


Carlos A. Segovia
The Quranic Noah and the Making of the Islamic Prophet

Unauthenticated
Download Date | 9/16/15 9:01 PM



Judaism, Christianity, and 
Islam – Tension, Transmission, 
Transformation

Edited by Patrice Brodeur, Carlos Fraenkel, 
Assaad Elias Kattan, and Georges Tamer

Volume 4

Unauthenticated
Download Date | 9/16/15 9:01 PM



Carlos A. Segovia

The Quranic Noah 
and the Making of the 
Islamic Prophet

A Study of Intertextuality and Religious Identity 
Formation in Late Antiquity

Unauthenticated
Download Date | 9/16/15 9:01 PM



ISBN 978-3-11-040349-7
e-ISBN (PDF) 978-3-11-040589-7
e-ISBN (EPUB) 978-3-11-040605-4

Library of Congress Cataloging-in-Publication Data
A CIP catalog record for this book has been applied for at the Library of Congress.

Bibliographic information published by the Deutsche Nationalbibliothek
The Deutsche Nationalbibliothek lists this publication in the Deutsche Nationalbibliografie;
detailed bibliographic data are available on the Internet at http://dnb.dnb.de.

© 2015 Walter de Gruyter GmbH, Berlin/Boston
Typesetting: Dörlemann Satz GmbH & Co. KG, Lemförde
Printing and binding: CPI books GmbH, Leck
∞ Printed on acid-free paper
Printed in Germany

www.degruyter.com

Unauthenticated
Download Date | 9/16/15 9:01 PM



To Olga

Unauthenticated
Download Date | 9/16/15 9:01 PM



Unauthenticated
Download Date | 9/16/15 9:01 PM



Table of Contents
Abbreviations | XI
List of Tables | XIII
Foreword and Acknowledgements | XV
Chapter 1 / Introduction: The Quranic Noah and the Re-mapping of Early 

Islamic Studies | 1
Chapter 2 / Tracing the Apocalyptic Noah in  Pre-Islamic Jewish and Christian 

Literature | 21
Excursus. A Lost Apocalypse of Noah? | 26
Chapter 3 / Noah in the Qur’ān: An Overview | 28
Excursus A. Full text and translation of the quranic Noah narratives | 35
Excursus B. Quranic allusions to Noah outside the quranic Noah 

narratives | 51
Chapter 4 / The Quranic Noah Narratives: Form, Content, Context, and Primary 

Meaning | 56
Quranic Noah narrative no. I (Q 7:59–64 / Sūrat al-A‘rāf): | 57
Quranic Noah narrative no. II (Q 10:71–4 / Sūrat Yūnus): | 58
Quranic Noah narrative no. III (Q 11:25–49 / Sūrat Hūd): | 59
Quranic Noah narrative no. IV (Q 23:23–30 / Sūrat al Mu’minūn): | 59
Quranic Noah narrative no. V (Q 26:105–22 / Sūrat aš-Šu‘arā): | 60
Quranic Noah narrative no. VI (Q 54:9–17 / Sūrat al-Qamar): | 60
Quranic Noah narrative no. VII (Q 71 / Sūrat Nūḥ): | 61

Excursus. Reworked texts in the quranic Noah narratives | 63
Chapter 5 / Reading Between the Lines: The Quranic Noah Narratives as 

Witnesses to the Life of the Quranic Prophet? | 65
Excursus A. The original story behind the Noah narratives in Q 11 and 71 | 72
Excursus B. Q 11:35,49 and the redactional scribal background of 

the Qur’ān | 87
Chapter 6 / Reading Backwards: Sources and  Precedents of the 

Quranic Noah | 89
Excursus. A Syriac source behind the blessing of Noah in Q 37.78–81? | 94
Chapter 7 / Reading Forward: From the Quranic Noah to the Muhammadan 

Evangelium | 104
Excursus A. Ibn Isḥāq’s original Noah narrative | 110
Excursus B. Re-imagining ancient messianic roles: Prophets, messiahs and 

charismatic leaders in the literature of Second Temple Judaism and 
earliest Christianity | 112

Afterword: Reading Otherwise, or Re-imagining Muḥammad as a 
New Messiah | 116

Unauthenticated
Download Date | 9/16/15 9:02 PM



VIII   Table of Contents

Notes | 120
Bibliography | 126
Index of Ancient Writings | 140
Index of Ancient and Modern Authors | 152

Unauthenticated
Download Date | 9/16/15 9:02 PM



Abbreviations
ALD Aramaic Levi Document
ApAb Apocalypse of Abraham
Ar. Aramaic
Arab. Arabic
bce Before the common era
BCR Biblioteca di Cultura Religiosa
BG Berolinensis Gnosticus
BO Biblica et Orientalia
BOT Biblica: Old Testament
BSOAS Bulletin of the School of Oriental and African Studies
BTS Beiruter Texte und Studien
c. Around (Latin: circa)
CD Damascus Document
CE Culture on the Edge
ce Common era
CEJL Commentaries on Early Jewish Literature
cf. Compare (Latin: confer)
COP Cambridge Oriental Publications
CSQ Curzon Studies in the Qur’ān
d. Died
Dan Daniel
DSD Dead Sea Discoveries
ed(s). Edited by, editor(s)
e.g. For example (Latin: exemplum gratia)
EJL Early Judaism and Its Literature
EM Études Musulmanes
1En 1 (Ethiopic) Enoch
2En 2 (Slavonic) Enoch
fol(s). Leaf(/ves) (Latin: folium/folia)
frag(s). Fragment(s)
Gen Genesis
IOS Israel Oriental Studies
HFS Historisk-filosofiske Skrifter
HTS Harvard Theological Studies
ID L’Islam en débats
i.e. That is (Latin: id est)
IPTSTS Islamic Philosophy, Theology and Science – Texts and Studies
Isa Isaiah

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:04 PM



X   Abbreviations

JAOS Journal of the American Oriental Society
JBL Journal of Biblical Literature
Jer Jeremiah
JLARC Journal for Late Antique Religion and Culture
JMEOS Journal of the Manchester Egyptian and Oriental Society
JNES Journal of Near Eastern Studies
JosAsen Joseph and Aseneth
JSAI Jerusalem Studies in Arabic and Islam
JSP Journal for the Study of the Pseudepigrapha
l(l). Line(s)
LAHR Late Antique History and Religion
Lit. Literarily
LSIS Leiden Studies in Islam and Society
MAIBL Memoires de l’Académie des Inscriptions et des Belles-Lettres
Matt Matthew
MMW Makers of the Muslim World
MO Manuscripta Orientalia
ms(s). Manuscript(s)
n(n). Note(s)
NHC Nag Hammadi Codex
NHMS Nag Hammadi and Manichaean Studies
No(s). Number(s)
NT New Testament
NTT Nederlands Teologisch Tijdschrift
Num Numbers
OJC Orientalia Judaica Christiana
PSITLH Palgrave Series in Islamic Theology, Law, and History
Q Qur’ān
1QapGen Genesis Apocryphon
1QM War Scroll
QNN(s) Quranic Noah narrative(s)
QNN I Quranic Noah narrative no. I
QNN II Quranic Noah narrative no. II
QNN III Quranic Noah narrative no. III
QNN IV Quranic Noah narrative no. IV
QNN V Quranic Noah narrative no. V
QNN VI Quranic Noah narrative no. VI
QNN VII Quranic Noah narrative no. VII
QP Quranic prophet
1QpHab 1Q Commentary on Habakuk

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:04 PM



 Abbreviations   XI

1QS Rule of the Community
4QpIsa 4Q Commentary on Isaiah
4QTanḥ 4QTanḥûmîm
reb Revised English Bible
Rev Revelation
RO Res orientales
RSQ Routledge Studies in the Qur’ān
S Ibn Hišām, Sīra
SHCNE Studies in the History and Culture of the Near East
STDJ Studies on the Texts of the Desert of Judah
SVT Supplements to Vetus Testamentum
Syr. Syriac
TBN Themes in Biblical Narrative
TEG Traditio Exegetica Graeca
TSQ Texts and Studies on the Qur’ān
TLevi Testament of Levi
VCSS Variorum Collected Studies
vol(s). Volume(s)
v(s). Verse(s)
Zech Zechariah

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:04 PM



Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:04 PM



List of Tables
Table 1. The rhetorical scheme in the quranic Noah narratives | 30
Table 2. Noah’s distinctive traits in the Qur’ān | 31
Table 3. The quranic Noah narratives | 35
Table 4. Comparative length of the quranic Noah narratives | 57
Table 5.  Explicit (and implicit) alusions to the quranic prophet within the 

quranic Noah narratives | 62
Table 6.  Verses containing formulaic duplications and repetitions inside the 

quranic Noah narratives | 63
Table 7.  Intertwining between Noah and the quranic prophet in the quranic 

Noah narratives, major themes in these, and episodes in the life of the 
quranic Prophet thus hinted at | 71

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:05 PM



Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:05 PM



Foreword and Acknowledgements
Over the past decades the field of early Jewish and Christian studies has been 
witness to a fascinating number of new, challenging proposals, hypotheses, 
methods, and insights. Almost everything previously believed about, say, the 
development of Jewish sectarianism in the Second Temple Period, the emergence 
and variety of the earliest Christian groups, the gradual formation of rabbinic 
Judaism, and/or the partings of the ways between Christianity and Judaism has 
been carefully re-examined and explained by putting forward diverse yet innova-
tive scholarly approaches.

Unfortunately, the same cannot be said of the field of early Islamic studies, 
although some undeniable progress has been made in recent years. Still in its 
infancy because of the overly conservative views and methods assumed by most 
scholars working in it since the mid-19th century, this is a field in which the very 
basic questions must now be addressed with decision.

We still lack, for example, a critical edition of the Qur’ān. We do not know 
when exactly its textus receptus was established, even though a few new sug-
gestions have been made in recent years. Nor have we been able to locate with 
accuracy the beginnings of Islam as a new, independent religion. The discovery 
of two South-Arabic inscriptions from the mid-6th century in Ma’rib (present-day 
Yemen) and Muraygān (Saudi Arabia) that invoke God as “the Merciful” and Jesus 
as “his Messiah” instead of “his Son,” thus displaying the very same Christolog-
ical formula contained in the Qur’ān, is certainly astonishing in this respect. So 
too is the fact that the first non-quranic mention of the word “Islam” occurs in 
the inscriptions of the Dome of the Rock in Jerusalem, which dates to the last 
decade of the 7th century. Likewise, it is difficult to say anything about the his-
torical Muḥammad if we move beyond the traditional account of Islam’s origins, 
and we definitely need to do so, given the overly literary nature of the earliest 
Islamic sources and the very late date when they were composed. To neglect these 
and other related issues would be like explaining the emergence of the earliest 
Christ-believing groups by exclusively relying on the author of Luke-Acts, who 
offers a rather monochrome picture of Christian beginnings centred upon what 
s/he retrospectively imagined as Paul’s mission; or like accepting the Mishnaic 
and Talmudic legends about Yavneh as the actual birthplace of rabbinic Judaism. 

In short, the dawn and early history of Islam must be studied afresh as part 
and parcel of the complex process of religious identity formation in late antiquity. 
But in order to achieve some success in this appealing task, we must go all the 
way and make use of the theoretical notions and the methodological tools pro-
vided by the new social-science and literary methods (critical discourse analysis, 
narrative theory, semiotics of religion, deconstructionist historiography, etc.) set 
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XVI   Foreword and Acknowledgements

forth in the study of Second Temple Judaism as well as the study of Christian and 
rabbinic origins. And to re-examine both the quranic narratives on prophecy and 
the early Muslim representation of Muḥammad as the Prophet of Islam seems to 
me a good place to start.

Accordingly, the present book is an attempt to explore Muḥammad’s early rep-
resentation from the perspective of quranic intertextuality. That is, my purpose is 
not to reconstruct the historical Muḥammad. My concern is rather to understand 
how Muḥammad’s image was fabricated and how it eventually matched that of 
other prophets and/or charismatic figures distinctive to the sectarian milieu out 
of which Islam arose. But to understand this, one must first critically analyse 
what the Qur’ān tells us, either explicitly or implicitly, about the anonymous 
prophet often alluded to in its pages in the second person singular – who is, in 
my view, too easily identified with Muḥammad in spite of the scarce and possibly 
late mentions of the latter in the quranic text – and about one of his most salient, 
though heretofore neglected, intertextual models: Noah. Hopefully the reason for 
labelling him an “intertextual” model for the quranic prophet will become appar-
ent in the pages that follow.

I would wish to thank Gabriel Said Reynolds (University of Notre Dame), 
Tommaso Tesei (Van Leer Jerusalem Institute), and especially Guillaume Dye 
(Free University of Brussels [ULB]) for their comments and critical insights on 
several sections of this book; the editors of the JCIT book series at De Gruyter, 
Patrice Brodeur, Carlos Fraenkel, Assaad Elias Kattan, and Georges Tamer, for 
agreeing to publish it; Alissa Jones Nelson, Albrecht Doehnert, Sophie Wagen-
hofer, Katrin Mittmann and Sabina Dabrowski, also at De Gruyter, for their kind 
encouragement and assistance; and above all my wife Olga for her wise advice 
and tender support. It is with much love and affection that I dedicate this book 
to her.
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Chapter 1 / Introduction: The Quranic Noah and 
the Re-mapping of Early Islamic Studies
The connections between formative Islam and late antique Judaism and Chris-
tianity have long deserved the attention of scholars of Islamic origins. Since the 
19th century, Muḥammad’s early Christian background, his complex attitude – 
and that of his immediate followers – towards Jews and Christians, and the 
presence of Jewish and Christian religious motifs in the quranic text and in the 
Ḥadīṯ corpus have been widely studied in the West. Yet from the 1970s onwards, 
a seemingly major shift has taken place in the study of Islam’s origins. Whereas 
the grand narratives on the rise of Islam contained in at least some of the ear-
liest Muslim writings have usually been taken to describe with some accuracy the 
hypothetical emergence of Islam in the Arabian Peninsula of the mid-7th-century, 
they are nowadays increasingly regarded as too late and ideologically biased – 
too eulogical, that is – to provide a reliable picture of Islam’s origins. Accordingly, 
new timeframes ranging from the late-7th to the mid-8th century and a number 
of alternative geographies are currently being explored (see e.g., Ohlig and Puin 
2010).

On the other hand, renewed attention is now also being paid to the once very 
plausible redactional and editorial stages of the Qur’ān and, thereby, to its pre-
sumed pre-canonical Grundschirften, in which a number of encrypted passages 
from the Old Testament Pseudepigrapha, the New Testament Apocrypha, and 
other writings of Jewish, Christian, and Manichaean provenance can likely be 
found (see e.g. Wansbrough 2004; Kropp 2007; Segovia and Lourié 2012). Like-
wise, the earliest Islamic community is presently regarded by a growing number 
of scholars as a somewhat undetermined monotheistic group that evolved from 
an original Jewish-Christian milieu into a distinct Muslim group perhaps much 
later than is commonly assumed and in a rather unclear way (cf. Hawting 1999; 
Nevo and Koren 2000; Donner 2010), or else as being originally a Christian move-
ment (cf. Van Reeth 2011b; Segovia 2015a, 2015c, 2016). Finally, the biography 
of Muḥammad has also been recently challenged due to the paucity and, once 
more, the late date and literary nature of his earliest “biographies” (see e.g. Rubin 
1998).

In sum, three major trends of thought define the field of early Islamic 
studies today: (a) the traditional Islamic view, which many non-Muslim schol-
ars still uphold as well; (b) a number of revisionist views, which have contrib-
uted to reshaping afresh the contents, boundaries, and themes of the field itself 
by reframing the methodological and hermeneutical categories required in the 
academic study of Islamic origins; and (c) several still conservative but at the 
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2   Chapter 1 / Introduction

same time more cautious views that stand halfway between the traditional point 
of view and the revisionist views. Surveying the history of these three different 
approaches to the manner in which Islam irrupted in the late-antique Near East 
should provide the reader an introductory overview of the way in which this par-
ticular field of research has changed in the past decades.

The founding of the École Spéciale des Langues Orientales Vivantes in Paris 
in 1795 marked the beginnings of modern Islamic studies, for it was under the 
school’s second director, Antoine Isaac Silvestre de Sacy, that the first system-
atic curriculum for the teaching of Islamic languages, culture and civilisation was 
established in Europe. Yet the modern study of the Qur’ān began with Gustav 
Flügel, Gustav Weil, and Theodor Nöldeke in mid-19th-century Germany. Flügel 
published the first modern edition of the Qur’ān in 1834 (which was largely used 
until the official Cairo edition appeared in 1923) and a Concordance to its Arabic 
text in 1842, while Weil and Nöldeke each published, in 1844 and 1860 respec-
tively, a critical introduction to the quranic textus receptus. Weil’s appeared in a 
second edition in 1878, and Nöldeke’s, later completed by Friedrich Schwally (in 
1909 and 1919) and Gotthelf Bergsträsser and Otto Pretzl (in 1938), soon became 
the seminal work in the field, gaining wide, even uncontested prestige until the 
present day (see Nöldeke, Schwally, Bergsträsser, and Pretzl 2013).

As to Muḥammad, the first modern studies were those published by Abraham 
Geiger in 1833, Gustav Weil in 1843, Aloys Sprenger between 1861 and 1869, William 
Muir between 1858 and 1894, and again Nöldeke in 1863. Geiger’s pioneering 
essay on Muḥammad’s life and Weil’s study of the biblical legends known to the 
early Muslims (1845) were also the first books to explore a number of possible 
early Islamic borrowings from Judaism, while apparent Christian influences – on 
which a few authors such as Ignaz Goldziher and Henry Preserved Smith had 
already provided some useful insights – were first systematically explored by Carl 
Heinrich Becker in 1907. Yet modern scholarship on the beginnings of Islam is 
likewise indebted to the groundbreaking works of Goldziher, whose Muhammed-
anische Studien, published between 1889 and 1890, represented a first, success-
ful, and in many ways still valid attempt to examine the making and early devel-
opment of Islamic identity against its complex, in fact liminal religious setting.

For the most part, however, and notwithstanding their intrinsic value, these 
early studies – save those of Geiger and especially Goldziher, which were uncon-
ventional in both their approach and conclusions – tended to subscribe to, and 
thus validate, the traditional master narrative of Islam’s origins. This is particu-
larly noticeable in the case of Nöldeke, whose chronology of the quranic text 
largely follows the traditional Muslim chronology, and whose approach to the 
Qur’ān as a single-authored unitary document is anything but convincing to a 
postmodern mentality. Yet as Stephen Shoemaker rightly recalls (2012: 124–6), 
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 The Quranic Noah and the Re-mapping of Early Islamic Studies   3

Nöldeke had studied with, and was indeed the foremost disciple of, Heinrich 
Ewald, a conservative German theologian and orientalist who opposed the new 
critical methods essayed by Ferdinand-Christian Baur and the Tübingen School 
in the neighbouring field of early Christian studies. In Ewald’s view, all that a 
scholar of early Islam was expected to do was to learn as much Arabic as s/he 
could and willingly accept the traditional account of the rise of Islam, whose 
veracity, therefore, ought not to be questioned. Supported by Nöldeke and his 
followers, this view rapidly became mainstream and has been prevalent in the 
field—with only a very few exceptions— ever since.

Other likewise prominent works published in the late-19th century and 
the first half of the 20th century (up to the late 1950s) include those of Hartwig 
Hirschfeld (1878, 1886, 1902), William Muir (1878, 1896), Charles Cutler Torrey 
(1892), William St Clair Tisdall (1905), Leone Caetani (1905–26), Israel Schapiro 
(1907), Paul Casanova (1911–24), Lazarus Goldschmidt (1916), Goldziher (1920), 
Wilhelm Rudolph (1922), Josef Horovitz (1926), Heinrich Speyer (1931), David 
Sidersky (1933), Anton Spitaler (1935), Richard Bell (1937–9), Arthur Jeffery (1937, 
1938 [see now Jeffery 2007]), Régis Blachère (1947, 1949–50, 1957), and Thomas 
O’Shaughnessy (1948) on the Qur’ān; Karl Vollers (1906) and Alphonse Mingana 
(1933–9) on ancient Arabic language and manuscripts; David Samuel Margo-
liouth (1905, 1914), Arent Jan Wensinck (1908, 1928, 1932), Caetani (1910), Henri 
Lammens (1912, 1914, 1924, 1928), Bell (1926), Tor Andrae (1926, 1932), Blachère 
(1952), and William Montgomery Watt (1953, 1956) on Muḥammad, the early 
history of Islam, and early Muslim dogma; Alfred Guillaume (1924) and Wensinck 
(1927) on the early Islamic traditions; Joseph Schacht (1950) on the making of 
Islamic law; and Samuel Marinus Zwemer (1012), Wilhelm Rudolph (1922), Margo-
liouth (1924), Heinrich Speyer (1931), Torrey (1933), Haim Zeev (Joachim Wilhelm) 
Hirschberg (1939), Abraham Katsch (1954), Solomon Goiten (1955), and Denise 
Masson (1958) on early Jewish-Christian-Muslim relations. Among the major 
arguments, discussions, and controversies put forward in this period, the inter-
pretation of emergent Islam as an heretical offshoot of Christianity (Lammens), 
the textual discrepancies between the old codices of the Qur’ān and its foreign 
vocabulary (Jeffery), and the representation of Muḥammad as either a statesman 
(Watt) or an apocalyptic prophet (Casanova) deserve special mention.

In the second half of the 20th century, growing attention was paid to the 
situation of the Arabian Peninsula on the eve of Islam and the archaeological wit-
nesses available to us; the information supposedly gathered together by the early 
Muslim authors regarding the dawn of Islam and the different types of literature 
that they produced; the biography of Muḥammad and his polemics against both 
Jews and Christians; the language, structure, contents, message, and apparent 
Jewish and Christian subtexts of the Qur’ān, as well as its competing interpreta-
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4   Chapter 1 / Introduction

tive traditions; the formation of the Islamic state and the clash between different 
Muslim groups in the first centuries of Islamic rule; and both the non-Muslim 
views of Islam and the relation between Jews, Christians, and Muslims in the first 
Islamic centuries. Especially noteworthy were the works by François Déroche and 
Sergio Noja (1998–2001) on the early quranic manuscripts; Günter Lüling (1974), 
John Burton (1977), John Wansbrough (1977), Neal Robinson (1996), Stefan Wild 
(1996), and Andrew Rippin (1999) on the quranic corpus, its collection, func-
tion, style, contents, and presumably encrypted texts; Cornelis Versteegh (1993) 
on Arabic grammar and early quranic exegesis; Andrew Rippin (1988), Claude 
Gilliot (1990), and Marjo Buitelaar and Harald Motzki (1993) on the latter; Toshi-
hiko Izutsu (1959) on quranic semantics;  Helmut Gätjie (1971), Fazlur Rahman 
(1980), O’Shaughnessy (1969, 1985), and Jacques Berque (1993) on the teachings 
of the Qur’ān; Jacques Jomier (1959), Heikki Räisänen (1972), and Roberto Tottoli 
(1999) on the analogies and differences between several themes in the Bible 
and the Qur’ān; Youakim Moubarac (1998) and Reuven Firestone (1990) on the 
evolution of the Abraham-Ishmael legends in early Islam; David Thomas (1992), 
Steven Wasserstrom (1995), Camila Adang (1996), Michael Lecker (1998), and Uri 
Rubin (1999) on early Jewish-Christian-Muslim relations; Räisänen (1971) and 
Jane Dammen McAuliffe (1991) on the quranic image of Jesus and Christianity; 
Maxime Rodinson (1961), Watt (1961), Roger Arnaldez (1970), Noja (1974), Michael 
Cook (1983), Martin Lings (1983), Gordon Newby (1989), Francis Peters (1994), 
Rubin (1995, 1998), Marco Schöller (1998), and David Marshall (1999) on Muḥam-
mad and his early biographies; Meir Kister (1980, 1990), and Shmuel Ahituv and 
Eliezer Oren (1998) on pre-Islamic Arabia and the rise of Islam; Schacht (1964), 
Albrecht Noth (1973), Wansbrough (1978), Gautier Juynboll (1983, 1996), Motzki 
(1991), and Fred Donner (1998) on the early Islamic traditions and literature; Watt 
(1973), Cook (1981), and Mohammad Ali Amir-Moezzi (1992) on the formative 
period of Islamic thought and early Islamic sectarianism; Patricia Crone (with 
Michael Cook and Martin Hinds, 1977, 1980, 1986, 1987a, 1987b), Donner (1981), 
Suliman Bashear (1984), Gerald Hawting (1986, 1999), Hamid Dabashi (1989), 
Garth Fowden (1993), Wilferd Madelung (1997), and Firestone (1999) on the rise 
of Islam and early Islamic history; and Bashear (1997) and Robert Hoyland (1997) 
on the early non-Muslim views of Islam.

A number of these studies (e.g., those of Schacht, Lüling, Wansbrough, Crone, 
Cook, Bashear, Hawting, Rippin, and Rubin) nonetheless adopted a highly critical 
view of the ‘data’ transmitted in the early Islamic sources about the economy and 
politics of 7th-century Arabia, the rise and early development of Islam, the alleged 
biography of Muḥammad, and the elaboration, collection, and later canonisation 
of the Qur’ān. Drawing partly on Goldziher, Schacht questioned the historicity 
of the Ḥadīṯ collections. Lüling attempted to reconstruct the textual materials 
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 The Quranic Noah and the Re-mapping of Early Islamic Studies   5

later reworked into the Qur’ān and suggested that they were Christian liturgical 
texts. Wansbrough analysed both the Qur’ān and the earliest Islamic writings 
about the rise of Islam with the tools of biblical criticism and concluded that if 
the former ought to be regarded as a collection of originally independent texts, 
which were later unified by means of certain rhetorical conventions, about whose 
origin and function we know almost nothing, then the earliest Islamic sources 
should likewise be envisaged as elaborated literary reports that tell us more about 
their authors’ concerns than about how things really took place – a point of view 
shared by Rubin in spite of his more traditional curriculum. For their part, Crone 
and Cook analysed the way in which such purely literary sources re-presented 
the rise of Islam and its historical and geographic background by reviewing the 
non-Muslim documents contemporary with the emergence and early expansion 
of Islam, in addition to which they also studied the plausibly limited role played 
by the Arabian Peninsula along the trade routes of the late-antique Near East, 
which led them to cast doubts on the apparent causes that coalesced to make 
possible the rise of Islam. Bashear also rejected the traditional account of Islam’s 
origins and ventured a new interpretation, according to which Islam gradually 
arose from within a Jewish-Christian context – a thesis that was independently 
developed by Hawting, a pupil of Wansbrough, who later focused his research 
on the first centuries of Islamic rule. Another of Wansbrough’s disciples, Rippin, 
undertook the task of scrutinising the beginnings of quranic exegesis.

Accustomed to looking at things through the lens of the Muslim tradition, 
many scholars were not convinced by these revisionist approaches, which they 
judged to be excessively controversial and have often been passionately dis-
missed rather than theoretically discussed. Yet a number of such scholars felt 
compelled to at least embrace the innovative and rich terminology displayed in 
those audacious studies, or else realised that, notwithstanding their hypercritical 
results, some of the new methodologies displayed in them could be profitable 
in some measure and contribute to renewing the field of early Islamic studies. 
Moreover, this twofold attitude has made possible the appearance of the still 
conservative but somewhat more cautious view currently shared, though differ-
ently approached and developed, by a growing number of early Islamic schol-
ars, who generally claim that even though the early written sources of Islam 
may very well date to a later period, they are reliable enough and offer us a 
fair picture of the events they comment upon or describe, and that the contra-
dictions inherent in them do not preclude the veracity of the master narrative 
displayed by their authors, which therefore should remain unchallenged. The 
aforementioned works by Motzki and Donner adequately illustrate this appeas-
ing approach, which Angelika Neuwirth, Michael Marx, and Nicolai Sinai have 
recently endorsed in their quranic studies as well. But judging from their sup-
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6   Chapter 1 / Introduction

porters’ overall conventional theoretical approach, it is difficult to tell whether 
this moderate and at times apparently sophisticated view truly offers a fresh look 
into the origins of Islam or merely serves to disguise the same old ideas advocated 
by earlier, more conservative scholars. Still, it is the view that has gained widest 
acceptance in the field in the past decade.

More or less sensitive to the paradigm shift encouraged by Schacht’s, Lüling’s, 
Wansbrough’s, and Bashear’s studies, inter alios – i.e., oscillating between its 
partial acceptance and its refusal – among the major works published in the 
last fifteen years, one should mention McAullife’s encyclopaedia of the Qur’ān 
(2001–6); Cook’s introduction (2001) and McAuliffe and Rippin’s companions 
to the quranic corpus (2006); Isa Boullata’s and Daniel Madigan’s volumes on 
the religious language of the Qur’ān and the quranic self-image (2000 and 2001, 
respectively); Déroche’s study on its written transmission and earliest manu-
scripts (2009, 2014); Neuwirth’s several volumes on the Qur’ān as a late-antique 
text and the so-called Meccan suras (2007, 2010, 2011, 2015); Neuwirth, Marx, 
and Sinai’s volume on the quranic milieu (2011); Rippin’s new explorations of, 
and Sinai’s essay on, quranic interpretation (1999, 2001, and 2009, respectively); 
Tottoli’s study on the Bible and the Qur’ān (1999) and Reeves’ volume on quranic 
and biblical intertextuality (2003); Amir-Moezzi’s dictionary of the Qur’ān (2007); 
Emran El-Badawi’s study on the Qur’ān and the Aramaic Gospel traditions (2014); 
Norman Calder, Jawid Mojaddedi, and Rippin’s sourcebook of early Muslim lit-
erature (2002); Jonathan Brockopp’s companion to Muḥammad (2010); Irving 
Zeitlin’s study on the historical Muḥammad (2007); Motzki’s (2000) and Andreas 
Goerke and Georg Schoeler’s (2008) volumes on the biography of Muḥammad; 
Donner’s and Aziz al-Azmeh’s monographs on the origins of Islam (2010 and 2014, 
respectively); Crone’s essay on the establishment of the Islamic empire (2010); 
Cook’s (2004b) and Hawting’s (2004) studies on the origins of Muslim culture 
and tradition and the development of Islamic ritual; Chase Robinson’s essays on 
Islamic historiography (2003), the Muslim conquests (2004), and the formation 
of the Islamic state (2005); Andrew Marsham’s on the early Islamic monarchy 
(2009); Maria Dakake’s, William Tucker’s, and Najam Haider’s essays on early 
Shiite identity (2007, 2008, and 2011, respectively); Milka Levy-Rubin’s study on 
non-Muslims in early Islam (2011); Michael Bonner’s research on early Arab-Byz-
antine relations (2004); David Thomas’s and Michael Philip Penn’s volumes on 
the relations between Syriac Christianity and early Islam (2001 and 2015, respec-
tively); Barbara Roggema’s study on Syriac apocalyptic responses to the rise of 
Islam (2009); Emmanouela Grypeou, Mark Swanson, and Thomas’s volumes on 
the encounter of eastern Christianity with early Islam (2006, 2013); Sidney Grif-
fith’s study on the cultural and intellectual life of the Christians living under early 
Islamic rule (2012); Fowden’s recent essay (2014) on the relationship between 
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Graeco-Roman, Syrian Christian, Jewish, Arab, Iranian, and early Islamic cul-
tures in late antiquity; Eger’s likewise recent volume on the early Islamic-Byz-
antine frontier (2014); George Tamer’s study on the implicit references to, and 
the discussion of, the Hellenistic worldview and its notion of time in pre-Islamic 
Arabian poetry and the Qur’ān (2008); and Jonathan Berkey’s comprehensive 
handbook of Islamic history (2003).

At the same time, and considering that the entire narrative of Islamic origins 
is worth being retold, several scholars have fully assumed the need to look at 
things from a new perspective, and their insights have contributed to further 
developing various revisionist views by exploring afresh – albeit not with equally 
convincing results, but this is normal in any academic discipline – issues such as 
the relationship between method and theory in the study of Islamic origins (Berg 
2003), the sectarian and cultural milieu out of which Islam emerged (Gallez 2005; 
Segovia and Lourié 2012; González Ferrín 2013, Zellentin 2013), and its begin-
nings (Nevo and Koren 2000; de Prémare 2002; Ohlig and Puin 2010; Micheau 
2012); the authenticity of the Qur’ān (Sfar 2000) and its possible Syro-Aramaic 
subtexts (Luxenberg 2000); the origins and function of the quranic collection 
and the results of its contemporary study with the tools of biblical criticism (de 
Prémare 2004; Kropp 2007; Pohlmann 2013); the Qur’ān’s historical context and 
its biblical subtexts (Reynolds 2008, 2010, 2011b), its complex textuality and rhet-
oric (Cuypers and Gobillot 2007; Azaiez 2015), its canonisation and sacred char-
acter (De Smet, Callatay, and van Reeth 2004; De Smet and Amir-Moezzi 2014); 
Muḥammad’s biography (Powers 2011, 2014; Shoemaker 2012); the making of 
the early Islamic tradition (Berg 2000; Bashear 2004; Shoshan 2004; Reynolds 
2011b); the reworking of biblical figures in early Islam (Dye and Nobilio 2012); and 
early Islamic apocalypticism (Cook 2002).

However, challenging the ordinary picture of Islam’s origins is perhaps only 
the showiest purpose of some of these studies – the essential one being the 
in-depth re-examination of the complex processes that led to Islam’s formation. 
In order to fulfil this task, however, it seems necessary to assume once and for all 
the methodological theses so perspicaciously formulated by Aaron Hughes (2012: 
128–31):

[1] We must cease treating Islam . . . and Islamic data as if they were somehow special or 
privileged objects of study. . . . [2] It is time to identify all those approaches that masquerade 
as critical scholarship for what they are. . . . [3] Islamic studies must appeal to the theore-
tical framework of other disciplines. . . . [4] Finally, Islamic studies must integrate itself 
with those critical discourses within the academic study of religion that are non-phenom-
enological.
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It should also be mentioned, in conclusion, that the field of early Islamic studies is 
now benefiting from the progress underway in the neighbouring fields of late-an-
tique Near-Eastern studies (Shahid 1984a, 1984b, 1989, 1995; Hoyland 2001, 2015; 
Jan Retsö 2003; Iwona Gajda 2009; Joëlle Beaucamp, Françoise Briquel-Chaton-
net, and Christian Robin 2010; Averil Cameron and Hoyland 2011; Greg Fisher 
2011; Glen Bowersock 2012, 2013; Griffith 2013; Jetse Dijkstra and Fisher 2014; and 
Ward 2014) as well as late-antique and early-Islamic archaeology and epigraphy 
(Magness 2003; Avni 2014; Talgam 2014).

My belief is that studying the quranic Noah narratives – like any other quranic 
narratives for that matter – may in its own right contribute to the renewed study 
of Islam’s origins, as they provide a fascinating albeit heretofore unexplored 
window into Jewish-Christian polemics and their formative influence upon Islam, 
the textual sources of the Qur’ān, the life of the quranic prophet as mirrored/
shaped in the quranic text, and the subsequent making of the Islamic prophet 
in the Muhammadan evangelium (i.e., Muḥammad’s Sīra or “biography”). In 
addition, they offer a likewise overlooked but extremely suggestive glimpse into 
what may be described as the earliest stage of the messianic controversy out of 
which Islam emerged as a new religion and the subsequent development of the 
early Islamic community. The present study examines the form, content, implicit 
purpose, and sources of these narratives, which so far have never been carefully 
scrutinised. It also explores, again for the first time, the use that the authors of the 
Muhammadan evangelium made of the quranic Noah and the implications of this 
for the critical study of Islam’s beginnings.

As I have indicated above, this is a field nowadays undergoing a slow but 
decisive transformation. Until recently, late-antique religious identities, and 
Islam in particular, were normally taken to be already existent from the very 
beginning, i.e., regardless of the intricate, dynamic, and often ambiguous pro-
cesses that resulted in their formation. Against this naive view, however, it now 
seems clear to an increasing number of scholars that religious identity-making 
usually undergoes a complex threefold process before becoming something 
definite and compelling: (1) unclear dissemination of more or less vague iden-
tity markers against a brewing background of common ideas and practices, (2) 
re-dissemination of such markers along new ad hoc but still fuzzy lines or axes of 
crystallisation, and (3) the final promotion and consolidation of these. In short, 
what usually begins as a juxtaposed set of indeterminate flows gradually trans-
forms into an agglomeration of interdependent clusters before narrowing into a 
few well-defined realms, be they ideas, communities, texts, or practices. And if 
this notion rightly applies to the formation of Jewish, Christian, and Muslim iden -
tities, it may also be used to depict the progressive shaping of their core beliefs 
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and authoritative texts – a context in which intertextuality often plays a remark-
able part.

Abraham Geiger (1833) was the first scholar to emphasise the Qur’ān’s con-
nection to biblical and parabiblical literature, thus “extend[ing] the text’s frame 
of reference beyond the narrow confines of [the] exclusively pagan ‘age of igno-
rance’” (Neuwirth and Sinai 2011: 4) against whose background the traditional 
narrative of Islam’s origins willingly sets the “revelation” of the Qur’ān. Studies 
as different from one another as those published over the past nine decades by 
Josef Horowitz (1926), Heinrich Speyer (1931), John Wansbrough (1977), Roberto 
Tottoli (1999), John Reeves (2003), and, more recently, Gabriel Reynolds (2010) 
and Emran El-Badawi (2014) variously draw on Geiger’s pioneer approach. Reyn-
olds, in particular, highlights the fact that “[t]he student of the Qur’ān should 
be always alert to the conversation that the Qur’ān conducts with earlier texts, 
and in particular to its intimate conversation with Biblical literature” (2010: 36), 
an expression by which he implicitly means – as can be safely deduced from his 
treatment of many pseudepigraphic and apocryphal writings – the parabiblical 
literary tradition as well. Moreover, he coins the term “subtext” as a synonym for 
the biblical and parabiblical literary tradition either explicitly or tacitly present 
in the Qur’ān (2010: 23). El-Badawi, in turn, speaks of an “intertextual dialogue” 
(2014: 7) whose many facets should be studied in order to gain a better under-
standing of the quranic corpus – a view shared by Tottoli and Reeves and also, 
although in a more complex form, by Wansbrough, who rightly notes that doc-
trinal stereotypes “have discouraged examination of the document as represen-
tative of a traditional literary type” (2004: xxi). Thus the renewed attention to 
quranic intertextualty, to which, inter alia, Tottoli, Reeves, Reynold and El-
Badawi witness, seems to prove how very wrong Stefan Wild was in the mid-1990s 
when he stated that increasing scholarly interest in the Qur’ān as a textual corpus 
had displaced, if not eradicated, any virtual interest in its intertextual dimension 
(1996: vii-ix).

On the other hand, Angelika Neuwirth and Nicolai Sinai’s fear that inter-
textual explorations of the Qur’ān might at times be “suspected of serving an 
underlying political agenda, . . . namely, of aiming to demonstrate that the Qur’ān 
is nothing but a rehash of earlier traditions in order to discredit the Islamic faith 
and assert Western superiority” (2011: 4), seems absurd to me. For genuine schol-
arship serves no other purpose than that of academic research regardless of how 
its results may be reused, and eventually subverted, by pseudo- or non-scholars. 
To put it briefly, scholarship should never subordinate itself to other concerns, 
whether apologetic or destructive, pious or Islamophobic: just as Islamophobic 
prejudices should be denounced as such, Muslim convictions, however respect-
ful one should be of them, cannot be placed beyond rational questioning, nor can 
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critical thinking be identified with a “colonialist” tool, as the late Edward Said 
(1978) and many others after him seemingly pretend.

Instead of such cautious fear, one would rather expect a work devoted to 
scrutinising the quranic milieu to pay at least some attention to the latter’s inter-
textual climate (and thereby to address the topic of its Sitz im Literatur in addi-
tion to analysing its alleged Sitz im Leben); just as one would naturally expect a 
six-volume encyclopaedia of the Qur’ān to include an entry on quranic intertextu-
ality (whereas McAuliffe’s Encyclopedia simply does not provide one!).

However, the unexamined notion that most scholars and laypeople have of 
what the textus receptus of the Qur’ān actually is may be the biggest handicap 
anyone working on quranic (inter-)textuality must confront from the very begin-
ning.. For what we take to be the Qur’ān is but a variant reading among others 
that became authoritative around the 10th century; or, to put it in even more 
forceful terms, a variant reading of one of the different and differing codices/
recensions of an earlier document which we simply lack – supposing there was 
one single document right from the start, which is doubtful at best (on which see 
Cook 2004a). Furthermore, it is not possible to document that particular codex, 
in spite of all the efforts made to date it back to the mid-7th century, before the 
690s, or the early 8th century, as there is no earlier manuscript that matches it 
in its integrity (Déroche 2014). In fact, prior to that date we only have fragments 
whose nature seems anything but clear. Nor is it reasonable to pretend we can 
easily ascertain the type of document(s?) that those earlier preserved fragments 
belonged to. Yet one thing is sure: projecting onto them the notion of a pre-ex-
isting “Uthmanic codex” (i.e., the concept of a pre-Marwanid canonical Qur’ān) 
proves an unwarranted assumption, and thus makes little sense (see further de 
Prémare [2002: 296–7; 2010], who basically relies on Ibn Sa‘d and persuasively 
points to ‘Abd al-Malik b. Marwān as the true compiler of the Qur’ān; cf. Robin-
son [2005: 100–4], who independently reaches a similar conclusion; and both 
Neuwirth [2007: 18–22] and Hamdan [2011], who, while retaining the notion that 
there actually was an “Uthmanic codex” in ‘Uṯmān’s times, do admit the possible 
undertaking of a “second maṣāḥif project,” in Hamdan’s own words, under ‘Abd 
al-Malik’s rule).1 Yet it is upon both that highly debatable retro-projection and the 
idea that the so-called “Uthmanic codex” contains only Muḥammad’s ipssima 
verba that the Muslim exegetical tradition overtly builds its discourse.

Against this overly inoffensive view, however, an increasing number of 
quranic scholars are nowadays willing to admit that we simply do not yet have 
a clear picture of the prehistory of the Qur’ān and its collection. There is no 
denying, however, that just as new religions usually take shape only after some 
kind of dialectal variation is explicitly or tacitly allowed within a given religious 
milieu (for these are always complex and dynamic in their very nature), new nor-
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mative texts usually spread out of a common multidimensional stock of previous 
writings inside a multifaceted, and again dynamic, scribal milieu. A close exami-
nation of quranic intertextuality should thus help to re-locate the quranic corpus 
in its late-antique near-eastern scribal setting, whereas avoiding this necessary 
move would just contribute to reinforcing the notion that, in contrast to any other 
late-antique writing, the Qur’ān stands, and must ultimately remain, as an iso-
lated document.  

