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PREFACE TO THIS EDITION

The Geschichte des Qorans was originally Noldeke’s doctoral thesis, submit-
ted in 1860 to the Universitéit Gottingen. It is burdened by over-documenta-
tion in the footnotes, which amount to well over 3,110. He became the most
successful scholar to work out a chronology of the Koran. This attempt at
a chronology was followed in general until the present day by three schol-
ars: Alfred Guillaume—who in 1955 still considered Noldeke indispensable
to critical study—Régis Blachere, and Montgomery Watt, the translator’s
sometime teacher at Toronto.

The present History of the Qurian is a translation of the second edition
of Geschichte des Qorans, and which was dedicated to Ignaz Goldziher and
Christiaan Snouck Hurgronje as well as Frau Marga Bergstriaf3er. The fourth
reprint of the Leipzig edition, 1909-1938, appeared in 2000.

In 1909, Noldeke’s eyesight had deteriorated to the point that he could no
longer consider large scale academic work. In such circumstances, Friedrich
Schwally, N6ldeke’s former student and friend, felt morally obliged and aca-
demically honoured to start the updating and completion of Néldeke’s study
in accordance with the wishes of his publisher. It then took three scholars to
complete the second edition. Two died, one after the other, before the work
was completed: Schwally was one of the casualties of the Anglo-American
starvation blockade and expired on 5 February 1919, and Bergstrif3er died in
a mountaineering accident on Mount Watzmann on 16 August 1933.

Pretzl was largely destined to abandon his own plans and finish Berg-
strafler’s work, with which, of course, he had been largely familiar, since he
had witnessed its genesis and growth. He became the heir to the project
but was not its originator. He considered it a duty to continue and pre-
serve this heritage with which he came to identify himself. Although he
came to realize that his pet project, the science of gira’at, was of secondary
importance when viewed in proper perspective, he became so interested in
this dry subject that early in his research he took lessons in Koranic read-
ing from a Turkish mugqri’. He became unbelievably competent in the most
varied minutae of the practical aspects of the giraiat, so much so that he
once even astonished an old Damascene mugri’ with this particular compe-
tence. Anton Spitaler, one of Pretzl’s students, was a witness to the surprise
and admiration which Pretzl’s proficiency caused at this mugri’s reception.
This competence in a field which is the innate domain of Muslims was
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undoubtedly one reason why Pretzl was a favourite in Muslim circles. In no
time was he able to win the hearts of all, from the peevish and sceptical hafiz
of a mosque library to the most inaccessible director of a museum. When-
ever he returned to Istanbul he was a welcome guest of dignified sheikhs
and scholars. But Otto Pretzl became the only author to see the complete
History of the Quran in print. He died in an aircraft crash in 1941 while on
military duty in Germany.!

German writings around the eve of the twentieth century are a nightmare
for a translator. For example, Bergstriafer’s need to accentuate the point he
is making by spaced type is a reflection on the kind of style the reader has
to wade through. In the original, some of Schwally’s paragraphs run up to a
solid five pages. An attempt has been made to break up paragraphs of more
than one page in length, but this has not always been possible.

It also makes rough reading when, for example, several lines of refer-
ences are wedged in (p. 150 footnote 188) between subject and predicate
in the footnotes. The over-use of spaced type, exclamation marks (on one
occasion there are 17 on 14 pages), and the superlative are signs of stylistic
weakness.

Wherever possible the references to German writings have been replaced
by English translations that have appeared over the years. This applies par-
ticularly to Ignaz Goldziher’s monographs, but also to the writings of Adam
Mez, Fuat Sezgin, Aloys Sprenger, and Jan A. Wensinck. Conversely, the
English originals have been used—indicating volume and page—where
Noldeke’s original edition included German translations, namely the writ-
ings of ].L. Burckhardt, Richard Burton, E.W. Lane, Adam Mez, Wm. Muir,
E.H. Palmer, and George Sale.

Some of the Arabic texts are fully vocalized in the German edition. Most
of such texts appear here either without vowel marks at all or with the
vocalization reduced to the decisive vowel.

The translations from the Koran are normally those of Arthur Arberry,
but occasionally, for the sake of harmonizing with the context, they have
been modified or replaced by some other rendering. The translator is much
obliged to Mrs. Anna Evans, Professor Arberry’s daughter, for permitting the
quotations from her father’s work.

Muslim personal names are listed under their first element. If, however,
a Muslim writer is not generally known by the first part of his name, that

' Anton Spitaler, Otto Pretzl, 1893-1941; ein Nachruf. Zeitschrift der Deutschen Morgen-
landischen Gesellschaft, 99 (1942), 161-170.
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part—or those parts—of the name by which he is generally known in
Anglo-American writings appears in small CAPITALS.

To facilitate the location of a passage in the German original, in the
left margin reference is made to the first new paragraph of a page of the
separately paginated three parts of the German text, but as some German
paragraphs run over several pages, there are sometimes long gaps between
these references. However, as an aid, new divisions have been introduced at
the discretion of the translator, wherever this was possible.

Thanks are also due to Jeremy Kurzyniec and Stewart Moore for their
meticulous copy-editing and for Ali Rida Rizek for checking the Arabic text.

W.H. Behn






NOLDEKE
[PREFACE TO THE GERMAN EDITION, PART 1, PP. VII-VIII]

In the year 1898 the honourable publisher surprised me with an inquiry as to
whether I would be prepared to produce a second edition of my Geschichte
des Qorans, or, in case of a negative reply, I could suggest a suitable scholar
for the task. For a number of reasons I was unable to oblige to produce
such a revision in the form which would somehow satisfy myself. After brief
considerations I suggested my old student and friend, Professor Schwally, for
the enterprise; and he obligingly agreed. The book which I had completed
half a century earlier in a rush, he brought up to current requirements as far
as this was possible. I purposely say “as far as possible” because the traces of
youthful boldness could not be entirely obliterated without resulting in an
entirely different work. Many a thing that I had presented with more or less
certainty later turned out to be rather dubious.

My personal copy contained haphazard unimportant notes which
Schwally was free to use. The result, which is now presented in printed form,
I proof-read once. In so doing I made all sorts of marginal notes but left it to
him whether or not to incorporate them. I did not check every detail, and
by no means did I make researches as if it had been my own rewritten text.
Thus, the second edition has the advantage of being the result of two schol-
ars’ researches, but also the disadvantage that the responsibility is divided
between the two of them.

It seems doubtful that I shall be able to proof-read the second part since
my failing eyesight is making reading increasingly difficult.

Herrenalb (Wiirttemberg), August, 1909.
Th. Néldeke






SCHWALLY
[PREFACE TO THE GERMAN EDITION, PART 1, PP. IX-X]

When I was entrusted with the honourable task of preparing a second edi-
tion of Th. Noldeke'’s Geschichte des Qorans 1 did not doubt for a moment
that the new edition of this book, which in the world of learning was con-
sidered a standard work, must proceed with great care. Although it would
have been far easier to produce a new book by making use of the first edi-
tion, I did not consider myself justified to do so. Rather, I attempted to bring
the text up to the current state of research by making as few changes as
possible. Only when such means failed did I decide on radical changes or
extensive additions. In spite of this conservative procedure the volume of
the present first part has grown by five sheets of paper. In view of this work-
ing procedure it turned out to be impossible to indicate changes from the
first edition.

Nearly all the discussions regarding Muir, Sprenger, and Weil I retained.
Even if the view of these scholars is now largely outdated, their research is
oflasting importance. Relatively few works on the genesis of the Koran have
appeared during the last four decades. The number of valuable publications
is even fewer. If anything substantial has been omitted this is purely acciden-
tal.

In general, the Arabic works of tradition are quoted according to books,
chapters and paragraphs respectively. Whenever passages were too volumi-
nous, references to volume and page number of a certain edition had to be
added. In the literature of hadith there is regrettably no counterpart to the
established pagination of the Talmud.

For advice and corrections I am grateful to Th. N6ldeke, my dear teacher
and author of the first edition. I am much obliged to the two scholars to
whom this work could be dedicated, my highly esteemed friend Professor
Dr. Ignaz Goldziher of Budapest, and Staatsraad Professor Dr. C. Snouck
Hurgronje of Leiden. Only after my manuscript had been completed, and
upon my request, did Th. N6ldeke and I. Goldziher make their private copies
of the book available to me for a few days.

The Preufiische Akademie der Wissenschaften, and the Ministry of State
of the Grand Duchy of Hesse enabled me with their financial support to
conduct research in Cairo, the very centre of Muslim learning, for which I
here take the opportunity to express my most respectful thanks.
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The work on this project dragged on for a long time because under the
pressure of other literary commitments as well as an extensive teaching load
I was able to pursue Koranic studies only with lengthy interruptions. The
supervision of the printing, which had commenced in the Spring of 1908, I
had to interrupt for half a year because of most urgent research in Turkey.

The second section of the work, including the literary introduction, is
scheduled to appear next year. The preliminaries for the third section came
to a halt at an important moment since it has not been possible for me to
study the old manuscripts of the Koran at the libraries of Paris, London, and
Petersburg. During last year’s visit to Constantinople none of these codices
was accessible to me. Still, I am optimistic that also those treasures, which
have been too well-guarded for too long, will be made accessible to me.

Giessen, August 27, 1909
Fr. Schwally



ZIMMERN
[PREFACE TO THE GERMAN EDITION, PART 2, PP. III-1V]

On 5 February of this year the author of the second section of the book,
my dear brother-in-law, Friedrich Schwally, expired in his fifty-sixth year
as one of the many casualties of the Anglo-American starvation blockade
to which his frail health finally succumbed. Until the last weeks before his
death he was strenuously busy with the completion of the manuscript of
the Geschichte des Qorans. Thus, at the time of his death, the manuscript
of the second part of this work was nearly ready to be sent to the printers.
In such circumstances it could easily be seen through the press also by a
Semitic scholar who, like the present writer, was not an Arabist. This task was
supported by my local colleague, August Fischer, who kindly agreed to share
in the professional proof-reading and revision, thus guaranteeing the proper
and consistent choice and romanization of Arabic names and book titles
which had not been entirely completed in the manuscript. August Fischer
also supplied some additions which led to the correction of some actual
errors as well as some references to important works which have appeared
recently.

The present second part of the History of the Koran together with its
literary-historical supplement is not only more voluminous than the cor-
responding second part and the literary introduction of the first edition
of Noldeke’s edition because Schwally went much further and considered
a wealth of new source material and the important advances in the field
during the last sixty years. In comparison to the first part, this second
part changed to such an extent that, as he repeatedly emphasized, little of
Noldeke’s original work remained. This second volume constitutes largely
Schwally’s own contribution. As pointed out above, Schwally’s manuscript
could essentially be sent straight to the printers without textual changes.
The final part of the literary-historical supplement, which treats more recent
Christian investigations, has been taken over without changes, although,
unlike the rest of the work, there existed no final draft, and it is likely
that Schwally would have made minor changes and possibly additions. This
applies in particular to additional translations of the Koran as well as the
corrections at the end, which have been incorporated in the present text.
There are indications in the manuscript to supplementary information but,
unfortunately, this could no longer be discovered.
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For Schwally’s third part, “reading variants of the Koran” only prelimi-
nary notes were found among his papers, nothing ready for the printers.
Upon my request, Gotthelf Bergstrifier, Schwally’s successor to the chair
at the Universitidt Konigsberg, kindly agreed to look after this third part
by utilizing Schwally’s remaining material—for which, incidentally, he had
already completed all sorts of preliminary investigation during his stay at
Constantinople—as soon as his other literary commitments would permit.

There is, thus, a good chance that a new edition of Theodor Né6ldeke’s
excellent first publication does not remain unfinished so that it can be
presented to the public within a short time. May our respected old master
live long enough to see this.

Leipzig, September, 1919
Heinrich Zimmern



FISCHER
[PREFACE TO THE GERMAN EDITION, PART 3, PP. 220-224]

Obviously this constitutes nothing but additions and corrections, which
would certainly have met with Schwally’s approval. There are, first of all,
those that he would have most likely made himselfif he had been granted to
put the final touches on his manuscript, and then see it through the printers
himself. Then there are such that he would have readily accepted when
suggested by competent outsiders. With the consent of the publisher, the
type of additions and corrections which required only minor changes in the
type I tacitly made directly on the proofs.

[The four pages of additions that follow here have been incorporated
directly in the English text.]

August Fischer






PRETZL
[PREFACE TO THE GERMAN EDITION, PART 3, PP. VII-IX]

Sixty-seven years have passed since the first edition of this work was pub-
lished. Death swept away two scholars who had been entrusted with the
production of the second edition. Friedrich Schwally died on 5 February,
1919, having worked on the first two volumes until he breathed his last. Got-
thelf Bergstraf3er then continued with the third volume. He was still working
on the third and final instalment of the “History of the Text of the Koran”
when he died on 16 August, 1933. The first two instalments had been pub-
lished already in 1926 and 1929 respectively. The reason for the long delay
of the remaining part was the accumulated bulk of unknown manuscript
source material which had been unearthed on his initiative. It thus hap-
pened that Bergstréfier spent the last years of his busy life doing preliminary
work without being able to make use of it himself. As his colleague it fell
to me to complete the work. In 1929, he himself saw the text through the
printers down to page 173. For the continuation of the part on the “historical
development” I discovered an outline among his papers—as main source
for this served a nearly complete edition of Ibn al-Jazari, Tabaqgat al-qurra’,
authored by him. It was pure accident that we had agreed on a mutual work-
ing scheme, where I became responsible for the literature of the reading
variants according to manuscript sources. This was intended to constitute
the main part of the third instalment. Precisely on this subject I had just
then published a lengthy paper entitled “Die Wissenschaft der Koranlesung
(ilm al-gira’ah), ihre literarischen Quellen und ihre Aussprachegrundlagen
(usul.)” [the science of gira'ah, its literary sources and principles of pronun-
ciation.] Ever since, additional visits to libraries enabled me to discover and
photograph new material. The results have been used mainly in the chapter
on manuscripts of the Koran.

Bergstrifier left valuable material on variant readings of the Koran nearly
ready to go to the printers, viz. a complete collection of canonical variants, to
which he intended to add a complete list of the uncanonical readings. For
his two editions of the shawadhdh works of Ibn Jinni and Ibn Khalawayh
he had completed the preliminary research, without leaving written notes.
I could not get myself to include Bergstrifier’'s completed collection of the
canonical variants without the far more important uncanonical ones. I think
that I can justify this change of his plan since the arbitrarily selected reading
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of the Seven—considerably limited by tradition—is of too little interest. An
edition of the shawadhdh would have unduly postponed the publication of
the work, and this particularly since the most comprehensive and impor-
tant source material became known only after the death of BergstrifSer. I
hope that my presentation of the main differences of the pronunciation
of the readers of the Koran (qurra’)—with special reference to the general
tajwid-rules of pronunciation—satisfies the most urgent need of scholar-
ship. The realization of Bergstriafier’s plan is intended to fit the framework
of his projected “apparatus criticus to the Koran.”

I am much obliged to Dr. Anneliese Gottschalk-Baur for her detailed
indexes to the three parts which she competently compiled.

I acknowledge with thanks the generous support from the Bayerische
Akademie der Wissenschaften which enabled me to complete my prede-
cessors’ work. This assistance enabled me to study the much neglected field
of the variant readings of the Koran at libraries in Europe and the Orient,
and accumulate a large photographic archive of manuscripts of the Koran
as well as Koran-related works. For this purpose I received considerable
funds for the acquisition of photographs from the Einjahrhundert-Stiftung
[centenary foundation] of the Universitdt Miinchen as well as from the Uni-
versitdtsgesellschaft Miinchen.

I was much encouraged to carry on the difficult task of my great prede-
cessors, in particular the kindly promised and readily granted help of Herrn
Geheimen Hofrat Dr. A. Fischer, Leipzig. He read the proofs and corrected
many a mistake and obscurity. Prof. A. Jeffery, Cairo, obligingly shared with
me and my predecessor the treasure of his own Koranic researches. My sin-
cere thanks are due to these gentlemen as well as to my assistant, Dr. Anton
Spitaler, who was most helpful and displayed great understanding and inde-
fatigable diligence when it came to reading the proofs.

Since I can no longer thank the scholar to whom I am indebted most, my
respected and unforgettable teacher, Gotthelf Bergstrifer, I am asking his
wife to accept the dedication of the book, in the completion of which she
participated like no one else as the partner of her husband.

Miinchen, 26 January 1937
Dr. Otto Pretzl



THE ORIGIN OF THE KORAN

The Notion of Prophecy

Although it is beyond question that something resembling prophecy ap-
peared at various times among many different peoples, it was only among
the Israelites' that prophethood developed from very primitive origins into
a force influencing the entire realm of religion and state. The essence of a
prophet is that his mind becomes so filled and taken by a religious idea
that he ultimately feels compelled, as though driven by a divine force,
to announce that idea to his peers as a God-given truth.? Why prophecy
appeared particularly among this people, and what influence it exerted in
turn upon their history, we cannot discuss in detail at this point.* While the
prophetic movement receded in Judaism, it never vanished altogether, as is
evident from the various so-called false messiahs and prophets of Roman
times. Jesus of Nazareth wanted to be more than a prophet. He felt that he
was the promised messiah of Israel’s prophets and the founder of a new
religion of the heart and sentiment. Indeed he knew how to instil in his
community the belief that he, as the Son of God and Lord of the faithful,
would enter into the glory of the Father in spite of his martyrdom and death.
Among the original Christian communities, too, the prophetic spirit beat its
wings, although after the decline of Montanism it was forced to retreat to
the most distant corners of obscure sects.

The most powerful prophetic movement recorded subsequently by eccle-
siastic history arose suddenly and unexpectedly on the outermost fringe
of Christian missionary activity, in the immediate vicinity of the Kaba of

! The ancient Arabian kahin, pl. kuhhan (soothsayers) are likely to have been familiar
with a similar phenomenon, but we know too little about them. Let us state here that all the
other Semitic languages derive their expression for prophet from the Hebrew &+21.

2 Prophecy in its broadest sense is thus a divine art. Yet as soon as an attempt is made
to teach it in schools or pass it on, and organize prophets in guilds, it quickly becomes
reduced to a profession. Typical of the essence of the genuine prophet is Amos, 7:14: “I am
no prophet (by class), neither a prophet’s son, but an herdsman, and a gatherer of sycamore
fruit: And Yahweh took me as I followed the flock, and said unto me, Go, prophesy to my
people Israel”

3 Cf. thereon Heinrich Ewald’s introduction to Propheten des Alten Bundes.

[i/2]



2 THE ORIGIN OF THE KORAN

Mecca, the central sanctuary of the pagan Arabs. That Muhammad was a
true prophet* must be conceded if one considers his character carefully and
without prejudice, and properly interprets the notion of prophethood. One
could perhaps object that the main tenets of his teaching are not the prod-
uct of his own mind but rather originate from Jews and Christians. While
the best parts of Islam certainly do have this origin, the way Muhammad
utilized these precursors spiritually, how he considered them a revelation
descended from God, destined to be preached to all mankind, shows him
to be a true prophet. Indeed, if possessing entirely new and unprecedented
ideas were the only prerequisite of prophethood, would not then every last
man of God and founder of a religion be denied the title of prophet? On the
contrary, we must recognize the fervour of prophethood, frequently border-
ing on fanaticism, in Muhammad’s receiving those external ideas, carrying
them with him during his long solitude, and allowing them to influence and
shape his own thinking until, at long last, his decisive inner voice obliged
him to face his countrymen and attempt to convert them, despite danger
and ridicule.

The Type of Muhammad’s Prophetic Endowments

The more one becomes acquainted with the best biographies of Muham-
mad, as well as with the uncorrupted source for our knowledge of his mind,
the Koran, the more one becomes convinced that Muhammad sincerely
believed in the truth of his mission to replace the false idolatry of the
Arabs® with a higher, soul-saving religion. How else could he have preached
so fervently in the Koran against the deniers, whom he threatened with
the most horrible torments of hell, confessing that he himself would have
suffered divine chastisement if he had not proclaimed the complete reve-
lation?® How could so many noble and sensible Muslims, particularly his

4 This is the view of writers of the recent past like Henri de Boulainvilliers, Vie de
Mahomed (1730); J. von Hammer-Purgstall, Gemdldesaal der Lebensbeschreibungen, vol. 1;
Thomas Carlyle, On heroes, hero-worship and heroic in history (1840); Aloys Sprenger, Life of
Mohammad (1851); Ernest Renan, “Mahomet et les origines de I'islamisme” (1851); cf. now
Chr. Snouck-Hurgronje, “Une nouvelle biographie de Mohammed” (1894).

5 The Meccans were insulted not so much by the new message per se but by the accom-
panying attack on their ancestors. They venerated their ancient gods, but without true faith,
their cult was sacred only in so far as it was taken over from their ancestors and, like all other
traditions, mere superstitio.

6 Saras 5:71, 6:15, 10216, 39:15.
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close friends Abu Bakr al-Siddiq” and ‘Umar b. al-Khattab,® have stood by
him in good days and bad if he had been nothing but an impostor? Added
to the testament of such a numerous following is especially the fact that
men from noted families, raised in the pedigree-arrogance of the thoroughly
aristocratic Arab, joined a sect consisting largely of slaves, freedmen, and
individuals from the lowest strata of society, even though their countrymen
considered this to be the greatest shame, solely because of their enthusiasm
for the Prophet and his teaching. Furthermore, there is the fact, which the
Muslims naturally tried to hide, that Muhammad was by nature a soft, even
fearful person who initially did not dare to make public appearances. His
inner voice, however, allowed him no peace. He was compelled to preach
and, whenever he felt discouraged, to rally his spirits in the face of the
ridicule and insults of his early friends.’

Muhammad’s mind, however, suffered from two serious impediments
that affected his authority. If prophecy in general originates from excited
fantasy and direct impulse of feeling rather than from speculative reasoning,
it is the latter that Muhammad was lacking. Although endowed with great
practical acumen, without which he would have never been triumphant
over his enemies, he was almost totally incapable of logical abstraction.
As a consequence, he regarded whatever moved his inner self as coming
from external, heavenly sources. He never questioned his belief, relying
on his instinct as it led here and there, for it was precisely this instinct
that he considered to be the voice of God, destined uniquely for him. The
superficial, literal interpretation of the revelation, which forms the basis of
Islam, follows from this.

Connected with this is the fact Muhammad presented those saras that he
clearly produced with conscious effort, using foreign stories, as the first fruit
of his excited mind and a real, divine message. This reproach, however, can
equally be heaped upon the Israelite prophets who presented their literary
products as the “words of Yahweh Sabaoth.” Yet in general such claims, here
or elsewhere, are not made purposely to deceive but rather follow from a
naive belief. Prophets, after all, are the medium of the deity not only in their

7 EP; EQ; G. Juynboll, Encyclopedia of canonical hadith, p. 460, col. 1.

8 EP; EQ; Juynboll, Encyclopedia, p. xxsqq.; Sezgin, GAS, vol. 8, p. 171, v. 9, p. 16 & 31.

9 Of course we cannot trust all reports of persecutions he suffered before his emigration.
There is little likelihood that his enemies at any time could resort to bodily maltreatment
because the honour of his protectors and all the Bana Hashim, believing and disbelieving
alike, would have demanded revenge. Also the reports concerning Muhammad'’s unprotected
followers are certainly an exaggeration.

[i/4]
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state of ecstasy; all of their thoughts and actions can appear to them to be the
direct emanation from the Divine Essence. In spite of this—as we shall see
later®>—Muhammad did not intend every revelation to be proclaimed in the
Koran, nor indeed did he present all of his communications as revelations.

Since Muhammad was unable to distinguish precisely between religious
and mundane matters, he frequently used the authority of the Koran to issue
ordinances that are not at all related to religion. When reviewing these facts
it must not be overlooked that at that time religion and the social order were
closely connected, and that by involving God in the most human affairs daily
life thus became elevated to a higher, divine sphere.

The naive thinker that he was, Muhammad was forced to consider per-
missible everything that did not blatantly conflict with the voice ofhis heart.
Since he was not endowed with an acute and robust perception of good and
evil—which alone can save a person walking in the heights of humanity
from the most suspicious lapses—he did not hesitate to use reprehensible
means, even pious fraud," to spread his belief. While Muslim writers tend to
hide these traits, European biographers of the Prophet are easily shocked at
one moral indignation after another. Both conceptions are equally unhis-
torical. It would be a miracle if prophets were without blemish and sin,
particularly in the case of Muhammad, who was at the same time a mili-
tary leader and statesman. If we knew as much of the private lives of other
prophets as we know of Muhammad, some of them would be less exalted
than they now appear to be on the basis of the fragmentary surviving liter-
ature, endlessly sifted through throughout the centuries. Muhammad was
no saint, and did not aspire to be one (47:21; 48:2, etc.) We will hardly ever
be able to tell for sure how much of our criticism owes to the semi-barbaric
conditions of the time, to his good faith, or to the weakness of his charac-
ter. The central point is that until he breathed his last he was struggling for
his God, for the salvation of his people—even all of humanity—and that he
never lost faith in his divine mission.

10 In the chapter on “Muhammad’s uncanonical promulgations.”

11 A. Sprenger rightfully says in his Life of Mohammad, p. 124sqq. “enthusiasm, in its
progress, remains as rarely free from fraud, as fire from smoke; and men with the most sincere
conviction of the sacredness of their cause are most prone to commit pious frauds.” This
applies not only to the field of religion, but equally to political and other affairs.
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Jewish and Christian Influences

The principal source of the revelations was undoubtedly Jewish scripture, a
source, according to the rude faith of the Muslims, as well as to the entire
Middle Ages and even a few of our contemporaries, literally infused into the
prophets. Muhammad’s entire doctrine carries already in its first siiras the
obvious traces of this origin. It would be superfluous to explain here that
not only most of the histories of the prophets in the Koran but also many
of the dogmas and laws are of Jewish origin.? In comparison, the influence
of the Gospels on the Koran is much slighter® A closer investigation of
the apparent Jewish and Christian elements in the Koran will lead to the
conclusion that the primary elements shared by Christianity and Islam are
of Jewish colouring. For example, the familiar Muslim creed, ) Yl 4 Yis
derived from a Jewish formula; verse IISamuel 22:33 = Psalms 18:32 58™n
AW *7Yan and appears in the Targum as » 85% 87%& M5 and also in the
Syriac Peshitta 3= = 12l @l dul.

This is not to say that all Jewish elements can be traced back to Jewish
authorities. Jews were, of course, numerous in several regions of Arabia,
particularly in the vicinity of Yathrib, which had multiple connections with
Muhammad’s place of birth; they must have visited Mecca frequently as
well. By the same token, Oriental Christianity in general was strongly infused
with Jewish ideas. In education and edification throughout the ancient
Church the New Testament always took the second place to the Old Tes-
tament. Christianity in particular had experienced a notable proliferation
in the Arabian Peninsula* among the tribes of the Byzantine-Persian bor-
der (Kalb, Tayyi’, Tantukh, Taghlib, Bakr), in the interior among the Tamim,
and in the Yemen, which for a long time had been politically subservient
to Christian Abyssinia. Wherever Christianity had not become established
atleast some knowledge of it prevailed. Some of the best-known pre-Islamic
poets, though remaining pagan, display familiarity with Christianity in their
attitude and thinking. We must therefore recognize that apart from Jewish
influence on the Prophet there was also a Christian counterpart. In view of

12 It would be desirable that a profound scholar of ancient Arabia, Islam, and Jewish lit-
erature would continue Abraham Geiger’s penetrating study, Was hat Mohamed aus dem
Judentum aufgenommen (1833). The Arabic as well as the Jewish sources (Midrashim), are
now of such abundance that the mere reprint of the work (Leipzig, 1902) was totally super-
fluous.

13 Cf. thereon Noldeke, “Hatte Muhammad christliche Lehrer?” ZDMG, 12 (1858), 699—708.

14 Cf. Julius Wellhausen, Reste arabischen Heiligtums (Berlin, 1897), pp. 234—242.
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much evidence it must remain to be seen from which source it reached him.
In some instances the Christian origin is beyond doubt. For me this includes
the institution of vigils, several forms of the prayer rite, the designation of
revelation as Q\B s 3, which can have been derived only from Christian Aramaic
(furgan in the meaning of “redemption,” cf. below, the detailed explanation
on p. 25, foot-note 59), then the central importance and notion of the Final
Judgement, and, above all, Jesus’ superiority over all the prophets.

These facts might lead to the conclusion that Islam is basically a reli-
gion following in the footsteps of Christianity, or, even further, that it is the
manifestation in which Christianity entered Greater Arabia. This combi-
nation would find a welcome support in the verdict of Muhammad’s con-
temporaries. The Arabian disbelievers frequently called his followers Sabi-
ans, who were closely related to certain Christian sects (Mandaeans, Elke-
saites, Hemerobaptists). On the other hand, Muslims consider themselves
to be descendants of the Hanifs, people who, disillusioned with paganism,
sought fulfilment in Christian and Jewish teachings. Since this name was
also applied to Christian ascetics, this would strongly suggest that the Mus-
lims were particularly close to Christians. The emigration of some followers
of the Prophet to the Christian King of Abyssinia would also fit into that pic-
ture.

There can thus be no doubt that Muhammad’s prime source of informa-
tion was not the Bible but uncanonical liturgical and dogmatic literature.
For this reason the Old Testament stories in the Koran are much closer to
Haggadic embellishments than their originals;’® the New Testament stories
are totally legendary and display some common features with the reports
of the apocryphal Gospels, e.g., stiras 3:41 and 43 as well as 19:17 with Evan-
gelium Infantice, cap.1, Evangelium Thomasi, cap. 2, and Nativity of the Virgin,
chapter 9. The only brief passage of the Koran copied verbatim from the Old
Testament is stira 21:105: For We have written in Psalms, ‘The earth shall be
the inheritance of My righteous servants; cf. Psalms, 37:29.

Sura 61:6, however, where Jesus predicts that after him God shall send
a messenger whose name shall be Ahmad,® does not refer to any precise
passage in the New Testament.

15 For details cf. A. Geiger, Was hat Mohamed aus dem Judentum aufgenommen.

16 According to the most likely guess, Muhammad took this to refer to himself, and with
allusion to his name .2, the promised messenger, .+ Cf. Ibn Sa'd (Tabaqat) Biographie
Muhammads bis zur Flucht, p. 64sq. It is known that sira 61:6 has been referred to as evidence
that Muhammad allegedly had read the Bible. Marracci’s idea (Pronomi ad refutationem, Alco-
rani, vol. 1, p. 27, and the note on sara 61:6) to take mapdxAntog to mean mepucutds and
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It is very difficult to determine the form and extent of the religious liter-
ature prevalent among the Jews and Christians of the period. The Arabian
Christians, who, by the way, were far less numerous than Sprenger thinks,
were to a large extent rather superficially converted. Caliph ‘Al1 is supposed
to have remarked regarding one of the tribes among whom Christianity had

translate this by 21, which would prove the unthinkable, i.e., Muhammad knew Greek, is
modified by both Sprenger, Life of Mohammed, p. 97, note 1, Das Leben, vol. 1, p. 158, and Muir,
Life of Mahomet, vol.1(1858), p.17, because in a contemporary Arabic translation of the Gospel
of St. John mapddros is translated by 4z~1. But also this is wrong. Such a corruption of the
text cannot be explained by no matter what; this cannot be documented either in a Syriac or
Arabic transmission. Rather, the different forms of the name Paraclete encountered among
Muslims pretty much all correspond to mapdxAntog with or without the | of the Aramaic stat.
emphat. (Marracci, loc. cit.; al-Shahrastany, vol. 1, p. 167; Ibn Hisham [EP; EQ; F. Sezgin, GAS,
vol. 1, pp. 297—-299,] p. 150). If Ibn Hisham, loc. cit., on the basis of the Gospel of St. John 15:26
lists also Ls> as a name of Muhammad, this is nothing but the usual translation of mopdxAn-
tog m’nahmand in the dialect of Christian Palestinian Aramaic (cf. Schwally, Idioticon) which,
misled by the outward sound, he erroneously associates with 2#. In Talmud and Midrash the
name omn of the Jewish Messiah is not uncommon, cf. J. Levy, Neuhebrdisches Wirterbuch,
vol. 3, p. 153; G. Rosch, “Die Namen,” p. 439. Mani, the founder of Manichaeism, also consid-
ered himself a Paraclete; cf. G. Fliigel, Mani, pp. 51, 64, and 162sq.; Eusebii Historice, libri vii,
p- 31; Efrem, ed. Rom. II, 487. Incidentally, there are still other Aramaic names for the Prophet,
e.g. miiw, 1.6 maxs = 22, like Y bid ie. wmledd ~usar = & s (cf. Diyarbakri, Tarikh
al-khamis, vol. 1, 206, and Goldziher, “Uber muhammedanische Polemik,” p- 374). Sprenger
(Leben und die Lehre, vol. 1, pp. 155-162) carried the above hypothesis regarding Ahmad even
further, claiming that also Muhammad was not really the name of the Prophet but a by-
name, which he adopted only at Medina, conforming to Jewish diction and belief to appear
as the promised and “anticipated” Messiah. But all the arguments supporting this view and
advanced by Sprenger himself—and afterwards by H. Hirschfeld (New researches, pp. 23sq.
and 139), Fr. H.C. Bethge (Rahman et Ahmad, p. 53sq.), and L. Caetani (Annali dell’islam,
vol. 1, p. 151)—are invalid because: (1) Muhammad always appears as the proper name of
the Prophet in the entire ancient historical tradition, and in indubitable genuine documents
like the Constitution of Medina (Ibn Hisham., pp. 341sqq.), the Pact of al-Hudaybiyya (Ibn
Hisham, 747), the diplomatic correspondence with the Arabian tribes (Wellhausen, Skizzen
und Vorarbeiten, Heft 4), and lastly the Koran. (2) If the name had been originally an epithet,
and the fact that it does not even once occur with the article, would be difficult to understand,
despite Sprenger, vol. 3, p. 31, . 2. (3) The Jewish Messiah never had a name derived from the
verb 701 “to long for”; the Messianic interpretation of passages like Haggai 2:7 and Canticles,
2:3 is pure invention. (4) Muhammad had been a common masculine name in Arabia even
before the rise of Islam. Ibn Sa‘d (al-Tabagqat, vol. 1, part 1:) Biographie Muhammads bis zur
Flucht, p.11sqq., Ibn Qutayba, Wiistenfeld ed., p. 276, and Ibn Rustah, Kitdb al-Aldk an-nafisa,
p- 194, quote three men with this name, Ibn Durayd lists five, adding that he found fifteen in
another source entitled 3,Lz). There is not the least reason to distrust these references. What
on earth ought to have been the reason for the forgery? By the way, the name @au poapedng on
a Greek inscription from Palmyra, anno 425 Seleuc. = 14/15AD (Corpus inscriptiorum Grae-
carum, vol. 3, no. 4500) is to be equated with Tpn'n as the Aramaic text reads in de Vogiié,
p-124,14.



8 THE ORIGIN OF THE KORAN

been best established: “The Taghlib are no Christians, and adopted only
their wine-drinking habits."”

Literacy in Pre-Islamic Arabia

Wherever the missionaries of the two religions of the Book went, it is incon-
ceivable that they should not have carried with them some kind of religious
literature, be it in Hebrew, Aramaic, Ethiopic, and, now and then, probably
also in Greek. The rabbis and clergy were thus obliged to translate foreign
prayers, liturgies, hymns and homilies into Arabic. Although it is unlikely
that they ever expressed their own theological writings in Arabic—as can
be seen from existing Syriac works of ancient Arab clerics—it is neverthe-
less conceivable that people began in pre-Islamic times to fix in written form
those oral Targums. As the art of writing among the Meccans and Medinans
in the age of Muhammad was anything but common (cf. below, p. 115qq.)
and, as it seems, it was usual to put in writing important correspondence
(e.g., Muhammad with the Bedouins) and treaties (al-Hudaybiyya, Consti-
tution of Medina), it can reasonably be assumed that the Arabic script was
used also to record the productions of poets, singers, and story-tellers. Liter-
ature presupposes ad hoc writing. Sheets of note-paper (42.#°), panegyrical
songs or satirical poems (cf. Goldziher, introduction to “Diwan al-Hutej’a,”
p. 18) etc. are likely to have been widely circulated (Abi 1-Faraj al-Isfahani,
al-Aghani, vol. 20, p. 24, and vol. 2, p. 16; Hudhayl (al-Sukkari, The Poems of
the Huzailis,®) p. 3 n. 4; Jarir al-Mutalammis,” p. 2 n. 2; Labid b. Rabi‘a,® Der
Diwan des Lebid, edited by Chalidi, p 47,11; Aws b. Hajar, Gedichte, p. 23,1. 9,
etc.). Collections of pre-Islamic authors’ work, however, are not known.

As far as Muhammad’s relation to Jewish and Christian literatures is con-
cerned, it is undoubtedly safe to say that he had no access to material in
languages other than Arabic, even if only because of his ignorance of for-
eign languages. The superstitious fear with which the Jews—long before the
Muslims—were watching the -, bl \?\ a2 Ywould not be an insurmount-
able obstacle per se, not to mention that this inviolability by followers of
other faiths applied to canonical books only. But the matter of whether or

17 al-Tabari, al-Zamakhshari [EP%; EQ,] and Baydawi, Ansab al-tanzil, on sura 5:7.

18 Ed. in the Arabic from an original manuscript and translated by J.G.L. Kosegarten.
19 Edited by Karl Vollers; EP; EQ; Sezgin, GAS, vol. 2, pp. 173-175.

20 EP; Sezgin, GAS, vol. 2, pp. 126127, sqq.

21 Sezgin, GAS, vol. 2, pp. 171-172.



THE ORIGIN OF THE KORAN 9

not the Prophet was able to read and understand written Arabic translations
cannot easily be determined from either the Koran or the traditions.

On these points the statements of Muslims differ. Worst of all, those who
agree as well as those who disagree are less concerned with the truth of
the matter than with the pursuit of dogmatic or political interests. Both
parties resort to the weapon of fabricated or twisted traditions, a method
that was widespread in early Islam. The Sunnites, generally, tend to think
that Muhammad could not read and write; the Shi‘ites hold the opposite
view.2 The latter consider it beneath the dignity of the Prophet—whom
they consider M\ 4&;..—that he could have been lacking the foundation
of learning. Added to this is the attempt to excuse the pact between ‘All
and Mu‘awiya (Ibn Ab1 Sufyan)*—which they considered offensive—by
the example of the Prophet. At al-Hudaybiyya he allegedly signed a similar
agreement where, in his own handwriting, he replaced the words (Rasu!
Allah) & | —to which the disbelievers objected—and substituted them
with & . . A different version of the same account merely states that
after ‘AlT’s objection, the Prophet himself crossed out those words and that
‘All then inserted the new words. There are still other reports stating that
‘Al wrote both the new and the previous words.* In these circumstances
we cannot hope to settle the matter, particularly when we remember that
the word & can refer not only to a person’s actually writing but also
to someone else’s writing his words, namely dictation. In the letters of
Muhammad that have come down to us in Ibn Sa‘d we frequently read v«%
§1S” 2lo where only dictating can be meant, which is made quite clear by the
addition at the end of M w% Also in Ibn Hisham, loc. cit., particularly in
the account of the peace pact, we read Jugwy 5o S S (,’.L.o A Jgusy Lind
3|, where also only the indirect form writing can be meant. The insertion of
oy, intentionally or mistakenly, could thus easily be explained as another
distortion of this tradition.

22 A. Sprenger, Life of Mohammad, p. 101, n. 2; and Leben und die Lehre, vol. 2, p. 398,
where he mentions that “Muhammad b. Muhammad IBN NU‘MAN [al-Mufid b. al-Mu‘allim ]
d. 413/1022 [EP; Sezgin, GAS, vols, 1, 4, and 8] wrote a monograph to prove that Mohammad
could write”

23 EP; G. Juynboll, Encyclopedia, p. 1sqq.; Sezgin, GAS, vol. 8, p. 172.

24 Cf. Ibn Hisham, p. 747; Tabari, Akhbar, vol. 1, 1546; al-Mubarrad, al-Kamil, vol. 1, p. 540;
al-Bukhari, @\AM u\f(w»&\ 395¢); K. al-Shurit, §15; Muslim, Sahih vol. 2, p. 170sq.; (al-
Qastallani, vol. 7, p. 415sqq., K. al-Jihad, §29); Fakhr al-Din al-Razi on stira 48:25; al-Khatib
al-Tibrizi, Mishcdt-ul-masdbih; or, A collection of the most authentic traditions, pp. 345 and 347
=353 and 355, Bab al-sulh); al-Bajuri [Sezgin, GAS, vol 1, p.158,] al-Mawahib al-laduniyya, Bab
al-bay‘at al-[rid]wan, where this matter is treated in detail.
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10 THE ORIGIN OF THE KORAN

Another tradition is equally uncertain: On his death bed Muhammad
allegedly requested a reed and tablet in order to write down something
that was to protect the Muslims from error.? But this tradition going back
to ‘Abd Allah IBN ‘ABBAS (d. 68/687)* is suspicious when compared with
another tradition, openly betraying its bias, in which A’isha tells the story
that Muhammad thus intended to fix in writing the appointment of Abu
Bakr as his successor.”” It is consequently certain that this entire tradition,
which is not found in Ibn Hisham, was forged to defend Abu Bakr’s claim to
succession. But even if this were not the case, also in this instance the words
“so that I write” can be interpreted as “so that I dictate”; once again we would
lack a sound argument.

Even the Koran itself does not afford any more certainty, regardless of
how one interprets the frequently occurring verb | 3, particularly the passage
in sora 96:1 and 3. If it simply means “to lecture, to preach,” it is a priori
irrelevant. If, however, this means “to read” or “to lecture on what has been
read’, even this interpretation does not contribute anything towards solving
the problem since it is in the nature of heavenly texts—which are beyond
human speech or writing—and is therefore comprehensible only by divine
inspiration.

We can see that the evidence for Muhammad’s ability to read and write
is very weak. But what about the evidence generally marshalled to prove
the opposite'? The main argument is that in siira 7:156 and 158 Muhammad
is called Ljo‘)l\ 6"5 words that nearly all commentators take to mean “the
Prophet who could neither read nor write.” However, when we make a
thorough investigation of all the Koranic passages that contain C;:\ we find
that it is used everywhere to mean the opposite of L) ], namely, not a
person capable of writing but the owner (or expert) of the Holy Scripture;
slira 2:73 even says that there were - sl who have a poor understanding of
the Scriptures. In relation to Muhammad, this word must mean that he was
not familiar with ancient divine texts and knew the truth only from divine
inspiration—characteristics frequently mentioned on other occasions as

25 al-Bukhari, Sahth, Bab mawt al-nabi, appendix to S (Y uLfK al-Ilm, § 40; Muslim,
vol. 2, p. 78sq. (al-Qastallani. vol. 7, p. 9554, Lo uL§§4) al-Khatib al-Tibrizi, Mishcat-ul-
masabz/z or, A collection, p. 540 6\,3\ 36, 548); cf. G. Weil, Das Leben Mohammeds, p. 3295q;
Caussin de Perceval, Essai sur [’ histoire des Arabes, vol. 3, p. 321.

26 EP; G. Juynboll, Encyclopedia, pp. 1-2; Sezgin, GAS, vol. 8, pp 21-22.

27 Muslim, vol. 2, p. 457 (al-Qastallani, vol. g, p. 257, Jg | lslzs), and later al-Khatib
al-Tibrizi, Mishcat-ul- masabth or, A collectwn, )§ |l fasl 1, § 3. But Ibn Sa‘d, Tabagat,
ed. I, IV, [sic] p. £Y, 7, LS (i.e. ﬁ d 1) [This reference cannot be verified.]
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THE ORIGIN OF THE KORAN 1

well that do not mean that he could not read or write at all.?® In addition,
Muhammad says in stira 29:47 that before the revelation of the Koran he had
not read a book;* yet even these words, taken by themselves, are nothing
other than argument in one’s own favour. Finally, it is claimed that to the
first revelation, the Angel’s command to LBL he replied with the words L
&, 1% But even this is of little importance since this entire tradition is
extremely embellished,* others instead reporting his reply as 1 3| Lsor 13\ L2 or
1) L,, “what am I supposed to read?”*>

Both parties, thus, offer nothing but pretences. Worthless, too, are state-
ments that Muhammad could write, but only little and not well. In a tradi-
tion regarding the first revelation he claims “to be unable to read well,”* and
in the above-mentioned account of the Pact of al-Hudaybiyya some say .
;Mfa VQ %, “he did not write well but he nevertheless did write.”* It is
only too obvious that both variants are the weak attempts of an uncritical
mind to mediate between two contradicting traditions.

Neverthless, biased traditions may also contain a grain of truth. To some
degree it seems quite likely that a man in whose neighbourhood some fifty
people could read and compose notes in writing®—I know of forty-four,
merely from Ibn Sa‘d, Biographien der medinischen Kimpfer Muhammeds in
der Schlacht bei Bedr, p. 2; Wellhausen, Medina vor dem Islam, p. 105sqq.;
and al-Baladhuri,* p. 471sqq.—not only understood enough of the craft

28 Ummi is derived from ummabh, i.e. = Aaixdg = Aramaic ‘almaya. The Jews call people
ignorant of the Scriptures and the Law ‘am ha-ares. The etymologies which Muslims supply
for ummi we can pass in silence. Cf. H.L. Fleischer, Kleinere Schriften, vol. 2, pp. 115sqq.

29 Arberry translates “Not before this didst thou recite any Book, or inscribe it with your
right hand ...”

30 Cf. foot-note 32.

31 In comparison, Sprenger’s interpretation is unsuitable; it purposes to neutralize the
evidence of these words by saying that “I am not reading” merely means “I do not read’, but
in no case “I cannot read” (Life of Mohammad, p. 95, footnote; Das Leben und die Lehre, vol. 1,
p- 332 . 2.) As it reads in Ibn Hisham, p. 226 . 14, %19 S OK and frequently in traditions,
5§ S where it can only refer to the ability to write, in the same way that these words must
be interpreted in the context of the story. And they thus translate the Turkish al-Mawahib
al-laduniyya quite accurately with (.K; &~ 985, “nonsum lector” (p. 27).

32 Cf. Ibn Hisham, p. 152, and al-Tabari’s original, Tafsir, vol. 1, 1150 (cf. A. Sprenger, “Notice
of a copy of the fourth volume of the original text of Tabary,” p. 115). Others combine both,
like the Persian al-TabarT ( fsd o3l "y £l e 4z), and al-ltgan, p. 53.

33 G. Weil, Das Leben Mohammeds, p. 46, n. 50.

34 al-Bukhari; al-Khatib al-Tibrizi, Mishcat-ul-masdbih; p. 347 (p- 355, CLA\ ob); Fakhr
al-Din al-Razi on siira 48:25, somewhat past the middle.

35 Cf. also Goldziher, Muslim studies, vol. 1, pp. 105sqq.

36 EI%; EQ; Sezgin, GAS, vol. 1, pp. 320-321.
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12 THE ORIGIN OF THE KORAN

to function as a merchant, dealing with notes, prices, and names, but also
might have attempted to progress further, given his interest in the holy
scriptures of the Jews and Christians. But since we are deprived of all reliable
information we must be content with the few important certainties, namely
that (1) Muhammad himself did not want to be considered literate and
therefore had others read the Koran as well as letters to him;* and that (2) on
no account had he read the Bible or other important works. Still, Sprenger
at all cost wants to make him a learned man. He considers it a fact® that
Muhammad read the {33! ;L. a book on dogmas and legends.® Asatir
al-awwalin® (roughly translated The Legends of Old) was the name applied
by the Quraysh to Muhammad’s edifying but boring stories, exactly as in
the Koran the ‘Adites call the sayings of the Prophet Had o5V 3. It is
correct that Sprenger should be looking also for the title of a book. Yet
it would be totally against the habit of the Prophet, who only referred to
his own revelations, to make use of a generally known* book and then
pursue a useless defence against the accusation. But even if he did indeed
mean a book, he would have probably not said “this is only asatir” but this
is U.\_S;‘ﬁ\ sblul oy It makes even less sense when Sprenger also declares
as books used by Muhammad the fya\]\ —a=? (suras 53:37sqq.; 87:19), ie.,
according to Muhammad, the revelation made to Abraham and Moses.*

87 Cf. al-Wagqidi, K. al-Maghazi, edited by A. von Kremer, p. 202, 1. 125qq.

38 Life of Mohammed, p. 99sq., Leben und die Lehre (Berlin, 1869), vol. 2, p. 390, he only
thinks so. Weil turns against him, “Mahomet savait-il lire et écrire?”

39 For details regarding its origin etc., see Sprenger, Life of Mohammed, p. 99, foot-note 3;
Das Leben und die Lehre, vol. 2, pp. 390—397.

% Ll.lis considered the plural of a singular (5) ,lasl or (5) ,skaw (cf. &,3-1) The origin of
the word is not clear. One could think of the Syriac ~+\x, ~¥\x.~ “chirographum” (Mishnaic
TOW or Sabaic . “inscription”) which must undoubtedly go back to Babylonian shataru,
to write. The same applies to Arabic Jla.ﬂ line, 5 Jo, ruler, ;s to write (stras 17:60, 52:2,
681, etc. also Sabaic), Jla,,a.a )la,_m compare the Hebrew designation of a civil servant,
which also originates from Babylonia, 7w, as well as Job 38:33, q0wn, which too cannot
be explained with certainty). In a tradition traced back to Ibn ‘Abbas, and transmitted in
al-Suyutl’s al-ligan fi ‘ulim al-Quran, p. 31, V5w sira 17:60 and }Xa_ﬂﬁ are considered
outright Himyarite. I now consider it more likely to be a derivation of ybl.l—but not
the other words—from ictopiat (Georg W. Freytag in Lexicon Arabico-Latinum; A. Sprenger,
“Observations on the physiology”, p. 119, and his Das Leben und die Lehre, vol. 2, p. 395;
H.L. Fleischer, loc. cit., vol. 2, p. 119), now more likely; also Th. N6ldeke himself has been
suspecting this for quite some time.

41 This must have been this book since the asatir al-awwalin are mentioned nine times in
the Koran, and on totally different occasions.

42 Sprenger, Das Leben und die Lehre, vol. 2, p. 367. It is already written in the Talmud
(Aboda Zara, 14b) that Abraham knew and followed the Halakah. He is later credited with
the authorship of the Kabbalist book Yezira or at least the lost Liber de idolatria (Johann
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He is supposed to have laid open his own sources so carelessly for all the
world to see!

We must therefore continue to resist the belief that Muhammad
utilized written sources; in contrast, he undoubtedly received the great-
er part of his his dogma by way of oral transmission from Jews and Chris-
tians. The Koran seems to wallude to this fact in the following words
wjﬂp} ade wlely oljal cla) V) V) jﬁd.ﬂ JB, (sara 25:5), and (\» vijH
fﬁ 4 ygdody L;JS obed ‘ko.\w Ul o ds ¢! (siira 16:103). The Commenta-
tors on the latter passage list several contemporaries of the Prophet to whom
the reference applies (plk;, Jin, so [EQ], )l and ;). These and other
such reports from tradition do not mean very much. Even if there is a ker-
nel of truth in the legend that associates Muhammad with a Syrian monk
Bahira or Nestorios, such encounters can hardly have been of importance
for his prophetic mission. And no matter how often Muhammad might have
gone to Syria—hundreds of his fellow countrymen made this journey year
after year—it was hardly necessary for a pagan Meccan to go to Syria or
Abyssinia, or a Syrian or Abyssinian Christian to come to Mecca, in order
to gain acquaintance with revealed religions. As has been pointed out on
Pp- 4-5, numerous Jews and Christians were living not far away. There must
have been abundant and multifaceted channels through which religious
knowledge reached Muhammad. Yet given his enthusiastic conviction of his
divine mission, there was only one real source of truth for him: Allah and His
Divine Book.

Muhammad’s Relation to Zayd b. Amr and Umayya b. Abt [-Salt

Sprenger adds Zayd b. ‘Amr b. Nufayl® to the oral sources. According to
some reports*—unfortunately modelled entirely on the Islamic point of
view—Zayd b. ‘Amr had denounced the idolatry of the Meccans for some

Albert Fabricius, Codex pseudepigraphus Veteris Testamenti, Hamburg, 1722, vol. 1, p. 400).
In contrast, Epiphanius, Haer. 1, cap. 8, does not speak of books (thus [B.] Hamburger,
Real-encyklopddie, s.v.) but of eight children (liberi) of Abraham.

