamic Law and 

have strayed far away from it. He said that their speech and claims are one matter, whereas 

their behaviour is quite another. Therefore, a righteous person should make a distinction 

between Islam and the behaviour of those who claim to be Muslim, and should not take their 

behaviour as evidence against Islam, thereby turning this issue upside down.
106

  

  We can conclude that the fact that Al-Hilālī took up the discussion of the Bahā’ī affair 

in Da‘wat al-Ḥaqq at the request of Muslims in Europe indicates that he did not judge the 

Bahā’ī to be a Moroccan issue, but decided to take a transnational point of view, is what made 

his fatwa original. 

  

                                                           
106

 Al-Hilālī, “Ḥukm al-murtadd,” 1963, 33. 



155 

 

7.4. Al-Hilālī’s Discomfort in Morocco and the Invitation of Saudi Arabia  

Before going to Medina to lecture at the Islamic University there, Al-Hilālī had to contend 

with another conspiracy. When he was interpreting the verse of the (Qur’ān 26:91), he 

stressed the meaning of: And none has brought us into error except the Mujrmun (murders, 

polytheist, oppressors.
107

Al-Hilālī stated that he who calls people to worship the graves and to 

glorify them by building domes, slaughtering animals, making vows there, circumambulating 

around them, not to mention invoking the dead to fulfil their needs and relieve their distress as 

well as he who organizes religious ceremonies and feasts by the graves is surely one of those 

wrong-doers whom Allāh has mentioned. Al-Hilālī vehemently criticized the Sufis, describing 

them as the wrong-doers to whom the afore-mentioned verses refer. Al-Hilālī reported that 

one man stood up and told him that, ‘if the Sufis were a good illustration of those verses, then 

even His Majesty the King was an wrong-doer.’
108

 According to Al-Hilālī, some 700 people 

in the audience wanted to beat him.
109

 Luckily, Shaykh Muḥammad Ibn ‘Abbūd, Al-Hilālī’ 

student, was able to persuade the crowed to leave the man in peace because, by doing so, they 

might give him a greater chance to incite sedition. If he were allowed to do this, it would be 

claimed that the lectures on monotheism led to violence and fighting. And that is how, Al-

Hilālī says the third plot masterminded against him ended.
110

 

This period in his life was marked by discomforts and frustrations arising from the 

problems he sometimes caused the authorities. In the sixties, Al-Hilālī continued to oppose 

the authorities of the Malīkī Madhhab, even though this school of law was part of the 

religious identity and heritage of Morocco. He did not let up on challenging Sufism, 

denouncing the Ash῾ari creed, converting people to the Salafiyya,by teaching ḥadith and 

giving fatwas to instruct hem in proper worship, fasting, the strict doctrine of the oneness of 

God (Tawḥīd) and so forth.
111

 He claimed that, from his return to Morocco until the day he 

left for Saudi Arabia, he had never stopped teaching the fatḥ al-majīd sharḥ kitāb al-Tawḥīd 
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of Shaykh Muḥammad Ibn ‘Abd al-Wahhāb.
112

 In fact, the Moroccan people could not fail to 

notice the relationship between Al-Hilālī’s sermons and Wahhabism. In 1968, ‘Abl al-‘Azīz 

Ibn Bāz, the Vice-President of the Islamic University in Medina, invited Al-Hilālī to take up 

an appointment at the university. A formal offer came through the Saudi embassy in Rabat, 

and the Moroccan Ministry of Education approved the transfer of Al-Hilālī.
113
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