To claim as Aziz al-Azmeh does, therefore, that “prioritising intertextu ality 
analytically and interpretatively de-contextualises Qur’anic emergence and 
extrudes history from the picture, . . . [thus] lend[ing] credence to the situation 
wonderfully described by Paul Valéry as he spoke of  ‘an Orient of the mind’: ‘a 
state between waking and dreaming where there is no logic nor chronology to 
keep the elements of our memory from attracting each other in their natural com-
bination’” (2013: 2), obliterates the fact that the only apparent “history” that we 
are still repeatedly asked to rely on is the literary story so carefully elaborated by 
the Muslim tradition. In contrast, prioritising intertextuality on the basis, say, of 
the explicit or implicit quranic reuse of earlier Jewish, Christian, and Manichaean 
texts would just help to welcome history into the picture for once, instead of 
clinging to a state closer to dreaming than waking, where both logic and chro-
nology are sacrificed on the altar of a fabricated memory and hence re-shaped 
in an unnatural combination. For the traditional account of the collection of the 
Qur’ān provided in the early Islamic sources should be regarded not so much as 
an embellished report but as a powerful discursive strategy, which is worth being 
studied with the tools of critical discourse analysis.

Additionally, it should be clear that intertextual studies need not primarily 
aim at unraveling a series of literary influences between two or more texts. As 
David Clippinger argues,

Intertextuality is a method of reading one text against another that illuminates shared 
textual and ideological resonances; the assertion that all texts and ideas exist within a 
fabric of relations. The term “intertextuality” refers to both a method of reading that juxta-
poses texts in order to discover points of similarity and differences as well as the belief that 
all texts are part and parcel of a fabric of historical, social, ideological, and textual rela-
tions. As a whole, intertextuality suggests an important break with prior conceptions of the 
text as an autonomous entity separate from ideology and history. An intertextual reading, 
therefore, crosses disciplinary boundaries and challenges the perceived sanctity of genre by 
demonstrating that all texts and ideas draw upon similar ideological sources (2001: 190).

This is not the same as to say that some texts may have influenced the composi-
tion of other texts. Rather, it means that different texts can be studied together as 
being different, though interconnected, strata of an ongoing intellectual tradi-
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tion, or regions of a single, though complex, ideological milieu. Boundaries may 
not always be easy to draw between such regions, nor do we always know what 
exactly belongs to each and what does not. The study of Islamic origins is par-
ticularly challenging in this regard, but it must doubtless move along intertextual 
lines in order to move forward beyond the grand narratives to which it has usually 
been subjected.

Actually, the quranic text itself hints in this direction when it complicates any 
plain equation between “revelation” (tanzīl), the “writing” (kitāb) said to contain 
it, the “signs” (āyāt) of such “writing,” and its Arabic “recitation” (qur’ān). In Q 
10.37 the “writing” and its “recitation” are clearly to be distinguished. So too in 41:3, 
where the latter is said to contain and to make clear the “signs” of the former (which 
might – only might – be taken to be equated in 41:2–3 with the “revelation” itself). 
Yet 43:3–4 equates the “recitation” neither with the “writing” nor with its “signs,” 
but with the “matrix” or the “mother of the writing” (umm al-kitāb), where the 
“recitation” itself is said to be contained – but which is equated with the “writing” 
in 56:78 (cf. also 85:22)! While in 3:7, after explicitly equating the “writing” with 
the “revelation” itself, we read that only some parts of the “writing” (namely, its 
purely unambiguous verses) are identical to its “matrix”! What can we make of 
this? That is, how are we to understand these slippery categories? Is the “recita-
tion” an outcome of the “writing,” or must we place it above the writing, together 
with its “matrix”? Additionally, is the recitation equal to such a “matrix,” or is it 
different from it insofar as it is merely said to be contained in it? Furthermore, how 
can the “recitation” be said to be contained in it while being, at the same time, 
a mere outcome of the “book” (literally, an exposition of its “signs”)? And what 
about the “writing” itself? How can it be that only some parts of it are identical 
to the “matrix of the book,” whereas its “recitation” is said to be fully contained 
in such a “matrix”? Where do the discarded parts of the “book” belong? And how 
then can the “writing” itself be equated with its “matrix”? To put it in more forceful 
terms: Why is it that we get the impression – as suggested by Michel Foucault in a 
different context – that when we try to organise such notions, say, by their shape 
(i.e., by their very own definition), the very function and the logical extension of 
each one varies, and that we face a similar problem when we try to organise them 
otherwise?2 Certainly, one could also question the exact meaning and the rich 
connotations of the verbs ṣaddaqa (to confirm) and faṣala (to separate?) in 10:37, 
as well as those of the verbs ǧama‘a (to collect) and qara’a (to recite) in 75:17–18. We 
could thereby ask what relationship there is to be found between them. Likewise, 
one can – and perhaps should – inquire into the exact meaning of the allusions 
to previous revelations, warnings, and legends (maybe also writings?) contained 
in 10:37; 25:4–6; 53:56. In short, we may very well demand whether the Qur’ān – 
or at least its Grundschriften – originally functioned as a sort of “palimpsest,” 
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as I have elsewhere suggested (Segovia 2012: 235), and whether the concepts of 
“liminality” and “intertextuality” may thus be apt to define its pre-canonical – 
both redactional and editorial – status.

None of this amounts to dismissing its originality, however. Neuwirth and 
Sinai are right to say that “if a historical contextualisation of the Qur’ān is to be 
pursued with any methodological and intellectual credibility today, it must make 
a determined effort to detect and describe the ways in which the Qur’ān’s theo-
logy and literary format could be deemed by the community of its adherents to 
outcast and outbid previous competitors on the scene of religious scriptures in 
such a decisive way that it became the foundational text of a new monotheistic 
religion, Islam” (2011: 14). Still, the process through which the Qur’ān became 
that foundational text was neither linear nor uniform, and it is legitimate to ques-
tion whether the process itself was fully accomplished by the mid-7th century. 
Unless one accepts the traditional narrative of the Qur’ān’s origins, it is hard to 
assume that there ever existed a unified document behind the so-called “Uth-
manic codex.” All we have are late reports about how the latter was composed 
after Zayd b. Ṯābit’s collection of Muḥammad’s revelations, either directly or indi-
rectly, i.e., through the mediation of several transmitters. But such late reports 
visibly fall under the category of scriptural myth-making; to put it differently, 
they aim at enforcing the view that there was a single focal point at the origin of 
the textual process that culminated in the production of the Qur’ān and that such 
a process was ultimately stable. Scholars in the field of early Jewish and Chris-
tian studies would automatically reject such a view as either naive or fabricated 
ad hoc to exclude any eventual irregularity in the process of canon formation; 
a possible analogy to that view would be to explain the emergence of earliest 
Christianity and/or rabbinic Judaism as a linear process with a single, clear-cut 
starting point. Conversely, most scholars of early Islam believe such a straight-
forward description to be accurate concerning the collection of the Qur’ān and 
would instead label any alternative view as dangerously revisionist (see e.g. Sinai 
2014; cf. Dye 2015).

The sharp implications of this “normative” view for the study of quranic 
intertextuality should not be overlooked. For if the Qur’ān simply goes back to 
Muḥammad in its totality, and from Muḥammad to Uṯmān in such an undemand-
ing manner, then there naturally is little room to undertake any intertextual 
exploration of the quranic corpus that proves capable of moving beyond the plain 
acknowledgement that Muḥammad himself was, in his own right, either due to 
his contacts with the Jewish and the Christian communities of Arabia or through 
the heavenly inspirations that he received, well acquainted with the themes and 
writings of the biblical tradition. In other words, such a view tends to equate the 
study of quranic intertextuality with that of Muḥammad’s hypothetical sources, 
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and thereby with the study of the pre-history of the Qur’ān (see once more Wild 
1996: vii-ix). But then, how is it that certain quranic narratives that seem to be 
dependant on a non-quranic subtext (e.g., the Alexander legend in Q 18:83–102, 
as van Bladel 2008 perspicaciously shows) can only be dated after the 630s? Or 
that others (e.g., the story about Mary’s pregnancy and Jesus’ birth in Q 19, as Dye 
2012 convincingly suggests) need to be linked to the Christian liturgical and scrip-
tural traditions peculiar to the Kathisma church in Palestine? Moreover, would 
not Syria-Palestine, on the one hand, and Iraq-Iran, on the other hand, be a more 
reasonable scenario than the pre-Islamic Arabian peninsula for the encourage-
ment of scribal, i.e., intertextual exchanges between Muslims, Christians, Jews, 
Manichaeans, and Zoroastrians? And would not be the time elapsing between the 
beginnings of Muḥammad’s career in the Ḥiǧāz and the 690s or the 710s, when 
the new Arab state was fully formed and Islam promoted as a new religion by the 
Marwanids, represent a more natural timeframe than Muḥammad’s own lifetime 
alone for the implementation of such exchanges?  

My purpose in the present book, however, is not to explore these fascinating 
issues but to examine a number of heretofore unnoticed intertextual connections 
between the Qur’ān and several Jewish and Christian writings as regards one 
particular literary character that is repeatedly employed in the quranic corpus 
as a model for the quranic prophet, in order to stress the latter’s eschatological 
credentials in a way that his prophetic profile could easily match that of the dis-
tinctive prophets and/or charismatic figures in the late-antique sectarian milieu 
out of which Islam gradually emerged. This was a model that was also later used 
in the Sīra literature and elsewhere to strengthen Muḥammad’s eschatological, 
even messianic, credentials. Thus both my approach and my method in this book 
are different from what I have published so far in matters of quranic intertextu-
ality and Muslim identity formation, as can be easily inferred from the following 
remarks.

I have earlier dealt with the study of some crucial issues concerning the 
complex processes of religious identity formation in late antiquity and a number 
of overlapping intertextual trajectories therein, and also with the study of the 
Qur’ān within that specific setting. I have tried to prove, for instance, that the 
quranic portrayal of Jesus’ birth in Q 3:46 and 19:29–30 echoes the Arabic Gospel 
of the Infancy 1:2, which must in turn be read as an adaptation of a previous 
Noahic motif that goes back to the Second Temple Period and was later applied 
to Jesus in both the New Testament and the New Testament apocrypha (Segovia 
2011; see also chapter two below). Originally set out in the Enochic corpus and 
other related writings as a kind of messianic symbol, this motif made its way 
well into late antique times and was reused in different contexts to describe 
Melchizedek, Jesus, and Moses alongside other related motifs that were likewise 
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used to describe these and other figures. In short, the quranic portrayal of Jesus’ 
birth in Q 3:46 and 19:29–30 must be placed in an ongoing tradition of variant 
textual reinterpretations of a single motif whose ideological background is, 
however, much more complex. In a second chapter included in a volume that 
I edited with Basil Lourié in memory of John Wansbrough (Segovia and Lourié 
2012), I explored the parabolic use of natural order as opposed to human disobe-
dience in the prologue to the Book of the Watchers and its fragmentary quranic 
parallels, more specifically the quranic reuse of 1Enoch 1–5 for paraenetic pur-
poses in Q 7:36; 10:6; 16:81; and 24:41,44,46 (Segovia 2012). My aim, therefore, was 
to place these seemingly unrelated quranic passages within a well-known and 
continuing intellectual tradition that goes back, once more, to the Second Temple 
Period, and of which one may find numerous textual examples in the prophetic, 
apocalyptic, and wisdom literature of that period; yet this required outlining the 
more probable source of its quranic instantiation, which in my view should be 
searched for in 1Enoch 1–5 (especially 2:1–5:4). Finally, I have recently devoted 
a third and somewhat more complex article to the symptomatic rereading of 
Q 56:1–56 in light of Apocalypse of Abraham 21–2 (Segovia 2015b). My purpose 
here was not merely to show that Q 56:1–56 draws almost verbatim on ApAb 21–2 
(especially 21:7; 22:1,3–5), but also that Paul’s Abrahamic argument as reinter-
preted in an overtly supersessionist fashion by the Church is subliminally reused 
against the Jews in the quranic passage in order to lay the foundations of a new 
founding (and again supersessionist) myth – a new myth that is fully indebted, 
however, to the post-Pauline Jewish discussion of Paul’s Abrahamic argument in 
the Apocalypse of Abraham (on which see also Segovia 2014).

Again, my aim here is to (re)place the Qur’ān at the crossroads of the con-
versations and controversies of old to which its texts witness, but now also to 
symptomatically (re)read it in light of some of the events that it mirrors and/or 
to which it provides a literary and conceptual framework, be they episodes in 
the life of an anonymous prophet, portions on the shaping of a new charismatic 
figure, or phases in the development of a new religious community. A word about 
the method I follow in my research seems necessary, therefore, at this juncture.

My point of departure is a symptomatic reading of Q 11:35 and 49, where Noah 
and the quranic prophet unexpectedly exchange their roles and identities. To be 
sure, the quranic Noah narratives provide a type for the end of time as preached 
by the quranic prophet (on which see Shoemaker 2012: 118–96), and thus are sus-
ceptible to a typological reading. Therefore, Noah himself may be said to implic-
itly function as a type for the quranic prophet, who is repeatedly modelled in 
the Qur’ān upon various biblical figures (e.g., Abraham, Joseph, and Moses; see 
Tottoli 1999). Yet Q 11:35 and 49 go even beyond such implicit identification in 
that they explicitly substitute one character for another, which represents an 
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16   Chapter 1 / Introduction

unparalleled move in the whole quranic corpus. This made me aware that there 
is seemingly more to the quranic Noah narratives than has been hitherto noticed, 
and therefore helped me establish the working premise of the inquiry that has 
ultimately led to the composition of this book. Additionally, rereading several 
passages of Ibn Hišām’s Sīrat Rasūl Allāh – especially those concerning Muḥam-
mad’s birth and confrontation with the Meccans – one gets the impression that 
the quranic Noah was also a key figure behind Muḥammad’s description. So I 
have decided to expand my research by exploring at some length the apparent 
links existing between these three literary characters.

Noah obviously fits that category quite easily – that is to say, he is no more 
than a literary figure who appears and reappears rather frequently in the bibli-
cal and parabiblical literature of late antiquity, usually as an apocalyptic type, 
as is also the case in the Qur’ān. Conversely, the quranic prophet and Muḥam-
mad, while being literary figures as well – since they are the main characters of 
two independent writings: the Qur’ān and Ibn Hišām’s Sīra – should instead be 
regarded as historical figures, or – as the Muslim tradition and most scholars of 
early Islam would have it – as a single historical figure. My point, of course, is not 
to deny their historicity; in this study I am chiefly interested in their literary pre-
sentations. In addition, I should not like to give the impression that, in my view, 
the quranic prophet and Muḥammad are to be envisaged as two distinct historical 
characters. Certainly, the quranic prophetical logia go back to a prophet, and it 
is very likely that such a prophet was no other than Muḥammad himself. But it 
is nonetheless important to acknowledge that he is only named in the Qur’ān 
four/five times (Q 3:144; 33:40; 47:2; 48:29; and 61:6 as Aḥmad). Now, these verses 
may well be later interpolations, as David Powers (2011) has recently suggested 
apropos Q 33:40; but even if they are not, they cannot be read as providing an 
absolute clue to the character who is anonymously addressed in the quranic 
corpus as (merely) “you,” unless one assumes that the Qur’ān is a uniform text 
containing only Muḥammad’s ipssima verba – a view which I have already dis-
cussed in the preceding pages (see also Berg 2006). To put it differently, from a 
purely literary standpoint – and again, it is such a point of view that interests me 
here – the Qur’ān mostly remains (like “John’s” gospel, for that matter) an anon-
ymous document. Moreover, how can we be sure that there is only one prophet 
behind the prophetical logia contained in the quranic corpus? The fact is that we 
cannot, even if we pretend otherwise; for again, such a reduction would imply 
reading the Qur’ān in light of the Muslim tradition, which may prove for the his-
torian of late-antique religion as problematic as reading the texts gathered in the 
New Testament in light of the Christian theological tradition. And yet there are 
hints in the quranic corpus itself that point in this direction, as I will later argue. 
So I am not claiming here that there actually are several quranic prophets instead 
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of just one. However, for coherence’s sake, I think it is necessary to bear all these 
notions in mind, and therefore to distinguish between the quranic prophet and 
Muḥammad as two literary figures and to understand that the prophetical logia of 
the Qur’ān are a puzzle that we still need to work out in some very crucial aspects. 
This is why I have decided to denominate the prophet repeatedly alluded to in 
the Qur’ān as “the quranic prophet,” without further qualification, and Hišām’s 
literary hero as “Muḥammad.”

Once the connections between both of these figures and Noah become appar-
ent, the next step is to survey the Noahic narratives in the Qur’ān and to care-
fully select the passages worthy of consideration in order to explore the Noahic 
shaping of the quranic prophet therein. Undoubtedly, a preliminary distinction 
needs to be made between those quranic passages that simply mention Noah and 
those that build upon the Noah story at some length, retell it in different ways, 
and provide new insights on it. Likewise, distinguishing between core themes 
and motifs and secondary features seems essential to me. So the first task I under-
take in the present book is to work out and classify all such conceptual elements 
and literary units. Next, it seems to me necessary to analyse their possible inter-
relations, both formal and thematic. I offer the results of this methodical cross-
examination in chapter three.

Setting apart the quranic Noah narratives from those passages that simply 
mention Noah also entails examining the literary frame and rhetorical conven-
tions of each one, as well as unraveling formulaic repetitions and eventual varia-
tions in tone and style. Simultaneously, I feel some attention ought to be paid to 
the particular distribution of themes and motifs in each narrative and to the way 
in which each one seems to reflect a common purpose. The conclusions reached 
through this selective literary analysis are given in chapter four.

Little by little, however, one notices that behind such an overall purpose each 
narrative apparently serves a specific intent, and that to decipher this one needs 
to discover its thematic emphasis, which is in turn singled out by the rhetorical 
dynamism peculiar to each narrative. Examining this issue implies undertaking 
a second symptomatic reading, now of the quranic Noah narratives themselves, 
individually considered. Additionally, I try to apply that dynamic and sympto-
matic lens to the full set of the quranic Noah narratives to check whether they 
can somehow be said to interact reciprocally and put forward different parts of a 
single progressive story. I then attempt to examine whether such a symptomatic 
development could contribute to clarifying the typological presentation of the 
quranic prophet in the Qur’ān and a few relevant episodes of his biography. The 
results of this textual exploration are offered in chapter five.

It seems clear from the start, however, that the quranic Noah has features 
that resemble other Noah stories found in the pseudepigraphic, apocryphal, and 
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patristic literature of late antiquity. Quite naturally, the next move is to test those 
parallels. Yet two criteria must be met. One consists in determining which specific 
texts ought to be examined. My view is that, just as new religions usually take 
shape only after some kind of dialectal variation is explicitly or tacitly allowed 
within a given religious milieu (for these are always complex and dynamic in 
their very nature), new normative texts usually spread out of a common stock of 
writings circulating inside a composite, and hence multifaceted, scribal setting. 
Sectarian divisions may influence certain choices, but normally the selection of 
useful subtexts and intertexts operates on a broader basis. Hence I take into con-
sideration all meaningful texts regardless of their confessional circumscription, 
which entails surveying a considerable number of Jewish, Christian, Gnostic, 
and Manichaean writings. The other methodological criterion is to distinguish 
between textual precedents and plausible textual sources of the quranic Noah. 
Proximity in time and space seem at first a reliable premise on which to build 
that comprehensive survey. Yet the study of Islam’s beginnings has under-
gone so many changes in recent years that it is hard to establish with accuracy 
which documents actually belonged to the scribal milieu out of which Islam 
emerged. Nevertheless, some provisional conclusions are provided in chapter 
six.

Lastly, I undertake the study of Ibn Hišām’s Sīra in light of the results achieved 
throughout my research on the quranic Noah narratives so as to determine to what 
extent he, or Ibn Isḥāq before him, used these narratives as a subtext on which 
to build their picture of Muḥammad’s life. This means applying an intertextual 
and symptomatic lens as well. While pondering this, however, it is hard to avoid 
the impression that Muḥammad’s representation in Ibn Hišām’s Sīra also draws, 
albeit obliquely, on the non-quranic Noah literature, and moreover, that Muḥam-
mad is implicitly depicted therein as a Noahic “messiah.” This finding and its 
fascinating implications are presented in both chapter seven and the afterword to 
the present book, where I additionally canvass a series of medieval Muslim writ-
ings to reinforce the view that, at least in certain Muslim circles, Muḥammad was 
either actually seen as a new Messiah or as having been given messianic traits – a 
provocative view that hitherto has not received due attention.

If I am right in this concluding assumption, it would then be possible to see 
either Ibn Isḥāq’s original work or Ibn Hišām’s recension as representing a transi-
tory albeit decisive step in the development of the Islamic community: a step that 
would mark, or rather validate, the transition from an originally Christian milieu 
to a new religious setting. Transition from the quranic prophet as the herald of 
the eschaton to Muḥammad as the founder of a new messianic community – 
I suggest – should probably be read as its once tentative, though later abandoned, 
corollary; for that early messianic community finally transformed into a more 
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or less standardised religious community, whose social and political concerns 
became prevalent over its former eschatological beliefs. Be that as it may, inter-
textuality and religious identity formation – which is also at stake, nonetheless, 
in the Noahic shaping of the quranic prophet – interplay at this particular point 
in a very remarkable manner, and my major goal in the present study is to explore 
some of their interconnections within, and implications for, the making of the 
Islamic religion. 

Accordingly, the line of the argument in the book divides into seven parts. 
Chapter two explores the apocalyptic image of Noah in the literature of pre-Islamic 
Judaism and Christianity by way of introduction to the argument put forward 
in chapter seven and in the afterword regarding Muḥammad’s messiahship. In 
turn, chapter three provides the reader with an overview of all the quranic pas-
sages that mention Noah; it also unfolds the basic structure of the quranic Noah 
narratives and examines Noah’s distinctive traits in the Qur’ān in contrast to his 
biblical counterpart. In chapter four I undertake a multifaceted analysis of the 
quranic Noah narratives based upon their adaptation of classical prophetic and 
apocalyptic literary forms and themes, contextual placement within each sūra 
(where applicable), and primary meaning. Chapter five explores the intertwining 
between the quranic Noah and the quranic prophet, i.e., the way in which the 
latter is symptomatically modelled after the former; a few additional remarks on 
the plausible Urtext of the two major quranic Noah narratives (Q 11:25–49; 71) 
and on the apparent scribal background of the Qur’ān are given in that chapter 
as well. Chapter six, for its part, aims at exploring the precedents and sources of 
the quranic Noah narratives; as noted above, the distinction between mere prece-
dents and hypothetical textual sources, on the one hand, and – I shall now add – 
differentiation between parallel themes, motifs, and literary topoi, on the other 
hand, is essential to the argument put forward in this chapter. Conversely, in 
chapter seven I investigate the use that the authors of the earliest “biography” of 
Muḥammad (i.e., Ibn Isḥāq and his editor Ibn Hišām) made of the quranic Noah 
narratives, and I contend that the quranic Noah helped them not only to enhance 
Muhammad’s eschatological credentials, but also to subliminally represent him 
as a new Messiah..

Hence the present study formulates a threefold hypothesis that may be sum-
marised as follows: (1) the Noah narratives are used in the Qur’ān to depict the 
life and preachings of the quranic prophet and to stress his eschatological cre-
dentials; (2) similarly, they were later re-used by the authors of Muḥammad’s 
“biography” to inscribe their own view of Muḥammad’s life and preaching and 
to likewise stress his eschatological credentials; additionally, exploring the inter-
twining of the quranic Noah narratives and the Muhammadan evangelium further 
suggests that (3) either the quranic prophet, or Muḥammad himself, was not ini-
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20   Chapter 1 / Introduction

tially conceived of as just a prophet: quite probably he was also, if tentatively, 
regarded as new Messiah by some of his followers.

To be sure, endorsing the view that Muḥammad might have been thought 
of as a new Messiah by a number of his adherents adds a new, challenging as-
pect to the scholarly conversation on the many mysteries surrounding Islam’s 
origins.
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Chapter 2 / Tracing the Apocalyptic Noah in 
 Pre-Islamic Jewish and Christian Literature
The apocalyptic literature of early Judaism has deeply influenced both Chris-
tianity and Islam. One of its most salient features is the profusion of eschatologi-
cal mediators – be they angels or humans – who are variously commissioned to 
either instruct a human figure, imprison the rebellious angels and destroy their 
progeny, or renovate the earth (so Sariel, Raphael, Michael, and Gabriel in 1Enoch 
10, respectively). They may be alternatively depicted, however, as those who com-
municate the events of the eschaton to the righteous (so Enoch in most parts of 
1Enoch and Abraham in the Apocalypse that bears his name). Furthermore, a 
single eschatological mediator may be introduced as he who shall gloriously arise 
at the end of time, vindicate the righteous, sit upon God’s throne to preside over 
the divine judgment, and disclose all the secrets of wisdom (so the Chosen One, 
who, as is widely known, receives other various names and attributes, in 1En 46; 
48–51; 61–2); or – to mention another outstanding illustration, and as we shall 
see below – as he who will cleanse the earth of evil and whose seed shall endure 
beyond destruction. Obviously, this enumeration makes no claim to exhaustivity; 
yet it points to the complex framework of apocalyptic imagery (on which see 
Collins 1998).

Occasionally these figures appear to be closely interrelated. A given figure 
may be simply modelled upon another one whose specific characters it re-
adapts, whereas other figures develop some features not included in any pre-
vious model (cf. Charles 1902: 35; Peters 2008: 9). A twofold hybrid procedure 
can be documented as well: adoption (reinterpretation) and innovation (which 
can sometimes depend on a former reinterpretation) may well converge at times. 
Be that as it may, one must quite often deal with either explicit or implicit “trans-
positions” – a term which I propose here to understand in light of its musical 
meaning: the same motif can be transposed to a different key and thus produce 
a virtual analogon.

Upon these considerations, the present chapter aims at tracing the picture of 
the apocalyptic Noah in the literature of pre-Islamic Judaism and Christianity by 
way of introducing the argument put forward in chapter seven and the afterword 
to this book – namely, that Muḥammad himself was tentatively thought of as a 
new Messiah by a number of his followers, and that this was partly due to his tacit 
identification with an apocalyptic Noah figure that differs from the mainstream 
biblical Noah considerably. In my view, the interpretative key to such an identifi-
cation ultimately lies in the messianic symbol applied to Noah in 1En 106–7 and 
other parallel texts, a symbol that we find again in the Qur’ān and the Muham-
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22   Chapter 2

madan evangelium as a means to depict Jesus and Muḥammad, respectively. 
Hence, if one blends together these three separate instantiations, one can easily 
discern the tacit proposal audaciously made by Muḥammad’s “biographers.” But 
prior to that, it is essential to recover in their own right the textual traces of the 
apocalyptic Noah. Therefore, those Jewish and Christian writings which merely 
follow or comment on the biblical narrative of the flood will not be mentioned 
in what follows.The Noah story in 1Enoch, the Genesis Apocryphon (1QapGen), 
4Q534–6, and 1Q19–19bis should thus be mentioned in the first instance.

The Birth of Noah (1 Enoch 106–7). 1Enoch 106–7 recounts (a) the miracu-
lous birth of Noah (106:1–3); (b) Lamech’s surprise and méfiance towards him 
(106:4a); (c) the latter’s appeal to Methuselah, begging him to ask Enoch about 
the newborn child (106:4b-7); (d) Methuselah’s speech to Enoch (106:8–12); and 
both (e) Enoch’s answer to Methuselah – through which we learn that Noah will 
be righteous and blameless, that he will temporarily withdraw all iniquity from 
the earth and be Lamech’s remnant, and that accordingly he and his sons will be 
saved from the flood (106:13–107:2) – and (f) Methuselah’s consequent answer to 
Lamech (107:3c); to which (g) a brief explanation of Noah’s name is appended 
(107:3d). Noah’s astonishing qualities (106:2–3) are most remarkable:1 “(106:2b) 
His body was whiter than snow and redder than a rose, (106:2c) his hair was all 
white and like white wool and curly. (106:2d) Glorious <was his face>. (106.2e) 
When he opened his eyes, the house shone like the sun. (106:3a) And he stood 
up from the hands of the midwife, (106:3b) and he opened his mouth and praised 
the Lord <of eternity>” (cf. 106:10c-11). We shall again find some of these promi-
nent traits – by means of which Noah is outlined as an eschatological mediator2 – 
ascribed to other figures. The idea that the end of time will somehow resemble 
the flood – which is described as the “first end” in 93:4c (cf. Luke 17:26) – has 
encouraged certain transpositions of the Noah story, from which the Enochic tra-
dition possibly developed itself as such (see below the comments on 1QapGen, 
4Q534–6, and 1Q19–19bis), and of which 1 Enoch still offers other various 
accounts.

The Book of the Watchers (1Enoch 10:1–3). The first of these is found in the 
Book of the Watchers. In 1Enoch 10:1–3 Sariel reveals to Noah that the earth is 
about to perish so that he may preserve himself alive and escape from the deluge. 
We then read that “from him a plant will be planted, and [that] his seed will 
endure for all the generations of eternity” (10:3), which closely parallels Abra-
ham’s description in 93:5b-c.

The Similitudes of Enoch (1 Enoch 60:1–10,23–5; 65:1–69:1). In 1Enoch 
65:9,6–8,10–12 it is Enoch who instructs Noah after being petitioned by the latter 
(65:2,4–5,3) prior to the imminent destruction of the earth (65:1). Noah is intro-
duced in 65:11c as pure and blameless and his name is included among the holy 
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ones (65:2a). We are also told that he will be preserved among those who dwell 
on the earth (65:12b), and that a fountain of the righteous and the holy will flow 
from his progeny (65:12d-e). Vv. 1–3 of chap. 67 offer a shorter and slightly differ-
ent version of Noah’s blessing in the form of a divine oracle. Noah’s vision of the 
flood follows in 67:4–69:1; cf. Enoch’s vision of the flood and the final judgment 
in 60:23,1–10,24–5.

The Book of Dreams (1Enoch 83–4; 89:1–8). In the first dream vision, Enoch 
narrates to Methuselah his dialogue with his grandfather, Mahalalel, and his 
vision of the flood (83), which leads him to pray to God (84). The Animal Apoca-
lypse also draws on the Noah story (89:1–8); Noah is now said to be born a bull 
(i.e., a man) who later became a man (a heavenly being?; see Porter 1983: 53; 
Tiller 1993: 259, 295–6; Nickelsburg 2001: 375) by means of an angelic instruction 
(89:1a-b; cf. 70:1–2; 71:14; 2Enoch 21:2–22:10).

The Epistle of Enoch (1Enoch 93:4–5,8). As noted above 1En 93.4 refers to the 
flood as a “first end” (93:4c); cf. additionally 93:4d and 93:8d. The plant symbol 
formerly applied to Noah is transposed in 93.5b to Abraham.

The Genesis Apocryphon and other Dead Sea Scrolls presumably related to 
the Apocalypse of Noah (1QapGen, 4Q534–6, and 1Q19–19bis). 1QapGen 1–5:25 
parallels 1Enoch 106–7. A reference to “the Book of the Words of Noah” (5:29) is 
then made to introduce the second major part of the scroll (up to cols. 17/18), in 
which Noah summarises his life and relates a series of visions concerning the 
fault of the rebellious angels and his mission before dividing the earth among 
his sons; the symbolism of the righteous plant is used in the extant fragments of 
cols. 13–15. The claim that 1QapGen cols. 1–5 or 5–17/18 and 1 En 106–7 could draw 
on a previous Book – or, as labelled by Robert Henry Charles (1893: 14, 19, 25, 33, 
61, 71, 86, 106, 146.), Apocalypse – of Noah, which Florentino García Martínez 
(1981: 195–232; 1992: 1–44; 1999: 94–5) has repeatedly identified with 4Q534, and 
which has frequently been posited since August Dillmann (1853) as the point of 
departure of some of the earliest Enochic writings (namely 1 En 6–11, on which 
see e.g. Milik 1976: 55; Sacchi 1990: 101, 103, 108, 110, 156–7, 210, 242, 266, 273) is 
disputed – as is the relationship between 4Q534–6 and 1Q19–19bis (Baxter 2006: 
179–94). If such dependence were confirmed, however, one would be somewhat 
compelled to consider the Noah story as the eldest explicit apocalyptic-like motif 
in Second Temple literature.

It goes without saying that this motif underwent different adaptations in 
Jewish and Christian literature of late antiquity, from the 1st century ce onwards. 
What follows is an attempt to survey them concisely.3

2Enoch 71–2. The story of Melchizedek in 2Enoch 71–2 is, as I have suggested, 
modelled upon the Noah story in 1 En 106–7. A fundamental difference is to be 
observed, however, in the account of Melchizedek’s virginal birth – as well as 
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in his and Nir’s priestly condition. It should also be noted that 2En 71:18 repro-
duces more or less verbatim 1 En 106.3b: “he [= the new born child] spoke . . . 
and blessed the Lord.” Additionally, the analogy between the flood and the 
eschaton – which is already present, e.g. in 1En 93:4–5 and 8–10 – is amplified in 
2En 72:6 through the reference there contained to “another Melchizedek” who 
will be born at the end of time.

Apocalypse of Abraham 11:2, Joseph and Aseneth 22:7, and Revelation 1:14. 
yhwh’s angel and Abraham’s guide to the heavenly realm is described in Apoc-
alypse of Abraham 11:2 as having “the hair of his head [white] as snow.” This 
description is dependent upon Noah’s portrayal in 1Enoch 106:2a – rather than 
upon Dan 7:9 – insofar as the figure thus depicted is not yhwh himself but an 
angel. The very same motif occurs again in Joseph and Aseneth 22:7, where it is 
used to describe Jacob, i.e. Joseph’s father. We read that “his [= Jacob’s] head was 
snow-white, and the hairs of his head . . . extremely thick,” a possible allusion to 
their “woolen” nature (cf. 1En 106:2a). Likewise, Revelation 1:14 portrays Christ 
in the following terms: “His hair was as white as snow-white wool, and his eyes 
flamed like fire” (reb). The parallelism with 1En 106:2 (not only 106:2a, but also 
106:2b) is even closer in this case.

Matthew 1:18–19. Joseph’s cautiousness towards Mary’s mysterious preg-
nancy in Matthew 1:18–19 runs parallel to – in spite of not being identical with – 
Lamech’s suspicion of his wife in 1QapGen 2 (cf. 1En 106:4a).

Matthew 1:20, Luke 1–2, and Protoevangelium of James 19:2. Jesus’s miracu-
lous and supernatural conception – which contrasts with its denial in the case of 
Noah in 1Enoch 106:18b; 107:2 – is also reminiscent of the Noah story.

In addition, it is possible to find some echoes of the newborn Noah’s ability 
to speak in two writings where this ability is transferred to the newborn Jesus.

Arabic Gospel of the Infancy 1:2, and Qur’ān 3:46; 19:29–30. We read in the 
former that “Jesus spoke when he was lying in the cradle and said to his mother: 
‘Verily I am Jesus, the Son of God, the Word [of God], whom thou hast brought 
forth as Gabriel the angel announced to thee. My father has sent me for the sal-
vation of the world.’” The affinities between the opening sentence and the Noah 
story in 1En 106:3 are evident in spite of their differences: Noah stood up (or, 
according to the Ethiopic version, was taken) from the hands of the midwife and 
then praised the Lord (or else spoke to/with the Lord of righteousness); Jesus, 
in turn, spoke to his mother while lying in his cradle. An echo of this very same 
motif is also found  twice in the Qur’ān: cf. Q 3:46: “He [= Jesus] will speak to 
people in the cradle and in his adulthood, and he shall be among the righteous;” 
and 19:29–30: “She [= Mary] pointed at him [= the newborn Jesus]; but they said: 
‘How can we speak to one who is in the cradle, [and hence to] a little child?’ 
He [= Jesus] said: ‘I am God’s servant; He has given me the Scripture and made 
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me a prophet.’” The concluding statement in Q 3:46 is especially noteworthy, for 
its allusion to the righteous (pl.): الصلحین  wa min al-ṣāliḥīn, “And he will be ومن 
counted amidst the righteous,” implicitly evokes the Ethiopic text of 1 En 106:3b, 
where “righteousness” (ጽድቅ፡ ṣədq) is attributed to God (see n. 1 above).

Yet there is no reasonable way to demonstrate the influence of the Ethiopic 
text of 1 Enoch 106:3 upon Qur’ān 3:46; the difference between the two verbal 
roots from which the Ethiopic noun ጽድቅ ṣədq and the Arabic active participle 
 ;derive could easily be an objection. Still, it is possible to see in Q. 3:46 صلحون
19:29–30 an indirect, fragmentary, yet fascinating echo of the apocalyptic Noah 
story; indirect because it concerns Jesus rather than Noah, and fragmentary 
because there is something missing in the Qur’ān: namely, the light motif, which 
nonetheless made its way, as we shall see, into the very core of the Muhammadan 
evangelium.

There are other additional, in fact remarkable connections between Noah, 
the quranic prophet, and Muḥammad; so much so that one wonders whether the 
quranic prophet and Muḥammad are, so to speak, just two among a number of 
late-antique Noahic reflections; that is, whether they were almost entirely mod-
elled after Noah – since he had often been envisaged as the herald of the past and 
future eschaton – to enhance their own eschatological credentials. I shall now 
turn to such additional connections, and more broadly to the quranic view of 
Noah, and analyse the way in which Noah, the quranic prophet, and Muḥammad 
seem to overlap, like the various faces of a single character, before I revisit the 
instantiation of Noah’s messianic symbol in the Muhammadan evangelium.
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Excursus. A Lost Apocalypse of Noah?
As Darrell Hannah (2007: 472–3) writes regarding 1Enoch 37–71, “[s]cholars who 
accept that portions of a ‘Book of Noah’ have been either interpolated into the text 
of the Parables or have served as source material for the original composition of 
the Parables include both earlier commentators such as August Dillmann, Hein-
rich Ewald, Robert Henry Charles, and François Martin, and more recent schol-
ars as Albert-Marie Denis, George Nickelsburg, Ephraim Isaac, Siegbert Uhlig, 
Matthew Black, Florentino García Martínez, and John Collins. Thus,” he adds, 
“the existence of material from a Noah apocryphon within the text of the Parables 
continues to be widely recognized today, and probably represents the majority 
view.”

This statement can be also applied to other sections of the Enochic corpus, 
1Enoch 106–7 among them. Yet the idea that 1 Enoch could draw upon a previous 
Book or Apocalypse of Noah has not been undisputed in recent scholarship (see 
Dimant 2006). I shall now attempt to briefly re-examine this subject in light of 
some of the methodological and conceptual distinctions made by Dorothy Peters 
in a recent and useful book (2008: 29–61). However,I will not assume her conclu-
sion concerning the hypothetical existence of a Book of Noah, a possibility that 
she seems to deny (following Devorah Dimant), whereas I, on the contrary, regard 
its existence as quite plausible.

While addressing the problem of the “Noahic” characterisation of Enoch in 
1Enoch, Peters proposes to distinguish between (a) the oral and literary Noah 
traditions that may have influenced the composition of certain parts of 1Enoch, 
(b) the role played by Noah in those oral/literary traditions and in the Enochic 
corpus, and (c) the hypothetical existence of a Book of Noah that could draw 
upon those very same oral/literary traditions and moreover be considered as the 
source of a number of Noahic narratives and motifs present in 1 Enoch.

Her conclusions regarding this complex question are as follows: (1) When 
the Noah narratives present in the earliest strata of 1Enoch (e.g., in chaps. 6–11) 
were re-contextualised into the final form of the Enochic corpus, some Noahic 
traits were transferred to Enoch, insofar as in the previous oral/literary Noah tra-
ditions from which such traits were originally taken by the authors of 1Enoch, 
Noah himself was implicitly – and hence somewhat problematically – depicted 
as a giant. (2) The late Noahic narratives in 1Enoch (e.g., those found in chaps. 
106–7) were in turn patterned after the Enoch narratives already developed in 
earlier parts of the corpus, and Enoch’s traits were thus transferred back to Noah. 
Peters supports her first conclusion, which seems to me very likely, by noting the 
omission of Noah’s transformation into a heavenly being in 4Q206 and also with 
her own reading of the original Noah traditions – provided they once existed – 
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against the background of the giant flood narratives found in 6Q8 and other 
related documents, such as the Midrash of Shemhazai and ‘Aza’el studied by 
Loren Stuckenbruck (1997; 2004) and John Reeves (1993: 110–15), whose interpre-
tations she basically follows. Regarding the existence of a Book or Apocalypse of 
Noah, however, she sides with Dimant, according to whom such a hypothetical 
book, if it ever existed, would have been written – judging from its alleged quota-
tions in 1En 6–11 – in “third person style and not, as one would expect of a Book 
of Noah or an Apocalypse of Noah, in an autobiographic style” (2006: 234). Thus 
Peters considers it unlikely that 1En 106–7 could draw on a previous Noah apoc-
ryphon, inasmuch as the latter must be considered, in all probability, a fictitious 
book; from this she draws her second conclusion.

However, this negative argument regarding the Apocalypse of Noah, and 
thereby Peters’s second conclusion, are far from being convincing. The style of 
the Noahic fragments in 1Enoch 6–11 need not be the style of their textual source. 
In other words, the incorporation of certain materials taken from one text into 
another may be done quite freely. The third person style narrative characteristic 
of 1En 6–11 tells us nothing about the style of the Book of Noah; it only tells us 
something – which is altogether different – about the style of 1En 6–11.

As Michael Stone reminds us, “the burden of the proof falls [indeed] on those 
scholars who would deny the authenticity of the Book of Noah titles and sections 
a priori and not on those who would assert it” (2006: 17). It seems well within the 
scope of the evidence to conclude, therefore, that an Apocalypse of Noah could 
have existed after all, regardless of the distinctions that ought be made between 
such a hypothetical book, the Noah traditions included in it and in other various 
texts such as 1Enoch 106–7, and the role played by Noah in each of them.