43 EP; EQ; Sezgin, GAS, vol. 2 (1975), p. 271.

4 See about him Ibn Hisham, p. 145sqq.; al-Bukhari (d‘J St Bl S); al-Aghani,
vol. 3, pp-15-17; Ibn Qutayba, al-MaGrif, p. 29; al-Mas‘adi, Les prairies d’or, vol.1, p.136; and its
English translation, Historical encyclopaedia, by A. Sprenger. Cf. Sprenger, Life of Mohammed,
p- 415qq., and his Leben und die Lehre, vol. 1, pp. 82—89, pp. 119-124; Caussin de Perceval, Essai
sur histoire des Arabes, vol. 1, p. 323. We must always remember that all this information is
strongly influenced by the endeavour to present Islam as an old divine teaching that existed
before the time of Muhammad.
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14 THE ORIGIN OF THE KORAN

time before Muhammad’s appearance. It is conceivable that Muhammad
was stimulated by this man to think about religion—possibly for the first
time. But details are lacking; Sprenger® in any case goes too far when he
concludes from Zayd’s sermon, which in its transmitted form has much in
common with the Koran, that “Muhammad borrowed from him not only
the dogma but also his expressions.” This sermon,* however, so obviously
carries the mark of a fabrication of Koranic quotations by a Muslim that we
may ignore it the same way we do Zayd’s false poems, which are contained in
Ibn Hisham and in al-Aghant (vol. 3, pp.15-17). It is highly farfetched that not
only did Muhammad memorize by heart Zayd’s speeches and insert them
later into the Koran, but also that, concurrently, someone else passed on the
same speeches to posterity.

Clément Huart" claims for himselfthe honour ofhaving discovered a new
source of the Koran in certain poems of Umayya b. Ab1 1-Salt.*® Yet all the
passages he quotes in support of his hypothesis are under strong suspicion
of being forgeries of the Koran. Other similarities can be traced to the fact
that Umayya b. Abi 1-Salt, like Muhammad, drew from Jewish and Christian
sources.*

Pagan Influence and Muhammad's Personal
Contribution to the Establishment of His Religion

The ancient belief of Muhammad’s people was not unimportant as a source
of his dogma. No reformer can completely escape the prevailing concepts
with which he grew up. Additionally, the founder of Islam retained many
ancient superstitions (e.g. jinns) and opinions from the &dal> [Jahiliyya]
period. Certain other influences he deliberately retained more or less com-
pletely. He adapted to his dogma the customs at the Ka‘ba and during the
hajj,*° believing them to be of Abrahamic origin—which, incidentally, was

45 Life of Mohammed, pp. 95 and 98.

46 Life of Mohammed, p. 41; Das Leben und die Lehre, vol. 1, p. 121sqq.

47 C. Huart, “Une nouvelle source du Qoran.” The poems are from a fifth century work by
al-Maqdisi, edited and translated under the title Livre de la création et de [histoire [Sezgin,
GAS, vol. 7, pp. 277—288].

48 FQ; F. Sezgin, GAS, vol. 2, pp. 298—300, vol. 9, p. 277.

49 See now Friedrich Schulthef}, “Umajja ibn Abi-s-Salt.”

50 R.P.A. Dozy in his Die Israeliten zu Mekka (1864) intended to show that the Meccan sanc-
tuary and the festival were established in the time of David by the Israelites, and particularly
by the tribe of Simeon (after him = Ismaelites = Gorhum). This attempt, however, was a total
failure; cf. C. Snouck Hurgronje, Het Mekkaansche feest. Further, below on stira 16:24. [In order
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completely unknown to the ancient Arabs. Some ancient Arab legends,
which we frequently come across in geographic names and old poetry, refer
briefly or in abbreviated forms to ‘Ad and Thamid, to the » &\ {. [sayl
al-Arim,*] etc. Muhammad adopted these but changed them so completely
in accord with his Jewish histories of the prophets that little remained of the
originals.”

It was out of varied elements that the new religion, destined to shake
the world, developed in Muhammad’s inner consciousness.* His own posi-
tive contribution was insignificant in comparison with foreign borrowings,
except for the second principle of Islam, &! J ges e (stra 48:29.) Although
many religious figures of the past (Noah, Israel, Lot, Jethro, Moses, Aaron,
Jesus, Had, Salih) are identified as such in the Koran, it was Muhammad
who placed himself far above them by claiming the finality of his prophetic
importance (siira 33:40 ¢y f\’) [sic, Seal of the Prophets].

to follow up several of the references in the History of the Koran, considerable parts of Het
Mekkaansche feest by Noldeke’s student had to be read. The English notes will later serve as
the basis for a total English translation of this study by the translator.]

51 This is an event that fixed itself ineffaceably in the memory of the Arabs, and which is
known in their traditions as the Flood of the Dyke.

52 One of Muhammad’s creations seems to have been the Prophet Salih, of whom we
find no trace anywhere. Traditions about Salih in Aloys Sprenger, Leben und die Lehre, vol. 1,
pp- 518-525. .

53 While the general terms for “religion” in the Koran, Persian ) and Aramaic 4, are of
foreign influence, the specific expression »M.), Islam (stras 317, 79; 6:125; 39:33; 49:17; 61:7)
is truly Arabic, and probably coined by Muhammad himself for his religion. Apart from the
absolute usage of the corresponding verb . (fifteen times), we also find the connection
A az, (four times) or with :Wll\ &) (four times). D.S. Margoliouth's idea (“On the origin
and import of the names ‘Muslim’ and ‘Hanif’”, p. 467sqq.) that the name Muslim originally
indicated a follower of the prophet Musaylima [EQ; G. Juynboll, Encyclopedia of canonical
hadith, pp. 72 and 73] was soon refuted by Ch.J. Lyall (“The words ‘Hanif’ and ‘Muslim’’
p. 7715qq.) Aslama “surrender”, however, might be an old borrowing from the Aramaic. Cf.
also I. Goldziher’s article “Islam” in the Jewish encyclopedia, vol. 6, p. 651, col. 2.
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MUHAMMAD’S REVELATIONS

The Various Types of Muhammad’s Revelations

Muhammad claimed to have received his revelations! from the divine spirit,
€ ) el €3 (Hebr.) and considered it to be an angel? who, in the Medinan
suras, is also called |, s>, Gabriel.® The revelations, however, did not always
come to the Prophet in identical circumstances. Before enumerating them
in detail, however, we should point out that for Muslims the word wahy
(_s~9),* revelation, does not refer to the Koran alone but to every single

1 O. Pautz in his Muhammeds Lehre von der Offenbarung says a great deal, but does not
even explore all possibilities, nor is his thesis in any way conducive to the matter.

2 Suras 16:104; 26:2193sq.; Ibn Sa‘d (al-Tabagat al-kabir, vol. 1, part 1): Biographie Muham-
mads bis zur Flucht, p.125. In the poem by Kab b. Malik [EP; Sezgin, GAS, vol. 2, pp. 293—294]
in Ibn Hisham, Sira, vol. 1, p. 528, 113, both are found side by side, w,\ﬁ\ 7™ and JK.»

3 Only saras 2:91-92; and 66:4. In hadith, however, the Angel is quite important. Muham-
mad probably pronounced Jabril (identical with the reading of ‘Abd Allah IBN KATHIR AL-
DARI [EP; EQ]) or more according to Arabic vocalization Jibril, since this is the form (- -)
most frequently encountered in the poetry of his contemporaries. In a poem on his death in
the notes to Ibn Hisham, p. 219, 1 5, however, we find the form more closely corresponding
to the Hebrew rhyme |57 (—U — —.) The identical form occurs outside the rhyme in a poem
from the time of Mu‘awiya [Ibn Abi Sufyan; EI%; Juynboll, Encyclopedia of canonical hadith;
Sezgin, GAS, vol. 8, p. 172,] and in al-Aghant, Bulaq ed., vol. 13, p. 167, | 27. Al-Tabari (Tafsir,
vol. 1, p. 328sq.), and al-Baydaw1 (on siira 2:91) supply detailed discussions of the different
vocalizations of the word. Also Tulayha had his Gabriel: al-Tabari, Tafsir, vol. 1, p. 1890, 113,
and al-Baladhuri, Futuh al-buldan, p. 96. The earliest references to Gabriel’s divine mission
are St. Luke 1:19 and Daniel 816 as well as 9:21. Unless I am wrong, this is the figure of Nabu,
the Babylonian god.—There is no support in the Koran for the opinion that during the first
three years of his prophethood Muhammad had anything to do with Seraphel (Israfil) [EP;
EQ], al-Tabari, Tafsir, vol. 1, p. 1249, 1 4sqq,, p. 1255, 1 10sqq.; al-Suyuti, al-Itgan, p. 104.

* s only in siiras 11:39; 20:113; 21:46; 23:27; 42:50; and 53:4; the corresponding verb,
= 5 however, is very frequent. The meaning of “divine inspiration, revelation” can most
readily be traced back to early Arabic—where it is not infrequently found—*“to hint or to
give intimations or indications” (£ 5.\ s~ |'the wahy of the eyes is their speech’, Watt,
Muhammad’s Mecca, p. 57]; Yaqat, Mujam vol. 3, p. 520, 1 7, which also explains stira 11:39 =
23:27; Hamdsa, p. 606 bottom), “to encourage someone” ( >~ \with | Pers. [Divans of the six
ancient Arabic poets, ed. by W. Ahlwardt, p. 211]; ‘Algama, no. 13, 1 26; Muslim b. al-Walid,
Diwan, ed. by Michael Jan de Goeje, no. 15, 2; with Acc. Pers. “encourage to fight”; Yaqat,
vol. 4, p. 102,114). From this basic meaning even in the pre-Islamic era s, was applied to the
mysterious and puzzling (al-Maydani, ed. Freytag, Arabum proverbia, cap. 26, no. 9o) traces of
the inscriptions [Divans of the six ancient Arabic poets, ed. by W. Ahlwardt]; (‘Antara, no. 27,12;
Mu‘allagat Labid [Ibn Rabi‘a], p. 2; Zuhayr (Ibn Abi Sulma), 15,1 5; 17,1 3, appendix, p. 4, 1); cf.
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inspiration of the Prophet, as well as any divine commandment that he
received, even if these words were never claimed to be from the Koran.* Most
of the categories of revelation that Muslims enumerate do not refer at
all to a Koranic revelation.® There are conflicting old traditions regarding
the classification of the revelations. Only later were they combined in an
artificial system according to dogmatic considerations. When Muhammad
was asked how he had received the revelations he allegedly replied to ‘A’isha
that they were accompanied at times by a noise, like that of a bell, which
particularly grabbed him; at other times, he conversed with the angel as
though with a human being so that he easily understood the words.” Later
writers, who refer to still other traditions, differentiate between even more
categories.

In al-Suyuti’s al-Itqan, p. 103, the following types of revelation are enumer-
ated: (1) Revelations with bells ringing; (2) Inspiration of the divine spirit in
Muhammad’s heart; (3) Gabriel appearing in human form; (4) Revelations
directly from God, either when wide awake, like during the Ascension to
Heaven (mi‘rdj), or in a dream. One writer (Imam Sadiq) concurs with this
enumeration, and Sprenger (Life of Mohammad, p. 154) follows him in this
regard.

Yet in al-Qastallani’s al-Mawdahib al-laduniyya® these categories (4 ,s) are
listed as follows: (1) In dreams; (2) Gabriel’s inspiration in the Prophet’s
heart; (3) Gabriel's appearing to him in human form, mostly resembling
a man by the name of Dahya (or Dihya)° b. Khalifa al-Kalbi; (4) those

below, pp. 37-38; Goldziher, Muslim studies, vol. 2, p. 20; Siegm. Fraenkel, Die aramdischen
Fremdworter, p. 245. This is the origin of the later use as the technical term for scriptio,
al-Tabari, Tafsir, vol. 3, p. 2524,18, see below, Michael J. de Goeje in the glossary, Lisan al-Arab,
vol. 20, p. 257,1 20sq.

5 Cf. al-Suyati, al-Itqan, p. 102. Also the inspirations of Musaylima and Tulayha are
considered wahy, al-Tabari, Tafsir, vol. 1, p. 1917sq.; al-Bayhaqj, ed. Fr. Schwally, p. 33.

6 al-Suyuti, al-Itgan, p. 104.

7 Malik b. Anas, al-Muwatta’, vol. 1, p. 70; al-Bukhari at the beginning; Kitab Bad’ al-khalqg
§ 5; Muslim, al-Jami al-sahih, vol. 2, p. 430 = al-Qastallani, Irshad al-sari; vol. 9, p.182 b Ll
(,-.Lo 43 ¢; al-Nasa’i, al-Sunan, p. 106 = vol. 1, p. 147sq., Kitab al-Iftitah § 37; Ibn Sa‘d, vol. 1, part 1:
Biographie Muhammads, p. 131sq.; al-Khatib al-Tibrizi, Mishcat, vol. 1, p. 514 (522 Eall Ol
= }S\ ¢ &9); al-Tirmidhi, al-Jami‘ al-sahih, vol. 2, p. 204 (<3, bab, 5). Cf. G. Weil, Das Leben
Mohammeds, p- 44; Wm. Muir, The Life of Mahomet, vol. 2, p. 88; A. Sprenger, Das Leben und
die Lehre, vol. 1, p. 272, and generally, pp. 269—275.

8 Magsad, 1.

9 Vowelled Dihya or Dahya. Cf. al-Dhahabi (Cod. Lugd., 325). Ibn Durayd, K. al-Ishtigag,
ed. F. Wiistenfeld, p. 316, and al-Nawawi, Tahdhib al-asma’, ed. F. Wiistenfeld, p. 239; Wilh.
Ahlwardt, Verzeichnis, no. 10169 (Codex Sprenger, 282). Also good manuscripts and Indian
printed books frequently have both vocalizations (e.g., al-Tirmidhi, al-Shama’il, bab 1).
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accompanied by a ringing of bells, or an indistinct sound, etc.; (5) Gabriel in
his true appearance, which he revealed only twice; (6) revelation in heaven,
such as, for example, the commandment of the five daily prayers; (7) God in
person, but veiled (-l ¢, -); (8) God revealing directly, without veiling.
Other writers are supposed to have added two additional categories: First,
Gabriel in the shape of another human being and, secondly,® God in person,
appearing in a dream.

It is quite obvious that many of these categories originate from the inac-
curate interpretation of either the traditions or Koranic passages. This
becomes quite evident from the early controversy among Muslims as to
whether Muhammad did or did not see God and receive revelations from
Him." ‘A’isha, showing extreme indignation, allegedly declared those who
maintained this point of view to be godless.” This latter opinion prevailed,
even though it was against Muhammad’s view and originated only from
the inaccurate interpretation of some passages in sira 81, and particularly
in stira 53. Other writers tried to soften the rigidity of that view, and con-
cluded from siira 5311 that the Prophet had seen God with his heart (e2\52 or
i)

By the same token the other category should also be rejected, in which
Gabriel appears before Muhammad in the shape of Dahya."* Although some
writers say this has happened frequently, or most of the time' (J\j>§}\ ;{\ 3)
this entire view did not develop until after the events of the year 5/626,
when the army mistook Dahya (Ibn Khalifa), who was running ahead, for

10° Also as awoman (4l 3 53 al-Tabard, Tafsir, vol. 1, p.1262,16 5q., al-Tirmidhi, Manaqib),
and even as a biting camel stallion, Ibn Hisham, p. 191,11, cf. p. 258,18.

11 Regarding related dogmatic matters cf. al-Qastallani, al-Mawahib al-laduniyya; al-
Khatib al-Tibrizi, Miscdt-ul-masdbih; or, A collection of the most authentic, p. 493 (501 &3, b
Ul 41). Goldziher, Schools of Koranic commentators, pp. 69—70.

12 al-Bukhari and al-Tirmidhi in il LS on siira 53; al-Bukhar in s ) ;_;\:.{(§ 35,
and 52); Muslim, Sahih, vol. 1, pp. 127sqq. = al-Qastallani, vol. 2, pp. 96sqq.; Aba l-Layth
al-Samarqandi, Tafsir on stira 6:103; cf. A. Sprenger, Life, 122, note 5: “... Thou hast said a
blasphemy, at which my hair stands. ...”

13 al-Tirmidhi, Tafsir; al-Khatib al-Tibrizi, al-Mishcdt, 493 (501); al-Mawahib al-laduniya;
al-Baydawi on stra 53:11.

14 Cf. thereon al-Wagqidy, p. 72 (by Wellhausen, Muhammed in Medina, p. 211); Ibn Sa‘d,
Biographien der Muhdgiriin, p.184sq.; al-Bukhari in _3bl\ LS s.v. r\)\.ﬂy\ 33 olodle lat
the end (ii, 182), H&\ Jslas US] §1; Muslim in al-Qastallani, vol. 9, p. 333; al-Tabari, Abi
l-Layth al-Samarqandi, and al-Zamakhshari on sara 6:8sq.; Ibn Hajar al-‘Asqalani [EP; EQ],
al-Isaba fi tamyiz al-sahdaba, vol. 1, no. 2378; Ibn al-Athir, Usd al-ghaba fi ma‘rifat al-sahaba,
vol. 2, p. 130. Several of them mention as an honour to Gabriel that Dahya was very beautiful
(cf. stra 19217, and above, p. 6 n. 16).

15 al-Zamakhshar on siira 6:9.
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Gabriel.®* Additionally, the sixth category developed from the story of the
Ascension to Heaven, while the fifth category stems from a different expla-
nation of saras 81 and 53.

Psychological Stages of Excitement.
The Alleged Mentor of the Prophet. Dahya

In contrast, much material regarding the fourth category has survived. It
is related that when Muhammad received a revelation he had a serious
attack, foaming at the mouth, his head drooping and his face turning pale or
glowing red; he screamed like a young camel; “perspiration broke out,” even
though it was wintry.” This attack, to which we could add still other indi-
cations, al-Bukhari® and al-Wagqidi called a paroxysm of a fever (:\>3); but
Weil (Das Leben Mohammeds, p. 425qq.) was the first to show that Muham-
mad suffered from a kind of epilepsy, which already the Byzantines had
suspected,” although more recent scholars deny this.?* But since lack of

16 Cf. Ibn Hisham, p. 685; G. Weil, Das Leben Mohammeds, p. 251, footnote; and cf. above,
footnote 14.

17" al-Muwatta’, 70; Ibn Hisham, Sira, p. 736; al-Wagqidi, History, p. 322; Ibn Sa‘d, vol. 1, part1,
Biographie Muhammeds bis zur Flucht, p. 131sq.; al-Bukhari, al-Sahih, beginning, O\{qf b
& }S\ s+ passim, kitab al-tafsir on stra 74; Muslim, Sahih, vol. 1, p. 672sq., vol. 2, pp. 116, 631
(': al-Qastallani, Irshad al-sari, vol. 5, p. 185, K. al-Hajj, vol. 7, p. 211, vol. 10, p. 229); al-Nasa’1,
al-Sunan, 106 = 1, 147sq.; al-Khatib al-Tibrizi, Mishcat, p. 211, 514 = 219, bab :lc.) C\?’ fasl 2,
end, 522; al-Mabani li-nagm al-ma‘ant, capt. 4, [W. Ahlwardt, Verzeichnis, no. g10 (= Wetzstein,
no.103), Jé le ucf\b p- 94, etc.]. Cf. G. Weil, Das Leben Mohammeds, p. 48, foot-note, and G. Weil,
“Sur un fait relatif 4 Mahomet,” pp. 108-112; Sprenger, Life of Mohammed, p. 112, Sprenger,
Das Leben und die Lehre des Mohammad, vol. 1, p. 208sq., 269—286, considers Muhammad
a hysteric.

18 In Hadith al-itk (K. al-Shahadat, §15, K. al-Maghazi, § 36).

19 Tadog s émaneiag: Theophanes, the Confessor, [title not supplied] vol. 3, p. 512 (Cor-
pus scriptorum historiae byzantinae, no. 28); Leo Grammaticus, [title not supplied] p. 153
(Corpus scriptorum historiae byzantinae, no. 31); Constantinos VII, Porphyrogenitus, Emperor
of the East, [title not supplied], vol. 3, p. 91 (Corpus scriptorum historiae byzantinae, no. 5);
Georgius Monachus Hamartolus, Chronicon breve, quod ex variis chronographis ..., ed. Eduard
von Muralt (1863), p. 592; émtAnlag véonua: Ioannis Zonaras, [title not supplied] vol. 3, p. 214
(Corpus scriptorum historiae byzantinae, no. 30); énidnig: Michael Glycas, BiBAos ypovixy.
Annales, a mundi exordio usque ad obitum (Paris, 1660), p. 514 (Corpus scriptorum byzantinae
historiae, no. 16); epileptica: Henricus Canisius, Thesaurus monumentorum ecclesiasticorum
et historicorum, ed. by J. Basnage (Amsterdam, 1725), vol. 4, p. 440. Cf. also Verlegung des
Alcoran Bruder Richardi, Prediger Ordens, cap. 11; Johann H. Hottinger, Promtuarium sive Bib-
liotheca orientalis exhibens catalogum (German by Dr. M. Luther, Heidelberg, 1658), p. 14sqq.;
Marracci on siira 7411, etc. This opinion, which was advanced against the dignity of Muham-
mad, seems to have been widespread among Oriental Christians.

20 S. Ockley, History of the Saracens, vol. 1, pp. 300301 “... As for the Byzantines, their
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memory is but one of the symptons of epilepsy proper, it must rather be con-
sidered a matter of psychological fits of excitement (Rob. Sommer). Muham-
mad is supposed to have suffered from it since his early youth.” Arabs as
well as other ancient peoples considered such persons to be bewitched
(y9#).* Muhammad, who at first shared this belief, later seems to have con-
sidered these attacks a manifestation of the One and True God. He is likely
to have been repeatedly afflicted by such attacks ever since he appeared as
a prophet, particularly during the initial phase when his mind was highly
incited; but they happened occasionally also after the flight.” Thus, when he
suddenly fainted while enwrapped in deep thought, he believed that he had
been guided by a divine power; but, as we observed above, he did not real-
ize it was a revelation until the Angel had departed,* i.e., when, after great
excitement, he regained full consciousness. According to Muslim accounts,
he encountered these attacks, which were particularly aided by his frequent
mental excitement, during the revelation of Koranic pasages® as well as dur-
ing divine commandments about other matters.”

authority in this matter is of no great weight at all, especially considering they always made
it their business to represent Mahomet as full of all manner of imperfections, both of body
and mind as possible. As to being wrapped up in blankets, there might be many occasions of
that besides the falling-sickness, and his being troubled with disease having no foundation
in any Arab historian, is to be rejected among the rest of those idle stories which have been
told of Mahomet by the Christians.” George Sale on siira 73; Jean Gagnier, La Vie de Mahomet
(1732), p. 91; Caussin de Perceval, “Le combat de Bedr; épisode de la vie de Mahomet,” Journal
asiatique, 3e série, t. 7 (1839), pp. 97-145. Incidentally, the matter is by far less important than
generally claimed.

21 Cf. the passages on siira 94, referred to below. Such an attack seems to be referred to
in the affair as told by Ibn Hisham, p. 117, 1 13-17; (cf. its foot-note); al-Bukhari, K. al-Salat,
§8; Ibn Sa‘d, ed. Sachau (al-Tabagat al-kabir), vol. 1, part 1: Biographie Muhammads bis zur
Flucht, p. 93; al-Azradq], p. 105 or 107 bottom; Muslim, Sahih, vol. 1, p. 217 = al-Qastallani, vol. 2,
p. 407sq. (K. al-Hayd). Muslims, however, interpret the matter differently. But this tradition
is not reliable. There is some indication that the Prophet was afflicted by these attacks only
after his religious calling. Cf. also M.J. de Goeje, “Die Berufung Muhammeds” in Orientalische
Studien ... Noldeke gewidmet (1906), vol. 1, p. 5.

22 Ancient views of epilepsy as holy illness in Oeuvres complétes d’Hyppocrates, ed. Emile
Littré, vol. 6, p. 5.

23 This includes his fainting in the Battle of Badr: Ibn Hisham, p. 444; al-Tabari, Tafsir,
vol. 1, p. 1321; al-Wagqidyi, p. 65; al-Aghant, vol. 4, p. 27; cf. Gustav Weil, Das Leben Mohammeds,
p-157.

1B b sy 13y d" (.@a;j or Jb L nf‘b The sources, p. 16 n. 17, above.

%5 (Cf. e.g. ‘Umar’s tradition: Fakhr al-Din al-Razi and al-Tirmidhi (¢afsir) on sura 23 (begin-
ning); al-Zamakhshari at the end of siira 23.

26 Cf. e.g. Yala's [GAS, vol. 2, p. 414]; tradition in al-Bukhari’s allall 3955 b é)\sl\ u\.f
(vol. 3, p. 45), T3 Jslias LS, §2 end (vol. 3, p. 145) = 5,4l b, §10 (vol. 1, p. 202); al-Khatib

al-Tibrizi, Mishcdt-ul-musdbih; or, A collection of the most authentic traditions, p. 522 (530);
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Only such morbid physical and mental conditions can explain the visions
and dreams which raised Muhammad above human existence. The best
known incident of this type is the Night Journey (:|3!) or Ascension to
Heaven (C\ j.l\) which, as will be demonstrated below, was a vision. That
the reports on his mental behaviour are generally correct can best be seen
from the fantastic, wild passages of the Koran, which Muhammad skillfully
proclaimed during the first years of his prophethood.

In this context we must remember that a great many of these revelations
seem to have occurred at night,” a time when the mind is far more receptive
to fantasies and moods than during daytime. We know for certain that in
the early period Muhammad quite often stayed awake for part of the night
in nocturnal devotions (5, siira17:81), and that he fasted a great deal. Such
exercises, however, considerably sharpen the senses (Matthew 4:2; Apoc.
Esdra, the beginning), as has been recognized by more recent physiology
(Johannes Miiller, [1801-1858]).

Even a casual observer will readily agree that the whole of the Koran could
not have come about in the highest degree of ecstasy. Its spirit ranges widely
from ecstasy to simple, serious reflection. In any case, Muhammad, in his
state of excitement, cannot be imagined to have grasped entire parts of the
Koran but rather mere words and ideas. For historical research, therefore,
an independent passage of the Koran taken by itself is no revelation; rather
it is the literary form in which the Prophet expressed the message as he had
conceived it. Naturally, the strength of prophetic frenzy exerted a decisive
influence on his literary style. Since this enormous excitement diminished
as time went on, the stiras became more temperate, initially still driven by
some poetical force but soon afterwards turning merely into the words of
a teacher and lawgiver. If Muhammad did retain the form of God'’s direct
speech, as he always maintained, this claim is not just an idle description
but rather a genuine expression of his own conviction. The most common
species of revelation in the Koran is that in which “the unseen Angel inspired
his heart,” although Muslims prefer to apply this classification to other
revelations more than to the Koran.

Gustav Weil®® now surmises that Muhammad received some of the rev-
elations straight from a human being who was playing a game with him,

also al-Mabani li-nazm al-ma%ni, cap. 4 [Wilh. Ahlwardt, Verzeichnis der arabischen Hand-
schriften, no. g10 (= cod. Wetzstein, no. 103)].

27 This certainly applies, e.g., to sura 73:1sqq., and likely to sara 74:1sqq., etc.; al-Suyuti,
al-Itqan, claims that most of the Koran was revealed during daytime.

28 Das Leben Mohammeds, foot-note to p. 598, and Historisch-kritische Einleitung in den
Koran, p. 57sqq., and 2nd ed., p. 66sqgq.
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arguing that the verses in which Muhammad is addressed can hardly be
interpreted in any other way, particularly in the early period. In addition,
Weil thinks that Gabriel is said to have resembled Dahya (Ibn Khalifa al-
Kalb1). This view cannot be accepted. The fact that Muhammad is addressed
by God in no way clashes with his overall manner of prophetic diction,
least of all in the earliest period, when he likely believed that he saw angels
frequently. In the later suras he retained this and other modes of commu-
nication, if only out of habit. But most of the passages quoted by Weil in
support of his view refer to rather late siiras. Thus, until shortly before the
hijra, Muhammad would not even have been aware of the fraud! How can
we believe that a reformer—which the true author of those verses must
certainly be considered—instead of appearing himself, would have chosen
someone else, easily trickable, to present his teachings, employing a ruse
that deprives the truth of all its value. If Weil thinks that those verses cannot
be reconciled with the sincerity that permeated Muhammad at the begin-
ning, we are faced with the following dilemma: either the unknown author
produced only those verses, which in any case are unimportant, or he also
produced other verses which, though they are his, had to appear as though
they came from Muhammad himself. In either case there is the same con-
flict. Finally, the the reference to Dahya is totally out of place, as this man,
who played no important role at all, was honoured only accidentally as an
imposter of Gabriel.” Even after the Ajjra he remained a disbeliever for some
time, wandering about as a trader,®® and could not possibly have had any
close relation with Muhammad.

Sprenger, too (Leben und die Lehre, vol. 2, 2nd. ed., pp. 348-390), takes
great pains® to show that “there was certainly one other person busy behind
the scene” (p. 366) or “plotting” with him (p. 362), and is most inclined to
consider him to be identical with Bahira, the Prophet’s mentor, author of
the suhuf. But Sprenger’s arguments are not convincing.*

In any case, it is unlikely that a superior and self-confident mind like
that of Muhammad could have become dependent on a contemporary to
such an extent. Least of all could we imagine a conspiracy of fraud between

29 See above, p. 195q.

30 See below, on siira 62.

31 Cf. A. Sprenger, Mohammed und der Koran, p. 58, and earlier his “Mohammad’s Zusam-
menkunft mit dem Einsiedler Bahyra,” and against Th. N6ldeke, “Hatte Muhammad christli-
che Lehrer,” p. 699sqq.

32 Cf. also Hartwig Hirschfeld, New researches into the composition and exegesis of the
Qoran, p. 22.
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the two. Despite all his faults, Muhammad’s life and work unconditionally
presuppose the sincerity of his commission (see above p. 4).

The Length of the Revelations,
Their Names, Style, Refrain and Wordplay.
The Construction of the Verses

The length of the individual revelations varies considerably. Tradition dis-
agrees on this point as well as on many others. Some claim that the Koran
was revealed in single letters and verses (&> 6>, ij &), with the excep-
tion of siiras 9 and 10, both of which he received complete, one at a time.*
According to others, the revelations were received in one or two verses at
a time.* In contrast, some claim they came down in units of one to five or
more,* while others say five to approximately ten,* or, according to one final
opinion, always in units of five.*” In addition, it is said of some siiras that they
descended from heaven all at once, e.g., siira 6°® and others.* In this respect
most ambiguous is al-Kalb1:*

B35 oty &T psm iy I3 @y [0l o) B TR Jer 5 of o S 7

559
By way of concluding this record of contradiction—which could easily be
continued, and only shows how little credence is to be given to tradition—
let me add Abu I-Layth al-Samarqandr’s words on sara 6:

ol e 3G Bty da ¥l Sy B e B

Thus, all the verses were revealed at the same time, apart from two that came
down elsewhere!

If we read the Koran without prejudice we recognize that multiple verses

always belong together, that often the number of verses undoubtedly re-

vealed at the same time is rather large, and even that many siiras—mnot only

33 al-Zamakhshari and al-Bukhari on siira g, at the end.

34 Abu I-Layth al-Samarqandi on sara 2:181.

85 al-Suyuti, al-Itgan, p. 98.

36 Ibid.

87 al-Itgan, p. 99.

38 Abu l-Layth al-Samarqandi and al-Baydawi on sura 6 at the end; Cod. Lugd., no. 674
(a Masoretic book from the end of the fifth century); al-Diyarbakri, Ta’rikh al-khamis, p. 12;
al-Suyati, al-Itqan, p. 19. But in al-Itqan, p. 84sq., this tradition is classed weak (_ax2).

39 al-Itqan, p. 84sq.

40 In W. Ahlwardst, Verzeichnis, no. 732 (= Cod. Sprenger, 404), an anonymous fragmentary
commentary on the Koran.
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the very brief ones, which probably no one would want to divide, but also
rather lengthy ones such as siira 12—must have been created all at once.

Some suras are well arranged, having not only a proper beginning but
also an appropriate ending. Generally, however, the diction of the Koran
is rather inconsistent, so that the context is not always clear; there is the
danger that related parts can easily become separated. Of course, we cannot
deny that some revelations were very brief. Independent investigation must
try to discern the original form through the most minute consideration of
the context. The false view of Muslims regarding the original brevity can be
traced back to a variety of causes. It was known that certain laws, particularly
those enacted in Medina, had been very brief, and hence it was deduced
that this principle applied to others as well. Frequently there were differing
traditions regarding the occasion of closely related verses, leading to the
conclusion that they must originally have been separate; we also hear of
longer passages named after single verses (e.g. the Fatiha), which produced
the erroneous interpretation that it was a reference to those individual
verses. Finally, this view may have arisen out of the idea that Muhammad
received all of the verses of the Koran during his epileptic attacks, which
were not considered to have had a long duration.”

Incidentally, Muhammad often put together, or joined, Koranic passages
that originated from different periods. In some instances this is very obvious
while in others we may suspect it; in still other instances these connections
may remain hidden from us. After all, who would dare to separate verses that
differ little in time and language when their author had combined them?

Muhammad called a single, self-contained promulgation sura or quran.
The former expression is met with nine times in Meccan and Medinan pas-
sages: 2:21; 9:65, 87, 125 & 128;10:39; 11:16; 24:1; and 47:22. Muslims made many
futile attempts at explanation,* but its origin has still not been sufficiently

41 Cf. Sprenger, The Life of Mohammad, p. 152, n. 4: “According to Abu Hamid it is incon-
sistent with the office of a prophet that he should be subject to fits of madness (jonun), or to
swoons (aghmd) of long duration. Balqyny, in his glosses to the Rawdhah, differs from him.
Sobky thinks that the swoons of the prophets differ as much from those of other persons as
their sleep.” Soyuty, Anmuizaj allabyb fy Khagdyic alhabyb.

42 It is derived either from the root ,,.. and interpreted as grandeur, rank 43, (a meaning
which, by the way, is ascertained by the word ,,2; cf. the more frequent 3, ,5), where always
one part is taken to be more elevated than the other; or, it is considered to be derived from
L by taking hamza to be weak while others are said really to pronounce sua. Then it is
said to mean 4w aladl) ly ¢ d“‘M B MJ\, al-Tabarl in the introduction to the Tafsir, Cairo ed.,
vol. 1, p. 34sq. Cf. Abt I-Layth al-Samarqandi on sara 24:1; al-Zamakhshari and al-Baydawi on
stira 2:21; Ibn ‘Atiyya, al-Jami‘al-muharrar al-sahih, al-Qurtubi, al-Jami‘al-muharrar; 25 recto;
Sihah and Qamas, s.v.; al-Itgan, p. 121. However, it may well be pointed out that words of this
root do not indicate “part” in any Semitic language at all but only the “leftover.”
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determined. It was considered to be a borrowing from Hebrew nmw* “row”
(of people [e.g, Mishna Sanhedrin 4:4] and of objects), on the basis of
which sura could easily be interpreted as a “line from the heavenly book”;
the meaning “line in books and letters” can be documented only in recent
New Hebrew. It can hardly remind one of the expression {17 n7Ww “guide
line,”* or even consider sira a corruption® of Hebrew sidrah. But the mean-
ing of “section,” as a synonym of 779,% is not a bad conjecture.

QTJB or, with a weak hamza, Q\jé,‘” indicates not only a single section
of the revelation® but also, like the Jewish mikra, several or all of them
together.®® This meaning later became so generally accepted that it was
applied to the recension commissioned by Muhammad’s successors.*® In
form it is identical to a common infinitive of 1 3 according to the not infre-
quent pattern of fu‘an. This, however, does not answer either the question
of the sense of its original meaning—since the usage of 1 is somewhat
obscure—or the question of the real origin of the word, since yet another
possibility should be considered.

43 The etymology is obscure. It has nothing to do with 11w “wall” Cf. Siegmund Frinkel,
Die aramdischen Fremdwdrter im Arabischen, p. 2375sq.

44 Paul de Lagarde, “Suara’, p. 296.

45 H. Hirschfeld, New researches into the composition and exegesis of the Qoran, p. 2, n. 6.

46 Already found in G. Sale, The Koran, commonly called the Alkoran of Mohammed. Pre-
liminary discourse, section iii, p. 44, bottom.

47 This is likely to have been Muhammad’s own pronunciation since there was a prefer-
ence for a soft hamza throughout the Hijaz (see below). In Hassan b. Thabit it reads (Ibn
Hisham, p. 526): i \j;l% oLl \gas (U U —) and (Ibn Hisham, p. 713,11 = Diwan, p. 45,19)
fwg\ By o)al £ Jaf This is the way Ibn Kathir read the Koran, and this is why you find in old
Kufic manuscripts (i.e. Quran, not Qurian). By the way, Ka'b b. Zuhayr [EP; Sezgin, GAS,
vol. 2, pp. 229—235] has QTJ?J\: Ibn Hisham, p. 891, 113. Cf. also Karl Vollers, Volkssprache und
Schriftsprache im alten Arabien, p. 91, and generally, pp. 83—97.

48 E.g, stiras 72:1, and 10:62.

49 E.g, stiras 15:87, 17:84, and 25:34, equivalent to the “heavenly book.”

% It may be mentioned in passing that some Muslims derive ., 3 not from “to read’, rather
it is likely to be influenced by siira 7517, 41,3, axz Lde &), with the meaning, “unite, collect”
(cf. 5 3) so that it is taken to indicate what binds the individual 4. This was the opinion of
(Abii I-Khattab) QATADAH [EP; EQ; G. Juynboll, Encyclopedia, pp. 438—449; F. Sezgin, GAS,
vol. 1, pp. 31-32] and ABU ‘UBAYDAH al-Nahwi Ma‘mar b. Muthanna [Sezgin, GAS, vol. 3,
Pp- 363—364, vol. 7, 343, vol. 8, 6771, and vol. 9, 65-66] (al-Jawhari, Sihah, s.v.) Cf. al-Tabarl in
the introduction to the Tafsir, Cairo edition, vol. 1, p. 31sq.; Lisan al-Arab, vol. 1, p.124; al-Itgan,
p- 18sq. Cf. also Ibn Qutayba, Liber poésis et poétarum, ed. ] M. de Goeje, p. 26,1 4 and 5.

5! Sara 17:80, and 75:17sq. Such a poet in Ibn Qutayba, “Handbuch der Geschichte,” edited
by F. Wiistenfeld, p. 9g; (according to Ibn ‘Abd al-Rabbih, al-Iqd al-farid, cap. ;s s and
Ibn al-Athir, al-Kamil fi l-ta’rikh, vol. 3, p. 151, it is Hassan b. Thabit) (7,3, bus L) gm, (by
glorification and recitation of the Koran), al-Tabari, vol. 1, p. 2196, 117 (vol. 1, p. 3063 and in the
diwan the verse is missing); additional examples in Sahih and Qamaus, Ibn ‘Atiyya, al-Qurtubi,
loc. cit., al-Mabani li-nagm al-ma‘ant, vol. 3.
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In the Koran | | means “to lecture,” “to recite” (siiras 16:100, 17:95, 69:19,
73:20, and 87:6) from a text or by heart,”2 and in other cases also “to dictate”
to a writer.®® On several occasions it is said in the traditions that Muham-
mad had said something and 13 f’ where it can mean nothing other than
reciting Koranic passage by heart. The usage in Muslim, Sakih, vol.1, p. 8o (=
al-Qastallani, vol. 1, p. 449) &V5e SN (.,.La A |5, a1 5, where it refers to an
ordinary saying, is seldom found; the application of the expression for mem-
orized recitation of Koranic passages to hadith can easily be explained. Since
a cultural term like “to read” cannot be Protosemitic, we may assume that it
came to Arabia from the outside, most likely from the north, where the orig-
inal meaning of “to call” is still quite common in Hebrew and Aramaic. This
meaning is unknown in Arabic. Although it survives unchanged in the famil-
iar phrases »3ul (6 e 15 and L) Bl 15 the close relation that here
exists of 15 to the Aramaic greeting 05w (Hebrew ni>w)? raises doubts that
the entire phrase is after all not a borrowing, despite the fact that it cannot
be documented in early Aramaic. If stira 96:1 really were to be translated as
“preach” then this case ought to be viewed in a similar way.”” The fact that
Syriac, in addition to the verb 87p, has the noun keryana with the double
meaning of dvdyvwaig and dvdyvwoua tends to support the conjecture—in
relation to what has just been argued—that the term quran is not just an
exclusively Arabic development from an infinitive of the same meaning but
is, rather, a borrowing from the Syriac word which simultaneously assimi-
lated to the pattern fu<an.

o J; in fact does not mean a book; it is rather a neutral expression for
revelation and is used for Muhammad’s inspirations (soras 3:2, 25:1, 2:181)
as well as for those of other prophets like Aaron and Moses (suras 2:50 and
21:49.)%

52 A, Sprenger, “Uber das Traditionswesen bei den Arabern,” p. 4; al-Itqan, p. 254sq.;
Sprenger, Life of Mohammed, p. 96, 1. 2; Sprenger, Leben und die Lehre des Mohammed, vol. 1,
pp- 298—463, and vol. 3, p. xxii.

53 E.g, Ibn Sa‘d, [al-Tabagqat al-kabir], vol. 3, part 2, p. 59,115, p. #+,120 (Qﬁé u&p \)a)

54 al-Bukhari, Kitab al-iman, §19; al-Maqdisi, Bad’ al-khalg, § 5, i; al-Aghant, vol. 1, p. 15,1
18; Hatim al-Ta’1, ed. Schulthef3, p. 83, 1 15; Hamasa, p. 604, verse 2.

55 al-Muwatta’p.175,13 from bottom; al-Wagqidy, p. 189, 1 2 from bottom; al-Tirmidhi, Tafsir
on sitra 3:163, and often. The Turkish Kamiis interprets the idiom as ¢W by o bl s odé
&5,&9.\ &\ “he delivered someone verbal regards.”

56 Goldziher, “Der Diwan des Garwal b. Aus,” p. 225qq., has shown that the salam greeting
was known long before Islam. But it cannot be Protosemitic. The foreign vocabulary in the
Koran is also partly old borrowing. Muhammad himself is unlikely to have added much.

57 More about this see below, s.v. Cf. also Snouck Hurgronje, “Une nouvelle biographie de
Muhammed”; also his Mekka, vol. 2, p. 225, foot-note.

58 This word, like the Ethiopic fergan, is derived from the Aramaic ~iniaa cf. A. Geiger,
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Because the style of the Koran differs considerably according to the date
of composition it will be better for us to discuss the issue later when deal-
ing with the different periods. Whereas some of its older parts are wild and
excited, others are serene; we find still other parts in which the language
is quite ordinary, almost prosaic. Their common characteristics—with few
exceptions—consist only in God’s speaking directly and in certain rhetor-
ical touches prevailing throughout. There is one aspect that we must keep
in mind, namely that the Koran is more rhetoric than poetry. Even though
little importance can be attached to Muslim stories purporting to show that
their Prophet was unfamiliar with pre-Islamic poetry**—since they are but
an outgrowth of the statement in sara 69:41, ,el& Js o L—its entire
intellectual purpose is far more concerned with didacticism and rhetoric
than with pure poetry. This would explain that at a time when the greatest
of the Arab poets—Shanfara,*® al-Nabigha al-Dhubyani,® Maymiin b. Qays,
called AL-A'SHA,* etc.—were at their prime, or had died only shortly before,
Muhammad preferred a poet like Hassan b. Thabit, d. 40/659% over all the
others, and admired the poetry of Umayya b. Abi 1-Salt,* even though bor-

loc. cit., p. 555qq.; Siegmund Fraenkel in his doctoral thesis, De vocabulis in antiquis Arabum,
p. 23; and Fr. Schwally, “Lexikalische Studien,” p. 134sqq. The same word appears in the
Hebrew Targum as npwn o»7a ,pw ,ny1w», and in New Testament Greek as A0tpov, Adtpwatg,
dmoAdtpwats (e.g. Luke 21:28; Romans 3:24; Ephesians 1:7, and 14; 1; Colossians 1:14; Hebrews
9:15), cwtnpia (e.g. Luke 1:69; Apocrypha 7:10;12:10). In the latter meaning Muhammad uses the
word twice in stira 8 (verses 29 and 42). The meaning “revelation” does not exist in Aramaic.
It is thus possible that it came into use in the Arabic-speaking world only. If one does not
merely want to suppose a misunderstanding on the part of Muhammad, it might be worth
considering whether this change of meaning did not occur in a community where its entire
religious thinking was dominated by the hope for liberation and redemption, i.e., primarily
and most likely among Christians, or otherwise in Messianic oriented Jewish circles.—Al1 b.
Abi Talib (Ibn Hisham, p. 518,17):
o Al o o ol
Jadll (55l ST e
Regarding the derivation of this word, too, there is much inaccuracy to be found among
Muslims. Cf. al-Tabari, Tafsir, vol. 1, p. 32sq.; al-Bukhari on stira 24:1; the encyclopaedias, etc.
59 Cf. Ibn Hisham, p. 882; al-Aghani, vol. 20, p. 2; Ibn Sa‘d, (al-Tabaqat al-kabir): Biogra-
phien der Muhagirun und Ansar, die nicht bei Bedr mitgefochten, p. \¥\,125sq.
60 EQ; EP; Sezgin, GAS, vol. 2, pp. 133-137.
61 EP; Sezgin, GAS, vol. 2, pp. 110-113.
62 EQ; EP; Sezgin, GAS, vol. 2, pp. 229-235.
63 EP; EQ; Juynboll, Encyclopedia; Sezgin, GAS, vol. 2, pp. 289—292.
64 Cf. Muslim, Sahih, vol. 2, p. 399sq. (= al-Qastallani, vol. g, p. 100sq. ( aal) uL()) ;
al-Khatib al-Tibrizi, Mishcdt-ul-masdbih, p. 401 (409, )MJ\) QLJ\ <b); al-Tirmidhi, Shama’il,

bab, 37; al-Aghani, vol. 3, p. 190sq.; al-Bukhari, K. al-Adab, § go.
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rowed ideas® and the rhetorical pomp® replaced true poetry in his work.
Only once in his life does Muhammad seem to have composed a most sim-
ple distich,” and only rarely did he resort to the poetry of others.®®

Still, Muhammad’s adversaries considered him a “poet.” This shows that
the form in which he made his promulgations, the so-called saj (f), was
still considered poetical, although for a long time poets had been using a
diction defined by strict rhyme and metre.*® Saj‘ is produced when speech
is made up of short parts, in which two or more lines always rhyme with
one another, although in such a way that the final syllable of the individual
parts is pronounced not according to the minute rules for the end of a
verse but according to normal pause (waqf); the parts also have a much
more liberal rhyme (gafiya).” This style of diction, which dominated the

65 Cf. his verse regarding those who carry the Throne of God: willy * 4xg oy & F SR ) J&,
W37 VJJ df\,U [so for J>3] (Ibn Hajar al-‘Asqalani, vol. 1, p. 261; al- Agham, vol. 3, p. 190,
119; al-Damir, K. Hayat al-Hayawan, vol. 2, p. 154 (s.v. | £)): 2z e, Ibn ‘Abd Rabbih, al-1qd,
vol. 3, p. 96, and al-Qazwini, Kosmographie, ed. Wiistenfeld, vol. 1, p. 56 +ls; al-Qazwini [‘4ja’ib
al-makhligat] is the only one to read 4=, —, which we must undoubtedly take as an
allusion to Ezekiel 1:10, but particularly to Apocr. 4:7.

66 Cf, e.g., the elegies in Ibn Hisham, p. 531sqq. and the other fragments of his poetry
in al-Aghani, vol. 3, pp. 186-192, vol. 16, p. 71sq.; ‘Abd al-Qadir (ibn Tahir) al-Baghdadi,
Khizanat al-adab, vol. 1, p. u8sqq.; Jamharat ashar al-Arab, p. 106sq.; Ibn Qutayba, Liber
poésis, pp. 279—282; al-Mas‘adi, Prairies d’or, vol. 1, pp. 136-142. The other references can now
be found in the above-mentioned article by Fr. Schulthef3, p. 14 n. 19, who also discussed
the content of the fragments, particularly the theological and historical connections. What
attracted the Prophet to the man was his almost Islamic philosophy.

57 The frequently quoted rajaz (e.g. al-Bukhari, K. al-Maghazi § 55; al-Tabari, vol. 1, p. 1662,
and on the ¢afsir on sira g5, Cairo edition, vol. 10, p. 64; al-Wagqidi, p. 273, | 19; al-Khatib
al-Tibrizi, Mishcdt, p. 417, bab al-mufakhara, fasl, 1, al-Diyarbakri, Ta’rikh, vol. 2, p. 103, section
on the battle of Hunayn, etc.): * JJGl) s o V% 38 B RN

68 Cf. al-Bukhari, Muslim, al- Tlrmldhl, S/lama il in the passages of the previous foot-
note 69.

9 Cf. Goldziher, Abhandlungen zur arabischen Philologie, vol. 1, pp. 57-83.

70 The main purpose of pause and rhymed prose is the dropping of the final short vowels as
well as tanwin and the pronunciation of "\ as @. The artificial pronunciation with half vowels,
which are called rawm (not Riam as Sylvestre de Sacy vocalizes since it is the simple infinitive
J); cf. the Sihdh and the orthography of good manuscripts like W. Ahlwardt, Verzeichnis,
657 (= cod. Petermann i, p. 159; Ms. Leiden, cod. Golius, 46) and al-ishmam have of course
been discussed by Sibawayh (al-Kitab, vol. 2, p. 282) [GAS, vol. 9, 51-63] but it is doubtful
whether they emanate from real life or merely from the schools. Regarding Masoretic works
like the Jazariyya with its commentaries (e.g. cod. Vindob. A.F. 377c. = Fliigel, 1636, A.F., 309
b. = Fliigel, 1630); Ibn al-Jazari’s great work, W. Ahlwardt, Verzeichnis (= cod. Petermann i,
no. 159); W. Ahlwardt, Verzeichnis, 501 (= cod. Sprenger, 382); Gotha, cod. Moller, 65; Itgan,
p. 210, etc. The laws of pause are explained more precisely in Sibawayh, ed. Balaq, vol. 2,
pp- 277—-291; al-Zamakhshari, al-Mufassal, ed. Broch?, p. 160sqq.; Ibn Malik, Alfiyya, cap. 69;
cod. Gotha, fol. 25 r.; al-Suyuti, al-Itgan, p. 209sqq. Cf. also the notes in Ewald’s Grammatica
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special form adopted by the old soothsayers (kuhhan), Muhammad also
made use of, although with several changes. He disregarded the rule of
making the individual parts of roughly equal length, gradually lengthened
the verses in the later soiras, and ended up making such a free use of rhyme
that the Muslims came to differentiate, not unjustly, between the Koranic
rhyme (gﬂ\ 4old) and rhymed prose (CNM 4y 3)." Since this rhyme, when
viewed closely, but cautiously, is of prime importance for the improvement
of certain passages, for the proper arrangement of the verses, the recognition
of the connection of longer passages, and the rearrangement of misplaced
verses, it is warranted here to delve into it in greater detail. In the case of
rhymed prose Muhammad takes all available poetic licences, even going
beyond in some instances. At times he totally silences 1 —, that ought to
be pronounced at the end of a verse,”” omits the final —or - of verbs
ending in , or 5" lengthens the =of nasb in nouns and Verbs to a as in
rhymed verse,” and completely omits the (s—of the first person™ or changes
it to 4— which is also frequently found in rhymed verse.” But Muhammad
goes one step further and makes similar consonants, particularly - and &

critica linguae arabicae, vol. 1, p. 373sq., vol. 2, 335sqq.; Wm. Wright, A Grammar of the Arabic
language, 3rd ed., vol. 2, pp. 368—373.

7! Tbn Khaldun, Mugaddima, cap. 6, § 45; al-Itqan, p. 693sqq. It is generally forbidden to
call the rhyme of the Koran 43 because it isno 2 (loc. cit., p. 695); on the other hand, it is
debatable whether because of its form = can be applied to a greater degree.

72 Sura 58:2 (end of the verse?); 90:6; 74:33, etc. At times (Wm. Wright, A Grammar of the
Arabic language, 3rd ed., p. 369 B) this occurs also in a verse, e.g. in Labid.

ALY, B, Lad Y

(Diwan, ed. by Brockelmann, no. xxi, 4) for \J,..z

78 Sura 55 verses 26, 44 and 54; 75:27, etc. Incidentally, this is also not rare in ordinary
pause, and generally common in some dialects. Audacious is the dropping of s—in stira
75:26, but not unprecedented. Cf. on this Sibawayh, al-Kitab, vol. 2, p. 289sq.; al-Zamakhshari,
al-Mufassal, p. 161sq.