Additionally, it should be also noted that if an Apocalypse of Noah – or at least 
certain parts of it – is either preserved or implicitly referred to in 1Q19–19bis and 
4Q534–6, as García Martínez has persuasively argued, this would not only force 
us to see in 1En 10:1–3; 60:1–10,23–5; 65:1–69:1; 83–4; 89:1–8; 93:4–5,8; 106–7, on 
the one hand, and in 1QapGen 1–17/18, on the other hand, more or less clear remi-
niscences of and/or direct borrowings from that book; it would also contribute to 
place it – given the references to the “Chosen One of God,” who is also said to be 
the “Light to the nations,” and his opponents contained in 4Q534 1:9–10 – within 
the broader history of reciprocal relations existing between Jewish apocalyptic 
literature and the Isaianic corpus (on which see Charles 1893: 26; Hanson 1979; 
Blenkinsopp 2006; and the cross-references to the Isaianic corpus in Nickelsburg 
2001: 582). Judging from this and from what will be said in the next section, the 
importance of the Noah apocalyptic tradition can hardly be dismissed, in spite of 
its unclear origins, nuanced transmission, and fragmentary witnesses.
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Chapter 3 / Noah in the Qur’ān: An Overview
Noah is repeatedly mentioned in the Qur’ān.1 In addition to some brief, discrete 
but significant allusions to: (i) his own time and the events that followed;2 (ii) 
his divine election,3 inspiration,4 and guidance;5 (iii) his role as a prophet,6 mes-
senger,7 and/or servant8 of God; (iv) the words by which he admonished his con-
temporaries;9 (v) their rejection of his mission;10 and (vi) his qualities as a model/
exemplum for the quranic prophet11 – all of which are disseminated through thir-
ty-two verses belonging to twenty-one apparently unrelated suras (Arab. suwar, 
chapters)12 – he is the subject of seven major quranic narratives (hereinafter 
quranic Noah narratives I–VII),13 including a whole quranic sūra of twenty-eight 
verses.14

Very likely such major narrative units, as also the brief allusions to Noah 
outside these, should be taken – like most of the materials in the Qur’ān, for that 
matter – as “distinct pericopes of essentially homiletic purpose . . . [that were] 
incorporated more or less intact into the canonical compilation . . . [and] unified 
by means of a limited number of rhetorical conventions” (Wansbrough 2004: 
20–1, 47). The fact that they ought to be envisaged as independent pericopes does 
not necessarily mean they were originally unconnected, however.

It is indeed difficult to know what precisely the Qur’ān is and when it acquired 
its present form. Testimonies about its different versions/recensions are well doc-
umented in the Islamic sources themselves; so too are reports about its textual 
additions and suppressions and the date of its alleged “Uthmanic” collection (de 
Prémare 2004, 2010; Gilliot 2006). Likewise, its origins are far from clear. Recent 
scholarship on the Qur’ān shows that its alleged unity, background, and chro-
nology posit many problems if approached from a historio-critical perspective, 
thus highlighting questions long overlooked in the interpretation of the Muslim 
scripture, such as: “What layers does it contain and how should they be studied?” 
“Which was their original character and function?” “What complex redactional 
process did they undergo?” “Which specific historical/cultural settings must 
one have in mind when addressing these issues?” (see Wansbrough 2004; Kropp 
2007; Reynolds 2008, 2011b; de Prémare 2010; Pohlmann 2013). Hence it is also 
difficult to know how the different quranic texts that mention Noah, and more 
particularly the aforementioned quranic Noah narratives, came to be gathered in 
the quranic corpus, and what their original nature and intent was; the same holds 
true regarding the larger pericopes within which they are often included. Yet this 
does not preclude them from being studied. 

It is worth mentioning, to begin with, that the quranic Noah narratives 
present several peculiar traits, which are unparalleled in the biblical Noah nar-
rative (Gen 6:8–9:28):
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(1) not all of them are written in third person; six out of seven contain either 
short or relatively long  monologues (by Noah) and dialogues (between Noah 
and his opponents or else between Noah and God);

(2) they all basically follow a regular, stereotypical prophetic pattern, which is 
lacking in the biblical narrative: (α) commission, (β) admonition, (γ) predic-
tion of disaster, (δ) contestation, and (ε) justification (both often duplicated 
and once reported in indirect speech),15 followed by (ζ) a monologue/dialogue 
and (η) a twofold – and not less typical – apocalyptic theme: punishment of 
the wicked and salvation of the righteous, to which (θ) an eschatological coda 
is frequently appended (see Table 1 below);

(3) except in quranic Noah narratives nos. III–IV and VI, the story of the flood 
generally plays a secondary role in comparison to the one apparently assigned 
to Noah’s confrontation with his opponents in nos. I–II, V, and especially VII 
(where the flood story goes unmentioned);

(4) as I will suggest in the next chapter, a strong eschatological atmosphere per-
vades almost all quranic Noah narratives;

(5) finally, their main character, i.e. Noah, differs from his biblical counterpart 
in that:

a. he is commissioned by God as his apostle (nos. I, IV–V, VII);
b. he warns his contemporaries so as to make them repent and turn to God (nos. I–V, VII);
c. he is mocked and/or rejected by them (in all quranic Noah narratives);
d. he implores God’s help and mercy (nos. III–VII) and is comforted by him (no. III);
e. he asks God to punish the wicked (no. VII).

Elements a, b, c, and d (and/or other similar ones) are inherent in the quranic 
portrayal of Noah outside the quranic Noah narratives as well (see Table 2 below), 
whereas element e is exclusive to them. It must also be noted that elsewhere in the 
Qur’ān, Noah is mentioned as the first in a list of prophets that includes inter alios 
Abraham, Moses, and Jesus – a list which is traditionally understood to end with 
Muḥammad. Moreover, he is also singled out in the Qur’ān as a model/exemplum 
for the quranic prophet himself (Q 4:163; 6:90; 22:42; 25:41; 33:7; 42:13). While this 
can also be found in quranic Noah narratives nos. II and III (cf. Q 10:72; 11:49), the 
latter goes even further by symptomatically erasing the boundaries between the 
two prophets (11:35). Hence Noah is additionally, if tentatively, presented in the 
quranic Noah narratives:

f. as the quranic prophet himself (no. III).

I shall come back to this crucial issue in chapters five and seven.
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30   Chapter 3

Table 1 below provides the rhetorical scheme followed in the quranic Noah 
narratives, whereas Table 2 summarises Noah’s distinctive traits in the Qur’ān, 
both in and outside these narratives.

Table 1: The rhetorical scheme in the quranic Noah narratives

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–
22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

α 7:59 — 11:25 23:23 — — 71:1
β 7:59 10:71–2 11:25–6 23:23 26:106–10 — 71:2–4

(+10–20)

γ 7:59 10:72 11:26 — — — 71:4
δ (1)  7:60

(2) 7:64
10:73 (1)  11:27

(2)  11:32
(3)  11:43

23:24 (1)  26:111
(2)  26:116

54:9 (71:7,21–3)

ε (1)  7:61–3 
(2)  —

— (1)  11:28–
31
(2)  11:33–4

— (1)  26:112
(2)  —

— —

ζ — — 11:45–7 23:26 26:117–18 54:10 71:5–28
η 7:64 10:73 11:36–48 23:27–9 26:119–20 54:11–14 (71:25)
θ — 10:73–4 11:49 23:30 26:121–2 54:15–17 —

Key to Table 1:
α  = prophetic commission
β = admonition by the prophet
γ = warning and/or prediction of disaster, made by the prophet
δ = contestation/rejection of his warning by his opponents (or by one of his sons)
ε = justification of his own mission by the prophet
ζ = prophetic monologue addressed to God, or else dialogue between the prophet and God
η = salvation of the righteous and divine punishment of the wicked
θ = eschatological coda
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Table 2: Noah’s distinctive traits in the Qur’ān (references to the quranic Noah narratives 
in bold type)

A B C D E F G H I J K L M N O P

3:33

4:163 4:163 4:163
4:164

4:163

6:87
6:84

6:90
6:88

6:90

7:59

7:61

7:59
7:60
7:61
7:62
7:63

7:60

7:64
9:70

10:72
10:71
10:72

10:73

11.49

11:35

11:25
11:26
11:27
11:28
11:29
11:30
11:31
11:32
11:33
11:34

11:42
11:43

11:27

11:32

11:43

11:36

11:45
11:47

14:9 14:9
14:10
14:11
14:12
14:13

14:9

14:15
17:3
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32   Chapter 3

Table 2 (continuation)

A B C D E F G H I J K L M N O P

19:58 19:58 19:58

21:76

22:42 22:42

23:23 23:23
23:24
23:25

23:24
23:25

23:26
25:37

25:41
25:37

26:105

26:107
26:106
26:107
26:108
26:109
26:110
26:111
26:112
26:113
26:114
26:115
26:116

26:105

26:111

26:116
26:117
26:118

26:117
26:118

29:14
29:15

33:7 33:7 33:7

37:81
37:75

38:11

40:5 40:5

42:13 42:13

50:12
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Table 2 (continuation)

A B C D E F G H I J K L M N O P

54:9

57:26 57:26
57:27

57:26

66:10
71:1

71:2
71:3
71:4
71:5
71:6
71:7
71:8
71:9

71:10
71:11
71:12
71:13
71:14
71:15
71:16
71:17
71:18
71:19
71:20

71:7

7:21
7:22
7:23

71:5
71:6
71:7
71:8
71:9

71:10
71:11
71:12
71:13
71:14
71:15
71:16
71:17
71:18
71:19
71:20
71:21
71:22
71:23
71:24
71:25
71:26
71:27

71:24

71:26
71:27
71:28 71:28

Key to Table 2:
A = Noah is elected by God
B  = Noah is divinely inspired
C  = Noah is divinely guided
D  = Noah is commissioned by God as a prophet
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E  = Noah is the first on a prophetic list that includes inter alios Abraham, Moses, and Jesus
F  = Noah is commissioned by God as his apostle/messenger
G  = Noah is depicted as God’s servant
H  = Noah is depicted as a Muslim
I  = Noah is depicted as a model/exemplum for the quranic prophet
J  = Noah is tentatively identified with the quranic prophet
K  = Noah argues with the people (or with one of his sons)
L  = Noah’s warning is rejected by them (or by his rebellious son)
M  = Noah implores God’s help against the idolaters
N = Noah asks God to punish them
O = God comforts Noah
P = Noah implores God’s mercy on him and his family

Hence we have in the Qur’ān (1) an amplified account – or rather a series of seven 
independent but interrelated expanded accounts (together with their parallels 
and marginalia) – plus (2) a typological and eschatological reading of the Noah 
story. Obviously the rich if heretofore almost overlooked implications of the latter 
for the shaping of the Muhammadan evangelium and what would thereby become 
a new “salvation history” (on which see Wansborugh 2006) are more than remark-
able. But before examining these a more detailed analysis of the form, content, 
context, purpose, sources and textual precedents of the quranic Noah narra-
tives – to which unfortunately very little attention has so far been paid in spite of 
their relevance – might prove helpful. Accordingly in chapters 4–6 I will attempt 
at exploring afresh such matters.
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Excursus A. Full text and translation of the quranic 
Noah narratives
The following table reproduces side by side the full text of the quranic Noah nar-
ratives, followed by their translation.

Table 3: The quranic Noah narratives

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 7:59:
 لقَدَْ أرَْسَلْناَ نوُحًا
 إلِىَٰ قوَْمِھِ فقَاَلَ یاَ
 قوَْمِ اعْبدُُوا اللَّھَ
ھٍ  مَا لكَُمْ مِنْ إلَِٰ

 غَیْرُهُ إنِِّي أخََافُ
 عَلیَْكُمْ عَذَابَ
یوَْمٍ عَظِیمٍ

Q 10:71:
َ  وَاتْلُ عَلیَْھِمْ نبَأَ

 نوُحٍ إذِْ قاَلَ لقِوَْمِھِ
 یاَ قوَْمِ إنِْ كَانَ

 كَبرَُ عَلیَْكُمْ مَقاَمِي
 وَتذَْكِیرِي بآِیاَتِ
 اللَّھِ فعََلىَ اللَّھِ

لْتُ فأَجَْمِعُوا  توََكَّ
 أمَْرَكُمْ وَشُرَكَاءَكُمْ
 ثمَُّ لاَ یكَُنْ أمَْرُكُمْ
 عَلیَْكُمْ غُمَّةً ثمَُّ
 اقْضُوا إلِيََّ وَلاَ

تنُْظِرُونِ

Q 11:25:
 وَلقَدَْ أرَْسَلْناَ نوُحًا إلِىَٰ
 قوَْمِھِ إنِِّي لكَُمْ نذَِیرٌ

مُبیِنٌ

Q 23:23:
 وَلقَدَْ أرَْسَلْناَ نوُحًا
 إلِىَٰ قوَْمِھِ فقَاَلَ
 یاَ قوَْمِ اعْبدُُوا
 اللَّھَ مَا لكَُمْ مِنْ
ھٍ غَیْرُهُ ۖ أفَلاََ  إلَِٰ

تتََّقوُنَ

Q 26:105:
بتَْ قوَْمُ نوُحٍ  كَذَّ

الْمُرْسَلیِنَ

Q 54:9:
بتَْ قبَْلھَمُْ  كَذَّ

بوُا  قوَْمُ نوُحٍ فكََذَّ
 عَبْدَناَ وَقاَلوُا

مَجْنوُنٌ وَازْدُجِرَ

Q 71:1:
 إنَِّا أرَْسَلْناَ نوُحًا

 إلِىَٰ قوَْمِھِ أنَْ أنَْذِرْ
 قوَْمَكَ مِنْ قبَْلِ أنَْ
یأَتْیِھَمُْ عَذَابٌ ألَیِمٌ

Q 7:60:
 قاَلَ الْمَلأَُ مِنْ

 قوَْمِھِ إنَِّا لنَرََاكَ
فيِ ضَلاَلٍ مُبیِنٍ

Q 10:72:
 فإَنِْ توََلَّیْتمُْ فمََا

 سَألَْتكُُمْ مِنْ أجَْرٍ ۖ
 إنِْ أجَْرِيَ إلاَِّ عَلىَ
 اللَّھِ ۖ وَأمُِرْتُ أنَْ

أكَُونَ مِنَ الْمُسْلمِِینَ

Q 11:26:
 أنَْ لاَ تعَْبدُُوا إلاَِّ اللَّھَ
 ۖ إنِِّي أخََافُ عَلیَْكُمْ
عَذَابَ یوَْمٍ ألَیِمٍ

Q 23:24:
 فقَاَلَ الْمَلأَُ الَّذِینَ
 كَفرَُوا مِنْ قوَْمِھِ
ذَا إلاَِّ بشََرٌ  مَا ھَٰ
 مِثْلكُُمْ یرُِیدُ أنَْ
لَ عَلیَْكُمْ  یتَفَضََّ
 وَلوَْ شَاءَ اللَّھُ

 لأَنَْزَلَ مَلاَئكَِةً مَا
ذَا فيِ  سَمِعْناَ بھَِٰ
لیِنَ آباَئنِاَ الأْوََّ

Q 26:106:
 إذِْ قاَلَ لھَمُْ أخَُوھمُْ
نوُحٌ ألاََ تتََّقوُنَ

Q 54:10:
 فدََعَا رَبَّھُ أنَِّي

مَغْلوُبٌ فاَنْتصَِرْ

Q 71:2:
 قاَلَ یاَ قوَْمِ إنِِّي لكَُمْ

نذَِیرٌ مُبیِنٌ

Q 7:61:
 قاَلَ یاَ قوَْمِ لیَْسَ

 بيِ ضَلاَلةٌَ
كِنِّي رَسُولٌ  وَلَٰ

 مِنْ رَبِّ
الْعَالمَِینَ

Q 10:73:
یْناَهُ بوُهُ فنَجََّ  فكََذَّ
 وَمَنْ مَعَھُ فيِ

 الْفلُْكِ وَجَعَلْناَھمُْ
 خَلاَئفَِ وَأغَْرَقْناَ
بوُا بآِیاَتنِاَ  الَّذِینَ كَذَّ
 ۖ فاَنْظرُْ كَیْفَ كَانَ
عَاقبِةَُ الْمُنْذَرِینَ

Q 11:27:
الَّذِینَ  فقَاَلَ الْمَلأَُ 

 كَفرَُوا مِنْ قوَْمِھِ مَا
 نرََاكَ إِلاَّ بشََرًا مِثْلنَاَ
 وَمَا نرََاكَ اتَّبعََكَ إِلاَّ

 الَّذِینَ ھمُْ أرََاذِلنُاَ باَدِيَ
أْيِ وَمَا نرََىٰ لكَُمْ  الرَّ
 عَلیَْناَ مِنْ فضَْلٍ بلَْ

كَاذِبیِنَ نظَنُُّكُمْ 

Q 23:25:
 إنِْ ھوَُ إلاَِّ رَجُلٌ
 بھِِ جِنَّةٌ فتَرََبَّصُوا

بھِِ حَتَّىٰ حِینٍ

Q 26:107:
 إنِِّي لكَُمْ رَسُولٌ

أمَِینٌ

Q 54:11:
 ففَتَحَْناَ أبَْوَابَ
مَاءِ بمَِاءٍ  السَّ

مُنْھمَِرٍ

Q 71:3:
 أنَِ اعْبدُُوا اللَّھَ

وَاتَّقوُهُ وَأطَِیعُونِ
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36   Excursus A

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 7:62:
 أبُلَِّغُكُمْ رِسَالاَتِ
 رَبِّي وَأنَْصَحُ
 لكَُمْ وَأعَْلمَُ

 مِنَ اللَّھِ مَا لاَ
تعَْلمَُونَ

Q 10:74:
 ثمَُّ بعََثْناَ مِنْ بعَْدِهِ
 رُسُلاً إلِىَٰ قوَْمِھِمْ
 فجََاءُوھمُْ باِلْبیَِّناَتِ
 فمََا كَانوُا لیِؤُْمِنوُا

بوُا بھِِ  بمَِا كَذَّ
لكَِ  مِنْ قبَْلُ ۚ كَذَٰ

 نطَْبعَُ عَلىَٰ قلُوُبِ
الْمُعْتدَِینَ

Q 11:28:
 قاَلَ یاَ قوَْمِ أرََأیَْتمُْ إنِْ
 كُنْتُ عَلىَٰ بیَِّنةٍَ مِنْ

 رَبِّي وَآتاَنيِ رَحْمَةً مِنْ
یتَْ عَلیَْكُمْ  عِنْدِهِ فعَُمِّ

 أنَلُْزِمُكُمُوھاَ وَأنَْتمُْ لھَاَ
كَارِھوُنَ

Q 23:26:
 قاَلَ رَبِّ

 انْصُرْنيِ بمَِا
بوُنِ كَذَّ

Q 26:108:
 فاَتَّقوُا اللَّھَ
وَأطَِیعُونِ

Q 54:12:
رْناَ الأْرَْضَ  وَفجََّ
 عُیوُناً فاَلْتقَىَ

 الْمَاءُ عَلىَٰ أمَْرٍ
قدَْ قدُِرَ

Q 71:4:
 یغَْفرِْ لكَُمْ مِنْ

رْكُمْ  ذُنوُبكُِمْ وَیؤَُخِّ
 إلِىَٰ أجََلٍ مُسَمًّى
 ۚ إنَِّ أجََلَ اللَّھِ إذَِا
رُ ۖ لوَْ  جَاءَ لاَ یؤَُخَّ

كُنْتمُْ تعَْلمَُونَ

Q 7:63:
 أوََعَجِبْتمُْ أنَْ

 جَاءَكُمْ ذِكْرٌ مِنْ
 رَبِّكُمْ عَلىَٰ رَجُلٍ
 مِنْكُمْ لیِنُْذِرَكُمْ
 وَلتِتََّقوُا وَلعََلَّكُمْ

ترُْحَمُونَ

Q 11:29:
 وَیاَ قوَْمِ لاَ أسَْألَكُُمْ

 عَلیَْھِ مَالاً ۖ إنِْ أجَْرِيَ
 إلاَِّ عَلىَ اللَّھِ ۚ وَمَا أنَاَ
 بطَِارِدِ الَّذِینَ آمَنوُا
 ۚ إنَِّھمُْ مُلاَقوُ رَبِّھِمْ
كِنِّي أرََاكُمْ قوَْمًا  وَلَٰ

تجَْھلَوُنَ

Q 23:27:
 فأَوَْحَیْناَ إلِیَْھِ أنَِ
 اصْنعَِ الْفلُْكَ

 بأِعَْینُنِاَ وَوَحْینِاَ
 فإَذَِا جَاءَ أمَْرُناَ
 وَفاَرَ التَّنُّورُ ۙ

 فاَسْلكُْ فیِھاَ مِنْ
 كُلٍّ زَوْجَیْنِ

 اثْنیَْنِ وَأھَْلكََ إلاَِّ
 مَنْ سَبقََ عَلیَْھِ

 الْقوَْلُ مِنْھمُْ ۖ وَلاَ
 تخَُاطِبْنيِ فيِ
 الَّذِینَ ظَلمَُوا ۖ
إنَِّھمُْ مُغْرَقوُنَ

Q 26:109:
 وَمَا أسَْألَكُُمْ عَلیَْھِ

 مِنْ أجَْرٍ ۖ إنِْ
 أجَْرِيَ إلاَِّ عَلىَٰ
رَبِّ الْعَالمَِینَ

Q 54:13:
 وَحَمَلْناَهُ عَلىَٰ
 ذَاتِ ألَْوَاحٍ

وَدُسُرٍ

Q 71:5:
 قاَلَ رَبِّ إنِِّي

 دَعَوْتُ قوَْمِي لیَْلاً
وَنھَاَرًا

Q 7:64:
بوُهُ فأَنَْجَیْناَهُ  فكََذَّ
 وَالَّذِینَ مَعَھُ فيِ
 الْفلُْكِ وَأغَْرَقْناَ
بوُا  الَّذِینَ كَذَّ
 بآِیاَتنِاَ ۚ إنَِّھمُْ
 كَانوُا قوَْمًا

عَمِینَ

Q 11:30:
 وَیاَ قوَْمِ مَنْ ینَْصُرُنيِ
 مِنَ اللَّھِ إنِْ طَرَدْتھُمُْ ۚ

أفَلاََ تذََكَّرُونَ

Q 23:28:
 فإَذَِا اسْتوََیْتَ

 أنَْتَ وَمَنْ مَعَكَ
 عَلىَ الْفلُْكِ فقَلُِ
 الْحَمْدُ للَِّھِ الَّذِي
اناَ مِنَ الْقوَْمِ  نجََّ

الظَّالمِِینَ

Q 26:110:
 فاَتَّقوُا اللَّھَ
وَأطَِیعُونِ

Q 54:14:
 تجَْرِي بأِعَْینُنِاَ
 جَزَاءً لمَِنْ كَانَ

كُفرَِ

Q 71:6:
 فلَمَْ یزَِدْھمُْ دُعَائيِ

إلاَِّ فرَِارًا

Q 11:31:
 وَلاَ أقَوُلُ لكَُمْ عِنْدِي
 خَزَائنُِ اللَّھِ وَلاَ أعَْلمَُ
 الْغَیْبَ وَلاَ أقَوُلُ إنِِّي
 مَلكٌَ وَلاَ أقَوُلُ للَِّذِینَ
 تزَْدَرِي أعَْینُكُُمْ لنَْ

 یؤُْتیِھَمُُ اللَّھُ خَیْرًا ۖ اللَّھُ
 أعَْلمَُ بمَِا فيِ أنَْفسُِھِمْ ۖ
إنِِّي إذًِا لمَِنَ الظَّالمِِینَ

Q 23:29:
 وَقلُْ رَبِّ أنَْزِلْنيِ
 مُنْزَلاً مُباَرَكًا
 وَأنَْتَ خَیْرُ
الْمُنْزِلیِنَ

Q 26:111:
 قاَلوُا أنَؤُْمِنُ لكََ

وَاتَّبعََكَ الأْرَْذَلوُنَ

Q 54:15:
 وَلقَدَْ ترََكْناَھاَ آیةًَ
كِرٍ فھَلَْ مِنْ مُدَّ

Q 71:7:
 وَإنِِّي كُلَّمَا دَعَوْتھُمُْ
 لتِغَْفرَِ لھَمُْ جَعَلوُا
 أصََابعَِھمُْ فيِ

 آذَانھِِمْ وَاسْتغَْشَوْا
وا  ثیِاَبھَمُْ وَأصََرُّ

 وَاسْتكَْبرَُوا
اسْتكِْباَرًا

Table 3 (continuation)
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Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:32:
 قاَلوُا یاَ نوُحُ قدَْ جَادَلْتنَاَ
 فأَكَْثرَْتَ جِدَالنَاَ فأَتْنِاَ
 بمَِا تعَِدُناَ إنِْ كُنْتَ مِنَ

ادِقیِنَ الصَّ

Q 23:30:
لكَِ  إنَِّ فيِ ذَٰ

 لآَیاَتٍ وَإنِْ كُنَّا
لمَُبْتلَیِنَ

Q 26:112:
 قاَلَ وَمَا عِلْمِي

بمَِا كَانوُا یعَْمَلوُنَ

Q 54:16:
 فكََیْفَ كَانَ
عَذَابيِ وَنذُُرِ

Q 71:8:
 ثمَُّ إنِِّي دَعَوْتھُمُْ

جِھاَرًا

Q 11:33:
 قاَلَ إنَِّمَا یأَتْیِكُمْ بھِِ

 اللَّھُ إنِْ شَاءَ وَمَا أنَْتمُْ
بمُِعْجِزِینَ

Q 26:113:
 إنِْ حِسَابھُمُْ إلاَِّ
 عَلىَٰ رَبِّي ۖ لوَْ

تشَْعُرُونَ

Q 54:17:
رْناَ  وَلقَدَْ یسََّ
كْرِ  الْقرُْآنَ للِذِّ
كِرٍ فھَلَْ مِنْ مُدَّ

Q 71:9:
 ثمَُّ إنِِّي أعَْلنَْتُ لھَمُْ

 وَأسَْرَرْتُ لھَمُْ
إسِْرَارًا

Q 11:34:
 وَلاَ ینَْفعَُكُمْ نصُْحِي
 إنِْ أرََدْتُ أنَْ أنَْصَحَ
 لكَُمْ إنِْ كَانَ اللَّھُ یرُِیدُ
 أنَْ یغُْوِیكَُمْ ۚ ھوَُ رَبُّكُمْ

وَإلِیَْھِ ترُْجَعُونَ

Q 26:114:
 وَمَا أنَاَ بطَِارِدِ

الْمُؤْمِنیِنَ

Q 71:10:
 فقَلُْتُ اسْتغَْفرُِوا
 رَبَّكُمْ إنَِّھُ كَانَ

غَفَّارًا

Q 11:35:
 أمَْ یقَوُلوُنَ افْترََاهُ ۖ

 قلُْ إنِِ افْترََیْتھُُ فعََليََّ
 إجِْرَامِي وَأنَاَ برَِيءٌ

ا تجُْرِمُونَ مِمَّ

Q 26:115:
 إنِْ أنَاَ إلاَِّ نذَِیرٌ

مُبیِنٌ

Q 71:11:
مَاءَ  یرُْسِلِ السَّ
عَلیَْكُمْ مِدْرَارًا

Q 11:36:
 وَأوُحِيَ إلِىَٰ نوُحٍ أنََّھُ
 لنَْ یؤُْمِنَ مِنْ قوَْمِكَ إلاَِّ
 مَنْ قدَْ آمَنَ فلاََ تبَْتئَسِْ

بمَِا كَانوُا یفَْعَلوُنَ

Q 26:116:
 قاَلوُا لئَنِْ لمَْ تنَْتھَِ
 یاَ نوُحُ لتَكَُوننََّ
مِنَ الْمَرْجُومِینَ

Q 71:12:
 وَیمُْدِدْكُمْ بأِمَْوَالٍ
 وَبنَیِنَ وَیجَْعَلْ لكَُمْ
 جَنَّاتٍ وَیجَْعَلْ لكَُمْ

أنَْھاَرًا
Q 11:37:
 وَاصْنعَِ الْفلُْكَ بأِعَْینُنِاَ
 وَوَحْینِاَ وَلاَ تخَُاطِبْنيِ
 فيِ الَّذِینَ ظَلمَُوا ۚ إنَِّھمُْ

مُغْرَقوُنَ

Q 26:117:
 قاَلَ رَبِّ إنَِّ
بوُنِ قوَْمِي كَذَّ

Q 71:13:
 مَا لكَُمْ لاَ ترَْجُونَ

للَِّھِ وَقاَرًا

Q 11:38:
 وَیصَْنعَُ الْفلُْكَ وَكُلَّمَا

 مَرَّ عَلیَْھِ مَلأٌَ مِنْ قوَْمِھِ
 سَخِرُوا مِنْھُ ۚ قاَلَ إنِْ

 تسَْخَرُوا مِنَّا فإَنَِّا نسَْخَرُ
مِنْكُمْ كَمَا تسَْخَرُونَ

Q 26:118:
 فاَفْتحَْ بیَْنيِ
 وَبیَْنھَمُْ فتَْحًا
نيِ وَمَنْ  وَنجَِّ
 مَعِيَ مِنَ
الْمُؤْمِنیِنَ

Q 71:14:
وَقدَْ خَلقَكَُمْ أطَْوَارًا

Q 11:39:
 فسََوْفَ تعَْلمَُونَ مَنْ
 یأَتْیِھِ عَذَابٌ یخُْزِیھِ
 وَیحَِلُّ عَلیَْھِ عَذَابٌ

مُقیِمٌ

Q 26:119:
 فأَنَْجَیْناَهُ وَمَنْ
 مَعَھُ فيِ الْفلُْكِ

الْمَشْحُونِ

Q 71:15:
 ألَمَْ ترََوْا كَیْفَ
 خَلقََ اللَّھُ سَبْعَ
سَمَاوَاتٍ طِباَقاً

Table 3 (continuation)

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:17 PM
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Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:40:
 حَتَّىٰ إذَِا جَاءَ أمَْرُناَ

 وَفاَرَ التَّنُّورُ قلُْناَ احْمِلْ
 فیِھاَ مِنْ كُلٍّ زَوْجَیْنِ
 اثْنیَْنِ وَأھَْلكََ إلاَِّ مَنْ

 سَبقََ عَلیَْھِ الْقوَْلُ وَمَنْ
 آمَنَ ۚ وَمَا آمَنَ مَعَھُ

إلاَِّ قلَیِلٌ

Q 26:120:
 ثمَُّ أغَْرَقْناَ بعَْدُ

الْباَقیِنَ

Q 71:16:
 وَجَعَلَ الْقمََرَ

 فیِھِنَّ نوُرًا وَجَعَلَ
الشَّمْسَ سِرَاجًا

Q 11:41:
 وَقاَلَ ارْكَبوُا فیِھاَ بسِْمِ
 اللَّھِ مَجْرَاھاَ وَمُرْسَاھاَ ۚ
إنَِّ رَبِّي لغََفوُرٌ رَحِیمٌ

Q 26:121:
لكَِ لآَیةًَ ۖ  إنَِّ فيِ ذَٰ
 وَمَا كَانَ أكَْثرَُھمُْ

مُؤْمِنیِنَ

Q 71:17:
 وَاللَّھُ أنَْبتَكَُمْ مِنَ
الأْرَْضِ نبَاَتاً

Q 11:42:
 وَھِيَ تجَْرِي بھِِمْ فيِ
 مَوْجٍ كَالْجِباَلِ وَناَدَىٰ
 نوُحٌ ابْنھَُ وَكَانَ فيِ
 مَعْزِلٍ یاَ بنُيََّ ارْكَبْ
 مَعَناَ وَلاَ تكَُنْ مَعَ

الْكَافرِِینَ

Q 26:122:
 وَإنَِّ رَبَّكَ لھَوَُ
حِیمُ الْعَزِیزُ الرَّ

Q 71:18:
 ثمَُّ یعُِیدُكُمْ فیِھاَ

وَیخُْرِجُكُمْ إخِْرَاجًا

Q 11:43:
 قاَلَ سَآوِي إلِىَٰ جَبلٍَ
 یعَْصِمُنيِ مِنَ الْمَاءِ ۚ
 قاَلَ لاَ عَاصِمَ الْیوَْمَ
 مِنْ أمَْرِ اللَّھِ إلاَِّ مَنْ
 رَحِمَ ۚ وَحَالَ بیَْنھَمَُا
 الْمَوْجُ فكََانَ مِنَ

الْمُغْرَقیِنَ

Q 71:19:
 وَاللَّھُ جَعَلَ لكَُمُ
الأْرَْضَ بسَِاطاً

Q 11:44:
 وَقیِلَ یاَ أرَْضُ ابْلعَِي
 مَاءَكِ وَیاَ سَمَاءُ أقَْلعِِي
 وَغِیضَ الْمَاءُ وَقضُِيَ
 الأْمَْرُ وَاسْتوََتْ عَلىَ
 الْجُودِيِّ ۖ وَقیِلَ بعُْدًا

للِْقوَْمِ الظَّالمِِینَ

Q 71:20:
 لتِسَْلكُُوا مِنْھاَ سُبلاًُ

فجَِاجًا

Q 11:45:
 وَناَدَىٰ نوُحٌ رَبَّھُ فقَاَلَ
 رَبِّ إنَِّ ابْنيِ مِنْ أھَْليِ

 وَإنَِّ وَعْدَكَ الْحَقُّ
وَأنَْتَ أحَْكَمُ الْحَاكِمِینَ

Q 71:21:
 قاَلَ نوُحٌ رَبِّ إنَِّھمُْ
 عَصَوْنيِ وَاتَّبعَُوا
 مَنْ لمَْ یزَِدْهُ مَالھُُ
وَوَلدَُهُ إلاَِّ خَسَارًا
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Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:46:
 قاَلَ یاَ نوُحُ إنَِّھُ لیَْسَ
 مِنْ أھَْلكَِ ۖ إنَِّھُ عَمَلٌ

 غَیْرُ صَالحٍِ ۖ فلاََ تسَْألَْنِ
 مَا لیَْسَ لكََ بھِِ عِلْمٌ ۖ
 إنِِّي أعَِظكَُ أنَْ تكَُونَ

مِنَ الْجَاھِلیِنَ

Q 71:22:
 وَمَكَرُوا مَكْرًا

كُبَّارًا

Q 11:47:
 قاَلَ رَبِّ إنِِّي أعَُوذُ

 بكَِ أنَْ أسَْألَكََ مَا لیَْسَ
 ليِ بھِِ عِلْمٌ ۖ وَإلاَِّ تغَْفرِْ
 ليِ وَترَْحَمْنيِ أكَُنْ مِنَ

الْخَاسِرِینَ

Q 71:23:
 وَقاَلوُا لاَ تذََرُنَّ
 آلھِتَكَُمْ وَلاَ تذََرُنَّ
ا وَلاَ سُوَاعًا  وَدًّ

 وَلاَ یغَُوثَ وَیعَُوقَ
وَنسَْرًا

Q 11:48:
 قیِلَ یاَ نوُحُ اھْبطِْ

 بسَِلاَمٍ مِنَّا وَبرََكَاتٍ
نْ  عَلیَْكَ وَعَلىَٰ أمَُمٍ مِمَّ
 مَعَكَ ۚ وَأمَُمٌ سَنمَُتِّعُھمُْ
ھمُْ مِنَّا عَذَابٌ  ثمَُّ یمََسُّ

ألَیِمٌ

Q 71:24:
 وَقدَْ أضََلُّوا كَثیِرًا ۖ
 وَلاَ تزَِدِ الظَّالمِِینَ

إلاَِّ ضَلاَلاً

Q 11:49:
 تلِْكَ مِنْ أنَْباَءِ الْغَیْبِ
 نوُحِیھاَ إلِیَْكَ ۖ مَا كُنْتَ
 تعَْلمَُھاَ أنَْتَ وَلاَ قوَْمُكَ
ذَا ۖ فاَصْبرِْ ۖ  مِنْ قبَْلِ ھَٰ
إنَِّ الْعَاقبِةََ للِْمُتَّقیِنَ

Q 71:25:
ا خَطِیئاَتھِِمْ  مِمَّ
 أغُْرِقوُا فأَدُْخِلوُا
 ناَرًا فلَمَْ یجَِدُوا

 لھَمُْ مِنْ دُونِ اللَّھِ
أنَْصَارًا

Q 71:26:
 وَقاَلَ نوُحٌ رَبِّ لاَ
 تذََرْ عَلىَ الأْرَْضِ
مِنَ الْكَافرِِینَ دَیَّارًا
Q 71:27:

 إنَِّكَ إنِْ تذََرْھمُْ
 یضُِلُّوا عِباَدَكَ وَلاَ
 یلَدُِوا إلاَِّ فاَجِرًا

كَفَّارًا
Q 71:28:

 رَبِّ اغْفرِْ ليِ
 وَلوَِالدَِيَّ وَلمَِنْ

 دَخَلَ بیَْتيَِ مُؤْمِناً
 وَللِْمُؤْمِنیِنَ

 وَالْمُؤْمِناَتِ وَلاَ تزَِدِ
الظَّالمِِینَ إلاَِّ تبَاَرًا

Table 3 (continuation)

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:17 PM



40   Excursus A

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–
22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 7:59:
We sent Nūḥ 
(= Noah) to his 
people, and 
he said: “My 
people, serve 
God, for you 
have no god 
other than 
him! I fear for 
you the pun-
ishment of a 
dreadful day.”

Q 10:71:
Tell them the story 
of Nūḥ when he 
said to his people: 
“My people, if 
my stay and my 
reminding you of 
the signs of God 
has become too 
burdensome upon 
you, then I put my 
trust in God: Do 
resolve upon your 
plan and [call upon] 
your associates, 
and let not your 
plan be a worry 
to you; make your 
decision on me and 
respite me not!

Q 11:25:
We sent 
Nūḥ to his 
people [and 
he said to 
them]: 
“I am to 
you a 
warner 
[and I tell 
you]:

Q 23:23:
We sent Nūḥ 
to his people 
and he said 
[to them]: 
“My people, 
worship God, 
for he is your 
only god – will 
you not fear 
him?”

Q 26:105:
The people 
of Nūḥ, 
too, de-
nied the 
messen-
gers.

Q 54:9:
The people 
of Nūḥ 
denied [the 
truth] before 
them; they 
rejected 
our servant 
saying: “He 
is pos-
sessed!” – 
and he was 
rebuked.

Q 71:1:
We sent 
Nūḥ to his 
people[, 
saying]: 
“Warn 
your 
people 
before a 
painful 
punish-
ment 
comes to 
them!”

Q 7:60:
But the leaders 
of his people 
said: “Clearly 
you are in 
error – so we 
believe.”

Q 10:72:
But if you turn away 
[from my advice] – 
well, I have asked 
no reward from 
you: my reward 
falls upon God 
alone and I have 
been commanded 
to be of those who 
surrender to him.”

Q 11:26:
Worship 
no one but 
God – for 
[otherwise] 
I fear for 
you the 
punish-
ment of 
a painful 
day!”

Q 23:24:
But the leading 
disbelievers 
among his 
people said: 
“He is just 
a man like 
yourselves 
trying to take 
precedence 
over you. If God 
willed [to send 
a messenger] 
he would have 
sent down 
angels instead. 
Besides, we 
never heard of 
anything like 
this from our 
forefathers.

Q 26:106:
Their 
brother 
Nūḥ said to 
them: “Will 
you not 
fear God?

Q 54:10:
So he called 
out to his 
Lord and 
said: “I am 
vanquished, 
so help 
me!”

Q 71:2:
And so he 
said: “My 
people, I 
am to you 
a clear 
warner.
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Table 3 (continuation)

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 7:61:
He said: 
“My people, 
there is no 
error  in 
me – I am 
rather a 
messenger 
from the 
Lord of the 
Worlds! 

Q 10:73:
But they rejected 
him, so we saved 
him and those 
who were with him 
in the ark and let 
them survive, and 
we drowned those 
who denied our 
signs. Now, behold 
how was the end 
of those who were 
thus forewarned!

Q 11:27:
But the leading 
disbelievers 
among his 
people said: 
“We do not 
see you but 
as a man like 
ourselves, and 
it is patent that 
only the vilest 
of us follow you; 
we do not see 
that you are any 
better than we 
are – in fact we 
think you are 
liars [sic].”

Q 23:25:
He is just a 
demon-pos-
sessed man, 
so let’s wait 
and see what 
happens to 
him.”

Q 26:107:
I am to you a 
trustworthy 
messenger,

Q 54:11:
We opened 
the gates of 
heaven with 
rain pouring 
down

Q 71:3:
Worship 
God, fear 
him and 
obey me!

Q 7:62:
I am 
delivering 
to you the 
messages 
of my Lord 
and giving 
you sincere 
advise, for 
I know from 
God what 
you ignore.

Q 10:74:
Then, after him, 
we sent forth 
messengers to 
their peoples and 
they brought them 
clear signs; but 
they would not 
believe that which 
they 
had formerly 
denied. So we seal 
the hearts of the 
transgressors!

Q 11:28:
He said: “My 
people, think: 
suppose I do 
have with me 
a clear sign 
from my Lord, 
and that he has 
bestowed his 
mercy upon me, 
but that this has 
been obscured 
for you – could 
we force you to 
accept it against 
your will?

Q 23:26:
[Nūḥ] said: 
“My Lord, 
support me, 
for they deny 
me!”

Q 26:108:
so fear God 
and obey me!

Q 54:12:
and made 
the earth to 
burst with 
springs. 
And the 
waters met 
for a matter 
already 
decreed.

Q 71:4:
He will 
forgive 
you your 
sins and 
spare 
you until 
the time 
he has 
appointed; 
then, 
when it 
arrives, it 
will not be 
delayed – 
if only you 
under-
stood!”
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Table 3 (continuation)

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 7:63:
Do you wonder 
that a message 
from your Lord 
should come to 
you through a 
man from among 
you so that he 
may warn you 
and you may fear 
God and thus be 
given mercy?”

Q 11:29:
My people, I 
ask no reward 
from you for 
this – my 
reward falls 
upon God 
alone. I will 
not drive away 
the faithful – 
surely they 
shall meet 
their Lord; but 
I see you are 
an ignorant 
people.

Q 23:27:
And so we 
inspired him: 
“Build the ark 
under our eyes 
and inspira-
tion. When 
our command 
comes and the 
oven boils, load 
upon the ark two 
of every kind 
together with 
your family – 
save those 
against whom 
the verdict has 
already been 
rendered – and 
do not plead with 
me concerning 
those who have 
wronged, for 
they shall be 
drowned!

Q 26:109:
I ask no 
reward from 
you, for my 
reward 
falls upon the 
Lord of the 
Worlds;

Q 54:13:
We carried 
him upon 
[a vessel] 
of planks 
and nails

Q 71:5:
He said: 
“My Lord, 
I have 
called my 
people 
night and 
day;

Q 7:64:
But they called 
him a liar, so 
we saved him 
and those who 
were with him in 
the ark; and we 
drowned those 
who denied our 
signs – assur-
edly they were a 
blind people!

Q 11:30:
My people, 
who would 
help me 
against God if 
I were to drive 
them away? 
Will you not 
take heed? 