74 Sura 33 verses 4, 10, 49, 66; 84:14; 74:15. Al-Zamakhshari on siira 33:10 puts it this way:
here, an \in fasila is added as in other cases in gafiya.

7> Stra13:32, etc. The Mufassal (p. 163) permits this also in regular pause; occasionally it
is found in poetry, e.g. Aba Tammam, Hamasa, p. 362, r‘— 5 for j 3 in Labid:

U5, 5 4 by
(for q\ﬁ, Labid, vol. 2, no. xxxix, 1 1); in al-Asha:
ST il e 3] 7y 5L g
(in the Mufassal cited for Ji‘\) Cf. R. Geyer'’s review of Karl Vollers, Volksspra(;he und
Schriftsprache im alten Arabien.

76 Stra 69:195q., 2557, 285q. So also i = ¢, sira 101:7. This, too, is possible in rhymed
prose or poetry.
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somewhat less frequently | and , rhyme indiscriminately, extending this
rhyme in later suras even to quite different consonants, with the result
that the rhyme is reduced to mere assonance.” Conversely, the change of
vowels, unless permitted in verse—for example, from @ to 7, and the change
of the short vowels™ before a consonant—is extremely rare. As far as the
arrangement of the verses is concerned, occasionally an unrhymed verse is
found between™ or after* rhymed ones. Freely rhymed stras, however, show
that in longer passages the rhyme is observed more consistently.®

In better prose,® in contrast to proper poetry, the Arabs used to change
the rhyme after some of the short parts of speech. This also happens quite
frequently in the Koran, particularly in the earliest stiras.®* In most of them,
however, the rhyme continues throughout most or all of the verses, particu-
larly in the case of the longer ones. The majority of the Koranic rhymes end
with @n, in, im, ad, ar, etc., mainly in a closed syllable with long vowel. Sus-
tained rhyme with a (\-and _s~—respectively) is found far less frequently
and is primarily limited to the Meccan siiras (17;18; 19; 20; 25; 53; 71:55qQ.; 72;
73; 76; 78; 79; 80; 87; 91; 92; 93; and 99); among the Medinan siiras it is limited
to siiras 33; 48; and 65. Innearly an equal number (16) of siras—namely with
the exception of 47, all Meccan siiras (37:4—11; 54; 74 passim; 75:7-13; 81:1-18;
82:1-5; 84 passim; 86; 90:1-5; 93:9-11; 94; 96:1—5; 108; 111; 112; and 113)—the
rhyme consists of a closed syllable with short vowel, e.g., ib, kum, hum, ar, ir,
ur, etc. Less frequent is the rhyme with d (5, ») 69:1-24; 75:15qq. and 14sqq.;
79:6-14; 80:115qq. and 38sqq.; 88:1-5 and 8-16; 101; and 104 (all early Mec-
can suras) and 98 (Medinan). At the end of a verse, there is sporadically a
closing syllable with a double consonant (97;103, Meccan), and a closed syl-
lable with a diphthong (106, Meccan), which might also be assigned to the
preceding category. This case is worth a special investigation.

77 Tsolated instances already in the earlier suras like 10611, 2, 3 (which actually closes with
). At least in rajaz you find isolated instances of rhyme without completely identical
consonants (see talqib al-gawafi in Wright's Opuscula arabica, Talqib al-gawafi, p. 57). It is
also not rare to find in the well-composed gasida now and then there is an ¢ instead of &,
which usually predominates in rhymed syllables, or i for .

8 Cf,, for example, sura 54; Talgib al-gawafi, p. 55sq.

7 So sura 70:10 (where the previous rhyme is repeated); sara 82:6 (where the later rhyme
appeared once before); sara 80:32.

80 So in suras 53, 82, 93, and g6.

81 For example, in siira18 the thyme is a (1-), but from verses 66 to 82 |5 (except in verses 78
and 80o) with a preceding unvowelled consonant.

82 Similarly in the short rajaz which was not quite recognized as ..

83 Occasionally a previous rhyme reappears later; e.g., in sira 8o the rhyme 53. Cf. now Karl
Vollers (above, pp. 261.), pp. 55-80.
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Yet even these brief statistics, which do not take into account all the
sporadic rhymes within stras, demonstrate well the gradually increasing
monotony of the style of the suras. From among the enumerated types of
rhyme in Medina only no. 2 can be supported by documentary evidence,
and this three times only, while nos. 3 and 4 once each, and nos. 5 and 6
not at all. In the late Meccan and Medinan stras only two rhymes prevail,
which can easily be formed by grammatical endings and frequently used
words,* namely the one ending with an, in, am, im, and the other ending
in @ with following consonants. It is rare to find a stira with uniform rhyme
interrupted by verses with another rhyme.* The casual application of rhyme
becomes more apparent the less fitting it is for the prosaic tenor of the later
passages. Particularly in ordinances and similar passages we must consider
the rhyme a bothersome fetter that does not even adorn the speech.

It might be mentioned in passing that the influence of the rhyme on
the diction of the Koran is by no means without importance. In order to
maintain the rhyme, the form,* and even the sense, of words are occasion-
ally changed. For example, when in siira 55 “two gardens” are mentioned
(verse 46), “therein two fountains of running water” (verse 50), “therein of
every fruit two” (verse 52), “and besides shall be two gardens” (verse 62), it
is obvious that the duals are used to support the rhyme. The same applies
to siira 69:17, whose “eight (angels) shall carry above them the Throne of
thy Lord” would be puzzling if 45 did not fit the rhyme. Finally, there is
the peculiar influence of every poetical form (metre, rhyme, stanza, etc.)
upon the order of the construction®” and the flow of ideas.®® Of no small

84 Like £ (rﬁ etc; S, L, olals, oW, etc.

85 As is the case in sira 5516 sq., and 55:43.

8 In sira 37130 there is puldl instead of u»\:i\; slira 95:2 (i instead of ;.kw (or as others
read ;s to avoid the un-Arabic form ¢Ms3). These forms caused Muslims a great deal of
headache.

87 For example, in siira 2:81 ( y s Gy 5, Y ,25) we find that the last word takes the place
of (“\Ls, which is required for the parallelism of the rhyme. For the same reason a verbum
finitum is frequently paraphrased by ,§with participle or - with the genitive. Also some
Muslims recognized this influence, and Shams al-Din b. al-Sa&’igh in his book &,EU\ fK>l
é'Y\ TK"\ made minute observations (listed in al-Itgan, p. 699sqq.) although at times going
too far.

88 Apart from the Koran, Muhammad rarely seems to have made use of = but this applies
in particular to prayers as in the frequently quoted

S ol * Ol g ® S e ol

al-Bukhari, K. al-Jihad, § 96; al-Tirmidhi, ibid., § 28. Other prayers of this kind see al-Muwatt@’,
164; Ibn Hisham, p. 756 sq.; al-Khatib al-Tibrizi, Mishcdt, K. al-Masajid, fasl 3, §§7, and 8, K.
al-Witr, fasl 2, § 8; Ibn Sa‘d (al-Tabagat al-kabir), 1, IV [sic], p. 14s5qq., etc. In his sermons he is
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importance is the impact that rhyme had on the composition of the Koran.
This will become apparent when we later analyse the stiras. At the present
moment we seek only to highlight the main points of view. Uniformity of
rhyme can never serve as proof of the unity of a sara; rather, it should be
considered only as a product of internal circumstances. One must always
anticipate the possibility that disparate passages of identical rhyme were
later inserted by either Muhammad himself or in a later recension. At times
the Prophet might have purposely composed an addition to an already exist-
ing revelation in the rhyme of the original.

Muslims hold very different views regarding the rhyme of the Koran (al-
Itgan, p. 697sqq.): Some will admit that rhyme is needed throughout the
Koran. There are others, however, who deny this outright because they con-
sider such inaccuracies of its components, even of the common saj*—not
to mention the Divine Book—to be unseemly. A third faction attempts to
compromise by suggesting that in the Koran, as in the rhetorical prose of the
Arabs, rhymed and blank verse alternate. Some people therefore introduce
a pause after every verse, claiming that the Prophet also followed this cus-
tom.* When determining the pauses, however, most people pay attention
only to the syntactic construction and, wherever the rhetorical formation
does not coincide with the former, they accordingly pronounce the final
words of the verses as though in the middle of speech (Loj)! (3) so that the
rhyme is hidden.

There are three suras with a refrain: sura 54 (verses 15, 17, 22, 32, 40,
s1—verses 16, 18, 21, 30, 37, 39); sura 55, where it is repeated ad nauseam,
namely starting with verse 12, thirty-one times the words (\S 7l L"5L.9), and
sura 57, Verses 21, 29—Vverses 11, 17—verses 15, 26, 27. But, like a refrain, single
verses are repeated several times in some suras, particularly in the histories
of the prophets, which in certain parts are quite similar one to another.”

said to have totally avoided this form of speech, al-Khatib al-Tibrizi, Mishcdt, 28 (36 K. al-1lm,
Ja3, §4). al-Bukharl, K. al-Adab, §6J3 £ 55 Sl gy Slay ey el 550 Ko o3 bl 3
JW &els), Jlzudl s j{{) Jb, (cf. al-Qastallani, vol. g, p. 6sq.), in a slightly different arrangement,
al-Bukhari, K. al-Rigag, § 22. Cf. also Goldziher, Abhandlungen zur arabischen Philologie, vol.1,
p- 68.

89 al-Tirmidhi, al-Shama@’il, § 44, 3\ 3| dae Ol al-Tirmidhi, Sunan, V&) Jlas §17; al-
Khatib al-Tibrizi, Mishcdt, T3 Jslas, fasl 2, §8; [ABU AL-QASIM] ‘Umar b. Muhammad
[IBN ‘ABD AL-KAFI]; Leiden Ms. Warner, no. 653, on sara 79. There is no doubt that this
was Muhammad’s pronunciation, but such a tradition is without much credibility since it is
known that later interpreters attempted to present their opinions as coming from Muham-
mad al-Tirmidhi, too, does not trust this tradition (g & Cod 1da).

90 For example, in sara 19 (verses 15, 34-75, 98), sira 37 (verses 110, 121), sira 26 (verses 7
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Wordplay, which was far less common (though not entirely absent®)
among ancient Arabic poets than among later ones, who made it their
primary poetic goal, is also found occasionally in the Koran.* This did not
elude Muslims.” Such a play on words indeed divides a verse into several
small parts, e.g., siira 10:63, QLB—OLZ; and sura 71:5, \J\Ja—\)\.r, etc.%

Some years ago, David H. Miiller,* in his monograph on the prophets in
their original form, attempted to identify the structure of the Koranic verses,
based on the suaras 7, 11, 15, 19, 26, 28, 36, 44, 51, 54, 56, 69, 75, 80, 82, 90,
and 92. Most suitable for his hypothesis are stiras 56 and 26. In order to
judge for ourselves it is sufficient to look at the construction of these two

sq., 675q., 1035q,, 1215q., 1395q., 15854, 1745q., 1905q.), sira 7 (verses 64, 76sq., etc.); and sira
56 (verses 73, and 96).

91 Cf. al Shanfara’s Lamiyya, verse 4: !, jﬁ i in Labid (Ibn Hisham, p. 941,110:) <)l
oAl U and 113, Ve, L of (= Diwan, ed. al-Khalidi [GAS, v. 1], pp. 17 and 19); in
al- Khansa [GAS V. 2, p. 311] (Diwan, Beirut, 1888), p. 24, 1 4; similarly p. 32,18, and p. 37,
1 15: opposite of & and ..J; in Bashama [Ibn al-Ghadir (Sezgin, GAS, v. 2, p. u18)], the
uncle of Zuhayr [Ibn Ab1 Sulma, EP; Sezgin, GAS, vol. 2, pp. 18-120]: (53>, Ll I sl & 3N
<\l (in al-BuhturT’s [EP; EQ; Sezgin, GAS, vol. 2, pp. 560—-564] Hamdsa, cap. 9, and—without
identifying the poet—al-Iltqan, p. 302, against al-Mufaddaliyyat, ed. Thorbecke, p. 11,12, 53+
Bl oy 3L Imrw’ al-Qays, The divans of the six ancient Arabic poets, ed. Ahlwardt, no. 52,
verse 58 (p. 154) Ibn Hisham, p. 519, 1 2, (&Um—chm) very much of the wordplay in ancient
proverbs, etc. Some of the ones quoted here occur also in the Koran and seem to have been
in common use. See siira 21:90 (455 1&5); stira 2:181 (& and 4 cf. siiras 65:7 and 92:7 and
10).

92 Apart from the passages mentioned cf. D‘J ajﬁ stira104:, cf. Aba Zayd, al-Nawadir, p. 76,
114); ol - ;MLAJ (stira 27:45); Crwy Je d.n (stiras 12:84; 12:19; 30:42; 24:37; 56:88; 55:54.)
Here belongs also the compilation of similarly soundlng names, which have been changed
only for this particular purpose, for example, &y, and &)l (siira 2:96); Cfb and @;_-‘Ls
(suras 18:93, and 21:96; cf. Imru’ al-Qays in The divans of the six ancient Arabic poets, ed. by
Ahlwardt, p. 204, no. 25,14); &gl and & )b (siira 2:250sqq).

98 R.E. Briinnow, “Das Kitabu-l-Itba‘i wa-l-Muzawagati des Abu-1-Husain Ahmed ibn Faris
(d. 395/1004) [al-Qazwini]”; al-Suyatl, Muzhir fi ‘ulum al-lugha wa-anwah‘ha (Bulag, 282/
1865), vol. 1, pp. 199201, cap. t\JY 4,25 ‘Abd al-Malik b. Muhammad AL-THAALIBI, Figh
al-lugha wa-sirr al-Arabiyya (Cairo, 1317/1899) p. 303, t\,ﬁ & and p. 3145q,, goees] & The
latter one correctly says that the figure of speech was farely used in pre-Islamic poetry, but
became extraordinarily frequent later on. The matter is worth a monographic investigation.
Max. T. Griinert in “Die Alliteration” supplies a mass of 224 examples, but they are almost
exclusively from literary works not from primary sources.

94 Still more artificial we find this reflected in poetry, e.g., al-Sukkari, Lieder der Hud-
hailiten, p. 15, verse 2sqq.

5> Die Propheten in ihrer urspriinglichen Form; die Grundgesetze der ursemitischen
Poesie, erschlossen in Bible, Keilinschriften und Koran und in ihren Wirkungen erkannt in
den Choren der griechischen Tragédien, [The prophets in their original form; the basic laws
governing Proto-Semitic poetry, from the Bible, cuneiform and Koran and in their effects as
reflected in the choir of the Greek tragedy], vol. 1, pp. 20-60, 2115qq.
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suras. After a brief introduction (verses 1—9), sura 56 describes the three
categories into which mankind shall be divided at the Final Judgement: The
sabiqun (fourteen verses, vv. 10 to 23), the “Companions of the Right” (sixteen
verses, vv. 24 to 39), and the “Companions of the Left” (seventeen verses,
VV. 40 to 56). The introduction, verse 57, leads to three questions addressed
to mankind regarding their attitude toward “the seed you spill” (five verses,
58 to 62), “the toil you till” (four verses, 63 to 66), “the water you drink”
(verses 67 to 69), and “the fire you kindle” (verses 70 to 72). The first and
second verses both have the same beginning (1 and [;\‘fﬁ respectively). In
stra 26, the introduction (vv. 1 to 6) and all of the seven following sections
regarding the past prophets—vv. g to 66 (fifty-eight verses), vv. 69 to 102
(thirty-four verses), vv. 105 to 120 (sixteen verses), vv. 123 to 138 (sixteen
verses), vv. 141 to 157 (seventeen verses), vv. 160 to 173 (fourteen verses), and
vv. 176 to 189 (fourteen verses)—conclude with this two-verse long refrain,
[“Surely in that is a sign, yet most of them are not believers. Surely thy
Lord, He is the All-mighty, the All-compassionate”:] In addition, starting
with verse 105, with the exception of the names, each of the first verses of
the last five sections have the same phrase, [“... cried lies to the Envoy."] It
cannot be denied that both siiras represent an artistic, literary work, with
proper disposition, with skilful application of rhetorical forms of style, and
with purposeful proportions of the individual length of the sections. On
the other hand, there is so much irregularity in the composition, so much
licence and arbitrariness, that it cannot be called a strophic structure in the
full meaning of the word.

Written Notes of Koranic Passages.
Additions and Changes Arising from Muhammad

The revelations allegedly have been recorded as follows:*

S5 G apedl 3 BN adn 1522 Jgad oie i n o o [0 ol e Uy 1)
TS, S

or L\{j 15 -l 3 b2, Yet at the same time it is claimed that the division of
the stiras was introduced only after the revelation of the words & )\ A et

96 al-Tirmidhi, Sunan, p. 502 (vol. 2, p.134, tafsir); Fakhr al-Din al-Razi; al-Zamakhshari; al-
Baydaw1 on sara g; al-Khatib al-Tibrizi, Mishcdt, p.186 (194 fada@’il al-Qurian, end); al-Qurtubi,
Jami al-ahkam (Ahlwardt, Verzeichnis, no. 810, vol. 1, 237); al-Mabant li-nazm ..., part 3; al-
Khatib al-Tibrizi, Mishcdt, p. 143; in the text there are several unimportant variants.

[i/44]
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= )\, which, of course, are considered by some to be the earliest of the reve-
f::l:ions.98 ButIcannot remember having read in any reputable ancient writer
the statement that every individual part of the Koran was put between two
boards or covers (,ld3, 4l-3) as soon as it was written down and frequently
taken out to be copied.”® Below, we shall demonstrate the probability that
this must be considered a Shi‘ite fabrication. Also the tradition that Muham-
mad assigned a definite place'® to every single verse immediately after its
promulgation cannot be historical, even if he occasionally made additions
to certain stras. This tradition evolved first from the superstition that the
existing order of both the verses and the stras was certainly of divine origin
and must have been copied exactly by Muhammad himself, and secondly
from the erroneous opinion that the individual revelations were quite short
and put together only at a later time. G. Weil has already pointed out the
absurdity of this entire matter. It is doubtful that Muhammad put down
in writing all the revelations of the divine book from the start."” During the
first years of his divine commission, when he hardly had any followers, he
might have forgotten some of the revelations before outsiders learned of
them. Some other revelations might have been retained only in the mem-
ory of Companions, as attested by several traditions that say that he recited
Koranic passages to his followers until they knew them by heart. Still, it is
likely that already many years before the flight he dictated entire verses
to a scribe,'® not merely single verses, as Muslims claim. After all, when
‘Umar embraced Islam, passages of the Koran had already been recorded,
ifindeed'™ reports of this event can be trusted. To prove that there had been
written suras certainly in 2/623 one might refer to Hassan b. Thabit, who

97 al-Khatib al-Tibrizi, Mishcdt, p. 185 (193 fad@’il al-Qurian, fasl 3 § 2); al-Wahidi, Asbab
al-nuzal, in the introduction, p. 5; al-Mabani li-nazgm ..., part 3; al-Suyuti, al-Itqan, p. 184sq.
(Several traditions of Sa‘id b. Jubayr [EQ; EP; Juynboll, Encyclopedia, p. 44s5qq., Sezgin, GAS,
vol. 1, p. 28, no. 2], are traced back to Ibn ‘Abbas and Ibn Mas‘ad.)

98 al-Wahidi, loc. cit. Both are wrong; see below.

9 Kazem-Beg, “Observations sur le ‘Chapitre inconnu du Coran, publié et traduit par
M. Garcin de Tassy” in Journal asiatique, 4e série, t. 2 (1843), pp. 3755qq.; cf. George Sale, The
Koran; Preliminary Discourse, section 3, pp. 44—54. Al-Bukhari, fada’il al-Qur'an, §16. Kazem
Beg is following in his article uncritically almost exclusively contemporary Shi‘ite authors.

100 al-Suyuti, al-ltgan, p. 142.

101" Das Leben Mohammeds, p. 361, and foot-note on p. 569.

102 Details thereon below in the chapter, “Muhammad’s uncanonical promulgations”.

103 Against this we have the tradition that Muhammad gave the scribe precise calligraphic
instructions (A.L Silvestre de Sacy, “Recueil de différens traits”, p. 357). This must be consid-
ered the fabrication of a scribe anxious about the external appearance of the Koran.

104 See below regarding siira 20.
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says in a poem'® about the Battle of Badr that the former resting place of
Zaynab was like khatt al-wahy, on smooth parchment. It is unfortunately
not quite clear what the meaning of “revealed writing” is, or, generally,
“mysterious, effaced writing,"% with which pre-Islamic poets are inclined
to compare the traces of deserted settlements.

When Muslims put down in writing the suras they had memorized, they
probably often put passages together that had originated in the same period
and had the same rhyme. This would plausibly explain how the individual
parts of the long Medinan suiras, which could not have been created at the
same time, still belonged largely to the same period.

When Muhammad recited Koranic passages to be memorized or written
down, it might have been that he only then decided on their final version.
This is quite evident from the following account, which is supplied by most
of the Commentators'”’ on sira 6:93.

When Muhammad once dictated the beginning of sara 23 to ‘Abd Allah
[Ibn Sa‘d] b. Abi Sarh (died 57/676—677),'°° whom he frequently employed
as a scribe,!® he was so enraptured by the description of God’s creation that
he exclaimed: ;x| u““’\ A 2l Then the Prophet explained that the
exclamation was in total agreement with the words of the Koran and that they
belong here.

‘Abd Allah’s words evidently appeared to Muhammad to be so fitting as to
introduce them on the spot.

Muhammad, who did not hesitate either to repeat verses or to change
or to abrogate passages, and whose work concentrated to a great extent on
the immediate circumstances, was not at all inclined to arrange the siiras
according to chronology or subject. But this is no reason that we should

105 Diwan, ed. Tunis, p. 10, 1 12; Ibn Hisham, p. 454.

106 Cf. the passages in Th. Noldeke regarding Labid’s Mu‘allaga, “Fiinf Mo‘allagat”, p. 65; Ibn
Hisham, p. 702, 111; Yaqut, Geographisches Waorterbuch, vol. 4, p. 422,118; Lisan al-Arab, vol. 2,
p- 19, verse 1; vol. 5, p. 229, verse 1; vol. 9, p. 46, verse 1; above, p. 18.

107 E.g., al-Zamakhshari, al-Bukhari, al-Baghawi; al-Zamakhshari also on siira 23:14.

108 g

109 This man is to be added to ‘Uthman, Mu‘awiya, Ubayy b. Kab, and Zayd b. Thabit,
known as il uL{(Sprenger, Leben und die Lehre,* vol. 3, p. xxxi). Some others mentioned
as Muhammad’s scribes will have looked after Muhammad’s correspondence (see al-Tabar,
vol.1,1782; Ibn al-Athir, Usd al-ghaba, vol.1, s.v. d’ al-Nawawi, [ Tahdhib al-asma’] Biographical
dictionary, ed. F. Wiistenfeld, p. 37; A.L Silvestre de Sacy, “Mémoire sur I’ origine et les anciens
monuments de la littérature parmiles Arabes,” p. 332, foot-note; A.L Silvestre de Sacy, “Recueil
de différens traités relatifs a I' orthographie et a la lecture de I’ Alcoran,” p. 357; G. Weil, Das
Leben, p. 552, foot-note). Cf. the letters in Ibn Sa‘d, and above, p. 11sq.; E; Goldziher, Schools
of ‘Koranic commentators, P- 24, n.11.

[i/46]

[i/47]



[i/48]

38 MUHAMMAD’S REVELATIONS

seriously reproach him as Gustav Weil™® did. Could the Prophet really have
foreseen—as Weil thinks—that a dispute would arise after his death over
the very letter of the revelation, especially given that he was an unlettered
man with no idea of the veneration of letters? His spirit, which naturally
was aiming at the most immediate goal, could by no means anticipate the
strange development that Islam was to follow after his death. Leaving worry
about the future to his God, he likely never pondered over the fate of the
Koran, or least of all the choice of a successor. The complete collection of
the entire Koran was beyond the feasibility of even its author. Not only
according to Muslim tradition,™ but even the evidence of the Koran' shows
that he himself had already forgotten some passages and had deliberately
changed others. The following example makes it unequivocally clear that
Muhammad occasionally made expedient additions to the established text.

When those who did not participate in military campaigns were severely
reproached in the Koran, two blind men came and anxiously asked whether
the reproach also applied to them; the Prophet ordered Zayd b. Thabit [ibn
al-Dahhak]"™ to add a few words excepting handicapped persons."* We shall
see below in more detailed discussion that entire passages were clearly
interchanged after short or long intervals. But some parts Muhammad
recited in different versions to different people, partly because he wanted
to improve them or—as seems to apply in most cases—because his mem-
ory failed to retain them unchanged. Regarding this subject there are several
traditions, the best of which can be traced back to ‘Umar (Ibn al-Khattab)
and Hisham b. al-Hakim [Ibn Hizam"], who were quarreling over their

10 Historisch-kritische Einleitung, p. 425q., 2nd ed. p. 53. In the final analysis all the founders
of the great religions might be reproached with just as much or rather, with just as little jus-
tification.

1L Cf. ‘Risha’s tradition frequently found in al-Bukhari (e.g, K. al-Shahadat §11) and
Muslim, vol. 1, p. 443sq. (= al-Qastallani, vol. 4, p. 72sqq., Fada’il al-Quran, bab 2): :5“5\ g‘
\,\{E)ru o0 :ﬁ:\au 4 \,\§j \,\{df_ﬂ 2 b azy J o) 3 Ta Y‘\?) (,’.\,aor merely &1 L}j_\\
Wﬁ 5. In this case the verses had already been communicated to others.

112 Siira 2:100 (where admittedly others read lalui = \a 24) and siira 87:6sq.

13- EP; EQ; Juynboll, Encyclopedia, pp. 2325qq.; Sezgin, GAS, vol. 1, pp. 401-402.

114 The story is supported by the evidence of several persons, among them also Zayd
himself. See al-Bukhari in sl q\:{§31; Fad@il al-Qurian §7; al-Tirmidhi, K al-Jihad, §22;
al-Nasa’i, ibid. §3; Muslim, vol. 2, p. 231 (al-Qastallani, vol. 8, p. 114sq,, jihad); Ibn Sa‘d
(al-Tabagat al-kabir): Biographien der Muhagiran, p. 154sq.; al-Tabari, Tafsir, vol. 6, p. 134;
Abu l-Layth al-Samarqandi, al-Wahid, al-Zamakhshari, al-Baydawi on siira 4:97. Cf. Silvestre
de Sacy, “Mémoire sur I’ origine et les anciens monuments de la littérature parmi les Arabes,”
p. 424.

115 Juynboll, Encyclopedia, p. 343, col. 1.
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respective readings of sira 25. When they consulted the Prophet he decided
that they were both correct about the revelations, since the Koran was
revealed s > daw s, all of which were correct."® It is reported also by
Ubayy b. Kab that he once heard a man recite the Koran in a mosque
in a reading unknown to him. He ignored it but soon thereafter another
person did it again. He thereupon went to the Prophet, and he approved
of the reading. When Ubayy b. Ka®b was frightened by this, fearing that he
be considered a liar, the Prophet calmed him with an answer similar to the
one which he had given to ‘Umar and Hisham [Ibn al-Hakim b. al-Hizam].""

In the same vein we must consider the undeniable differences among
the variant readings of the Companions of the Prophet, which are reflected
in the following passage (further details below in Otto Pretzl’s section “The
history of the text of the Koran”):"®

2 s 1385 1S L3 ) S o &7 el sgmans o) sl B oy i 5

£ labl M aoges ol G (3 JB 1A s W3 L N LIS, LIS 5180 e

20 bl b o ol Gl Al e TS T 31 S

All such variations, which we can easily explain, caused great troubles for
Muslims. Particularly the explanation of the words, Je J31 il lia b
da—w OF, as one variant has it, 2 );\ 4w, meant a lot of hard work for
Muslims. Several traditions are subservient to writers’ ends;?? and already

U6 aql-Muwatta’, p. 70; al-Bukhari, K. al-Bad’ al-khalg, bab 5, §10; K. Fad@il al-Qurian § 4;
khusumat § 3 (al-Qastallani, loc. cit, vol. 4, p. 237, lists parallel cases; Muslim, vol. 1, p. 457
(al-Qastallani, vol. 4, p. 97sqq., fada’il); al-Tirmidhi, al-Qira’at, bab 2, §1; al-Nasa’i, al-Sunan,
p-107sq. (1,149, K. al-Iftitah, § 37 J\JB\ @ Lo C\q); al-Khatib al-Tibrizi, Mishcdt, fad@’il al-Qurian,
bab 3, fasl 2; al-Tabari, Tafsir, introduction, vol. 1, pp. 9—24). Frequently repeated by later
writers like Ibn ‘Atiyya, al-Qurtubi, vol. 1, p. 18, Ibn Hajar, and Ibn al-Athir, Usd al-ghaba, vol.1,
S.V. r\.‘l@; Silvestre de Sacy, Mémoires, 50, p. 425; Goldziher, Schools of Koranic commentators,
pp- 25—27; etc.

17 Muslim, Fad@’il al-Qur'an, §13; al-Khatib al-Tibrizi, Mishcdt, ibid., bab 3, fasl 2; al-Nasa’i,
Iftitah, § 37; al-Qurtubi, vol. 1, p. 18'f; al-Tabari, Tafsir, vol. 1, p. 9sqq.

118 In Ibn Sa‘d, (al-Tabaqat al-kabir): Biographien der mekkan. Kampfer, p. 270,18sqq.

119 This is Ibn Mas‘ad. The authenticity is of course not established.

120 According to Yaqut, vol. 3, p. 218, etc., this al-Saylahin is located in Iraq not far from
Hira, and is possibly identical with the Hebrew w'n% (A. Neubauer, La géographie du Talmud,
p. 262). The proverb “more famous and direct than the road to al-Saylahin” I have found
nowhere else.

121 gl-Mabani li-nazm al-ma‘ani, vol. 4; al-Tabari, Tafsir, vol. 1, p. 12,1 2: 6 or 7 [sic].

122 E.g. Gabriel told the Prophet that the Koran ought to be read 4|y 2>  ls; but he
objected because the Muslims were too weak; God then agreed to two sets of readings, then
upon a renewed request, to five, and finally to seven (2, (Muslim, al-Qastallani, vol. 4,
p. 1025qq.; al-Azraq, p. 436; al-Khatib al-Tibrizi, Mishcdt, p. 184 (192); al-Qurtubi, i, p. 167).
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Abt Hatim Muhammad IBN HIBBAN al-Busti (d. 354/965)"2* was able to
collect thirty-five to forty different types of explanation, most of which—or
at least the most important of which—we find in a variety of books."* (‘Abd
al-Rahman b. Isma‘il) ABU SHAMAH (d. 665/1266'>°) composed a book on
this particular subject.” But since all of them are largely worthless, even
ridiculous, and contrary to the text of the traditions, we shall limit ourselves
to a few examples.

The Seven ahruf (Sets of Readings). Abrogation of Revelations

The seven ahruf are supposed to indicate the seven subjects of the Koran,
namely stories, commandments, interdictions, etc., or seven different senses
(one outward and six inward ones), or the sets of readings of the seven subse-
quent readers (see below; this point of view is considered a sign of ignomin-
ious ignorance in al-Itqan, p. 115), or the seven languages, from which words
are allegedly borrowed for the Koran,'”” etc. Some Shi‘ites take the easy way
out and reject this entire tradition. Even some Muslims'®® have recognized
that the number seven is of little consequence and that, instead, it serves
here, as elsewhere, to represent an unknown quantity, regardless of whether
Muhammad himself may have fixed it or it was inserted later. s > is letter,
reading. The words thus express no more than the permission to read the
Koran in different sets. This difference—also admitted by some Muslims,
thinking that it might have been permissible to exchange single words with
others of identical meaning’?®—might have been rather extensive, compris-
ing the omission and addition of entire verses.

The frequently mentioned explanation that the seven 21 indicate
seven Arabic dialects must be dismissed. Muhammad certainly left it to

Similar traditions abound.; cf. al-Tirmidhi, al-Nasa’1, and al-Khatib al-Tibrizi, Mishcdt, loc.
cit. (p. 33 n. 116); Mabani ix; Ibn ‘Atiyya; al-Qurtubi, p. 16 sqq.; al-Itgan, p. 105sqq, etc.

123 EP; Sezgin, GAS, vol. 1, pp. 189-191.

124 Tbn ‘Atiyya; al-Mabani li-nazm al-mani, ix; al-Qurtubi, loc. cit.; Cod. Lugd. 653 Warn;
‘Abd al-Rahman IBN AL-JAWZI (cod. Gotha 1671 = Pertsch, Arabische Handschriften, no. 544);
al-Itgan, loc. cit.; the Shi‘ite Tafsir al-Qurian of Muhammad b. Murtada, Ahlwardt, Verzeichnis,
no. 899 (= cod. I Petermann, no. 553).

125 Encyclopaedia of Islam, new edition.

126 Cf. the great work of Ibn al-Jazari, al-Nashr fi l-gira‘at al-‘ashar, Ahlwardt, Verzeichnis,
no. 657 (= cod. Petermann i, no. 159), folio 9.

127" Arabic, Greek, a Coptic dialect (&, j\adaﬁ\), Persian, Syriac, Nabataean, Ethiopic!

128 Tbn al-JazarT’s great work, folio 11%; Itgan, p. 107.

129" As, for example, ;J\m, I, J,;'é;\, a3, @J, VL‘; Al-Qurtubi, vol. 1, Jami‘ ahkam al-Qurian,
folio 16Y; al-Itqan, p. 108sqq., etc.
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each person to pronounce the Koran according to his native dialect,”® but
this type of difference was in no way so great that his Companions might
have started to quarrel. Even in Ibn ‘Atiyya’s introduction to his al-Jami‘al-
muharrar al-sahth al-wajiz fi tafsir al-Quran, and al-Suyatl's al-Itgan, p. 111,
we find the appropriate remark that this does not fit with the story of ‘Umar
and Hisham, as both were Quraishites.

Incidentally, in the historical account itself I found &\ instead of s 1
only in Kazem-Beg, loc. cit. The list of the seven dialects is completely
arbitrary, with the most unfortunate result that a dialect was assigned to
every tribe dwelling in the sacred territory of Mecca or its immediate vicinity
(Quraysh, Kinana, Khuza‘a, Thadif, etc.), or even to tribes to whom this did
not apply at all.®

These sets of readings are frequently mentioned in connection with the
tradition that Gabriel habitually recited the Koran to the Prophet once
a year—or every Ramadan—(i.e. if the tradition makes any sense at all,
those parts of the Koran that had been revealed to this date); if he then
had omitted or added anything, the Companions would have memorized
this,® thus accounting for the variants.

130 Tbn Mas‘@id is said to have permitted a person who could not say ¥\ (siira 44:44) to say
~iJl, and to read eU'A\ or ﬁ\bj\ (al-Mabani li-nazgm al-ma‘ni, vol. 9; al-Itqan, p. 109), but this

example is likely to have been fabricated to serve some kind of theory: Either that person was
able to pronounce every initial | only as (s—then it would have been absurd to expect him
every time to search for another word—or this peculiarity applied only to a few words; in
this case he could have easily conformed to the prescribed pronunciation instead of having
to look for an entirely different word. It must be added that the words \and i\l interfere
with the rhyme. Moreover, it is unthinkable that Ibn Mas‘ad, who is reported to have said
¢ instead of 5, should have been unable to tolerate such a minor diyergence and rather
have taken a completely different word. Incidentally, this change from | to (s is dialectically
documented in ancient and modern times. i

181 Mentioned are, e.g., Quraysh, Kinana, Asad, Hudhayl, Tamim, Dabba, Qays; or Quraysh,
Sa‘d ibn Bakr, Kinana, Hudhayl, Thaqif, Khuza‘a, Asad, Dabba, or five tribes of the back-side
(;=\) of Hawazin and from the lowest ( Ja.\) of the Tamim. Most of the writers select the
dialects from among the Mudar (_.xs), with preference for the Quraysh (who, however, are
missing from the list mentioned last!), and Hawazin, among whom, according to legend,
Muhammad was educated; still others enumerate Quraysh, Yaman (a collective name which
comprised different tribes), Tamim, Gurhum [also Gorhum] (an old semi-legendary people!),
Hawazin, Quda‘a (belonging to the Yaman!), Tayyi’ (the same). But the names mentioned by
Kazem Beg, loc. cit., p. 379, among whom there is even Himyar, I found nowhere else.

182 al-Bukhari, Fada’il al-Qurian, §7, al-sawm, §7, al-waky; Muslim (al-Qastallani, vol. g,
p. 162, Al de ) 3929 P. 337, Fad@’il, Fatima); al-Mabant li-nazgm al-ma%nt, vol. 3; al-Qurtubi,
fol. 227, and frequently; al-Khatib al-Tibrizi, Mishcdt, 175 (183, bab al-itikaf); al-Shashawi, cap.
1 [his al-Fawa@’id al-jamila ‘ala [-ayat al-jalila, edited by Idris ‘Azzuzi (1989)]; al-Itgan, p. 116;
Silvestre de Sacy, “Recueil de différens”, p. 357. Occasionally it is added that this happened to

[i/52]



[i/53]

42 MUHAMMAD’S REVELATIONS

Yet when it is claimed that Muhammad forbade his Companions to quar-
rel about the advantages of variant readings this tradition appears obvi-
ously to be the fabrication of a man who saw in this controversy a threat
to the faith. It is a consistent feature of largely fictitious adiths to put later
teachings in the mouth of the Prophet.

There is a difference between what Muhammad changed and what is
abrogated ('Cr..ll\, stra 2:100). That one revelation can possibly abrogate
another is such an unprecedented concept that it cannot have been Muham-
mad’s brain child; rather it would seem to be related to the Christian idea
of the abolishment of the ordinances in the Gospels (e.g. Ephesians 2:5;
Colossians 2:14). It is in this context that the word for the foreign con-
cept is likely to have been borrowed, even if that particular meaning of
no1 is not contained in the Aramaic that we know. Hibat Allah b. Salama
al-Baghdadr® (d. 410/1019), whose C).ml\} 'i“\:.i\ S attained tremendous
authority and became the source and model for many later studies of this
subject, classified the abrogated passages as the following:* first, passages
abrogated by the sense but retained by the letter of the Koran; second, those
abrogated by the letter but valid according the sense; and third, those abro-
gated by the sense and the letter.

This classification quite obviously relates to the contemporary form of the
Koran as decreed by Muhammad at the divine behest of God. Consequently,
all that has been lost without the will of the Prophet or inadvertently not
included in the collection of the Koran by his successors is regarded as
being abrogated. In addition to Hibat Allah b. Salama, Muslims consider to
be abrogated many verses that are of no practical relevance because their
cause has disappeared. For example, all those verses requiring Muhammad
patiently to bear insults and persecution are considered to have been abro-
gated after his situation drastically changed and the matter was no longer
relevant. Al-Suyuti quite clearly saw™ that the category of the abrogated

Muhammad twice during the last year of his life, or the final reading is the one which Gabriel
used at his last encounter with the Prophet.

133 al-Bukhari, 4l sl IS] §37; al-Khatib al-Tibrizi, Mishcdt, ibid., bab 3, Sasl 1, §2;
al-Tabari, Tafsir, vol. 1, p. 10 bottom; Ibn al-Jazari, folio 16Y; al-Suyuti, al-Itqan, p. 195.

134 Sezgin, GAS, vol. 1, p. 47, vol. 9, p. 183.

135 Frequently found in our libraries (cf. Brockelmann, GAL, vol. 1, p. 192); printed in the
margin of al-Wahidr's Asbab al-nuzul (Cairo, 1316/1898). Other works on the subject are listed
in Fliigel’s edition of Ibn al-Nadim, [EP; EQ; Sezgin, GAS, vol. 8, p.17sqq.] al-Fihrist, p. 37.

136 Cairo edition, p. 9sqq.; cf. al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p.14; al-Suyuti, al-Itqan,
p- 516sqq.

137 al-Itgan, p. 516 sqq. A close investigation of the vacillations of tradition is relevant only
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matter had grown to become ridiculous. When we consider only the current
composition of the Koran we find in it either the abrogated and the abro-
gating side by side, or only the abrogated, or only the abrogating ones. But
in reality we have to differentiate between two different types of abrogated
passages: first, the validity of a verse is abrogated by an explicit revelation
that applies particularly to law, where it has to be adapted to the require-
ments of contemporary conditions and, second, by a simple prohibition
issued by Muhammad to forbid his Companions from reading and copy-
ing any particular passage. The volume of both types cannot be considered
to have been large. Still, we hear of one tradition, which might contain a
kernel of truth, that Muhammad personally crossed out a passage of the
Koran'® that he had only recently dictated to his followers. Whoever is famil-
iar with the strange view Muslims hold about the Koran will not be surprised
that there are some who dismiss the whole doctrine of the abrogation, even
though this is clearly stated in the Koran.'* This view, however, is considered
heresy."

Individual revelations which are missing from the current version of the
Koran but have survived in some other way and which, according to the
aforenamed Muslim categories, are reckoned among the abrogated pas-
sages, shall be treated below.

for the history of dogma and figh. Interesting is, for example, how in al-Bukhari, Wasaya, §18,
the relevance of the mansikhat to siira 4:9 is challenged &l o>, wls | (o e oy dones 5
) e LSS i Lo )y Yy csed &30k 5 55 ik 5 JB e A detailed investigation
of the matter in al-Tabari’s Tafsir on sira 2:100.

138 In this case Muslims assume that the Koranic passage was abrogated by the sunna. But
on this point Muslims are greatly divided. Cf. al-Baydaw1 and al-Tabari on sira 2:100; cod.
Petermann I, p. 555 (a book independent of Hibat Allah b. Salama [Sezgin, GAS, vol. 1, p. 47])
on G,.A\ ly 'ﬁ“\ﬂ\ by ‘Abd Allah IBN Tahir al-Baghdadi (d. 429/1037); al-Suyati, al-ltgan, p. 515;
L. Goldziher, Muslim studies, vol. 2, pp. 29—30.

139 The most simple version of this tradition is found in Hibat Allah b. Salama, Cairo
edition, p. 12 (cf. L. Marracci, Prodromus, part 1, p. 42; Ibn Hisham, translation by Gustav
Weil, Das Leben Mohammeds, p. 597, note), where Muhammad replied to Ibn Mas‘ad, who
was surprised about the disappearance of the writing: &-,ll Cad) &l 350 o, | (here &
“abrogate,” “tollere” is used with the identical meaning as =..3). A somewhat different version
is found in al-Qurtubi on sara 2:10, and wonderfully embellished in al-Itqan, p. 526, where
two men forget a sira at the same time.

149 Sara 2:100; cf. stra 16:103. From the Koran this concept was then applied to hadith.

141" Abt I-Layth al-Samarqandi and al-Qurtubi on sira 2:100; Hibat Allah b. Salama, Cairo
edition, p. 26; al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 14.
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The Originality of the Koran and Its Connection
with the Revelations of the Prophet Maslama

At the end of this general discussion of the Koranic revelations it would not
be inexpedient to answer the question of why Muhammad dared to chal-
lenge all opponents to bring ten siiras (siira 10:16) to question his exclusive
prophetic claim, and, when they were unable to do so, to bring even only a
single one.*? The fact that no one could meet this challenge, even at a time
when Arabia abounded in master rhetoricians, Muslims to this very day rec-
ognize as irrefutable proof of the divine origin of the Koran, which by its
nature discredits all human art. This point of view, which entails many a
controversy, is expounded in several works entitled | &\ ;& 314

But when we take a close look at Muhammad’s challenge"we find that
he was not asking for a poetic or rhetorical equivalent to the Koran but
rather for something essentially equal to the Koran. It was in the nature
of the request that his opponents could not comply. Should they defend
their ancient belief in their gods in the same way as Muhammad espoused
the unity of God and the related dogmas? Should they let the gods speak
for themselves? This would have been nothing but satire and absurdity. Or
should they equally become enthusiastic about the unity of God and restrict
their opposition to Muhammad’s prophethood? In this case they could only
copy the Koran, which they intended to rival, but an image can never rival
the original. Muhammad'’s faith was a novelty for his people, and therefore
produced an inimitably original expression. The difficulty was substantially
enhanced by his clumsy style.

In spite of everything, Muhammad’s challenge was not entirely without
response. Still during his lifetime, and shortly thereafter, men appeared at
various places of the Arabian Peninsula and claimed to be prophets of their
people and to be receiving divine inspiration: Laqit b. Malik in Oman (al-
Tabari, vol. 1, p. 1977, 1 7sq.), ‘Abhala b. Ka‘b al-Aswad in Yemen, the Asadite
Tulayha, the Tamimite Musaylima, and finally the prophetess Sajah."* They

142 Cf. thereon Martin Schreiner, “Zur Geschichte der Polemik ..., pp. 663—-675. [Arberry’s
translation: “Bring a Koran other than this, or alter it.”]

143 Sara10:39; and 2:21. “The founder of the Babis, Mirza ‘Ali Muhammad of Shiraz [ Goldzi-
her, Schools of Koranic commentators. p. 33 n. 70] claimed such a mission, in proof of which he
had produced verses and a book like the Kur’an, but surpassing it in wisdom and eloquence.”
(E.G. Browne, “The Babis of Persia,” p. 916 sq.). Regarding imitations of the Koran in later peri-
ods see Goldziher, Muslim studies, vol. 2, p. 363sqq.

144 Cf. J. Wellhausen's reflections in his Prolegomena zur dltesten Geschichte, pp. 7-37.
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all spread revelations, yet only Musaylima’s fragmentary sayings*> have sur-
vived to give us a vague idea of the man’s religious ideas. As a religion aware
of its strength, and wanting to appear as the best of the world, the young
Islam, fighting for survival, unhesitatingly declared all these movements to
be nonsense and the work of Satan. Success proved it right, yet in every
other respect this verdict is unfair and false. Musaylima’s and Muhammad’s
doctrines are of course closely related. Both of them have in common the
important, fundamental components of Islam, such as eternal life (3 rL\, al-
Tabari, vol. 1, p. 1917, | 29), the divine name Rahman (al-Tabari, Tafsir, vol. 1,
p- 1933, 1 12; p. 1937, 1 3, cf. p. 1935, | 14; and al-Baladhuri, Futih al-buldan,
p. 105, 16), fasting (al-Tabari, p. 1916, 1 14;1917, 1 1), proscription of wine (1916,
bottom), and the three® appointed times of prayer (al-Tabari, vol. 1, p. 1919, 1
2s5qq.). Still, this similarity most likely does not constitute a borrowing from
Islam but rather a mutual dependence on Christianity. Musaylima'’s teach-
ing, however, contains peculiar elements that originate from Christianity
but are foreign to the Koran, e.g., the commandment of sexual abstinence
as soon as a male child has been born (al-Tabari, vol. 1, pp. 1916 and 1917, 1
4-7), and the eschatological concept of the kingdom of heaven*” (&l 11,
o885 ¢\d\, al-Tabari, vol. 1, p. 1917, 1 2). Rhymed prose is even less likely to
have been borrowed, since it had been a favourite form of religious diction
among the Arabs since long before Muhammad. Moreover, Musaylima dis-
plays so much originality in his expressions, particularly in his similes, that
his alleged imitation of the Koran ( ;) all §lalas, al-Tabari, vol. 1, p.1738, 117; Ibn

145 a]-Tabari, vol. 1, p. 1738, 1 14 and 17sq.; p. 1916, 1 10; p. 1917, 1 4; p. 1933, 1 2; p. 1934, 1 6;
p-1957,14, and 5. The reliability of the transmission generally cannot be doubted. The obscene
dialogue (al-Tabari, vol. 1, p.1917,112 t0 1918, 110) is of course a malicious fabrication. The man’s
real name was Maslama as e.g. al-Mubarrad, al-Kamil, p. 443,15, in a verse, but the diminutive
ofhis name became common among Muslims with the meaning of satirical belittlement (Ibn
Khatib al-Dahsha, Tuhfat dhawi -Arab, ed. by Traugott Mann, s.v.), the same as the name of
the prophet Talha was changed to Tulayha (al-Bayhagqj, ed. by Fr. Schwally, p. 33,15).

146 According to M.Th. Houtsma (“Iets over den dagelijkschen ¢alat” [Some remarks about
the ritual prayer]) it is quite likely that Muhammad instituted only two daily canonical
prayers, to which he later added a third one, the middle (al-wusta) salat. Goldziher, “Carra
de Vaux, Le Mahométism’”, p. 385; and Goldziher, “Islam” in Jewish encyclopedia, vol. 6 (1904),
p. 653, col. 1, expanded this thesis, saying that “after the Jewish pattern soon were added the
other two in imitation of the five gah (a\{) of the Parsees.” Cf. also Leone Caetani, Annali
dellislam, vol. 1, § 219; vol. 2, tom. 1, p. 3545qq., and p. 635sqq.

147 The expression (_5,¥1; Dseudl 4) found nineteen times in the Koran is not,
or at least not primarily, to be interpreted eschatologically, rather it is merely a statement
that Allah is the Lord of the World (also 38:9). It is obviously easy to associate this with
eschatological ideas (e.g. 45:26).
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Hisham, p. 946, 114) becomes less probable. This originality also stands as a
notable argument for the essential authenticity of the revelations attributed
to him. If this were founded purely on the invention of Muslim theologians,
one would expect to find a greater similarity with the Koran.



THE ORIGIN OF
INDIVIDUAL PARTS OF THE KORAN

Aids in Establishing the Chronology of the Suras

When studying the individual parts of the Koran we must keep in mind both
the period and the occasion of a revelation. In order to give the reader an
idea of the limitations of such an investigation from the outset, we must
first explain the research aids available to help solve the problem as well as
outline the difficulties that will be encountered.

Our prime source is the historical and exegetical tradition. This is most
reliable when it is related to the great historical events in the history of Islam.
For example, no one can doubt that siira 8 refers to the Battle of Badr, stira
33 to the Battle of the Trench, and siira 48 to the Pact of al-Hudaybiyya.
However, the number of these most reliable facts is not very large and
applies only to the Medinan suras, as Muhammad remained much in the
background at Mecca, where he did not initiate great historical events.
Substantial doubt hangs over the very numerous traditions regarding the
myriad minor events mentioned by historians and exegetes to throw light on
single verses of the Koran. Since we shall discuss the origin of this exegetic
tradition in the literary survey, let us supply here only some examples of
its unreliability, namely that the origin of verses universally regarded as
Meccan frequently turns out to lie in events after the emigration, and that
frequently two closely related verses' are attributed to entirely different
occasions, though these explanations often do not fit the context of the
passage. Still, among the mass of doubtful and fraudulent information one
also finds more reliable data that, supported by historical events, can be of
great benefit to anyone using it with discretion. Such criticism is not easy,
since the bias underlying an individual tradition does not become apparent
until all potential traditions from the same source have been collected. As
long as there is no systematic investigation of the exegetic traditions, we
have no choice but to check the reliability of each and every tradition. From

1 See above.
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these innumerable, fraudulent, often mutually contradictory explanations
of Muslim tradition only a limited selection can be offered here.

In order to obtain a representative example, we shall in most cases con-
sider the traditions on the original locality of revelations of both complete
stras or single verses, as found from time immemorial not only in his-
torical and exegetic works but also in Masoretic texts and in most of the
manuscripts of the Koran.

The Transmitted Lists of the Chronology of the Koran

A chronological list of stiras has been transmitted to us. The list, however,
considers only the beginning of the siiras and not the verses that might
have been added later.? As the texts of this catalogue frequently differ con-
siderably, it might not be superfluous to compile an exact inventory of the
transmissions.® In the fifth-century book (also in Miguel Casiri, Biblioteca
Arabico-Hispana Escurialensis, v. 1, p. 509, without title) of (ABU AL-QASIM)
‘Umar b. Muhammad IBN ‘ABD AL-KAFI* (Leiden Ms. 674, Warner) 13 verso,
sq., we find the following enumeration.

(1) Meccan suras: 96, 68, 73, 74, 111, 81, 87, 92, 89, 93, 94, 103, 100, 108, 102,
107, 109, 105, 113, 114, 112, 53, 80, 97, 91, 85, 95, 106, 101, 75, 104, 77, 50, 90,
86, 54, 38, 7, 72, 36, 25, 35, 19, 20, 56, 26, 27, 28, 17, 10, 11, 12, 15, 6, 37, 31,
34, 39, 40, 41, 42, 43, 44, 45, 46, 51, 88,18, 16, 71, 14, 21, 23, 32, 52, 67, 69,
70, 78, 79, 82, 84, 30, 29, 83.

(2) Medinan suras: 2, 8, 3, 33, 60, 4, 99, 57, 47, 13, 55, 76, 65, 98, 59, 110, 24,
22, 63, 58, 49, 66, 62, 64, 61, 48, 5, 9.

Missing is the first stra, which is attributed equally to Mecca and Medina
(see below). As for all the others omitted from the list, the explanation is, of
course, only an error in the text.

This version of transmission is identical to that of al-Mabani li-nazm al-
ma@ani, vol. 1, and al-Suyuti, al-Itgan, p. 21sq., except suras 58sqq., which are
omitted in the former.

2 This is how it reads in at least in K. al-Mabani li-nagm al-ma@ni, cap. 1. This is also
the only sensible way to present those siiras that have been brought together from different
periods in a chronological order.

3 Three scholars have previously drawn attention to these lists: J. von Hammer-Purgstall
(“Der Islam und Mohammed’, p. 82sqq.), G. Weil (Mohammed der Prophet, p. 364sqq.), and
G. Fliigel (“Uber Muhammad bin Ishak’s FiArist’, p. 568).

4 Sezgin, GAS, vol. 1, p. 16 n. 24.



THE ORIGIN OF INDIVIDUAL PARTS OF THE KORAN 49

Another version (al-Mabani li-nagm al-ma‘ani, no. 3) differs only in so far
as it is left undecided whether sira 98 is of Meccan or Medinan provenance.
This version can be traced back to Ibn ‘Abbas through ‘Ata b. Abi Rabah
[Aslam al-Qurashi, d. 14/732.]°

Another version found in al-Diyarbakri, Ta’rikh al-khamis (Cairo edition,
p-10), inadvertently omits siiras 68 and 73, and places stiras 50 and go before
95, 61 before 62, and g before 5.

The version in al-Suyatl's al-Itgan, p. 20, which al-Husayn b. Waqid® and
others trace back to ‘Ikrima b. ‘Abd Allah al-Barbar1” and al-Hasan b. Abi
l-Hasan, omits some suras but places sira 44 after 40, sura 3 after 2, and
makes stira 83 the first of the Medinan saras.

The fourth version, in al-Mabani li-nagm al-ma‘ant, can be traced back
through [Aba Muhammad] SAID IBN AL-MUSAYYAB [Ibn Hazn al-Makh-
zami, 13/634—94/713]° to ‘Ali and Muhammad. It considers the first siira to
be the oldest, puts siira 53 among the last of the Medinan siiras (sic), places
84 after 83, and omits stras 111 and 61.

The first one in the same book with an isnad including (Muhammad b.
al-S&’ib) AL-KALBI,? Abu Salih Badham [al-Kafi, d. 120/738"], and Ibn ‘Abbas
places siira 93 before 73, 55 after 94, 109 after 105, 22 before 91, 63 before 24,
and considers 13 to be the first of the Medinan siiras, ending with siiras 56,
100, 113, and 114.

Although al-Ya‘qubi" (Historiae, vol. 1, 32sq., 43sq.) mentions these au-
thorities, with respect to the aforementioned differences he has only the
first two and the last one identical with al-Mabant li-nazm al-ma‘ani, vol-
ume 1. His arrangement of the above list is as follows: sura 1 after sura 74;
stira 100 as Medinan; siira 109 missing; suras 113 and 114 as Medinan; sura 112
missing; sura 56 as Medinan; suras 34 and 39 behind 43; sura 32 as Medinan
and confused with stra 13; suras 69 and 84 are missing; sura 83 is the first
Medinan stra; stira 59 before 33; stira 24 before 60; 48 before 4; 99 missing.
Starting with stra 47, the differences are considerable: 47, 76, 65, 98, 62, 32,
40, 63, 58, 66, 49, 64, 61, 5, 9, 110, 56, 100, 113, 114.

5 EQ; EP; Juynboll, Encyclopedia, pp. 139-140; Sezgin, GAS, vol. 1, p. 31sqq., vol. 5, p. 24,
vol. 8, p. 22.

6 He is also mentioned in al-Diyarbakr1, Ta’rikh al-khamis.

7 EP; EQ; Juynboll, Encyclopedia, p. 241; Sezgin, GAS, p. 23sqq.

8 EP; Juynboll, Encyclopedia, p. 4sqq.; Sezgin, GAS, vol. 1, pp. 276.

9 EP; EQ; Sezgin, GAS, vol. 1, pp. 21 and 34.

10 FQ.
1 EP; EQ.
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Fligel's al-Fihrist, p. 25sq., according to the transmission of al-Waqidi*?
from Ma‘mar b. Rashid (d. 154/770)® from Muhammad b. Muslim AL-
ZUHRI, d. 124/742,* from Muhammad b. Nu‘man b. Bashir, has the follow-
ing list: 96:1-5, 68, 73 ( Jb \mf , 74, 111, 81, 87, 94, 103, 89, 93, 92, 100,
108, 102, 107, 105, 112, 113, 114 (according to others, Medinan,”) 53, 80, 97, 91,
85, 95, 106, 101, 75, 104, 77, 50, 90, 55, 72, 36, 7'° (_A4l)), 25, 35,7 19, 20, 56, 26, 27,
28,17, 11,12, 10, 15, 37, 31 (& 5T (3.s), 23, 34, 21, 39 t0 45, 46 ({3 2 51), 51, 88,
18 ({3ae W y5T), 6 (dse Lﬂ;T L), 1618 (G b sT), 71,14, 32, 52, 67, 90, 70, 78, 79,
82, 84, 30, 29, 83, 54, 86. i

Medinan® 2, 8, 7% (d\ff}!\), 3, 60, 4, 99, 57, 47,13, 76, 65, 98, 59, 110, 24, 22,
63, 58, 49, 66, 62, 64, 61, 48, 5, 9

We see that the arrangement from 96 to 87, from 108 to 105, from 53 to 9o,
from 25 to 17, from 39 to 18, from 52 to 83, and from 76 to g is identical with
al-Itqan, p. 20; everywhere else great diversity prevails.

The sequence ascribed to Aba I-Sha‘tha JABIR IBN ZAYD al-Azdi* (d. 93/
711)* and ‘Al in al-Itqan, p. 56sq., differs still more. It places siira 42 after
stra 18, and, starting with siira 42, reckons as follows: 32, 21, 16:1—40, 71, 52,
23, 67, 69, 70, 79, 82, 84, 30, 29, 83 (Medinan) 2, 3, 8, 33, 5, 60, 110, 24, 22, 63,
58, 49, 66, 62, 64, 61, 48, 9. Al-Suytitl himself calls this ., & OLM

When we now select even the very best from among these versions of
transmission—their diversity, as can be seen, being rather considerable, and
their origin impossible to trace back to a single archetype—we still arrive
at no useful result. In all of these cases, suras revealed to be very old by
various reliable indicators are, nevertheless, placed after much later ones,
turning Meccan siiras unequivocally into Medinan ones. This tradition, even

12 EP; EQ; Sezgin, GAS, vol. 1, pp. 294—297.

13 EP; Juynboll, Encyclopedia, pp. 401, 587, 626, 630; Sezgin, GAS, vol. 1, pp. 290—291.

14 EP; EQ; Juynboll, Encyclopedia, pp. 690-730; Sezgin, GAS, vol. 1, pp. 280—283.

15 According to a note at the end of the list also stira 114 is Medinan.

16 This sara is again listed later, but under its common name (u‘\J;}J\) as the third Medi-
nan.

17 The words bl Lt 4 f S 3 ger ?can be interpreted differently. Either sara 35
is listed under two of its common names and ¥ was introduced only inadvertently, or this
designation, Sara of the Angels, indicates sara 33, which would otherwise be missing from
the list.

18 Fihrist, p. 25,1 325q. at the end of the Meccan sequence has the following addition: Ji
ouf“e}:«\.avu ﬂuf\g\adbuha)\¢ﬁjﬁﬁ\&w A de\wﬂ ool o s (e

19" al-Fihrist, p. 26, 1 2sqq.: 85 stras originate from Mecca, 28 from Medina (according to
Ibn ‘Abbas). This makes 113 stiras. Thus the Fatiha does not seem to be reckoned as stira.

20 But see above, note 16.

21 EP; EQ; Juynboll, Encyclopedia, pp. 128, 442; Sezgin, GAS, vol. 1, p. 586.

22 Juynboll, Encyclopedia; Sezgin, GAS, vol. 1, p. 586.
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if very old and possibly stretching back to Ibn ‘Abbas, can be nothing other
than a rough attempt at drawing up a chronological order on the basis of
an extremely uncritical foundation and pure fantasy, with mere reference
to some good traditions. An accurate transmission of the chronology of
the early suras, or of the Meccan suras in general, is nearly unthinkable.
Or are we to assume that Muhammad kept a record of the chronological
order of the suiras? This would be a nice counterpart to Gustav Weil’s ironic
pigeonholes for the individual siras, where later revelations could be added
as received.

Moreover, there are plenty of traditions that differ considerably from this
one. In al-Itgan, p. 23sq., for example, the Medinan siras are listed in two
different ways. They agree, however, on the chronological sequence of the
Meccan suras. It is said that, excepting individual verses of other suras, the
controversy over a pre or post-Aijra origin is limited to stiras 18, 55, 61, 64, 83,
97, 98, 99, 112, 113, and 114. This is wrong, however, because the controversy
applies to many more siiras. Moreover, the enumeration of the Medinan
stiras as found in al-Qurtubi, folio 23 verso, and, with only minor differences,
in al-Shiaishawi, cap. 20, is again different from the two versions referred to
previously.

Thus, if we, like later Muslims, were to depend solely, or almost solely, on
transmissions from older teachers, we would rarely arrive at a solid, or even
less frequently, at an accurate result. Yet there still remains one reliable aid
that leads to a profitable use of traditions, namely a precise appreciation
of the sense and diction of the Koran itself. By careful observation even
the casual reader of the Koran will become increasingly convinced that the
passages with passionate diction and ideas must have been promulgated
earlier than those with serene, broad content. We realize that Muhammad
moved from the first style to the second gradually rather instantaneously,
and that he displays individual gradations in both.

An important element is the length of the verses. The moving, rhythmic
diction of the earlier period, more closely related to the true saj requires
far more pauses than the later style, which gradually moved closer to pure
prose. A comparison of two passages with identical subjects—even if they
do not originate from entirely different periods—can occasionally suggest
the likelihood that one originated earlier than the other. Since Muhammad
often repeats himself explicitly, it is sometimes possible to distinguish the
original from the later version. Like all writers, Muhammad’s diction in
different periods displays preferences of word and phrases that facilitate
the establishment of a chronological order. By observing the rhyme, the
language in the widest sense, and especially the context of his ideas, we
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can identify the individual parts of which suras are often made up. Of
course, when considering the context we must not hastily presume an
interpolation whenever a logical connection seems to be lacking. It is a
consistent characteristic of the Koranic style that ideas seldom develop
calmly, instead jumping from here to there. Yet careful observation easily
shows that there is at least an inkling of connection.

Muslims, too, tried to go beyond the rudimentary tradition and follow
a more critical methodology examining linguistic usage. For example, they
readily concede that passages containing \sx! .\ |l |, are Medinan, but
that the address, wu\ \.,(.\ L, though mostly occurring in Meccan verses, is
occasionally also found in Medinan verses,” or that the Meccan verses are
shorter than those from Medina.? Occasionally Muslims even attempt to
dismiss traditions with arguments taken from the passage itself. A case in
point is al-Tabarl in his Tafsir, as well as al-Farra’ al-BAGHAWI,* who refute
the tradition that sira 13:43 refers to ‘Abd Allah b. Salam [Ibn al-Harith]
(d. 43/663)* on the grounds that it is supposed to be a Meccan siira. Such
criticism we find in al-Itgan, p. 25sqq. and p. 37sq., where it is stated
directly (p. 31) that &l 55 sla¥t Jo cldeat 3 088l o W) e “there
are some people who in the case of exception (i.e. regarding individual
verses that have been promulgated at different places from that of the
stra in which they occur) rely on individual judgement without regard for
tradition.” But this analysis, particularly if it goes beyond matters that are
generally obvious, has no solid, critical foundation, even amongst Muslims.
Such attempts at interpretation are nearly useless for our purpose.

Careful consideration of the auxiliary means, which tradition and the
Koran itself offer, enables us to obtain much more accurate knowledge of
the origin of single Koranic passages. Yet our knowledge of this matter leaves
much to be desired; some of it remains totally uncertain, while other aspects
are at least doubtful. This is even more the case because we have very few
European predecessors in the field of critical investigation of the Koran.”

23 Abii I-Layth al-Samargandi on siira 4:1, and 51; al-Zamakhshari on 2:19; [ABU AL-
QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; [Sezgin, GAS, vol. 1, p.16, no. 24] (Leiden,
cod. 674, Warner) on siira 22; less explicitly Abui I-Layth al-Samarqandyi, Tafsir. Less accurately
al-Baydawi on sura 2:19.

24 Tbn Khaldan, al-Mugaddima (1886) fas(1, § 6, p. 87.

25 EP; EQ; Sezgin, GAS, vol. 1, p. 155, no. 2.

26 EP; Juynboll, Encyclopedia, pp. 303, 304, 324; Sezgin, GAS, vol. 1, pp. 304—305.

27 Cf. the “Literarische Einleitung” [literary introduction]; which lists important contem-
porary works, particularly those of Goldziher, Snouck Hurgronje, and Wellhausen; in addition
Leone Caetani, Annali dell’islam, volumes 1 and 2 as well as Hirschfeld.
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The revelations of the Koran consist of two classes: those of Mecca and
Medina. This division is quite logical, as Muhammad'’s emigration to Medina
gave an entirely new direction to his prophetic activity. From the earliest
period Muslims rightfully recognized this, and we must accordingly respect
the distinction. It is worth noting, however, that, following the custom of the
majority of Muslims (al-Suyuti, al-Itgan, p. 17sq, etc.), we call all passages
promulgated before the Aijjra Meccan and all later ones Medinan, even if
they were not exactly promulgated at Mecca and Medina proper.

We attempt to adhere to the chronology as much as possible, although
individual passages belonging a different period are best discussed in the
context of the relevant siira, so as not to separate them unduly. An exact
chronological order of the individual parts would be unworkable and impos-
sible. Moreover, we shall allow ourselves a few exceptions to the chronolog-
ical arrangement for the sake of convenience.






THE INDIVIDUAL
PARTS OF THE CURRENT KORAN:
THE MECCAN SURAS

General Chronology of the Meccan Suras

The historical traditions offer little reliable help when it comes to study-
ing the Meccan suras. Even the very first subject of investigation, fixing of
the span of time to which these promulgations belong, is uncertain. Mus-
lims transmit many figures regarding the various periods of Muhammad'’s
life but these differ greatly. Far too often in this regard, unfortunately, Mus-
lims fail to admit their ignorance of certain matters, instead conjecturing
according to untenable principles. It is worthwhile to demonstrate this with
an example.

It is certain that Muhammad died on Monday, the 12th of First Rabi‘ in
11/632.! Since it is said that he had been active for a number of years in Med-
ina and Mecca, these years were simply calculated as complete years, so that
the most important periods of his life came to be dated to the 12th of First
Rabi’, a Monday, or, in any case, to the same month. He is thus assumed to
have arrived on Monday the 12th of First Rabi‘ at Quba™ or Medina,® and also

! That he died on a Monday we know best from a contemporary witness, namely from
a verse of an elegy on his death by Hassan b. Thabit (Ibn Hisham, p. 1024, | 16; Ibn Sa‘d,
Ahlwardt, Verzeichnis, no. 9648 (= cod. Sprenger, no. 103, folio 166 recto = Diwan, ed. Tunis,
p- 24,17)). All traditions are agreed on this point: Malik b. Anas, p. 80; Ibn Hisham, p. 10095sq.;
al-Tirmidhi, Shama’i, bab wafat rasul Allah; al-Nasa1, p. 216 (1, 259, K. al-Jana’iz, §8), al-
Tabari, Tafsir, vol. 1, pp. 1256 and 1815; al-Ya‘qabi, vol. 2, p. 126, etc. Cf. the evidence col-
lected by Sprenger in his “Uber den Kalender ...” p. 1355qq. Since among the days of First
Rabi which are mentioned as those of his death, only the 12th or 13th fall on a Monday (al-
Tabar], loc. cit.; al-Ya‘quibi, loc. cit.; Ibn Qutayba, Handbuch, p. 82; al-Mas‘adi, Prairies d’or,
vol. 4, p. 141sq.), the second date, which is also mentioned as the day of death (al-Tabari
Sprenger, loc. cit.), cannot be considered. Sprenger, too, settles definitely (loc. cit.) for the
12th, but he has the most important proof of al-Hassan b. Thabit only from a secondary
source.

2 Juynboll, Encyclopedia, 5, 6, 289, 321, 595.

8 Ibn Hisham, pp. 333 and 415; al-Wagqidy, p. 2; Ibn Sa‘d (al-Tabagat al-kabir): Biographie
Muhammads bis zur Flucht, p. 157; Ibn Qutayba, Handbuch, ed. Wiistenfeld, p. 75; al-Tabari,
Tafsir, vol. 1, p. 1255sq. Other writers here mentioned only the day of the month, not the day
of the week. It is quite possible that he arrived in this month at his new residence. Other
writers mention the 2nd of First Rabi‘ (al-Wagqidsi, loc. cit.; Ibn Sa‘d, loc. cit.), and it remains
to be seen how the afore-mentioned erroneous date of death was established.
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to have been born* and called to his mission® both on Mondays. Other writ-
ers add still other events in the life of the Prophet that supposedly occurred
on a Monday. We generally know very little of the chronological order of
the events before the emigration; not even the years of the main periods
are known. The majority of writers fix the period of his prophetic activity
at Mecca to either thirteen” or approximately fifteen,® while still others to
ten® years or somewhat more (Muslim al-Qastallani, vol. g, p. 197; al-Tabari,
vol. 1, p. 1248) or, indeed, to only eight years (al-Tabari, vol. 1, p. 1250, | 4;
Ibn Sa‘d, loc. cit., p. 151). A compromise between the first and the third
points of view seems to be the hint that Muhammad received his mission-
ary call at the age of forty-three and subsequently spent another ten years
at Mecca.® This tradition does not seem to take into account the three
years" during which his public preaching is said to have been interrupted,
particularly as nearly all agree that he received his call to prophethood at the
age of forty. Little reliability can be attributed to this figure, as the impor-
tance Orientals attach to the number forty is well known.” Nevertheless,

4 Ibn Hisham, p. 102; Spr[enger], loc. cit., p. 138sq.; contemporary Muslims celebrate this
day as the Prophet’s birthday. Other writers mention different dates (Ibn Sa‘'d, al-Tabagat
al-kabir: Biographie Muhammads bis zur Flucht, 62; Spr[enger], loc. cit., p. 137sqq.) but they
are all agreed on the month; some mention Monday only.

5 Ibn Sa‘d (al-Tabagat al-kabir): Biographie Muhammads bis zur Flucht, p. 129; al-Tabari,
Tafsir, vol. 1, p. 141sq., 1255; al-Khatib al-Tibrizi, Mishcdt, p. 171 (p. 179, ;«}d Lo, fasl1, §10);
al-Wahid1 in the introduction to the Cairo edition, p. 10. Al-Mas‘adi, Prairies d’or, vol. 4, p.154,
mentions in addition the First Rabi‘. That this is an error we shall see below.

6 al-Tabari, Tafsir, vol. 1, p. 11415q., p. 12555q.

7 Various traditions in Ibn Hisham, note on p. 155, | 9, Ibn Sa‘d, ed. Sachauy, loc. cit.,
p. 151sq.; al-Bukhari, al-Sahih, vol. 2, p. 205, bab ( d"‘“ Caw), p. 211 (bab 6‘1 5,2); Muslim

= al-Qastallani, vol. 9, p. 196, p. 198, fada’il, bab 26); al-Tirmidhi, al-Shama’il (bab al-sinn);
al-Tabari, Tafsir, vol. 1, p. 1246 sq.; al-Ya‘quibi, vol. 2, p. 40; al-Khatib al-Tibrizi, Mishkat, p. 513
(521, bab al-mab‘ath, beginning); al-Mas‘adi, Prairies d’or, vol. 4, p. 132, 138sq., vol. 9, p. 50.

8 Muslim, vol. 2, p. 346 (al-Qastallani, vol. g, p. 199); Ibn Sa‘d, loc. cit.; al-Tabari, vol. 1,
p. 1248; al-Khatib al-Tibrizi, Mishkat, loc. cit.; Ibn Sa‘'d (al-Tabagat al-kabir): Biographie
Muhammads bis zur Flucht, p. 151,1 20: fifteen or more years.

9 Muslim, vol. 2, p. 434 (al-Qastallan, vol. 9, p. 195sqq.); al-Bukhari, vol. 2, p. 173, & b
@J\ and other passages; al-Tirmidhi, al-Shama’il, loc. cit.; al-Tabar], vol. 1, p. 1255; al-Mas‘ad],
Prairies d’or, vol. 4, p.148sq.; Ibn Sa‘d, loc. cit., p. 127, p. 151; al-Wahidi on sira 24:54. Regarding
the last foot-notes see the collection of traditions in Spr[enger], loc. cit., p. 170sq.

0 Ibn Sa‘d, loc. cit., p. 151; al-Tabari, Tafsir, vol. 1, p. 1245sq.; al-Mas‘adi, Prairies d’or, vol. 4,
p-148sq.

1 A similar attempt at solving this dilemma is the foot-note in Ibn Hisham, p. 155, 1 9.

12 In Jewish writings the number forty as a rounded off numeral is frequently found:
Genesis 712 and 17; Exodus 34:28, Numbers 14:33, Ezekiel 2913, 1 Kings 19:8, Jonah 3:4, Acts of
the Apostles 1:3, Apoc. Baruch Syr. 76:3, Mishnah, Pirké Abath, vol. s, p- 21; Talmud, Abodah
Zarah, folio 5 b, top. From the Islamic world cf. ;ya jﬁ\ r\;%.a and oy j <l (Goldziher, “All
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that Muhammad was publicly active as a prophet for more than ten years we
see from the words of a song, quoted several times by historians and usually
ascribed to [Abu Qays] Sirmah b. Ab1 Anas® or, less frequently and reliably,
to Hassan b. Thabit as well.

B s e e a3 5
16lz5)56 7, 10 ISJ& N 19;{"\?.
Flawis ol ol 3 o sms
“He lived among the Quraysh for ten and some years, warning them,

expecting possibly to find a friend who would meet him,
and presenting himself to the visitors of the markets.”

Such a verse says more than twenty traditions do, although Muslims (al-
Qastallani, vol. g, p. 197) who prefer this verse—and undoubtedly this is the
verse in question—are generally reprimanded. It is also this verse that ruins
the entire scenario concocted by Sprenger in his article, which has been
referred to again and again. The conjecture that Muhammad was active
for ten years at Mecca is, it seems, tendentious and can be traced back
to a man who wanted to present the Prophet’s entire public life in two
equal parts, divided by the emigration, so as to give it an outwardly uniform
appearance. The claim that for seven years he heard only the divine voice,
and for eight subsequent years received revelations, is even more difficult

Basa Mubarak,” p. 351, as well the favourite collection of forty traditions on certain objects
(Ahlwardt, Verzeichnis, nos. 1456-1550), etc.). Sprenger, loc. cit., p. 172, makes the pertinent
reference to sara 46:14. It was for me a great pleasure that also Sprenger became convinced
that Muhammad was ignorant of the day of his birth, loc. cit., p. 172. But I add that he also
did not know the year. All data are based mostly on rough calculations backwards, including
the synchronisms with the Persian kings. Cf. Th. N6ldeke, Geschichte der Perser und Araber,
pp- 168,172, etc.; Leone Caetani, Annali dell’islam, vol. 1, § 23. Mahmud Efendi made the futile
attempt to produce an exact astrological calculation regarding the unreliable data (Journal
asiatique). It is quite a different matter if you want to consider only the conventional date as
Sprenger has done.

18 Sezgin, GAS, vol. 2, p. 294.

14 Tbn Hisham, p. 350; al-Tabari, vol. 1, pp. 1247 and 1248; al-Azraq, p. 377; Ibn Qutayba,
Pp- 30, 75; al-Mas‘adi, vol. 1, p. 145, vol. 4, p. 141; al-Nawaw1 in Muslim, al-Qastallani, vol. 9,
p-197; Ibn al-Athir, Usd al-ghaba, vol. 3, p.18; Ibn Hajar al-‘Asqalani, vol. 2, p. 486; Ibn al-Athir,
al-Kamil fi [-ta’rikh, vol. 2, p. 83.

15 al-Tabarl, vol. 1, p. 1248, w‘? This is a fabrication based on the traditions mentioned on
page 49.

16 al-Mas‘adi, vol. 1 and 4 w5, Tt is doubtful that this variant can be verified.

17 Tbn Qutayba, p. 75, k> Nawawi Sus.

18 al-Azraqi 3. i

19" al-Mas‘adi, vol. 1, p. 145; Ibn Qutayba, p. 30 ‘&c
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to reconcile with this verse.? In this case the Prophet’s actual activity would
have lasted only eight years. I would not dare to come down firmly on the
side of fifteen or thirteen years as the period of Muhammad’s first prophetic
activity. For the time being let us leave it at the latter number of years, as is
generally done.

Content and Characteristics of the Meccan Suras

This example demonstrates the uncertainty of the chronology of events
in Muhammad’s life before the Aijra. Only in a very few cases is it pos-
sible to give an approximate idea of how many years before the Ajra (as
the only definite date) something happened. Even the best available biog-
rapher, ‘Abd Allah Muhammad IBN ISHAQ b. Yasar? supplies almost no
chronology for the entire Meccan period.? In the case of the Meccan siiras,
where reference to precise historical events is extremely rare, it is hardly
possible to establish any kind of chronology or establish individual peri-
ods.

The few chronological clues—ofwhich not even a single one is absolutely
certain—are as follows: first, siira 53 refers to the flight to Abyssinia, which
is said to have occurred in the fifth year of Muhammad’s mission; second,
stira 20, according to the common story, was revealed before ‘Umar’s con-
version, which is dated to the sixth year before the hijra; and third, sura
30:15qq. is likely an allusion to the war between the Persians and the Byzan-
tines,? events that occurred probably in the seventh and eighth year after
Muhammad’s call.

If we use this vague classification as a basis, we can then attribute the
suras of the second category to approximately the years AH5 and 6; the
longer periods before and after would be for the first and third categories.
This division is quite appropriate for the internal character of the individ-
ual periods, yet it poses the problem that the seventy-second sura, which
certainly belongs to the second period, is usually interpreted to refer to
the journey to al-T2’if undertaken by the Prophet after the death of Aba

20 Tbn Sa‘d, Biographie Muhammads bis zur Flucht, p.151; Muslim, vol. 2, p. 437 (al-Qastal-
lani, vol. g, p. 499), and al-Khatib al-Tibrizi, Mishcdt, p. 513 (521) add &us s, ¥,

21 EP; Juynboll, Encyclopedia, pp. 419—423; Sezgin, GAS, vol. 1, pp. 288—290.

22 Only Ibn Sa‘d does this somewhat more often.

23 See below on siira 53:19.

24 See below on the subject.
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Talib [Ibn ‘Abd al-Muttalib®*] and Khadija,” not many years before the emi-
gration in the tenth year of his prophetic call. However, we could possibly
avoid this difficulty and, by following certain traditions, completely sepa-
rate the journey to al-T2’if from the appearance of the jinn which is men-
tioned here.”” We cannot pay any attention to the details concerning the
Ascension to Heaven mentioned in suira 17, since its dating is totally vague.
When looking at the stiras of the individual periods we will consider only
the internal development without regard for the utterly vague chronol-
0gy-

The single, higher goal of Muhammad in the Meccan suras is convert-
ing humanity to the only true God and—what remains inseparable for
him—to belief in the resurrection of the dead and the Final Judgement.
Muhammad did not attempt to convince his listeners with logical argu-
ments, however, instead appealing to their emotions with rhetorical presen-
tations. Of particular importance are both the description of eternal bliss
for the pious and the torments of Hell for the sinners. The impression that
such descriptions—particularly the latter—left upon the fantasy of simple
minds, untouched by, or unfamiliar with, any similar theological imagery, we
must consider to be one of the most powerful means? of spreading Islam.
During this period the Prophet frequently resorts to almost personal attacks
on his pagan adversaries, threatening them with eternal punishment. On
the other hand, however, while living in a total pagan community, he sel-
dom quarrels with the Jews, who are much closer to him, and hardly ever
with the Christians.?

25 EP; Juynboll, Encyclopedia, p. 19, col. 1, 25.

26 EP; Juynboll, Encyclopedia, s.v.

27 Further, see below.

28 Cf. Snouck Hurgronje, De Islam, p. 256 sq.; “Une nouvelle biographie,” p. 150. According
to Hubert Grimme (Mohammed, vol. 1 (1892), p. 14; Mohammed (1904), p. 50) “Islam did not
enter by any means as a religious system, rather it was a kind of socialist attempt to counter
certain growing mundane abuses.” This assertion, which defies the entire tradition, Snouck
Hurgronje subjected to a thorough review (“Une nouvelle biographie,” particularly p.158sq.).
Cf. also Fr. Buhl, Muhammeds Liv, p. 154 sq.

29 Not all the passages where Muhammad declaims the doctrine that God has progeny
(A 5) must be interpreted as polemics against the teaching of Christ, the Son of God. The pagan
Arabs called their goddesses, al-Lat, Manat, and al-‘Uzza’ [EF; EQ, Juynboll, Encyclopedia,
p- 143,] “daughters of Allah.” Most likely, the name means no more than divine female beings
(cf. Wellhausen, Reste arabischen Heidentums, 2nd ed., p. 24sq.). It was not far-fetched to
assume that idolators responded to Muhammad’s overwhelming evidence of the unity of
God by saying that they, too, recognized this since their goddesses were but daughters of
God; cf. saras 37:149sqq., 6:100sq., etc. This sentence in the form in which it has come down
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In the different styles of the siras we recognize different types which
must each be closely related chronologically. Two large groups particu-
larly stand out: the emotionally moving earlier suras and, secondly, another
group from a later period that closely resemble the Medinan style. Between
both of these groups there is yet a third intermediate group, which leads
gradually from the former to the latter. We must thus differentiate between
the suras of three periods.®

Classification According to William Muir,
Hubert Grimme, and Hartwig Hirschfeld

In the second part of his Life of Mahomet and history of Islam® William Muir
establishes a different arrangement of the stiras, which, though it differs in
some parts with ours, is identical in its main points. He divides the Meccan
stras into five stages that he categorizes chronologically—albeit without
any support whatsoever—as follows: (1) Stiras preceding siira 96, which are
thus before his actual call to prophethood; (2) from the earliest siiras up to
his first public appearance; (3) to the fifth year of his call; (4) to the tenth
year; (5) to the Ajjra. The first three of these stages, however, comprise nearly
all of the stiras we combine in the first period, with the result that Muir’s
second stage corresponds to the group of siiras we consider the oldest and
his first and third stages to all the rest. Muir’s fifth stage is, for the most part,
equivalent to our third period. Most numerous in his fourth stage are those
stiras which we reckon to be of the second period, although there are many
more added from other periods. But this difference is considerably reduced
when we realize that Muir attributes seven suras from our first period to
his fourth stage and, conversely, eight suras of the final years of our second
period to his last stage. Thus, the main difference is that Muir puts an earlier
start and end to our second period, his fourth stage. However, there still
remain six stiras that Muir puts in his fourth stage that we, in contrast, assign
to our last period.

to us in many a Muslim tradition (“the idolaters considered the angels to be daughters of
God”) cannot be considered an old Meccan doctrine. Muslims are incapable of discussing the
nature of other religions, and tinge them all Islamic. They thus have the Qurayshites discuss
resurrection, prophets, etc.

30" G. Weil was the first scholar to establish these three classes in his Historisch-kritische
Einleitung in den Koran.

31 P.132sqq., but particularly pp. 318-320.
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The main error of Muir’s classification consists in his attempt to arrange
the saras in a strict, chronological order in every respect. Although he is
sufficiently modest to admit that he has not quite reached his goal, in fact
his goal is itself unattainable. In addition, he fails to divide those saras that
are assembled from various pieces, and places entirely too much emphasis
on the length of saras, which is far less important than the length of the
individual verses.

Hubert Grimme® basically follows us in his estimation of the Medinan
period and the grouping of the Meccan stras. From the first period he does
not include saras 51, 52, 53, 55, 56, 1, 97, 109, and 112, of which he places the
first five in his second period and the final four in his third period. Otherwise,
he includes in his second period only stras 14 (with the exception of the
Medinan verses 38 to 42), 15, 50, and 54, whereas he assigns siira 76 to the
first period and all the rest to the third period.

Hartwig Hirschfeld,* however, dismisses the criteria established by Gus-
tav Weil, William Muir, and the present writer regarding the arrangement of
the Meccan siiras, although his own categories (first proclamation, confir-
mation, declamatory, narrative, descriptive and legislative revelations) are
nothing but a different transcription of our principles. Except for one siira
(98), there is total agreement regarding the classification of the Medinan
period. With the exception of siiras 51, 1, 55, 113, and 114, Hirschfeld’s three
first categories consist of the siiras of our first Meccan period plus siiras 26,
76, and 72 from our second period, and sura 98 from our Medinan period.
Apart from the these qualifications, his three final categories are a mixture
of our second and third Meccan periods.

Over the course of the many years that I have studied the Koran I became
increasingly convinced that certain individual groups among the Meccan
stiras can indeed be identified, although I also realized that it is impossible
to establish any kind of exact chronological order. Many an indicium that I
had earmarked turned out to be unreliable, while some of my claims, which
at the time seemed quite certain, upon new and careful scrutiny turned out
to be uncertain.

32 Grimme, Mohammed; vol. 2 (1895), pp. 25-27.
33 New researches into the composition and exegesis of the Qoran (1902), pp. 143-145.
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THE SURAS OF THE FIRST MECCAN PERIOD

General Comments

The suras of this period can, I think, be identified with some certainty
by their style. The power of the Prophet’s enthusiasm, which moved him
during the first years and allowed him see the Godsent angels face-to-face,
is necessarily reflected in the Koran. The God who inspires him is the
speaker; man remains completely in the background, as was the case with
the great old prophets of Israel.! The diction is grandiose, lofty, and full of
daring images, while the rhetorical energy still retains a poetic coloring. The
passionate flow of language, quite frequently interspersed with simple yet
forceful, rather serene admonitions and colourful descriptions, is reflected
in the brief verses; the entire diction is rhythmically moving and often of
great, yet still natural, harmony. The Prophet’s emotions and premonitions
are reflected occasionally in a certain obscurity of meaning, which generally
is alluded to rather than expressed.

Formulas of Invocation at the Opening of Many Suras

A peculiar but characteristic phenomenon of the suras of this period is the
abundance of conjurations—thirty times against only once (64:7) in the
Medinan saras—by which Muhammad purports to confirm the truth of his
address, particularly at the beginning of the stras. As was the case with saj*,
he borrowed this custom from the pagan soothsayers (kahin, kuhhan), who
used to introduce their predications with solemn oaths appealing less to the
gods than invoking the most diverse natural objects,? such as landscapes,
road marks, animals and birds, day and night, light and darkness, sun, moon
and the stars, the heaven and the earth.® In his capacity as the Messenger

! Cf.Ewald, Die Propheten des Alten Bundes, 2nd ed., vol.1, p. 31sq. In the earlier period this
mode of speech of Muhammad is not merely an outward form, rather it has a deep meaning,
although becoming different later on.

2 The question to what extent these formulas are originally based on animistic concepts
cannot here be discussed.

8 Satth in: Ibn Hisham, p. 10, 1 14, p. 11, 1 5, 11sq. al-Mustatraf fi kull fann mustagraf of
al-Ibshihi, bab 6o; al-Mas‘adi, Les prairies d’or, vol. 3, p. 394; Shiqq: in Ibn Hisham, p. 12, 1
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of Allah he swears by the Revelation (36, 38, 43, 44, 50, 52, and 68), by the
Day of Resurrection (75), by the Promised Day (85), and by his Lord.* Most
difficult of all has always been—for Muslim exegetes® as well as for us—the
interpretation of a third category of formula, in which, the majority of
cases, the oath is sworn by female® objects or beings. This type also has its
extra-Koranic parallel.” Most of the saras of this period are short—of the
forty-eight stiras, twenty-three consist of less than twenty, and fourteen of
less than fifty verses—since the extreme mental excitement that produced
them could not have lasted long.

When Muhammad now presented such revelations to his countrymen
he was bound to be considered by most of them a lunatic or a liar. He was
called a crazy poet, a soothsayer® associated with jinn, or a possessed person
(majnan). For some time, it seems, he must have shared the latter opinion
to some extent,® but after having been convinced of his divine commission
he naturally had to fight such views with all the rhetorical power at his
disposal. The vehement attacks against his opponents, which culminated
in damnation, singling out some of them personally—once even by name
(cf. below, siira 111)—played a great role in these siiras.

Comments on Suras 96, 74, 111, 106, 108, 104, 107, 102, 105, 92, 90

[Sir William] Muir holds the peculiar view that eighteen siiras had been
revealed prior to Muhammad’s prophetic call in saira 96, and that they were

L egld) »K3,, Ibn al-Athir, al-Kamil, vol. 2, p. 11; al-Maqrizi, Die Kampfe und Streitigkeiten, ed.
G. Vos, p- 10; Mustatraf, loc. cit.; LKl 4 JL in al-Mas‘adj, vol. 3, p. 381; Musaylima, al-Tabari,
Tafsir, vol. 1, p. 1933,  35q., 1 125q.; Tulayha, al-TabarT, p. 1897, 1 9sq.; cf. stras 52, 85, 86, 75, 68,
89, 92, 93, 103, and 95.

4 From the mouth of Muhammad only in 34:3, 64:7, and 51:23; in other passages of the
Koran where it is sworn by God the speakers are introduced as other men (37:54, 26:97, 21:58,
12:73, 85, 91, and 95), or God (19:69, 4:68, 70:40), or Satan (38:83). Except suras 4:65, and 4:68,
all these passages are from the Meccan period.

5 For this reason Ibn Qayyim al-Jawziyya (d. 751/1350, cf. C. Brockelmann, GAL, v. 2,
p- 1055qq.; EP) composed a book entitled T 3| fL,.'s'T & ol “the explanations of the oaths
in the Koran” (Katib Celebi, no. 2401).

6 Saras 37, 51, 77, 79, and 100.

7 al-Tabari, vol. 1, 1934, Il 3—5 (Musaylima).

8 Although the ancient Arabs believed in a special relation between the kahin and jinns,
this belief did not correspond to the Muslim notion according to which jinns and Satan
ascend to heaven, there spy on the angels, and communicate the content to the soothsayers.
Cf. J. Wellhausen, Reste arabischen Heidentums, p.137.

9 Ibn Hisham, p. 154; al-Tabari, vol. 1, p. 1152; al-Bukhari in several passages, particularly
in bab al-wahy; Ibn Sa‘'d (al-Tabaqat): Biographie Muhammads bis zur Flucht, p. 130, 1 10.
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inserted in the Koran only later; in these Muhammad is speaking for himself;
it is not God, who enters as speaker only with saira 96. The English scholar
[and missionary] was evidently somewhat infused with sympathy for the
Prophet through his acquaintance with Muslim sources and tries, at least for
alittle while, to defend him from “the high blasphemy of forging the name of
God.” This opinion, however, does not have any positive arguments on its
side, contradicts tradition, and, in the case of certain stras, can readily be
disproved. Given that Muhammad argues against the enemies of religion
in many of these siiras, against antagonists who refute the faith (., y.&
J,.ﬂ L), and preaches and conversely praises the believers, these stras cannot
possibly originate from a time when he had not yet come to terms with
himself, when he had not yet realized that he was destined to be the Prophet
of Allah, and had not yet proclaimed the faith (_,.\\).

Already siira 103, which Muir considers to be the first to have been
revealed—probably because in its current version it is the shortest—deals
with the enemies of Muhammad (103:2), and with his followers “who believe,
and ... counsel each other to be steadfast” in the face of persecution (103:3).
Thus, it can only have been revealed at a time after his public preaching
stirred obvious antagonism. There is an abundance of similar passages in
the siiras to which Muir refers, e.g., stira 82:9, 92:16, etc. Here also belong
those passages in which Muhammad recalls the decline of the enemies of
God in former times (89:6sqq., 91:118qq., and siira 105) as a warning exam-
ple for his adversaries. Finally, it is not at all true that God Himself never
appears as the speaker, for even if we assume that all the passages in which
Muhammad is being addressed are soliloquies (Wm. Muir, p. 60) and disre-
gard those verbal forms that may easily be turned from a grammatical first
person into another person by the mere change of diacritical points® (e.g.,
Jazs for Jas, etc.), there still remain the following passages: 9o:10, 94:2, 1081,
95:4—5. Muir (p. 62) thinks that some of these “verses are represented as pro-
nounced directly by the Deity, but probably as yet only by poetical fiction.”
Why does he not do this elsewhere? One could even possibly add that those
passages were intentionally changed later on. On the basis of such an unrea-
sonable, unsupported hypothesis, however, one should not venture equally
untenable assumptions.

10 The Life of Mahomet, p. 75.
1 For a discussion of variant readings related to the peculiarity of the Arabic script see
Goldziher, Schools of Koranic commentators, pp. 2—3.
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We can thus see no reason—at least not in Muir’s argument—to depart
from the generally accepted Islamic tradition that stra 96:1—5 is the old-
est part of the Koran and contains Muhammad’s first call to prophethood.
Since the revelation of these verses was accompanied by a vision or dream, it
is conceivable that even shortly afterwards the precise circumstances of the
apparition eluded him. Even less so can we rely on Muslim accounts of the
matter. The best of them is the tradition which ‘Urwa b. al-Zubayr® reports
from ‘A’isha,* although she is very unreliable. Moreover, Muhammad can-
not have told her of the event until many years later, as she had not even
been born at the time. According to this tradition, the revelation began with
unmistakable visions (&2} (3 )\) which illuminated the Prophet like the
radiance of dawn. He then retreated to the solitude of Mount Hira".* After
spending quite some time there in devotional exercises, the Angel (\l\)©
visited him and brought the behest: “Recite”, to which he replied: “I can-
not recite” (¢s)& &1 Ls). The Angel put much pressure on him ( 2s3)" and

12 Tbn Hisham, p. 152sq.; Ibn Sa‘d (al-Tabaqat al-kabir): Biographie Muhammads bis zur
Flucht, p.1305sq.; al-Bukhari, Tafsir; Muslim, vol. 1, p. 113 = al-Qastallani, vol. 2, p. 38sqq. (bab
bad’ al-wahy), al-Azraqj, p. 426sq.; al-Tabari, vol. 1, p. 1147sq; al-Mas‘adji, vol. 4, p. 133; Fakhr
al-Din al-Razi, and other Commentators on stra 96; al-Wahid1 in the introduction; al-Khatib
al-Tibrizi, Mishkat, p. 513sq. (p. 5218q., Bab al-mab‘ath wa-bad’ al-wahy, beginning); Itgan,
p- 5259, etc.; cf. Caussin de Perceval, Essai, vol. 1, p. 354; Weil, Das Leben Mohammeds, p. 455q.;
Muir, Life of Mahomet, vol. 2, p. 85; Sprenger, Life of Mohammad, p. 955sq., Das Leben und die
Lehre, vol. 1, p. 297sq.; but particularly Sprenger, “Notice of a copy ... of Tabary”, p. 1135qq.;
Leone Caetani, loc. cit., vol. 1, pp. 220—227. When reference is sometimes simply to stira 96 as
the earliest siira, this is merely a general reference. Many scholars emphasize that only the
first five verses are that old, and that the rest was revealed later. Al-Bukhari, Bab bad’ al-wahy
refers only to the first three verses.

13 EP; EQ; Juynboll, Encyclopedia, p. 17sqq; Sezgin, GAS, vol. 1, pp. 278-279.

14 The text of this tradition—sometimes short sometimes long, with many variants—can
be found in al-Bukhari; Muslim, loc. cit.; al-Wahidj, loc. cit.; al-Tabari, vol. 1, p. 1147sqq.; al-
Azraq, loc. cit.; Fakhr al-Din al-Razi, loc. cit.; al-Khatib al-Tibrizi, Mishcdt, loc. cit.; al-Suyuti,
al-Itqan, p. 52; abbreviated in Ibn Sa‘d, loc. cit.; Ibn Hisham, p. 151. Cf. Sprenger, “Notice of
a copy ... Tabary”, p. 1135q.; on the following page (114sq.) there is a different version which
Sprenger rightfully considers embellished and confused. A comprehensive survey of the rel-
evant traditions in Sprenger, Leben, vol. 1, pp. 330—349.

15 So, ¢\, the best manuscripts read; this vocalization is established to be the only
permissible form in Yaqt, vol. 2, p. 228; al-Bakri, p. 273; al-Harirl, Durrat al-ghawwas fi awham
al-khawass, ed. H. Thorbecke, p. 140; and Ahlwardt, Verzeichnis, no. 10169 (= Cod. Sprenger
282), anonymous Ms, 42| ¢\ i Lo

16 The question whether these and other apparitions were hallucinations or nebulous
ghosts (de Goeje, “Die Berufung Mohammeds”) cannot be answered. The fact remains that
Muhammad believed in the corporal apparitions of the Angel. For a historian of religion they
thus are of identical reality as in comparative cases of the Bible.

17 There are the variants 6\3@3 (S ¢ s« «5"\““’ (Majd al-Din IBN AL-ATHIR, Nihaya).
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repeated the command. After this happened three times the Angel finally
revealed those five verses. Muhammad was deeply shaken and hurried to
his wife Khadija to take comfort.

Another tradition, most likely originating from the same source and
found in Ibn Hisham, p. 1518qq., and al-Tabari, vol. 1, p. 1149sq., is transmit-
ted from ‘Ubayd b. ‘Umayr b. Qatada.”® It is interesting, as it mentions in
particular that this event occurred in a dream. When Muhammad awoke,
the words of the revelation had already been impressed in the Prophet’s
heart. The tradition continues with the remark that Gabriel brought a silken
cloth (Cl,p o L&) with the words he had to read (al-Itgan, p. 53). The
Koran nowhere mentions such writing material, knowing only %, (parch-
ment) and b3 (paper). But that this Koranic revelation was a commu-
nication from a divine document is beyond doubt.® An indication of this
is not only the linguistic usage of 13 as explained above on p. 17sqq., but
also the numerous passages that mention the sending down () of kitab,
i.e., written revelation; further, siira 85:21s5q., where the aforementioned pas-
sage is called a Koran preserved on a well-guarded table (), and finally,
96:4, because the words “your Lord Who taught man the use of the writing
reed"® pertain most readily to a document in Heaven, which is the source
of all true revelation, including the Jewish and the Christian as well as the
Islamic—a reminder of the standard phrase S Jal. The tradition that
Allah had the complete Koran first sent down to the lowest heaven and that
the Angel then communicated individual parts to the Prophet as required—
compare the Commentators on sura 97—thus presupposes a thoroughly
correct point of view. These conceptions of the mechanism of revelation
are of course no arbitrary invention; on the contrary, they are based on
the Judeo-Christian tradition in which books written either by the Hand
of God, or fallen from Heaven, or delivered by an angel, play an important
role.?

18 (Abu ‘Asim al-Laythi) ‘Ubayd b. ‘Umayr b. Qatada; EQ; Juynboll, Encyclopedia, s.v.

19" According to stras 20113, 25:34 [sic], 53:5 and 10, 7518, and 81:19 a revelation was
delivered as follows: Muhammad did not read himself from the divine book but an angel
recited the words and the Prophet repeated them until they were embossed in his memory.

20 Arberry translates “Thy Lord is the Most Generous, who taught by the Pen, taught man
what he knew not.” Regarding this translation cf. Th. Néldeke’s review of Reste arabischen
Heidenthums, by Julius Wellhausen, ZDMG, 41 (1887), p. 723.

21 Exodus, 3118, 32116, 34:1; Deuteronomy, 9:10, 413; Ezekiel, 31—3; Apoc. St. John, 10:10; the
Apostolic Father, Hermas, 2nd vision; Eusebii Historiae ecclesiasticae, vol. 6, p. 38; Hippolyte,
Haeres, refut., 9:13.
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More recent interpreters of the 96th siira have more or less repudiated the
Islamic exegetic tradition. Weil?? believes that in this instance Muhammad
is receiving the command to present a revelation that had previously been
made. This interpretation is not only contrary to tradition but also against
its internal probability. For what reason would Allah have commanded the
Prophet to present or recite a particular relevation when it had already been
revealed?

Sprenger’s statement in his Life of Mohammed, p. 95sq. that 13| means
here “to seek for truth in the books of the Jews and Christians” clearly goes
against the meaning and is sufficiently refuted by Muhammad’s previously-
mentioned lack of familiarity with the Bible. Sprenger’s later interpreta-
tion (Das Leben, vol. 1, pp. 298 and 462, and vol. 3, p. xxii), that Lél means
“enounce,” must also be rejected on the grounds that it is not supported by
usage.

Abi ‘Ubayda al-Nahwi says—according to Fakhr al-Din al-Razi, loc. cit.—
that the phrase is equivalent to &k g fw\ L’éj, where o is 5.3y, i.e., added to
indicate clearly the object, and that \Ja is equivalent to ﬁ “to mention.” )a,
however, does not have this meaning anywhere.*

Hartwig Hirschfeld* translates the phrase “proclaim the name of thy
Lord.” Since this meaning is foreign to Arabic, he quotes as an authority
the frequently occurring Old Testament phrase mn* owa xp. Of course
X means “to proclaim, to reveal” but owa is likely not its object and
instead means “by the use of the name of Yahweh.”” Only in this sense
(“proclaim in the name of your* Lord”) can the possibility of a borrow-
ing from Hebrew usage be accepted. In support of this fact it could be
asserted that several traditions, according to which Muhammad replied to
the Angel's command, 13|, with 131 L, display a very suspicious relationship
with Isaiah 40:6 (8pR 71 AR 8P MR 71p). In this case, however, stra
96 would represent a totally isolated usage never imitated in the least in

the Koran, in hadith, or in liturgy.”” On the contrary, La is used everywhere

22 Historisch-kritische Einleitung in den Koran, 2nd ed., p. 65; in the first edition he trans-
lated |3 as “to read.”
# 5 s | pmeans ‘he read something’—in a book or something similar—or “he followed

this or that vocalization” like ¢ i JB& “he expressed this or that opinion;” cf. MJ. de Goeje in
the glosses in al-Tabari. )

24 Beitrage zur Erklirung des Kordn, p. 6; New researches, p. 18sq. Likewise even earlier
Gustav Weil, “Mahomet savait-il lire et écrire?,” p. 357.

25 Cf. also B. Jacob, “Im Namen Gottes,” p. 1718qq.

26 This is how Th. Noldeke is now inclined to interpret these words.

27 Regarding the phrase r\)wd\ i3 cf. above, p. 275q.
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in the Koran to denote the mere reciting or chanting of holy texts, while
the meaning of “reading” texts evolved only gradually. It is advisable also in
our passage not to abandon the usual meaning of the verb “to present’, “to
recite.”

If we follow this and reduce the prevailing tradition (see p. 57sq.) to its
essentials we may understand the development of that revelation as follows.

After living for a long time in solitude as an ascetic and, through an inner
struggle, becoming unbelievably excited, Muhammad® is finally destined
through a dream or vision to assume prophethood and proclaim the truth
as he had come to understand it. This commission becomes firmly rooted in
his mind as a revelation in which Allah commands him in the name of his
Lord, the Creator of mankind, to present to his countrymen those parts of
the divine book with which he had become acquainted. The time of the first
revelation seems to be indicated in the Koran itself as the so-called Night
of Power (laylat al-qadr), which undoubtedly took place in the month of
Ramadan.®

It must remain to be seen whether stura 96:1—5 is indeed the earliest
part of the entire Koran. Because of its compelling invitation “to recite,”
even if it seems obvious to associate this part with the history of revelation,
the chronological determination of the text does not follow at all. On the
basis of its content the words can be attributed to any time at which a
new part of the divine book was communicated to the Prophet. But its
concise style as well as the short rhythm would suggest a composition
in the first Meccan period. A somewhat more precise definition emerges
from the relation of verses 1 to 5 with the rest of the sura. This latter part

28 Cf. above, p. 275q.

29 Regardless of how much scholars are divided regarding the meaning of verse 1, they
are all agreed that it can only have been addressed to Muhammad. As far as I can make out,
Dozy in his Essai sur [’histoire de [islamisme, pp. 27—29, is the only person who thinks that
the verses 1 to 5 are a later admonition meant for a disbeliever or half-convert.