Q 23:28:
And when 
you and your 
companions are 
settled on the 
ark, say: ‘Praise 
to God who has 
saved us from 
the wrongdo-
ers!’;

Q 26:110:
so fear 
God and obey 
me!”

Q 54:14:
running 
before our 
eyes – a 
reward for 
he who 
had been 
denied.

Q 71:6:
yet my 
calling 
has only 
increased 
them in 
flight: 

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:17 PM



 Full text and translation of the quranic Noah narratives   43

Table 3 (continuation)

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:31:
I am not telling you 
that I hold God’s 
treasures, or that I 
know what is 
hidden, or that I 
am an angel; nor 
do I say that God 
will grant no good 
to those who are 
despised in your 
eyes: God knows 
best what is in their 
souls! – Otherwise I 
would be among the 
wrongdoers.”

Q 23:29:
and also: 
‘My Lord, let 
me land in 
a blessed 
harbour, for 
you are the 
best of all 
protectors.’”

Q 26:111:
They replied: 
“Why should 
we believe 
you when 
only the vilest 
follow you?”

Q 54:15:
We left this 
as a sign – 
will anyone 
remember?

Q 71:7:
every time I 
called them, so 
that you may 
forgive them, 
they put their 
fingers in their 
ears and covered 
themselves with 
their garments; 
they persisted 
[in their rebel-
lion] and proved 
arrogant and 
defiant.

Q 11:32:
They said: “Nūḥ, you 
have long argued 
with us. Bring down 
on us the punish-
ment you have 
threaten us with if 
you are speaking the 
truth!”

Q 23:30:
Surely there 
are signs in 
this, for we 
always put 
[people] to 
the test. 

Q 26:112:
He said: “And 
what is my 
knowledge 
of what they 
have done?

Q 54:16:
How [ter-
rible] my 
punishment 
was – and 
[the fulfil-
ment of] my 
warning!

Q 71:8:
I have called 
them openly;

Q 11:33:
He said: “It is God 
who will bring it 
down if he wishes, 
and you will not be 
able to cause him 
to fail.

Q 26:113:
Their account 
falls upon my 
Lord alone – 
if only you 
could see!

Q 54:17:
We have 
made the 
Qur’ān easy 
to remem-
ber – will 
anyone take 
heed?

Q 71:9:
I have preached 
to them in public 
and talked to 
them in private.

Q 11:34:
Although I do want to 
advise you, my advice 
will be of no use to 
you if he is willing 
to leave you in your 
delusions. He is your 
Lord and to him you 
shall be returned!”

Q 26:114:
I will not drive 
away the 
faithful.

Q 71:10:
I told them: ‘Ask 
forgiveness of 
your Lord, for he 
is all-forgiving!
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Table 3 (continuation)

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22 Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:35:
If they say: “He has 
forged it,” say: “If I 
have forged it, then my 
sin falls upon me, but 
I am innocent of what 
you do.”

Q 26:115:
I am but 
a plain 
warner.”

Q 71:11:
He will send 
down from above 
abundant [rain] 
for you,

Q 11:36:
And it was revealed 
to Nūḥ: “None of your 
people will believe, 
except those who have 
already done so; hence 
do not be distressed by 
what they may do.

Q 26:116:
They 
answered: 
“Nūḥ, if 
you do not 
desist, then 
for sure 
you will be 
stoned.”

Q 71:12:
and give you 
wealth and sons, 
and provide you 
with gardens and 
rivers!

Q 11:37:
Build the ark under our 
eyes and inspiration 
and do not plead with 
me concerning those 
who have wronged – 
for they shall be 
drowned!” 

Q 26:117:
He said: “My 
Lord, my 
people have 
but rejected 
me;

Q 71:13:
What is the 
matter with you? 
Why do you not 
accept God’s 
greatness,

Q 11:38:
So he built the ark, and 
whenever the leaders 
of his people passed by 
they mocked him. He 
said: “You may deride 
us now, but we will 
come to deride you in 
the same manner,

Q 26:118:
so judge 
between me 
and them 
and save 
me and the 
believers 
who are with 
me!”

Q 71:14:
when it is stage 
by stage that he 
has created you?

Q 11:39:
and then you will find 
out who will get a 
humiliating punish-
ment and upon whom 
a lasting suffering will 
alight.” 

Q 26:119:
We saved 
him and his 
followers in 
the laden 
ark,

Q 71:15:
Have you never 
wondered how 
God created 
seven heavens 
one upon another,
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Table 3 (continuation)

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:40:
When our command 
came and the oven 
boiled, we said: “Load 
upon the ark two of 
every kind together 
with your own family – 
save those against 
whom the verdict 
has already been 
rendered – and those 
who have believed.” 
But only a few had 
believed with him.

Q 26:120:
and drowned 
the others.

Q 71:16:
and placed the 
moon as a light 
and the sun as a 
lamp therein?

Q 11:41:
He said: “Embark 
therein! In the name 
of God it shall sail and 
anchor – for surely my 
Lord is all-forgiving 
and merciful.”

Q 26:121:
Surely there 
is a sign in 
this – yet 
most of 
them do not 
believe.

Q 71:17:
Or how he has 
made you grow 
out of the earth

Q 11:42:
It sailed with them 
amidst waves like 
mountains; and Nūḥ 
called to his son who 
stood apart [from 
them]: “My son, get 
on board with us and 
do not stay with the 
disbelievers!” 

Q 26:122:
Indeed your 
God alone is 
the Almighty, 
the Merciful!

Q 71:18:
and how he will 
return you into it 
and then bring 
you out again?
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Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:43:
But he replied: “I 
will take refuge on 
a mountain to save 
me from the water!’” 
[Nūḥ] said: “There is 
no refuge today from 
God’s command but 
for those on whom he 
has mercy!” The waves 
came between them 
and he was among the 
drowned.

Q 71:19:
Or how he has 
laid the earth for 
you

Q 11:44:
Then it was said: 
“Earth, swallow your 
water!; and heaven, 
withhold [your rain]!” 
The waters subsided 
and the matter was 
accomplished. The 
ark settled on [Mount] 
al-Ǧūdiyy and it was 
said: “Gone are the 
wrongdoers!”

Q 71:20:
so that you can 
walk along it?’”

Q 11:45:
Nūḥ called out to his 
Lord and said: “My 
Lord, my son is from 
my family. So if your 
promise is true and 
you are indeed the 
justest of all judges –“ 

Q 71:21:
Then Nūḥ said: 
“My Lord, they 
have disobeyed 
me and followed 
those whose 
riches and 
children will 
increase but their 
ruin,

Table 3 (continuation)

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:17 PM



 Full text and translation of the quranic Noah narratives   47

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 11:46:
He said: “Nūḥ, he is 
not of your family; 
what he did was not 
right. But do not ask 
me things you know 
nothing about. I 
advise you, lest you 
be counted among the 
ignorant.”

Q 71:22:
who have laid a 
plot [against me]

Q 11:47:
He said: “My Lord, I 
take refuge with you 
from asking that about 
which I have no knowl-
edge! And unless you 
forgive me and have 
mercy on me I shall be 
among the losers!”

Q 71:23:
saying: ‘Do not 
leave your gods! 
Do not leave 
Wadd, Suwā‘, 
Yagūṯ, Ya‘ūq or 
Nasr!’

Q 11:48:
It was said: “Nūḥ, 
disembark in peace 
from us with blessings 
upon you and upon 
the nations that shall 
spring from those who 
are with you. To other 
nations we will grant 
enjoyment for a time; 
then a painful punish-
ment from us will touch 
them.”

Q 71:24:
They have 
already misled 
many. [There-
fore, my Lord,] 
I ask you not 
to increase the 
wrongdoers save 
in error!”

Q 11:49:
That is from the news 
of the unseen which 
we reveal to you; 
neither you nor your 
people knew it before 
this; so be patient, 
for the [best] outcome 
belongs to the 
god-fearers.

Q 71:25:
Because of their 
sins they were 
drowned and 
thrown into the 
Fire, and they 
found no one 
to help them 
against God.
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Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

Q 71:26:
Nūḥ said: “My 
Lord, do not 
leave upon the 
earth even one of 
the disbelievers, 
Q 71:27:
for otherwise 
they will mislead 
your servants 
and beget only 
sinners and 
disbelievers.
Q 71:28:
My Lord, forgive 
me, my parents 
and whoever 
enters my house 
as a believer, and 
all the believers, 
men and women 
alike; and do 
not increase the 
wrongdoers save 
in destruction.”

Table 3 (continuation)
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Excursus B. Quranic allusions to Noah outside the 
quranic Noah narratives
As shown above (see chapter one and Table 2) allusions to Noah in the Qur’ān are 
not limited to the seven quranic Noah narratives examined in this book. Outside 
these, one finds Noah mentioned in the following thirty-two quranic verses, of 
which only the excerpts specifically referring to him are translated below: 

Q 3:33:
إنَِّ اللَّھَ اصْطَفىَٰ آدَمَ وَنوُحًا وَآلَ إبِْرَاھِیمَ وَآلَ عِمْرَانَ عَلىَ الْعَالمَِینَ

God chose Ādam (= Adam), Nūḥ (= Noah), Ibrāhīm’s (= Abraham’s) family and Imrān’s (= 
Amram’s/Joachim’s) family over all other men.

Q 4:163:
 إنَِّا أوَْحَیْناَ إلِیَْكَ كَمَا أوَْحَیْناَ إلِىَٰ نوُحٍ وَالنَّبیِِّینَ مِنْ بعَْدِهِ ۚ وَأوَْحَیْناَ إلِىَٰ إبِْرَاھِیمَ وَإسِْمَاعِیلَ وَإسِْحَاقَ وَیعَْقوُبَ وَالأْسَْباَطِ وَعِیسَىٰ وَأیَُّوبَ

وَیوُنسَُ وَھاَرُونَ وَسُلیَْمَانَ ۚ وَآتیَْناَ دَاوُودَ زَبوُرًا
Indeed, we have revealed to you as earlier to Nūḥ and the prophets after him . . .

Q 6:84:
یَّتھِِ دَاوُودَ وَسُلیَْمَانَ وَأیَُّوبَ وَیوُسُفَ وَمُوسَىٰ وَھاَرُونَ ۚ  وَوَھبَْناَ لھَُ إسِْحَاقَ وَیعَْقوُبَ ۚ كُلاًّ ھدََیْناَ ۚ وَنوُحًا ھدََیْناَ مِنْ قبَْلُ ۖ وَمِنْ ذُرِّ

لكَِ نجَْزِي الْمُحْسِنیِنَ وَكَذَٰ
We gave to him [i.e. Ibrāhīm] Isḥāq (= Isaac) and Ya‘qūb (= Jacob), each of whom we guided 
as we had earlier guided Nūḥ . . .

Q 9:70:
 ألَمَْ یأَتْھِِمْ نبَأَُ الَّذِینَ مِنْ قبَْلھِِمْ قوَْمِ نوُحٍ وَعَادٍ وَثمَُودَ وَقوَْمِ إبِْرَاھِیمَ وَأصَْحَابِ مَدْینََ وَالْمُؤْتفَكَِاتِ ۚ أتَتَْھمُْ رُسُلھُمُْ باِلْبیَِّناَتِ ۖ فمََا كَانَ اللَّھُ

كِنْ كَانوُا أنَْفسَُھمُْ یظَْلمُِونَ لیِظَْلمَِھمُْ وَلَٰ
Have they never heard the stories of their predecessors – the peoples of Nūḥ, ‘Ād, Ṯamūd, 
Ibrāhīm, and Madyan (= Midian) – and the ruined cities? Their messengers came to them with 
clear proof that God would never wrong them, but they wronged themselves!16

Q 14:9:
وا أیَْدِیھَمُْ فيِ  ألَمَْ یأَتْكُِمْ نبَأَُ الَّذِینَ مِنْ قبَْلكُِمْ قوَْمِ نوُحٍ وَعَادٍ وَثمَُودَ ۛ وَالَّذِینَ مِنْ بعَْدِھِمْ ۛ لاَ یعَْلمَُھمُْ إلاَِّ اللَّھُ ۚ جَاءَتْھمُْ رُسُلھُمُْ باِلْبیَِّناَتِ فرََدُّ

ا تدَْعُوننَاَ إلِیَْھِ مُرِیبٍ أفَْوَاھِھِمْ وَقاَلوُا إنَِّا كَفرَْناَ بمَِا أرُْسِلْتمُْ بھِِ وَإنَِّا لفَيِ شَكٍّ مِمَّ
Have you not heard the stories of those who were before you – the peoples of Nūḥ, ‘Ād, Ṯamūd 
and those who came after them? . . .

Q 17:3:
یَّةَ مَنْ حَمَلْناَ مَعَ نوُحٍ ۚ إنَِّھُ كَانَ عَبْدًا شَكُورًا ذُرِّ

Oh you [Children of Israel], descendants of those we carried with Nūḥ! – He surely was a 
grateful servant.
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Q 17:17:
وَكَمْ أھَْلكَْناَ مِنَ الْقرُُونِ مِنْ بعَْدِ نوُحٍ ۗ وَكَفىَٰ برَِبِّكَ بذُِنوُبِ عِباَدِهِ خَبیِرًا بصَِیرًا

How many generations have we destroyed since Nūḥ! . . .

Q 19:58:
نْ ھدََیْناَ وَاجْتبَیَْناَ ۚ إذَِا یَّةِ إبِْرَاھِیمَ وَإسِْرَائیِلَ وَمِمَّ نْ حَمَلْناَ مَعَ نوُحٍ وَمِنْ ذُرِّ یَّةِ آدَمَ وَمِمَّ ئكَِ الَّذِینَ أنَْعَمَ اللَّھُ عَلیَْھِمْ مِنَ النَّبیِِّینَ مِنْ ذُرِّ  أوُلَٰ

دًا وَبكُِیاًّ وا سُجَّ نِ خَرُّ حْمَٰ تتُْلىَٰ عَلیَْھِمْ آیاَتُ الرَّ
Those were the prophets upon whom God bestowed his blessing from among Ādam’s descen-
dants, those we carried with Nūḥ, the seed of Ibrāhīm and Isrā’īl (= Israel) and those we 
guided and chose . . .

Q 21:76:
یْناَهُ وَأھَْلھَُ مِنَ الْكَرْبِ الْعَظِیمِ وَنوُحًا إذِْ ناَدَىٰ مِنْ قبَْلُ فاَسْتجََبْناَ لھَُ فنَجََّ

Earlier we answered Nūḥ when he cried out to us: we saved him and his family from the flood

Q 21:77:
بوُا بآِیاَتنِاَ ۚ إنَِّھمُْ كَانوُا قوَْمَ سَوْءٍ فأَغَْرَقْناَھمُْ أجَْمَعِینَ وَنصََرْناَهُ مِنَ الْقوَْمِ الَّذِینَ كَذَّ

and we helped him against the people who had denied our signs – they were wicked people, 
so we drowned them all together!

Q 22:42:
بتَْ قبَْلھَمُْ قوَْمُ نوُحٍ وَعَادٌ وَثمَُودُ بوُكَ فقَدَْ كَذَّ وَإنِْ یكَُذِّ

And if they deny you, so too . . . did the people of Nūḥ, and those of ‘Ād and Ṯamūd.

Q 25:37:
سُلَ أغَْرَقْناَھمُْ وَجَعَلْناَھمُْ للِنَّاسِ آیةًَ ۖ وَأعَْتدَْناَ للِظَّالمِِینَ عَذَاباً ألَیِمًا بوُا الرُّ ا كَذَّ وَقوَْمَ نوُحٍ لمََّ

And the people of Nūḥ: when they denied the messengers [sic] we drowned them and made 
them a sign to all people – since we have prepared a painful torment for the wicked!

Q 29:14:
وَلقَدَْ أرَْسَلْناَ نوُحًا إلِىَٰ قوَْمِھِ فلَبَثَِ فیِھِمْ ألَْفَ سَنةٍَ إلاَِّ خَمْسِینَ عَامًا فأَخََذَھمُُ الطُّوفاَنُ وَھمُْ ظَالمُِونَ

We sent Nūḥ to his people: he lived among them a thousand years minus fifty years; but when 
the flood seized them they were still wrongdoers.

Q 29:15:
فیِنةَِ وَجَعَلْناَھاَ آیةًَ للِْعَالمَِینَ فأَنَْجَیْناَهُ وَأصَْحَابَ السَّ

We saved him and those with him in the ark, and made this a sign to all people!
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Q 33:7:
وَإذِْ أخََذْناَ مِنَ النَّبیِِّینَ مِیثاَقھَمُْ وَمِنْكَ وَمِنْ نوُحٍ وَإبِْرَاھِیمَ وَمُوسَىٰ وَعِیسَى ابْنِ مَرْیمََ ۖ وَأخََذْناَ مِنْھمُْ مِیثاَقاً غَلیِظاً

We have taken a pledge from the prophets: from you, Nūḥ, Ibrāhīm, Mūsà (= Moses) and ‘Īsà 
(= Jesus) the son of Maryam (= Mary) – from all of you!

Q 37:75:
وَلقَدَْ ناَدَاناَ نوُحٌ فلَنَعِْمَ الْمُجِیبوُنَ

Nūḥ called to us – and how excellent our response was!

Q 37:76:
یْناَهُ وَأھَْلھَُ مِنَ الْكَرْبِ الْعَظِیمِ وَنجََّ

We saved him and his family from great distress

Q 37:77:
یَّتھَُ ھمُُ الْباَقیِنَ وَجَعَلْناَ ذُرِّ

and let his offspring last [for many ages]. 

Q 37:78:
17و بركنا علیھ فی الأخرین

We have bestowed our blessing upon him in the last days.18

Q 37:79:
سَلاَمٌ عَلىَٰ نوُحٍ فيِ الْعَالمَِینَ

Peace upon Nūḥ among all men!19

Q 37:80:
لكَِ نجَْزِي الْمُحْسِنیِنَ إنَِّا كَذَٰ

Thus do we reward the righteous,

Q 37:81:
إنَِّھُ مِنْ عِباَدِناَ الْمُؤْمِنیِنَ

for he is to be counted among our faithful servants.

Q 37:82:
ثمَُّ أغَْرَقْناَ الآْخَرِینَ

Whereas we drowned all others.
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Q 40:5:
ةٍ برَِسُولھِِمْ لیِأَخُْذُوهُ ۖ وَجَادَلوُا باِلْباَطِلِ لیِدُْحِضُوا بھِِ الْحَقَّ فأَخََذْتھُمُْ ۖ فكََیْفَ بتَْ قبَْلھَمُْ قوَْمُ نوُحٍ وَالأْحَْزَابُ مِنْ بعَْدِھِمْ ۖ وَھمََّتْ كُلُّ أمَُّ  كَذَّ

كَانَ عِقاَبِ
. . . [T]he people of Nūḥ denied [the truth] and so did the [disbelieving] parties after them. 
Every community has conspired to seize its own messenger and striven to deny the truth with 
falsehood. But I destroyed them – and how [terrible] my punishment was!

Q 40:30:
وَقاَلَ الَّذِي آمَنَ یاَ قوَْمِ إنِِّي أخََافُ عَلیَْكُمْ مِثْلَ یوَْمِ الأْحَْزَابِ

Then the believer said: ‘My people, I fear for you [a fate] akin to the fate of those who opposed 
[the prophets]:

Q 40:31:
مِثْلَ دَأْبِ قوَْمِ نوُحٍ وَعَادٍ وَثمَُودَ وَالَّذِینَ مِنْ بعَْدِھِمْ ۚ وَمَا اللَّھُ یرُِیدُ ظلُْمًا للِْعِباَدِ

hence similar to the fate of the people of Nūḥ, ‘Ād, Ṯamūd and those who came after 
them . . .’ . . .

Q 42:13:
قوُا فیِھِ ینَ وَلاَ تتَفَرََّ یْناَ بھِِ إبِْرَاھِیمَ وَمُوسَىٰ وَعِیسَىٰ ۖ أنَْ أقَیِمُوا الدِّ ىٰ بھِِ نوُحًا وَالَّذِي أوَْحَیْناَ إلِیَْكَ وَمَا وَصَّ ینِ مَا وَصَّ  شَرَعَ لكَُمْ مِنَ الدِّ

ۚ كَبرَُ عَلىَ الْمُشْرِكِینَ مَا تدَْعُوھمُْ إلِیَْھِ ۚ اللَّھُ یجَْتبَيِ إلِیَْھِ مَنْ یشََاءُ وَیھَْدِي إلِیَْھِ مَنْ ینُیِبُ
He has laid down for you in matters of faith what he already charged Nūḥ with, what we have 
revealed to you and he previously charged Ibrāhīm, Mūsà and ‘Īsà with . . .

Q 50:12:
سِّ وَثمَُودُ بتَْ قبَْلھَمُْ قوَْمُ نوُحٍ وَأصَْحَابُ الرَّ كَذَّ

The people of Nūḥ disbelieved long before them . . .

Q 51:46:
وَقوَْمَ نوُحٍ مِنْ قبَْلُ ۖ إنَِّھمُْ كَانوُا قوَْمًا فاَسِقیِنَ

Before that [we destroyed] the people of Nūḥ – they were a truly rebellious people!

Q 53:52:
وَقوَْمَ نوُحٍ مِنْ قبَْلُ ۖ إنَِّھمُْ كَانوُا ھمُْ أظَْلمََ وَأطَْغَىٰ

And before that the people of Nūḥ – they were exceedingly unjust and insolent!

Q 57:26:
ةَ وَالْكِتاَبَ ۖ فمَِنْھمُْ مُھْتدٍَ ۖ وَكَثیِرٌ مِنْھمُْ فاَسِقوُنَ یَّتھِِمَا النُّبوَُّ وَلقَدَْ أرَْسَلْناَ نوُحًا وَإبِْرَاھِیمَ وَجَعَلْناَ فيِ ذُرِّ

We sent Nūḥ and Ibrāhīm and gave prophethood and the Book to their offspring . . . 
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Q 66:10:
 ضَرَبَ اللَّھُ مَثلاًَ للَِّذِینَ كَفرَُوا امْرَأتََ نوُحٍ وَامْرَأتََ لوُطٍ ۖ كَانتَاَ تحَْتَ عَبْدَیْنِ مِنْ عِباَدِناَ صَالحَِیْنِ فخََانتَاَھمَُا فلَمَْ یغُْنیِاَ عَنْھمَُا مِنَ اللَّھِ

اخِلیِنَ شَیْئاً وَقیِلَ ادْخُلاَ النَّارَ مَعَ الدَّ
God has given a similitude for the unbelievers: the wives of Nūḥ and Lūṭ (= Lot), who married 
two of our righteous servants but then betrayed them; yet their husbands were unable to help 
them against God! . . .
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Chapter 4 / The Quranic Noah Narratives: Form, 
Content, Context, and Primary Meaning

The quranic Noah narratives have been studied at some length by Erica Martin 
(2010), who focuses her analysis on some of their micro-components or “story 
elements,” examines their development within each particular narrative and 
the major sections in these, investigates their relationship to the Straflegenden 
or “punishment stories” within which they are placed, and gives some hints as 
to their more immediate intent, close interdependence, rhetorical qualities, and 
explicit meaning, but does not fully inquire into their literary form, dynamic 
structure, and overall implicit purpose. Nor does she systematically explore the 
parallels of such elements elsewhere in the Qur’ān, their hypothetical sources and 
precedents outside the quranic corpus, and their implications for the Muham-
madan evangelium.

On the other hand, while Martin must certainly be credited with having gone 
beyond all previous studies on the subject (Welch 2000; Tottoli 2002; Wheeler 
2002, 2006; Brinner 2003; Addas 2007b; Brown 2007; Chabbi 2008), some of her 
own premises and conclusions seem to me highly doubtful. Thus according to 
her, “the most ubiquitous element, appearing in six of the seven sūras [namely 
quranic Noah narratives nos. I–VI], is ‘Noah argues with the people.’” In fact, this 
element is lacking in quranic Noah narrative no. VI (where only Noah’s rejection 
by his opponents is mentioned in v. 9), not in VII (where it is extensively reported 
by Noah himself in vv. 2–22). Moreover, Martin fails to notice so decisive an 
element as Noah’s rejection by his opponents, which indeed is the only element 
fully contained in all narratives – and an essential motif in the shaping of the 
Muhammadan evangelium after the quranic Noah narratives, as we shall see. In 
short, there is still much more to be argued about the quranic Noah narratives, 
their constitutive elements and motifs, and the way in which these are displayed, 
as also about the ideological background and tacit purpose of the different nar-
ratives that they inform, which Martin roughly limits to the more shallow and 
explicit purpose of prophetic monotheistic preaching.

Hence in this chapter I will undertake a multifaceted analysis of the quranic 
Noah narratives based upon their adaptation of classical prophetic and apo-
calyptic literary forms and themes, contextual placement within each sūra (where 
applicable), and primary meaning.

According to the number of verses in each narrative, quranic Noah narrative 
no. VII is the longest, followed by nos. III, V, VI, IV, I, and II, whereas in terms of 
the number of words, no. III is the longest, followed by nos. VII, IV, V, II, I, and VI 
(see Table 4, columns A and B, below).1 An additional division can also be made 
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as to the number of formal segments (on which see Table 1 above) into which 
each narrative divides: conforming to this principle, no. III is also the longest one, 
followed by nos. I, II, IV, V, and both VI and VII (see Table 4, column C, below).

Table 4: Comparative length of the quranic Noah narratives

(A) length by number of verses (B) absolute length (C) length by number of 
formal segments

+ QNN VII (28) QNN III QNN III (8)

QNN III (25) QNN VII Quranic Noah narratives 
I, II, IV, V (6)

QNN V (18) QNN IV Quranic Noah narratives 
VI, VII (4)

QNN VI (9) QNN V

QNN IV (8) QNN II

QNN I (6) QNN I

– QNN II (4) QNN VI

Furthermore, and as suggested above, all quranic Noah narratives follow a similar 
though flexible formal pattern, which I shall now try to set out.

Quranic Noah narrative no. I (Q 7:59–64 / Sūrat al-A‘rāf):

This narrative comprises Noah’s commission (v. 59a); his admonition to his 
people, whom he encourages to turn to God (v. 59b); Noah’s warning: if they do 
not turn to God, they will suffer punishment at the day of judgment (v. 59c); the 
people’s rejection of Noah, whom they accuse of talking nonsense (v. 60); Noah’s 
reply: far from talking nonsense, he claims, he has been commissioned by God to 
instruct them (vv. 61–3); and a brief final account in which we are told that he was 
once more rejected, that God saved him together with those who did believe him, 
and that God drowned all of the others, for they were but a blind people unable to 
understand his signs (v. 64). Its literary form, therefore, is that of a six-part Straf-
legend that includes the following formal segments: (α) a prophetic commission 
(v. 59); (β) the prophet’s admonition (v. 59); (γ) his warning and prediction of dis-
aster (v. 59); (δ) the rejection of his mission (v. 60, but which is alluded to again in 
v. 64); (ε) the prophet’s own justification (vv. 61–3); and (η) a short narrative about 
the salvation of the righteous and the divine punishment of the wicked (v. 64). 
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Vv. 59a and 64 (i.e., the introduction and the conclusion to the story) are of a 
narrative nature, whereas vv. 59b-63 reproduce (by narrating it, cf. vv. 59a, 61a) 
Noah’s dialogue with his contemporaries, and especially Noah’s own words (vv. 
59b-c, 61–3). There is no monologue by Noah here, nor does he talk to God. On 
the other hand, the eschatological coda found in almost all other quranic Noah 
narratives is also lacking in quranic Noah narrative no. I: the episode merely 
informs us of what happened to Noah and his people. Nevertheless, the story 
is preceded by a more general warning (7:26–58), and other legends similar to 
that of Noah are told immediately afterwards (7:65–93) as a sign of the fate that 
awaits the unbelievers (7:94–102). Thus an eschatological mood is easily discerni-
ble. Finally, the obvious connection between 7:59–64 and 182–8, and within it the 
striking parallel between 7.60 (where Noah is accused of talking nonsense) and 
184 (where the quranic prophet is likewise accused of being possessed, cf. 23:25; 
54:9), add to this and prove that the Noah story is here more than just a legend 
(cf. also 10:94–109; 11:12–24,35,38,49).

Quranic Noah narrative no. II (Q 10:71–4 / Sūrat Yūnus):

This narrative basically divides into the same formal segments characteristic of 
the first one, save the prophet’s commission, which is substituted by an express 
command given to the quranic prophet (“Tell them [lit. recite/relate to them] 
the story of Noah! . . .” [v. 71a]) and his own justification. Thus it comprises the 
prologue/incipit; (β) the prophet’s admonition (vv. 71b-e + 2b-d), in the midst of 
which (γ) his warning is abruptly inserted (v. 72a) with an implicit prediction of 
disaster (“If you turn away! –” ); and (δ, η) a short narrative about the rejection 
of his mission, the salvation of the righteous, and the divine punishment of the 
wicked (v. 73a-b), to which (θ) an eschatological coda is appended (vv. 73c-74). So 
this time we have a six-part Straflegend. Again there is no monologue by Noah, 
nor does he talk to God. Overall the formal structure is very similar, therefore, to 
that of quranic Noah narrative no. I: between the introduction and the conclu-
sion to the story we find Noah’s words, though this time the words of his oppo-
nents go unmentioned. It must also be stressed that, in contrast to no. I, no. II 
not only informs us of what happened to Noah and his people, but a coda in 
which the reader is reminded of the fate of those who are reluctant to accept the 
words of God’s messengers and warned of the fact that he has sealed the hearts 
of the transgressors bestows an incisive eschatological tone to the story. In turn, 
vv. 10:94–109 shed light upon the use that the quranic prophet was expected to 
make of the Noah story, and hence upon what I have earlier called the prologue/
incipit to no. II (cf. 7:182–8; 11:12–24,35,38,49).
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Quranic Noah narrative no. III (Q 11:25–49 / Sūrat Hūd):

This narrative is, by far, the longest and most complete, and also, together with 
no. VII, the most complex of all of the quranic Noah narratives. Save a prologue/
incipit similar to that of quranic Noah narrative no. II, it has all the segments 
found in the preceding accounts, including those missing in quranic Noah nar-
rative no. II: (α) a prophetic commission (v. 25a); (β) the prophet’s admonition 
(vv. 25b-26a); (γ) his warning and prediction of disaster (v. 26b); (δ) this time a 
threefold rejection of his warning, twice by its addressees (vv. 27, 32) who even 
mock him (v. 38), and then later by one of his sons (v. 43); (ε) a twofold justifi-
cation of his mission by the prophet himself (vv. 28–31, 33–4); (η) an expanded 
narrative about the salvation of the righteous and the divine punishment of the 
wicked (vv. 36–48) that includes God’s instructions to Noah (v. 37), the story of 
the flood (vv. 40–8), and (ζ) a short but apparently misplaced dialogue between 
Noah and God (for it is strangely placed after the flood!) in which the prophet asks 
God to have mercy on him and his family and then submits to his will (vv. 45–7); 
and again, (θ) an eschatological coda that further strengthens the connection 
between Noah and the quranic prophet (v.49). Therefore quranic Noah narrative 
no. III should be read as an eight-part Straflegend in which Noah’s (vv. 25–34, 
38–9, 41, 42b-c, 43b, 45, 47), his opponents’ (vv. 27, 32, 43a), and even God’s (vv. 
35–7, 40, 44, 46, 48) words are now extensively reported. It must be highlighted 
that v. 35, which seems to be addressed to the quranic prophet rather than Noah 
(cf. 11:13), breaks off the narrative and prefigures the content of v. 49, in which the 
former is comforted by God, who asks him to be patient and assures him that the 
judgment of the wicked and the salvation of the righteous will take place at the 
appointed time (cf. 7:182–8; 10:94–109; 11:12–24, as well as the command given to 
the quranic prophet in 10:71).

Quranic Noah narrative no. IV (Q 23:23–30 / 
Sūrat al Mu’minūn):

This is a much simpler narrative, as it lacks altogether segments γ and ε. Thus 
it is a six-part Straflegend composed of: (α) a prophetic commission (v. 23a); (β) 
the prophet’s admonition (v. 23b-c); (δ) the rejection of his mission by the people 
(vv. 24–5), who once more mock him (v. 25); (ζ) a short monologue by Noah, who 
asks God to help him (v. 26); (η) God’s instructions to Noah (vv. 27–9); and (θ) 
a short eschatological coda that reads Noah’s story as a divine sign (v. 30) and 
hence as a divine instruction. Interestingly enough, four out of six parts of the 
story are entirely framed as two consecutive dialogues: one between Noah’s and 
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his opponents (vv. 23b-25), and the other one between a frustrated Noah, who 
implores divine assistance, and God, who instructs him (vv. 26–9). It should also 
be observed that Noah’s opponents accuse him not just of talking nonsense (like 
in 7:60) but of being a “demon-possessed” man (raǧul bihi ǧinna); cf. 11:38, where 
he is mocked by them, and 54:9, where once more he is accused of being “pos-
sessed” (but also 7:184; 37:36; 44:14; 52:29 and 68:51, where the quranic prophet 
is likewise accused of being “possessed” [maǧnūn]; 51:39, where that very same 
term is applied to Moses; 51:52, where it applies to all previous rejected prophets; 
and 6:10, where we read that these and the quranic prophet were mocked, too). 
Moreover, he is said to be a man just like anyone else (v. 24); cf. 11:27 (as well as 
the references to the quranic prophet in 3:144; 6:8–10; 7:188; 11:12; 16:103). I will 
come back to these accusations later on.

Quranic Noah narrative no. V (Q 26:105–22 / Sūrat aš-Šu‘arā):

This narrative lacks the prophet’s commission and his warning to the people, 
but like  no. III it presents a rather complex structure, since the rejection of the 
prophet’s mission (though not his own justification, as one would expect) is here 
twofold. So in this case we have a six-part Straflegend formed of: (β) the prophet’s 
admonition (vv. 106–10); (δ) the twofold rejection of his mission by the people 
(vv. 111 and 116, respectively); (ε) the prophet’s own justification (v. 112); (ζ) a 
monologue by Noah, who once more asks God to help him (vv. 117–18); (η) the 
story about the salvation of the righteous and the condemnation of the wicked 
(vv. 119–20); and (θ) an eschatological coda akin to, but somewhat longer than, 
that found in no. IV (vv. 121–2).

Quranic Noah narrative no. VI (Q 54:9–17 / Sūrat al-Qamar):

This is the shortest of all the quranic Noah Straflegenden and presents a quite 
simple fourfold structure: (δ) the rejection of the prophetic mission (v. 9); (ζ) a 
very short monologue by Noah, who asks God to help him (v. 10); (η) a narrative 
about the flood and the salvation of the righteous (vv. 11–14); and (θ) an escha-
tological coda (vv. 15–17) that echoes and expands those found in nos. IV and V. 
(The refrain in vv. 16–17 is reproduced almost verbatim in 54:21–2,30,32,39–40,51, 
where it functions as a coda to other similar stories and thereby as a foreword to 
the eschatological warning in vv. 43–55; notice also the reference in v. 9 to the 
warning contained in vv. 1–8.)

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:20 PM



 The Quranic Noah Narratives: Form, Content, Context, and Primary Meaning   59

Quranic Noah narrative no. VII (Q 71 / Sūrat Nūḥ):

This narrative is very peculiar on its own in that, in spite of some close affini-
ties with no. IV (most of VII consists of a dialogue between Noah and the people 
[vv. 2–4], followed by a very long monologue by Noah [vv. 5–28] that includes 
an expanded account of the former [vv. 10–23]), it mainly focuses on Noah’s 
personal frustration and thoughts; so much so that it is Noah himself who asks 
God to punish those reluctant to accept his warnings (vv. 26–8). Thus we have a 
six-part Straflegend formed by the following observable segments: (α) the pro-
phetic commission (v. 1); (β) Noah’s admonition (vv. 2–4a, 10–20); (γ) his warning 
(v. 4b-c); (δ) the rejection of his mission by his contemporaries (vv. 7, 21–3); (ζ) 
Noah’s monologue (vv. 5–28); and (η) a seemingly misplaced and succinct ref-
erence (for Noah’s monologue continues afterwards) to the punishment of the 
wicked (v. 25a). Such apparent misplacement echoes 11:45–7 (see above) and has 
been singled out as indicating a possible connection between the two narratives 
(Martin 2010: 256–7).

Overall, it is interesting to note that a flood narrative proper is only found in 
quranic Noah narratives no. III and (to a lesser extent) no. VI, whereas dialogues 
between Noah and his contemporaries are present in nos. I, III, IV, and V; dia-
logues between Noah and God in nos. III, IV, V, VI, and VII; and monologues by 
Noah in nos. IV, V, VI, and (especially) VII.

A word now about the context, immediate intent, and additional purpose of 
these overlapping narratives. The quranic Noah narratives present the story of 
Noah along with other early prophetic legends that aim to make several peoples 
acknowledge and turn to the true God, or else realise that they will be punished 
if they do not. Therefore they are meant (a) to provide typological instruction to 
the unbelievers and the mu’minūn alike (i.e., to menace the infidels and encour-
age the faithful with predictions about their fate [quranic Noah narratives nos. 
I–VI]) and (b) to comfort the quranic prophet (whose own frustration and thoughts 
might be reflected in no. VII) against his opponents (cf. no. I and 7:182–8; no. II 
and 10:94–109; and no. III, especially v. 49, and 11.12–24).

I will comment more on b in the next chapter, but I think it might be useful 
at this point to provide the reader with a table of the verses in which the quranic 
prophet is either explicitly or implicitly alluded to within the quranic Noah nar-
ratives (see Table 5 below).
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Table 5: Explicit (and implicit) allusions to the quranic prophet within the quranic Noah 
narratives

QNN I QNN II QNN III QNN IV QNN V QNN VI QNN VII

(7:60)
cf. 6:10
cf. 7:184
cf. 11:38
cf. 23:25
cf. 37:36
cf. 44:14
cf. 52:29
cf. 54:9
cf. 68:51

10:71 (11:27)
cf. 3:144
cf. 7:188
cf. 11:12
cf. 16:103
cf. 23:24

(23:24)
cf. 3:144
cf. 6:8
cf. 6:9
cf. 7:188
cf. 11:12
cf. 11:27
cf. 16:103

— (54:9)
cf. 6:10
cf. 7:60
cf. 7:184
cf. 11:38
cf. 23:25
cf. 37:36
cf. 44:14
cf. 52:29
cf. 68:51

—

11:35
cf. 11:13

(23:25)
cf. 6:10
cf. 7:60
cf. 7:184
cf. 11:38
cf. 37:36
cf. 44:14
cf. 52:29
cf. 54:9
cf. 68:51

(11:38)

11:49
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Excursus. Reworked texts in the quranic Noah 
narratives
Formulaic duplications (often multiple repetitions of distinctive formulae) attest 
to the widespread usage of rhetorical conventions in the Qur’ān and/or its Grund-
schriften – and also to the highly plausible homiletic, liturgical, and exegetical 
context in which they were produced and consumed. Whereas it is relatively easy 
to recognise some of these duplications (cf. e.g. Q 11:37,40; 23:27), others may 
escape the reader (cf. e.g. Q 66:10; 71:25).

Table 6 below marks in grey those verses in the quranic Noah narratives that 
include such formulaic repetitions, regardless of whether their mirrors are to be 
found inside or outside the quranic Noah narratives themselves. Interpolations 
are also singled out in italics.

Table 6: Verses containing formulaic duplications and repetitions inside the quranic Noah 
narratives

Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

7:59 10:71 11:25 23:23 26:105 54:9 71:1
7:60 10:72 11:26 23:24 26:106 54:10 71:2
7:61 10:73 11:27 23:25 26:107 54:11 71:3
7:62 10:74 11:28 23:26 26:108 54:12 71:4
7:63 11:29 23:27 26:109 54:13 71:5
7:64 11:30 23:28 26:110 54:14 71:6

11:31 23:29 26:111 54:15 71:7
11:32 23:30 26:112 54:16 71:8
11:33 26:113 54:17 71:9
11:34 26:114 71:10
11:35 26:115 71:11
11:36 26:116 71:12
11:37 26:117 71:13
11:38 26:118 71:14
11:39 26:119 71:15
11:40 26:120 71:16
11:41 26:121 71:17
11:42 26:122 71:18
11:43 71:19
11:44 71:20
11:45 71:21
11:46 71:22
11:47 71:23
11:48 71:24
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Q 7:59–64
(QNN I)

Q 10:71–4
(QNN II)

Q 11:25–49
(QNN III)

Q 23:23–30
(QNN IV)

Q 26:105–22
(QNN V)

Q 54:9–17
(QNN VI)

Q 71:1–28
(QNN VII)

11:49 71:25
71:26
71:27
71:28

Table 6 (continuation)
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Chapter 5 / Reading Between the Lines: The 
Quranic Noah Narratives as Witnesses to the Life 
of the Quranic Prophet?
A close analysis of the dynamic structure of each quranic Noah narrative and the 
tacit ideological connections between them may help to unravel their purposes, 
that is, the purpose particular to each narrative as well as the overall purpose; 
lacking any further information as to why the narratives were collected and par-
tially unified within the quranic text, this overall purpose can nonetheless be ten-
tatively assigned to the series they form within the latter. Unless I am very much 
mistaken, they are not independent stories gathered together into the quranic 
collection with the sole purpose of illustrating the reliability of God’s promises to 
his prophets and their followers and/or the way in which he punishes those who 
mock them – which is commonly adduced as the basic purpose of these kinds 
of stories – but independent stories that were composed for some very concrete 
reason in the manner that we now have them and were later collected into the 
Qur’ān according to a more general plan. My thesis is that each narrative or group 
of narratives underpins a specific message, and that a more extensive message 
may be elicited if they are put together in a sequence.1 Lest this procedure be 
judged too speculative, one should recall that some imagination is necessary to 
reconstruct the meaning of a text whose key we lack, and that drawing it from the 
text itself is a much more reasonable move than projecting onto it external criteria 
that prove to be arbitrary at the very least.

I will now try to prove that, regardless of the chronology and textual develop-
ment of the quranic Noah narratives themselves, on which very little can be said 
with some certainty (see the comments below on quranic Noah narratives nos. 
III and VII), they offer a fascinating albeit heretofore unexplored window into 
the life of the quranic prophet as mirrored/shaped in the Qur’ān by providing 
something like a logical sequence for, and hence a plausible chronology of, what 
I would venture to typecast as its two key episodes. In other words, they may be 
read as witnesses to his career, exhibiting that he went through opposition first, 
then distress, and thereafter vindication.