30 Compare 97:1, and 44:2 with 2:181. This is also the general opinion; Muhammad himself,
however, probably never paid attention to the date. For this reason the particulars are at
variance even in the earliest period (cf. al-Muwatta’, p. 98sq.; Ibn Hisham, p. 151sq,, 155;
al-Bukhari at the beginning; Fakhr al-Din al-Razi on sara 96; al-Diyarbakri, vol. 2, p. 280sqq.,
etc.). As we have been able to see above on p. 46sq., other writers reckon Rabi‘ 1 as the
month of the commission. Related to this is the tradition that Gabriel once a year showed
the Heavenly Book to the Prophet, but only in the year of his death this was done twice; and
that in the month of Ramadan he always devoted himself for ten days to special religious
observances (_iS) but in the year of his death this was extended to twenty days (Ibn Sa‘d

(al-Tabagat al-kabir) 1, iv [sic] ed. Sachau, 4, p. 3,11 5-8, vol. 8, p.17, 1 145q.).
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cannot possibly originate from the time when Muhammad first received his
prophetic commission, since it is already aiming at an enemy of the faith
who was keeping a godfearing slave® from the ritual prayer of the young
Muslim congregation (verses 9—10). Therefore this part of the stra can have
originated only after Muhammad’s prophetic commission. The same dating
would apply to verses 15 if stira 96 had originally been created as a single
unit. Unfortunately, howerver, there is no evidence that it was. All that can
be said is that there seems to be a certain relation between verses 5 and
6; it is worth noting L. in verses 5 and 6, and the particle introducing
verse 6, Y§'(kalla), which does customarily stand at the beginning of direct
speech in the Koran.* Nevertheless, if verses 6 sqq. should turn out to have
been added on, we would have to consider the opening of the stra to be
older.

After Muhammad accepted his call to prophethood it seems that he
was not quite sure of himself. Under such circumstances he could not
dare to preach publicly. Unfortunately, details are completely wanting. In
al-Bukhari* we have a tradition regarding his enormous mental suffering
during this period, which is appendixed to the above-mentioned tradition
(p- 58, n. 14) of ‘A’isha on sura g6:

3215 sy on S350 § Bl e e b33 s [ oo (ol 3 B B8 21
B ) Jgeny B 2 b U8 g d 50 ane iy S0 Jr 5,00 351 LG UL
5oy 51 138 s L e g 1558 e I I3 o s Gy e 2] S

b oo o S Jyer 4 i3

81 Tt is known that at first many slaves accepted the new belief (cf. Ibn Sa‘d (al-Tabagat):
Biographie Muhammads bis zur Flucht, ed. Sachau, p. 132sq.; Sprenger, Life, pp. 159-163;
Sprenger, Leben, vol. 1, p. 356 sq.; L. Caetani, Annali, vol. 1, pp. 237 and 2405sq.). These people
might have been quite rude to the ancient gods and the penalty was not undeserving. In
al-Wahidi, p. 336 on siira 92:5 it says about Bilal: Ll A 2ol J) w3 Ll L Thardly need
to add that the interpretation of .& (verse 7) by “man” as opposed to <}l = God (Sprenger,
Leben, vol. 2, p. 115, “Diener Gottes” [“a servant of God”]) is totally unsuitable.

32 When the Koran begins a direct speech with the rebuttal of a fictious sentence, without
actually having been uttered, not 37is used but only ¥ (cf. siiras 7511, 9o:1, 56:74, etc.) It may
be mentioned that there are variant views on this subject; see Wright, Grammar of the Arabic
language, part third, p. 305, C-D.

33 In Kitab al-Hiyal, §16, Bab al-ta’bir. Excerpts from it in al-Khatib al-Tibrizi, Mishcdt,
p. 514 (522), and Fakhr al-Din al-Razi on sara g6. All the others omit this addition or have
only the first two words. In one passage ( i\ S on siira 96) al-Bukhari has the first seven
words.

34 Fakhr al-Din al-Razi, 4w .

85 So far al-Khatib al-Tibrizi, Mishcdt, loc. cit. (bab al-mabath wa-bad’ al-wahy).
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We cannot quite tell, however, if this mental state, which nearly drove
the Prophet to suicide, really belonged to an earlier time,* namely before
his prophetic commission, when he was still leading a lonesome life in the

w

mountains (-:£) before being confronted with the revelation (ssl> S>—or

Because of the connection of this tradition with the fact that, at first,
Muhammad attempted, not quite openly, and probably for a longer period,
to convert relatives and friends,*” but particularly in order to balance the
chronological gap, Muslims construed a period lasting from two and a halfto
three years, called the fatra. This unbelievably long intermission in the rev-
elation Sprenger first repudiated as insupportable in his frequently-quoted
article.®

In his early studies Sprenger considered this fatra to be an important
period during which Muhammad—who could only have been prompted to
prophethood by his unshakeable belief in Allah and the Final Judgement—
began to develop a system of faith ofhis own, and even studied the Bible.* To
this period Sprenger also attributed several stiras that urge the Prophet to
defend himself against the suspicion of his friends that he was possessed.
But all the stiras in which Muhammad refutes such allegations are undeni-
ably directed against the enemies of the religion he was proclaiming.

The usual view regarding the end of this fearful situation is reflected in
the following, well-known tradition of Abui Salama [ Nubayt b. Sharit*] from
JABIR IBN ‘ABD ALLAH [Ibn ‘Amr al-Khazraji, d. 78/697:]*

After an intermission of revelation*> Muhammad suddenly recognized the
Angel who had appeared to him in divine glory at al-Hira’. Frightened, he ran

36 On the other hand, Muhammad’s doubts regarding the final success of his prophetic
mission as well as the struggle with his conscience, which contrary to his innate timidity
compelled him to public proclamation, did not cease entirely until his emigration to Medina.
All the single stages, which Muslims here ostensibly achieve by means of contrivances of
angels, are of little value.

57 Ibn Hisham, p.166; Ibn Sa‘d, [al-Tabagat al-kabir] vol. 1, part 1: Biographie Muhammacds
bis zur Flucht, edited by Sachau and Mittwoch, p.132sq.

38 “Uber den Kalender der Araber,’ p. 173sq., where the individual citations are listed.
The original account (e.g., in Ibn Sa‘d, ed. Sachau, loc. cit., p. 131, top) merely says that the
revelation had been interrupted for “some time” ().

39 Sprenger, The Life of Mohammad, p. 104sq.

40 Sezgin, GAS, vol. 1, p. 85.

41 Juynboll, Encyclopedia; Sezgin, GAS, vol. 1, p. 85, no. 3, etc.

“2 The tradition begins as follows: + b\ Lo 37 4o >4\ 7 ¢ This evidently relates to an
earlier tradition regarding the first revelation, unless we assume that these words were not
introduced until the tradition of Aisha.
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to Khadija and cried: 3 , #3* or § J\a5* “wrap me in garments.” After this was
done? the Angel delivered the beginning of siira 74. Thereafter the revelations
followed in quick succession.*

Since the first words referring to the intermission [fatra] are missing in some
versions of this tradition, some people* soon claimed that siira 74 was the
oldest of all. It is always added, however, that this view causes surprise, as
sura 96 is considered the oldest according to the previously noted tradition.
Generally, sura 74:1sqq. is regarded as being the first call to public preach-
ing.* Yet not even this can be deduced with any degree of certainty from
the words of the tradition, which was influenced considerably by the form
of siira 96. The assocation of the siira that begins with jill LT | with this
tradition is probably only due to the word (3 , i>.% But we know that when
Muhammad was afflicted with fits he was often wrapped in garments.® This

4 #ilVis without doubt correctly explained by kAl Y. All interpretations of the root
_g>are ultimately related to s> (to age, etc.) or to denominatives of .

44 This meaning can frequently be documented also in writings other than the Koran:
Mu‘allagat Imra’ al-Qays, verse 77 = Ibn Hisham, gos, vol. 1; [Muhammad b. Yazid] AL-
MUBARRAD, [d. 285/898, EI%; Sezgin, GAS, vol. 7, p. 350, vol. 8, p. 98, vol. 9, pp. 78-80];
al-Kamil, ed. William Wright, p. 483; al-Tabar, vol. 1, p. 1822, 1 10; Ibn Sa‘d, [al-Tabagat, vol. 3,
part 2]: Biographien der medinischen Kampfer, ed. Sachau, p. 105,126, etc.

45 Some add that water had to be poured on him.

46 al-Bukhari, Bad’ al-wahy, tafsir; Muslim, Bad’ al-wahy (al-Qastallani, v. 2, p. 49); al-
Tirmidhi, al-Shama’il, kitab al-tafsir on stira 74; al-Wahdi in the introduction and on stira 74;
Fakhr al-Din al-Razi on sara 74; K. al-Mabant li-nazgm al-ma@niiii; Itqan, p. 53sq. Shorter quo-
tation, al-Zamakhshari, and al-Bukhari on siira 74; cf. A. Sprenger, Life of Mohammad, p. 110,
n. 3. According to a different tradition, on the day of death a particularly significant increase
of revelation occurred; Ibn Sa‘d ed. I, IV p. 2, 7.

47 al-Tabari, vol. 1, , P- 1153

5 Bl o T 1o (S ogy 5,8 JB 1Sl o Ralime T ML e s o s

adleey 315 5w Joy 3y w538 13) 5,9 3 63 ...—“The prophethood ofthe blessed messenger

of God preceded his mission ...; the revelation of siira 96 was accompanied by prophethood,

but only with the revelation of sura 74 began his mission.” al-Diyarbakri, Tarikh al-khamis,
Juz’1, p. 282.

% Since 3 5l%; which is nearly an equivalent, frequently takes the place of § , f> in tradi-
tion (e.g, Leiden Ms 653, Warner), siira 73, beginning with % L \,(J |, is often confused with
stra 74.

50 Cf. Ibn Hisham, p. 735, 1 17sq. r: CJA a)Lﬂ Cadgs 45 kf;‘id olaay 8 Lo A o olias
auly od; al-Wahidi onsuragg JGe sae )l adiw o"ﬁj\ AJ: Jy B o5 el sep (,-La A & Je
49‘9 | pmally Jory 5 ) J5bo s L—Compare ‘this with siira 7311, and possibly the account
referred to above on p. 19 n. 21, Ibn Hisham, p. 117, including parallels; also Muslim, Kitab
al-Hajj, §1 (al-Qastallani, vol. 5, p. 189). The same custom is to be found with two prophetic
contemporaries of Muhammad who, according to tradition, veiled themselves whenever they
expected a revelation. In al-Tabari, vol. 1, p. 1890, it says about the prophet Tulayha el
("L e ad o d Sy sl 4 L,{L; iz, and al-Bayhaqi, Mahdsin, ed. Schwally, p. 33,115sq,
& 33 £ )L..» 4 S & doudbs 5y This is probably the explanation for the nickname, Dhi
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practice, according to the most likely guess, was not based on medical con-
siderations but rather on a superstitious fear.

The words of the stira at least show us that they were revealed in the ear-
liest period of prophethood.” Considering all the circumstances, we must
emphasize that this refers only to the verses 1 to 7 and 1 to 10 respectively;
the following verses, in which a single outstanding adversary is attacked, are
later, although still very old.*? Inserted in this section is a paragraph from a
much later period, namely the verses 31% to 34, whereas the end, dﬁ YL B L 5
<}, might belong to the older portion and constitute the original continua-
tion of verse 30. The interpolation, which might go back to the Prophet, is in
any case of Medinan origin,* because it differentiates between four classes.
(1) the Jews (those who received the Scripture); (2) the Muslims (those who
believe); (3) the Hypocrites® (those with sickness in their hearts); and (4)
the idolaters. These might still be from the first Medinan period, since the
Prophet is still friendly with the Jews and considers them in line with the
believers, whereas he soon regarded them as his most bitter enemies. The
verses 41sqq. are of later provenance but still from the first period. The rarely
used term for hell, sagar, in verse 43, which occurs twice in the first part of
this siira but only once more in all of the Koran, may serve as evidence that

[-Khimar (the Veiled One) of the Yemenite prophet ‘Abhala b. Ka‘b as well as the pagan seer
‘Awf b. Rabi‘a (Taj al-‘arits, ed. 1395, vol. 3, p. 188 bottom; ‘Izz al-Din IBN AL-ATHIR, a/-Kamil,
vol. 1, p. 377, 1 18qq,; al-Aghant, vol. 8, p. 66, | 2sqq.; Wellhausen, Reste, 2nd ed., p. 135 n. 2).
This habit is probably mainly rooted in the common (cf. e.g. Exodus 34:33sqq.) opinion that
looking at the divine is harmful for man (7o 8iov mav eov @Boveadv, Herodotus, vol. 1, p. 32).
Here, I cannot dwell on the interesting problem of religious disguise.

5! There is a different version of the revelation of sira 74 in Ibn Hisham, p. 184, 18sq. (not
according to Ibn Ishaq) without listing the authority.

52 Cf. the words U\ 3 % verse 8; later this becomes always ;52! (3 Coi

53 Here, Fliigel has a totally inaccurate arrangement in his edition of the Koran. Muslim
tradition considers verses 31 to 34 to be one verse.

54 This was the feeling of Weil (Das Leben Mohammeds, p. 365), even though he did not
want to say so.

55 Munafiq is derived from the Ethiopic mendfeg; its verb nafaga, with the meaning of
“to doubt, to be inconstant” quite common in Ge’ez. It is probably derived from the noun
menafeq, and would be in accordance with the fact that the participial forms are found
in thirty-two passages in the Koran, while the corresponding verbal forms only four times.
Arab tradition rightfully identifies munafig as an “Islamic word” however falsely deriving it
from nafiga’ “mouse-hole” (e.g. al-Mubarrad, al-Kamil, Cairo ed., v. 1, p. 158). The common
rendition of “Hypocrites” is in so far not quite pertinent as the majority of the men called
munafiqun in the Koran and tradition are by no means feigned in the sense of the word,
rather they demonstrated at every possible occasion that their hearts had not yet been totally
won over since they had accepted Islam less for reasons of conviction but were obliged by
circumstances.
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they were originally connected with the preceding verses. Still, this term is
likely to have been inserted into verse 43 only accidentally from those two
passages, here to take the place of the older term jahim,* since the context
requires a thyme with im.

Sura 111 is considered by all to be one of the earliest revelations. There
is general agreement on the broad outline of the circumstances of its rev-
elation: after much hesitation, Muhammad finally summoned his men,
or, according to a more likely account, his clan, the Bana Hashim,” and
demanded their acceptance of God. But his uncle, ‘Abd al-‘Uzza IBN ‘ABD
AL-MUTTALIB, called Abu Lahab, said: lsses lidh el ks, “Go to the hang-
man! Is this why you called us?”*® Upon hearing these words from a highly
respected man of the family—which were likely not meant as maliciously
as they sounded*—the assembly dispersed, as Muhammad’s address did
not make sense to them. The Prophet then cursed Abu Lahab and his entire
clan with the words of siira 111, making himself their most dangerous antag-
onist.

At the same time, one should not be overly impressed by the extensive
consensus of tradition. The reference to “hands” in the first verse might

56 Next to the very frequent nar (fire) as well as jahannam (hell), jahim is the most
frequently used word (26 times) for hell in the Koran. Other equivalents are sair (16 times)
and laza ( ) once).

57 We have many different accounts regarding the meeting itself and the other details.
Some of them are wonderfully embellished, others fabricated in favour of ‘Ali, who, at that
time, was still very young. Cf. Ibn Sa‘d, [al-Tabagat al-kabir] ed. Sachau: Biographie Muham-
mads bis zur Flucht, vol. 1, part 1, pp. 42sq. and 1325qq.; al-Tabari, vol. 1, p. 1170; al-Tabari,
transl. Zotenberg, vol. 2, p. 405; al-Bukhari in Kitab al-Tafsir; al-Baydawi, al-Zamakhshari
on sira 111; Muslim al-Qastallani, vol. 2, p. 185 (Kitab al-Iman §77); al-Tirmidhi, Kitab al-
Tafsir; al-Khatib al-Tibrizi, Mishcdt, Bab al-Indhar, fasl 1, § 2, Bab al-Mab‘ath, fasl 1, § 9; al-
Wahidi on siira 111; Fakhr al-Din al-Razi on stra 26:214; al-Tabarl, Tafsir, vol. 19, p. 67, v. 30,
p. 190sq. These accounts are confusing in al-Zamakhshari on sara 26:214, etc. See also Weil,
Das Leben Mohammeds, p. 53; Caussin de Perceval, Essai, vol. 1, p. 316sq.; Sprenger, Life,
p. 1775q., Sprenger, Leben, 2nd ed., vol. 1, p. 526. Both Muir, Life of Mahomet, vol. 2, p. n3sq.,
and Leone Caetani, Annali, vol. 1, p. 239 sq., have well-founded doubts about the reliability of
these accounts.

58 Some sources add &z

59 The general view which holds that Aba Lahab’s words constitute a curse is not true.
We here have the exclamation of a man who is angry because he had been summoned to a
great and important meeting and who hears nothing but nonsense. There is basically nothing
bad about this and can be compared to the easily uttered words & L Y, to hell with you,
Goddamn, etc. For example, in Abt I-Faraj al-Isbahani, al-Aghant, vol. 16, p. 159, it says the
poet Adbat b. Quray‘ [Sezgin, GAS vol. 2, p. 191] once called his countrymen together to tell
them a bad joke, ,ea 13t &l & 1,5, u}i@ 1 . In this case it is only annoying jesting.
It is quite another story when, after having been deeply injured by his uncle, the Prophet
shouts: &35 g ‘j by &
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suggest an assault upon the Prophet. The description that Aba Lahab had
thrown stones at his nephew during the afore-mentioned meeting is men-
tioned only in late writings (al-Baydaw, al-Nasafl). Other traditions, accord-
ing to which Aba Lahab threw dung or carrion in front of the Prophet’s door
(Ibn Hisham, p. 276sq., Ibn Sa‘d, Biographie Muhammads bis zur Flucht, p.
\Y'¢5q.), do not refer to our siira, whereas Ibn Hisham, p. 233, and all Com-
mentators construe a connection with a similar action by his wife, referring
to verses four and five. A lesser number of traditions® connect the stira with
other events, which are no less reliable. The impression remains that even at
avery early period there exsisted no reliable tradition and that all we have is
speculation on the part of the exegetes. Another noteworthy aspect of this
stra is that only one other siira, 33:37, similarly mentions a contemporary
by name.®

Siira 106 admonishes the Quraysh to thank the God of the Kaba, \i» &,
<\ for being able to send out two caravans annually—the source of
prosperity for the trading community.®® The sympathetic mood expressed
here indicates that the siira originates from before the conflict with the
Quraysh.® There is no mention of the Ka‘ba in any other later Meccan siira.

For lack of a historical guide to the remaining siiras of the first period, the
chronological order must be abandoned outright. We therefore will aim for
a topical arrangement, although when arranging the individual classes we
intend to use the gradual development of style and thought as a guidleline
as far as possible.

60 Tbn Hisham, p. 231 connects the sira with an event of the late Meccan period. Al-Azraqi
(p. 81sq.) and al-Waqidi (ed. Wellhausen, p. 351) even date Aba Lahab’s curse to year 8AH,
when after the conquest of Mecca this uncle of the Prophet, after the destruction of the
idols of al-‘Uzza’ and al-Lat respectively, promised to take care of the goddesses. Abu Lahab,
however, had been long dead by that time. Al-Tabari in his Tafsir (juz’/vol. 30, p.191) mentions
yet another reason but without supplying a date.

61" A more detailed study in our chapter “The collecting and editing of the Koran.”

62 This contradicts Muir’s view (Life of Mahomet, vol. 2, p. 140 and 154 sq.) that before the
revelation of siira 53 Muhammad rejected “the existing Qurayshite worship as a whole by
reason of its idolatry and corruption.”

63 “That the Quraysh put together the winter and the summer caravans, and may they
continue to do so.” This is how Sprenger finishes the explanation as presented in his “Muham-
mad’s Zusammenkunft mit dem Einsiedler Bahyra” [Muhammad’s encounter with the her-
mit] at the same time completely misunderstanding the Hebrew term m19&. Like so many
stories in honour of Muhammad’s own clan of Hashim it is certainly not true that these
two caravans were first organized not until Hashim. Even Ibn Hisham, p. 87, I 12, adds to
the account his critical words 53, | The verses quoted in its support are false.

64 Cf. Leone Caetani, Annali dellislam, vol. 1, § 234, n. 2.
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Of the various saras that primarily serve to attack enemies, sura 108 is
likely to be among the earliest. In this stra, God comforts the Prophet after
suffering abuse. The target is in most cases al-‘As b. al-W@’il,% less frequently
itis ‘Ugba b. Mu‘ayt® or Kab b. al-Ashraf [d. 3/625].¢” They were supposed to
have reproached him for being a “tailless” man, i.e. a man without sons.® But
God says that He has given him plenty® of goods. The view held by a few
writers, who consider this sara to be Medinan,” and who think this refers
to the death of his son Ibrahim (Ibn Muhammad),” does not warrant a
serious refutation. As a matter of fact, the general expression, “he that hates
you” [&sls], might not even refer to any particular person but rather to
an entire group of adversaries, an interpretation which, following older
exegetes, already al-Tabari (Tafsir, vol. 30, p. 186) is inclined to suspect. Like
the other surras (48, 71, 97, and 108) beginning with inna (&) = verily, we), this
one, too, might have lost its original beginning.

Stira 104, which, according to Hibat Allah b. Salama,™ some writers con-
sider to be of Medinan origin, attacks rich and arrogant men.

Stra 107, verse 4 (cf. 104:1), also hurls woe “unto those that pray and
refuse charity.” As these words somehow seem to fit the Hypocrites in Med-

65 Cf. Ibn Hisham, p. 261; Ibn Qutayba, ed. Wiistenfeld, p. 145; al-Mas‘adi, part 5, p. 61;
[Izz al-Din] Ibn al-Athir, al-Kamil fi [-ta’rikh, vol. 2, p. 54; al-Wahidi, and the Commentators;
Sprenger, Das Leben und die Lehre des Mohammad, vol. 2, p. 4; Juynboll, Encyclopedia, p. 89,
col. 1.

66 al-Tabar, Tafsir, loc. cit., vol. 30, p.186; Juynboll, Encyclopedia, p. 531, col. 1.

67 al-Tabari, ibid.; Juynboll, Encyclopedia, p. 577, col. 1.

68 It is known that for times immemorial the greatest blessing for Semites is many sons,
resulting in power, honour, and wealth, cf. Schwally, Das Leben nach dem Tode (1892), p. 29
sqq.; G. Freytag, Einleitung in das Studium der arabischen Sprache (1861), p. 210.

69 Jf is actually an adjective meaning “much, plentiful, abundant” cf. the examples in
Ibn Hisham, p. 261; from there it is the “enormous dust” (Diwan der Hudailiten, 92, verse 44);
thus in this case “the abundance, the mass.” The corresponding verb is 35 “to be of large
quantity,” e.g., dust (cf Aba Tammam, Hamasa, 106 verse 5). Already in Ibn Hisham, p. 261sq.,
there is an old, yet inaccurate, explanation that Kawthar is the name of a river in Par-
adise.

70 Like ‘Al al-Din (‘All b. Muhammad AL-KHAZIN AL-BAGHDADI], Tafsir al-Khazin al-
musamma Lubab al-ta’wil fima‘ant [-tanzil) says according to the tradition of Hasan (al-Basr1
[EP; Juynboll, Encyclopedia; Sezgin, GAS, vol 1, pp. 591-594]); ‘Tkrima, and Qatada; al-Suyuti,
al-Itgan, p. 30; Brockelmann, GAL, suppl. vol. 2, p. 135.

71 Cf. al-Suyati, Asbab al-nuzul, where also another tradition is mentioned, according to
which the stira was revealed on the day of al-Hudaybiyya; so also al-Itgan, p. 45.

72 Apart from this sura there are many others which, according to [Aba 1-Qasim] ‘Umar
b. Muhammad [IBN ‘ABD AL-KAFI] (Leiden, Cod. 674, Warner) all (old exegetes, like the
students of Ibn ‘Abbas, etc.) consider to be of Meccan origin, while some others consider
them to be from Medina, e.g. siiras 25, 53, 57, 67, 80, 87, 89, 90, 92, 102, and 110. [Sezgin, GAS,
vol. 1, p. 47; vol. 9, p.183.]
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ina, some exegetes hold that all of this siira,” or at least verses 4 to 7, are of
Medinan origin.

According to a single proponent, siira 102 refers to the Jews of Medina.™

Sura 105 is probably to demonstrate with an example from history—and
particularly from Mecca’s own history—how God punishes their like.”

Sura 92, like so many others, was, according to some authors, revealed
totally or partially only after the Ajjra.”

Already stira 9o seems to be somewhat later. The isolated view that it is of
Medinan origin was recognized as false already by al-Suyuti, al-Itgan, p. 29.
No less erroneous is the view of writers who accept as Meccan only the first
four or the first two verses, in which they identify a reference to Mecca.™

Comments on Stiras 94, 93, 97, 86, 91, 8o, 68,
87, 95,103, 85, 73, 101, 99, 82, 81, 53, 84, 100, 79, 77,
78, 88, 89, 75, 83, 69, 51, 52, 56, 70, 55, 112, 109, 113, 114

The following siiras are of miscellaneous content and do not, according
to general consesus, have as their primary purpose either fighting against
adversaries or describing eschatology.

73 [Abt 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; (according to Ibn ‘Abbas,
al-Hasan al-Basr1, and Qatada). al-Zamakhshari, al-Baydawi, al-Itgan.

4 Hibat Allah b. Salama, al-Itqan, p. 37 (not exact), and [Aba I-Qasim] ‘Umar b. Muham-
mad [IBN ‘ABD AL-KAFI]. These two siiras, too, are allegedly addressed to particular persons:
First.—Siira 104, to Akhnas b. Shariq [EF] (Hibat Allah [IBN SALAMAY], al-Zamakhshar, al-
Tabari, Tafsir), Umayya b. Khalaf [ EP; Juynboll, Encyclopedia, p. 460sqq.]; (al-Zamakhshari);
Walid b. al-Mughira [EF]; (al-Zamakhshari, Naysaburi al-Qummi in the margin of al-Tabar,
Jjuz’ 30 (Ghar@ib al-Quran wa-ragh@’ib al-furgan), p. 161), to Jamil b. ‘Amir (al-Tabarl.) Sec-
ond.—Sira 107 to ‘As b. Wil (Hibat Allah [IBN SALAMA], al-Wahidi, al-Naysabari al-
Qummi), Aba Sufyan b. Harb (Ibn Umayya), [EF; G. Juynboll, Encyclopedia, p. 108sqq.; Sez-
gin, GAS, vol. 2, p. 283] (al-Wahidi, al-Naysabari al-Qummi), Walid b. al-Mughira and Aba Jahl
(al-Naysabuari al-Qummi [EP; EQ; Juynboll, Encyclopedia, p. 73, col. 1]). All this is, of course,
pure fabrication.

5 Cf. al-Baydawi, al-Wahidi, and al-Itgan, p. 30, which is in accordance with this view.

76 Reference is to the familiar expedition against the sacred territory of Mecca, in the
course of which the Abyssinian army was destroyed, apparently by plague. It is likely that the
lore of the Meccans had already embellished this event. Cf. Ibn Hisham, p. 29sqq., al-Azraq,
p. 86sq., Diwan der Hudailiten, p. n2sqq., al-Tabari, vol. 1, p. 935sqq., al-Mas‘adi, Prairies
d’or, vol. 3,158sqq., and the Commentators. Weil, Das Leben Mohammeds, p. 10, Caussin de
Perceval, vol. 1, 279, Sprenger, Life of Mohammad, p. 35, Sprenger, Leben und die Lehre, 2nd
ed,, vol. 1, 461, F. Buhl, loc. cit., p. 21, Caetani, Annali, vol. 1, p. 1435qq. A discussion of all the
relevant problems to be found in Th. Néldeke, Geschichte der Perser, pp. 204—208.

"7 For example, al-Itqan, p. 29, etc.

78 al-Itqan, p. 37. The phrase i)\ L 41,31 L, alone guarantees verse 12 and its context its
Meccan origin.
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In sura 94,” as well as the apparently somewhat later sura 93, God pur-
poses to console Muhammad for his current situation by reminding him
that He even earlier saved him from calamity. In those days when there
were but few people who believed in him—nearly all of the lower strata
of society—and there was little hope of succeeding with his message, there
must have been ample opportunities for such a consolation by Allah. Con-
sequently, these stiras do not need to be the result of any particular incident.
Even if this were the case, however, it would still be highly unlikely that any
such report, alone among so many similar reports,* was properly transmit-
ted to posterity.

Stra 97 concerns “the Night of Power,” in which “the angels and the Spirit
descend” upon the earth®? with the revelation. Because of reference to a
tradition retold in al-Suyuti, al-Itgan, p. 29, it is falsely held to be of Medinan
origin.® The wording of the first verse makes it likely that the real opening
of this stira has been lost.*

In siira 86 the first three verses seem to indicate that it was revealed at
night under the impression of a glowing star.*®

In sara 91, which opens with an disproportionately large number of
solemn conjurations (verses 1 to 8), the Prophet demonstrated to his con-
temporaries the sin of the ancient Thamudites who had accused a messen-

7 From an inaccurate literal rendering of sira 941 combined with the tradition of
Muhammad’s epileptic fits in his childhood developed the miserable myth which we find in
Ibn Hisham, p.105sq.; Ibn Sa‘d, ed. Sachau, [al-Tabagat] vol. 1, part 1: Biographie Muhammads
bus zur Flucht, p. 74sq.; al-Bukhari in bab al-mi‘raj, and other sources; Muslim, kitab al-iman,
§ 72 (al-Qastallani, vol. 2, p. 60sqq.); al-Tabar], transl. Zotenberg, vol. 2, p. 241sq.; al-Mas‘adi,
vol. 4, p.131; al-Khatib al-Tibrizi, Mishcdt, p. 516 (524 bab ‘alamat al-nubuwwa beginning), etc.
Cf. Weil, Das Leben Mohammeds, note 11 [sic]; Sprenger, Life, p. 78, Leben, 2nd ed., vol. 1, p. 168;
Muir, Life of Mahomet, vol. 1, p. 21, etc. Other writers establish a relation between the story of
the opening of his chest and his midnight journey to the seven heavens (see the quotations
onsara17.)

80 Cf. the Commentators; al-Bukhari, Kitab al-kusuf, abwab al-tagsir, § 24, fad@’il al-Qurian
§1; Muslim, Kitab al-jihad, § 24 (al-Qastallani, vol. 7, p. 439sq.); al-Wahid1.

81 See above, p. 47.

82 This is the first siira in which the root ; is used with reference to the revelation of the
Koran.

83 al-Baydawl. [Abu 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI] (Leiden Cod.
674, Warner); ‘Al&’ al-Din (‘Ali b. Muhammad al-Baghdadi AL-KHAZIN), vol. 4, p. 464; and
al-Suyuti, al-Itqan, p. 56, with reference to the commentary of al-Nasafi from al-Waqidi, it is
held to be the earliest of the Medinan suras. Hibat Allah b. Salama not even once mentions
that some writers hold it for a Meccan stra.

84 See above, p. 76sq., on sira 108.

85 According to al-Wahidi these words were revealed while Aba Talib IBN ‘ABD AL-
MUTTALIB was having a meal and was frightened by a shooting star. The three verses, how-
ever, only fit a planet or at least a large fixed star.
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ger of Allah of deceit and killed him but were in turn punished by annihila-
tion. Muhammad often referred to this story® later on (altogether twenty-six
times in the Koran).

In stira 8o, “God reprimands the Prophet for turning away from Ibn Umm
Maktiam, a poor blind man* who was anxious for instruction, whilst he
was engaged in conversation with al-Walid b. al-Mughira, one of the chiefs
of Makkah” [Sprenger].* Muhammad reproaches himself for his failure in
having unduly favoured the mighty of his town. It is a surprise and also char-
acteristic of the most humane of all the revealed religions that these words
found their way into the Koran. Hibat Allah b. Salama al-Baghdadi is the only
writer to mention that there is no agreement as to the place of this revelation
(L2 ie2). August Miiller® sees in verse eleven “the beginning of a new frag-
ment, probably of some later years,” whereas David H. Miiller* holds that
the second part, which “apparently is not at all related to the other part,”
begins only with verse sixteen.

Stira 68 is held by some to be the earliest siira” or, in any case, the second
earliest, following immediately upon siira 96.2 People most probably linked
the initial words of the siira, \d\,, to the opening of stira 96, and consequently
also construed a chronological relation. Of course, verses that polemicize
directly against the enemies of the faith can by no means be that old. Yet
verse 17sqq., of which vv. 17 to 33 and vv. 48 to 60 are sometimes considered
to be of Medinan origin,*” were apparently added to the older siira only in
the second period.*

86 al-Bukhari and al-Tirmidhi (in Kitab al-Tafsir) relate a funny episode regarding this
matter.

87 Juynboll, Encyclopedia, pp. 320, 470, 493, 494.

88 Usually—(al-Muwatt@’, p. 70sq.; Ibn Hisham, p. 240; Ibn Sa‘d, ed. Sachau, Biographien
der Muhagirin (vol. 4, part1), p. 153; al-Tirmidhi, Kitab al-Tafsir; al-Wahidi; Ibn Hajar al-Asqa-
lani, vol. 2, p. 1245; the Commentators; Sprenger, Life, p. 186; Sprenger, Leben und die Lehre,
vol. 2, p. 317; Muir, vol. 2, p. 128; Caetani, Annali dell’islam, vol. 1, p. 297)—the man is called
[Abd Allah] Ibn Umm Maktam [E; Juynboll, Encyclopeadia, p. 320sqq.] but this person
must serve everywhere as the representative of the blind. In this case, you expect a man from
the lower strata of society while the other one belonged to the Quraysh clan of Amir b. Lway,
and his mother even originating from the Makhzum clan, of equal importance as the ‘Abd
Shams. Cf. about him Ibn Hajar al-‘Asqalant, loc. cit., and ‘Izz al-Din IBN AL-ATHIR, Usd al-
ghaba fi ma‘rifat al-sahaba, vol. 4, p.127.

89 Der Koran, translated by Friedrich Riickert, ed. by August Miiller (1888), p. 545.

90 Die Propheten in ihrer urspriinglichen Form, p. 57.

91 Hibat Allah [Ibn al-Salama al-Baghdadi.]

92 See above, the chronological arrangement on p. 43sqq.

9 Leiden, Cod. 674; al-Itqan, p. 36.

94 One ought to note, for example, the greater length of most of the verses as well as some

[i/96]



8o THE SURAS OF THE FIRST MECCAN PERIOD

Sura 87 is yet another example of the careless interpretations and con-
clusions of some of the ancient exegetes. The invitation to praise God (87:1
and cf. 87:15) was taken to refer to the five daily prayers instituted not long
before the Aijra, and the stira was taken to be Medinan without hesitation.*

They reached the same conclusion about both siira g5, in the third verse
of which there is a clear reference to the sacred territory of Mecca, and sara
103, which might possibly be a mere fragment.®® These two saras are likely
to have come to us in a revised version. It seems to me that g5:6 was added
later, since it is disproportionately long, its content excessively weakens the
impression of the context, and the phrase U-Lall (e s 14l -2\ was not
common until the late Meccan period. The first and the third argument
apply also to the current form of 103:3.

Stara 85 warns the believers of the example of the pious people who
long ago were tortured and killed by accursed” men.* Verses 8 to 11 were
probably added later, possibly by Muhammad himself. They differ from the
other related verses in terms of their greater length, long-winded diction,
and slightly different rhyme.”

unusual expressions not used in the first period like 13, s verse 28, &, nolbverse 48;
cf. generally, below on sara 52. H. Hirschfeld, New researches, p. 60, “Somewhat later but still
of a very early period are vv. 34 to 52 with an allusion to Jonah, ‘the man of the fish””

9 Leiden Cod.Warner 674; al-Baydawi.

9 Leiden Cod. Warner 674; Hibat Allah b. al-Salama.

97 Naturally, this alone is meant by VL; as some of the exegetes realized.

98 Generally, these are held to be the Christian martyrs of Dha Nuwas [EQ; EF,] king of
the Jews in Najran. Cf. Ibn Hisham, p. 20 and 24; al-Tabari, vol. 1, p. 925; the Commentators;
Sprenger, Life, p. 36sq., Sprenger, Leben und Lehre, vol. 1, p. 464sqq.; Muir, Life of Mahomet,
vol. 2, p. 146. There is something to this; the event of October 523 created a great uproar
wherever it became known. The most reliable source, the letter of Simeon of Béth Arsham (cf.
Noldeke, Geschichte der Perser und Araber, p.185sq.) relates that at that time the church was
put on fire, killing everybody who had there taken refuge, priests as well as ordinary church
members (Anecdota Syriaca, vol. 3, p. 236, 1 125qq.). All who did not renounce their faith
died by the sword. The letter knows nothing of an actual stake or ditches. Later writers only
(cf. W. Fell, “Die Christenverfolgungen in Stidarabien,” pp. 8 and 32) report of fiery ditches,
which, according to Fr. Praetorius ZDMG, 23 (1869), p. 625 [wrong; this reference is not to
Praetorius but to M. Griinberg, “Nachtrige zu den Bemerkungen iiber die Samaritaner”])
can only have been inferred from our sara. In such circumstances see A. Geiger’s conjecture
(loc. cit., p. 192) that those verses might refer to the three men in the “burning fiery furnace”
(Daniel, 4), cf. O. Loth, “Tabari’s Korankommentar”, p. 621. This explanation is also to be
found in Muslim commentaries to the Koran, among others by al-Tabari in his Tafsir, s.v.
(cf. 0. Loth, loc. cit., p. 610), and by al-Baghaw (i, o (352} &y, odmy ale?ly Jls &1 55,
ote). Of course, Geiger’s reasoning is without foundation, claiming that Muhammad—who
at that time can hardly have had even an inkling of the discrepancy between his doctrine and
Christianity—could not have called Christians believers.

99 In other cases all verses rhyme with id or ad, only verses 20 (it) and 22 (uz) differing
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Sura 73, as mentioned above,* is occasionally held to be one of the earli-
estsiiras because of the similarity of its beginning to that of stira 74.° Equally
off the mark are those who, when explaining its origin, mention ‘A’isha,
whom Muhammad did not marry until much later.? Verse 20 is so obviously
of Medinan origin that this could not possibly have escaped Muslims.!”® Of
course Weil also realized this.!* The verse must belong to a time when fight-
ing with the disbelievers had already started. As its content is similar to that
of the first verse—cf. particularly verses two and three—we must assume
that either Muhammad himself or one of the Companions must have pur-
posely attached it to the other siiras. For unknown reasons verse 20 is also
held by some'® to be Medinan.

The remainder, and greater portion, of the revelations of this period deal
with the enormous upheavals of nature that will accompany the advent
of the Final Judgement, or describe the joys of heaven and the horrors
of hell with dazzling colours. There are no more grandiose stras in all of
the Koran, and none in which the emotional excitement of the Prophet
appears in fuller force. It is as if one’s very eyes see how the earth splits
asunder, mountains scatter, and stars are thrown about. Another group of
stiras, whose descriptions are more serene and prosaic, must on the whole
be attributed to a later period.

The emotional turmoil appears immediately in the short verses of siira
101. The argument that August Fischer'® advances for an interpolation of
the verses 7 and 8 is inconclusive as far as I am concerned. More easily
accepted—although he does not even consider this—would be the possibil-
ity of alacuna between the verses 6 and 7. But this, too, is both unnecessary
and unlikely.

slightly; but verse 10 rhymes with 7g, and verse 11 with ir, a very frequent change of rhyme
later on.

100 The original reference is to Seite i/81, where no stra is mentioned at all.

101 This must be the reference of al-BaghawT’s statement regarding verse 1, God addressed
the Prophet before his public preaching (4l )\ CL. Js = ) with the words J&;L! (A
he seems to place even this siira before siira 111 as well as other passages that refer to the
public sermon.

102 a]-Baydawi.

103 a]-Suyuti, al-Itqan, pp. 20 and 36. But one tradition from A’isha has this verse be revealed
a whole year after the others. Cf. Fakhr al-Din al-Razi on verse 4; [Abt 1-Qasim] ‘Umar b.
Muhammad [IBN ‘ABD AL-KAFI].

104 Historisch-kritische Einleitung, 1st ed., p. 56; 2nd ed. p. 65.

105 al-Suyuti, al-ltgan, pp. 20 and 36. ‘Ala’ al-Din (‘Ali b. Muhammad al-Baghdadi AL-
KHAZIN), vol. 4, p. 338.

106 Tn his article “Eine Qoran-Interpolation.” I concur with Fischer in so far as the possibility
of interpolations in the Koran must be unconditionally admitted.
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Sura 99, which impresses with its gradiose, rhetorical and rhythmical
opening, is considered by many'*’ to be of Medinan origin, probably because
verse seven was interpreted as dealing with mundane affairs, i.e., the victory
of the Muslims over the pagans.®

Similar to this siira but embellished with more colourful imagery are
suras 82 and 81. One would like to connect the latter to sara 53, which
belongs to the later saras of the first period, although not to this third
section. Both siiras are related in content, and both deal with the apparition
of the Angel. Sura 81 mentions only one apparition, whereas sira 53 is
concerned with two, for the one mentioned at the beginning of this sira is
identical with the one in suira 81,' cf. particularly 53:1 and 81:23. In siira 53,
however, there is an allusion to yet another apparition, when the Prophet
imagines himself to be in Heaven. Sprenger’s assertion' that verse 15 is a
later addition we cannot accept." Given the connection of these apparitions
with the later dream of the Night Journey to Jerusalem (siira17), as well as the
influence of Jewish and Christian examples," the legend of Muhammad'’s
ascension was not born until some time after his death. In the description
of this matter Muslims like to resort to the words of stira fifty-three.

When Muhammad publicly recited siira 53 and reached the verses 19 to
22, where the pagans are asked whether they had ever seen their goddesses,
al-Lat, al-‘Uzza, and Manat, in the same way that he had seen the Angel, it
is reported that either he or Satan imitating the Prophet’s voice said at that
moment: “These are the exalted gharanig, whose intercession (from God)
can be counted on.® The episode is explicable by Muhammad’s uneasy

107 [Ab]-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; al-Baydaw, al-Zamakhshari,
and al-Itgan, pp. 20 and 30. Hibat Allah [Ibn Salama] does not even mention that some writers
hold it to be from the Meccan period. Cf. also the classification of the siras on p. 39s5qq.

108 Cf. al-Suyuti, al-Itgan, p. 30.

109 This apparition is probably to be considered a dream; according to sura 81:15-18 it seems
to me likely that the revelation originated “by the night swarming, by the dawn sighing”

110 Sprenger, Life, p.133, note; Leben, vol. 1, p. 307, note; ma’'wa (verse 15), Sprenger considers
to be a house outside Mecca near which Muhammad had the apparition. This idea, which
surprisingly August Miiller thought plausible, misled Caetani in his Annal, vol. 1, p. 231, also
to suspect in sidrat al-muntaha (verse 14) a place name near Mecca.

1L Sprenger, Life, p. 123sqq.; Leben, vol. 1, p. 306 sqq.

112 T point out the familiar celestrial journey of the Ecstatics, for example, Isaiah (ascensio

Jesaiae). Further, see below on stira 17.
113 A quite common version of these words runs as follows:

# FH Gead by ) sl o
Ibn Sa‘d (al-Tabagat): Biographie Muhammads bis zur Flucht, p. 137, 1 11; Majd al-Din IBN
AL-ATHIR, Nihaya, vol. 2, p. 58; al-Wahidi, Abt l-Layth al-Samarqandi, Fakhr al-Din al-Raz,
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mood when looking for a compromise with the old belief by recognizing
those goddesses as Allah’s subservient, benevolent beings.

Both Muir™ and Sprenger' affirm the reality of this event, recognizing in
it a welcome motive to denounce the Prophet once more as an impostor.
On the other hand, Leone Caetani,"s the most recent of Muhammad’s biog-
raphers, tries to prove that this is a later fabrication. His main arguments are
as follows: (1) The isnad of this tradition is unreliable. (2) It is doubtful that
the Quraysh—who only a short time previously had obliged the Muslims
to emigrate to Abyssinia, and who persecuted everyone who recited only a
few verses of the Koran—quietly listened to an entire siira and then prayed
together with Muhammad. (3) Other compromises with the pagan cult, e.g.,
the incorporation of the Ka‘ba into Islam, demonstrate an entirely different
tactic. (4) Such a gross error as the admittance of the three pagan goddesses
into the Islamic cult would have destroyed the Prophet’s entire early life’s
work.

and al-Baydawi on stra 22:51; Hibat Allah [Ibn Salama] on sara 20:113. Al-Jurjani in the recen-
sion of al-Tirmidhi, preface, p. 3, and al-Damirj, s.v., 355 The most common variants are
as follows for st} al-Tabari, Annales, vol. 1, p. 1193, 1 6, p. 1194, 1 1; al-Tabari, Tafsir on sira
22:51 (Cairo edition, vol. 17, p. 19sqq.) no. 3; %, Yaqut, Geographisches Warterbuch, vol. 3,
p- 665,120; KZJ\JJJ\, al-Tabari, Annales, vol. 1, p. 1195, 1 8; codices al-Baydawi, and M. [not listed
among Néldeke-Schwally’s abbreviations)], al-Tabari, Tafsir, loc. cit., no. 1; al-Zamakhshari on
sura 22:51.—For ()\; : 5 al-Tabari, TafSir, no. 4; Hibat Allah (Ibn Salama) on siira 22:51; Abii 1-
Layth al-Samarqandi on stira 17:75; \1;», al-Tabari, Tafsir, no. 6; al-Diyarbakri, Ta’rikh al-khamis,
vol. 1, p. 289; :)QJ, Abu I-Layth al-Samarqandi on sara 22:51.—iclaill, al-Tabard, Tafsir, no. 6; al-
Diyarbakrl, Ta’rikh al-khamis, vol. 1, p. 289; L iclazd, Abal-Layth al-Samargandi on stira 22:51;
elas, Abu l-Layth al-Samarqandi on sira 22:51.—For u‘ B = 4, al-Tabari, Annales, vol. 1,
p. 195, 1 8; al-Halabi, al-Halabiyya, vol. 2, p. 4; u‘ -, Hibat Allah (Ibn Salama) on sira 22:51,
and Abu I-Layth al-Samarqandj, loc. cit.; S al-Tabari, Annales, vol. 1, p. 1192, 114 codices al-
Baydawi, and M. [abbreviation not identified]; al-Tabari, Tafsir, nos. 1 and 4; a2 al-Tabari,
Annales, vol. 1, p. 192, 1 14, p. 193, 1 6, p. 1194, 1 1; al-Tabar, Tafsir, nos. 2 and 3.—Regarding
the word O"‘\J’J\ which is used for a variety of birds, and in the Diwan der Hudailiten, no. 157, 1
2, edited by Wellhausen, for water-birds, cf. the dictionaries of Majd al-Din IBN AL-ATHIR
(Nihaya), and al-Damiri (al-Hayawan), s.v. Regarding 33\, and 3!, with the meaning of
“tender young men” and “refined people” cf. Aba Tammam, Hamasa, pp. 608 and 607; Abu
Zayd, al-Nawadir [fi l-lugha], p. 44,118, p. 45,1 7; other passages in J. Wellhausen, Reste ara-
bischen Heidentums, 1st ed., p. 30, 2nd ed,, p. 34. It remains to be seen how these meanings
can be reconciled with each other, and how the word in that remark of the Prophet is to be
understood—in this case its common translation is “swan.” Incidentally, there are frequent
allusions to this event without specifically mentioning these words; e.g. in al-Bukhari. Cf.
also Weil, n. 64 [sic—incomplete]; Sprenger, Life, p. 184sq., and Muir, Life of Mahomet, vol. 2,
Pp- 150151

14 Life of Mahomet, vol. 2, p. 149sqq.

U5 Das Leben und und die Lehre, vol. 2, p. 16sqq.; also H. Grimme, Mohammed, vol. 2,
p- 16sqq., and Frants Buhl, Muhammeds Liv, p. 180sq., but without any arriére pensée.

16 Annali dellislam, vol. 1, p. 278sqq.
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There are several objections to these contentions. The evidence of the
above-mentioned isnad was suspicious even to scholars of the fifth to the
seventh centuries. Apart from the fact that in the final analysis they were
guided by dogmatic considerations, their criticism of hadith cannot really
be taken seriously. In particular Goldziher'” has shown that the literature is
full of fictitious traditions despite the fact that their isnads are formally quite
sound. Caetani’s contention in the second argument is correct but this does
not mean that the claim is improper per se. No matter how many fictitious
details a tradition might contain, it might still be based on a historical core.
Caetani’s last two arguments are also not convincing. The remark about the
gharaniq does not attempt to equalize the pagan goddesses with the One
Allah but rather considers them subordinate beings with only the privilege
of intercession. Moreover, the central theme of Muhammad’s sermon was
resurrection and Final Judgement rather than rigid monotheism." In the
same way he initially also did not assail the Christians despite the resem-
blance of their doctrine of the Trinity to polytheism. It is even more serious
that Caetani cannot explain the origin of the ostensibly false tradition. It
goes without saying that Muslims did not fabricate a story that depicts their
Prophet in such an unfavourable light." But if—as some Muslim theolo-
gians have it—heretics concocted this, it simply would not have penetrated
orthodox tradition. There is consequently no way out of the dilemma but to
accept the event in its basic outline as a historical fact.

Many traditions associate the foregoing with the return of some Mus-
lims who had taken part in the well-known emigration to Abyssinia. Upon
their arrival at Mecca they are supposed to have learned that Muhammad’s
remark regarding “the sublime gharanig” had in the meantime resulted in
the conversion of many pagans. If the connection of the two events, as well
as their dating to the months of Ramadan and Shawwal of the fifth year
of the prophetic commission, as Ibn Sa‘d alone contends,** were correct,
it can only follow that the two verses originated at that time. By the same
token, although they both correspond well to the other verses in terms of
length and rhyme, we have no guarantee that they might not have been

U7 Muslim studies, vol. 2. See now also Sezgin, “Goldziher and hadith.”

118 Regarding this important aspect of the Koranic theology see in particular Snouck
Hurgronje, “de Islam,” tweede deel, pp. 259sq. and 455sq., derde deel, p. 109; and also his
review “Une nouvelle biographie de Mohammed,” by H. Grimme, pp. 63 and 150.

119 Cf. now also Th. Néldeke’s review, “L. Caetani, Annali dell’islam,” p. 299.

120 Tbn Sa‘d (al-Tabagat): Biographie Muhammads bis zur Flucht, vol. 1, part 1, p. \YA, 112.

[i/102]



THE SURAS OF THE FIRST MECCAN PERIOD 85

introduced into a previously revealed sura. Verse 23, as well as 26 to 33, are
undoubtedly somewhat later than the rest of the siira, yet they neverthless
refer to the verses that Muhammad dismissed and declared to be the work
of Satan when he recovered his senses. Verses 58sqq. make up a unique,
independent segment with different rhymes. Muir (vol. 2, p. 319) lists the
entire sira under his fourth stage either because of its greater length or
because of verses inserted later. Some writers hold verse 33% or verses 34
to 42' or the entire siira® to be of Medinan origin.

The beginning of siira 84 [“When heaven is rent asunder”] is a continua-
tion of suiras 82 (“When heaven is split open”), and 81 [“When the sun shall
be darkened”]. Verse 25 [ “theirs shall be a wage unfailing” and identical with
95:6] is probably secondary, for the reason stated above on page 7o.

Stira 100 some writers™ falsely consider Medinan, thinking that the first
verses refer to the riding mounts' used by Muhammad in campaigns.

Stra 79 consists of three parts: verses 1 to 14, 15 to 26, and 27 to 46. The
third group of these is probably somewhat later, a fact that, in addition to
the slightly greater length of the stira, apparently prompted Muir to include
the entire siira in the following stage of his list of siiras.

According to one tradition,®® siira 77 was revealed when Muhammad
once found himself with several companions in a cave near Mina. Verse 48
is inappropriately considered by some writers to refer to the tribe of Thaqif
who during the last years of the Prophet wanted to accept Islam only on
the condition that they be exempted from prayer.#” In addition, the sura is
noteworthy for the refrain-like repetition'® of the same verse (15, 19, 24, 28,
34, 40, 45, 47, and 49).

Sura 7817 already seems to presuppose sura 77:12sqq. Judging by their
style, verses 37sqq. were probably added only in the second stage.”” Hibat
Allah [Ibn Salama’s] strange opinion that the siira was the very last Meccan

121 [Abii 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI|; al-Itqan, p. 36.

122 al-Suyati, al-Itgan, p. 36.

123 [Abii 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI].