But let us look at them a bit more closely with these notions in mind:

Quranic Noah narrative no. I (Q 7:59–64). On my reading, a careful analysis of 
this narrative’s three-part dynamic structure discloses its implicit, underlying 
message. First, we have Noah’s commission and warning and his rejection by 
the people in vv. 59–60 (i); then comes Noah’s justification in vv. 61–3 (ii); and 
lastly the conclusion to the story in v. 64 (iii), at the beginning of which the rejec-
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tion of Noah’s mission is mentioned again (in v. 64a). This markedly symmetri-
cal division, with Noah’s justification lying at its very centre (v. 61–3), therefore 
surrounded by his rejection (vv. 60, 64a), the prologue (v. 59) and the epilogue 
(v. 64b-c), may be schematised as follows:

(Introduction) R˫ejection | Justification | Rejection ˫ (Conclusion)
        c   o   n   f   r   o   n   t   a   t   i   o   n

(the introduction consisting of the prophet’s commission and warning and the 
conclusion including the flood narrative). Read in this way, the prophet’s con-
frontation, which is moreover present in all of the six verses (i.e., from v. 59b 
to v. 64) and further highlighted by the concatenation of first-person speeches 
reported in vv. 59, 60, and 61, seems to be the core of the message in this narrative.

Quranic Noah narrative no. VI (Q 54:9–17). While the rejection of Noah’s mission 
is also specifically referred to in its first verse (v. 9), the implicit message in this 
narrative rather gravitates around Noah’s complaint, which is introduced in v. 
10, followed (like Noah’s justification in the former narrative) by a flood narra-
tive (this time longer, vv. 11–14) and  an eschatological coda (in contrast to no. I, 
vv. 15–17). Noah’s complaint is also the most salient feature in this particular nar-
rative, and additionally the one that seems to motivate God’s resolution (and his 
actions). Thus we have the following dynamic scheme:

(Introduction) R˫ejection │ complaint  Conclusion ˫ (Coda)

(the introduction consisting of the brief reference to vv. 54:1–8 and the conclusion 
including, as in quranic Noah narrative no. I, the flood narrative).

A few remarks on the message thus implied in quranic Noah narratives nos. 
I and VI might prove useful at this juncture, i.e., before examining nos. II, III, IV, 
V, and VII. First, it should be noted that the confrontation between the prophet 
and his opponents (which is the main point in quranic Noah narrative I) and the 
prophet’s complaint (as endorsed in quranic Noah narrative no. VI) are intrinsi-
cally dependant upon one another, as one would naturally expect the prophet’s 
frustration to entail some kind of complaint on his part. Second, they both stand 
(together with Noah’s commission as a prophet) as the major distinguishing 
themes of the quranic Noah story, to which all other themes (e.g., the rejection of 
Noah’s mission, Noah’s own words of justification, etc.) are implicitly connected. 
All in all it seems fair to suppose that they must constitute the earliest elements in 
the life of the quranic prophet, as well; and hence witness to an episode that ought 
to be placed at the beginning of his career and to which no. IV points, too (albeit 

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:24 PM



 Reading Between the Lines   65

presenting not just a more lengthy narrative but also a more complex structure 
than either quranic Noah narrative I or VI). Accordingly I shall label it “Episode 
1” (hereinafter E1) and distinguish within it Noah’s confrontation (E1a) and his 
subsequent complaint (E1b). In contrast, nos. II and V seem to reuse the Noah 
story in order to give full credit to, and thereby confirm the role of, the quranic 
prophet, perhaps at a time when increasing opposition against him made such 
overt support necessary (see the comments on both narratives below). There-
fore I take this motif to represent a later episode (hereinafter “Episode 2” [E2]) 
in the career of the quranic prophet. Some further contrast, however, must be 
made as regards (a) he who grants trustworthiness to the quranic prophet, either 
implicitly the prophet himself (E2QP) or explicitly God (E2G), and (b) the means by 
which trustworthiness is thus granted to him, either through more or less explicit 
authentication (E2+/–) or through identification of the quranic prophet with Noah 
(E2QP=N). Upon closer examination, it is easy to observe that E2 is enhanced in no. 
III, whereas no. VII signals once more to the prophet’s complaint (E1b), as brought 
forth in nos. IV and VI (some indications as to the hypothetical original narrative 
underlying nos. III and VII will be provided below). Finally, no. IV recapitulates 
E1, while at the same time pointing to E2.

Quranic Noah narrative no. IV (Q 23:23–30). The two major themes inherent in the 
previous narratives are picked up again in vv. 23–6. Yet unlike I and VI, in no. IV 
God’s words are inscribed at the opening of its two main, equal-length sections, 
i.e,. at the very beginning of vv. 23 (. . . ولقد أرسلنا نوحا ‘We sent Noah . . .’) and 27 (. . . 
:We inspired him . . .’), thus resulting a dynamic sequence akin to this‘ فأ وحینا إلیھ

                          
Divine commission < Rejection | Complaint > Divine assistance ˫ (Coda)
          Twofold divine sanction or approval

Therefore, this time it is God’s own (twofold) approval of Noah’s mission that is 
at stake in the narrative. Accordingly, a first if tacit step towards the confirmation 
of the quranic prophet as Noah redivivus (or as a second Noah) is undertaken.2

Quranic Noah narrative no. II (Q 10:71–4). From the point of view of its rhetoric, the 
message in this narrative turns on the transition from its second to its third verse, 
which marks the passage from one portion to another of the two basic parts into 
which the whole narrative divides: the former (v. 71–2) recounting Noah’s warning, 
the latter (vv. 73–4) his rejection and the events that followed (both in his own 
time and afterwards). I take Noah’s quite emphatic and extensive warning in vv. 
71–2 to be the thematic linchpin in the narrative. What is even more important 
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in v. 71 (i.e., at the very opening of the narrative), is that the quranic prophet is 
symptomatically if indirectly appointed as the addressee of God’s (or the Angel’s) 
words (see the initial command:  . . . واتل علیھم ‘Recite/relate to them . . . !’). This 
very unique feature points to a concomitant yet unmistakable divine authen-
tication of the quranic prophet’s mission that will be made blatant in quranic 
Noah narrative no. V (note also the unparalleled typological reference to Noah 
as a Muslim in the same verse). One could perhaps describe the arrangement of 
these notions as follows:

Unmatched incipit = divine authentication of the q.p. w˫arning │ (Rejection +) Con-
clusion ˫ (Addendum)

(the conclusion consisting of the flood story and the addendum including other 
later and similar events).

Quranic Noah narrative no. V (Q 26:105–22). This narrative addresses all themes 
mentioned so far, i.e., Noah’s warning (vv. 106–10, 112–15), the rejection of his 
mission (vv. 105, 111, 116), the prophet’s frustrated complaint (vv. 117–18), the 
happy end to the whole story – i.e., God’s saving of Noah and his associates – 
(vv. 119–20), and the already familiar coda (vv. 121–2). However, it is interesting to 
observe Noah’s insistence on introducing himself not just as God’s messenger but 
as someone who is to be obeyed on God’s behalf (vv. 108, 110), an issue unpar-
alleled in all previous quranic Noah narratives (cf. 7:61–2) and only found again 
in 26:125–6,131,143–4,150,162–3,178–9 and partly quranic Noah narrative VII (cf. 
71:3). On my reading this equally rare feature, which is doubtless very significant, 
points in turn (cf. the comments made above apropos no. II) to the self-authen-
tication of the quranic prophet, very likely provided here (and elsewhere within 
Sūrat al-Šu‘arā) as a supplement to his divine approval. To illustrate this, I would 
suggest the following diagram:

All other themes  self-authentication of the q.p.  All other themes ˫ (Coda)

Hence in quranic Noah narratives nos. II and V, the Noah story is seemingly 
used – as I have already hinted– in order to give full credit to the quranic prophet 
at a time when increasing opposition against him might have urged such straight-
forward, conspicuous support. This is quite evident in quranic Noah narrative 
no. II, whose first verse betrays unspecified but increasing tension between the 
quranic prophet and his audience (ْعَلیَْكُم كَبرَُ  كَانَ  إنِْ  قوَْمِ  یاَ  لقِوَْمِھِ  قاَلَ  إذِْ  نوُحٍ  نبَأََ  عَلیَْھِمْ   وَاتْلُ 
لْتُ فأَجَْمِعُوا أمَْرَكُمْ وَشُرَكَاءَكُمْ ثمَُّ لاَ یكَُنْ أمَْرُكُمْ عَلیَْكُمْ غُمَّةً ثمَُّ اقْضُوا إلِيََّ  مَقاَمِي وَتذَْكِیرِي بآِیاَتِ اللَّھِ فعََلىَ اللَّھِ توََكَّ
تنُْظِرُونِ   My people, if my stay and my reminding you of the signs of God has‘ وَلاَ 
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become too burdensome upon you, then I put my trust in God: Do resolve upon 
your plan and [call upon] your associates, and let not your plan be a worry to you; 
make your decision on me and give me no respite!’). According to the Islamic tra-
dition, opposition to Muḥammad in Mecca became quite strong after 615. It could 
be, then, that quranic Noah narratives nos. II and V allude to that period.3 Yet the 
traditional depiction of Muḥammad’s career in Mecca is too late and probably 
too biased to be taken at face value as a genuine historical record, and therefore 
cannot be said to provide a reliable referent that would help one fathom with 
some accuracy the early preaching of the quranic prophet.4 Be that as it may, on 
my reading nos. II and V introduce us to a second focal episode in his life, which 
is undertaken again in no. III.

Quranic Noah narrative no. III (Q 11:25–49). There is almost nothing new in 
this narrative, in which Noah’s commission, warning, and rejection are exten-
sively reported in vv. 25–34, followed by God’s words of comfort and instruction 
(vv. 36–7) and the expanded flood narrative that comprises vv. 38–48 – save 
that in vv. 35 and 49 the quranic prophet is (after the model provided in no. II?) 
expressly addressed and comforted. Now this occurs in such a telling and forth-
right manner (see the comments on no. III in chapter four above) that it is even 
hard to properly distinguish between both figures! In other words, the point is not 
that the quranic prophet is once more in sight here (as he indeed is in no. II), or 
implicitly identified with Noah (as in no. V, on my reading); the point now is that 
the two personalities are strangely confused, as though they were interchangea-
ble (a point already observed by aṭ-Ṭabarī in his Ǧāmi‘ al-Bayān fī Tafsīr al-Qur’ān; 
cf. Martin 2010: 259, 271). Therefore it is the disruption of the narrative rather than 
its development after a given keynote (as in nos. I, II, IV and VI) or keynotes (as 
in no. V) that provides inner tension and implicit meaning to the story in no. III, 
whose dynamic focus thus unexpectedly shifts from an already well-known tale 
to the identification of the quranic prophet with his hero (Noah). This fascinat-
ing fact, together with the seemingly embellished qualities of this narrative (note 
for instance God’s repeated initiative to commission Noah [v. 25], comfort him [v. 
36], instruct him [v. 37, 40], and even correct him when he tries in vain to have 
his rebellious son pardoned and saved [v. 46]), could suggest that this narrative 
postdates nos. II and V, but here as elsewhere there is no reason to suppose that 
the shorter a narrative, the older it must be as well.5 Traces of elaborate composi-
tion, however, are detectable in the multi-layered nature of the flood narrative in 
vv. 36–48. Possibly this narrative originally consisted of vv. 25–34 + Noah’s com-
plaint, now found in 71:5–28 + vv. 36–41 + v. 48. Once Noah’s (main) complaint 
was removed from that hypothetical original narrative (hereinafter quranic Noah 
narrative IIIa+VIIa), vv. 42–7 were probably appended to it as a kind of excur-
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sus to replace Noah’s missing complaint with a dialogue between Noah and God 
instead of a monologue by the prophet, while vv. 35 and 49 were likely added to 
that reworked narrative at a later stage.

Quranic Noah narrative no. VII (Q 71). As in no. VI, Noah’s complaint is also the 
chief thematic element in this particular narrative. On the other hand, as I have 
just suggested – and as was argued by Martin in 2010 – this narrative, or at least vv. 
5–28, could very well have once been joined to an earlier version of quranic Noah 
narrative no. III (see the comments above on quranic Noah narrative IIIa+VIIa). 
If so, it was later detached from it, quite probably before the addition of vv. 35, 
42–7, and 49 to the modified rendition of no. III. Notice that vv. 5–28 in no. VII 
may easily be inserted right after v. 34 and before v. 36 in no. III, i.e., instead of v. 
35. Therefore it might be that quranic Noah narrative IIIa+VIIa did not originally 
include the identification of the quranic prophet with Noah, as introduced in v. 
35 of no. III; likewise, the quranic prophet is neither mentioned nor implicitly 
alluded to in no. VII. Lacking such explicit identification between the two figures, 
quranic Noah narrative IIIa+VIIa – if it ever existed, that is – might have also pre-
dated nos. II and V, in which case it could be more or less contemporary with nos. 
I, IV, and VI. Yet the chronology susceptible to being assigned to the episodes 
in the life of the quranic prophet as reflected in the quranic Noah narratives, on 
the one hand, and the eventual chronology of the quranic Noah narratives them-
selves, on the other, should not be confused; for it is one thing to suppose that 
the quranic prophet went through opposition first, then distress and vindication, 
and another thing to suppose that the chronology of the quranic Noah narratives 
should follow that sequence. Speculation about the textual development of the 
quranic Noah narratives ought therefore to be limited, in my view, to the way in 
which quranic Noah narratives nos. III and VII may be hypothetically linked – 
and to their possible layers.

Accordingly a kind of (anonymous) “prophetic saga” is set out in the quranic 
Noah narratives. Still, such a reconstruction must remain tentative, as it depends 
upon the premise that there is a single quranic prophet behind all of the quranic 
Noah narratives – which need not be so (see chapter seven below).

Table 7 below shows the intertwining between Noah and the quranic prophet 
in the quranic Noah narratives, the major themes that are to be recognised in 
these, and the two episodes in the life of the quranic prophet which they implic-
itly allude to.
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Table 7: Intertwining between Noah and the quranic prophet in the quranic Noah narratives, 
major themes in these and episodes in the life of the quranic prophet thus hinted at

Noah Confron-
tation 
between 
Noah and 
his oppo-
nents

Complaint 
made by 
Noah

(plus the 
previous 
theme)

Divine 
corroboration 
of Noah’s 
mission

(plus the 
two previous 
themes)

Noah’s 
warning to 
the people

All previous 
themes

Complaint 
made by 
Noah

The quranic 
prophet

Indirect 
authenti-
cation of 
the quranic 
prophet (as 
“you”)

Direct 
authen-
tication of 
the quranic 
prophet (as 
“I”)

Explicit 
exchange 
between 
Noah 
and the 
quranic 
prophet

Quranic 
Noah 
narratives

QNN I QNN VI QNN IV QNN II QNN V QNN III QNN VII

Episodes 
in the life of 
the quranic 
prophet &

E1a E1b E1+E2 E2 E2 E2QP=N E1b

Thus implicit correlation between Noah and the quranic prophet is discernible 
in the quranic Noah narratives.6 He suffers opposition (maybe even persecution), 
he is mocked by his opponents, but in the end he is authenticated and moreover 
vindicated by God. Whether this is what the quranic prophet experienced himself 
or what the Qur’ān intends its readers to believe he experienced (in the manner of 
a biblical prophet, as Wansbrough thought) cannot be firmly established. What 
we do know, however, is that the quranic prophet seems to be authenticated in 
the quranic Noah narratives and that his Noahic portrayal, as set out in these, 
was later used by the authors of the Sīra literature to produce the Muhammadan 
evangelium, i.e., the so-called “biography” of Muḥammad – just as Jesus’ “biog-
raphy” in the canonical and apocryphal Gospels (as also, albeit indirectly, in 
the Qur’ān!) was partially modelled after Noah’s portrayal in several para-bib-
lical and pseudepigraphic writings.7 I will comment further on these rewriting 
techniques in chapter seven, as some additional remarks on the sources and pre -
cedents of the quranic Noah are due now.
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Excursus A. The original story behind the Noah 
narratives in Q 11 and 71
As I argued above, I take it that the Urtext of quranic Noah narratives nos. III 
and VII (= quranic Noah narrative IIIa+VIIa) consisted of Noah’s commission, 
warning, and rejection, as found in Q 11:25–34, + Noah’s complaint, as now found 
in Q 71:5–28, + God’s words of comfort and instruction to Noah, currently dis-
played in Q 11:36–7, + the flood narrative presently contained in Q 11:38–41 and 48. 
In my view, Noah’s complaint was later replaced by the dialogue between Noah 
and God now found in Q 11:42–7, while vv. 35 and 49 in Q 11 were likely added at a 
later stage. In other words, I consider it very likely that the text receptus of quranic 
Noah narratives nos. III and VII underwent a three-stage redactional process that 
may be described as follows: 

• Stage I (the original quranic Noah narrative IIIa+VIIa = Q 11:25–34 + 71:5–28 + 
11:36–41):
→ (A1) Q 11:25–34

[Q 11:25]
وَلقَدَْ أرَْسَلْناَ نوُحًا إلِىَٰ قوَْمِھِ إنِِّي لكَُمْ نذَِیرٌ مُبیِنٌ

We sent Nūḥ (= Noah) to his people [and he said to them]: “I am to you a warner [and I tell 
you]:

[Q 11:26]
أنَْ لاَ تعَْبدُُوا إلاَِّ اللَّھَ ۖ إنِِّي أخََافُ عَلیَْكُمْ عَذَابَ یوَْمٍ ألَیِمٍ

Worship no one but God – for [otherwise] I fear for you the punishment of a painful day!”

[Q 11:27]
أْيِ وَمَا نرََىٰ لكَُمْ عَلیَْناَ مِنْ  فقَاَلَ الْمَلأَُ الَّذِینَ كَفرَُوا مِنْ قوَْمِھِ مَا نرََاكَ إلاَِّ بشََرًا مِثْلنَاَ وَمَا نرََاكَ اتَّبعََكَ إلاَِّ الَّذِینَ ھمُْ أرََاذِلنُاَ باَدِيَ الرَّ

فضَْلٍ بلَْ نظَنُُّكُمْ كَاذِبیِنَ
But the leading disbelievers among his people said: “We do not see you but as a man like 
ourselves, and it is patent that only the vilest of us follow you; we do not see that you are any 
better than we are – in fact we think you are liars [sic].”

[Q 11:28]
یتَْ عَلیَْكُمْ أنَلُْزِمُكُمُوھاَ وَأنَْتمُْ لھَاَ كَارِھوُنَ قاَلَ یاَ قوَْمِ أرََأیَْتمُْ إنِْ كُنْتُ عَلىَٰ بیَِّنةٍَ مِنْ رَبِّي وَآتاَنيِ رَحْمَةً مِنْ عِنْدِهِ فعَُمِّ

He said: “My people, think: suppose I do have with me a clear sign from my Lord, and that he 
has bestowed his mercy upon me, but that this has been obscured for you – could we force you 
to accept it against your will?
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[Q 11:29]
كِنِّي أرََاكُمْ قوَْمًا تجَْھلَوُنَ وَیاَ قوَْمِ لاَ أسَْألَكُُمْ عَلیَْھِ مَالاً ۖ إنِْ أجَْرِيَ إلاَِّ عَلىَ اللَّھِ ۚ وَمَا أنَاَ بطَِارِدِ الَّذِینَ آمَنوُا ۚ إنَِّھمُْ مُلاَقوُ رَبِّھِمْ وَلَٰ

My people, I ask no reward from you for this – my reward falls upon God alone. I will not drive 
away the faithful – surely they shall meet their Lord; but I see you are an ignorant people.

[Q 11:30]
وَیاَ قوَْمِ مَنْ ینَْصُرُنيِ مِنَ اللَّھِ إنِْ طَرَدْتھُمُْ ۚ أفَلاََ تذََكَّرُونَ

My people, who would help me against God if I were to drive them away? Will you not take 
heed? 

[Q 11:31]
 وَلاَ أقَوُلُ لكَُمْ عِنْدِي خَزَائنُِ اللَّھِ وَلاَ أعَْلمَُ الْغَیْبَ وَلاَ أقَوُلُ إنِِّي مَلكٌَ وَلاَ أقَوُلُ للَِّذِینَ تزَْدَرِي أعَْینُكُُمْ لنَْ یؤُْتیِھَمُُ اللَّھُ خَیْرًا ۖ اللَّھُ أعَْلمَُ

بمَِا فيِ أنَْفسُِھِمْ ۖ إنِِّي إذًِا لمَِنَ الظَّالمِِینَ
I am not telling you that I hold God’s treasures, or that I know what is hidden, or that I am an 
angel; nor do I say that God will grant no good to those who are despised in your eyes: God 
knows best what is in their souls! – Otherwise I would be among the wrongdoers.”

[Q 11:32]
ادِقیِنَ قاَلوُا یاَ نوُحُ قدَْ جَادَلْتنَاَ فأَكَْثرَْتَ جِدَالنَاَ فأَتْنِاَ بمَِا تعَِدُناَ إنِْ كُنْتَ مِنَ الصَّ

They said: “Nūḥ, you have long argued with us. Bring down on us the punishment you have 
threatened us with if you are speaking the truth!”

[Q 11:33]
قاَلَ إنَِّمَا یأَتْیِكُمْ بھِِ اللَّھُ إنِْ شَاءَ وَمَا أنَْتمُْ بمُِعْجِزِینَ

He said: “It is God who will bring it down if he wishes, and you will not be able to cause him 
to fail.

[Q 11:34]
وَلاَ ینَْفعَُكُمْ نصُْحِي إنِْ أرََدْتُ أنَْ أنَْصَحَ لكَُمْ إنِْ كَانَ اللَّھُ یرُِیدُ أنَْ یغُْوِیكَُمْ ۚ ھوَُ رَبُّكُمْ وَإلِیَْھِ ترُْجَعُونَ

Although I do want to advise you, my advice will be of no use to you if he is willing to leave you 
in your delusions. He is your Lord and to him you shall be returned!”

→ (B1) Q 75:5–28 (instead of the verses now found in Q 11:35–9):
[Q 71:5]

قاَلَ رَبِّ إنِِّي دَعَوْتُ قوَْمِي لیَْلاً وَنھَاَرًا
He said: “My Lord, I have called my people night and day;

[Q 71:6]
فلَمَْ یزَِدْھمُْ دُعَائيِ إلاَِّ فرَِارًا

yet my calling has only increased them in flight: 
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[Q 71:7]
وا وَاسْتكَْبرَُوا اسْتكِْباَرًا وَإنِِّي كُلَّمَا دَعَوْتھُمُْ لتِغَْفرَِ لھَمُْ جَعَلوُا أصََابعَِھمُْ فيِ آذَانھِِمْ وَاسْتغَْشَوْا ثیِاَبھَمُْ وَأصََرُّ

every time I called them, so that you may forgive them, they put their fingers in their ears 
and covered themselves with their garments; they persisted [in their rebellion] and proved 
arrogant and defiant.

[Q 71:8]
ثمَُّ إنِِّي دَعَوْتھُمُْ جِھاَرًا

I have called them openly;

[Q 71:9]
ثمَُّ إنِِّي أعَْلنَْتُ لھَمُْ وَأسَْرَرْتُ لھَمُْ إسِْرَارًا

I have preached to them in public and talked to them in private.

[Q 71:10]
فقَلُْتُ اسْتغَْفرُِوا رَبَّكُمْ إنَِّھُ كَانَ غَفَّارًا

I told them: ‘Ask forgiveness of your Lord, for he is all-forgiving!

[Q 71:11]
مَاءَ عَلیَْكُمْ مِدْرَارًا یرُْسِلِ السَّ

He will send down from above abundant [rain] for you,

[Q 71:12]
وَیمُْدِدْكُمْ بأِمَْوَالٍ وَبنَیِنَ وَیجَْعَلْ لكَُمْ جَنَّاتٍ وَیجَْعَلْ لكَُمْ أنَْھاَرًا

and give you wealth and sons, and provide you with gardens and rivers!

[Q 71:13]
مَا لكَُمْ لاَ ترَْجُونَ للَِّھِ وَقاَرًا

What is the matter with you? Why do you not accept God’s greatness,

[Q 71:14]
وَقدَْ خَلقَكَُمْ أطَْوَارًا

when it is stage by stage that he has created you?

[Q 71:15]
ألَمَْ ترََوْا كَیْفَ خَلقََ اللَّھُ سَبْعَ سَمَاوَاتٍ طِباَقاً

Have you never wondered how God created seven heavens one upon another,
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[Q 71:16]
وَجَعَلَ الْقمََرَ فیِھِنَّ نوُرًا وَجَعَلَ الشَّمْسَ سِرَاجًا

and placed the moon as a light and the sun as a lamp therein?

[Q 71:17]
وَاللَّھُ أنَْبتَكَُمْ مِنَ الأْرَْضِ نبَاَتاً

Or how he has made you grow out of the earth

[Q 71:18]
ثمَُّ یعُِیدُكُمْ فیِھاَ وَیخُْرِجُكُمْ إخِْرَاجًا

and how he will return you into it and then bring you out again?

[Q 71:19]
وَاللَّھُ جَعَلَ لكَُمُ الأْرَْضَ بسَِاطاً

Or how he has laid the earth for you

[Q 71:20]
لتِسَْلكُُوا مِنْھاَ سُبلاًُ فجَِاجًا

so that you can walk along it?’”

[Q 71:21]
قاَلَ نوُحٌ رَبِّ إنَِّھمُْ عَصَوْنيِ وَاتَّبعَُوا مَنْ لمَْ یزَِدْهُ مَالھُُ وَوَلدَُهُ إلاَِّ خَسَارًا

Then Nūḥ said: “My Lord, they have disobeyed me and followed those whose riches and chil-
dren will increase but their ruin,

[Q 71:22]
وَمَكَرُوا مَكْرًا كُبَّارًا

who have laid a plot [against me]

[Q 71:23]
ا وَلاَ سُوَاعًا وَلاَ یغَُوثَ وَیعَُوقَ وَنسَْرًا وَقاَلوُا لاَ تذََرُنَّ آلھِتَكَُمْ وَلاَ تذََرُنَّ وَدًّ

saying: ‘Do not leave your gods! Do not leave Wadd, Suwā‘, Yagūṯ, Ya‘ūq or Nasr!’

[Q 71:24]
وَقدَْ أضََلُّوا كَثیِرًا ۖ وَلاَ تزَِدِ الظَّالمِِینَ إلاَِّ ضَلاَلاً

They have already misled many. [Therefore, my Lord,] I ask you not to increase the wrongdo-
ers save in error!”

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:26 PM



74   Excursus A

[Q 71:25]
ا خَطِیئاَتھِِمْ أغُْرِقوُا فأَدُْخِلوُا ناَرًا فلَمَْ یجَِدُوا لھَمُْ مِنْ دُونِ اللَّھِ أنَْصَارًا مِمَّ

Because of their sins they were drowned and thrown into the Fire, and they found no one to 
help them against God.

[Q 71:26]
وَقاَلَ نوُحٌ رَبِّ لاَ تذََرْ عَلىَ الأْرَْضِ مِنَ الْكَافرِِینَ دَیَّارًا

Nūḥ said: “My Lord, do not leave upon the earth even one of the disbelievers, 

[Q 71:27]
إنَِّكَ إنِْ تذََرْھمُْ یضُِلُّوا عِباَدَكَ وَلاَ یلَدُِوا إلاَِّ فاَجِرًا كَفَّارًا

for otherwise they will mislead your servants and beget only sinners and disbelievers.

[Q 71:28]
رَبِّ اغْفرِْ ليِ وَلوَِالدَِيَّ وَلمَِنْ دَخَلَ بیَْتيَِ مُؤْمِناً وَللِْمُؤْمِنیِنَ وَالْمُؤْمِناَتِ وَلاَ تزَِدِ الظَّالمِِینَ إلاَِّ تبَاَرًا

My Lord, forgive me, my parents and whoever enters my house as a believer, and all the believ-
ers, men and women alike; and do not increase the wrongdoers save in destruction.”

→ (C1) Q 11:36–41,48:
[Q 11:36]

وَأوُحِيَ إلِىَٰ نوُحٍ أنََّھُ لنَْ یؤُْمِنَ مِنْ قوَْمِكَ إلاَِّ مَنْ قدَْ آمَنَ فلاََ تبَْتئَسِْ بمَِا كَانوُا یفَْعَلوُنَ
And it was revealed to Nūḥ: “None of your people will believe, except those who have already 
done so; hence do not be distressed by what they may do.

[Q 11:37]
وَاصْنعَِ الْفلُْكَ بأِعَْینُنِاَ وَوَحْینِاَ وَلاَ تخَُاطِبْنيِ فيِ الَّذِینَ ظَلمَُوا ۚ إنَِّھمُْ مُغْرَقوُنَ

Build the ark under our eyes and inspiration and do not plead with me concerning those who 
have wronged – for they shall be drowned!’”

[Q 11:38]
وَیصَْنعَُ الْفلُْكَ وَكُلَّمَا مَرَّ عَلیَْھِ مَلأٌَ مِنْ قوَْمِھِ سَخِرُوا مِنْھُ ۚ قاَلَ إنِْ تسَْخَرُوا مِنَّا فإَنَِّا نسَْخَرُ مِنْكُمْ كَمَا تسَْخَرُونَ

So he built the ark, and whenever the leaders of his people passed by they mocked him. He 
said: “You may deride us now, but we will come to deride you in the same manner,

[Q 11:39]
فسََوْفَ تعَْلمَُونَ مَنْ یأَتْیِھِ عَذَابٌ یخُْزِیھِ وَیحَِلُّ عَلیَْھِ عَذَابٌ مُقیِمٌ

and then you will find out who will get a humiliating punishment and upon whom a lasting 
suffering will alight.” 
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[Q 11:40]
 حَتَّىٰ إذَِا جَاءَ أمَْرُناَ وَفاَرَ التَّنُّورُ قلُْناَ احْمِلْ فیِھاَ مِنْ كُلٍّ زَوْجَیْنِ اثْنیَْنِ وَأھَْلكََ إلاَِّ مَنْ سَبقََ عَلیَْھِ الْقوَْلُ وَمَنْ آمَنَ ۚ وَمَا آمَنَ مَعَھُ إلاَِّ

قلَیِلٌ
When our command came and the oven boiled, we said: “Load upon the ark two of every kind 
together with your own family – save those against whom the verdict has already been ren-
dered – and those who have believed.” But only a few had believed with him.

[Q 11:41]
وَقاَلَ ارْكَبوُا فیِھاَ بسِْمِ اللَّھِ مَجْرَاھاَ وَمُرْسَاھاَ ۚ إنَِّ رَبِّي لغََفوُرٌ رَحِیمٌ

He said: “Embark therein! In the name of God it shall sail and anchor – for surely my Lord is 
all-forgiving and merciful.”

[Q 11:48]
ھمُْ مِنَّا عَذَابٌ ألَیِمٌ نْ مَعَكَ ۚ وَأمَُمٌ سَنمَُتِّعُھمُْ ثمَُّ یمََسُّ قیِلَ یاَ نوُحُ اھْبطِْ بسَِلاَمٍ مِنَّا وَبرََكَاتٍ عَلیَْكَ وَعَلىَٰ أمَُمٍ مِمَّ

It was said: “Nūḥ, disembark in peace from us with blessings upon you and upon the nations 
that shall spring from those who are with you. To other nations we will grant enjoyment for a 
time; then a painful punishment from us will touch them.”

• Stage II (quranic Noah narrative IIIa’s first reworking and expansion = Q 11:25–
34,36–48):
→ (A2) Q 11:25–34 (= A1):

[Q 11:25]
وَلقَدَْ أرَْسَلْناَ نوُحًا إلِىَٰ قوَْمِھِ إنِِّي لكَُمْ نذَِیرٌ مُبیِنٌ

We sent Nūḥ to his people [and he said to them]: “I am to you a warner [and I tell you]:

[Q 11:26]
أنَْ لاَ تعَْبدُُوا إلاَِّ اللَّھَ ۖ إنِِّي أخََافُ عَلیَْكُمْ عَذَابَ یوَْمٍ ألَیِمٍ

Worship no one but God – for [otherwise] I fear for you the punishment of a painful day!”

[Q 11:27]
أْيِ وَمَا نرََىٰ لكَُمْ عَلیَْناَ مِنْ  فقَاَلَ الْمَلأَُ الَّذِینَ كَفرَُوا مِنْ قوَْمِھِ مَا نرََاكَ إلاَِّ بشََرًا مِثْلنَاَ وَمَا نرََاكَ اتَّبعََكَ إلاَِّ الَّذِینَ ھمُْ أرََاذِلنُاَ باَدِيَ الرَّ

فضَْلٍ بلَْ نظَنُُّكُمْ كَاذِبیِنَ
But the leading disbelievers among his people said: “We do not see you but as a man like 
ourselves, and it is patent that only the vilest of us follow you; we do not see that you are any 
better than we are – in fact we think you are liars [sic].”

[Q 11:28]
یتَْ عَلیَْكُمْ أنَلُْزِمُكُمُوھاَ وَأنَْتمُْ لھَاَ كَارِھوُنَ قاَلَ یاَ قوَْمِ أرََأیَْتمُْ إنِْ كُنْتُ عَلىَٰ بیَِّنةٍَ مِنْ رَبِّي وَآتاَنيِ رَحْمَةً مِنْ عِنْدِهِ فعَُمِّ

He said: “My people, think: suppose I do have with me a clear sign from my Lord, and that he 
has bestowed his mercy upon me, but that this has been obscured for you – could we force you 
to accept it against your will?
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[Q 11:29]
كِنِّي أرََاكُمْ قوَْمًا تجَْھلَوُنَ وَیاَ قوَْمِ لاَ أسَْألَكُُمْ عَلیَْھِ مَالاً ۖ إنِْ أجَْرِيَ إلاَِّ عَلىَ اللَّھِ ۚ وَمَا أنَاَ بطَِارِدِ الَّذِینَ آمَنوُا ۚ إنَِّھمُْ مُلاَقوُ رَبِّھِمْ وَلَٰ

My people, I ask no reward from you for this – my reward falls upon God alone. I will not drive 
away the faithful – surely they shall meet their Lord; but I see you are an ignorant people.

[Q 11:30]
وَیاَ قوَْمِ مَنْ ینَْصُرُنيِ مِنَ اللَّھِ إنِْ طَرَدْتھُمُْ ۚ أفَلاََ تذََكَّرُونَ

My people, who would help me against God if I were to drive them away? Will you not take 
heed? 

[Q 11:31]
 وَلاَ أقَوُلُ لكَُمْ عِنْدِي خَزَائنُِ اللَّھِ وَلاَ أعَْلمَُ الْغَیْبَ وَلاَ أقَوُلُ إنِِّي مَلكٌَ وَلاَ أقَوُلُ للَِّذِینَ تزَْدَرِي أعَْینُكُُمْ لنَْ یؤُْتیِھَمُُ اللَّھُ خَیْرًا ۖ اللَّھُ أعَْلمَُ

بمَِا فيِ أنَْفسُِھِمْ ۖ إنِِّي إذًِا لمَِنَ الظَّالمِِینَ
I am not telling you that I hold God’s treasures, or that I know what is hidden, or that I am an 
angel; nor do I say that God will grant no good to those who are despised in your eyes: God 
knows best what is in their souls! – Otherwise I would be among the wrongdoers.”

[Q 11:32]
ادِقیِنَ قاَلوُا یاَ نوُحُ قدَْ جَادَلْتنَاَ فأَكَْثرَْتَ جِدَالنَاَ فأَتْنِاَ بمَِا تعَِدُناَ إنِْ كُنْتَ مِنَ الصَّ

They said: “Nūḥ, you have long argued with us. Bring down on us the punishment you have 
threaten us with if you are speaking the truth!”

[Q 11:33]
قاَلَ إنَِّمَا یأَتْیِكُمْ بھِِ اللَّھُ إنِْ شَاءَ وَمَا أنَْتمُْ بمُِعْجِزِینَ

He said: “It is God who will bring it down if he wishes, and you will not be able to cause him 
to fail.

[Q 11:34]
وَلاَ ینَْفعَُكُمْ نصُْحِي إنِْ أرََدْتُ أنَْ أنَْصَحَ لكَُمْ إنِْ كَانَ اللَّھُ یرُِیدُ أنَْ یغُْوِیكَُمْ ۚ ھوَُ رَبُّكُمْ وَإلِیَْھِ ترُْجَعُونَ

Although I do want to advise you, my advice will be of no use to you if he is willing to leave you 
in your delusions. He is your Lord and to him you shall be returned!”

→ (B2) Suppression of Q 71:5–28.
→ (C2) Q 11:36–41,48 (= C1) + Q 11:42–7 introduced between its penultimate and 
concluding verses (i.e., between Q 11:41 and 48):

[Q 11:36]
وَأوُحِيَ إلِىَٰ نوُحٍ أنََّھُ لنَْ یؤُْمِنَ مِنْ قوَْمِكَ إلاَِّ مَنْ قدَْ آمَنَ فلاََ تبَْتئَسِْ بمَِا كَانوُا یفَْعَلوُنَ

And it was revealed to Nūḥ: “None of your people will believe, except those who have already 
done so; hence do not be distressed by what they may do.
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[Q 11:37]
وَاصْنعَِ الْفلُْكَ بأِعَْینُنِاَ وَوَحْینِاَ وَلاَ تخَُاطِبْنيِ فيِ الَّذِینَ ظَلمَُوا ۚ إنَِّھمُْ مُغْرَقوُنَ

Build the ark under our eyes and inspiration and do not plead with me concerning those who 
have wronged – for they shall be drowned!’”

[Q 11:38]
وَیصَْنعَُ الْفلُْكَ وَكُلَّمَا مَرَّ عَلیَْھِ مَلأٌَ مِنْ قوَْمِھِ سَخِرُوا مِنْھُ ۚ قاَلَ إنِْ تسَْخَرُوا مِنَّا فإَنَِّا نسَْخَرُ مِنْكُمْ كَمَا تسَْخَرُونَ

So he built the ark, and whenever the leaders of his people passed by they mocked him. He 
said: “You may deride us now, but we will come to deride you in the same manner,

[Q 11:39]
فسََوْفَ تعَْلمَُونَ مَنْ یأَتْیِھِ عَذَابٌ یخُْزِیھِ وَیحَِلُّ عَلیَْھِ عَذَابٌ مُقیِمٌ

and then you will find out who will get a humiliating punishment and upon whom a lasting 
suffering will alight.” 

[Q 11:40]
 حَتَّىٰ إذَِا جَاءَ أمَْرُناَ وَفاَرَ التَّنُّورُ قلُْناَ احْمِلْ فیِھاَ مِنْ كُلٍّ زَوْجَیْنِ اثْنیَْنِ وَأھَْلكََ إلاَِّ مَنْ سَبقََ عَلیَْھِ الْقوَْلُ وَمَنْ آمَنَ ۚ وَمَا آمَنَ مَعَھُ إلاَِّ

قلَیِلٌ
When our command came and the oven boiled, we said: “Load upon the ark two of every kind 
together with your own family – save those against whom the verdict has already been ren-
dered – and those who have believed.” But only a few had believed with him.

[Q 11:41]
وَقاَلَ ارْكَبوُا فیِھاَ بسِْمِ اللَّھِ مَجْرَاھاَ وَمُرْسَاھاَ ۚ إنَِّ رَبِّي لغََفوُرٌ رَحِیمٌ

He said: “Embark therein! In the name of God it shall sail and anchor – for surely my Lord is 
all-forgiving and merciful.”

[Q 11:42]
وَھِيَ تجَْرِي بھِِمْ فيِ مَوْجٍ كَالْجِباَلِ وَناَدَىٰ نوُحٌ ابْنھَُ وَكَانَ فيِ مَعْزِلٍ یاَ بنُيََّ ارْكَبْ مَعَناَ وَلاَ تكَُنْ مَعَ الْكَافرِِینَ

It sailed with them amidst waves like mountains; and Nūḥ called to his son who stood apart 
[from them]: “My son, get on board with us and do not stay with the disbelievers!’”

[Q 11:43]
قاَلَ سَآوِي إلِىَٰ جَبلٍَ یعَْصِمُنيِ مِنَ الْمَاءِ ۚ قاَلَ لاَ عَاصِمَ الْیوَْمَ مِنْ أمَْرِ اللَّھِ إلاَِّ مَنْ رَحِمَ ۚ وَحَالَ بیَْنھَمَُا الْمَوْجُ فكََانَ مِنَ الْمُغْرَقیِنَ

But he replied: “I will take refuge on a mountain to save me from the water!’” [Nūḥ] said: 
“There is no refuge today from God’s command but for those on whom he has mercy!” The 
waves came between them and he was among the drowned.

[Q 11:44]
وَقیِلَ یاَ أرَْضُ ابْلعَِي مَاءَكِ وَیاَ سَمَاءُ أقَْلعِِي وَغِیضَ الْمَاءُ وَقضُِيَ الأْمَْرُ وَاسْتوََتْ عَلىَ الْجُودِيِّ ۖ وَقیِلَ بعُْدًا للِْقوَْمِ الظَّالمِِینَ

Then it was said: “Earth, swallow your water!; and heaven, withhold [your rain]!” The waters 
subsided and the matter was accomplished. The ark settled on [Mount] al-Ǧūdiyy and it was 
said: “Gone are the wrongdoers!”
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[Q 11:45]
وَناَدَىٰ نوُحٌ رَبَّھُ فقَاَلَ رَبِّ إنَِّ ابْنيِ مِنْ أھَْليِ وَإنَِّ وَعْدَكَ الْحَقُّ وَأنَْتَ أحَْكَمُ الْحَاكِمِینَ

Nūḥ called out to his Lord and said: “My Lord, my son is from my family. So if your promise is 
true and you are indeed the most just of all judges –“ 

[Q 11:46]
قاَلَ یاَ نوُحُ إنَِّھُ لیَْسَ مِنْ أھَْلكَِ ۖ إنَِّھُ عَمَلٌ غَیْرُ صَالحٍِ ۖ فلاََ تسَْألَْنِ مَا لیَْسَ لكََ بھِِ عِلْمٌ ۖ إنِِّي أعَِظكَُ أنَْ تكَُونَ مِنَ الْجَاھِلیِنَ

He said: “Nūḥ, he is not of your family; what he did was not right. But do not ask me things you 
know nothing about. I advise you, lest you be counted among the ignorant.”

[Q 11:47]
قاَلَ رَبِّ إنِِّي أعَُوذُ بكَِ أنَْ أسَْألَكََ مَا لیَْسَ ليِ بھِِ عِلْمٌ ۖ وَإلاَِّ تغَْفرِْ ليِ وَترَْحَمْنيِ أكَُنْ مِنَ الْخَاسِرِینَ

He said: “My Lord, I take refuge with you from asking that about which I have no knowledge! 
And unless you forgive me and have mercy on me I shall be among the losers!”