124 Loc. cit.; al-Wahidi; Hibat Allah b. Salama; al-Zamakhshari; al-Baydawi; al-Itqan, p. 30.

125 al-Suyuti, al-Itqan, p. 30; al-Wahidi; al-Tabari, Tafsir; al-Zamakhshari.

126 a]-Bukhari in Kitab al-tafsir, s.v., according to ‘Abd Allah b. Mas‘ad; al-Itqan, 45.

127 [Abi 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; al-Suyiti, al-Itgan, p. 37;
al-Suyuti, Asbab al-nuzul.

128 Cf. above, p. 33.

129 Fliigel has after Ly, verse 40, a hemistich, which is neither in agreement with good
tradition nor with the fact that beginning with verse 6 the rhyme is identical and in the
paenultimate syllable all end with a.

[i/104]



[i/105]

86 THE SURAS OF THE FIRST MECCAN PERIOD

sura revealed, on the day before the emigration to Medina, can be explained
only when verse 17 is considered to be a reference to this event.*®

According to Hibat Allah, saira 88 is said to originate from the year of the
conquest of Mecca, in 8/629.

Some exegetes hold stra 89 to be of Medinan origin.®®!

In stira 75 we find some verses (16 to 19) that have no connection with the
immediate context or with other verses of this siira. It cannot be determined
why they ended up in this place.

We also have a great deal of inaccurate information regarding stra 83.
Since by a stretch of imagination the first verses can somehow be connected
with Medinan affairs,® the first six'* or the first twenty-eight'** or all'*° verses
are sometimes held to be of Medinan origin. As we were able to observe
above, p. 48sq., others hold the siira to be either the last Meccan or the first
Medinan sura. Finally, both views find their intermediary in a third view,
maintaining that it originated between Mecca and Medina.'

Muir assigns siira 69 to the following period, probably on account of its
greater length.””

In stira 51, verses 24sqq. are likely to have been added later.

In stira 52, which already presents a somewhat broader description of
Paradise, there are verses from stage two: verse 21, which does not fit into
the context and is disproportionately long, running three times the length
of the largest of the rest of the verse, and also verse 29s5qq. As examples
of the difference of their diction from what is generally prevalent in the
first stage, one can list only the expressions, ¢ A 4w and & | &, both
from verse 43 (regarding the recognition of other gods), as well as the
phraseology beginning at verse 48, all of which belong to Muhammad’s

180 | 2l ¢s is the Final Judgement, but Juzd also means “to go away, depart,” e.g, in 12:94.

181 al-Suyuti, al-Itgan, p. 29.

182 al-Suyuti, al-ltgan, p. 28sq.; al-Zamakhshari; al-Baydawi.

133 al-Suyuti, al-Itgan, p. 37.

134 [Abu 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; ‘Al&" al-Din (‘All b. Muham-
mad al-Baghdadi AL-KHAZIN).

185 al-Suyuti, al-ltgan, pp. 28 n. 55; al-Suyuti, Asbab al-nuzil, according to al-Nasa’i, Sunan,
and Abi ‘Abd Allah IBN MAJAH [EP; EQ; Juynboll, Encyclopedia, pp. xxx—xxxii, Sezgin, GAS,
vol. 1, pp, 147-148], Sunan. Although according to another tradition in ‘Ala’ al-Din (‘Ali b.
Muhammad al-Baghdadi AL-KHAZIN), verse 13 is held to be Meccan.

136 al-Suyiti, al-Itgan, p. 29; ‘Ala al-Din (‘Ali b. Muhammad al-Baghdadi AL-KHAZIN).

137 The types of rhyme of the sara are very peculiar. Verses 1 to 29 rhyme with 3, verses 30
to 32 with éji, and verses 33 to 52 mixed rhyme with om, in, an, il.

138 Cf. thereon, Fakhr al-Din al-Razi, s.v,, and al-Khatib al-Tibrizi, Mishcdt, K. al-Iman
bi-l-qadar, fast 3, § 5.

w
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later diction.”® This stra, which is somewhat longer, Muir reckons among
his fourth stage, probably on account of the later verses.

Sura 56" is Medinan according to al-Hasan al-Basri.! Others claim this
only for the verses 74 to 8112 or solely for verse 81, which they apply to the
Hypocrites of Medina. Some others say the same thing of verses 94sqq. or,
finally, also of verses 1 to 3,** possibly because of the allusion to the Battle
of Badr. This siira can be considered to be homogeneous, although verse 74
seems to be the beginning of a new section; both sections (verses 73 and 96)
end identically [“Then magnify the Name of thy Lord, the All-mighty”], and
the verses from 87 to the end show a distinct relation to the first part. But
it might just as well be conceivable that we are facing a special revelation
which Muhammad composed with verses1to 73 in mind and therefore later
combined the two. In this case verse 96 (= verse 73) would be an editorial
matter.

The opening of siira 70 seems to be related to that of siira 56. Perhaps
a disbeliever mockingly asked Muhammad to comment on those verses
and received a thundering reply in this siira. The suira first supplies a more
detailed description of the duties of believers. Weil*® holds that verses three
and four were added later. This guess makes sense but only for the later verse,
which indeed appears to be a gloss. Verses 30 to 32, and 34 are also found in
stira 23:5—9. Since verse 34 constitutes an almost literal repetition of verse 23
it could well be regarded as later. In this case, verses 30 to 32 are also likely
borrowed from sara 23.

Sura 55, with its almost playful manner, shows itself to be a somewhat
later product, for which reason I previously followed Weil in reckoning it
part of the second period. Most Muslim scholars dismiss*® the opinion that
all of the sura, or part of it, but in any case verse 29, is Medinan. The

139 Cf. above, p. 79sq. on sura 68:17sqq.

140 The verses 8 to 10 do not seem to have been transmitted intact. Since verse 10, where
analogically to verses 26 and 4o after ¢ sal.\, probably L is missing, can only be the intro-
duction to what follows, you should think that the sabigan ought to have been mentioned
once before. In addition, the questions in verses 8 and g are here not quite fitting, and might
possibly come here from verses 26 and 4o0.

141 [Abi 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI].

142 al-Suyuti, al-ligan, pp. 36 and 44; al-Suyuti, Asbab al-nuziul; Fakhr al-Din al-Razi on v. 81.

143 al-Suyuti, al-Itqan, p. 44

144 Cf. on these different opinions al-Suyuti, al-Itgan, p. 36.

Weil, Historisch-kritische Einleitung, p. 70, note.
Hibat Allah (Ibn Salama;) al-Suyati, al-Itgan, p. 27.

147 Cf. [Abt 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; al-Itqan, pp. 27 and 36;

al-Zamakhshari; al-Baydawi.

145
146
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peculiar style of this sura, already indicated above (p. 30), is the endless
repetition of the tiresome refrain uh-&" & sy oW1 éb 5 [“O which of your Lord’s
bounties will you and you deny?”] It is found from verse 12 to verse 21 in
every third verse, and from there to the end in every second verse, with the
exception of verses 25 to 28, and 43 to 45, where, as in the beginning, two
verses come in between. It is hard to understand why the refrain was not also
used in verses 2 to 10. The moral lesson of verses 7 and 8, it seems, was added
to verse 6 only later. Verse 33 is disproportionately long and lacks rhythmic
elegance, suggesting that probably only the last five words (starting with
1,4513) belong to the original form.

We follow up the discussion of the revelations of the first period with
some short siiras that serve as formulas of the creed and magical conjura-
tion. Although it is hardly possible to determine their exact date, since they
are too short and their whole character differs from all the others too much
to give any clue, still they seem more likely to belong to Muhammad’s earlier
period than to his later one.

Many scholars assign siira 112 to Medina because it was thought to be the
Prophet’s reply to its Jewish population regarding the essence of God."® Muir
attributed it to the very earliest period, immediately following upon siira 96.
He probably arrived at this conclusion'® through his erroneous assumption
that Muhammad must have established a kind of creed immediately after
his prophetic commission.

Stira 109 contains the answer to the Meccans’ compromise to follow the
Prophet so long as he gave their gods their adequate due.”™ It can only

148 This exception would not apply if the verses 43 and 44 of Fliigel's edition of the
Koran were to form a single verse as a sound tradition (Abi Yahya Zakariyya® AL-ANSAR],
al-Magsad) requires. This would also eliminate the extremely offensive and isolated rhyme
with an (verse 43). Apart from this, conspicuous rhymes are only found in verses 16 and 17
(with ‘ayn, everywhere else with an, ar, and am), which, in addition, also disagree with the
tenor of the surrounding rhymes.

149 Tbn Hisham, p. 400; [Abi 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAF];] al-
Wahids; Hibat Allah (Ibn Salama); al-Baydawi. In addition we also learn from al-Suyuti, al-
Itqan, p. 30, that to this stra, as well as the first sara, some scholars attribute a double origin,
both Mecca and Medina.

150 Hirschfeld, New researches, pp. 35, 89, 143, is guided by the same principles and lists the
stira as the third oldest, immediately following upon sairas 87 and 68. Sprenger, Leben, vol. 2,
p. 335q., and Grimme, part 2, “Einleitung in den Koran,” p. 26, are more in agreement with
our point of view.

151 Ibn Hisham, p. 239; al-Tabari, vol. 1, p. 1191, and in his Tafsir; al-Wahidi; Fakhr al-Din
al-Razi; al-Baydawi; Weil, Historisch-kritische Einleitung, 1st ed., p. 60, 2nd ed., p. 69; Sprenger,
Leben, vol. 2, p. 34sq. We have seen above (in the case of stra 53, cf. also sara 106) that
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have been revealed after Muhammad had quarrelled with his countrymen
for quite some time, as they could not have demanded such conditions
otherwise. Some writers falsely hold the sura to be Medinan,'s2 but after the
hijra his reaction to such a proposition'®® would have likely been different.
Far more difficult is the classification of suras 113 and 114, which Muslims
call collectively the mu‘awwidhatani. Not even Muir,* who in other cases
assigns a definite place to every sira, dares say anything in this respect.
According to a common tradition'® they were revealed to relieve the Mes-
senger of Allah from the disease which Labid, the Medinan Jew, had inflicted
on him by a magic spell. One cannot doubt that Muhammad might have
been susceptible to such outright superstition. In this respect he never
ceased to share the views of his age and people, as proven by the numerous
episodes of credulity recorded by his biographers. The wording of both siiras,
however, is entirely general and has no specific subject at all. Weil*® differs
with the tradition insofar as he claims that the Prophet used this conjura-
tion only at this time, although orthographically they must be older. Yet this
view is equally open to criticism, as language and style, ordinarily an excel-
lent aid in dating siiras, are of no use in this instance. Incantations the world
over have an antiquated diction different from the common usage of the
era and individual. If Muhammad had composed such an invocation, even
in his later years, it would certainly be far different from the usual style of
the Medinan suras, resembling more closely the archaic type of the pagan
averruncation formulae. We might even go one step further and suspect that
Prophet did not freely invent these siiras at all, instead slightly modifying a

Muhammad did not always outright reject such proposals. This passage also shows us how
the pagans envisaged a compromise between Muhammad and their belief. Since they were
already at that time contemplating some kind of monotheism, they merely wanted an
honourable status for their old gods; but although Muhammad at times displayed willingness
to accept them in his heaven as subordinate beings, his rigid unity of God soon gained the
upper hand.

152 [Abi 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; Hibat Allah.

158 ‘We naturally need not worry too much about the details of form in which Islamic
tradition depicts these proposals of the pagans.

154 The Life of Mahomet, vol. 2, p. 320.

155 al-Wahidi; Fakhr al-Din al-Razi; al-Suyati, al-ltgan, p. 30sq.; Ibn Sa‘d, ed. Sachau, [al-
Tabagat] vol. 1, iv, p. 55q.; Weil, Das Leben Mohammeds, p. 94. That these stras are held to
be of Medinan origin by some people is also mentioned by al-Zamakhshari, al-Baydawi, and
al-Itgan, p. 20sq. That story is related also by al-Bukhari, K. al-Tibb, § 7; Muslim, K. al-Tibb, § 2
(= al-Qastallani, vol. g, p. 19); al-Nasa’l, K. Tahrim al-dam, §19; al-Khatib al-Tibrizi, Mishcdt,
bab al-mujizat, fasl1, § 24, without mention of these stras.

156 Historisch-kritische Einleitung, 1st ed., p. 60 n. 2, 2nd ed., p. 69 n. 3.
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traditional text and presenting it in Islamic garb. The three last verses of the
mu‘awwidhatani—this is more than half of them—indeed display a pagan
mark. The necessity of rewriting might have appeared quite early, since,
while Islam shared with paganism the belief in misanthropic spirits, it could
not beseech help from any god other than the unique Allah. Furthermore,
if it is true that several stras referring to conjurations against the power
of Satan (suras 23:99, 16:100, 41:36 = 7:199) belong to the second and third
Meccan periods, we may assume with a greatlikelihood the mu‘awwidhatani
are older. Their position at the end of the Koran is most likely due to the same
superstition that prompts Muslims to this very day to begin every recitation
of the Koran with the formula: “I seek refuge in God from the accursed
Satan’”

Similar to the two stiras of conjuration, the first chapter of the Koran is
also out of place with the rest. Whereas the former suras serve to instruct
and admonish, the first siira contains nothing but enthusiastic glorification
of Allah, closing with request for “guidance in the straight path.” The partic-
ular Islamic ingredient recedes to such an extent that the prayer would fit
unnoticed into Jewish or Christian devotional literature. It is precisely for
this reason that it is so difficult to determine its age. Given these circum-
stances, it is wrong to consider it to be the earliest siira,’” or even one of the
earliest,””® merely because of its repute among Muslims from time immemo-
rial,”® or because of it position in our current Koran. Although the frequent

157 al-Diyarbakri, Ta’rikh al-khamis, Cairo ed., vol. 1, p. 10. Thus Weil, p. 364, note.

158 al-Diyarbakri, Ta’rikh al-khamis, loc. cit.; al-Zamakhshari; al-Suyuti, al-Itgan, p. 54; al-
Wahidj, p. 11. Cf. Weil, loc. cit. The strange statement that the Fatiha was revealed at Mecca
as well as at Medina (cf. [Aba 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; al-
Zamakhshart; al-Baydaw; al-Suyuti, al-ltgan, pp. 25 and 124; al-Diyarbakri, Ta’rikh al-khamis
(Cairo ed., vol. 1, p. 1)) is based on the inaccurate interpretation of mathant as “repetition.”
Some writers tried to solve this discrepancy by having one part of the siira be revealed
at Mecca and the other part at Medina, but this explanation is rejected (Abu l-Layth al-
Samarqandi and al-Itqan, p. 25). When a few ancient exegetes hold this sara to be Medinan
(Abi I-Layth al-Samarqandi; [Aba 1-Qasim] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; al-
Wahids; al-Suyuti, al-Itqan, p. 25) this is unlikely to conform to a tradition, rather it was done
because of the alleged antithesis to Jews and Christians contained in the last verse. Even
early traditions call the former . Jc L s2:l\and the latter L)l Al-Kalbi in Ms. Sprenger 404
(= Ahlwardt, Verzeichnis, vol. 1, no. 732), al-Tirmidhi in the Tafsir; al-Tabari, Cairo ed., vol. 1,
pPp- 60sqq.

159" As the first chapter of the Koran it is called al-Fatiha (“the Opening,” actually Fatihat
al-Kitab) and because of its unique content, umm al-kitab (al-Bukhari, Fada’il al-Quran, § 9;
al-Tabari, Tafsir, vol. 1, p 35, etc.). According to an alleged saying of the Prophet, the like
of it is to be found neither in the Torah, the Gospel, the Psalms nor the Koran (al-Tabari,
Tafsir, vol. 1, p. 36; al-Wahidj, p. 125q., etc.). As a prayer it equals the Christian Lord’s Prayer.
Tradition knows of a saying of the Prophet that there is no valid religious service without
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use of “we”* would, at least, indicate that Muhammad already had a small
congregation around him at the time of sura’s origin, Muir'® still thinks
that the sura belongs to his first stage, i.e. the period before Muhammad’s
actual prophetic commission. However, it seems that the sara originates
from the end of the first period at the earliest, as it contains several remark-
able words and expressions that appear nowhere else in the first period but
frequently’® in the second period. It is not easy to determine the lower limit,
since the literary relation of the first sora to the parallels mentioned below
in note 162 is by no means clear.

Of course, if these phrases were entirely of Muhammad’s invention, their
original placement would likely not be in a prayer, as a liturgical form with
rigid terminology could not possibly go back to an ecstatic period of reli-
gious foundation grappling not only with theological conceptions but also
with linguistic expression. Nevertheless, as we shall demonstrate below,'*

the Fatiha (al-Bukhari, Adhan, § 93, cf. § 105; al-Tirmidhi, Salat § 63; al-Nasa, Iftitah, § 24; Ibn
Majah, K. al-Salat, bab al-iftitah al-qira’a). At an early period it was used as a charm (Bukhari,
Fada’il al-Qur'an § 9 at the end, Kitab al-tibb, § 33, etc.) An equally frequent name of the sara,
al-Hamd (e.g., Ibn al-Nadim, K. al-Fihrist, ed. Fliigel, p. 26; al-Suyut], al-Itgan, p.150), has been
taken from the first word.

160 5, cpaeesd, baal, Lide twice.

161 Life of Mahomet, vol. 2, p. 59.

162 gy 44y (verse 1) siiras 1811, 3411, 3511, 27115, 17:11; (k) &) S o) (verse 1) siiras 37:182,
40:67, 39:75,10:11; (\a._wa b\ o (verse 5) 43:42,11:59, 7:15, 363, 42:52, 37:18. Regarding al-rahman
(verse 2) see below, the introduction to the siiras of the second period; al-rahim alone is found
in stira 52:28.

163 (1) 4y ud\is the exact equivalent to the Syriac e} remsax. and welrdd duwaned,
respectively as well as the New Testament 36&a tw 3ew. Next to it we also find wmle i =
gvAoynTog 6 Jedg, St. Luke 1:68, II Corinthians 1:3, a formula which is used even in the Old
Testament (%71 9wR) M 713, Exodus18:10, etc.; Tobith 8:5 and, with a little change, became
prevalent in the Jewish liturgy (1n9% » ang 73).

(IT) cAl)) & With this the following phrases are to be compared: 87y 870, Targum Qohel
7:3, 713, 9:7; Ruth 4:21; Genesis 9:6 Y[erushalmi]; Genesis 22:1, 22:5, 49:27; Exodus 12:11, 1917;
Numbers 2111, 21:14; Palmyrene, de Vogué, no. 73, 1 (Cooke, Textbook, p. 296).—Mandaean
ROY AT NARIRA Sidrah Rabba, p. 1,1 21, p. 36, 1 1 and 9.—xn% 1A, Exodus 2317,
0J. [abbreviation not identified] and frequently—o%p Sw 13139, very frequently in the
Midrashim and at the beginning of Jewish prayers.—n5y 513 a1, Targum to Mic[a]h. 413;
Canticles 1:1.—~&m% 53 12, Targum Qohel 8:3; Genesis 18:30sqq.; Numbers 2319.—137
onnwn (frequently in the Midrash).—In the Jewish liturgy there is most commonly 751
oy (already Jeremiah 10:10; but Targum to Isaiah 6:5; Zechariah 14216, xmbp 75n.) In the
New Testament Apoctr. 15:3, BagtAcug Twv atwvwy (other Mss. edvwv).—Ethiopic: egzia (kuellu)
Glamat (Liber jubilaeorum, ed. A. Dillmann, cap. 31, p. 112, penult.); Enoch, p. 81, 1 10, amlaka
alam (‘alamat) Liber jubilaeorum, cap. 12, p. 52, p. 52, 11; amlakomu la‘alam, Liber jubilaeorum,
cap. 25, p. 93, L 125q.

(1) r¢\>)§\ & That the name > )| was new to the Meccans we can see from siras

17:10 and 25:61; cf. the commentaries Ibn Hisham, p. 747, | 11, and al-Tabari, vol. 1, p. 1546,

[i/111]
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the largest part of the sura, namely the phraseology of the verses 1, 2, 3, and
5, is of Jewish or Christian provenance. In such circumstances the Fatiha
might well be older than the above-mentioned parallels. This would become

1 9. But it was by no means totally unknown in Arabia. Its occurrence in the poetry of al-
Burayq al-Hudhali [Sezgin, GAS, vol. 2, pp. 263—-264] (Diwan der Hudhailiten, no. 165, 1 6)
and Suwayd b. Abi Kahil, [d. ca. 65/685; Sezgin, GAS, vol. 2, pp. 165-166] (al-Mufaddaliyyat,
no. 34, 1 60) can be accorded little credence since these men were familiar with Islam; on
the other hand, we might here even have a Muslim correction like in ‘Izz al-Din IBN AL-
ATHIR, al-Kamil, vol. 1, p. 450, 1 2. It is more important that the prophet Musaylima indicates
his god -+ JI (al-Tabari, vol. 1, p. 1933, 1 12 and p. 1937, 1 3), and that he himself is even called
“the Rahman al-Yamama” corresponding to his South Arabian rival Aswad, “the Rahman of
the Yaman” (al-Baladhuri, p. 105, 1 6; al-Tabari, vol. 1, p. 1935, | 14; Ibn Hisham, p. 200, 1 3;
al-Zamakhshari on siira 1). If this were to be in imitation of Muhammad, it would be diffi-
cult to understand why a name was chosen that is used for Allah only in the middle Meccan
period. We are fortunate to have six Sabaean inscriptions, authentic pre-Islamic documents,
mentioning rahman. (Mordtmann and Miiller, “Sabéische Denkmaler”, no. 43,1 2, p. 96sq.;
F. Fresnel, Sabaische Inschriften, in Denkschrift d. Wiener Akad. d. W, v. 33, p. 3,1 3;]. Halévy,
Sabdische Inschriften, p. 63, 1 7; D.H. Miiller, “Himjarische St.” ZDMG, 671—708; Mordtmann
& Miiller, “Monotheist. sabdische Inschrift,” WZKM, 285-292; Ed. Glaser, “Zwei Inschriften,”
p. 618.) This consonantal form, 13319, common to both texts, is usually considered a plural.
But from Ed. Glaser, loc. cit., p. 554, by comparing L. 32 and 1. 81sq. Py 5pa 1R KT RIa
1¥IR1 it is evident that here as well as in other passages we are dealing with a singular. This
linguistic use cannot possibly have developed spontaneously, rather it must be based on bor-
rowing. Now, rahman is extremely rare in Christian Aramaic, e.g., in Ephrem (see P. Smith,
s.v.), and in Christian-Palestinian Aramaic. Peshitta interprets Old Testament 011 as well as
otytippwy and eAeVpwy by =a=amiz. On the other hand, in Hebrew literature, starting with the
Targums, ;a1 was so popular that, for example, in both Talmuds it became a common name
of God. The ancient Arab lexicographers like al-Mubarrad and (Ahmad b. Yahya) THA'LAB,
[EP Sezgin, GAS, vol. 9, pp. 140-142,] claiming its Hebrew origin (&ssel! sl 4of, Gheal-
Suyuti, al-Itgan, p. 321; Lisan al-Arab, vol. 15, p. 122), thus seem likely to be quite correct. In
the final analysis rahmana seems to be the Syriac equivalent of the Assyrian réménu; as an
epithet of various deities the word appears in the Palmyrene inscriptions of the first, second,
and third centuries (cf. Cooke, Textbook of North-Semitic inscriptions, pp. 295, 300, and 301).

Although 4>, is a truly Arabic form, its specific meaning of “compassionate” is based in
this form and all the others of this root on the assimilation of the North Semitic linguistic
usage. Muhammad himself might have still used it with the meaning of “amiable, kind” as it is
rendered by ¢idvdpwmog in the bilingual Heidelberg papyrus no. 21 (Papyri Schott-Reinhard,
vol. 1, edited and explained by C.H. Becker, Heidelberg, 1906, p. 103). On the other hand, the
close connection of the two expressions makes it probable that the adjective rahim was added
to the noun rafiman merely to intensify the noun. Apart from the basmala and sara 1:2 the
connection al-rahman al-rahim is found only in some suras of the second and third Meccan
period (2:158, 27:30, 41: 1) as well as once in a Medinan passage (29:22.)

Iv) ol o3 et Npépa yploews already Judith 16:17; Testamenta xii Patriarch. in Levi [sic] at
the beginning, frequently in the New Testament and later Peshitta ~m\~ «ia=, Ephrem xa
e% 827 K837 ov, Targum Qohel. 315 and 17, 7115, 12:14; Job 5:4; in the prayer of Elxai, Epiph.
Haeres. 19:4, cf. M.A. Levy, “Bemerkungen,” p. 712; 97730 ™7 0 Mekhiltha on Exodus 6:25.
Ethiopic ‘elata kuenané ‘abai, Enoch, c. 16: 1; ‘elata dain, Sive Liber jubilaeorum qui idem a
Graecis, c. 4, p.18,1 2.
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even more likely if verses 1 to 5 had been available to the Prophet as a defi-
nite entity. However, if he had borrowed only single phrases and then freely
composed a prayer, sira 1 could also be from a later date.

The mystery of the date of composition would immediately resolve itself
if the words of the “seven of the mathani” (sura 15: 87)% were indeed to refer
to the first stira, as many Muslim exegetes maintain.'> But this is very doubt-
ful. The expression “seven of the oft-repeated” includes the presumption
that there had been other mathani. Muslim tradition, which tacitly replaces
it with 3k} 2l “the seven mathani,” cannot be right. As far as the sense
of mathani is concerned, none of the transmitted meanings, such as “rep-
etitions”* or “verses,” is sound. In the only other passage of the Koran'®” in
which we find al-mathani (39:24), the meaning is also not clear. More accept-
able than any of those interpretations I consider A. Geiger’s assertion'®® that

I cannot find a reference to the phrase “King of the Day of Judgement” although the
kingdom of the Messiah is quite a common notion not only among Jews (e.g. Targum
Yerushalmi to Numbers 24:7,17) but also among Christians (St. Matthew 2:2; St. Mark 15:2.5qq.;
15:25qq.; St. John 19:3sqq,, etc.).

(V) gizad) bV 2\ baal corresponds as far as possible to Psalms 271w nxa 1n. But
this is not to say that Muhammad can have borrowed these words only from Jews (cf. above,
p-5)-

We cannot say for sure whether the following two verses are the Prophet’s free invention
or only a traditional interpretation, although the somewhat clumsy diction might readily
be explained by the difficulty of translation. Calling the behaviour of the unbelievers “going
astray” as in the last verse of the siira is exceedingly often to be found in the Koran. > in this
religious meaning corresponds to Aramaic &8¢0 and is common in Jewish as well as Christian
literature. In the case of ®'pv, as time went on, Christians were increasingly thinking of
heretics rather than pagans.

164 “We have given thee seven of the oft-repeated, and the mighty Koran.”

165 gl-Muwatt@’, p. 28; al-Bukhari, K. al-Tafsir on sura 1 and 15:87, Fada’il al-Qurian, §9;
al-Tirmidhi, Fad@’il al-Qur'an at the beginning, K. al-Tafsir on stra15:87; al-Nasa’, K. al-Iftitah,
§ 26; al-Wahidi; al-Suyuti, al-Itqan, p. 124; the Commentators, particularly al-Tabari, and the
dictionaries.

166 The designation “repetitions” is derived from the frequent use of the Fatiha in the liturgy
of prayer, or from the endless repetition of the sara headings “In the Name of God”, which,
as we shall see later, many consider to be the first verse of the Fatiha; or from the phrase
used twice in this siira, al-Rahman al-Rahim. The meaning “verse” (= &) is justified by the
peculiarity of the verses to follow one upon the other (Las ) lgan, Laxy 5 g 5Y), or that
Allah thus distinguished Muhammad from other prophets (cf. above, p. 90, n. 159): (s !
¥ gl e 2k 232 aldwl. Cf in this context the Commentators, particularly al-Tabari on
sara 15:87 (vol. 14, pp. 32—38) and al-Suyuti, al-Itgan, p. 124, where other strange explanations
are listed. Regarding the identification of Hebrew mishna and Arabic al-mathnat in hadith,
cf. Ignaz Goldziher, “Kédmpfe und die Stellung des Hadit,” pp. 866sqq.

167 “Allah has sent down the fairest discourse as a Book, consimilar in its oft-repeated,
whereat shiver the skins of those who fear [their Lord.]”

168 Loc. cit., p. 58, which Sprenger, Das Leben und die Lehre, vol. 1, p. 463, follows and
translates mathani by “renewed revelation.”
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it was connected with Hebrew mishna—it would be more appropriately
called Jewish-Aramaic mathnitha—*“tradition.” This could also be the mean-
ing in stira 15:87.1°

Finally, the division of the first siira into seven verses creates enormous

difficulties, since, in order to arrive at this number— . Je cannot form the
end of a verse for lack of topical break and rhyme—we are obliged to follow
that type of enumeration according to which the heading = )| Al -
\ JS\ is considered to be one of the verses of the stra.™ Most exegetes,
E:wever, do not reckon this heading to be a verse in other suras, and the
heading does not represent an integral part of the Fatifa, which, by analogy
with Jewish and Christian prayers, begins with the words “Praise be to
God."™ Therefore, if the first siira consists of only six verses, the “seven
mathant” of stira 15:87 cannot refer to it.

The words of introduction, “in the Name of God,” called by the Arabs
tasmiya or, commonly, basmala, can be traced back to the diction of the
Bible. When this expression occurs there, of course, it is always combined
with words of action, although phrases such as “to invoke in the Name of
God,” and passages like Colossians 3:17, presuppose—as I pointed out on

169 Those Muslim exegetes who, when commenting on sura 15:87, orientate themselves on
stra 39:24, apply saban min al-mathant not to the Fatiha but either to all of the Koran—
arguing that its content consists of seven types (JoY o)y ,&0y Jyy &)y 55 ol dacw
[,:d\ 2ae\y, al-Tabari, Tafsir s.v., vol. 14, p. 36, 1 9sq.), or that its individual narrations are “oft-
repeated”—or to the seven long stiras which to some people—probably most of them—refer
to saras 2 to 7 and 10, to others, to saras 2 to 8, and still others, to stiras 2 to 7, with the remark
that the last of the seven were unknown to them. Cf. particularly al-Tabari, Tafsir on sura
15:87, and al-Suyuti, al-Itgan, p. 124.

170 Meccan and Kufan readers consider the basmala to be a verse. From among the latter
it is Hamza alone, but he does it only in the case of this sara. Others introduce a caesura
after . Je. The division into seven verses is by far the most common but not the only one
as al-Zamakhshari, al-Baydawi and others maintain. There are still others who reckon only
six verses, by disregarding the basmala in their count, yet they still do not make a break after
("@k’ or eight verses by reckoning those, and here presuppose an end of the verse, or even nine
verses by making a break also after ... Cf. al-Suyuti, al-Itgan, p.159sq.; ‘Umar b. Muhammad;
al-Zamakhshari; al-Baydawi; al-Sajawandi on pauses (Ms. Wien, Mxt., 717); Leiden, Ms 653
Warner; al-Itqan, p.1855sq.; Abi Yahya Zakariyya [AL-ANSARI] al-Shafi1 Fi [-waqfwa-l-ibtid@’,
p. 14; Muslim, K. al-Salat, bab, 15, 5+\y, Sy 5,5 8 o &1 dotl) JB 0 &2 (al-Qastallant, vol. 3,
pp- 26—28).

171 4 &l occurs also at the opening of other saras (6:1,18:1, 3411, and 35:1), thus all Meccan
passages. Regarding the occurrence of the religious term . “to praise” in Sabaean inscrip-
tions cf. Johannes H. Mordtmann and David H. Miiller, “Eine monotheistische sabiische
Inschrift,” particularly p. 286.

172 Cf. mir owa in the Old Testament, and ev ovopatt xuptov in the New Testament. As far as
we now know, Greek usage did not produce this formula. Cf. A. Dieterich, Eine Mithrasliturgie
erldutert, p. 115.



THE SURAS OF THE FIRST MECCAN PERIOD 95

pp- 57—58—the absolute usage of the formula. Thus, the two only passages
in the Koran in which the basmala occurs—apart from the stira headings—
can unmistakably be retraced to Jewish sources. In sura (Hud) 11:43 it says:
“Embark in it! (i.e. the Ark) In God’s Name.” Stra 27:30 mentions a letter of
Solomon to the Queen of Sheba that begins with the words, bismillah al-
Rahman al-Rahim. This verse is of particular importance. Apart from the
headings, it is not only the single passage where the expanded form of the
basmala occurs within a sara but also—if the basmala does not belong
to the original text of the Fatiha—the oldest passage with the formula
at all. Sara 27, however, originates from about the middle of the Meccan
period. The next certain evidence for the use of the formula by the Prophet
are the transmitted texts” of the Constitution of Medina,™ the Pact of al-
Hudaybiyya, and the epistles to the pagan tribes, all of which belong to the
Medinan period. Even if it cannot be doubted that at some point Muham-
mad began to place the basmala at the head of suras, the dating of the
formula remains unknown. Tradition™ even holds the basmala to be the
oldest revelation, although it is by no means certain that the Prophet ever
considered this formula a part of revelation.

173 Cf. Ibn Hisham, p. 342sqq., and p. 747; al-Tabari, vol. 1, p. 1546; J. Wellhausen, Medina
vor dem Islam, p. 87sqq.

174 The English translation of Wellhausen’s text in A.J. Wensinck, Muhammad and the Jews
of Medina, pp. 128-138.

175 al-Tabari in the introduction to the Tafsir (Cairo ed.), vol. 1, p. 37sqq.; al-Wahidi in
the introduction (Cairo ed.), p. 10sq.; Leiden, Ms. 653, fol. 275"; al-Suyuti, al-Itgan, p. 54sq.,
1845sqq., etc. According to a different tradition (al-Wahidi on siira 17:10, Cairo ed.), p. 223, the
basmala was used by Muhammad only after the revelation of sara 27:30.
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General Comments

As has been observed above, on p. 52, these stiras have no particular char-
acter in common, some of them bearing resemblance to those of the first
period and others to those of the third period. We recognize the transition
from overwhelming enthusiasm to great serenity and on to the rather pro-
saic later suras. Gustav Weil' attributes the main purpose of this change
of style to Muhammad’s endeavour not to appear as a poet or soothsayer.
This opinion, however, can be disregarded, as this transition did not hap-
pen suddenly, as would be expected if it had been based on a conscious
purpose, but rather came about gradually. It might be added that even in
later siras®* Muhammad still complains about reproaches directed against
both the content and the form of stiras. Weil’s other criticism is quite serious,
even though presented with undue harshness. The first outburst of enthu-
siasm was bound to be dampened by the disappointment of reality. The
constant repetition of the same ideas which, again and again, fell on barren
ground, were bound to be detrimental to the artistic form of its presenta-
tion. Muhammad’s fantasy had to sacrifice elegance and originality the more
he was obliged to look after the practical needs of the young community.
This development is not surprising, since it follows the law of nature; and
in view of the final success it need not be regretted. Nevertheless, Muham-
mad was convinced of the outcome of his divine commission up to the
very end. Again and again he gathered fresh hope from this conviction, and
all the grandeur of the later revelations emanated from his never-ending
stamina.

Quiet reflection gradually replaced the enormously excited fantasy and
enthusiasm of the first period. The Prophet endeavours to explain his sen-
tences with numerous examples from nature and history. Since he heaps up
these examples rather than logically arranging them, however, he becomes
verbose, vague, and even boring. His ability to reason leaves something to be
desired, endless repetition leading to the intimidation of his opponents but

! Das Leben Mohammeds, p. 387; Historisch-kritische Einteitung in den Koran, 1st ed., p. 55,
2nd ed,, p. 64.
2 Saras 23:72, 34:8 and 45, 7:183.
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never to their conviction. This is not to say that the later suras are without
beautiful and serene passages. The power of his thoughts, which made him
a prophet, is permanently evident. The traces of his poetical spirit, which
is everywhere apparent in the earliest suras, declines without ever disap-
pearing. Despite all the rambling in his presentation, these late revelations
not infrequently offer passages in which thoughts boldly bypass the con-
text, even in the narrative sections, which generally contain many appealing
passages. At the same time, we must remember that the Koran was aiming
primarily at listeners and not readers, and that many things that appear bor-
ing to us—because we are familiar with its original Biblical form—Ileft an
entirely different impression on Muhammad'’s contemporaries.

In this second period, all these qualities of the later revelations gradually
come to the fore. The diction at first attempts to maintain the level of
the early suiras but the narratives become increasingly broad and more
dispassionate. The greater calm becomes apparent in the gradually growing
length of both the verses and the individual revelations.

Fiery declamations give way to broad elaborations on dogma, particularly
the recognition of God from the signs (L) prevalent in nature, and also to
long tales from the early prophets, which serve as proof of dogma, warning
to enemies, and consolation to followers. In so doing, Muhammad usually
has the old messengers of God use his own personal style. On the whole, all
these prophets share with one another, and with Muhammad, a great family
likeness that at times extends even to minor, unimportant characteristics.
The indications that the Koran offers—not so much about events but about
the general relation of the Prophet to his followers—are aptly supplemented
by many tales related. Incidentally, Muhammad deals most frequently with
the history of Moses, to whom he then felt most closely related.

The change of style implies new idioms and the abandonment of old
ones. For example, the stilted invocations (cf. p. 55sq.) so typical of the
early period gradually disappear. Stra 37 still sets out with a lengthy invo-
cation; thereafter we only find such short formulae as “by the Koran’, “by
the Book,” etc. until, finally, the third period has none of this at all. On the
other hand, the Prophet starts in this period to assign formal headings* to

3 @Q\ ol (sira 36); SA) (s> T3 (siira 38); a8 T3, (siira 50); okl SSJl, (siiras 43,
and 44).

4 For example: “Those are the signs of the Book and of a manifest Koran,” oIl AT s
W)OEBJ (sira 15); similar ol SIS &lls (sira 26), and e SIS, LAl ST s (sira
271).
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those suras that emanate from more serious reflection, as attestation of
their divine origin, e.g.: “This is the revelation of God”, etc. Or he announces
himself as the speaker of the divine words by an explicit |5 “speak!” which is
totally lacking in the early suras, and precedes only formulae intended to be
used frequently by man, i.e. stiras 112, 113, and 114—but not the first sara. In
this connection we cannot consider it accidental that certain expressions
for “to reveal” occur only now and then in the Meccan stiras but become
quite frequent later on.

The Divine Name Rahman

In this period, Muhammad started to introduce the specific name, al-Rah-
man, “the Merciful,” for his God, concurrently with Allah, which was famil-
iar also to the pagans. This name, which was previously used only once,” now
becomes in places even more frequent than the usual Allah.® al-Rahman,
on the other hand, disappears in the siiras of the third period, apart from a
few exceptions,® and is completely lacking in the Medinan period.”® What
prompted the Prophet to abandon the use of this name is only vaguely
known to us. It could possibly have been his intention to avoid being sus-
pected of worshipping two deities, Allah and al-Rahman. At least a few Mus-
lim Commentators on siira 17:110 maintain that such a silly defamation was
indeed once mentioned.

As stated above, the suras of this period are somewhat easier to place
into a kind of chronological arrangement. This, naturally, applies only in a
general sense, as even in this instance we are unable to assign a precise or
even a relative place to individual suras with any kind of certainty.

5 s ‘revelation” and x| “to reveal” respectively, in the first Meccan period only three
times, 99:5, 53:4 and 10, but in the second period fifty-three times, and in the third period
thirty-three times; J;; of the sending down of the revelation in that first period only five times,
97:1 and 4; 56:79; 53:13; 69:43, but in the later Meccan siiras exceeding one hundred.

6 Regarding the origin of this name cf. above, p. 91 n. 163 section (III).

7 Sura 551, from which the entire chapter derived its name, Sarat al-Rahman. Sura
78:37sq. is—as indicated above, p. 85—most likely to be assigned to the second Meccan
period. Sura 1:2 does not belong here, even if the Fatiha belongs to the first period since
al-Rahman is here not an independent proper name but an epithet of Allah.

8 On the whole some 50-0dd quotations, most frequently in sira 19 (sixteen times).

9 Saras 13:29, and 41:1.

10 Sara 22138 is according to what has been remarked below s.v. Meccan. Suara 59:22 is to
be interpreted like stra 1:2 (cf. above, foot-note 7).
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Comments on Stiras 54, 37, 71, 76, 44, 50, 20, 26, 15, 19, 38

An inaccurate interpretation of sura 541" led to an equally absurd tale'
based on stra 94:1; many Muslims, however, correctly interpret the passage
as referring to the Final Judgement.® Gustav Weil is mistaken in thinking
that it comes from another stira.” Stira 21 also displays a beginning to the oth-
ers (cf. also 16:1). The first verse, which matches the others well, particularly
in its rare rhyme, is tied to the second verse, which, incidentally, does not
discuss ancient people, as Weil thinks, but rather the disbelieving contem-
poraries of the Prophet. We first encounter in this siira the history of several
former prophets side by side. Verse 45 is considered to be Medinan®—some
also apply this to the verses 54sq.—probably because it is generally'® asso-
ciated with the Battle of Badr. Verses 47 to 49 are believed to refer to the
embassy of the Christians of Najran to Muhammad or even the sect of the
Qadarites.” Such untenable assumptions have led to the entire siira being
attributed to the Medinan period."

11 Regarding the artistic construction of sara fifty-four, and its double refrain (verse 16 =
18, 21, and 30; verse 17 = 22, 32, and 40); cf. above, p. 33, and David H. Miiller, Die Propheten,
vol. 1, p. 53sq.

12 Neither in Ibn Hisham nor in Ibn Sa‘d but in numerous other passages: al-Bukhari,
K. al-Tafsir, K. bad’ al-khalg, §98 (Bab sual al-mushrikin), §167 (Bab inshigaq al-gamar);
al-Tirmidhi, K. al-Tafsir, abwab al-fitan, §13; al-Khatib al-Tibrizi, Mishcdt, Bab ‘alamat al-
nubuwwa at the beginning; al-Tabar1 in al-Tafsir; al-Wahidi, s.v; al-Diyarbakr, Ta’rikh al-
khamis, vol. 1, p. 298sq.; al-Qastallani, Mawahib laduniyya, vol. 1, pp. 465-468, where, as it
is customary, also the dogmatic aspect is discussed. We here also learn that all philosophers
(42! | 544) beginning with Abu Ishaq (d. 188/802) denied a priori the possibility of such an
event. The real author of this tale seems to be Ibn Mas‘ad; of the others in this isnad Anas (Ibn
Malik [d. 91/709, EP; EQ; Juynboll, Encyclopedia, pp. 131-134]) and Hudhayfa (Ibn al-Yaman
al-‘Absi), [EP; EQ; Juynboll, Encyclopedia, p. 231, col 2; Goldziher, Schools of Koranic commen-
tators, p. 54] were Medinans, Ibn ‘Abbas, at the time when the event had to have occurred,
not yet born, [‘Abd Allah] Ibn ‘Umar [Ibn al-Khattab (Juynboll, Encyclopedia, pp. 10-11; Sez-
gin, GAS, vol. 8, p. 172, 1. 4)], a little boy; also Abt ‘Ad1 JUBAYR IBN MUT‘IM [EQ; Juynboll,
Encyclopedia, p. 48sqq.; Sezgin, GAS, vol. 1, p. 258] must have been a youngster unless he had
lived almost to the age of eighty (d. 59/678). In general, we cannot accept this man—who is
also the authority of another tale (Sprenger, p. 138 [sic])—as witness for Muhammad since he
became Muslim only in 8/629. Only ‘Ali (Ibn Abi Talib)—who incidentally, as far asI can see,
first appears in the Mawahib as an authority in this matter—might qualify as witness, but
likewise only as a youngster, as at his death in 40/660 he was likely no older than fifty-eight
years old.

13 Cf. also the beginnings of siras 81 and 82.

14 Historisch-kritische Einleitung in den Koran, 1st ed., p. 62, n. 2; 2nd ed., p. 71 1. 3.

15 al-Suyuti, al-Itgan, p. 36.

16 Cf. the Commentators, already al-Wagqidi, p. 132.

17" al-Wahidi.

18 [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFT;] who could not refrain
from adding the critical (‘U A 4 to this statement.
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In the rather long sura 37,° verses 1 to 70 contrast the disbelief of the
Meccans with the certainty of resurrection and judgement. Verse 71sq. leads
to the second? part (verses 73 to 148), which uses the history of seven Jewish
prophets to demonstrate that their contemporaries also remained largely
in disbelief. While verses 167 to 182 constitute a good conclusion for this
passage,? verses 149 to 166 on the polytheism of the Meccans? have a much
looser relationship with the whole. Nevertheless, the fact that this section
shares some phrases and two verses with the other two, as well a common
style, rhyme and rhythm, means that the unity of the whole cannot be
challenged.

Stra 71, in which Muhammad makes the patriarch Noah warn against the
idols of the Arabs, seems to be a fragment.*

Stra 76 deals with the hereafter and the Final Judgement. Because of
a miserable tale depicting Fatima, al-Hasan (Ibn ‘Ali b. Ab1 Talib), and
al-Husayn (Ibn ‘Ali b. Abi Talib),?* some writers date the entire siira,” or parts
of it, namely verses 8 to 31% or verses 1 to 23% or verses 1 to 23 and 25 to 31,* to

19 Snouck Hurgronje, Het Mekkaansche feest, p. 31, suspects that sara 37 is later than sara
15 since the latter relates less of Ibrahim [Abraham] and his son. But the scanty content of
stira 16 need not necessarily lead to the conclusion that at that time Muhammad did not
know more about these Biblical persons. In any case, the style of sira 37 leaves one with the
impression of being older than the style of sira 15.

20 Jts unity is also assured by the great uniformity of the style which increases from the
repetition of phrases to entire verses, \c €\)“”’ verses 109, 120, and 130; verse 78 = verses 105,
110, 121, and 131; verse 79 = verses 111, 122, and 132. The homogeneity of the two parts, however,
is externally hardly at all indicated. This is the case only in verse 39 (72) = 128 (160, and 169).

21 Cf. verses 168 and 69. The verses 169 to 174, but particularly the verses 171 and 18y, clearly
refer to earlier matter. Compare also the phrases ukp r)b verse 181 with verses 109, 120, and
130; verse 169 = verses 39, 72, and 128; (v é:-, verses 174 and 178, and .y (1) verse 148; 3L oy
verses 171 and 181 with verses 36, 123, 133, and 139.

22 The verses 149sqq. are on the same level as the siras 5319sqq., and 16:59. But the
verses 150 and 158 show that the reference is not only to the familiar triad of goddesses of
53:195q. but also to other female spirits. Cf. also the remarks of R. Dussaud, Les Arabes en
Syrie avant I'Islam, p. 121sq., based on Hartwig Derenbourg’s “Le Culte et la déesse al-Ouzza
en Arabie au Ve siécle de notre ére,” pp. 33—40.

2 There can be no end of a verse after /.. (Fliigel, verse 23) as the rhyming words of the
rest of the verses all have ta’sts. The number of twenty-nine transmitted verses results from
the break inserted after \3i:5in verse 5.

24 al-Zamakhshari; al-Baydawi on verse 12.

25 [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; Hibat Allah (IBN SALA-
MAH), al-Itgan, p. 28, ‘Ala’ al-Din (‘Ali b. Muhammad al-Baghdadi al-Khazin).

26 [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI].

27 ‘Ala> al-Din (‘Ali b. Muhammad al-Baghdadi AL-KHAZIN) at the beginning.

28 [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; ‘Al@’ al-Din (‘Ali b. Mu-
hammad al-Baghdadi AL-KHAZIN).
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the time after the Aijra, whereas other writers consider verse 24 alone to be
of Medinan® origin. The same applies probably also to verse 235qq.*°

According to some writers, verse 14 of sira 44 is Medinan because w34\
was interpreted as referring to the long famine that God inflicted upon the
Meccans after Muhammad’s emigration.®! Verse 15, like so many others, was
interpreted as referring to the Battle of Badr.*

In stira 50, verse 37 appears to be an objection to the Biblical view that
God rested after completing Creation. Since this was largely held to be a
polemic against the Jews, the verse was immediately considered to be of
Medinan origin.*

Muir lists siira 20 in his final stage because of its length. The presentation
of the first fourteen, sixteen or seventeen verses is said to have prompted
‘Umar to accept Islam. Although several early witnesses attest to this**—and
in a form that, by and large, is not untrustworthy—we are unable to produce
the evidence. Another tradition that connects ‘Umar’s acceptance of Islam
with the early Meccan siira 69% is less well documented. The remaining
traditions cannot be considered, since they replace siira 20 with Medinan
passages, namely stra 61 or stra 57.¥ Against this account (Ibn Hisham,

29 al-Suyuti, al-Itqan, pp. 28 and 37.

30 [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI].

81 al-Zamakhshari; al-Baydawl.

32 Ibid. Cf. also Friedrich Riickert in the notes to his translation of the Koran. The break
in the verse after - (verse 36) in Fliigel’s edition of the Koran is wrong.

33 [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; al-Itqan, p. 36; al-Wahidj;
‘Ala’ al-Din (‘Ali b. Muhammad al-Baghdadi AL-KHAZIN). According to al-Nasafi in al-Khazin
al-Baghdadi (Tafsir), vol. 4, p. 188, also verse 38. For the opinions of Muslim theologians see
Goldziher, “Die Sabbathinstitution.”

34 Ibn Hisham, p. 226 sq. (cf. the foot-note); Ibn Sa‘d, [al-Tubagat] ed. Sachau, Biographie
Muhammads bis zur Flucht (vol. 1, part 1), p. 192; al-Tabarl, ed. Zotenberg, vol. 2, p 245;
AL Silvestre de Sacy, “Mémoire sur I’ origine et les anciens monuments de la littérature parmi
les Arabes,” p. 420]; cf. Weil, Das Leben Mohammeds, p. 60; Caussin de Perceval, Essai sur
Uhistoire des Arabes, vol. 1, p 396sqq.; Sprenger, Life, p. 187sq.; Sprenger, Das Leben, vol. 2,
p- 87sq.; Muir, Life of Mahomet, vol. 2, p. 168; Caetani, Annali, vol. 1, p. 284sqq.—The notes
in Ibn Hisham, p. 76, al-Bayhaqi, Mahasin, ed. Schwally, p. 71sq., etc., also add sara 81:1-14 of
the first Meccan period. But I have not found anything about this either in the collections
of hadiths nor in the Commentators (al-Wahidi, Aba I-Layth al-Samarqandi, Fakhr al-Din
al-Razi, al-Tabari, Tafsir, al-Zamakhshari, al-Baydawi).

35 Notes on Ibn Hisham, p. 76; ‘Izz al-Din IBN AL-ATHIR, Usd al-ghaba, vol. 4, p. 53; Ibn
Hajar al-‘Asqalant, vol. 2, p. 1234; cf. G. Weil, Geschichte der Chalifen, vol. 1, p. 132, n. 2.

36 <Izz al-Din IBN AL-ATHIR, Usd al-ghaba ft ma‘rifat al-sahaba, vol. 4, p. 54; G. Weil, Das
Leben Mohammeds, p. 69, note.

37 Hibat Allah (Ibn Salama) regarding this sara; al-Qastallani, al-Mawahib al-laduniyya,
vol. 1, p. 67; G. Weil, Das Leben Mohammeds, p. 69, note. It ought to be observed that stras 61
and 57 begin with the identical verse.
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p- 2275sq.), which differs markedly with all other reports, it must be observed
that the story does not fit in with ‘Umar’s historically established character.
This conversion is said to have taken place at the end of the sixth year of
Muhammad'’s prophetic commission,* or when ‘Umar’s son—who in 2/623
was fourteen years old, and in 8/629 twenty*—had not yet reached maturity
(&,),40 or was only six years old," i.e., in the year six before the Ajra. When
we reckon the period of the Prophet’s activity before the emigration to have
been thirteen years,* the difference between the two statements becomes
negligible. For no reason at all some people consider verses 130sq. to be
Medinan.*

Stra 26 has the first formal heading that confirms its character as a rev-
elation.* Like so many verses that seem to refer to Jews, verse 197 is also
held by some to have originated from Medina.* Far more important is the
claim that verse 214 alone, or verses 214 sq., or verses 214 to 223, belong to the
very first part of the Koran, as they are considered to contain the first invi-
tation to the Prophet to preach Islam to his relatives.* This cannot be true,

38 Ibn Sa‘d, [al-Tabagat al-kabir,] ed. Sachau, 1 ed., vol. 3, part 1, p. 193, 1 12, quoted by
al-Nawawi, Tahdhib al-asma’, ed. Wiistenfeld, p. 449; Sprenger, loc. cit.; Muir, loc. cit.; Caetani,
Annali dell’islam, vol. 1, p. 285, n. 2.