[Q 11:48]
ھمُْ مِنَّا عَذَابٌ ألَیِمٌ نْ مَعَكَ ۚ وَأمَُمٌ سَنمَُتِّعُھمُْ ثمَُّ یمََسُّ قیِلَ یاَ نوُحُ اھْبطِْ بسَِلاَمٍ مِنَّا وَبرََكَاتٍ عَلیَْكَ وَعَلىَٰ أمَُمٍ مِمَّ

It was said: “Nūḥ, disembark in peace from us with blessings upon you and upon the nations 
that shall spring from those who are with you. To other nations we will grant enjoyment for a 
time; then a painful punishment from us will touch them.”

• Stage IIIi (setting apart and expanding quranic Noah narrative VIIa to produce 
quranic Noah narrative no. VII = Q 71):
→ (D1) Addition of Q 71:1–4 to B1 (i.e., to Q 71:5–28) to form a separate new narrative:

[Q 71:1]
إنَِّا أرَْسَلْناَ نوُحًا إلِىَٰ قوَْمِھِ أنَْ أنَْذِرْ قوَْمَكَ مِنْ قبَْلِ أنَْ یأَتْیِھَمُْ عَذَابٌ ألَیِمٌ

We sent Nūḥ to his people[, saying]: “Warn your people before a painful punishment comes 
to them!”

[Q 71:2]
قاَلَ یاَ قوَْمِ إنِِّي لكَُمْ نذَِیرٌ مُبیِنٌ

And so he said: “My people, I am to you a clear warner.

[Q 71:3]
أنَِ اعْبدُُوا اللَّھَ وَاتَّقوُهُ وَأطَِیعُونِ

Worship God, fear him and obey me!

[Q 71:4]
رُ ۖ لوَْ كُنْتمُْ تعَْلمَُونَ رْكُمْ إلِىَٰ أجََلٍ مُسَمًّى ۚ إنَِّ أجََلَ اللَّھِ إذَِا جَاءَ لاَ یؤَُخَّ یغَْفرِْ لكَُمْ مِنْ ذُنوُبكُِمْ وَیؤَُخِّ

He will forgive you your sins and spare you until the time he has appointed; then, when it 
arrives, it will not be delayed – if only you understood!”
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[Q 71:5]
قاَلَ رَبِّ إنِِّي دَعَوْتُ قوَْمِي لیَْلاً وَنھَاَرًا

He said: “My Lord, I have called my people night and day;

[Q 71:6]
فلَمَْ یزَِدْھمُْ دُعَائيِ إلاَِّ فرَِارًا

yet my calling has only increased them in flight: 

[Q 71:7]
وا وَاسْتكَْبرَُوا اسْتكِْباَرًا وَإنِِّي كُلَّمَا دَعَوْتھُمُْ لتِغَْفرَِ لھَمُْ جَعَلوُا أصََابعَِھمُْ فيِ آذَانھِِمْ وَاسْتغَْشَوْا ثیِاَبھَمُْ وَأصََرُّ

every time I called them, so that you may forgive them, they put their fingers in their ears 
and covered themselves with their garments; they persisted [in their rebellion] and proved 
arrogant and defiant.

[Q 71:8]
ثمَُّ إنِِّي دَعَوْتھُمُْ جِھاَرًا

I have called them openly;

[Q 71:9]
ثمَُّ إنِِّي أعَْلنَْتُ لھَمُْ وَأسَْرَرْتُ لھَمُْ إسِْرَارًا

I have preached to them in public and talked to them in private.

[Q 71:10]
فقَلُْتُ اسْتغَْفرُِوا رَبَّكُمْ إنَِّھُ كَانَ غَفَّارًا

I told them: ‘Ask forgiveness of your Lord, for he is all-forgiving!

[Q 71:11]
مَاءَ عَلیَْكُمْ مِدْرَارًا یرُْسِلِ السَّ

He will send down from above abundant [rain] for you,

[Q 71:12]
وَیمُْدِدْكُمْ بأِمَْوَالٍ وَبنَیِنَ وَیجَْعَلْ لكَُمْ جَنَّاتٍ وَیجَْعَلْ لكَُمْ أنَْھاَرًا

and give you wealth and sons, and provide you with gardens and rivers!

[Q 71:13]
مَا لكَُمْ لاَ ترَْجُونَ للَِّھِ وَقاَرًا

What is the matter with you? Why do you not accept God’s greatness,
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[Q 71:14]
وَقدَْ خَلقَكَُمْ أطَْوَارًا

when it is stage by stage that he has created you?

[Q 71:15]
ألَمَْ ترََوْا كَیْفَ خَلقََ اللَّھُ سَبْعَ سَمَاوَاتٍ طِباَقاً

Have you never wondered how God created seven heavens one upon another,

[Q 71:16]
وَجَعَلَ الْقمََرَ فیِھِنَّ نوُرًا وَجَعَلَ الشَّمْسَ سِرَاجًا

and placed the moon as a light and the sun as a lamp therein?

[Q 71:17]
وَاللَّھُ أنَْبتَكَُمْ مِنَ الأْرَْضِ نبَاَتاً

Or how he has made you grow out of the earth

[Q 71:18]
ثمَُّ یعُِیدُكُمْ فیِھاَ وَیخُْرِجُكُمْ إخِْرَاجًا

and how he will return you into it and then bring you out again?

[Q 71:19]
وَاللَّھُ جَعَلَ لكَُمُ الأْرَْضَ بسَِاطاً

Or how he has laid the earth for you

[Q 71:20]
لتِسَْلكُُوا مِنْھاَ سُبلاًُ فجَِاجًا

so that you can walk along it?’”

[Q 71:21]
قاَلَ نوُحٌ رَبِّ إنَِّھمُْ عَصَوْنيِ وَاتَّبعَُوا مَنْ لمَْ یزَِدْهُ مَالھُُ وَوَلدَُهُ إلاَِّ خَسَارًا

Then Nūḥ said: “My Lord, they have disobeyed me and followed those whose riches and chil-
dren will increase but their ruin,

[Q 71:22]
وَمَكَرُوا مَكْرًا كُبَّارًا

who have laid a plot [against me]

[Q 71:23]
ا وَلاَ سُوَاعًا وَلاَ یغَُوثَ وَیعَُوقَ وَنسَْرًا وَقاَلوُا لاَ تذََرُنَّ آلھِتَكَُمْ وَلاَ تذََرُنَّ وَدًّ

saying: ‘Do not leave your gods! Do not leave Wadd, Suwā‘, Yagūṯ, Ya‘ūq or Nasr!’
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[Q 71:24]
وَقدَْ أضََلُّوا كَثیِرًا ۖ وَلاَ تزَِدِ الظَّالمِِینَ إلاَِّ ضَلاَلاً

They have already misled many. [Therefore, my Lord,] I ask you not to increase the wrongdo-
ers save in error!”

[Q 71:25]
ا خَطِیئاَتھِِمْ أغُْرِقوُا فأَدُْخِلوُا ناَرًا فلَمَْ یجَِدُوا لھَمُْ مِنْ دُونِ اللَّھِ أنَْصَارًا مِمَّ

Because of their sins they were drowned and thrown into the Fire, and they found no one to 
help them against God.

[Q 71:26]
وَقاَلَ نوُحٌ رَبِّ لاَ تذََرْ عَلىَ الأْرَْضِ مِنَ الْكَافرِِینَ دَیَّارًا

Nūḥ said: “My Lord, do not leave upon the earth even one of the disbelievers, 

[Q 71:27]
إنَِّكَ إنِْ تذََرْھمُْ یضُِلُّوا عِباَدَكَ وَلاَ یلَدُِوا إلاَِّ فاَجِرًا كَفَّارًا

for otherwise they will mislead your servants and beget only sinners and disbelievers.

[Q 71:28]
رَبِّ اغْفرِْ ليِ وَلوَِالدَِيَّ وَلمَِنْ دَخَلَ بیَْتيَِ مُؤْمِناً وَللِْمُؤْمِنیِنَ وَالْمُؤْمِناَتِ وَلاَ تزَِدِ الظَّالمِِینَ إلاَِّ تبَاَرًا

My Lord, forgive me, my parents and whoever enters my house as a believer, and all the be -
lievers, men and women alike; and do not increase the wrongdoers save in destruction.”

• Stage IIIii (quranic Noah narrative IIIa’s final reworking and expansion = 
Q 11:25–49):
→ (E1) Addition of Q 11:35, 49 to {A2 + C2} (i.e., to Q 11:25–34,36–48) after its two 
concluding verses (Q 11:34 and 48, respectively):

[Q 11:25]
وَلقَدَْ أرَْسَلْناَ نوُحًا إلِىَٰ قوَْمِھِ إنِِّي لكَُمْ نذَِیرٌ مُبیِنٌ

We sent Nūḥ to his people [and he said to them]: “I am to you a warner [and I tell you]:

[Q 11:26]
أنَْ لاَ تعَْبدُُوا إلاَِّ اللَّھَ ۖ إنِِّي أخََافُ عَلیَْكُمْ عَذَابَ یوَْمٍ ألَیِمٍ

Worship no one but God – for [otherwise] I fear for you the punishment of a painful day!”

[Q 11:27]
أْيِ وَمَا نرََىٰ لكَُمْ عَلیَْناَ مِنْ  فقَاَلَ الْمَلأَُ الَّذِینَ كَفرَُوا مِنْ قوَْمِھِ مَا نرََاكَ إلاَِّ بشََرًا مِثْلنَاَ وَمَا نرََاكَ اتَّبعََكَ إلاَِّ الَّذِینَ ھمُْ أرََاذِلنُاَ باَدِيَ الرَّ

فضَْلٍ بلَْ نظَنُُّكُمْ كَاذِبیِنَ
But the leading disbelievers among his people said: “We do not see you but as a man like 
ourselves, and it is patent that only the vilest of us follow you; we do not see that you are any 
better than we are – in fact we think you are liars [sic].”
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[Q 11:28]
یتَْ عَلیَْكُمْ أنَلُْزِمُكُمُوھاَ وَأنَْتمُْ لھَاَ كَارِھوُنَ قاَلَ یاَ قوَْمِ أرََأیَْتمُْ إنِْ كُنْتُ عَلىَٰ بیَِّنةٍَ مِنْ رَبِّي وَآتاَنيِ رَحْمَةً مِنْ عِنْدِهِ فعَُمِّ

He said: “My people, think: suppose I do have with me a clear sign from my Lord, and that he 
has bestowed his mercy upon me, but that this has been obscured for you – could we force you 
to accept it against your will?

[Q 11:29]
كِنِّي أرََاكُمْ قوَْمًا تجَْھلَوُنَ وَیاَ قوَْمِ لاَ أسَْألَكُُمْ عَلیَْھِ مَالاً ۖ إنِْ أجَْرِيَ إلاَِّ عَلىَ اللَّھِ ۚ وَمَا أنَاَ بطَِارِدِ الَّذِینَ آمَنوُا ۚ إنَِّھمُْ مُلاَقوُ رَبِّھِمْ وَلَٰ

My people, I ask no reward from you for this – my reward falls upon God alone. I will not drive 
away the faithful – surely they shall meet their Lord; but I see you are an ignorant people.

[Q 11:30]
وَیاَ قوَْمِ مَنْ ینَْصُرُنيِ مِنَ اللَّھِ إنِْ طَرَدْتھُمُْ ۚ أفَلاََ تذََكَّرُونَ

My people, who would help me against God if I were to drive them away? Will you not take 
heed? 

[Q 11:31]
 وَلاَ أقَوُلُ لكَُمْ عِنْدِي خَزَائنُِ اللَّھِ وَلاَ أعَْلمَُ الْغَیْبَ وَلاَ أقَوُلُ إنِِّي مَلكٌَ وَلاَ أقَوُلُ للَِّذِینَ تزَْدَرِي أعَْینُكُُمْ لنَْ یؤُْتیِھَمُُ اللَّھُ خَیْرًا ۖ اللَّھُ أعَْلمَُ

بمَِا فيِ أنَْفسُِھِمْ ۖ إنِِّي إذًِا لمَِنَ الظَّالمِِینَ
I am not telling you that I hold God’s treasures, or that I know what is hidden, or that I am an 
angel; nor do I say that God will grant no good to those who are despised in your eyes: God 
knows best what is in their souls! – Otherwise I would be among the wrongdoers.”

[Q 11:32]
ادِقیِنَ قاَلوُا یاَ نوُحُ قدَْ جَادَلْتنَاَ فأَكَْثرَْتَ جِدَالنَاَ فأَتْنِاَ بمَِا تعَِدُناَ إنِْ كُنْتَ مِنَ الصَّ

They said: “Nūḥ, you have long argued with us. Bring down on us the punishment you have 
threaten us with if you are speaking the truth!”

[Q 11:33]
قاَلَ إنَِّمَا یأَتْیِكُمْ بھِِ اللَّھُ إنِْ شَاءَ وَمَا أنَْتمُْ بمُِعْجِزِینَ

He said: “It is God who will bring it down if he wishes, and you will not be able to cause him 
to fail.

[Q 11:34]
وَلاَ ینَْفعَُكُمْ نصُْحِي إنِْ أرََدْتُ أنَْ أنَْصَحَ لكَُمْ إنِْ كَانَ اللَّھُ یرُِیدُ أنَْ یغُْوِیكَُمْ ۚ ھوَُ رَبُّكُمْ وَإلِیَْھِ ترُْجَعُونَ

Although I do want to advise you, my advice will be of no use to you if he is willing to leave you 
in your delusions. He is your Lord and to him you shall be returned!

[Q 11:35 (first verse added)]
ا تجُْرِمُونَ أمَْ یقَوُلوُنَ افْترََاهُ ۖ قلُْ إنِِ افْترََیْتھُُ فعََليََّ إجِْرَامِي وَأنَاَ برَِيءٌ مِمَّ

If they say: ‘He has forged it,’ say: ‘If I have forged it, then my sin falls upon me, but I am 
innocent of what you do.”
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[Q 11:36]
وَأوُحِيَ إلِىَٰ نوُحٍ أنََّھُ لنَْ یؤُْمِنَ مِنْ قوَْمِكَ إلاَِّ مَنْ قدَْ آمَنَ فلاََ تبَْتئَسِْ بمَِا كَانوُا یفَْعَلوُنَ

And it was revealed to Nūḥ: “None of your people will believe, except those who have already 
done so; hence do not be distressed by what they may do.

[Q 11:37]
وَاصْنعَِ الْفلُْكَ بأِعَْینُنِاَ وَوَحْینِاَ وَلاَ تخَُاطِبْنيِ فيِ الَّذِینَ ظَلمَُوا ۚ إنَِّھمُْ مُغْرَقوُنَ

Build the ark under our eyes and inspiration and do not plead with me concerning those who 
have wronged – for they shall be drowned!”

[Q 11:38]
وَیصَْنعَُ الْفلُْكَ وَكُلَّمَا مَرَّ عَلیَْھِ مَلأٌَ مِنْ قوَْمِھِ سَخِرُوا مِنْھُ ۚ قاَلَ إنِْ تسَْخَرُوا مِنَّا فإَنَِّا نسَْخَرُ مِنْكُمْ كَمَا تسَْخَرُونَ

So he built the ark, and whenever the leaders of his people passed by they mocked him. He 
said: “You may deride us now, but we will come to deride you in the same manner,

[Q 11:39]
فسََوْفَ تعَْلمَُونَ مَنْ یأَتْیِھِ عَذَابٌ یخُْزِیھِ وَیحَِلُّ عَلیَْھِ عَذَابٌ مُقیِمٌ

and then you will find out who will get a humiliating punishment and upon whom a lasting 
suffering will alight.” 

[Q 11:40]
 حَتَّىٰ إذَِا جَاءَ أمَْرُناَ وَفاَرَ التَّنُّورُ قلُْناَ احْمِلْ فیِھاَ مِنْ كُلٍّ زَوْجَیْنِ اثْنیَْنِ وَأھَْلكََ إلاَِّ مَنْ سَبقََ عَلیَْھِ الْقوَْلُ وَمَنْ آمَنَ ۚ وَمَا آمَنَ مَعَھُ إلاَِّ

قلَیِلٌ
When our command came and the oven boiled, we said: “Load upon the ark two of every kind 
together with your own family – save those against whom the verdict has already been ren-
dered – and those who have believed.” But only a few had believed with him.

[Q 11:41]
وَقاَلَ ارْكَبوُا فیِھاَ بسِْمِ اللَّھِ مَجْرَاھاَ وَمُرْسَاھاَ ۚ إنَِّ رَبِّي لغََفوُرٌ رَحِیمٌ

He said: “Embark therein! In the name of God it shall sail and anchor – for surely my Lord is 
all-forgiving and merciful.”

[Q 11:42]
وَھِيَ تجَْرِي بھِِمْ فيِ مَوْجٍ كَالْجِباَلِ وَناَدَىٰ نوُحٌ ابْنھَُ وَكَانَ فيِ مَعْزِلٍ یاَ بنُيََّ ارْكَبْ مَعَناَ وَلاَ تكَُنْ مَعَ الْكَافرِِینَ

It sailed with them amidst waves like mountains; and Nūḥ called to his son who stood apart 
[from them]: “My son, get on board with us and do not stay with the disbelievers!’”

[Q 11:43]
قاَلَ سَآوِي إلِىَٰ جَبلٍَ یعَْصِمُنيِ مِنَ الْمَاءِ ۚ قاَلَ لاَ عَاصِمَ الْیوَْمَ مِنْ أمَْرِ اللَّھِ إلاَِّ مَنْ رَحِمَ ۚ وَحَالَ بیَْنھَمَُا الْمَوْجُ فكََانَ مِنَ الْمُغْرَقیِنَ

But he replied: “I will take refuge on a mountain to save me from the water!’” [Nūḥ] said: 
“There is no refuge today from God’s command but for those on whom he has mercy!” The 
waves came between them and he was among the drowned.
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[Q 11:44]
وَقیِلَ یاَ أرَْضُ ابْلعَِي مَاءَكِ وَیاَ سَمَاءُ أقَْلعِِي وَغِیضَ الْمَاءُ وَقضُِيَ الأْمَْرُ وَاسْتوََتْ عَلىَ الْجُودِيِّ ۖ وَقیِلَ بعُْدًا للِْقوَْمِ الظَّالمِِینَ

Then it was said: “Earth, swallow your water!; and heaven, withhold [your rain]!” The waters 
subsided and the matter was accomplished. The ark settled on [Mount] al-Ǧūdiyy and it was 
said: “Gone are the wrongdoers!”

[Q 11:45]
وَناَدَىٰ نوُحٌ رَبَّھُ فقَاَلَ رَبِّ إنَِّ ابْنيِ مِنْ أھَْليِ وَإنَِّ وَعْدَكَ الْحَقُّ وَأنَْتَ أحَْكَمُ الْحَاكِمِینَ

Nūḥ called out to his Lord and said: “My Lord, my son is from my family. So if your promise is 
true and you are indeed the most just of all judges –“ 

[Q 11:46]
قاَلَ یاَ نوُحُ إنَِّھُ لیَْسَ مِنْ أھَْلكَِ ۖ إنَِّھُ عَمَلٌ غَیْرُ صَالحٍِ ۖ فلاََ تسَْألَْنِ مَا لیَْسَ لكََ بھِِ عِلْمٌ ۖ إنِِّي أعَِظكَُ أنَْ تكَُونَ مِنَ الْجَاھِلیِنَ

He said: “Nūḥ, he is not of your family; what he did was not right. But do not ask me things you 
know nothing about. I advise you, lest you be counted among the ignorant.”

[Q 11:47]
قاَلَ رَبِّ إنِِّي أعَُوذُ بكَِ أنَْ أسَْألَكََ مَا لیَْسَ ليِ بھِِ عِلْمٌ ۖ وَإلاَِّ تغَْفرِْ ليِ وَترَْحَمْنيِ أكَُنْ مِنَ الْخَاسِرِینَ

He said: “My Lord, I take refuge with you from asking that about which I have no knowledge! 
And unless you forgive me and have mercy on me I shall be among the losers!”

[Q 11:48]
ھمُْ مِنَّا عَذَابٌ ألَیِمٌ نْ مَعَكَ ۚ وَأمَُمٌ سَنمَُتِّعُھمُْ ثمَُّ یمََسُّ قیِلَ یاَ نوُحُ اھْبطِْ بسَِلاَمٍ مِنَّا وَبرََكَاتٍ عَلیَْكَ وَعَلىَٰ أمَُمٍ مِمَّ

It was said: “Nūḥ, disembark in peace from us with blessings upon you and upon the nations 
that shall spring from those who are with you. To other nations we will grant enjoyment for a 
time; then a painful punishment from us will touch them.”

[Q 11:49 (second verse added)]
ذَا ۖ فاَصْبرِْ ۖ إنَِّ الْعَاقبِةََ للِْمُتَّقیِنَ تلِْكَ مِنْ أنَْباَءِ الْغَیْبِ نوُحِیھاَ إلِیَْكَ ۖ مَا كُنْتَ تعَْلمَُھاَ أنَْتَ وَلاَ قوَْمُكَ مِنْ قبَْلِ ھَٰ

That is from the news of the unseen which we reveal to you; neither you nor your people knew 
it before this; so be patient, for the [best] outcome belongs to the god-fearers.

• Alternatively, Stage IIIii might have preceded Stage IIIi. Yet this would not affect 
the overall argument made here regarding the original story behind the Noah nar-
ratives in Q 11 and 71.
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Excursus B. Q 11:35,49 and the redactional scribal 
background of the Qur’ān
There is something intriguing in the consoling words addressed to the quranic 
prophet in Q 11:35,49. As observed by Dorothy Peters (2008: 134–5), a strikingly 
similar rhetorical pattern is found in 4QTanḥûmîm 9–13, a fragmentary Hebrew 
manuscript found in Qumran Cave 4 (see Høvenhagen 2011), in which – following 
Isaiah 54:7–10 – God’s words of consolation to Noah in Genesis 8:21–2; 9:8–17 are 
used to comfort the writer/speaker against his own distress!8 Typological iden-
tification of the days of Noah with the end of time (cf. already 1Enoch 93:4),9 and 
hence with the messianic era in which the coming of the Messiah, the Son of Man, 
is expected, is explicit in Matthew 24:37–9;10 Luke 17:26,11 and 2Peter 3:5–7,10–12,12 
and implicit in the identification of the Messiah with Noah himself (on which see 
chapter two above and chapter seven below). Yet among the Jewish and Christian 
parabiblical writings that predate the Qur’ān, 4QTanḥ is unique (a) in its identifi-
cation of the writer/speaker with Noah and (b) in introducing the latter into God’s 
speech – the two motifs that we find again in Q 11:49.

Now the apparent connection between Q 11:49, 4QTanḥûmîm 9–13, and Isaiah 
54:7–10 may either be casual or not. If it is a coincidence, the author of Q 11:49 
unpremeditatedly chose an earlier documented rhetorical pattern to highlight on 
their own the symbolic link between the days of Noah and the end of time. If it is 
not, then three contrasting hypotheses emerge:
(1) the author of Q 11:35,49, however deliberately drawing on Isaiah 54:7–10 and/

or 7Tanḥûmîm 9–13 (or a similar document unknown to us), did not have 
the aforementioned New Testament passages in mind and merely intended 
to stress the idea that the quranic prophet was the herald of the eschaton;

(2) s/he had those New Testament passages in mind but simply wanted to stress 
the idea, once more, that the quranic prophet was the herald of the eschaton;

(3) against all quranic evidence to the contrary, s/he somehow viewed the 
quranic prophet himself as the Messiah and intended to subliminally under-
line that identification without making it flagrant.

None of these possibilities should be dismissed a priori, albeit the last one seems 
a little weak at best (but on this point, see the afterword to the present book). On 
the other hand, it is possible to infer from the composite nature of the quranic 
corpus and the fact that there might have been several quranic prophets rather 
than just one (on which see the introduction above and chapter seven below) that 
even if the quranic prophet alluded to in Q 11:35,49 may have been thought of as 
the Messiah by his followers, other quranic prophets may not. Lastly:
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86   Excursus B

(4) one could alternatively read Q 11:35,49 as a later interpolation intended to 
project Muḥammad’s own messiaship (on which see the afterword below) 
back onto the quranic prophet.

Bet that as it may, any of these altogether different hypotheses would provide 
additional evidence of the plausible scribal background of the quranic Noah nar-
ratives – and of the whole quranic corpus, for that matter.
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Chapter 6 / Reading Backwards: Sources and 
 Precedents of the Quranic Noah
As examined above, the quranic Noah narratives integrate several themes, 
motifs, and literary topoi. A further distinction must now be made between these 
categories. A single abstract theme, such as the prophet’s rejection, can be set out 
by recourse to several particular motifs, such as accusations of his talking non-
sense or being possessed, which vary from one text to another. Usually all major 
themes (e.g., the prophet’s divine commission, his self-legitimation before his 
opponents, or his vindication by God) additionally function as literary topoi. Con-
versely, a motif used to illustrate a given theme need not necessarily be envisaged 
as literary topos, though some may function as literary topoi in their own right, 
depending on whether they occur in other texts, as well. Thus Noah’s intercession 
for his rebellious son in quranic Noah narrative no. III, which vaguely resem-
bles Abraham’s plea for Sodom in Genesis 18 and David’s lament for Absalom in 
2Samuel 18, and is used in the Qur’ān to illustrate the prophet’s intimacy with 
God and his intercessory role, is to the best of my knowledge unrivalled in any 
other parabiblical writing, as no biblical prophet fits that image. Hence Noah’s 
intercession for his rebellious son, albeit an important (if enigmatic) theme in 
quranic Noah narrative no. III, cannot be considered a literary topos proper. Nor 
is the accusation of Noah talking nonsense and being possessed strictly paral-
leled elsewhere in the Jewish and Christian literature predating the quranic Noah 
narratives. However, it should be recalled here that in Genesis 9:20–7 Noah is said 
to have become drunk and taken his clothes off after drinking wine produced by 
a vineyard that he himself had planted once out of the ark, i.e., after the flood. 
This motif indeed became quite prominent in rabbinic literature, probably in 
order to downplay Noah’s righteousness and wisdom against claims to the con-
trary made by Enochic Jews and Christians alike, or by the Enochic Jews first 
and then by some Christians.1 As Daniel Machiela writes, “[t]here are numerous 
indications that during the 3rd to the 2nd centuries bce Noah enjoyed a flurry 
of interest among certain Jewish groups, perhaps because of his relevance for 
those who adopted an apocalyptic worldview and felt that they too lived amidst 
a hopelessly wicked generation” (2009: 101). According to Machiela, 1QapGen, 
with its “positive reading” of Noah’s drunkenness, must be cited as the “primary 
example” for such an exalted view of Noah (101–2). I would go even further to 
argue that Noah, as a symbol of the righteous seed from which a new humanity 
would rise (as also perhaps as a semi-supernatural being modelled after certain 
Babylonian epic legends), might well have been the original key-figure in Jewish 
apocalypticism – a figure whose quasi-messianic role (a reminder perhaps of the 
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88   Chapter 6

messianic role attributed in the early Second Temple Period to the mourned king 
of Judah, whose temporal rule came to an abrupt end after the Babylonian exile 
together with the priestly rule of his most loyal supporters, arguably the Levites) 
was later partially transferred inter alios to Levi (in the Aramaic Levy Document 
from Qumran and later the Testaments of the Twelve Patriarchs), Enoch (in most 
of 1Enoch, where nonetheless Noah remains a crucial figure), Melchizedek (in 
2Enoch), Jesus (in the New Testament), and Seth (in some Gnostic traits).2 By the 
4th century ce, discussions about Noah’s drunkenness and its disputed meaning 
had become a literary topos in Jewish-Christian polemics, especially in Syria and 
Mesopotamia, as reflected in the works of both Aphrahat and Ephraem (Kol-
tun-Fromm 1997; Van Rompay 1997; Brock 2005). Christian authors, for whom 
Noah and the Ark functioned as typological symbols for Christ and the Church 
(Benjamins 1998), claimed Noah’s authority by reinterpreting his drunkenness 
as a transitory though divinely inspired state that granted him access to wisdom, 
whereas the rabbinic authors mocked him on account of his drunkenness. Very 
likely it is this same Jewish-Christian controversy that is reissued in the Qur’ān, 
which takes sides along the Christian view by reclaiming Noah as a divinely 
inspired man (though just a man, like Christ himself is) against those (read the 
rabbinic Jews) who accused him of talking nonsense and being possessed. One 
may find here an additional proof of the Christian setting to which the Qur’ān (or 
its Grundschriften) originally belonged. Moreover, as will be shown below, the 
Sīra literature uses a similar (or rather the same) topos in order to defend Muḥam-
mad against the accusation of sorcery made by his opponents, thus (once more) 
modelling Muḥammad after Noah shortly after a passage that further stresses 
Muḥammad’s quasi-messianic, Christ-like traits (see chapter seven below). In 
short, one should refrain from reading every motif as a literary topos, but at the 
same time be aware that concealed behind a seemingly unparalleled motif, some 
other motif or even a specific literary topos might be brought to light.

Likewise, it is necessary to distinguish between proper sources and mere 
precedents. It is one thing to explore possible textual dependences that may give 
us a glimpse into the redactional and editorial work undertaken in the Qur’ān 
and/or its Grundschriften, and quite another thing to acknowledge the materials 
thus collected and reworked as part and parcel of an ongoing winding trend of 
thought, even if both things point to a web of overlapping textual and ideological 
relations.

On the other hand, it should be stressed that alleged proximity in time and 
space, while being one of the soundest criteria upon which the historian should 
be asked to rely when searching for specific textual sources, is not in itself the sole 
criterion to which the latter is expected to appeal, especially when dealing with 
a context elusive enough to demand further and constant clarification. The study 
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of Islamic origins has undergone such a profound revision in the past decades, 
and is still in need of so many new explorations, that it is hard to tell what is close 
and what is not in terms of geography, or what is distant and what is not it terms 
of chronology. In other words, distinguishing between textual sources and prece-
dents might at times be much more difficult than initially thought. Nevertheless, 
one should assign various degrees of probability to those texts which indistinctly 
seem to fit either category and may thus be construed as either sources or pre-
cedents, depending on whether or not one considers them to belong to the re-
ligious/scribal scribal milieu out of which Islam sprung.

Needless to say, stories about the persecution (and later divine vindication) of 
the righteous one chosen by God are as old as the Bible and have always played a 
vital role in Jewish and Christian imagination and salvation history (Nickelsburg 
2006). Yet the picture of a divinely inspired Noah preaching to his contemporaries 
and being rejected and mocked by them surely stands as a highly peculiar theme to 
the biblical reader. Nonetheless, it is not without precedent. Noah is given special 
knowledge and/or divine wisdom in the Genesis Apocryphon (1QapGen 6:9–22; 
7:16–19:?; 12:19–15:21) and two other qumranic manuscripts (4Q534 1:4–8, 4Q536 
frags. 2+3, lines 8–9); 1Enoch 68:1; Pirqê de-Rabbî ’Elî‘ezer 8, and Apocryphon of 
John NHC II 29:2–3 / NHC III 37:19–21 / BG 8502 72:16–73:2; cf. the references to 
the Book(s) of Noah in Aramaic Levi Document 10:10; 1QapGen 5:29 and Jubilees 
10:14, as well as Noah’s ability to praise God right from the cradle in 1 Enoch 106:3. 
Moreover, in 4Q534 1:9 we read that opposition against him would rise among his 
contemporaries, whereas in Apocryphon of John NHC II 29:3–5 / NHC III 37:21–2 
/ BG 8502 73:2–3 and the Concept of Our Great Power 38:26–8 it is said that he 
was rejected by them. Likewise, in Theophilus of Antioch’s Ad Autolycum 3:19 
and Jacob of Serugh’s homilies,3 Noah preaches to the people and calls them to 
repent, while both in Ephraem’s Commentary on Genesis 6.9 (cf. his Hymns on 
Faith 56:2)4 and in Book 3, chs. 2 (in fine) and 4 (in its first opening lines), of the 
Struggle of Adam and Eve with Satan – a 5th-6th century Syriac text extant in 
Arabic and Ethiopic that draws heavily upon the Cave of Treasures, albeit not 
as regards this supplementary information about Noah, which is lacking in the 
latter – he warns them about the coming flood, but they do not repent and even 
mock him (!), a motif that is also found in Narsai’s Homily on the Flood 249 and 
in a number of rabbinic texts, such as Sanhedrin 108a-b; Pirqê de-Rabbî ’Elî‘ezer 
22; Genesis Rabbah 30:7; Leviticus Rabbah 27:5; and the section on Noah in Sefer 
ha-Yašar. In all probability Ephraem, Narsai, and the anonymous author of the 
Struggle of Adam and Eve with Satan provided the model for the quranic Noah 
narratives that include such a motif, namely Noah being mocked by the people 
(i.e., nos. I, III, IV, and VI). Yet it is interesting to note that whereas in Q 11:38 those 
who mock Noah do so when they see him build the ark, as in Ephraem’s Com-
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mentary on Genesis and Narsai’s Homily on the Flood,5 in Q 7:60; 23:25 and 54:9 
they accuse him of talking nonsense or being possessed, and thus laugh at him 
after listening to his preaching. This is found neither in Ephraem nor in Narsai 
but in the Struggle of Adam and Eve with Satan 3.2,4, where Noah is insulted by 
his opponents, who point to him as a “twaddling old man.”6 Therefore I take the 
latter to be the source of quranic Noah narratives nos. I, IV, and VI, with Ephraem 
and/or Narsai the sources of quranic Noah narrative no. III.7 However, attention 
must also be paid to the expression “those who disbelieved (kafarū)” in Q 11:27 
and 23:24, by which its author means Noah’s opponents. There is a fascinating 
parallel to this expression in Apocryphon of John NHC III 37:21–2 and BG 8502 73:3, 
whose authors write: “they did not believe (pisteúein/apisteîn) him” (without any 
further qualification) when referring to Noah’s opponents; the sole difference is 
that the Qur’ān counts them among his own people, whereas NHC II 29:5 (but 
neither NHC III nor BG 8502!) reads instead: “those who were strangers to him 
did not listen to him.” Cross-fertilisation between the Manichean and Gnostic 
communities being nowadays a well-grounded hypothesis in ancient religious 
studies, as evidenced inter alia by the fact that “the religious terminology used in 
the Coptic Nag Hammadi texts and Manichaica for missionary purposes belongs 
to the same vocabulary” (Van Lindt 2002: 196), and given moreover the plausible 
connections of formative Islam to Manichaeism (Gil 1992), it is certainly possible 
to see in the Apocryphon of John an hypothetical source for quranic Noah narra-
tive no. IV (cf. also Q 26:111 and the eloquent reference to Noah’s opponents as 
unwilling to “listen to him” in Q 71:7).

For all other quranic innovations, the sources are rather unclear and the 
precedents too vague, or else such innovations can easily be deduced from the 
more general notion that Noah was granted special knowledge to warn his con-
temporaries and to instruct them on the fundamentals of the true religion. The 
depiction of Noah’s opponents as idolaters in Q 71:23 (cf. 7:59; 11:26; 23:23) is 
vaguely reminiscent, for instance, of Tertulian’s De Idolatria 24, where it is stated 
that there was no place in Noah’s ark for any possible kind of idolatry. It could be 
that quranic Noah narratives nos. I, III, IV, and VII reflect Tertulian’s text or else 
the view endorsed in it, which might have been shared by other Christians, even 
if their names are unknown to us. Still, this is too hazy a coincidence to encour-
age any elaborate analysis. Likewise, comparison of the days of Noah with the 
end of time is a theme common enough to early Jewish and Christian literature to 
substantiate any concrete claim as to how it might have entered the proto-Muslim 
imagination.

The fact that both Ephraem’s Commentary on Genesis and the Struggle of 
Adam and Eve with Satan may be envisaged as sources of some of the very dis-
tinctive motifs found in the quranic Noah narratives obviously points to Syrian 

Brought to you by | Cambridge University Library
Authenticated

Download Date | 9/16/15 9:30 PM



 Reading Backwards: Sources and  Precedents of the Quranic Noah   91

Christianity as a possible background for them. However, the precise extent to 
which Syrian Christianity is behind many of the theological notions, religious 
legends, and even the grammar and the lexicon of the Qur’ān, and the latter 
indebted to the miaphysite (Jacobite) and dyophysite (Nestorian) worldviews, is 
far from being clear. Yet scholarly discussion over the past decades shows that 
some very close relationship must indeed be established between Syrian Christi-
anity and formative Islam. As Sydney Griffith writes,

It is something of a truism among scholars of Syriac to say that the more deeply one is 
familiar with the works of the major writers of the classical period, especially the compos-
ers of liturgically significant, homiletic texts such as those written by Ephraem the Syrian 
(c. 306–73), Narsai of Edessa and Nisibis (c. 399–502), or Jacob of Serugh (c. 451–521), the 
more one hears echoes of many of the standard themes and characteristic turns of phrase at 
various points in the discourse of the Arabic Qur’ān (2008: 109).

Likewise, it is not strange to find traces of possible oral Syriac traditions, or even 
subtexts, lying at the very core of certain quranic pericopes. To return to one of the 
examples examined above, the quranic Noah narratives reflect either Ephraem’s 
writings or an oral tradition in which it is fair to suppose that Ephraem’s writings 
had played an almost undisputed role from the 4th century onwards. Still, one 
must remain cautious when searching for possible quranic sources and careful 
not to overstate mere conjectures (on which see the excursus below).
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Excursus. A Syriac source behind the blessing of 
Noah in Q 37:78–81?
In his widely discussed essay on what he calls the Syro-Aramaic background to 
the language of the Qur’ān,8 Christoph Luxenberg (2007: 157–60) proposes to 
identify a Syriacism in the quranic pericope on the blessing of Noah contained in 
Sūrat aṣ-Ṣāffāt (Q 37), more precisely in the final word of its second verse (Q 37:79); 
accordingly, he offers a new, challenging interpretation of vv. 78–80, which con-
stitute but the first three segments of a four- or (if vv. 73–4 and 127–8 are also 
counted in it, on which see below) six-segment refrain repeatedly if not homo-
geneously displayed in vv. 78–81 (regarding Noah), 105 and 108–11 (Abraham), 
119–22 (Moses and Aaron), and 129–32 (Elijah).

In what follows I will review Luxenburg’s philological argument, which 
clearly needs to be nuanced.9 Nonetheless, I will try to substantiate his overall 
hermeneutical argument by further examining the whole refrain and the verses 
preceding it, especially vv. 73–4 (and, more broadly, vv. 11–74). One thing of which 
Luxenberg seems unaware is that the association of Noah with the eschaton is 
rather fundamental in the Qur’ān – and recurrent for that matter – an additional 
argument that could back up his interpretation of vv. 78–80. But before reassess-
ing Luxenberg’s reading, let us first take a closer look at the text:

Q 37:78:
وَترََكْناَ عَلیَْھِ فيِ الآْخِرِینَ

Q 37:79:
سَلاَمٌ عَلىَٰ نوُحٍ فيِ الْعَالمَِینَ

Q 37:80:
لكَِ نجَْزِي الْمُحْسِنیِنَ إنَِّا كَذَٰ

Q 37:81:
إنَِّھُ مِنْ عِباَدِناَ الْمُؤْمِنیِنَ

Q 37:105:
لكَِ نجَْزِي الْمُحْسِنیِنَ ؤْیاَ ۚ إنَِّا كَذَٰ قدَْ صَدَّقْتَ الرُّ

Q 37:108:
وَترََكْناَ عَلیَْھِ فيِ الآْخِرِینَ
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Q 37:109:
سَلاَمٌ عَلىَٰ إبِْرَاھِیمَ

Q 37:110:
لكَِ نجَْزِي الْمُحْسِنیِنَ كَذَٰ

Q 37:111:
إنَِّھُ مِنْ عِباَدِناَ الْمُؤْمِنیِنَ

Q 37:119:
وَترََكْناَ عَلیَْھِمَا فيِ الآْخِرِینَ

Q 37:120:
سَلاَمٌ عَلىَٰ مُوسَىٰ وَھاَرُونَ

Q 37:121:
لكَِ نجَْزِي الْمُحْسِنیِنَ إنَِّا كَذَٰ

Q 37:122:
إنَِّھمَُا مِنْ عِباَدِناَ الْمُؤْمِنیِنَ

Q 37:129:
وَترََكْناَ عَلیَْھِ فيِ الآْخِرِینَ

Q 37:130:
سَلاَمٌ عَلىَٰ إلِْ یاَسِینَ

Q 37:131:
لكَِ نجَْزِي الْمُحْسِنیِنَ إنَِّا كَذَٰ

Q 37:132:
إنَِّھُ مِنْ عِباَدِناَ الْمُؤْمِنیِنَ

Note that the refrain in vv. 78–81 is reproduced almost verbatim (save the final 
period in v. 79) in vv. 108–111, 119–122, and 129–32, with minor adjustments made 
to fit the verbal number; and that v. 80 alone is reproduced in v. 105. It should also 
be stressed that the opening of v. 113, which does not form part of the refrain ( . . . 
إسحاق علی  و  علیھ  بركنا   We have blessed him [i.e. Ibrāhīm = Abraham] and Isḥāq‘ و 
[= Isaac]’; alternatively: ‘We have bestowed our blessing upon him and upon 
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Isḥāq: wa-bāraknā ‘alayhi wa-‘alà Isḥāq), closely resembles that of vv. 78, 108, 
119, and 129, although the verb changes in it.

Conforming to standard quranic orthography and vocalisation (against 
which the ancient quranic rasm or “consonantal skeleton” presents a much more 
ambiguous text, lacking as it does the diacritics that began to be used in the early 
2nd/8th century to mark out similar consonants and fix their appropriate vocal-
isation), and guided by aṭ-Ṭabarī’s hermeneutical insights (on which see Luxen-
berg 2007: 158), most translators render these verses as follows:

Q 37:78:  We have left him (wa-taraknā ‘alayhi) among those of later times 
(fī-l-aḫirīn).

Q 37:79:  Peace upon Nūḥ (= Noah) in the Universe (or, in the worlds: fī-
l-‘ālamīn)!

Q 37:80: Thus do we reward the righteous (al-muḥsinīn).
Q 37:81:  For he is to be counted among our faithful servants (‘ibādinā-l-mu’minīn).

Q 37:105: Thus do we reward the righteous (al-muḥsinīn).

Q 37:108:  We have left him (wa-taraknā ‘alayhi) among those of later times (fī-
l-aḫirīn).

Q 37:109: Peace upon Ibrāhīm (= Abraham)!
Q 37:110: Thus do we reward the righteous (al-muḥsinīn).
Q 37:111:  For he is to be counted among our faithful servants (‘ibādinā-l-mu’minīn).