39 Ibn Sa‘d, [Tabagat] ed. Sachau, vol. 4, part 1, p. 105,15, p.126,1 25, s.v. ,& o ) e

40 Toc. cit., p.105,1 5.

41 Tbn Sa‘d, [al-Tabagat] ed. Sachau: Biographien der mekkan., vol. 3, part 1, p. 193, 1 14.

42 Tbn Hisham, who as usual also in this case does not supply a date, says at least—like
al-Tabari, vol. 1, p. 189, 1 9sq.—that ‘Umar’s conversion occurred after the Abyssinian emi-
gration. In TabarT’s Persian edition, vol. 2, p. 403sqq., everything is mixed up: He has ‘Umar
embrace Islam even before year three (i.e., before the Ajjra), and confuses the greater audacity
that the Muslims displayed upon ‘Umar’s encouragement also in the exercise of the religious
service with the very first public appearance of the Prophet.

4 ql-Itqan, p. 34; al-Tabari in the Tafsir; al-Wahidi; ‘Al@’ al-Din (‘Ali b. Muhammad al-
Baghdadi AL-KHAZIN), etc. relate an event from the Medinan period in verse 131.

44 Cf. above, p. 75.

45 al-Suyuti, al-Itgan, p. 34.

46 Tbn Hisham, p. 166; Ibn Sa‘d, ed. Sachau, Biographie Muhammads bis zur Flucht (vol. 1,
part 1), pp. 42 and 133; al-Tabari, vol. 1, p. 169; al-Bukhari, K. al-Wasaya, §10, K. bad’ al-khalg,
§ 83; Muslim, al-Qastallan, vol. 2, p. 181sqq., K. al-Iman, fourth last bab; al-Khatib al-Tibrizi,
Mishcdt, Bab al-Indhar wa-al-tandhir, fasl 1 § 2, Bab al-Mab‘ath, fasl 1, § 9; al-Tabari in the
Tafsir, vol. 19, 66 [sic], Aba l-Layth al-Samarqandi; al-Zamakhshari; al-Baydawi; al-Suyatj,
al-Itgan, p. 34, etc. The connection, not infrequent, of this information with the one regarding
the occasion to sara 111 might be wanting in the original form of this tradition. That precisely
these verses were the first invitation to the conversion of the Prophet’s relatives is not
specifically mentioned by any of the sources.

Weil (Historisch-kritische Einleitung, 2nd ed., p. 65) thinks that the earliest part of the sara
consists of the verses 214 to 218. Hirschfeld (New researches, p. 143) separates the verses 221
to 228, and lists them in the chronological arrangement of the revelations on sixth place,
without supplying any reason on p. 63.
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however. The more general and rather less forceful style of these verses is
in total agreement with the rest of the sura,” which makes it impossible to
give them the same date as suras 111 and 74. Naturally, we disassociate our-
selves from the totally untenable view that would assign only the creation of
verses 214.8qq. to this time. Apart from this, verses 215 and 219 indicate quite
clearly the existence of a community, albeit small,*® whereas such a group
did not exist at that time. Consequently, verse 214 can only be interpreted as
arenewed invitation to conversion. After all, we know that among Muham-
mad’s uncles Aba Lahab (IBN ‘ABD AL-MUTTALIB) died a pagan in 2/623,
‘Abbas (IBN ‘ABD AL-MUTTALIB) embraced Islam only after the Battle of
Badr, and Abu Talib had to ward off his nephew’s proseletyzing efforts even
on his deathbed.

Since \}:;f(verse 227) cannot constitute the end of a verse—verses 227 and
228 of Fliigel's edition of the Koran must rather be brought together—the
verse becomes disproportionately long. Added to this formal reservation
is a conceptional one: the words from Y\ to \sJl> weaken the main idea
excessively and—if indeed the conclusion that starts with la—u, belongs
to the earliest part—the context is probably also interrupted.* As for the
particulars of the interpolation, we learn the following: the poets, Hassan b.
Thabit, ‘Abd Allah b. Rawaha al-Ansari al-Khazraji,* and Ka‘b b. Malik,* who
all put their talents to the service of Islam, one day came weeping to the
Prophet, complaining that Allah made such derogatory comments about
“poets” in verse 224, although He ought to know that they, too, were poets.
Although the details of this tradition are not the least bit reliable,? the
general tenor of the matter is probably correct.

Although our conjecture regarding the Medinan origin of the interpo-
lation is thus confirmed, there is no reason to believe that verses 224 to

47 The individual words, too, e.g., o JS\ B JA\ which in this siira are rather frequently con-
nected (in the monophonic refrain-like verses 8, 68, 104, 122, 140, 159, 175, 191, and 217) but
otherwise only three times, namely in the saras of the second and third period; z..d| and

~all (verse 220) which, as similar epithets of God, never occur in the first period.

48 Tbn Hisham, p. 166, admittedly speaks of many secret followers of Muhammad around
that time who, reportedly, were won over before the time of his public sermons—probably
by a kind of spell!

49 Cf. above, p. 80 and 85, the comments on siras 95:6, 103:3, and 84:25.

50 Juynboll, Encyclopedia, pp. 493 and 679; Sezgin, GAS, vol. 2, pp. 292—293; vol. 9, p. 277.
His diwan has been edited in 1972 by H.M. al-Bajawda.

51 EP; Juynboll, Encyclopedia, s.v.; Sezgin, GAS, vol. 2, pp. 293—294.

52 al-Tabari, Tafsir; al-Suyuti, Asbab al-nuzal. Slightly different, also regarding the names,
the traditions can be found in Abii I-Layth al-Samarqandi, al-Zamakhshari, al-Baydawi, [ABU
AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI], and Fakhr al-Din al-Razi.
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226 must also be assigned to this late date,’ even if, against all appear-
ances,* they did not belong to the preceding verses. It makes no difference
whether these verses refer to the polemics Quraysh poets might have waged
against the Prophet at an early date, or to the guild of the shuara’in general.
The latter case is the more likely, as the other Koranic passages that men-
tion the sha‘ir have the entire class in mind when they passionately deny
that Muhammad had any connection to them. Here (stras 21:5, 37:35, 52:30,
and 69:41) the sha‘ir is put on the same level as the kahin, or soothsayer, and
is considered a man whose “hotchpotch of nightmares” (21:5) are ominous
and reveal “Fate’s uncertainty” (52:30). The jinn or demon in the sha'ir (37:35)
is not there to whisper nice words or ideas into his ears but rather to inspire
him when the clan turns to him for spiritual assistance.” The word “poet,’
which usually serves as translation of sha‘r, is in this case, of course, not
quite accurate. In any case, the Meccan origin of verses 224 to 226 is assured
by the fact that no Medinan passage of the Koran refers to sha‘r.
Additionally, even if it were certain that the dubious verses belonged to
the same period as the rest of the siira,* it would still seem to me that the
literary unity has not been established. As D.H. Miiller” in particular has
shown, verses 1 to 191 were composed in accord with an artificial scheme.
The introduction (verses 1 to 6), as well as the seven following sections,
which deal with the ancient prophets and the judgements on their godless
countrymen, have the same refrain.’® Apart from the name, the first verses
of the last five sections have the same text.* This stylistic device ceases to

53 Hibat Allah; Fakhr al-Din al-Razi; al-Zamakhshari, al-Baydawi; [ABU AL-QASIM | ‘Umar
b. Muhammad [IBN ‘ABD AL-KAFI]; ‘Al@’ al-Din (‘Ali b. Muhammad al-Baghdadi AL-KHA-
ZIN). After Abii I-Layth al-Samarqandy, al-Kalbi holds some verses () at the end of this siira
to be Medinan. Mugqatil [Ibn Sulayman d. 150/767; EI%; EQ; Juynboll, Encyclopedia, pp. 431—432;
Goldziher, Schools, 38sqq.; Sezgin, GAS, vol. 1, 36—37] on the other hand, considers the entire
stira to be Meccan.

54 The men of verses 210 and 221 inspired by the devil are likely to include also the shu‘ara’.

55 The profane literature of the Arabs contains numerous examples of the enormous
influence of the sha‘ir upon the actions of the clans. For the collection and elaboration of
this literature we are indebted to Goldziher’s Abhandlungen zur arabischen Philologie, 1. Teil,
pp- 1—25. Cf. also Schwally, “Die Vision” in his Semitische Kriegsaltertiimer, pp. 18—20.

56 So also Muir, Life of Mahomet, vol. 2, p. 113, and Caetani, Annali, vol. 1, p. 239.

57 Die Propheten in ihrer urspriinglichen Form, vol. 1, pp. 34—42.

58 [“Surely in that is a sign, yet most of them are not believers.”] Verses 7-8 = 67—68,
103-104, 121-122, 139b-140, 158b-159, 174-175, and 190—-191.

59 [... cried lies to the Envoys.] Verses 105-109, 123-127, 141-145, 160-164, and 176-180. In
addition verse 108 [so fear you God, and obey you me] (= 126, 144, 163, and 179) is found still
three times more, verses 110, 131, and 150. Th. N6ldeke does not recognize in these repetitions
a conscious artful literary device but simply a naive technique.
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be used in the last part of the sura (verses 192 to 228), which would suggest
that another revelation was hastily attached to verse 191 by means of three,
introductory little words (wa-inna-hu la).%°

In sara 15 as well a few very old verses are thought to exist,” namely
verses 89 and 94, which, like 26:214sqq., were allegedly the first to con-
tain invitations to propaganda. This view is inferred solely from the words
2l and ¢ 40l as if Muhammad could not also have propagated the faith
later without fear. Moreover, these and the closely related verses deal with
the opponents whose mockery and persecution he had to suffer for a long
time. Finally, even the style and individual expressions do not correspond
to the earliest period.® Ibn Hisham,* incidentally, mentions a different and
better occasion in a later period for verses 94 to 96. For trivial reasons certain
exegetes consider verses 24 and 87 to be Medinan.*

The first part of stira 19 the Muslims are said to have recited to the Chris-
tian Najashi (Negiis) of Abyssinia in the presence of the Quraysh envoys.®
Verses 59% and 74%" are unreasonably considered to be of Medinan origin.
Verses 35 to 41 Muhammad can only have added later, at approximately the
beginning of the third or the end of the second period, i.e., as a dogmatic
and polemic supplement to the verses on Jesus, which differ in language
as well as in rhyme.®® The rhyme, too, changes in verses 76sqq. In view of
the identical rhyme in verses 1 to 34, and 42 to 75, this fact alone suffices to
make us suspect a later addition, even if the loose structure of the homily
does not make the content of the text after verse 75 appear unreasonable,

60 In this case, the original revelation would have started with the word tanzil, a much
favoured beginning of stiras, cf. stiras 32, 39, 40, 41, 45, and 46, all of which belong to the late
Meccan period.

61 Ibn Hisham, p. 166; al-Tabari, vol. 1, p. 169; cf. G. Weil, Das Leben Mohammeds, p. 51,
Historisch-kritische Einleitung in den Koran, p. 56, 2nd ed., p. 65sq.; Spr,, 177 [sic, not listed
among the abbreviations: Sprenger, but which work?]

62 Cf. e.g. the idioms, Q)f,im, Je% =iw, etc. which are never used in the first period.

63 Tbn Hisham, p. 272; al-Tabari, Tafsir, vol. 14, p. 74

64 al-Suyuti, al-Itgan, p. 33; al-Wahidi; al-Tabari, Tafsir, only verse 24 is related to events
after the Ajjra.

65 Tbn Hisham, p. 220, etc; cf. Sprenger, Leben und Lehre, vol. 2, p. 182; Abu l-Layth
al-Samarqandi; Caetani, Annali, vol. 1, p. 277.

66 al-Suyuti, al-Itgan, p. 33. [This and the following foot-note appear in the same line in
reverse order].

87 al-Baydawr; al-Suyuti, al-Itgan, p. 59.

68 The rhyming words of the oldest part of this sira (verses 1 to 34, and 42-75) end with
- (once, verse 75 b— ) ibf,iverses 10, 43, 61, and 68 or L= verses 15, 32, 60, and 67. The other
rHymes of verses 3 and 26 of the Fliigel edition must be based on inaccurate division. Verses 35
to 41 end with in, verses 76 to 98 (end) with da, ba, and za.
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content which is, incidentally, of the same period. Whether the reason for
the combination—similar to that of verse 75—is to be found in the ending
of verse 98, or whether this verse was composed with that other one in
mind, remains to be seen. The sura® is the earliest—or at least one of the
earliest—to refer to the New Testament and saintly” persons such Mary,
Zechariah, John, and Jesus.

Comments on Stiras 38, 36, 43, 72, 67, 23, 21, 25,17, 27, 18

The first ten verses of saira 38, or verse 5 alone, are supposed to date from
the time when the Quraysh tried to persuade Abu Talib (IBN ‘ABD AL-
MUTTALIB) not to protect Muhammad any longer, or when the former was
on his death-bed.” But these are mere conclusions from the simple words,
éual\ ML Verse 28 poses difficulties in context, namely, does it refer to David
and the revelation of the Psalms that is often mentioned in the Koran, or
to Muhammad, which, according to passages like siiras 6:92 and 156, 21:51,
7:1,11:1, and 14:1, seems more likely. In this case the interpolation of the verse
would make even less sense.

Verses 67 to 87 (end) have a common rhyme with im, in, an, and am,”
whereas in the rest of the siira the rhyme is exclusively with ab, ar, ad,
etc.” Consequently, the assumption that the two parts originally did not
belong together—a view that comes easily to mind—is not in contrast to
the content. Al-Suyuti says that one exegete holds this sura to be Medinan
in contradiction of the general view.

The same opinion also prevails in regard to siira 36. Other exegetes
maintain this pertains only to both verse n—applying it to the Banu Sal-
ima, who intended to settle not far from the mosque of Medina,*—and
verse 47, because the prescribed charity is taken, as often in other cases, to

69 This sura, as well as all the following of the second period, with the exception of stra
67, Muir puts into his fifth stage.

0 From here on, they are repeatedly mentioned not only in the Meccan period (saras 21,
23, 43, 42, and 6) but also in the Medinan period (stiras 2, 3, 4, 5, 9, 33, 57, 62, and 66).

71 al-Wahids; al-Baydawi.

2 The verses 75 and 76 constitute one verse in the Fliigel edition of the Koran.

8 The verses 43 and 44 of the Fliigel edition ought to be one single verse.

" al-Suyuti, al-Itgan, p. 27.

5 al-Suyuti, al-Itgan, p. 27.

6 al-Itgan, p. 35 after al-Tirmidhy, s.v; al-Tabari, Tafsir; Fakhr al-Din al-Razi; al-Wahidi.

" al-Itgan, p. 35; [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI].
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refer to the community tax (43,5, 3 5)) instituted only after the Ajjra. Between
verses 24 and 25 a few words may have been lost that mention the murder
of the only believer by the godless people.

Sura 43:44 is said to originate from Jerusalem™ or heaven™ and was ad-
dressed to the prophets who were assembled there in the so-called “Night
Journey.” The origin of this strange account is not difficult to find, and Weil
supplies the proper explanation.® The assertion that the verse originates
from Medina® is perhaps based on an inaccurate interpretation of the afore-
mentioned account; the verses sound unlike a Meccan sura, so a Medinan
origin was simply deduced from this. If the consonantal text of 43:88 is not
damaged, a few words must be missing at its beginning, since 4.3, even
with changed diacritics, can hardly be connected satisfactorily with the pre-
ceding verse. Hirschfeld,* without supplying any sound reason, attributes
verses 1 to 24 and 25 to 89 to different periods.

Sura 72% is held to refer to the vision when Muhammad learned of the
jinn listening to his recitation of the Koran. According to the traditional
account, this happened when he was on his way home from al-T#’if, where
the Prophet had gone after the death of Abu Talib, and reached Nakhla.®
Other writers agree on the place of this event but attribute it to a different
time, namely during the journey to the fair of ‘Ukaz.*® A third tradition
puts the event in the immediate vicinity of Medina.*” Although we cannot

8 al-Itqan, p. 43; al-Tabari, Tafsir; al-Zamakhshari; Fakhr al-Din al-Razi; ‘Ala’ al-Din (‘Ali b.
Muhammad AL-KHAZIN al-Baghdadi).

™ al-Suyuti, al-Itgan, p. 35.

80 Das Leben Mohammeds, p. 374-

81 al-Suyuti, al-Itgan, p. 35.

82 The easiest explanation would opt for the nominative which, however, is not recog-
nized by the canonical readers and accepted only as isolated (33L3) reading. Even in this case,
there still remains the great problem of the change in person.

83 New researches into the composition and exegesis of the Qoran, p. 144.

84 The verses 22 and 23 constitute only a single verse in Fliigel’s edition of the Koran.
Verse 26 (Fliigel), however, can be divided into two parts.

85 Ibn Hisham, p. 281; Ibn Sa‘'d, [al-Tabagat] ed. Sachau, vol. 1, part 1, p. 1415q.; al-Tabari,
vol. 1, p. 1202 sq.—who even supplies the names of the seven jinns—and in the Tafsir. Cf. Weil,
Leben Mohammeds, p. 69; Sprenger, Life, p. 187sq., Leben und die Lehre, vol. 2, p. 246 sq.; Muir,
Life of Mahomet, vol. 2, p. 204; Snouck Hurgronje, in de Gids, 1886, part 6, 267; August Miiller in
Fr. Riickert’s translation of the Koran, p. 525; Fr. Buhl, Muhammeds Liv, p. 187; Caetani, Annali,
vol. 1, p. 311.

86 al-Bukhari, K. al-Adhan §103, Tafsir, s.v.; Muslim—al-Qastallani, vol. 3, p. 88sqq., K.
al-Salat § 33 (Bab al-jahr bi-l-gira’a fi [-subh); al-Tirmidhi, Tafsir; al-Tabari, Tafsir; Fakhr al-Din
al-Razi.

87 al-Tirmidhi, Tafsir; al-Tabari, Tafsir; Muslim, al-Qastallani, vol. 3, p. 91sqq. This is a
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ascertain the historicity of any of these accounts, we do have it from other
sources that Muhammad believed quite seriously that he had a mission to
the jinn. One day, on his way to Tabuk (9/630), a large, strong, male snake
approached him and remained in front of him for a long time as he halted
on his camel, then turned away from the path and raised up. “Do you know
who this is,” Muhammad asked. “It is one of the jinn who wanted to hear
the revelation.”® In some Koranic passages the sermon is directed to the
assembly of jinn (6:128, and 130, 55:33).

Stira 67, according to one tradition, is held to be Medinan,* probably only
because its length is similar to Medinan siiras 57 to 66, which it follows in
our Koran.

Verse 78 of stira 23, which is considered to be Medinan on the basis of a
mistaken identification with the Battle of Badr,” some writers maintain for
unknown reasons to be the very last Meccan suira.”

In stira 21, some people consider verse 7 to be of Medinan origin.*”

Stira 25:47, according to one tradition—which al-Suyuti distrusts—was
promulgated at al-T2'if.* If this were the case, the related verses ought to
be of identical origin, although there is nothing to support this.** Verse 68,
and possibly also the following verses,* are attributed to Medina, since there
appears in these as well as in other verses of similar context (atonement and
forgiveness) an allusion to Wahshi [Ibn Harb al-Habashi*], who in the Battle
of Uhud killed Hamza (Ibn ‘Abd al-Muttalib), Muhammad'’s uncle, but later
became a Muslim.” According to others, these verses, although composed

local tradition at Mecca (al-Azragj, p. 424), where until this day this particular place (Masjid
al-Jinn) is shown to pilgrims (Richard Burton, Personal narrative of a Pilgrimage to al-Madinah
& Meccah, vol. 3, p. 353), and for this reason the least reliable.

88 al-Wagqidi (i.e. Wellhausen, Muhammed in Medina), p. 400; Wellhausen, Reste arabis-
chen Heidentums, 2nd ed., p. 153.

89 al-Suyuti, al-Itgan, p. 28.

90 ql-Itqan, p. 34; cf. the commentaries which apply the verses 66 and 79 to things that
happened after the Ajjra.

91 al-Wahidi in the introduction, Cairo edition, p. 8; al-Itgan, p. 55 (end).

92 al-Suyuti, al-Itgan, p. 34.

9 al-Itqan, p. 43; al-Diyarbakri, Ta’rikh, vol. 1, p.12; from it G. Weil, Das Leben, p. 374.

94 Weil is wrong if he thinks that the words here used by Muhammad are allegorical.
5 Incidentally, these verses are attributed to the mansukhat which were abrogated by 4:35
(al-Tabari, Tafsir, vol. 19, 25sq.; al-Wahidi).

9 EI2; EQ; Juynboll, Encyclopedia, p. 73, col. 1.

97 Abii l-Layth al-Samarqandi; [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-
KAFI), al-Itgan, p. 34; EP; Juynboll, Encyclopedia, p. 73, col. 1, sqq.

©
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at Mecca, were later dispatched from Medina to Wahshi at Mecca.*® Dahhak
[Ibn Muzahim al-Hilali, d. 105/723%] considers the entire stra to be Medi-
nan.'”

Since verses 25:64 to 25:77 (enumeration of the marks of the true believer)
lack topical relation to the preceding text, and also have a somewhat differ-
ent rhyme,” the question might be allowed as to whether they are now in
their original place. As pointed out above, on p. 12, verses 5 and 6 are of fun-
damental importance for the early history of Islam, because we learn there
of Muhammad'’s zeal for procuring copies of ancient holy texts.

Stra17:1 refers to Muhammad’s Night Journey from Mecca to Jerusalem.!*?
Tradition considers this journey a miracle, although this is in conflict with
several passages of the Koran (e.g. 13:8 and 27, 17:95, 25:8sqq., and 29:44)
in which the Prophet explicitly rejects miracles, wanting to do nothing
other than warn and preach. We therefore have to assume that Muhammad
wanted to communicate a dream.'”® However, this assumption can only be
reconciled with the first verse if the dream was a real experience for him
and not an illusion."”* His extreme fantasy here resembles the naive belief of
primitive races that visits to or from strange persons in a dream can be areal-
ity. That verse 62! relates to this dream is possible but cannot be proven, not

98 Abu l-Layth al-Samarqandi.
99 EP; EQ; Sezgin, GAS, vol. 1, pp. 29-30.

100 al-Suyuti, al-Itgan, p. 27.

101 The verses from 1 to 63 throughout rhyme with [ or ra because Fliigel’s verses 3 and 4
as well as 20 and 21 must be brought together, and in verse 18 .l is perhaps to be replaced
by Y. On the other hand, the verses 64.sqq. usually thyme with ma, and only verses 71 with
ba, and 73 with na.

102 Cf. the Commentators.

103 This is also Muslim opinion as can be seen from the introductory words to the relevant
traditions: il (’U\ oe Al rb,, Y, ans oy csKaswell as Lo, cf. al-Baydawd, Ibn Hisham,
pp. 263—266, al-Tabari, Tafsir on verse 1. In other traditions (Ibn Sa‘d, loc. cit.; al-Ya‘qubi,
Historiae, ed. Houtsma, vol. 2, p. 25; Muslim, al-Qastallani, vol. 2, p. 63, K. al-Iman, § 72) this
is not quite as apparent.—This dream of Muhammad is possibly somehow influenced by the
familiar vision of the Hebrew Prophet Ezekiel when the spirit “took him by the lock of his
head and lifted him up between the earth and the heaven and brought him [from Babylonia]
to Jerusalem” (Ezekiel 8:3).

104 Tt is out of the question that it is “an unblushing forgery” (Sprenger, Life, p. 124; Sprenger,
Leben, vol. 1, p. 306, vol. 2, p. 528).

105 Nearly all Commentators relate the verse with the “Night Journey” (isr@’) in addition
to Ibn Hisham, p. 265; Ibn Sa‘d, [al-Tabagat] ed. Sachau, vol. 1, part 1, p. 144; al-Bukhari,
K al-Qadar, §10. There are only a few who relate it with the dream of the conquest of
Mecca (Aba I-Layth al-Samarqgandi, Fakhr al-Din al-Razi, al-Zamakhshari, ‘Ala’ al-Din (‘Ali
b. Muhammad al-Baghdadi AL-KHAZIN), Cairo ed., vol. 3, p. 177; al-Qastallani, Mawahib,
Magsad, 5, at the beginning), for which reason it is held to be Medinan in al-Itqan, p. 33.
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even if it was originally part of the same homily as the first verse. The con-
text would instead suggest a vision with eschatological information. Ru’ya,
incidentally, refers not only to a dream but also to a daytime vision.!”® On
no account can verse 95 be included in this context, as it speaks only hypo-
thetically of an ascension to heaven. Even if, as some think,"*’ this verse was
an allusion to Muhammad’s ascension, verse 1 deals exclusively with the
Night Journey to Jerusalem. Although both events are usually related to one
another,* the ascent is accorded such importance and independence that
its absence in the first verse is not at all self-evident. However, since Muham-
mad’s ascension is not mentioned anywhere in the Koran, this tale can have
originated only after the death of Muhammad, probably influenced by the
heavenly journeys of Ecstatics'® in early Christian literature.

That the first verse of this siira cannot be connected with the following
one is so obvious that it needs no proof. In a siira with a totally uniform
rhyme of G,"° the isolated rhyme of ir in the first verse is already suspicious.
An explanation of the actual state of the text, however, cannot be offered
with any degree of certainty. It is possible that some verses are missing after

106 Cf. e.g. al-Baydawr; al-Bukhari, K. al-Hiyal § 27.

107 @, Sale in his translation of the Koran. On the other hand, this relation is, as far as I
know, nowhere maintained in Islamic tradition.

108 Even in the earliest traditions, largely going back to Anas b. Malik (d. 93/711) [EQ; EP,
d. 91/709], and are traced back from him to Aba Dharr [al-Ghifari, d. 652/1254; EP], and oth-
ers: Ibn Hisham, p. 268; al-Bukhari, al-Tirmidhi, and al-Tabari in the Tafsir on verses1and 62;
al-Bukhari, K. bad’ al-khalg, §174, bab al-mi‘raj; Muslim, K. al-Iman, § 72; Ibn Hisham, p. 268;
al-Ya‘quabi, Historiae, vol. 2, p. 28; al-Khatib al-Tibrizi, Mishcdt, p. 518 (526), bab al-mi‘raj; al-
Nasa'l, K. al-Salat, beginning; Ibn Sa‘'d, [al-Tabagat] ed. Sachau, Biographie Muhammads bis
zur Flucht (vol. 1, part1), p. 162sq., relates first the ascent, and then p. 143sqq,, the air journey,
without connecting them. Al-Tabarl in the Annales, vol. 1, p. 1157, does not even mention the
air journey, and places the ascent at the beginning of Muhammad'’s prophethood, something
that also happened to the air journey in a tradition in Muslim, al-Qastallani, vol. 2, p. 63. Al-
Bukhari, in places other than his Tafsir, accords detailed treatment almost only to the ascent
(K. al-Salat at the beginning, and K. Bad’ al-khalg, §5). It can be observed that interest is
increasingly focused on the latter subject. Cf. in addition Sprenger, Life, pp. 126-136, his Leben,
vol. 2, p. 527sqq., vol. 3, p. Ivi; Wm. Muir, vol. 2, pp. 219—222; Caetani, Annali, vol. 1, p. 229sqq.
A precise and critical study of the stories of the ascent, from the earliest traditions down to
the embellishments of the Persian and Turkish poets would be very instructive.

109 11 Corinthians 12: 1sqq.; Ascencio Isaiae; Apocalypses of Baruch, Sophonias and Abra-
ham; Talmud, Hagigah, fol. 14b, 182, regarding Rabbi ‘Akiba; Teshuvot ha-geonim (Rabbi
Ismael). Cf. D.W. Bousset, “Die Himmelsreise der Seele,” pp. 136 sqq. and 229sqq., and A. Die-
terich, Eine Mithrasliturgie, p. 180.

10 Tn the Fliigel edition the verses g and 10 as well as 26 and 27 must be united to one verse
each since rhymes with 7 and in are impossible in the sara. The same applies to verses 48
and 49 since in all the other verses the rhyming word in the penultimate has a long vowel.
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the first verse, which itself segued naturally into the second verse, or that
the first verse is totally out of context and was intentionally placed here
because people applied it to verse 62. In this case, the original introduction
to the second and following verses must have been lost. Completely unlikely
is Weil's™ assumption that 17:1 was “fabricated after the death of Muhammad
or erroneously included in the Koran.” Al-Baydaw1 considers verse twelve
to be Medinan but this is wrong, as his source, al-Zamakhshari, merely
mentions this verse in an account of an event after the Ajra without ever
once saying that it originated from that date. Verses 23 to 41, which briefly
summarize the duties of a Muslim, and verses 34sqq. are considered by
Hasan al-Basr1' to be Medinan. Two other traditions include verses 28 and
31 in this provenance as well."®

Weil agrees at least as far as verse 35 of this stira is concerned.™ However,
we would expect first of all in such an enumeration of the duties of Muslims
the interdiction of murder. It is not at all necessary, as Weil thinks, that the
words “we have appointed to his next-of-kin (i.e. his avenger) authority” is a
reference to the Medinan passage, siira 2:1735qq., since Muhammad had no
executive power until Medina. As with all ancient peoples, the blood feud
was so deeply rooted among the Arabs, and so sacred, that Muhammad con-
sidered it a godlike law. That he mentions it here, when he is merely estab-
lishing moral principles, is no more astonishing than his recognizing it as a
law in stira 2. Similar reasons advanced by Weil might also serve to prove that
verse 36, among many others, could not have originated in Mecca." There
are greatly varying accounts regarding verses 75 to 82. Many hold them to be
Medinan," considering verse 75 to be a reference to the Banu Thaqif—who,
in 9/630, were prepared to accept Islam only under conditions contrary to

UL Historisch-kritische Einleitung in den Koran, 2nd ed., p. 74.

112 TABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI].

113 al-Suyuti, Asbab al-nuzul in the margin of Jalalayn (Cairo, 1301/1883).

114 'Weil, Das Leben Mohammeds, p. 377; Historisch-kritische Einleitung, 1st ed., p. 64, 2nd
ed. p. 74.

115 Qatada [Ibn Di‘ama] [EP; EQ; Juynboll, Encyclopedia, pp. 438-449; Sezgin, GAS, vol. 1,
pp. 31-32] is said to have declared verse 45 to be Medinan, as did Mugatil [Ibn Sulayman]. Cf.
‘Ala’ al-Din (AL-KHAZIN AL-BAGHDADI), Tafsir, introduction to stira 17.

116 Abii I-Layth al-Samarqands; al-Baydawi; [ABU AL-QASIM] ‘Umar b. Muhammad [IBN
‘ABD AL-KAFI]. According to al-Suyiti, al-Itgan, p. 83, the verses 78 to 8o are allegedly
Medinan, according to al-Tabari Tafsir, the verses 75, 78, and 82, according to al-Wahidi,
verses 75 and 78, after al-Nisaburi (in the margin of al-Tabari, Tafsir), verse 75, after al-Farra’
[d. 200/822; EP?; Sezgin, GAS, vol. 9, pp. 131-134], verses 75 and 78, according to Qatada in
al-Khazin al-Baghdadyi, loc. cit., verses 75 to 77, after Muqatil [Ibn Sulayman], ibid., verses 76,
77, and 82, after al-Suyuti, Asbab al-nuzul, verses 75 to 78, and 83.
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Muhammad'’s interest, and had nearly obtained his consent”—and verse 78
to the Jews of Yathrib," i.e., the story that the Prophet one day was prompted
by a stratagem of the Jews to go to Palestine, only soon to return." Others
see verse 82 as referring to the conquest of Mecca,® or originating between
Mecca and Medina, considering it a reference to the entry into the cave
[of Thawr] (cf. 9:40)* or the marching into Medina.”? Still others appro-
priately find in verses 75" and 782 merely a reference to the Quraysh, and
in verse 32—on whose inaccurate and literal interpretation all those fan-
tasies are based—simply a general meaning.’» Weil will not even admit that
verse 78 refers to the Quraysh.”* But it is not improbable that there had
been an earlier attempt to oust Muhammad from Mecca, without consid-
ering that his followers were to accompany him ally themselves to a strange
clan, and eventually make war against his native town. The verse cannot
refer to the Jews as even their initial attempts to use force against Muham-
mad ended with their expulsion. Also the language of the verse conforms to
that of the rest of the text.””

Incidentally, some writers find in verse 75, or in verses 75 to 77, an allusion
to the words inserted in siira 53:14: “these are the sublime gharanig.”* But
it is quite obvious that these verses must be of a much later date. (ABU

17 al-Tabari, Tafir, vol. 15, p. 83; Abu I-Layth al-Samarqands; Fakhr al-Din al-Razi; al-
Wahidi; al-Zamakhsharf; al-Baydawi; [ABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-
KAFI]; al-Khazin al-Baghdads; al-NisabuuT; al-Suyuti, Asbab al-nuzil.

118 The same.

119 Abu l-Layth al-Samarqandi; Fakhr al-Din al-Razi; al-Wahidi; al-Zamakhshari; al-Nisa-
bari in al-Tabari, Tafsir, in the margin of vol. 15, p. 72; al-Suyati, Asbab al-nuzul; al-Khazin
al-Baghdadi.

120 g]-Zamakhshari; al-Baydawi; Fakhr al-Din al-Razi; al-Khazin al-Baghdadi.

121 al-Tirmidhi, Tafsir; al-Tabari, Tafsir; Fakhr al-Din al-Razi; al-Khazin al-Baghdads; al-
Zamakhshari; al-Baydawi.

122 Abi I-Layth al-Samarqandi; al-Wahidi; [ABU AL-QASIM] ‘Umar b. Muhammad [IBN
‘ABD AL-KAFI]; al-Baydawi; al-Nisabiir, loc. cit.; al-Suyuti, Asbab al-nuzil.

123 al-Tabari, Tafsir; Abu l-Layth al-Samarqandi; al-Wahidi; al-Zamakhshari; al-Baydawi;
al-Suyuti, Asbab al-nuzul; al-Khazin al-Baghdadi.

124 al-Tabari, Tafsir; al-Wahidy; al-Zamakhshari; al-Baydawi; August Miiller in Friedrich
Riickert’s translation of the Koran, note, s.v., p. 488.

125 al-Tabari, Tafsir; al-Wahidi; al-Zamakhshari; al-Baydawi; al-Nisabart; ‘Ala’ al-Din (AL-
KHAZIN al-Baghdad).

126 Historisch-kritische Einleitung in den Koran, 1st ed., p. 64sq, 2nd ed., p. 74.

127 Cf, \jJK Q\; verses 78 and 75; \3\ verses 78, 77, 75, 44, 102; x| verses 78 and 66, but
nowhere else in the Koran.

128 Abu l-Layth al-Samarqandi; Ibn Sa'd, [al-Tabagat]: Biographie Muhammad bis zur
Flucht, p. 137; al-Tabari, Annales, vol. 1, p. 1195, but not in the Tafsir; al-Suyuti, Asbab al-nuzil;
Aug. Miiller in Fr. Riickert’s translation of the Koran, p. 488; cf. also above, pp. 70-71.
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AL-QASIM) ‘Umar b. Muhammad IBN ‘ABD AL-KAFI alleges that verse 8o,
like 28 (because of alms; see above), and verse 59, are considered to be
Medinan by Hasan al-Basri. Verse 87 allegedly contains the answer to one
of the three questions which the Jews, or Quraysh, once put to the Prophet
at the instigation of the Jews. This event, and consequently also the verse, is
sometimes placed at Mecca and sometimes at Medina, other details varying
considerably. All of this is so fanciful that we should think little of it. There is
even less reason to conclude that siira 18, which is supposed to contain the
answer to the two questions, shares the same dating as this passage, even if
it is quite possible.”?”

Thus, not even a single verse has been proven to be of Medinan origin.
Although there is uniform rhyme from the second verse on,* the internal
coherence of the various parts is so weak, and the external correspondence
so inadequate,™ that scepticism about the unity of the stra is not unwar-
ranted. However, given the absence of sound standards, it would hardly be
possible to arrive at a sound conclusion. The great uniformity of language
and style alone argues against Hirschfeld,* who would like to attribute
verses 1to 8, 103 to 111, 87 to 102, and g to 86 to three different periods.'®

Some words in siira 27 must be missing, as in verse 42 the words that
follow g»can refer only to Solomon or his retinue; a transition indicating this
is certainly necessary. Before verse 93 s should to be supplied according to
context, or simply be considered missing.

In sura 18, some verses are occasionally considered Medinan: Verse 27
either in toto or up to Li\** verses 1 to 7, and 107sqq.,” as well as verse 82
for the same reason as sira 17:87. I would not venture to maintain with cer-
tainty that the two strange parts—telling us how Moses recognized Divine

129 Cf. in this matter Ibn Hisham, p. 192sq.; al-Bukhari, K. al-7lm, § 48; al-Wahidj; al-Suyut,
Asbab al-nuzul; and the Commentators in general.

130 Cf. above, p. 1m1.

181 E.g., the connection of verses 22 and 23, of 41b and 412 is difficult. Then, too, verse 41b sqq.
does not seem to presuppose verse 23. The great importance attached to the code of conduct
in verses 23 to 40 would suggest that it once formed the core of a revelation.

132 New researches into the composition and exegesis of the Qoran, pp. 70 and 144.

183 Apart from the idioms listed above (pp. 99-100) I draw attention to J\ & verses 8, 53,
and 81; ;e verses (1), 95, 108, 45 (46); 135>0 verses 19 and 41; )| 3 verses 9, 43, 47, 49, 62, 84,
90, and 91; J: verses 44, 53, 58, 86, 87, 90, 95, 98, 108, 110, and 111; verse 100 b = verse 52.

134 TABU AL-QASIM] ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI]; al-Baydawi; al-Suyit],
al-Itgan, p. 33.

185 al-Suyuti, al-Itgan, p. 33

136 Tbid.
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Providence and his own weakness (verses 59 to 81), and how Dhui 1-Qarnayn,
i.e., Alexander the Great,””” crossed the world and “set up a barrier” against
Gog and Magog (verses 82 to 98)—originate from the same time as the
preceding verses. As suggested above in the comments on stira 17:97, there is
little to be said for their homogeneity except that their beginning, the legend

137 Muslims produced much fantastical material about the name Dhi [-Qarnayn. Here
I draw attention only to the most important sources: al-Tabari, Tafsir, vol. 16, p. 6sqq., as
well as the other Commentators; Ibn Qutayba, al-Ma‘arif, ed Wiistenfeld, p. 26; al-Mas‘adi,
Prairies, vol. 2, p. 248sq.; Ahlwardt, Verzeichnis, no. 10163 (fol. 1-104), no. 7019 (fol. 105-144)
= I Petermann, [Ms without title by ‘Abd al-Rahman b. ‘Ali IBN AL-JAWZI]; Ibn al-Khatib
al-Dahsha, Tukfa, ed. Mann, p. 52; al-Suyuti, al-Itgan, p. 8o7.

This appellation is likely to refer to Alexander the Great, as also Muslims assume. As
far as we know, the first mention of the “horns” of Alexander (The History of Alexander the
Great, ed. EW. Budge, pp. 257 and 274) “I know that you had me grow horns in order to
destroy the empires of this world,” which—according to Néldeke’s Beitrige zur Geschichte
(cf. S. Fraenkel’s review of Néldeke’s Beitrdge zur Geschichte des Alexanderromans)—dates
from AD 514 or 515 (826 Seleuc.), but not from 626 as Carl Hunnius has it. The expression
“the horned man,” of course, does not occur in the Syriac legend. But if it is really the first
source of Muhammad or his authority, the Arabic designation must be a creation based on
the transmitted characteristics. After all, many an Arabic epithet is made up of dha with
following dual. (Cf. al-Mubarrad, al-Kamil, ed. W. Wright, p. 777sq., and the comprehensive
compilation in Goldziher’s “Ueber Dualtitel,” p. 321sq.) Dhu [-Qarnayn, in particular, is also
found as epithet of the Lakhmid King Mundhir III (cf. N6ldeke, Geschichte der Perser und
Araber, p. 169 n. 3, and Goldziher, Abhandlungen, vol. 2, p. 26, note 13, regarding no. 28. [See
further EP.]) The name “horned man” might have conceivably been used in an unknown
recension of the legend, and from there found its way into Arabic. Syriac be‘¢/ might possibly
correspond to karné or karnama, since this dialect no longer has a dual.

An equivalent to the Arabic idiom has been known from Hebrew literature, namely the
apocalyptic Daniel 8:21, where the Persian Empire appears as a “ram having two horns” (81
o1pn 5p3), while Alexander the Great is presented as a “goat with the great horn between
his eyes,” and Midrash Rabba to Genesis, Par. 99:2, here Edom (i.e. Rome) is called oup Hp3,
cf. also TJJ“ QJJ'A\ &3, Tbn Hisham, p. 187, note. From these sources it seems that the horns of
Alexander are derived from the apocalyptic literature, being the symbol of invincible power.
The problem, however, becomes complicated as according to the historians (Curtius Rufus
4,29, 55qq., and Flavius Arrian 3, 4 [sic, the author’s inconsistent page references]) the oracle
of Jupiter Ammon recognized Alexander the Great as son of this god, and that the horn
originates from this very deity, which is imagined to be a ram, and which ornaments the
head of Alexander on the Ptolomaeic and Lysimachic coins. (Cf. J. Bernouilli, Die erhaltenen
Darstellungen, plate viii, figure 4; Theod. Schreiber, “Studie {iber das Bildnis Alexanders des
Groflen,” plate xiii, figure 5.) Since all these are graphic reproductions in profile, only one
horn is visible. The often cited statement of Athenaeus, of Naucratis in Egypt, after Ephippus,
of Athens (vol. 12, p. 537) that Alexander at times dressed himself as God Ammon, can be
disregarded since it is possibly nothing but learned conclusion from the numismatic find.

The fish of the Moses legend in verse 18:60 corresponds exactly to the fish which, accord-
ing to the Alexander legend, becomes alive again in the well-head of life (al-Tabari, vol. 1,
p- 428; Th. Néldeke, loc. cit, p. 25). If this is a confusion of images, this might have happened
since Moses’ shining face appears in the Biblical story (Exodus 34:29, 30, and 35) in Aquila,
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of the Seven Sleepers (verse 8sqq.),”* as well as their end (Dha I-Qarnayn),
are thought to refer to the three questions of the Jews. Nowhere else in
the three sections mentioned is there any reference to the others. It is far
more significant that the legends touched upon here belong to the timeless
storehouse of contemporary world literature.”® The uniformity of rhyme in
the verses*® cannot therefore be accidental; it must be assumed that those
parts were intended a priori to be united in a single siira. It is conceivable
that Muhammad also closely followed the tradition in terms of sequence.

and the Vulgata as “horned” (cornuta), by bringing together the word “radiate” in the Hebrew
text (karan) with geren “horn’. (Cf. C. Hunnius’ thesis, Das syrische Alexanderlied, p. 27.)

The remainder of the Moses legend belongs to a legendary cycle of the Orient still
shrouded in obscurity, which from there spread to the European Occident. (Cf. the bibliog-
raphy in Joh. Pauli, Schimpf, p. 550sq., Gaston Paris, La poésie du moyen dge, chapter “L’ Ange
et]’ermite,” pp. 150-187.) Apart from the Koran, its oldest source is a Jewish work of the tenth
century. The Midrash itself might be considerably older because here one of the two wan-
derers has been identified with a historical personage of the first half of the third century,
the famous Palestine Amorite Joshua ben Levi (cf. Encyclopedia Judaica, 2nd ed., s.v. “Elijah,”
p- 125, col. 2). Still, a direct dependence is excluded as the stories are too different. As the
well-head of life, which the Koran mentions in this connection, plays an important role in
Babylonian mythology, the entire legend might originate from there. If we consider that in
Paradise not only eternal life but—as can be seen from the Biblical form of the story—also
super-human knowledge was to be gained, it follows that between the apparent disparate
parts of the Koranic legend of Moses there is an inner connection.

138 Cf. I. Guidi, Testi orientali; Noldeke’s review of Testi orientali; de Goeje, De Legende der
Zevenslapers; ]. Koch, Die Siebenschlierlegende; B. Heller, “Eléments paralleles et origines de
lalégende.”

139 Cf. also Wellhausen, Reste arabischen Heidentums, 2nd ed., p. 236.

140 The rhyme regularly ends with @, because the verses 21 and 22 as well as 97 and 98 of
Fliigel's edition of the Koran must be combined to one verse each. The rhyming letters (rawi),
however, are very different and cover the entire scale of the alphabet; most frequently da (47
times), ra (22 times), ha (17 times), and [a (13 times.)

!4 Among the frequently used expressions common to several parts I note: 3 ,, “my Lord,’
verses 21, 23, 34, 36, 38, 94, 97, 98,109, and \3} 5=, 70, 73, 76, 84, 89, 92 and 95.
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General Comments

The style, language, and treatment of subjects that developed gradually dur-
ing the second Meccan period appear fully developed in the third period.
The language becomes drawn-out, dull, and prosaic. The endless repetitions,
in which the Prophet does not hesitate to use almost identical words, a line
of argument devoid of sharpness and clarity, which convinced only those
who had already been converted, and the monotonous narratives all often
make the revelations downright boring. Someone not interested in the lan-
guage of the original, or in historical religious problems, finds it difficult to
read the later parts of the Koran for a second time.! Of course, one should not
imagine that the ardent spirit of the first revelations never appears again; it
does, albeit in isolated sparks. The prosaic, longwinded diction is unsuited
to providing a dignified garb for his fantasy, whenever it does appear. Closely
related to the style, which becomes increasingly prosaic, is the growing
length of the verses, with the result that nothing remains of the poetical form
but the rhyme. Although the rhyme does still frequently leave an impression
as a forceful conclusion to ideas, it is also often annoying, employed casually
and reduced to the simplest forms, such as un, in, etc. The suras themselves
are at times exceedingly long, although some of these long sections may be
made up of shorter ones without readily apparent joints. Another peculiar-
ity of the third period is the address, “O, you people” ( s\ L1 L). Just as
an Arab usually uses an address when speaking at an assembly,> Muham-
mad now does so more often when speaking prosaically. The earlier suras,
which are poetically or, even more, rhetorically motivated, lack this figure
of speech.

! Muhammad was an average stylist at best. The literary importance of the man is
based on his originality to create a new Bible-like style for the documents of his new reli-
gion.

% For example, i3 255 | 0 %
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Comments on Suras: 32, 41, 45, 16, 30, 11, 14, 12, 40, 28, 39

Since the suras of the third period display virtually no apparent develop-
ment, it is even more difficult than for the earlier periods to establish any
kind of chronological order.

In stira 32, the words of the twenty-third verse, 4 e 3 ui e were
certainly interpolated, since they do not fit into the context in any way.*
Verse 16,° or verses 18 to 20,° are incorrectly considered to be of Medinan
origin, the former because of a tradition that applied it to the poor emigrants
or the “helpers,” and the latter because it was cited in connection with an
event during the Battle of Badr.

With stra 41:1-3 Muhammad is supposed to have tried to convert ‘Utba
b. Rabia,” a respected Meccan. Even if this were true, all it teaches us
is that the stra antedates the conversion attempt. Ibn Hisham dates this
to immediately after the conversion of Hamza b. Habib al-Taymi, yet Ibn
Hisham is known to have paid virtually no attention to precise chronology
of the events before the hAjjra. It must be added that we have no reliable
information on Hamza’s conversion.? As for the external form of the suara, it
is noteworthy that verses1to 38 regularly rhyme with @in or in, less frequently
(verses1,11, 32, and 34 to 36) with im. The caesuras at the end of verses 12 and
26 (Fliigel’s edition) are inaccurate. Thereafter, in verses 39 to 54, in and in
respectively disappear altogether; im occurs only once and is replaced by a
great variety of other rhyming letters (& « o <L b ¢ ; ¢ y <2)? This, however,

3 This sura, like several other shorter ones, Muir assigns to his fourth stage, not the fifth
stage. In Fliigel's edition of the Koran the verses g and 10 constitute one verse.

4 All attempts at explanation by Muslim exegetes are futile as is the case in Muslim
al-Qastallani, vol. 2, p. 75 (bab al-isr@, K. al-Iman, §72) the » in <l refers to Moses. The true
sense of these words in the original place becomes apparent from passages like 32:10 and 14,
and 41:54.

5 al-Wahids; al-Itgan, pp. 34 and 19; ‘Al@> al-Din (AL-KHAZIN al-Baghdadi).

6 al-Tabari, Tafsir; al-Nasafi; al-Wahidi; [ABU AL-QASIM] ‘Umar b. Muhammad [IBN
‘ABD AL-KAFI]; al-Zamakhshart; al-Itgan, p. 19sq.

7 Ibn Hisham, p. 186; cf. Sprenger, Das Leben, vol. 2, second ed., p. 7sq.; [EF; Juynboll,
Encyclopedia, p. 460, 531; Wensinck, Muhammad and the Jews of Medina, p. 111].

8 Ibn Hisham, p. 227 and Ibn Sa‘d (al-Tabagat al-kabir): Biographien der mekkanischen
Kdampfer (vol. 3, part 1), p. 192, presuppose that Hamza embraced Islam before ‘Umar did.
Al-Tabari, vol. 1, p. 189, explicitly says so. Ibn Sa‘d, ibid., p. 4, puts the conversion into year 6
of Muhammad’s prophetic commission. Ibn Hajar al-‘Asqalani, vol. 1, no. 1818; and ‘Izz al-Din
IBN AL-ATHIR, Usd al-ghaba fima'rifat al-sahaba, vol. 2, p. 46, claim that this had taken place
already in the second year after Muhammad’s commission.

9 Cf. below on sura 4o0.
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is no reason divide the sura, particularly as verse 39 (thyme with ir) belongs
together with verses 34 and 38 (rhyme with #m), while verse 44 seems to
refer to the first verse.

According to al-Wahidi, siira 45:13 was occasioned by a campaign against
the Bant Mustaliq, or some other event in Medina (cf. also al-Itgan, p. 35).
‘Umar, who plays a noteworthy role in this affair, appears also in traditions
supporting the Meccan origin. That a man of the Banu Ghifar® appears in
some of these traditions as ‘Umar’s opponent perhaps stems originally from
that verse is containing the word \ 2.

In sara 16 we find some verses that were not promulgated until Med-
ina. Verse 43sq. could be taken to refer to the emigration to Abyssinia, but
verse 111 clearly speaks of “those who have emigrated after persecution and
then struggled” against the infidels. Since the two afore-mentioned verses
bear a great resemblance to this one, we might assume an identical origin.
Incidentally, this verse pertains here to emigrants in general and not to any
particular band, as al-Wagqidj, p. 111, and al-Wahidj, s.v.,, report. Verses 115 to
118 could be considered Meccan if it were certain that stra 6:119 referred to
them." In contrast, verse 19 must have originated at Medina if, as seems
likely, it does have 6:147 in mind. The same applies to verse 120, which is
connected with it and displays similarity to verse 111, as well as verse 125,
which deals with the Jewish Sabbath. The Meccan origin of verse 124 is
doubtful,”? if only because most of the verses, like this one, consider Islam
to be the religion of Abraham (millat Ibrahim.)® Suras 2:134 and 129, 3:89,
4124, and 22:77 are surely Medinan on the basis of their context. This sus-
picion is strengthened by internal evidence. “In the beginning Muhammad
is convinced to bring to the Arabs what the Christians received from ‘Isa
(Ibn Maryam, Jesus), and the Jews from Musa (Ibn ‘Imran, i.e., Moses) etc.;
and in dealing with the pagans, he optimistically makes a reference to “the

10 Fakhr al-Din al-Razi; al-Zamakhshari; ‘Ala> al-Din (AL-KHAZIN al-Baghdadi).

11 Tt is wrong to think it refers to 5:4, one of the latest verses of the entire Koran.

12 The arguments for the following evidence I adopted from Snouck Hurgronje’s Mekkaan-
sche feest, pp. 28—40. Also in his subsequent articles did this scholar quite rightly emphasize
again and again the importance of Ibrahim for the development of the attitude vis-a-vis
Muhammad’s early revelations. Cf. his “De Islam,” tweede deel, pp. 460 and 466; and his
review, “Une nouvelle biographie de Mohammed,” by H. Grimme, p. 64sqq.

13 In other passages of the Koran milla refers to the religion of the Jews and Christians
(once, 2:114) as well as pagans (four times; in 38:6 the meaning is ambiguous). Its origin from
Aramaic is beyond doubt (melltha “word”), but the Koranic meaning “religion” is not to be
found there. However, it seems to me that the usage of this word among the Arabs is older
than Islam.