Q 37:119:  We have left them (wa-taraknā ‘alayhimā) among those of later times 
(fī-l-aḫirīn).

Q 37:120: Peace upon Mūsà (= Moses) and Hārūn (=Aaron)!
Q 37:121: Thus do we reward the righteous (al-muḥsinīn).
Q 37:122:  For they are to be counted among our faithful servants (‘ibādinā-l-

mu’minīn).

Q 37:129:  We have left him (wa-taraknā ‘alayhi) among those of later times (fī-
l-aḫirīn).

Q 37:130: Peace upon Ilyāsīn (= Elijah)!
Q 37:131: Thus do we reward the righteous (al-muḥsinīn).
Q 37:132:  For he is to be counted our faithful servants (‘ibādinā-l-mu’minīn).

Yet this translation presents several philological problems, as regards (1) the verb 
in vv. 78, 108, 119, and 129; (2) the semantics of their concluding phrase (which is 
the same in all such verses); (3) the morphology of the final word in v. 79 as well 
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as its meaning; and (4) the purpose of the whole refrain in light of its preceding 
verses (especially vv. 73–4). I shall deal with these matters successively:

(1) To begin with, it must be noted that vv. 78, 108, and 129 should rather be 
translated: “We have left upon [sic] him among those of later times;” likewise, 
vv. 119 should be translated “We have left upon [sic] them among those of later 
times,” for otherwise the preposition علی ‘alà (‘upon’) is omitted – and it should 
not be. Now, as weird as this may sound in English, so too it sounds odd in Arabic 
(cf. the insightful comments by Barth 1916: 124–5; Paret 1982: 371; Luxenberg 2007: 
158; Stewart 2010: 244).10 Conversely, the blessing action in v. 113 better matches 
the subsequent preposition علی (which occurs twice in that very verse: “We have 
bestowed our blessing upon him and upon Isḥāq”). This led Jacob Barth in 1916, 
and more recently Luxenberg (and Stewart), to assume that the original verb in v. 
78 (taraknā) should rather be the verb now (only) found in v. 113 (bāraknā), which 
was thus misread by transforming its initial b into a t. This is highly plausible. 
The rasm in vv. 78, 108, 113, 119, and 129 runs نركنا , which can be read as either 
-taraknā by adding two diacritics above the otherwise undefined first con تركنا
sonant (so vv. 78, 108, 119, 129) or بركنا bāraknā if only a single diacritic is added 
beneath it (v. 113). As I have just argued, this second reading would better fit the 
syntax in vv. 78, 108, 119, and 129, which could then be alternatively translated 
as follows (i.e., regardless of their concluding phrase: فی الأخرین , to which I shall 
return later):

Q 37:78,108,129: We have bestowed our blessing upon him (wa-bāraknā ‘alayhi) . . .
Q 37:119:  We have bestowed our blessing upon them (wa-bāraknā ‘alay-

himā) . . .

In my view, there is absolutely nothing to be objected to this emendation of the 
verb in v. 78.

(2) According to Luxenberg (2007: 158–9), however, the semantics of the 
second half of vv. 78, 108, 119, and 129 should likewise be revised. In short, he 
advocates that the expression فی الأخرین fī-l-aḫirīn is not so much intended to mean 
“those of later times” as “the last days,” i.e., the eschaton. The plural noun phrase 
 is not uncommon in the Qur’ān: it occurs five times with the preposition الأخرین
 min من fī (“in”: Q 26:84; 37:78,108,119,129), four times with the preposition فی
(“from,” “among”: Q 56:14,40,49; 77:17), and only once with the preposition ل li- 
(“for”: Q 43:56). In the last case it denotes the idea of otherness, which is also 
inherent to the root ’.ḫ.r. but which does not concern us here. Conversely, when 
preceded by the preposition من it always appears in opposition to الأوّلین al-awwalīn 
(cf. Q 56:13,39,49; 77:16) and ought to be translated, depending on the context, as 
“those of earlier times,” “the ancient people,” “the first ones,” etc. Thus vv. 56:13–
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14 read: “a number among those of earlier times / but (only) a few among the con-
temporaries (= those of later times).” One must therefore ask whether a similar 
meaning may correspond to the word الأخرین when it is displayed alone (i.e., 
without its antonym الأوّلین) and preceded by the preposition فی. To answer this 
question, it must first be noted that فی may legitimately be translated as “among” 
in certain quranic passages (see e.g. the comments made below apropos the final 
phrase in v. 79, which also includes the preposition فی), “for” likewise being a 
possible alternative translation in such cases. It must also be stressed, secondly, 
that reading vv. 26:84; 37:78,108,119,129 in light of vv. 56:14,40,49; 77:17 proves to 
be anything but a spurious option, for الأخرین could very well be intended to mean 
“those of later times” there as well. It goes without saying that if the author of 
Q 37:78,108,119, and 129 simply wanted to express the notion that Noah’s, Abra-
ham’s, Moses’s, Aaron’s, and Elijah’s blessing was bestowed upon them by God 
to have their memory preserved among those of later times, s/he could have 
used the preposition ل as in Q 43:56 (َللآِْخِرِین وَمَثلاًَ  سَلفَاً   We left them as a“ فجََعَلْناَھمُْ 
reminder and an example for other peoples”); but the fact that s/he instead used 
the pre position فی (as in 26.84) does not preclude that eventual meaning. There-
fore vv. 78, 108, 119, and 129 may alternatively be translated as follows: “We have 
bestowed our blessing upon him/them in the last days,” as Luxenberg proposes; 
or: “We have bestowed our blessing upon him/them for those of later times” (i.e., 
for the generations to come). The choice depends on whether one implicitly links 
v. 78 to vv. 73–4 or v. 79 (if فی العلمین is there intended to mean “among all men”), 
on which see below.11

(3) Luxenberg further suggests (2007: 159) that علمین  i.e., the final Arabic 
word in v. 79 (which is usually read ‘ālamīn in the plural form), is a misreading of 
the Syriac noun ܥܠܡܝܢ (ālmīn), meaning “both worlds.” There is no denying that 
the (arguably anti-Arian) expressions “both worlds”/“in both worlds” are quite 
frequent, for instance, in Ephraem’s writings, where they denote the spiritual and 
material worlds (cf. e.g. his Hymn on Virginity 7.1, the response to his Hymn on 
Paradise 15 and his Commentary on the Epistle to the Hebrews ad 1:2). But on all 
grounds Luxenberg makes a mountain out of a molehill, as there simply is no 
dual form in Syriac! ‘Ālmīn is a regular Syriac plural noun that might (only might) 
take a dual meaning depending on the context (i.e., if “the worlds” in question 
prove to be “two” worlds instead of, say, three, four, etc., as happens in Ephraem’s 
aforementioned passages). So, as Daniel King writes, “[o]ne cannot see how the 
Arabic dual could have been originally ‘intended’ here on the basis of a tran-
scription” (2009: 54). Yet Luxenberg may not be completely wrong, for it is plain 
as a pikestaff that the quranic rasm (i.e., the undotted Arabic word) علمنں can be 
read either in the plural or the dual form: ‘ālamīn/‘ālamayn.12 In short, there is no 
need to take the final word in v. 79 as a plural noun per se. Even the dotted word 
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-as it nowadays figures in every single copy (muṣḥaf) of the Qur’ān may indis علمین
tinctively be read as ‘ālamīn or ‘ālamayn; in fact, the latter might well have been 
the original quranic vocalisation, though Luxenberg does not seem to be aware 
of it. Yet this can surely be objected to as overly abstract reasoning, for upon 
closer examination the Qur’ān seems to support the plural reading quite clearly. 
The noun phrase العلمین occurs seventy-three times in the Qur’ān: forty-one times 
in genitive form following the noun ّرب rabb (“Lord”) to denote God (العلمین  : ربّ 
so Q 1:2; 2:131; 5:28; 6:45,71,162; 7:54,61,67,104,121; 10:10,37; 26:16,23,47,77,98,109,
127,145,164,180; 27:8,44; 28:30; 32:2; 37:87,182; 39:75; 40:64–6; 41:9; 43:46; 45:36; 
56:80; 59:16; 69:43; 81:29; 83:6) and thirty-two times in several phrases following 
the prepositions ل li- (“for,” fourteen times: Q 3:96,108; 6:90; 12:104; 21:71,91,107; 
 :alà (“over,” “above,” nine times‘ علی ,(81:27 ;68:52 ;38:87 ;30:22 ;29:10,15 ;25:1
Q 2:47,122,251; 3:33,42; 6:86; 7:140; 44:32; 45:16), من min (“from,” “among,”  five 
times: Q 5:20,115; 7:80; 26:165; 29:28),  عن ‘an (“with respect to,” “in front of,” three 
times: Q 3:97; 15:70; 29:6), and only once following the preposition فی fī (“in,” 
“among?”: Q 37:79). Therefore the expression فی العلمین constitutes a hapax legome-
non (i.e., an expression elsewhere unmatched) in the quranic lexicon. In all other 
cases (including those in which it is employed in genitive form together with the 
noun ّرب to form God’s name العلمین  of which an illustration is provided in , ربّ 
Q 37:87), العلمین it is to my mind rightly interpreted in the plural form, though it 
should probably be translated as “all men/women” instead of “the worlds.” Thus 
in Q 3:33, Adam, Noah, and Abraham’s family are chosen by God “over all (other) 
men” (cf. Israel’s election in 2:47,122; 44:32; 45:16; Mary’s in 3:42; and Ishmael’s, 
Elijah’s, Jonas’s and Lot’s in 6:86); in 3:97 and 29:6 God is declared to be rich 
“with respect to all men,” i.e., in contrast to these; whereas in 29:10 God knows 
what “all men” conceal in their hearts. As to the composite divine name ربّ العلمین , 
it could certainly be read in the dual form, i.e., as rabb al-‘ālamayn, “Lord of both 
worlds” (one of these worlds being the present life and the other being the here-
after), but it is commonly, and in my view correctly, interpreted in the plural form 
as rabb al-‘ālamīn, a composite term that may be translated either as “Lord of the 
worlds” (and of every single creature found in them) or, more precisely perhaps, 
as “Lord of all men” (cf. de Prémare 2002: 437–8, n. 156). I personally think that 
 ,in v. 37:79 likewise ought to be read in the plural instead of the dual form فی العلمین
as meaning “among all men”; nonetheless, it would also make sense to translate 
it with the English phrase “in all the worlds” in light of v. 37:87, where the “Uni-
verse” is clearly meant to be the referent (note the discussion about the stars and 
their earthly idols in vv. 83–6, 88–98). As to Luxenberg’s translation, it cannot be 
entirely dismissed, given the eschatological tone of the refrain and its preceding 
verses, on which see the next paragraph. Besides, it is somewhat intriguing that, 
in contrast to vv. 109, 120, and 130, only v. 79 includes the phrase فی العلمین. Yet it is 
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apparent that v. 120 originally lacked this phrase, since in the only pre- (or at least 
non-) “Uthmanic,” partially extant quranic manuscript that we know of (which 
might simply be pre-Marwanid or pre-Abbasid),13 i.e., the scriptio inferior in Codex 
Ṣan‘ā’ 1 (DAM 01–27.1 fol. 29B = Q 37:118–44, on which see the recent critical edition 
by Sadeghi and Goudarzi 2012: 104), v. 120 (l. 2) clearly ends after ھروں Hārūn 
(whose و is almost illegible); nor does there seem to be room enough between 
the incomplete name النسنں Ilyāsīn (of which only the initial ا is fully legible) and 
the likewise incomplete next word (كدلك ?) in l. 8 to suppose that v. 130 may have 
ended with the phrase “in both worlds”/“in the worlds,” as v. 79 does according 
to the so-called Uthmanic vulgata. As to the section containing vv. 104–17, it is 
apparently missing from Codex Ṣan‘ā’ 1, so at first sight no definite conclusion 
can be reached with respect to v. 109. Yet judging from Ibn Abī Dāwūd’s Kitāb 
al-Maṣāḥif and Jeffery’s exhaustive compilation of the variants reported about the 
old quranic codices, neither Ibn Mas‘ūd’s nor Ubayy b. Ka‘b’s recensions seem to 
have differed from the so-called Uthmanic codex regarding vv. 109, 120, and 130. 
Inasmuch as the section containing vv. 69–81 is missing too from Codex Ṣan‘ā’ 1 
(which in spite of some structural coincidences significantly differs from what we 
know of Ibn Mas‘ūd’s and Ubayy b. Ka‘b’s recensions), the phrase فی الأخرین may 
thus be said to be exclusive to v. 37.79, as it figures in so-called Uthmanic vulgata 
and, by omission, in both Ibn Mas‘ūd’s and Ubayy b. Ka‘b’s codices.

(4) In any event, i.e., regardless of his philological argument, I think Lux-
enberg is right to emphasise that vv. 78–80 should be acknowledged as having 
an eschatological flavour. Put differently: his overall hermeneutical argument is 
apparently correct. On my reading, v. 80 must in fact be linked, on the one hand, 
to vv. 75–7, in which Noah’s earthly reward is expressly mentioned; but it must 
also be connected, on the other hand (as also v. 78 and less probably, but still 
possibly, v. 79), to vv. 11–74, which do put forward a series of unmistakable escha-
tological warnings (vv. 11–72) culminating in the statement contained in vv. 73–4:

Q 37:73:
فاَنْظرُْ كَیْفَ كَانَ عَاقبِةَُ الْمُنْذَرِینَ

Behold the end met by (all) those who were admonished –

Q 37:74:
إلاَِّ عِباَدَ اللھِ الْمُخْلصَِینَ

save God’s sincere servants (illā ‘ibād Allāh al-muḫlaṣīn)!

A further proof that v. 78 ought to be read in light of vv. 73–4 is in my view pro-
vided by Elijah’s blessing in v. 129, as v. 74 is eloquently reproduced verbatim in 
vv. 127–8: فكذّ بوه فإنھّم لمحضرون / إلاّ عباد اللھ المخلصین “They denied him, but they shall 
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be summoned – / save God’s sincere servants”). Cf. also the implicit connection 
between vv. 75 and 127: v. 127 reports that Elijah (who is only mentioned three times 
in the Qur’ān: in vv. 37:123 [as Ilyās] and 130 [as Ilyāsīn], and [again as Ilyās] in 
v. 85 of Sūrat al-An’ām [Q 6]) was rejected by the people (a motif with which we are 
quite familiar as regards Noah, and that is both present in all quranic Noah narra-
tives and fundamental to understanding them, as I have earlier argued), whereas 
in v. 75 we read that Noah invoked God (as he often does in the quranic Noah nar-
ratives after feeling rejected) – asking God to help him, one may safely deduce. 
Surely the reader will not need to be reminded, first, that this twofold motif (rejec-
tion/claim) is frequently followed in the quranic Noah narratives by God’s words 
of consolation to Noah, and thereby to the quranic prophet; and, secondly, that in 
quranic Noah narrative no. III (11:49), God asks the quranic prophet (who is there 
explicitly modelled after Noah) to be patient and then comforts him by granting 
him a good afterlife. So it is in my view beyond question that at least the verses 
concerning Noah and Elijah in Sūrat aṣ-Ṣāffāt present some eschatological qual-
ities. The eschatological atmosphere of the Elijah passage, and by implication 
the Noah passage and the refrain in Q 37, is moreover confirmed in my opinion 
by Ibn Mas‘ūd’s recension, in which Elijah is replaced in vv. 123 and 130 by Idrīs/
Idrāsīn (Jeffery 1937:80), i.e., by Enoch – an eschatological figure very likely 
modelled after that of Noah in the Jewish literature of the Second Temple Period 
(see chapter two above). Both Elijah and Idrīs/Enoch (who is evoked in Q 19:56–7 
and 21:85–6) must be seen as transhistorical numinous characters: both were 
raised by God and allowed immortal life (cf. Genesis 5:22,24; 2Kings 2:1,3,5,11; 
and Q 19:56–7); both are given angelic assistance (as is the quranic prophet) to 
instruct the righteous about the eschaton (cf. e.g. Enoch’s heavenly journeys and 
visions in 1Enoch 12–36; 37–71; 79–80; 83–90, his instruction to the righteous in 
1Enoch 81–2; 91–105: and Elijah’s visions in the two Elijah apocalypses currently 
known as 1- and 2Elijah); both are equally granted a salient role in the end of time 
(cf. the well-known motif of Elijah’s return in Malachi 3:1; 4:5–6; Matthew 11:10,14; 
17:9–13: and the identification of Enoch with the Son of Man in 1Enoch 71:14, after 
which Enoch’s angelic metamorphosis is imagined in 2Enoch 22 and 3Enoch 
3–15); and both are reported to have had a heavenly encounter with Muḥam-
mad in several Islamic traditions relative to Muḥammad’s mi‘rāǧ or “heavenly 
ascent.”14 It cannot be coincidental, then, that Elijah (in the so-called Uthmanic 
vulgata – as also in Codex Ṣan‘ā’ 1 and Ubayy b. Ka‘b’s recension, for that matter) 
and Idrīs (in Ibn Mas‘ūd’s) figure in these verses in a fashion that is unparalleled 
in the Qur’ān in both content and length. Last but not least, the vocabulary in 
vv. 78–81 and 129–32 amounts to the evidence that they ought to be read in con-
nection with vv. 73–4 and 127–8, respectively. Note the allusion to God’s “sincere” 
and “faithful servants” (عباد اللھ المخلصین ، عبادنا المؤمنین) in vv. 74, 81 and 132, and also 
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the parallel reference to the “righteous” (المحسنین) in vv. 80 and 131; in short, they 
are those to be saved, i.e., those who will rejoice in the hereafter – like Noah and 
Elijah/Idrīs, therefore. A similar – if not the very same – idea is later applied to 
Abraham (vv. 108–11), Moses, and Aaron (vv. 119–22), whose reward in the present 
life is also mentioned in vv. 107, 112–13, 114–18. It is nevertheless crucial to distin-
guish between their earthly reward and that granted to them – as also to Noah, 
Elijah, and the righteous – in the hereafter, for otherwise the whole refrain might 
be misinterpreted. Indeed, I dare say that the excessive importance conferred by 
most quranic commentators and translators on vv. 76–7, 107, 112–13, and 114–18 
(together with their systematic but canonically sanctioned misreading of the verb 
in v. 78) has mislead them in their interpretation.

Thus no less than four slightly different translations of vv. 78–81 appear to be 
plausible. Considering the degree to which each one shows some kind of eschato-
logical concern (+/–), or else lacks it (0), they may be ordered as follows:

(A) + Q 37:78: We have bestowed our blessing upon him in the last days.
  Q 37:79: Peace upon Nūḥ in both worlds!
  Q 37:80: Thus do we reward the righteous.
  Q 37:81 For he is to be counted among our faithful servants.

(B)  – Q 37:78: We have bestowed our blessing upon him in the last days.
  Q 37:79: Peace upon Nūḥ among all men!
  Q 37:80: Thus do we reward the righteous.
  Q 37:81 For he is to be counted among our faithful servants.

(C) 0 Q 37:78:  We have bestowed our blessing upon him for those of later 
times.

  Q 37:79: Peace upon Nūḥ among all men!
  Q 37:80: Thus do we reward the righteous.
  Q 37:81 For he is to be counted among our faithful servants.

(D) 0 Q 37:78:  We have left him/had his memory preserved among/for 
those of later times.

  Q 37:79: Peace upon Nūḥ in the Universe!
  Q 37:80: Thus do we reward the righteous.
  Q 37:81: For he is to be counted among our faithful servants.

D stands for the habitual reading of Noah’s “blessing” (which is thus overlooked) 
in Q 37; C corresponds to Barth’s, Luxenberg’s, and Stewart’s re-reading of the verb 
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in v. 78 (with which I fully agree); whereas A is Luxenberg’s translation (which 
I regard as being as likely as C, though not on the basis of Luxenberg’s analy-
sis); and B, my own. In sum, the traditional interpretation of these verses takes 
for granted that they point to the preservation of Noah’s, Abraham’s, Moses’s, 
Aaron’s, and Elijah’s memory among the later generations. On my reading, they 
should rather be interpreted as dealing with divine election, complaisance, bless-
ing, and reward in both the present life and (above all perhaps) the hereafter. It 
may be that exemplary tales, of which the emergent ḥadīṯ literature offers a good 
many illustrations from the 8th century onwards, became at that time more and 
more relevant than specific eschatological concerns. Transition from a messianic 
community to a more or less standardised religious community would normalise 
the preeminence thus conferred on social and political values. If so, the reinter-
pretation of the Noah story as reflected in Sūrat aṣ-Ṣāffāt might be said to have 
played a small but noticeable role in that transformation – or else to be a witness 
to it.

I shall come back to this issue (namely, the reuse of the quranic Noah story 
at different stages in the development of the early Islamic community) in the 
next chapter. In the meantime, what should be stressed is that vv. 78–81 in Sūrat 
aṣ-Ṣāffāt do not necessarily betray an obliterated Syriac source – although such 
a connection cannot be entirely dismissed, as I have argued. Yet they doubtless 
prove that a kind of de-eschatologised re-reading, even re-writing, of the quranic 
Noah story was undertaken at some point.15
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Chapter 7 / Reading Forward: From the Quranic 
Noah to the Muhammadan Evangelium

Slashed as much from within as from without (by means of its multiple reworked 
narratives and encrypted subtexts), the Qur’ān surely resembles anything but 
a plain textual surface: its interwoven verses and fitful notions oscillate in the 
midst of multiple trajectories, both textual and ideological, that need to be 
explored afresh. This is undoubtedly a tough task for the historian, who must of 
necessity set forth new interpretative hypotheses in order to unravel the purpose 
of the different and originally independent narratives into which the quranic text 
divides. To be sure, to think of these as discrete ‘prophetical logia’ seems just as 
reasonable as to describe them as homiletic, liturgical, and/or exegetical adjust-
ments/expansions/contractions of a number of earlier texts.

As I have already pointed out, to think of them as authored by a single prophet 
(or scribe), on the other hand, is but one option out of many, and not necessarily 
the fairest one, as there is no evidence to support either this or the opposite view. 
Yet the opposite view seems to me a more plausible option, given the heterogene-
ous nature of the materials thus collected and reworked.

In addition, a parallel problem is knowing whether they all equally refer to a 
single figure – the figure that I have named above by recourse to the expression the 
“quranic prophet;” i.e., whether each refers to a single figure, and, furthermore, 
whether the collection has that very purpose. It is upon this twofold premise that 
I have built the present essay, however. That is, I take the collection to refer to a 
single prophetic figure, and moreover, I believe that some of its particular narra-
tives also do so. Originally perhaps some of them did not, but instead attempted 
to provide an explanation for several texts that were considered crucial by a com-
munity or different communities, or perhaps exhortation to the members of these 
communities. Yet even in that case, such narratives as we now have them – and 
that is the essential point after all! – present traces of some kind of personal allu-
sion whose referent appears to be a single individual. In short, at a given point in 
the history of their complex development and/or rewriting, no matter how ellip-
tically, they were (re)framed as narratives about someone – a prophet. Hence the 
hypothesis of a single quranic prophet need not be judged too naive.

To be sure, in the quranic Noah narratives this anonymous prophet is 
described as a biblical prophet. Only later was he fully construed, and explic-
itly introduced, as an “Arabian prophet” (Wansbrough 2004: 58, 83). This and 
no other is in fact the basic purpose of the Sīra literature, i.e., Muḥammad’s 
‘biography’ as set out by Ibn Isḥāq (d. c. 150/767) and his editor, Ibn Hišām (d. c. 
216/831) – which Wansbrough audaciously proposed to call the “Muhammadan 
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evangelium.”1 The point that I would wish to make in this chapter is that the 
quranic Noah offered them an outstanding typological framework with which to 
inscribe their construction. To substantiate this claim, I will divide my argument 
into seven parts.

(i) As argued above (see the preceding chapter), the motif of the people 
laughing at God’s messengers must be understood to originate in a Noahic topos, 
which was later reused in the Qur’ān and applied there either to Noah himself 
or to various other figures, including Moses and the quranic prophet. The two 
quranic passages recounting the people’s accusation that Noah was a maǧnūn (Q 
23:25; 54:9) or the fact that they mocked and laughed at him (7:60; 11:38) ought to 
be related, therefore, to those passages in which similar accusations are raised 
against all other prophets (51:52), Moses (51:39), or the quranic prophet himself 
 Do they not give thought? There“ أوََلمَْ یتَفَكََّرُوا ۗ مَا بصَِاحِبھِِمْ مِنْ جِنَّةٍ ۚ إنِْ ھوَُ إلاَِّ نذَِیرٌ مُبیِنٌ :7:184)
is no madness in him [lit. in their companion]. He is just a clear warner!”; 37:36: 
مَجْنوُنٍ لشَِاعِرٍ  آلھِتَنِاَ  لتَاَرِكُو  أئَنَِّا  -They said: Are we to forsake our gods for a pos“ وَیقَوُلوُنَ 
sessed poet?”; 44:14: ٌمَجْنوُن مُعَلَّمٌ  وَقاَلوُا  عَنْھُ  توََلَّوْا   They turned away and said: ‘He“ ثمَُّ 
has been taught [what to say]! He is possessed!’”; 52:29 ٍرْ فمََا أنَْتَ بنِعِْمَتِ رَبِّكَ بكَِاھِن  فذََكِّ
-So remind: By your Lord’s grace you are neither a soothsayer nor a pos“ وَلاَ مَجْنوُنٍ
sessed man!”; 68:51: ٌلمََجْنوُن إنَِّھُ  وَیقَوُلوُنَ  كْرَ  الذِّ سَمِعُوا  ا  لمََّ بأِبَْصَارِھِمْ  لیَزُْلقِوُنكََ  كَفرَُوا  الَّذِینَ  یكََادُ   وَإنِْ 
“The disbelievers would strike you down with their glances when they hear the 
reminder. They say: ‘Surely he is possessed!’”), and also to the passage in which 
the latter is told that all previous prophets were mocked, too (6:10).

(ii) Already applied to the quranic prophet in several passages of the Qur’ān 
(namely 6:10; 7:184; 37:36; 44:14; 52:29; 68:51, two of them thus belonging to the 
same sūra containing quranic Noah narrative no. I), such topoi (and especially 
the accusation of his being possessed) were later repeatedly employed by Ibn 
Isḥāq and Ibn Hišām to describe the ill-treatment that Muḥammad presumably 
received from his own people in Mecca (Sīra 171, 183, 186, 232–3, 262, ed. Wüsten-
feld). In Sīra 171 we read that a number of the Qurayš came to al-Walīd b. al-Mugīra 
to discuss with him Muḥammad’s trustworthiness, and that they initially called 
Muḥammad a كاھن kāhin (i.e., a diviner; cf. Q 52:29; 69:42), a مجنون maǧnūn, a poet, 
and a sorcerer. These epithets occur again a little further on in the text, when 
Muḥammad is likewise accused by some Qurayshites of being a liar, a poet, a 
sorcerer, a diviner, and a majnūn (S 183). Cf. S 186, where ‘Utba b. Rabī‘a acknowl-
edges that Muḥammad’s words are neither poetry, spells, nor witchcraft; S 232–3, 
where it is said that the people mocked and laughed at Muḥammad; and S 262, 
where Q 6:10 (َوَلقَدَِ اسْتھُْزِئَ برُِسُلٍ مِنْ قبَْلكَِ فحََاقَ باِلَّذِینَ سَخِرُوا مِنْھمُْ مَا كَانوُا بھِِ یسَْتھَْزِئوُن “Other mes-
sengers have been mocked before you, but those who mocked them were over-
whelmed by what they had mocked!”) is fully quoted and explained. Cf. also the 
attacks on the poets and soothsayers in Q 26:221–7; 69:41–2 (and again in 37:36). 
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(iii) However, used in the Qur’ān for the sake of theological controversy 
regarding Jesus’ human status in the context of intra-Christian polemics, and 
also to stress the status of the quranic prophet (cf. Q 3:144; 6:8–10; 7:188; 11:12; 
16:103), the quranic view that Noah was not an angel but a man (11:27; 23:24) 
very likely draws on previous Noah traditions that go back to 1Enoch 106–7 and 
other related writings. The fact that such traditions were somehow employed 
to clarify not only Jesus’ but also the quranic prophet’s human status adds to 
the aforementioned evidence that the latter is partly modelled after Noah in the 
Qur’ān. It is most remarkable that in some well-documented Jewish Noah tradi-
tions, Noah is ambiguously depicted as an angel and then declared to be only a 
man; and that based upon those very same traditions, Jesus’ portrayal in the New 
Testament and the New Testament apocrypha conversely ends up proclaiming 
his divine sonship!2 On my reading, the quranic presentation of Noah as no more 
than a man serves first to highlight Jesus’ own human status (cf. the prophetic 
list in Q 33:7, which makes it crystal clear that Noah, Abraham, Moses, and Jesus 
belong to the same condition, i.e., that they all are human beings chosen by God 
to be his apostles). An additional proof of this can be found in Q 10:68–70. Albeit 
in need of close re-examination so as to determine their concrete setting and 
purpose, anti-trinitarian formulae reclaiming Jesus as God’s apostle and Messiah 
but contesting his divine sonship are sufficiently documented in the Qur’ān to 
require further comment; but it is interesting to note that quranic Noah narrative 
no. II, where Noah is moreover introduced as a Muslim (i.e., as a man submitted 
to God’s authority [10:72]), immediately follows one of such formulae, in which 
we read that God has no son and that those who claim the opposite lie and will 
be severely punished in the afterlife (Q 10:68–70). As an aside, even if in quranic 
Noah narratives nos. III and IV it is Noah’s opponents who mock him for being 
only a man (that is, they laugh at his warning because no angel has been sent 
with him and he is just a man like them; cf. 11.27; 23:24), their words are never 
refuted; cf. 7:63, where Noah himself implicitly admits his purely human condi-
tion by declaring that he is a man from/like them; and 26:115, where he proclaims 
to be but a warner. Yet at the same time, clarification of Noah’s human condition 
contributes to emphasising that of the quranic prophet (cf. Q 3:144; 6:8–10; 7:188; 
11:12,27; 16:103; 23:24; and also the apparent typologies underlying quranic Noah 
narrative nos. II and V, on which see chapter five above).

(iv) Likewise, Muḥammad is portrayed in the Sīra as being only a man (S 
100–2). Yet – and to my mind this has never been properly highlighted – he is 
simultaneously given certain Noahic and Christological traits (in S 101–2 and 171) 
that seem to make of him a new and rather ambiguous messianic figure, both in 
contrast to the mainstream Christian view of Jesus, and perhaps also as a sub-
stitute for the latter. Muḥammad’s birth is narrated by Ibn Isḥāq and Ibn Hišām 
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in the following terms:3 ‘Abd Allāh b. ‘Abd al-Muṭṭalib (i.e., Muḥammad’s father) 
was married to Wahb b. ‘Abd Manāf’s daughter Āmina; he “consummated his 
marriage immediately and his wife conceived the apostle of God . . . [who] was 
the noblest of his people in birth and the greatest in honour, both on his father’s 
and his mother’s side” (100–1). Thus Muḥammad’s conception counters Jesus’: 
whereas the latter was miraculously conceived, the former was not, but was 
rather born of a man and a woman whose reputation is conveniently stressed. 
This notwithstanding, there are some peculiar facts about Muḥammad’s birth 
that are worthy of note. First, a woman who ‘Abd Allāh b. ‘Abd al-Muṭṭalib had 
encountered prior to his marriage, and who had proposed to him upon that occa-
sion, meets him again after Muḥammad is born; when he asks why she does not 
renew her previous proposal, she replies that “the light that was with him the 
day before had left him and that she no longer had need of him;” moreover, she 
adds that “her brother Waraqa b. Naufal, who had been a Christian and studied 
the scriptures,” had told her that “a prophet would rise among [their] people” 
(S 101). Second, Āmina (i.e., Muḥammad’s mother) is alleged to have often said 
that “when she was pregnant with God’s apostle . . . a voice told her, ‘You are 
pregnant with the lord [sic!] of this people, and when he is born say, ″I put him 
in the care of the One from the evil of every envier; then call him Muḥammad″’” 
(S 102). Finally, while Āmina was pregnant “she saw a light come forth from her” 
(S 102). Therefore Muḥammad is announced to his mother by an angel; a light 
comes forth from her when she is pregnant; and a mysterious light also inhabits 
his father prior to his marriage, as though Muḥammad’s miraculous seed were 
already in him, awaiting a womb in which to bear fruit. All of this recalls Noah’s, 
Melchizedek’s, and Jesus’ luminous births in the pre-quranic texts mentioned in 
chapter two above, which I have also examined elsewhere (Segovia 2011). Further 
remarks in S 171 on Muḥammad as someone who would “separate a man from 
his father, or from his brother, or from his wife, or from his family” (cf. Matthew 
10:34–6), or as “a palm-tree whose branches are fruitful” (a widespread Jewish 
metaphor alluding to the seed of the righteous), help to reinforce this overall 
impression (cf. Van Reeth 2011a). On the other hand, it is curious that of Noah’s 
and Jesus’s two salient messianic qualities, namely their luminous nature and 
their ability to speak from the cradle (or the midwife’s arms), only the former is 
applied to Muḥammad, whereas – as argued above – the latter is applied to Jesus 
in both the Arabic Gospel of the Infancy and the Qur’ān. Nevertheless, such qua-
lities constitute the two halves of a messianic symbol, which is thus reinterpreted 
and reused in the Sīra of Muḥammad and applied thereby to the Arabian prophet. 
It is then legitimate to ask whether Muḥammad is here introduced as a prophet or 
as the Messiah himself! Yet no clear answer can be elicited apropos this intriguing 
issue. Note, for instance, the subordination of Muḥammad to Jesus in S 106 and 
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the way in which Jesus is explicitly downplayed in S 237 for being worshiped by 
his followers. In my opinion, therefore, Muḥammad’s role is here quite ambigu-
ous, but perhaps this is just normal. It may be that he is depicted in messianic 
terms because he is also thought of as the Paraclete (παράκλητος) announced in 
John 14:16,26; 15:26; 16:7 (cf. S 149–50).4 Or it may be that a time came in which it 
was easier to rely upon a new charismatic figure deprived of the polemical traits 
commonly bestowed upon Jesus by his followers, or at least by most of these – 
certainly not by the Arab Christians from whom the community of the quranic 
prophet sprang, save that a late date for their anti-trinitarian controversy was to 
be acknowledged5 – than to keep proclaiming Jesus’s lordship (note the reference 
to Muḥammad as lord in S 101!). In this case, it would be appropriate to see either 
Ibn Isḥāq’s work or, less probably, Ibn Hišām’s recension (which date to the mid-
2nd/8th and mid-3rd/9th centuries, respectively) as representing a transitory yet 
decisive step in the development of the Islamic community: a step that would 
mark – or rather, given the Marwanid foundations of the earliest Islamic commu-
nity, re-inscribe and formally validate once the Abbasids had risen to power – the 
transition from an originally Christian milieu to a new religious setting. The tran-
sition from the quranic prophet as the herald of the eschaton to Muḥammad as 
the founder of a new messianic community (cf. Wansbrough 2006: 148–9) should 
probably be read, in turn, as its once tentative, though later abandoned, corollary 
(on which see the afterword to this book).6

(v) Furthermore, the prophetic model of Noah as inscribed in the Qur’ān 
helped to enhance the quranic prophet’s, and thereby Muḥammad’s, eschatolog-
ical credentials. As I have argued, typological identification of the days of Noah 
with the end of time (cf. Q 11:49) is explicit in 1Enoch 93:4; Matthew 24:37–9; Luke 
17:26; and 2Peter 3:5–7,10–12, for example, and implicit in the identification of 
Jesus (and the Messiah, more broadly) with Noah himself (see iii above). In turn, 
identification of the quranic prophet and later Muḥammad with Noah should be 
interpreted as a gesture attempting to enhance their eschatological credentials.

(vi) Finally, that very same model was meant to comfort the quranic prophet, 
and thereby Muḥammad, in his distress by granting him the promise of his future 
vindication – and also that of his community. The end of time being considered 
more or less imminent by the quranic prophet and his community (I follow here 
Casanova 1911–24), it is only natural to suppose that the comforting of the former 
in his distress was required in the quranic Noah narratives. Additionally, it served 
to strengthen the prophet’s final vindication, thus once more earning him strong 
eschatological credentials. In the Muhammadan evangelium, a similar logic is set 
out to authenticate Muḥammad’s mission.

(vii) In conclusión, keeping all of this in mind, I think it is important to 
note overall that in Muḥammad’s Sīra the very first “facts” reported about his 
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preaching are, first, the opposition that he presumably met with and, second, 
God’s willingness to comfort him in his distress (S 155). This clearly echoes the 
life of the quranic prophet in the quranic Noah narratives. Shortly after learning 
about Muḥammad’s divine commission and his earliest visions and revelations 
(S 150–5), the reader is reminded that prophecy is a “troublesome burden” that 
only resolute men can bear with God’s assistance, and then told that Muḥammad 
carried to the Meccans the divine message thus entrusted to him “in spite of the 
opposition which he met with.” Thereupon it is reported that Ḫadīja, Muḥam-
mad’s first wife, was also the first person to believe in him, and that it was “by 
her” that God comforted him, for “she strengthened him, lightened his burden, 
proclaimed his truth, and belittled men’s opposition” (S 155). The aforementioned 
general pattern applied to Noah and the quranic prophet, commission + opposi-
tion + consolation (on which see elements a–d in chapter three above and their 
multiple developments as analysed in chapters four and five), therefore also 
underlies Muḥammad’s presentation in the Sīra narrative.

To cut the matter short: If I am correct, Abraham and Moses (as well as, to 
a certain extent, Joseph and, which is doubtless more interesting, Jesus) should 
not be regarded as Muḥammad’s sole prophetic models. For without Noah’s very 
basic, adaptable, and far-reaching exemplum, of which the Qur’ān offers a good 
many hints, some essential traits of both the quranic prophet and Muḥammad 
would remain almost completely in the shadows – that is, one would be unable 
to properly understand their figures and some crucial aspects concerning the 
meaning and purpose of the quranic Noah narratives and the interpretative 
techniques put forth in the Sīra of Muḥammad after these. That such aspects, in 
turn, are vital to understanding the origins of Islam in all their complexity is thus 
evident.
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Excursus A. Ibn Isḥāq’s original Noah narrative
As is well known, Ibn Hišām’s Sīra consists of an abridged edition of Ibn Isḥāq’s 
previous and largely fictional work on human “history” from Adam to the rise of 
Islam, which he wrote for the instruction of the young prince al-Mahdī upon the 
request of his father, the Abbasid caliph al-Manṣūr. Ibn Isḥāq’s original work – 
which was known to Ibn Hišām through a recension made by al-Bakkā’ī, one 
of Ibn Isḥāq’s disciples – was divided into three complementary sections: the 
Book of the Beginnings (Kitāb al-Mubtada’), the Book of Muḥammad’s Advent 
(Kitāb al-Mab‘aṯ), and the Book of Muḥammad’s Military Campaigns (Kitāb 
al-Magāzī), of which it must be noted that Ibn Hišām entirely omitted the first 
one and some portions of the second one, probably due to the fact that in his 
own time the biblical and rabbinic legends extensively used by Ibn Isḥāq were 
no longer in vogue for the Muslim elite (Newby 1989: 10–12). Yet Ibn Isḥāq’s Kitāb 
al-Mubtada’ was tentatively reconstructed in 1989 by Gordon Darnell Newby 
after the doxographic references contained in the works of various Muslim 
authors such as aṭ-Ṭabarī, aṯ-Ṯa‘labī, al-Maqdisī, and al-Azraqī, who drew on a 
number of different sources, including the traditions transmitted by Ibn Isḥāq’s 
closest pupil, Salama b. al-Faḍl, in addition to al-Bakkā’ī’s and Ibn Bukayr’s re-
censions.7

Judging from the references preserved in aṭ-Ṭabarī’s Tārīḫ ar-Rusul wa-l-Mulūk 
and Ǧāmi‘ al-Bayān fī Tafsīr al-Qur’ān, al-Maqdisī’s Kitāb al-Bad’ wa-l-Tārīḫ and 
al-Azraqī’s Aḫbār Makka, Ibn Isḥāq’s original work included not just the earliest 
para-quranic narrative on Noah and the flood known to us, but also a lengthy 
account full of thoughtful insights, which is worth examining at this juncture, 
however briefly, since it sheds supplementary light on the overall purpose of Ibn 
Isḥāq Heilgeschichte (“salvation history”) and the part played by Muḥammad 
therein.

Apparently, Ibn Isḥāq’s original Noah narrative followed that of Adam and 
Eve, thus keeping with the biblical chronology in the Book of Genesis. Six consec-
utive themes can be recognised in it: (1) the rejection of Noah’s warnings by his 
contemporaries; (2) Noah’s own complaint addressed to God; (3) God’s instruc-
tions and promise of salvation to Noah; (4) the flood story; (5) a seven-part chro-
nology extending from the days of the Noah to the days of Muḥammad (i.e., from 
the flood to the dawn of Islam); and (6) a genealogy linking the Arabs to Noah’s 
descendants.

As earlier mentioned (see chapters three–five above), elements 1) and 2) are 
also salient in the quranic Noah narratives, and Ibn Isḥāq indeed quotes Q 11:37–9 
and 71:5–27 at some length. He further mentions Q 11:40 apropos God’s promise of 
salvation to Noah; Q 54:11–12 in his description of the flood waters brought upon 
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 Ibn Isḥāq’s original Noah narrative   109

the earth by God: and Q 54:14 regarding Noah’s salvation, whereas his flood story 
presents some noticeable rabbinic additions (Newby 1989: 44).

Especially noteworthy for our purpose here, however, is Ibn Isḥāq’s chrono-
logy, which divides into seven major periods: (a) from Adam to Noah, (b) from 
Noah to Abraham, (c) from Abraham to Joseph, (d) from Joseph to Moses, (e) from 
Moses to Solomon, (f) from Solomon to Jesus, and (g) from Jesus to Muḥammad.  
Ibn Isḥāq’s chronology is intended to provide, therefore, a biblical background 
for the rise of Islam by inscribing Muḥammad’s sending as the corollary of all pre-
vious history (cf. Newby 1989: 44–5). Moreover, this is the ideological context in 
which Ibn Isḥāq mentions Muḥammad for the first time in his work. So here too, 
as in the Qur’ān, we find an essential if implicit connection between the figures 
of Noah and Muḥammad.
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Excursus B. Re-imagining ancient messianic roles: 
Prophets, messiahs and charismatic leaders in the 
literature of Second Temple Judaism and earliest 
Christianity

John Collins (2010: 4–20) rightly notes that pre-rabbinic Jewish messianism was 
an astonishingly complex phenomenon due to its multifarious and thus, to a 
certain extent, unstable and elusive character. And of course a similar point can 
be made about early Christian messianism, which only gradually became some-
thing of its own, i.e., different from its pre-rabbinic Jewish matrix; the earliest 
Christological developments within the Jesus movement prove eloquent in this 
respect (see Neusner, Green and Frerichs 1987; Charlesworth 1992; Yarbro Collins 
and Collins 2008: 101–203).

In short, pre-rabbinic Jewish messianism knew at least five overlapping sub-
types whose specific contour lines, therefore, are not always easy to grasp. They 
may be succinctly described as follows:8 (1) a sort of royal messianism centred 
on the figure of a “king-messiah,” often of Davidic lineage, who was expected 
to restore Israel and to rule over it eternally; (2) a priestly messianism displayed 
around the contrasting figure of a “priest-messiah,” likewise projected into the 
future; (3) a kind of prophetic/charismatic messianism whose main character 
was identified with a past or present “prophet” or “teacher of righteousness;” 
(4) an overtly super-human messianism endorsing the figure of an either divine 
or angelic, and hence “celestial messiah;” and (5) a somewhat indeterminate 
human messianism apparently resulting from the juxtaposition of subtypes 3) 
and 4), but with rather frequent overtones of subtypes 1) and 2).

Let’s now take a closer look at them – and at their texts:
(1) Royal/Davidic messianism. Its sources must be sought in texts such as 

2Samuel 7. Jacob’s blessing in Genesis 49 and Balaam’s oracle in Numbers 24:15–19 
are also representative of this trend of thought, which one certainly finds again 
in Isaiah 11:1–9; Jeremiah 23:5–6; Amos 9:11; Micah 5:2–5; Zechariah 9:9–10; 
11–13; and other later writings such as the Psalms of Solomon 17; the translation 
of Numbers 24:17 in the Septuagint and its interpretation in Philo’s De Praemiis 
et Poenis; the Targumim (see e.g. Targum Pseudo-Jonathan ad Gen 49:11); and 
two post-70 CE apocalyptic writings, namely 4Ezra 12:32 and 2Baruch 72:2–73:1. 
Conversely, Isa 45:1 and Jer 27:6 speak instead of a foreign (i.e., non-Davidic) 
king-messiah. Lastly, several Dead Sea Scrolls such as CD; 1QM; 1QS; 1QSa; 1QSb; 
4QpIsa; 4Q174–5; 4Q252; and 4Q285 must be mentioned as well, and it is more-
over important to underline that in some of these scrolls the Messiah is addition-
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ally called the “Prince of the Congregation” (so CD, 1QM, 1QSb, 4QpIsa, 4Q285). 
Cf. the New-Testament passages that explicitly speak of Jesus’ Davidic lineage: 
Matthew 1:6; 2:1–6; 9:27; 12:22–3; 21:9,15; Mark 10:47–8; 11:1–10; 12:35–7; Luke 1:32–
3,69; 2:4–5; 3:31; 19:38; John 7:42; 12:13; Acts 2:30; 13:16–41; 15:16; Romans 1:3–4; 
2Timothy 2:8; Revelation 3:7; 5:5; 22:16.

(2) Priestly messianism. Although this particular subtype is especially well 
documented in the literature from Qumran, its roots go back to the Pentateuch 
(cf. Leviticus 4:3,5,16 and Numbers 24:15–19, where the “scepter” and the “star” 
are introduced to symbolise two different characters; cf. also the allusions to the 
priests as “luminaries” in Testament of Levi 14:3 and, albeit indirectly, 1Enoch 
86:1,3; 90:21) and Zechariah 4:12; 6:11. To be sure, this priestly subtype also 
emerges in later works such as the Wisdom of Ben Sira (Sirach 45:6–22; 50:1), 
the Aramaic Levi Document (4:1–6:5; 10; frag. 5), the Book of Daniel (9:25–6), 
the Book of Jubilees (31:14–18), and the Testaments of the Twelve Patriarchs (so 
TLevi 18:2–5). A supplementary remark now about the literature from Qumran: 
Whereas in CD and 11Q19 the political and priestly leadership are manifestly dis-
tinguished, 1QS and 1QSa go even further in that they speak of two Messiahs: a 
royal Messiah and a priestly Messiah; likewise, 1QM, 1QSb, 4Q258 argue for the 
subordination of the former to the latter (cf. that of the Messiah to the priests in 
4QpIsa). Lastly, certain texts allude to the priestly Messiah without further qua-
lification (so 4Q540–1). Cf. the priestly Christology in Hebrews 3–10.

(3) Prophetic/charismatic messianism. This concrete subtype is also docu-
mented in the literature from Qumran. Thus CD, for instance, re-interprets the 
Ballam oracle by identifying the “scepter” with a Davidic Messiah and the “star” 
with an “Interpreter of the Law,” who is further depicted in another passage of the 
same document as a sage of old. A similar characterisation is applied in CD to the 
“Teacher of Righteousness,” who is additionally given priestly traits in 4pSala, 
while 4Q174 equates the “Interpreter of the Law” and the Davidic Messiah. If the 
titles “Teacher of Righteousness” (which, far from being legendary, alludes to a 
historical, i.e., real character, no matter whether multiple or unique, as has been 
often discussed) and “Interpreter of the Law” do indistinctly point to a single 
figure whose return was moreover expected at the end of time, then it would be 
possible to see in this a precedent of the Christian belief that Jesus, the Messiah, 
was a teacher as well. Cf. e.g. Matthew 5–7; 10; 13; Mark 4:38; 9:17,38; 10:17,20,35; 
12:14,19,32; 13:1; Luke, 7:40; 8:24; 9:33,38; 10:25; 11:45; 12:13; 18:18; 19:39; 20:21, 28–9; 
21:7; John 1:38,49; 3:2,26; 4:31; 6:25; 9:2; 11:8. In turn, 1QS alludes to a “prophet” 
together with the two Messiahs of Aaron and Israel, i.e., together with the priestly 
Messiah and the Davidic Messiah. Lastly, 1Q175 mentions (after Deuteronomy 
18:18) a future “prophet” susceptible of being identified with the “Teacher or 
Righteousness,” an identification that can also be deduced from 4Q521. Further-
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more, this figure is introduced in 1QpHab as the interpreter of the words of the 
prophets of Israel and, therefore, as he through whom God shall speak (note the 
parallel with Moses in Numbers 12:6–8). Cf. the references to Jesus as a prophet in 
Matt 21:11; Luke 4:16–21,24; 7:16; 24:19; John 4:19; 9:17; Acts 2:17–18; 3:22; 7:37; 10:38, 
and his depiction as the Interpreter of the Law in Matt 5:17–19.

(4) Divine/angelic messianism. Daniel 7:9 mentions two “thrones,” one for 
the “Ancient of Days,” i.e. God, and another one that is not explicitly assigned 
to anyone in particular. Yet subsequently an enigmatic figure called “one like a 
son of man” is alluded to in the text. He appears over the clouds of heaven and 
is introduced to the Ancient of Days, and we are moreover told that at the end 
of time he shall rule over all nations on earth (vv. 13–14). A similar expression is 
used in Dan 8:15 and 9:21 to describe the angel Gabriel (cf. the human appear-
ance of the “living ones” in Ezekiel 1:5), while in Dan 12 Michael is introduced as 
the Messiah himself. Thus the “one like a son of man” in Dan 7:13–14 should be 
taken to be an angelic messianic figure. Additionally, 4Q491 11 i, a fragment from 
Qumran, speaks about someone “to whom no one can be compared,” and then 
adds that he has taken his seat on a “throne” and that, in spite of his many suf-
ferings, he now dwells with the “gods” (אלים ’elîm). Are we to think once more of 
an angel, then? Or must we rather presume that this character implicitly alludes 
to an exalted man like Enoch (cf. 1Enoch 104:2,4,6) or a priest like Levi in Aramaic 
Levi Document 6:5? It is difficult to tell, but the parallels between 4Q491 11 i and 
the hymns attributed to the “Teacher of Righteousness” are quite remarkable, 
even if these two figures cannot be simply equated. Yet Michael Wise (2000) has 
insightfully suggested that it would be possible to see the “Teacher of Righteous-
ness” as the author of a number of the first-person hymns found in Qumran and 
also as he who is alluded to in the third person in 4Q491 11 i. On the other hand, 
1QSa and 4Q174 describe God as the “father” of the Davidic Messiah, who is 
therefore called the “son of God” (cf. too 4Q246), whereas the author of 4Ezra 6–7 
bestows on the Messiah the attributes of the “one like a son of man” in Daniel and 
calls him “son” and “servant.” Note likewise the description of David as “god” 
 in Psalm 45:6 and the recurrent identification of the Messiah with (elohîm’ אלהים)
the pre-existent Wisdom of God in the Septuagint and the Targumin (on which 
see Yarbro Collins and Collins 2008: 54–62; Boyarin 2004: 113–19). The New Tes-
tament description of Jesus as both the Son of God and Wisdom incarnated is 
too well known to require any further comment at this juncture. To conclude, 
mention must be made of 1Enoch 37–71, which combines in a single figure, alter-
natively called “son of man” (39:6; 40:5; 46:2–4; 48:2; 62:7,9,14; 63:11; 69:26–7; 
70:1; 71:14,17), “messiah” or “anointed one” (48:10; 52.4), “chosen one” (49:2,4; 
51:3,5; 52:6,9; 53:6; 55:4; 61:8,10; 62:1; 70:1), and “righteous one” (38:2; 53:6), the 
attributes of the Davidic Messiah, the “servant of yhwh” in Isa 42:1–9; 49:1–6; 
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50:4–9; 52:13–53:12, the pre-existent Wisdom of God in Proverbs 8:22–31, the “one 
like a son of man” in Dan 7:13–14, and the angel committed to restore the world in 
1En 10:11–11:2. Cf. the references to Jesus as the “son of man” in Matthew 10:32–3; 
24:26–7; 25:31–46; 26:64; 28:16; Mark 2:12; 8:31,38; 9:12,31; 10:33–5,45; 13:26; 14:62; 
Luke 12:8–9; 17:22–37; 18:1–8; 22:69; John 3:13–16; 5:25–9; 9:35–9; 12:23–41; 13:31; 
Acts 7:56; 1Corinthians 15:23–8; 1Thessalonians 1:10; 2:19–20; 3:13; 4:13–18; 
5:1–11:17; Revelation 1:7; 3:3.

(5) Human messianism. As shown above (and in chapter two) both legendary 
and real characters (e.g., a future Davidic king, Enoch, Noah, Melchizedek, the 
Teacher of Righteousness, the anonymous exalted one from Qumran, and finally 
Jesus) were often identified with the Messiah in the literature of pre-rabbinic 
Judaism and early Christianity.

It is important to note, moreover, that some of these human messiahs were 
specifically assigned prophetic overtones. Therefore, the eventual identification 
of the Messiah with a “prophet” like the quranic prophet or Muḥammad himself – 
if such was the case among some of their early followers, that is – need not be 
judged as too innovative, as it goes back to a many-centuries-old, ongoing mes-
sianic tradition that is fairly well documented in a remarkable number of texts 
and fragments preserved for us, in which “prophet” and “messiah” need not be 
distinct categories.
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Afterword: Reading Otherwise, or Re-imagining 
Muḥammad as a New Messiah

To sum up: As it happens, in a broad first stage in the formation of the early 
Islamic community (roughly from the mid-1st/7th century to the time when Ibn 
Isḥāq had his work on the “history” of humankind, the sending of Muḥammad, 
and Muḥammad’s own life and expeditions composed, or perhaps earlier) the 
quranic Noah story was used to instantiate a number of focal episodes in the life 
of the quranic prophet and to stress his eschatological credentials. Yet through-
out the Qur’ān, the anonymous quranic prophet remained somewhat subordi-
nated to Jesus, who, apparently, was still understood to be the Messiah.1 Later on 
(around the mid-2nd/8th century), we find that Muḥammad is, on the one hand, 
fully identified with the quranic prophet and, on the other hand, simultaneously 
given a quasi-messianic status by Ibn Isḥāq. On my reading, this twofold, unprec-
edented event can be said to represent a landmark in the development of the 
early Islamic community, for unmistakable (albeit scarce) traces of Muḥammad’s 
identification with the quranic prophet can be found as early as the late 1st/7th 
century in ‘Abd al-Malik’s official inscriptions, where Muḥammad is seemingly 
introduced as God’s apostle, whereas no previous clear-cut, unambiguous record 
of his promotion to a quasi-messianic status is known to us. Formerly undis-
tinguished from the Christian setting to which it belonged (even if it must be 
acknowledged that it constituted a particular, specific community within it),2 a 
new messianic community that would thereafter increasingly gravitate around 
its alleged founding figure thus seems to have been well formed by the 2nd/8th 
century. In either case, eschatological concerns seem to have been essential for 
its members, notwithstanding the fact that in the aforementioned second phase, 
social and political interests that were not new but became more and more allur-
ing started to exert an increasing pressure among them. In either case, the Noah 
story was also retold in contexts in which it never lost its eschatological flavour. 
But this picture either changed dramatically shortly afterwards, or was already 
on its way to change, as mundane concerns grew more and more prominent. For, 
as I have attempted to show in this book, the Noah story was then not only retold 
but pointedly rewritten from a very different perspective: as an exemplary tale. 
One could take this to represent either a symptom of a new phase in the devel-
opment of the early Islamic community or an outcome of the preceding stage. 
Yet the messianic hopes of the earlier proto-Muslim and Muslim groups did not 
vanish in the face of the new concerns that helped to transform the early Islamic 
community into something different, although they were visibly downplayed and 
forced to migrate elsewhere—to its margins. In short, they became an interstitial 
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phenomenon, on which a final word is due in order to put a provisional end to 
the present study.

Significant (albeit generally overlooked) surviving traces of the interpreta-
tion of Muḥammad as a new Messiah are found in a series of fascinating texts 
studied by Uri Rubin in 1975 in a paper entitled “Pre-Existence and Light: Aspects 
of the Concept of Nūr Muḥammad,” to which, quite surprisingly, almost nobody 
has paid renewed attention in the past three decades. Rubin’s basic purpose in 
that paper was to examine the heavenly representations of Muḥammad in medie-
val, especially Shiite, Muslim literature, so the writings he surveys are rather late 
indeed. Yet I would like now to refer to them, for they not only prove that Muḥam-
mad was marginally thought of as a new Messiah in medieval times and beyond, 
but also hint at the possibility that he was seen in that fashion from very early on in 
the development of the Islamic community. Thus Abū Bakr al-Bayhaqī’s reference 
to a tradition presumably going back to ‘Umar b. al-Ḫaṭṭāb (Rubin 1975: 105–6) 
suggests, whatever its accuracy, that representing Muḥammad as the Messiah (or, 
at least, providing him with several messianic features) might have actually been 
an early practice in the Muslim world. Indeed, al-Bayhaqī, who lived in the last 
decades of the 10th century and the first half of the 11th century, was a reputed ḥadīṯ 
scholar, as well as a Sunni traditionalist, for which reason one need not dismiss the 
information he gives in his Dalā‘il an-Nubuwwa as serving a pro-Shiite agenda. 

Now, in addition to expanding the motifs of Muḥammad’s miraculous 
seed and luminous body, the texts examined by Rubin endorse the view (a) 
that Muḥammad’s light was pre-existent (i.e., created before God’s throne, the 
heavens, the earth, and the sea) and (b) that Muḥammad’s name was from the 
beginning (b1) inscribed on God’s throne (to which it would moreover provide 
stability), (b2) written on Adam’s shoulders (as also on the celestial veils, on the 
leaves of the trees of paradise, between the eyes of the angels, and upon the necks 
of the huris), and (b3) known by the angels, the demons, the prophets, the in-
habitants of paradise and hell, the continents, and the seas.3

Illustrations of b are found in al-Bayhaqī’s Dalā‘il an-Nubuwwa (b1); al-Ḥalabī’s 
as-Sīra al-Ḥalabiyya (b1, b2); al-Ḫarkūšī’s Šaraf an-Nabiyy (b1, b2); Ibn al-Ǧawzī’s 
al-Wafā bi-Aḥwāl al-Muṣṭafā (b1, b2); al-‘Iṣāmī’s Simṭ an-Nuǧūm al-‘Awālī (b1, b3); 
as-Suyūṭī’s al-La’ālī al-Maṣnū‘a fī-l-Aḥādīṯ al-Mawḍū‘a (b1, b2); aṯ-Ṯa‘labī’s Qiṣaṣ 
al-Anbiyā’ (b2); and az-Zurqānī’s Šarḥ ‘alà al-Mawāhib al-Laduniyya li-l-Qasṭallānī 
(b1, b2). Rubin correctly notes that these texts, of Shiite and Sunnite provenance 
alike, echo the depiction of the Messiah/Son of Man in 1Enoch 48:3, where we 
read that his name was named before the Lord of Spirits (i.e. God) even before the 
sun and the constellations were created and the stars of heaven made. It should 
be highlighted that a similar point is made in the preceding verse (1En 48:2) and 
in vv. 48:6 and 62:7, where it is furthermore claimed that the Son of Man was 
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chosen and hidden in God’s presence before the world was created and forever 
preserved in the presence of his might. In turn, these passages in the Enochic 
Book of Parables are reminiscent of the prophet’s election “from the womb” in 
Isaiah 49:1, the creation of the angels on the first day in Jubilees 3:2–11, and the 
role conferred to Wisdom as the instrument of creation in Proverbs 8:22–31 and 
Sirach 24:1–3, whereas the notion that the hidden Messiah is to be revealed at the 
end of time is expressly mentioned in 4Ezra 13:26,52.4

For its part a divides into two specific sub-motifs that are well illustrated 
in the aforementioned works of al-Ḫarkūšī, Ibn al-Ǧawzī, al-‘Iṣāmī, as-Suyūṭī, 
aṯ-Ṯa‘labī, az-Zurqānī, and in al-Mas‘ūdī’s Iṯbāt al-Waṣiyya li-l-Imām ‘Alī b. Abī 
Ṭalib, respectively: according to the former sub-motif (a1), Muḥammad’s light 
was the only cause of the creation of humankind, the heavens, the earth, para-
dise, and hell; according to the latter (a2), it was not just the cause but also the 
substance of God’s creation. Interestingly enough, on the other hand, az-Zurqānī 
establishes a significant parallel between Jesus and Muḥammad in this respect 
(the two being the cause of God’s creation).

Therefore it is difficult to hold that the Arabian prophet was initially con-
ceived as just a prophet by all early Muslims. The most one can say is, first, that 
his identification as a new Messiah might have undergone a three-phase process 
that possibly started without him being thought of as a messianic figure and cul-
minated in the more or less agreed refusal to assign to him any explicit messi-
anic traits (which were either dismissed or reworked into something else) after a 
period in which he was tentatively envisaged as a new Messiah; and second, that 
if such a reading proves correct, some of Muḥammad’s messianic/heavenly trim-
mings happened to survive in a number of medieval Muslim circles.

The identification of Jesus rather than the quranic prophet with the Messiah, 
on the other hand, is well attested in the Qur’ān, which seemingly predates Ibn 
Isḥāq, Ibn Hišām, and the texts studied by Rubin, whereas these and their alleged 
sources may be said to be either contemporary with or later than Ibn Isḥāq and 
Ibn Hišām. Yet neither Ibn Isḥāq nor Ibn Hišām, in spite of stressing Muḥam-
mad’s human status in their writings, as we have seen, overtly decline to identify 
him with the Messiah; surely the construction of Muḥammad as a new Messiah is 
more explicit in the texts examined by Rubin than is in these two authors, but it is 
nonetheless observable in them as well. Additionally, differing emphases may tell 
us of different, perhaps competing, traditions, or else point to the gradual accom-
modation of one tradition within another. Yet things might be more complex. For 
it may also be that the identification of Muḥammad with the Messiah ran paral-
lel to its dismissal from the very beginning as characteristic of a specific early 
Muslim group, whereas the depiction of Muḥammad as just a prophet is a well-
known key notion in later Muslim dogma.
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Be that as it may, an intriguing Noahic background is perceptible behind 
Ibn Isḥāq’s and/or Ibn Hišām’s contributions to the early Muslim debate over 
Muḥammad’s messianic status, although Rubin fails to notice that it is the 
aforementioned Noahic messianic symbol that ultimately underlies not only the 
story of the newborn Muḥammad in Ibn Isḥāq/Ibn Hišām’s account, but also 
later developments to which he himself pays attention, such as the one found 
in al-Ḫarkūšī’s Šaraf al-Nabiyy, Ibn Šahrāšūb’s Manāqib Āl Abī Ṭālib, al-‘Iṣāmī’s 
Simṭ an-Nuǧūm al-‘Awālī, and al-Maǧlisī’s Biḥār al-Anwār (Rubin 1975: 63): “When 
Ḥalīma (i.e., Muḥammad’s nurse) took him in her arms he opened his eyes and 
they beamed;” cf. 1Enoch 106:2–3: “When he (Noah) opened his eyes the house 
shone like the sun. And he stood up from the hands of the midwife opening his 
mouth and praising the Lord.”

The final refusal of the somewhat awkward view according to which Muḥam-
mad was but a new Messiah may have a rather simple explanation, however. The 
making of a new community and the sealing of salvation history required the 
making of a new sacred book, given the religious and scriptural context in which 
Islam emerged, first as a coalition (whether spontaneous or imposed from above 
is another issue) of different religious groups and then as a new state with its own 
religion; and it may be surmised that the subsequent elaboration of an author-
itative scriptural corpus proved more abiding and consistent than the tentative 
making of a new Messiah as a means to strengthen the new collective identity 
beyond the natural delay of the eschaton. Likewise, the substitution of escha-
tological claims with political concerns may well have played a prominent role 
in the final refusal to identify Muḥammad with the Messiah (just as they prob-
ably also did in downplaying the quranic Noah’s eschatological status). Lastly, 
avoidance of an overt dispute with Jews and Christians once they were granted cit-
izenship in the Islamic state may have additionally contributed to such a refusal.

Still, re-imagining Muḥammad as a new Messiah proves fully consistent in 
light of several early Muslim texts, the message of which is worth being studied 
afresh, beyond the explicit or tacit assumptions – I dare say constraints – 
commonly set forth in the traditional interpretation of Muḥammad as the last 
prophet5 – to say nothing of his usual depiction as a political ruler deprived of 
strong, or at least imminent, eschatological concerns. Alternatively, it could be 
that the quranic prophet himself – or at least the quranic prophet referred to in Q 
11:49, and hence in one of the two major quranic Noah narratives – was already 
thought of as a new Messiah (and a new Noah!) by his followers, in which case 
identification of Muḥammad with the latter should not be regarded as an innova-
tion/disruption of previous pre-Islamic (i.e. pre-Muhammadan) beliefs. As stated 
above, no definite conclusion can be reached on this point, but such a possibility 
certainly remains tempting.
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Notes

Notes to Chapter 1
 1. Wansbrough was wrong in presuming that the quranic corpus did not achieve unitary form 

until the Abbasid period. I therefore do not follow his late dating of the Qur’ān. Conversely, 
Alphonse Mingana’s hypothesis that the latter only became uniform in Marwanid times 
(Mingana 1916) has received renewed support in the studies carried on by the late 
Alfred-Louis de Prémare, on which see the discussion below. Even more conservative 
scholars like Angelika Neuwirth (2007) and Omar Hamdan (2011) seem willing to admit, 
at least partly, this non-traditional view.  

 2. See the well-known Preface to Foucault 1970.

Notes to Chapter 2
 1. I give henceforth George Nickelsburg’s and James VanderKam’s new translation of 1Enoch 

(2004: 164–7). The Ethiopic, Greek and Latin versions present several textual variants 
(Nickelsburg 2001: 536–7; Stuckenbruck 2007: 622–5) which, for the most part, are not 
relevant for the present discussion. This notwithstanding, the Ethiopic text of 1En 106:3b 
(ወተናገረ፡ለእግዚአ፡ጽድቅ፡ wa-tanāgara la-’əgzi’a ṣədq [‘and spoke to/with the Lord of 
righteousness’]) should be borne in mind in light of what will be further said about 
Qur’ān 3:46.

 2. Of a quasi-divine origin, one should add, albeit Noah is depicted as only human: 
cf. 1En 106:4–7,10–12 (i.e. Lamech’s doubts about his son’s nature); 106:16–18; 107:2 
(i.e. Enoch’s answer to Methuselah); 14:20 (where the Glory of God is described as “whiter 
than much snow”); and 46:1 (where God’s own head is said to be “like white wool”). 
Cf. also Dan 7:9.

 3. Fitzmyer 2004: 79; Stone 1999: 134–49; Nickelsburg 2001: 541–2; Orlov 2004; and 
Stuckenbruck 2007: 627–9, have diversely commented on the similarities between the 
Noah story in 1Enoch and 1QapGen, the Melchizedek story in 2Enoch and the infancy 
narratives about Jesus in Matthew, Luke and the Protevangelium of James; as also on the 
Noahic depictions of Jacob, Yahoel and Jesus in Joseph and Aseneth, the Apocalypse of 
Abraham and the Book of Revelation.

Notes to Chapter 3
 1. Q 3:33; 4:163–5; 6:84–90; 7:59–64; 9:70; 10:71–4; 11:25–49; 14:9–15; 17:3,17; 19:58; 

21:76–7; 22:42; 23:23–30; 25:37; 26:105–22; 29:14–15; 33:7; 37:75–82; 38:11; 40:5,31; 
42:13; 50:12; 51:46; 53:52; 54:9–17; 57:26; 66:10; 71:1–28.

 2. Q 9:70; 14:9; 17:3,17; 21:76–7; 22:42; 25:37; 29:14–15; 33:7; 38:11; 40:5,31; 50:12; 51:46; 
53:52; 66:10.

 3. Q 3:33; 6:87; 19:58; 42:13.
 4. Q 4:163.
 5. Q 6:84; 19:58.
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 6. Q 4:163; 6:90; 19:58; 33:7; 57:26.
 7. Q 4:164; 9:70; 14:9; 25:37; 29:14; 57:26.
 8. Q 6:88; 17:3; 37:81; 66:10.
 9. Q 14:9–13.
10. Q 14:9; 22:42; 25:37; 38:11; 40:5; 50:12.
11. Q 4:163; 6:90; 22:42; 25:41; 33:7; 42:13. On the ambiguous identity of the quranic 

prophet, which I have already alluded to and to which I shall return below, see 
Wansbrough 2004:53–84. Albeit I will make some critical remarks on it, Wansbrough’s 
distinction between the multiple “prophetical logia” collected in the Qur’ān’s and the 
“Muhammadan evangelium” set out in the Sīra literature should be borne in mind in what 
follows.

12. Q 3; 4; 6; 9; 14; 17; 19; 21; 22; 25; 29; 33; 37; 38; 40; 42; 50; 51; 53; 57; 66.
13. Q 7:59–64 (Sūrat al-A‘rāf) = quranic Noah narrative no. I; 10:71–4 (Sūrat Yūnus) = quranic 

Noah narrative no. II; 11:25–49 (Sūrat Hūd) = quranic Noah narrative no. III; 23:23–30 
(Sūrat al-Mu’minūn) = quranic Noah narrative no. IV; 26:105–22 (Sūrat aš-Šu‘arā) = 
quranic Noah narrative no. V; 54:9–17 (Sūrat al-Qamar) = quranic Noah narrative no. VI; 
71:1–28 (Sūrat Nūḥ) = quranic Noah narrative no. VII.

14. Q 71 = Sūrat Nūḥ (Noah).
15. Cf. Wansbrough 2004: 21–5 on 7:85–93; 11:84–95; 26:176–90 (Šu‘ayb). For the biblical 

parallels and variants of such pattern, see Westermann 1991: 169–98.
16. ‘Ād and Ṯamūd (Thamud) name two ancient Arab peoples – and their eponyms.
17. This verse reads َوَترََكْناَ عَلیَْھِ فيِ الآْخِرِین in the so-called Uthmanic vulgata. See for discussion 

Chapter 6 below.
18. A discussion of this alternative reading is offered in Chapter 6, as well.
19. See once more Chapter 6.

Notes to Chapter 4
 1.  Notice the inverted position of quranic Noah narratives nos. II, III, V and VII in columns 

A and B, as well as the place of quranic Noah narratives nos. I and VI, III and VII in the 
latter.

 2.  I.e. Mount Judi, Ar. and Syr. Qardû.
 3. According to Muslim exegetes these names represent five pre-Islamic Arabian idols; but 

see Pettipiece 2009.

Notes to Chapter 5
 1. Cf. Dye 2015a, whose insightful remark (contra Cuypers 2012) that the Qur’ān should be 

studied both as a composite and composed text I unreservedly share.
 2. Uri Rubin rightly notes that the sufferings of the previous prophets are recounted to 

comfort the quranic prophet in his own distress (2006: 245), though I am not quite sure 
that Rubin himself would have his own assessment stressed in this manner. Nor am I as 
sure as Rubin seems to be as to whether the quranic prophet should be identified with 
Muḥammad; but see Chapter 7 below.

 3. Note the position of both narratives within the traditional chronology of the quranic suras 
(s. 54 [quranic Noah narrative no. VI], s. 7 [quranic Noah narrative I], s. 26 [quranic Noah 
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narrative no. V], s. 10 [quranic Noah narrative no. II], s. 11 [quranic Noah narrative no. III], 
s. 71 [quranic Noah narrative no. VII], s. 23 [quranic Noah narrative no. V] = all Meccan), 
as also inside Nöldeke’s more detailed sequence (s. 54 [quranic Noah narrative no. VI], 
s. 71 [quranic Noah narrative no. VII], s. 26 [quranic Noah narrative no. V], s. 23 [quranic 
Noah narrative no. IV] = Meccan II; s. 10 [quranic Noah narrative no. II], s. 11 [quranic Noah 
narrative no. III], s. 7 [quranic Noah narrative no. I] = Meccan III). None of them seems to be 
justified in my view, as they largely rely upon the “data” endorsed by the Islamic tradition 
(so the traditional Islamic chronology and to a lesser extent Nöldeke) and certain formal 
and stylistic premises (Nöldeke) which ought to be at their best thoroughly re-examined. 
On the problems posed by such chronologies see further Reynolds 2011a.

 4. On Mecca, the traditional unified theory of the rise of Islam as coined by the Islamic 
tradition, and ‘Abd al-Malik’s propaganda see Sharon 1988. See also Van Reeth 2011b for 
a new reading of the opposition to Muḥammad in Mecca which does not move entirely 
beyond the traditional account but subverts none the less some of its basic and more 
questionable premises. I am grateful to Guillaume Dye for drawing my attention to these 
investigations. See now too Micheau 2012: 75–102.

 5. Cf. Martin 2010: 255, who argues for a possible late date considering that Noah’s building 
of the ark and the God’s disembarkation orders may be taken to be late and optional 
embellishments.

 6. As also elsewhere in the Qur’ān between the latter and e.g. Abraham (who “apparaît 
comme une rétroprojection de Mahomet lui-même” [Lory 2007a: 12]; I wonder whether 
the opposite would be more exact!) or Joseph (according to al-Ṭabarī’s typological reading 
of Q 12:22).

 7. On the relationship between the Qur’ān and the Sīra literature see Berg 2006. On the 
sources of Jesus’ Noahic traits in the Qur’ān and the canonical and apocryphal Gospels, 
see Chapter 2 above.

 8. (Isa 54:7–10: “7 For a passing moment I forsook you, / but with tender affection I shall 
bring you home again. / 8 In an upsurge of anger I hid my face from you for a moment; 
/ but now have I pitied you with never-failing love, / says the Lord, your Redeemer. / 
9 For this to me is like the days of Noah; / as I swore that the waters of Noah’s flood should 
never again pour over the earth, / so now I swear to you / never again be angry with you 
or rebuke you. / 10 Though the mountains may move and the hills shake, / my love will be 
immovable and never fail, / and my covenant promising peace will not be shaken, / says 
the Lord in his pity for you” (reb). 4QTanḥ 9–13: “9 [A] short [moment] I deserted you, but 
with great compassion I will take you back. In a fit of anger [I] h[id my face] 10 [fr]om you 
[for a moment,] but with everlasting tenderness I took pity of you, says your redeemer. 
As in (the) days of Noah will this be for me; as 11 [I swore that the waters of] Noah [would 
not] flo[od] the earth, so I sworn not to become angry with you ag[a]in or threaten you. 
12 Should [even the mountain]s move or the hills wobble, my compassion will not move 
from you [. . .] 13 [. . . des]perate (?) until the words of comfort and great glory” (García 
Martínez and Tigchelaar 1997: 357–61).

 9. 1En 93:4: “After me there will arise a second week, / in which deceit and violence will 
spring up, / and in it will be the first end, / and in it a man will be saved . . . ” (Nickelsburg 
and VanderKam 2004: 140; my emphasis).

10. Matt 24:37–9: “37 As it was in the days of Noah, so will it be when the Son of Man comes. 
38 In the days before the flood they ate and drank and married, until the day that Noah 
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went into the ark, 39 and they knew nothing until the flood came and swept them all away. 
That is how it will be when the Son of Man comes” (reb).

11. Luke 17:26: “As it was in the days of Noah, so will it be in the days of the Son of Man” (reb)
12. 2Peter 3:5–7,10–12: “5 In maintaining this they forget that there were heavens and earth 

long ago, created by God’s word out of water and with water; 6 and that the first world 
was destroyed by water, the water of the flood. 7 By God’s word the present heavens and 
earth are being reserved for burning; they are being kept until the day of judgement when 
the godless will be destroyed”; “But the day of the Lord will come like a thief. On that day 
the heavens will disappear with a great rushing sound, the elements will be dissolved 
in flames, and the earth with all that it is in it will be brought to judgement. 11 Since the 
whole universe is to dissolve in this way, think what sort of people you ought to be, what 
devout and dedicated lives you should live! 12 Look forward to the coming day of God, and 
work to hasten it on; that day will set the heavens ablaze until they fall apart, and will melt 
the elements in flames” (reb).

Notes to Chapter 6
 1. See e.g. Pirqê de-Rabbî ’Elî‘ezer 23, where it is affirmed that Satan helped Noah to plant 

the vineyard. Controversial attitudes towards Noah are found as early as the Dead Sea 
Scrolls (on which see Peters 2008) and continued well into the early centuries ce, as I 
shall comment below. On Noah’s drunkenness, see Cohen 1974. On the rabbinic view that 
Christian beliefs were deeply rooted in the Enochic tradition, see Heschel 2006: 349; the 
key-text here is Genesis Rabbah 25:1, whose author’s dismissal of the Enochic views about 
Enoch seem to be tacitly directed against the Christians (a similar point was made by 
Daniel Boyarin in discussion with Rachel Elior at the 4th Enoch Seminar held in Naples in 
June 2009).

 2. See Segovia 2011 and Chapter 2 above, as well as the historical survey provided in Segovia 
2013, chs. 1–2. On Sethian Gnosticism see Turner 1986.

 3. Bedjan 1905–10: 2.23–4. I am grateful to Gabriel Said Reynolds for pointing out this latter 
reference to me.

 4. I should like to thank Tommaso Tesei for drawing my attention to Ephraem’s Commentary 
on Genesis.

 5. Ephraem writes: “Although Noah was an example to [his contemporaries] by his 
righteousness and had, in his uprightness announced to them the flood during one 
hundred years, they still did not repent. So Noah said to them: ‘Some of all flesh will come 
to be saved with me in the ark.’ But they mocked him [saying], ‘How will all the beasts 
and birds that are scattered throughout every corner of the earth come from all those 
regions?’” (McVey 1994: 138–9). In turn, Narsai’s Homily on the Flood 235–50 reads (it is 
Noah who speaks in vv. 235–40): “. . . ‘Repent from iniquity, / for lo, in our fashioning is 
being proclaimed / repentance, if you wish.’ / As a herald was the voice / of the production 
of the ark crying out, / ‘Arise, shake off the burden of your debts / o sleepers who are 
sunk in sin.’ / Superfluous to them were / the voices of the fashioning of the ark / for the 
burden of evil had stopped up / hearing with admits understanding. / Noah alone had 
heard / and was waiting for the end / while the impudent mocked him / for his fashioning 
was not given credence (Frishman 1992: 30–1).
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122   Notes

 6. As to the Struggle of Adam and Eve with Satan 3.2,4, the two passages in question read: 
“But when Noah went about among them and told them [about what was to come] they 
laughed at him . . . and said: ‘That twaddling old man! Whence will ever the waters come, 
above the tops of high mountains? We never saw water rise above mountains, and this 
old man says, a flood is coming!’”; “But Noah preached repeatedly to the children of Cain, 
saying, ‘The flood will come and destroy you, if we do not repent.’ But they would not 
hearken to him; they only laughed at him” (Malan 1882: 144–6).

 7. On Syrian Christianity as a background to the rise of Islam and the composition of the 
Qur’ān, see Andrae 1926; Mingana 1927; Bowman 1964–65; Luxenberg 2007; Gilliot 2008; 
Griffith 2008; Ohlig and Puin 2010; Witztum 2011a, 2011b; El-Badawi 2014. Cf. Rippin 
2008. On Syriac as the possible language behind the quranic Noah pericope in Q 37, see 
Luxenberg 2007: 157–60 and my own review of Luxenberg’s reading in the Excursus below.

 8. On which see the excellent review by Daniel King (2009).
 9. Cf. Stewart 2010: 244, who rightly observes that Luxenberg’s argument is not entirely 

new regarding his collateral analysis of the verb ترك taraka in v. 78, which he himself 
subscribes, but does not further comment on Luxenberg’s provocative proposal 
concerning v. 79; and especially King’s brief but eloquent note (2009: 54).

10. Stewart e.g. writes: “[T]he use of the verb taraka “to leave” with ‘alā “on” is odd. . . . 
Where is the direct object?” (2010: 244).

11. Interestingly enough, on the other hand, in a lecture recently delivered at the Van Leer 
Jerusalem Institute (“Qur’ānic Aspects of Jewish Messianism: The Case of Q 17:103–104 
and Q 7:159,” July 13, 2014), Uri Rubin has suggested that al-āḫira in Q 17:103–4 should be 
read as an allusion to “the end of days.” If so, Luxenberg’s argument would thereby find 
some additional support.

12. In Arabic the dual number is formed by adding the suffix ین -ayn to the noun when the 
latter is found in a prepositional phrase.

13. As I have already commented (see Chapter1 above), I share de Prémare’s doubts (2002: 
296–7; 2010) as to whether the quranic canon may be actually traced back to the time 
of ‘Uṯmān, and moreover agree with him that such view oversimplifies the data at our 
disposal and their often contradictory reports.

14. On these figures, their interpretation in Islamic scripture, culture and religion, and 
Moses’s mysterious page in Q 18:60–82, see e.g Massignon 1963; Erder 1990; Aubaile-
Sallenave 2002; Tesei 2013: 135–47.

15. Building inter alia on the work of James Bellamy (1993, 1996, 2001), Behnam Sadeghi 
(2013: 30) distinguishes four types of scribal error that might eventually contribute to 
explain the apparent differences occasionally existing between the current canonical 
text of the Qur’ān and its hypothetical original wording: “(1) changes due to assimilation 
of parallels, (2) changes due to assimilation of nearby terms, (3) failings of short-term 
memory that are not due to the last two mechanisms, and (4) ‘errors of the hand.’” 
Keeping this view in mind, the scribal “error” on Noah’s blessing in Q 37 would seem 
to simultaneously fall under types 1, 2 and 3, and would therefore point to a series of 
concomitant errors rather than to a single type. However, Sadeghi does not seem to be 
fully aware of their eventual interconnectedness. But the major problem with his proposal 
is that it leaves all possible ideological distortions of the original text, whether intended or 
not – for ideology often proves to be an unconscious phenomenon–, entirely out of focus. 
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Notes to Chapter 7
 1. On the biblical model(s) of Ibn Isḥāq’s “Arabian prophet” see however Newby 1989.
 2. See Chapter 2 above.
 3. Hereinafter I follow Guillaume’s translation.
 4. On Muḥammad as the Paraclete, see Van Reeth 2012.
 5. But see now Kropp 2011!
 6. On the Marwanid foundations of the Islamic religion, state and community, see Robinson: 

2005; Segovia 2016. See also Segovia 2015a and 2015c, where I contend that Jesus’ 
messiahship became decreasingly relevant to Muḥammad’s heirs from the 710s onwards, 
whereas prior to that date it seems to have been acknowledged by Muḥammad’s followers.

 7. On the Sīra literature see Kister 1983; Rubin 1998; Motzki 2000; Milby 2008; and Kudelin 
2010. On Ibn Bukayr’s recension, de Prémare 2002: 357, 363.

 8. I basically follow hereinafter Collins’s very useful overview, although he fails to mention 
the fifth subtype on the list below, which in my view is likewise relevant for the study of 
both Second Temple eschatology and early Christology.

Notes to the Afterword
 1. See however the comments on Q 11.49 in Chapter 5 above.
 2. For it is on the one hand relatively easy to see in what it might have diverged from other 

communities belonging to that very same religious milieu, but on the other hand difficult 
to work out the range of that apparent divergence. See however Segovia 2015a, 2015c, 
and 2016, where I offer a new classification and a tentative chronology of the Christian, 
pro-Christian and anti-Christian formulas contained in the Qur’ān, and the hypothesis that 
the Sassanian subduing of the Christian kingdom of Ḥimyar in 565 and the power thereby 
regained by its opponents, the pagans and the Jews of South- and Western Arabia, on the 
one hand, as well as the subsequent Sassanian invasion of the Near East in 612, on the 
other hand, encouraged an Christian restoration programme in the Ḥiǧāz that was led inter 
alios by Muḥammad.

 3. See also the traditions studied in Szilágyi 2009 that contend that Muḥammad, like Jesus, 
ascended to heaven after his death.

 4. See for these supplementary references Nickelsburg and VanderKam 2012: 169–71. On 
the Son of Man as a name for Israel’s Messiah modelled after the Davidic King/Messiah, 
the Servant of the Lord in the Deutero-Isaianic corpus and the heavenly “one like a son 
of man” in Daniel 7:13–14, see Nickelsburg and VanderKam 2012: 44–5. On his plausible 
divine status, Boyarin 2012. On the many adaptations of such figure in Jewish and 
Christian literature, the New Testament included, see Nickelsburg and VanderKam 2012: 
69–76.

 5. Although al-Ḫarkūšī curiously links the view that it is with Muḥammad that all things 
began and will come to an end to the notion that he is the seal of all prophets (Rubin 1975: 
106). Cf. however Ibn Saba’’s treatment of Muḥammad’s “second coming” as the “seal of 
prophets” in Rubin 2014: 94.
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