[i/145]
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enlightened” (sras 16:45, and 21:7), who merely have to be asked to have
the truth of his teaching confirmed. The disappointment comes at Medina,
where the People of the Book refuse to recognize the Prophet. He is thus
obliged to find for himself an instance that still does not contradict his early
revelations. Given this situation, he reaches for the older prophets whose
communities cannot cross him. In the final analysis, though, this tendency
is only expressed in siira 2:129. It comes as no surprise that Muhammad later
felt himself most closely related to Abraham, since this patriarch was for
both Christians and Jews the perfect example of justice and obedience to the
faith, the “Father™ of all pious men who “God took for a friend.”>* Muham-
mad’s preference for Abraham is closely connected with the idea of stras
2119 and 2:121, which present him as the founder of the Meccan sanctu-
ary.® Moreover, Muhammad might not even have adopted this view until
Medina, for still in the late Meccan siiras he was of the opinion that no pre-
vious “warner” had come to his contemporaries from Allah (stras 32:2, 34:43,
36:5). One is tempted to assign the entire section from verses 111 to 125 to this
period, since, besides verse 124, verses 111, 119, and 120 are definitely Medi-
nan, as well as, possibly, verses 113 to 118."” On the other hand, it is wrong to
consider verses 96 (starting with 153,.5,) to 98, or verses 97 to 99, to be Med-
inan® by interpreting 4\ s (verse 97) to refer to agreements concluded
with various clans after the hijra. By the same token, the preceding verse
might be assigned to after the hijra. Additionally, the division of verse 96
into two parts cannot be justified in any way. Weil® declares verses 103 to

14 E.g. Beréshith Rabba, Par. 39, beginning; Matthew 3:9; Luke 16:24; Romans 4:1, 416, etc.
This is presumably where also siira 22:77 belongs. The idea that Abraham is the patriarch of
the Arabs need not be the basis of this passage.

15 In the Koran only stira 4124 (khalil), but quite common in hadith. The idea is expressed
already in the Old Testament (6héb, Isaiah 4:8, II Chronicles 20:7). In later Hebrew writing
Abraham is called yedid, e.g., Talmud Babli, Menahoth 53 b, and Shabbath 137 b (other
passages see B. Beer, Das Leben Abrahams, notes 427 and 950) or rehim, e.g., in an Aramaic
synagogical liturgy for the “minor” Atonement Day. In early Christian literature it is called
pihog deoli (Jacob. 2:23; Ep[istle of ] Clem[ent] 10:1 and 17:2).

16 This legend is perhaps not Muhammad’s invention, rather the product of Arab Jewish or
Christian brains who did not want to renounce the religious celebration at the Ka‘ba. Snouck
Hurgronje in his Mekkaansche feest, p. 28, writes “that he [Muhammad] shunned the hajj
festivities because this included the presence of polytheists ... and that it is not unlikely,
and considered a fact by tradition, that also Christians participated, which explains the swift
riding through Wadi Muhassir [ Juynboll, Encyclopedia, p. 634] where in early days Christians
observed the wugaf (cf. Muhammad ‘Abid, Hidayat al-nasik, p. n2).

17 Thus Grimme, Mohammed, vol. 2, p. 26, although without giving a reason.

18 ‘Umar b. Muhammad IBN ‘ABD AL-KAFI; ‘Al&’ al-Din (AL-KHAZIN al-Baghdad).

19 Historisch-kritische Einleitung in den Koran, 1st ed., p. 64, 2nd ed., p. 74.
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105 to be Medinan, yet the assumption that Muhammad did not abrogate
or change verses before the hijra is wrong; one merely needs to recall what
was said above regarding stra 53.2 Verse 105, in which it says that “only a
mortal is teaching him,” as well as verse 103, according to which the unbe-
lievers openly call him “a mere forger,” do not reflect the conditions after his
emigration from his native town. Finally, the verses in question are, it seems,
connected with their surroundings. Totally worthless is the argument that
verse 105 points to the Persian Salman, who did not embrace Islam until
Medina.” It seems to have emanated from the inaccurate interpretation of
&.;1 a name which was later predominantly applied to Persians. Many tra-

ditions name other people, all obscure persons, slaves with names as well as
unknown ones (e.g., r\Ag, S, e JL,») Verse 108, according to a tradition
of Abu I-Hajjaj MUJAHID [Ibn Jabr al-Makki**] refers to those believers who
were afraid to follow the example of the Prophet and turn their back on their
native town.?® All other traditionists correctly apply the verse to Muslims
without means or reputation who before the hijra were the object of much
persecution on the part of the Meccans. The verses starting with 126 are
Meccan in content as well as form.* Tradition throughout interprets them
as prohibition against Muhammad’s taking revenge on the Meccans for the
death of Hamza in accordance with his vow.?> Some writers add that these
verses were not occasioned immediately after the Battle of Uhud but only
during the conquest of Mecca,” where Muhammad was diplomatic enough
not to act on the opportunity for vengeance. These inaccurate views might
be based on the fact that the text of that earlier revelation was referred to
by the Prophet during one of these occasions,” but, more likely, they are
fabrications of the exegetes. Moreover, since the last half of stira 16 contains

20 See above, p. 825qq.

2! al-Tabari, TafSir, vol. 14, p. 1, | 5; al-Zamakhshart; al-Baydawi; Weil, Das Leben Mo-
hammeds, p. 369, note, Weil, Historisch-kritische Einleitung, 2nd ed., p. 74.

22 EP; EQ; Juynboll, Encyclopedia, pp. 430—-431; Sezgin, GAS, vols. 1, p. 29, vol. 6, p. 10, vol. 7,
p- 365, vol. 8, p. 22.

23 Cf. al-Wahid; al-Suyati, Asbab al-nuzil; ‘Ala’ al-Din (AL-KHAZIN al-Baghdadi).

2 Cf. sl B S oholey (verse 126); _poly (V. 128); 95,55 & (v. 128); all indications are
that the Prophet found himselfin the situation of the underdog and could not even consider
resistance, least of all open warfare.

25 Tbn Hisham, p. 584sq.; al-Tabarl, Annales, vol. 1, p. 1420sq., and his Tafsir; al-Wagqidi,
p- 283; al-Tirmidhi (Tafsir), al-Tabarl (Persian), vol. 3, p. 38; al-Wahidi; (ABU AL-QASIM)
‘Umar b. Muhammad IBN ‘ABD AL-KAFI; al-Aghani, vol. 14, p. 22sq.; al-Zamakhshari; al-
Baydawi; al-Suyuti, al-Itgan, pp. 19, 33, and 42; al-Suyuti, Asbab al-nuzal.

26 al-Tirmidhi, loc. cit.; al-Suyuati, al-Itgan, p. 42; al-Suyuti, Asbab al-nuzul.

27 Cf. Weil, Historisch-kritische Einleitung in den Koran, 1st ed., p. 64, 2nd ed., p. 74.
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several genuine or allegedly Medinan verses, some people take the easy way
out and consider the verses 42 or 41 to the end,?® or the entire sura, to be
completely Medinan.?

The first verses of stira 30 must have been promulgated after the Byzan-
tines (al-Rum) had fought the Persians with little fortune in a neighbouring
country of Arabia.® It is very difficult, however, to determine which of the
many Byzantine defeats dating until after the ijra® is meant, particularly as
the early Muslim writers,®> who supply confusing and incomplete accounts
of these events, cannot be confirmed by Byzantine reports. The common
view holds that this siira concerns a Byzantine defeat at Adhru‘at®* and
Busra in Mesopotamia or in Palestine. The Persian translator of al-Tabar1
(Chronique, Zotenberg, vol. 2, p. 306sq.), who mentions in this context all
sorts of confused details about the dethronement of Mauricius (3, ), etc.,
says that the Koran speaks of the capture of Jerusalem. It is difficult to
deny that the stira pertains to an important event that took place either
in Palestine or its vicinity. Yet we cannot say for sure if that capture hap-
pened in June, AD 614,* in accord with the most reliable source (Chron[icon]
pasch[ale]), or at a later date.** Perhaps Muhammad had no single event in
mind at all. Gustav Weil* is wrong to separate the first verses from the fol-

28 (ABU AL-QASIM) ‘Umar b. Muhammad IBN ‘ABD AL-KAFT; Hibat Allah.

29 Tbid.

80 The readings ;Jo and r\w are, of course, old and already mentioned in al-Tirmidht's
Tafsir on suira 30:1; but they are based on less reliable authorities than the common reading
and must be rejected because they emanate only from the defeats later inflicted upon the
Byzantines by the Muslims. This, however, Muhammad cannot have anticipated at the time.
Al-Tabari says in his Tafsir: Juasd) o5 &l (cdf) & .

81 Cf. Bar Hebraeus, Chronicon, p. 100.

82 al-Tabari, vol. 1, p. 1003sqq., and Noldeke, Geschichte der Perser, p. 297sqq.; al-Wahidi;
Fakhr al-Din al-Raz; al-Qurtubi; and al-Baydawi.

3 In this battle the Greek military leader was, according to al-WahidI % (Yuhannis),
about whom I have been unable to find anything. The Persian leader 3, 4, however, is also
mentioned by the Byzantines (ZayBapalos etc), by the Armenians (after LeBeau, Histoire du
Bas-Empire), and Bar Hebraeus ~4simx. Cf. in particular Th. Noldeke, Geschichte der Perser,
p. 292.

34 Noldeke, Geschichte der Perser, p. 297, and Aufsdtze zur persischen Geschichte, p. 126.

35 As far as this subject is concerned, the Meccans were rather indifferent regarding the
defeat of either the Persians or the Byzantines, for the view that they as idolaters sympathized
with the Persians as the Muslims relate is missing the point. But Muhammad was indeed
interested in the Christians, with whom at that time he nearly identified himself. For him the
victory of the Byzantines over the Persians must have been equivalent to the victory of the
monotheists over the disbelievers, and for this reason he enabled his opponents to reproach
him because his friends had been defeated, and that his god had apparently been unable to
help them.

36 Historisch-kritische Einleitung in den Koran, 1st ed., p. 67, 2nd ed., p. 76.
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lowing ones, with which they are closely connected. Verse 16sq.is held by
some to be Medinan on the grounds that they refer to liturgies which, natu-
rally, had already been in service before the emigration.*

For no good reason whatsoever some people hold verse 5 of sira 1% to
have been promulgated at al-T2’if3° A different opinion, suspecting here a
reference to the Hypocrites of Medina,” has already been rejected by al-
Baydawl. Verses 15," 20% (because of its mentioning the Jews), and 116% (be-
cause it fixes the times for prayer) some hold to be Medinan. The indi-
vidual parts of the sura are generally coherent.* Still, some irregularities
in the composition must be pointed out. In the stories of Nuh [Noah]
(verse 27sqq.), Had (verse 52sqq.), Salih (verse 64sqq.), and Shu‘ayb (verse
85sqq.)," verses 72 to 84 are divorced from the scheme adopted in the intro-
duction. Verse 85 is more readily understood as a continuation of verse 71.
Verses 112 to 123 unmistakably refer to afore-mentioned “generations”
(11:118), “cities” (11:119), and “messengers” (11:121), although verses 102 to 111
certainly appear to be a concluding recapitulation. The mention of Moses
in verse 112 is conspicuous in view of verse g9.

37 ‘Umar b. Muhammad IBN ‘ABD AL-KAFI; al-Zamakhshari; al-Baydaw1. Even with a
stretch of language you arrive at only four prayers; but the verses 16 and 17 are probably
parallel. The five daily prayers are nowhere explicitly instituted in the Koran. Cf. above, p. 45.

38 Verse 5 of Fliigel’s edition concludes with yo, which is against its sense and all good
traditions. Cf. thereon ‘Umar b. Muhammad IBN ‘ABD AL-KAFI, and Abi Yahya Zakariyya
AL-ANSARI al-Shafii [d. 926/1519], K. al-Magsad, s.v.

39 al-Baydawi, cf. ‘Ala> al-Din (AL-KHAZIN al-Baghdadi).

40 ‘Al2> al-Din (AL-KHAZIN al-Baghdad), s.v.

41 al-Itqan, p. 32; ‘Ala’ al-Din (AL-KHAZIN al-Baghdadi) in the introduction after Muqatil.

42 Tbid.

43 Ibid.; al-Tabarl, Tafsir, vol. 12, p. 75; ‘Umar b. Muhammad IBN ‘ABD AL-KAFJ; al-Wahids;
al-Suyuti, Asbab al-nuzil; ‘Ala> al-Din (AL-KHAZIN al-Baghdadi) after Ibn ‘Abbas and Qatada;
al-Qastallani to al-Bukhari, K. mawagit al-salat, § 4.

4 (Cf,, for example, the omission of W j .4, verses 52, 64, and 85, because the phrase had
already been used in verse 27.

45 For the first time, the people of Shu‘ayb—a name still not properly identified, and
previously always known by the genuine Arabic name al-Ayka—are here called Madyan,
a name which can have reached Muhammad only through Jewish channels. According to
him, both names indicate an identity because (1) they have only one prophet, which never
happens in the case of two peoples; (2) once the name Madyan is introduced it never
reappears; (3) both peoples are accused of “filling up the balance” unjustly (stras 26:181sq.,
7:83, and 11:86). For the reasons, both one and two, some Muslims presuppose the identity
of both peoples (al-Suyuti, al-Itgan, p. 795). It is, of course a different question whether the
identity of Shu‘ayb and the father-in-law of Moses, and the related problem of his people and
Madyan is original. Cf. Noldeke’s article “Midian” in Encyclopedia Biblica, vol. 3, col. 3080.
[EQ; Juynboll, Encyclopedia, p. 650, col. 2.]
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Sura 14:33 and 34 several exegetes falsely consider to refer to the Quraysh
fighting at Badr.* In verse 38sqq., “Ibrahim [ Abraham] asks his Lord to make
the sacred territory of Mecca secure and keep his sons from serving idols; he
then praises God for having given him two sons, Jacob and Ishmael, despite
his old age.” For the same reasons explained above regarding sura 16:124, as
well as the arguments of Snouck Hurgronje,” these verses also ought to be
considered Medinan. “From then on the patriarchs are no longer mentioned
without including Ishmael between Abraham and Isaac.” At a later stage
Ishmael advances to become a joint founder of the Kaba ([“raised up the
foundations of the House,"] sira 2:121).

The entirety of siira 12, with the exception of the final few verses, which
are nevertheless still connected with the others,* is distinguished from
all the other large siiras by its focusing on only one subject,” the life of
Joseph.® We have it from two later writers® that Muhammad dispatched this
stra with the first men from Yathrib converted near Mecca. Even supposing
that this was entirely certain, it merely follows that the siira dates from
before this event, and not that this was the occasion of the revelation itself,
as Weil seems to believe.5* Regarding this point of view, which considers
verses 1to 3 to be Medinan,* al-Suyuti™ correctly says that this is untenable
and baseless. The same applies to the tradition that ascribes a Medinan
origin to sura 12, verse 7.%

Stira 40:585sq. is unjustly considered to refer to the Jews and, thus, held to
be Medinan.® The verses from 59 to the end (v. 87) stand out in so far as they
all thyme with @in or in while in the preceding rhymes an enormous diversity

46 al-Wagqidi, p. 133; (ABU AL-QASIM) ‘Umar b. Muhammad (IBN ‘ABD AL-KAFI); al-
Tabari, Tafsir; al-Zamakhshari; al-Baydawt; al-Suyati, al-Itgan, p. 33; ‘Ala’ al-Din (AL-KHAZIN
al-Baghdadi). The verses 11, 12, 13, 14 and 24, 25 of Fliigel's edition consitute only one verse
each.

47 Snouck Hurgronje, Het Mekkaansche feest, p. 40, 117-23. Cf. above, p. 119.

48 See verse 109sqq., but particularly verse 111.

49 This also corresponds to the rhyme which throughout ends with an, im, and in, once
each only with i and il. The rhymes with ar (v. 39) and ra (v. 96) are based on the inaccurate
division of the verses.

50 Regarding the Jewish sources of the Koranic version cf. Geiger, loc. cit., p. 139sqq., as
well as Israel Schapiro’s comprehensive thesis.

5L al-Suyuti, al-Itgan, p. 39; al-Diyarbakri, Cairo ed., 1283, juz’1, p. 13.

52 Das Leben Mohammeds, p. 380.

53 (ABU AL-QASIM) ‘Umar b. Muhammad IBN ‘ABD AL-KAFL

54 al-Suyuti, al-Itgan, p. 32.

55 (ABU AL-QASIM) ‘Umar b. Muhammad IBN ‘ABD AL-KAFL

56 Ibid.; al-Suyuti, al-Itqan; al-Suyuti, Asbab al-nuziul; ‘Ala’ al-Din (AL—KHAZIN).
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prevails.” Additionally, since the two parts of the sura are incoherent inter-
nally, we may suspect different origins. Their combination possibly owes to
the fact that the pet idiom of the first part, <! O 3 Jsb> (verses 4, 5, 37,
and 58) appears also once in the second part of this siira (verse 71).5

Stra 28:52 is just as falsely considered to refer to the Christians who
came to Muhammad at Medina.* Among other reasons, how could Muham-
mad still claim after his sad experiences with the Jews that those who had
received the Scripture believed in the Koran. Verses 76 to 82 look like a seg-
ment inserted at the wrong place, since it is difficult to connect with either
the preceding or the following text, particularly as 28:83 is more suitable to
follow 28:75. Given the usual, frequently-jumping style of the Koran, how-
ever, this is not the issue. One can thus consider verse 83 as a contrast to the
whole story of Qartn [the Biblical Korah], who believes in his own strength
and does not worry about God and the hereafter.®* On account of a literal
and, in this case, totally inappropriate interpretation® of the words i} 43\
slae, verse 85 is said to have originated during the emigration to Juhfa, a place
between Mecca and Yathrib.% It is likely to be nothing but a misinterpreta-
tion that makes this a Medinan stira® or considers the entire siira to have
been revealed between Mecca and Medina.*

Regarding siira 39,% the verses 54, or 54 to 56, or 54 to 61, are supposed
to have been sent from Mecca to Medina on account of Wahshi or other

57 The principle rhyme is a with following b, d, r, g, [, ¢, |, altogether forty-one times;

with following m, n, r, [, b, twenty-one times; @ with following d, n, r, twenty-two times. The
conspicuous rhyming word §3§’in verse 39 (Fliigel's edition) is certainly occasioned by an
inaccurate division of the verses.

58 Given a different context, this evidence would opt for original uniformity.

59 al-Tabarl in the Tafsir after al-Dahhak; and Fakhr al-Din al-Razi after Mugatil b. Sulay-
man; Zamakhshari; al-Baydawt; al-Suyuti, al-Itqan, p. 34. According to ‘Al al-Din (AL-KHA-
ZIN al-Baghdad) also the following eight verses are Medinan.

60" Also in the diction of the verses 77 and 83 there are some points of contact, e.g., sl.é
5,59 Ll

61 This is also Weil’s view in Historische-kritische Einleitung, 1st ed., p. 66, 2nd ed., p. 76.

62 Fakhr al-Din al-Razi; al-Zamakhshari; al-Baydawi; al-Suyati, Asbab al-nuzal; ‘Ala’ al-Din
(AL-KHAZIN al-Baghdadi). Cf. Weil, Das Leben Mohammeds, p. 373. There are, however, also
different explanations of these words in the commentaries. For a strange interpretation see
al-Tabari, vol. 1, p. 2942, and Weil, Geschichte der Chalifen, vol. 1, p. 174.

63 al-Suyuti, al-Itgan, p. 34.

64 (ABU AL-QASIM) ‘Umar b. Muhammad IBN ‘ABD AL-KAFIL.

5 The problems of the rhyme of this sara display great similarity with those of sara 41.
Against Fliigel the verses 3 and 4 are only one verse. The words in verse 9, 35 3,5\ 5 ¥,

3 )';\ which appear also in siiras 6:164, 17:16, 35:19, and with a slight change (Y1) also in 53:39,
might be the result of interpolation.
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noted criminals, with the result that the verses are largely considered to
be Medinan.®® Other writers also date verse 13% to the time after the kijra,
probably by mistake, and likewise verse 24% for no good reason.

Comments on Suras 29, 31, 42, 10, 34, 35, 7, 46, 6, 13

Stra 29:1-10 many writers rightfully consider Medinan.* Verses 7 and 8 must
be included, although the commentators, giving some other explanations,
generally regard this passage, as well as stiras 31:13 and 46:14, as referring to
Sa‘d b. Abi Waqqas,™ one of the first believers. Yet these passages refer to
those men of Medina who, obeying their parents’ wishes, declined to par-
ticipate in the campaigns of the Prophet. These ten verses, however, must
originate from the time after Muhammad had already completed several
campaigns, certainly after the Battle of Badr and probably after the Battle
of Uhud.” The explanations of these stories™ produced by tradition are of
little use. Verse 45 in its current form is certainly Medinan, since here the
Muslims are permitted to deal with stubborn Jews otherwise than “the fairer
manner,” i.e., not with words but with violence. Muhammad could not use
such expressions before the Ajjra. Furthermore, this is in contradiction to
the Meccan verse 46, where it says that “those to whom We have given the
Book believe in it; and some of these believe in it.””® However, the words Y\
e lslls -, ) (otherwise only in sira 2:145) look like a later insertion, as

66 Tbn Hisham, p. 320; Abu I-Layth al-Samarqandi on sira 4:51; al-Wahid; al-Tabart in his
Tafsir; ‘Umar b. Muhammad IBN ‘ABD AL-KAFT; al-Zamakhshari; al-Baydawi; al-Itgan, pp. 20
and 35; al-Suyuti, Asbab al-nuzil; ‘Ala’ al-Din (AL-KHAZIN al-Baghdadi).

67 al-Suyuti, al-Itqan, p. 35; ‘Ala’ al-Din (AL-KHAZIN al-Baghdad).

68 Ibid.

69 Cf. the Commentators; Fakhr al-Din al-Razi; al-Suyuti, Asbab al-nuzul; al-Wahidi. A
misunderstanding reverses this and considers only the ten verses to be Meccan. (Hibat Allah.)

70" EP; Juynboll, Encyclopedia; Sezgin, GAS, vol. 8, p. 171.

™ Cf. the word j}&é\;l\, verse 10, which is not yet found in stira 2. H. Grimme, Mohammed,
vol. 2, p. 26, and August Miiller in his edition of Fr. Riickert's translation of the Koran, p. 509 sq.,
also consider the verses 11 and 12 to belong to this context, while Weil, Historisch-kritische
Einleitung, 2nd ed., p. 76, fixes only the verses g and 10—and with less certainty verse 5—to
Medina. Sprenger, loc. cit., vol. 2, p.1325q., is trying to establish the Meccan origin of the entire
sura, dating it at the time of the emigration to Abyssinia, a view which is shared by many of
the early Muslim authorities. Hirschfeld (New researches, p. 144) concurs with him, with the
exception that he assigns individual parts to different classes, verses 1 to 12 to the sixth class,
13 to 42 to the fourth, and 43 to 69 to the fifth.

72 See the Commentators and al-Wagqidyi, p. 68 (Wellhausen, Muhammed in Medina, p. 55).

78 Cf. above, p.125, the comments on sira 28:52, [“those to whom We have given the Book
believe in it."]
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the subordinate clause starting with 15}53, does not presuppose them, and
the double exception with Y| within the same sentence is not only awkward
but also appears only here in the Koran. If this passage is omitted, verse 45
says that the People of the Book may only be opposed with words but not
force. The provenance of the text thus shortened is unknown. In favour of
its Medinan origin speaks the phrase, ahl al-kitab, the People of the Book,
which Meccan saras do not contain, instead employing cumbersome para-
phrases,74 whereas all the other Koranic passages with the phrase # 6‘”’
u,“o-\ (siiras 6:53, 16126, and 23:98) are generally considered to be Meccan.
In verse 56 it is suggested to the believers even to leave their country in the
interest of the new religion. Yet this alone is no reason to conclude that these
verses belong to the period shortly before the emigration to Yathrib. After all,
we know that some Muslims, as well as even Muhammad, had already left
the city beforehand. Verse 69 might have been added at Medina, although it
is also possible that .al> here simply means “to bear misfortune or persecu-
tion courageously” rather than “to fight,” with the result that the verse also
fits in with the Meccan circumstances.” Because of a legend, which we also
have from al-Wahidji, verse 60 is also held to be Medinan.” Another opinion,
based on the isolated Medinan verses, even applies this to the entire siira,
although there is unlikely to be yet another passage besides verse 67 that
points more clearly to its origin in the inviolable territory of Mecca. As far
as verses 18 to 22 are concerned, it might easily seem—particularly because
of the word qu/—that they are out of place here. All the same, we must not
consider words like those in stira 11:37 to be addressed to Muhammad; rather
it is the Prophet whose sermon is being communicated. Only the historical
reference that God said |5 to him needs to be added. It is not quite clear
for what reason this stira has been considered on more than one occasion
to be the last one promulgated before the Aijra;” perhaps it is because of
verse 56. The verses have uniform rhymes (in, im, ir, un). The glaring excep-
tion in verse 51 (@) is occasioned by an inaccurate division. Verses 51 and 52
in Fluigel’s edition of the Koran ought be combined.

Sura 31:3 is considered by some to be Medinan because of the apparent
reference to the community tax.” Verses 13sq., dealing with foolish parents,

74 Eg oS Al A, verse 46.

75 Cf. Weil, Hlstortsch kritische Einleitung, 1st ed., p. 67, note; 2nd ed., p. 76, note.

76 al-Suyuti, al-Itgan, p. 34

77 See above the lists of the saras and the introduction to al-Wahidt's Asbab al-nuzul, p. 8;
and al-Diyarbakri, Ta’rikh al-khamis, juz’1, p. 10.

8 al-Baydawi; al-Suyuti, al-Itgan, p. 19.
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are most likely not in the proper place; they might rather be located after
verse 18 to serve as a contrast to Lugman al-Hakim'’s™ wise sayings to his son.
Still, like 29:7, they probably belong to the Medinan period (cf. above, s.v.)
Before verse 15 something has most likely been omitted, since ) can hardly
do without the noun to which it refers. Similar cases are not infrequently
the result of interpolations. Since verse 19 can more readily follow verse 10,
the entire pericope of Lugman might have been inserted later. Verses 16 to
18, like so many others, are said to be directed against the Jews of Medina
and thus promulgated there.*

In stira 42, too, several verses are declared to be Medinan for no apparent
reason, namely verse 26, or verse 22 b (starting with |3) and 26, or verse 22
(from the beginning) and 23,% or verses 22 b to 26,* or the verses 23 to
26,% and, finally, verse 35 or the verses from 37 to 39.

In sara 10, we also find several verses erroneously considered to have
been created at Medina, namely verse 41,% which writers take to refer to the
local Jews, verse 59 and verse 94 or 94sq. or 94 to 96 or verses 59 and
60" —which, incidentally, are the oldest verses of the Koran according to
Hibat Allah (Ibn Salama)—or verse 41 right to the end,” or even the entire
stra.” The same happens occasionally with siira 34:6 because the Jews are
mentioned.*

7 Cf. Lugman, Fables de Logman le Sage, ed. ]. Derenbourg, introduction; E.

80 Fakhr al-Din al-Razi; al-Wahidi; ‘Umar b. Muhammad; al-Tabari, Tafsir; al-Suyuti, al-
Itgan, p. 35; al-Suyuti, Asbab al-nuzul; ‘Ala’ al-Din (AL-KHAZIN al-Baghdadi); al-Zamakhshari;
al-Baydawi. Fliigel's verses 32 and 33 constitute only one verse; this is in accordance with
sound tradition because the rhyming word & is in this siira impossible.

81 Fakhr al-Din al-Razi; al-Baydawl.

82 al-Tabari, Tafsir; al-Zamakhshart; al-Wahid1.

83 ‘Al2> al-Din AL-KHAZIN al-Baghdadi.

8¢ (ABU AL-QASIM) ‘Umar b. Muhammad; al-Suyuti, Asbab al-nuzil; ‘Al& al-Din AL-
KHAZIN al-Baghdadi.

85 al-Suyuti, al-Itgan, p. 35.

86 al-Tabari, Tafsir; al-Zamakhshari; al-Baydawl. Fliigel's verses 50 and 51 constitute only
one verse.

87 al-Itqan, p. 35; ‘Al2> al-Din AL-KHAZIN al-Baghdadi.

88 ‘Umar b. Muhammad; al-Suyiti, al-Itgan, p. 32; ‘Ala’ al-Din AL-KHAZIN al-Baghdadi.

89 ‘Al2> al-Din AL-KHAZIN al-Baghdadi.

90 Cf. note 86. Hibat Allah b. Salama seems to mean these verses when he says that except
for one or two verses this stira is Meccan.

91 al-Khazin al-Baghdadi after Muqatil.

92 al-Suyati, Itgan, p. 32.

98 al-Suyuti, Itgan, p. 26. Fliigel’s verses ten and eleven must be combined to one verse.

94 al-Suyuti, Itgan, p. 35.
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Sira 35, verse 37 to the end (verse 45), have a common rhyme with a
that differs from the rest. This, however, is no reason to consider them late
additions, particularly as verse 37 continues verse 33 quite well and the
phraseology shows some other points of contact.®

Stra 7 can be divided into five sections: verses 1 to 56 (the temptation of
Adam and admonition addressed to the children of Adam), verses 57 to 100
(the sending of the ancient prophets, Nuh, Salih, and Shu‘ayb), verses 101
to 173% (Moses and the subsequent fate of the Jews), verses 174 to 185 (on
an anonymous enemy of God), and, finally, verses 186% to 205 (on the Last
Hour). Although there is no close relation between these sections it is still
conceivable that Muhammad himself made this combination. The first part
probably dates from a pilgrimage celebration at Mecca, because it is an
attack on the custom of circumambulating the Ka’ba in the nude, and fasting
during the time of the pilgrimage (verse 29). Verses 29sq. (cf. verses 127sq.)
seem to indicate that shortly before this time there had been a scarcity of
provisions at Mecca. Verse 163, to which some of the following verses are
occasionally added, some writers consider Medinan,” probably because of
a false inference from (,}:Lﬂ\j (verse 163), which was taken to refer to the Jews
of Yathrib. It is rare that verse 198% or verse 203'° are considered Medinan,
although in verse 156 there are several indications that indeed betray a
Medinan origin: C;:Bl\ is to be found only in Medinan passages, where it
fits better, since the contrast between the prophets, who originated from
pagans, and the People of the Book was of less importance at Mecca; the
Torah and the Gospel are never mentioned in the Meccan siiras. And, finally,

95 Cf. Sl verse 2:39; J.f», verses 11 and 41; and g J{L verses 14 and 44. Verse 42 looks
like a variant to the last five words of the preceding verse. According to sound tradition, there
is no end of the verse after Fliigel's s (verse 44.)

96 The verses 139, 140, 143, 144; 146, 147, and 157, 158 (Fliigel's edition of the Koran) actually
constitute one verse each as isolated rhymes with a are inadmissible in this sara.

F. Riickert in the notes to his translation of the Koran, p. 157sq. considers the last sentence
from verse 142 to verse 148 “an allusion to the content of verse 149, and whatever there is in
between, to be false and, in any case, useless,” but without supplying sufficient evidence.—In
accordance with sound tradition, verse 166 ends after u\w\o-

97 Following the example of several passages (7:93,12:107, 26:202, 29:53, 43:66), and in order
to produce a rhyme, we must add in verse 186 after & somethinglike y, 223 Y (o\ \,,—Verse199
= suira 41:36.

98 ‘Umar b. Muhammad; al-Suyuti, al-ltqan, verse 163; Hibat Allah, verses 163-166; ‘Al
al-Din AL-KHAZIN al-Baghdadi, verses 163-167; al-Zamakhshari and al-Baydawi in the intro-
duction, al-Suyuti, al-Itgan, p. 32; ‘Ala’ al-Din AL-KHAZIN al-Baghdadi, verses 163-170.

99 al-Baydawl in the introduction.

100 a]-Wahidi; al-Suyuti, Asbab al-nuzul.
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09 55 04,5 unmistakably indicate the ansar. We must therefore consider
both this verse and the following verse, 157, i.e., verses 156 to 158,'—which
also happen to interfere with the development of the subject—to be a Medi-
nan appendix, possibly put here by Muhammad himself. Tradition'? usually
considers verses 174 to 182 to refer either to the Biblical Balaam or to the
aforementioned Umayya b. Abi 1-Salt. A more recent exegete,® however,
believes they refer to the Jewish poet Kab b. al-Ashraf and therefore con-
siders the section to be of Medinan origin.

Sura 46 is likewise considered to be Medinan because the Jews are men-
tioned."” Sunnites trace verse 14 back to Abu Bakr. It cannot be determined
whether this tradition was fabricated to justify his caliphate or whether this
was the result of less partisan motives. The text of the verses 14 to 16, how-
ever, has no particular person in mind,' instead emphasizing in a general
sense that reverence for one’s parents is among the signs of the true Muslim.
Like the section from verses 14 to 16, verses 34sq.,' which actually constitute
only one verse, are also occasionally considered to be of Medinan origin for
no apparent reason. Verses 20 to 31 certainly were not in this place originally,
as they interrupt the continuity of verses 32sq. and 19, although they do still
belong to the same period. Even the earliest tradition attributes verse 28 to
that same situation as sura 72./°” Even if this were not the case, it is certain
that Muhammad believed that he was in contact with the world of the jinn.

In siira 6 we find serious changes of subject after verses 45, 72, 90, 117,
134, 141, and 154. Still, the sara displays an extraordinary stylistic as well as
lexical uniformity.' This phenomenon can best be explained by the conjec-

101 T have no idea why H. Hirschfeld in his New researches, pp. 132 and 145 considers also
the remainder to verse 172 to be Medinan.

102 The Commentators; al-Wahidj, etc.

103 H. Hirschfeld, New researches, p. 95.

104 The verse is thought to refer to ‘Abd Allah b. Salam (‘Umar b. Muhammad IBN ‘ABD
AL—KAFi); al-Tabari, Tafsir; al-Zamakhshari; al-BaydawT; Fakhr al-Din al-Razi; ‘Ala” al-Din AL-
KHAZIN al-Baghdads; al-Suyiti, al-Itqan, p. 36; al-Suyiti, Asbab al-nuziil; Ibn Hajar al-Asqa-
lani, vol. 2, p. 782; Izz al-Din IBN AL-ATHIR, Usd al-ghaba fi ma‘rifat al-sahaba, vol. 3, p. 176,
although certainly no single man is meant.

105 ‘Al3> al-Din (AL-KHAZIN al-Baghdadi) on verse 16: _as* 43 -0 sl Ll Ll 41 c;ml\ Jsill
el el ol oles o 8 g2y fadll o Byogn o6 s (S b ine

106 a]-Suyuti, al-Itgan, 36; ‘Ala al-Din (AL-KHAZIN al-Baghdadi).

107 Tbn Hisham, p. 281; al-Tabari, vol. 1, p. 1202; Ibn S‘ad, Biographie Muhammads, p. 142;
al-Diyarbakri, vol. 1, p. 303; and the Commentators. Cf. above, p. 108sq.

108 Cf. s, verse 12, 20, 31, and 141; \D{ Al u\“ B3 uft g&;\ ey VTSes 21, 93, 145; g
verses 24, 112, 138, 139; LY\ 2, verses 46, 65, 105; L., verses 46 and 158, three times, but
nowhere else in the Koran; g,wf, verses 3, 69, 120, and 129; [P ) Verses 22, 94,137, and 139; o
verses 17 and 49; ), verses 9, 65, 82, and 138; 2l anT q\:{\;ua, verses 92 and 156; LY W23,
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ture that the majority of the individual parts originate from a strictly limited
period. Without sufficient grounds some writers consider verse 20 as Med-
inan,'® presumably because of its reference to the People of the Book. We
find this view"® even more frequently applied to verse 93, because it is con-
sidered to refer to the false prophets (Musaylima, etc.) or to ‘Abd Allah b.
Sa‘d b. Abi Sarh, [d. 57/676—677]," who is said to have falsified the revela-
tions. A better case can be made about verse 91, whose date is fixed to after
the emigration," as the direct charge against the Jews of writing down their
holy books (and thereby suppressing a great deal, including the passages
referring to Muhammad) is more likely to have been made at Medina than
at Mecca. Since verse 93 was also considered Medinan, some writers sim-
ply give verses 92" and 94™ the same dating. Verses 118 to 121 can hardly be
in their proper place; instead, they must be seen as a fragment that natu-
rally bears a great resemblance' to the section minutely discussing dietary
laws and other prescriptions in verses 135 to 154. Verse 142, recommending
alms,"® and verses 152 to 154'7 are falsely considered Medinan. Before the
section that starts with verse 155, something seems to have disappeared.

verses 55, 97, 98, 119 and 126; & and #\> respectively, verses 8o, 83 and 150; ;; verses 43,
108, 122 and 138; r}é |, verses 78 and 135; REg) wo}, verses 112, 128 and 130; .y 2 A, verses 113 and
120; 5)y ), verses 32 and 69.—The idiom [yl @.\S\, verse 147, which refers to the Jews is
elsewhere found only in Medinan passages, stiras 2:59, 4:48 and 158, 5:45, 48, and 73, 16:119,
22117, and 62:6.

109 “Umar b. Muhammad; al-Suyuti, al-Itqan, p. 31; al-Khazin al-Baghdadi [EF].

10 See above, p. 3754.

11 g]-Tabari in his Tafsir; al-Zamakhshari; al-Baydawi; ‘Ala> al-Din AL-KHAZIN al-Bagh-
dads; Aba 1-Layth al-Samarqandi; al-Wahids; al-Suyati, al-ltgan, p. 31; al-Suyuti, Asbab al-
nuzul. EP.

112 Tbid.

113 Fakhr al-Din al-Razi; al-Suyut, Itgan, p. 31.

114 a]-Suyuti, al-Itgan, p. 31; ‘Ala al-Din AL-KHAZIN al-Baghdadi.

15 Verse 119 refers either to stira 16:116 or 6:146.

116 <Umar b. Muhammad IBN ‘ABD AL-KAF]; Abii l-Layth al-Samarqand; al-Zamakhshari;
al-Baydawi; ‘Ala” al-Din AL-KHAZIN al-Baghdadi.

117 <Umar b. Muhammad IBN ‘ABD AL-KAFI; Abii I-Layth al-Samarqand; al-Zamakhshari;
al-Baydawt; Fakhr al-Din al-Razi; al-Suyuti, al-Itgan, p. 31; AL-KHAZIN al-Baghdadi. Al-Suyiti,
al-Itqan, p. 31sq., and ‘Ala" al-Din AL-KHAZIN al-Baghdadi in the introduction, who, among
the writers accessible to me, supply the best information regarding the Medinan verses of this
sara, both hand down three different views each. Medinan are according to al-Suyuti, al-Itgan
a:vv.152-154, 93, 94, 20, and 114; according to al-Suyiti, al-Itgan b: v 91sq.; according to al-Itgan
c: vv. 152 and 153; according to ‘Al@> al-Din AL-KHAZIN al-Baghdadi a: verses 152-154, 91, 93,
and 94; according to ‘Al@> al-Din AL-KHAZIN b: vv. 152-154, 91, 93, 94, 114, and 20; according
to ‘Ala’ al-Din AL-KHAZIN c: vv. 91 and 142.
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According to common interpretation, sura 1313 and 14, or verse 14
alone,™ refer to ‘Amir b. Tufayl and Arbad b. Qays,** heads of the Bant ‘Amir
b. Sa‘sa‘a, who apparently wanted to kill the Prophet in 9/630 or 10/631 and
met an early death as punishment. For the same reason other verses con-
nected with verse 13sq., namely verses 11 and 12, 11, 12 and 15,2 or g to
12, are inferred to be Medinan. The fact is that these men negotiated with
Muhammad in vain because of their association with the Medinan religious
state, and shortly thereafter met a strange end: ‘Amir from plague and Arbad
by lightning strike.’?* Although the latter’s cause of death is supported by an
elegy of his stepbrother, the famous poet Labid b. Rabi‘a,”” it is improper
to cite verses 13 and 14 in connection with this. They merely state the gen-
eral idea that Allah occasionally has people die from lightning. The simplest,
and therefore likely the earliest, mention of Arbad'*® does not say anything of
this revelation, nor do the many later accounts,” no matter how fancifully
they might be presented. We find still other accounts explaining that verse,
yet they too cannot be trusted. Verse 29 is dated 6/627, when the Meccans
turned down the request of the Muslims to make Bismillah al-Rahman al-
Rahim the preamble of Pact of al-Hudaybiyya, as they did not know the word
al-Rahman.*® Other scholars just as erroneously think that verse 31 dates

118 al-Tabari, Tafsir; Abu l-Layth al-Samarqandi; al-Wahidi; al-Zamakhshari; al-Baydawi;
‘Al3’ al-Din AL-KHAZIN al-Baghdadi.

119 Tbn Qutayba, Liber poésis, p. 151, 1 10; al-Baydawl.—Hibat Allah [Ibn Salama] tells the
story without mentioning the verse.

120 gQ,

121 Fakhr al-Din al-Razi.

122 a]-Wahidi.

123 Tbn Hisham, p. 940 (not from Ibn Ishaq); al-Tabarl, Annales, vol. 1, p. 1745sqq., Fakhr
al-Din al-Razi, al-Wahidi, Hibat Allah, al-Maydani, ed. G.W.F. Freytag, vol. 2, p.172sq.

124 ‘Weil, Das Leben Mohammeds, p. 256sq.; Sprenger, Das Leben, vol. 3, p. 401. Caetani,
Annali,vol. 2, parti, p. 90sq., based on a comparison of the accounts by Ibn Sa‘d (Wellhausen’s
Medina vor dem Islam, p. 152) and al-Waqidi (Wellhausen’s Muhammed in Medina, p. 306)
dates the embassy of the Banii ‘Amir before Jumada I of 8 AH.

125 Die Gedichte des Labid ibn Rabi‘ah, ed. by Brockelmann and Huber, no. 25; Abt Tam-
mam's Hamasa, p. 468. Cf. Ibn Hisham, p. 941, 1 9; Ibn Qutayba, Liber poésis, p. 151, 1 9; al-
Aghant, vol. 15, p. 139, 1 22. The scholiast is wrong when he thinks that the Arbad of the Diwan
der Hudhailiten, no. 106, verse 5 is Labid’s brother.

126 Tbn Sa‘d in Wellhausen’s Skizzen und Vorarbeiten, Heft 4, p. 151sq., is the only source I
know of that is so ignorant as not to know that the two chieftains went to Muhammad to kill
him.

127 Tbn Hisham, p. 940; al-Tabarl, Annales, vol. 1, p. 1745 sq.; Fakhr al-Din al-Razi; al-Wahid;
Hibat Allah [Ibn Salama]; al-Maydani in Georg W.F. Freytag’s Arabum proverbia, vol. 2,
p- 1725q.

128 al-Tabari, Tafsir; Fakhr al-Din al-Razi; al-Wahidi; al-Diyarbakri, Tarikh al-khamis, juz’
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from this period and apply it either to the Muslim force camping outside
Mecca'® or to Muhammad’s campaigns in general.*® There is finally verse 43,
which is occasionally considered to be Medinan because of the expression
shahid, since both here and elsewhere shahid (sura 46:9) is applied to the
Jewish convert ‘Abd Allah b. Salam.'!

The apparent Medinan origin of isolated verses has tempted some writers
to apply this to the entire siira.’*? In connection with this attitude verse 30sq.,
or verse 31—which, as mentioned above, some authorities consider to be the
sole Medinan verse in an otherwise totally Meccan sira—is declared to be
of Meccan origin.!ss

1, p. 12, and following this, G. Weil, Das Leben Mohammeds, p. 375. In al-Wahidi we find still
other explanations according to which the verse originates from Mecca.

129 Abu I-Layth al-Samarqandi, and less precise al-Zamakhshari; and al-Baydawl.

130 al-Tabari, Tafsir; ‘Ala’ al-Din AL-KHAZIN al-Baghdadi.

131 Umar b. Muhammad IBN ‘ABD AL-KAFI; Fakhr al-Din al-Razi; ‘Ala’ al-Din AL-KHAZIN
al-Baghdadi; al-Suyuti, al-Itgan, p. 26. In Fakhr al-Din al-Razi, and al-Tabari, Tafsir, this
tradition is pronounced false.

132 Apart from the lists of siras (see above, p. 485sq.), also ‘Umar b. Muhammad; Hibat Allah
[Ibn Salamal; al-Zamakhshart; al-Baydawi; al-Suyuti, al-Itgan, p. 32 (Qatada).

133 ‘Umar b. Muhammad IBN ‘ABD AL-KAFT; al-Suyuti, al-Itqan, p. 32 (Qatada); ‘Ala’ al-
Din AL-KHAZIN al-Baghdadi. In al-Suyuti, al-Itgan, pp. 26 and 32, and in the introduction
to ‘Al@> al-Din AL-KHAZIN al-Baghdadi we find the following list of different views regard-
ing sara 13: First.—It is completely Meccan (al-Suyuti, al-Itgan, p. 26, and ‘Ala’ al-Din AL-
KHAZIN al-Baghdadi). Second.—Completely Medinan (Itgan, p. 26, al-Khazin al-Baghdadi).
Third.—Meccan except verses 9—14 (al-Itgan, p. 32). Fourth.—Meccan except verses 43 and
9-14 (al-Itqan, p. 26). Fifth.—Meccan except verses 13 and 14 (‘Ala’ al-Din AL-KHAZIN al-
Baghdad). Sixth.—Meccan except verses 31 and 43 (‘Ala” al-Din AL-KHAZIN al-Baghdadi);
Medinan except verse 31 (al-Itgan, p. 31). Seventh.—Medinan except verses 30 and 31 (‘Ala’
al-Din AL-KHAZIN al-Baghdadi).
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General Comments

Before starting with the discussion of these siiras it might be a good idea to
review briefly the Prophet’s circumstances before and after his emigration,
as well as his political position in Medina vis-a-vis the various parties. The
difference of those parts of the Koran that were revealed at Medina is
occasioned by the change of historical reality.

Political and Religious Conditions at Yathrib before the Hijra

At Mecca Muhammad played the unenviable role of a prophet who ap-
pealed to only few men, mainly from the lowest strata of society, and whom
most people considered a fool or impostor, and who was protected against
personal libel only by his relatives in deference to indivisible family ties.
With his emigration he suddenly became a recognized spiritual and, soon
thereafter, temporal leader of a large community. In spite of Julius Well-
hausen’s great studies on pre-Islamic Medina,' it is not quite clear what
caused this remarkable change. For decades before the Ajjra Medina was the
scene of violent feuds among the two great tribes, the Aws and Khazraj. The
final great encounter in this struggle, the Battle of Bu‘ath, failed to establish
the supremacy of the victorious Aws and did not lead to an actual peace; on
the contrary, the insecurity of the city became even greater than before, as
the various blood-feuds were not officially settled and were left to personal
vengeance. That the inhabitants of Yathrib later became so quickly accus-
tomed to the supremacy of a stranger is certainly among the consequences
of an anarchical situation that must have become increasingly unbearable
as time went on. Nevertheless, contrary to what Leone Caetani argues,? this
cannot lead to the conclusion that the men of Medina, who had established
contacts with Muhammad at Mecca, were politically motivated to pacify
their city, even if it is quite possible that such matters had been discussed.

I Skizzen und Vorarbeiten, Heft 4, pp. 1-83; Das arabischen Reich und sein Sturz, pp. 1-15.
2 Annali dell’Islam, vol. 1, p. 334.
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Although tradition?® explicitly maintains the latter point of view, it empha-
sizes above all the religious aspect, saying that Muhammad had presented
his ideas to a group of men from Medina who had come to visit the Ka‘ba
and had encountered receptive hearts. After their return to Medina, the men
presented such alively propaganda for Islam that within less than two years
a respectable community had been formed that was prepared to offer the
vindicated Prophet a new homeland.

The Unprecedented Success of Islamic Propaganda at Yathrib

In order to explain the unprecedented success of Islam at Yathrib it has
been pointed out that the Medinans must already have been familiar with
the main tenets of Islam, thanks to the large number of Jews living in the
city, as well as to the Christian Arab tribes residing in the vicinity, to whom
they were related in part. It is even noted that religious reformers such
as the Khazrajite* Aws b. ‘Amir al-Rahib appeared among them and had
followers.® This is undoubtedly correct. Even though similar people existed
in Mecca, and the religions of the People of the Book were not unknown
there,’ nevertheless we must assume an incomparably stronger influx of
Biblical ideas at Yathrib. The Medinan peasants could well have been more
receptive to religion than the merchants of Mecca.

Muslim tradition thus remains correct in its estimation that the religious
atmosphere at Medina was the decisive moment for the acceptance of
Muhammad. In this case, the mutation from spiritual authority to political
leadership was not a preconceived idea but rather a result of the prevailing
conditions brought about by the clever manipulations of the Prophet, whose
political ability achieved here its first success. Not even two years after his
emigration he was able to dare to dictate a kind of constitution’ to the
inhabitants of Yathrib. What he seemed to have had in mind was a theocracy
similar to that of Moses, where “Allah and Muhammad” were the last resort
in all conflicts.

3 Ibn Hisham, p. 287, 11; al-Tabari, vol. 1, p. 1210, 1 6 sqq.

4 Ttis no mere accident that the great majority of the first Medinan converts to Islam were
members of the Khazraj tribe. At the second meeting in al-‘Aqaba, fifty-eight participants
are said to have been from the Khazraj, whereas only eight from the Aws were present.
Cf. L. Caetani, Annali dell’Islam, vol. 1, p. 321sq.

5 Wellhausen, Medina vor dem Islam, pp. 15-17.

6 Cf. above, pp. 6 and 13; J. Wellhausen, Reste arabischen Heidentums, 2nd ed., p. 238.

7 Cf. AJ. Wellhausen’s basic study, Muhammads Gemeindeordnung, pp. 67-83, [and its
translation in A.J. Wensinck, Muhammad and the Jews of Medina, pp. 128-138].
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The “Waverers” (munafiqun)

Among the factions we assume were at Medina only the true Muslims
were unconditonally allied with him. This group consisted primarily of
the Meccan emigrants (muhqjirun) and a not insignificant number of the
inhabitants of Yathrib, who had enthusiastically embraced Islam and dis-
tinguished themselves sufficiently to be named the Helpers (ansar) of the
Prophet.® Still, many inhabitants of Medina harboured less than friendly
sentiments towards Muhammad, neither recognizing him as a prophet nor
being inclined to accept him as a ruler. Because of his great, enthusiastic fol-
lowing they did not dare to take position against him openly but rather met
him with a passive resistance that more than once crossed his plans. Their
influence was such that he had to treat them with respect and occasion-
ally even give in. This party of the munafiqun, the Hypocrites and “waver-
ers,” was not particularly clearcut and simple. Even many who believed in
Muhammad remained far from strict obedience, as the bonds of blood and
family, uniting its members and making them subservient to the authority
of an innate or chosen head, were extremely strong among the contempo-
rary Arabs as well as among all people under a patriarch. The reputation of
‘Abd Allah b. Ubayy b. Salill,® the most famous of the Khazraj, who outnum-
bered the Aws, especially counteracted this. Even after this man had lost his
direct political power, his influence was still large enough that Muhammad,
who must have hated him dearly, was obliged until his death to treat him
with consideration and nearly as an equal. Otherwise Muhammad would
easily have had the whole clan against him," including the believers. The

8 The undeniable bravery displayed by the relatively small band of Muslims in their
struggle becomes obvious when it is realized that the only choice the emigrants had was
to win or to die, and that many of them, particularly the non-Quraysh, had an axe to
grind, but that the Medinans, used to intestine warfare between the Aws and Khazraj,
were accustomed to war and therefore more than a match for the Quraysh merchants in
their safe sanctuary. Added to all this was the growing religious fanaticism as a powerful
incentive.

9 Regarding the meaning and etymology of mundfiq cf. above, p. 73.

10 EP; Juynboll, Encyclopedia, pp. 505, 506, 721.

11 The best example of the semi-pagan, semi-Islamic mind of the new converts, torn
between unconditional obedience and irresistible force of family ties and the related blood-
feud is best demonstrated by the account of how, one day, the son of this ‘Abd Allah (Ibn
Ubayy), a good Muslim, asked the Prophet for permission to kill his own father because of
a dishonourable remark; “for,” he said, “if another were to do this, I cannot guarantee that I
might not be overcome by the ‘bigotry of heathendom’ and avenge my father’s blood, be the
former a believer and the latter a pagan.” (Ibn Hisham, p. 727sq.; al-Tabari, vol. 1, p. 15145q.;
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expression munafiq is occasionally extended also to include true believers,
if they became disobedient or lax in the performance of obligations for any
reason. The word very likely also referred to the multitude of those who—as
the great rabble always does—supported the Prophet in his glory yet were
inclined to desert him when things went wrong. The same must apply also
to the Arab tribes who, since the Pact of Hudaybiyya, and particularly since
the take-over of Mecca, went over to Muhammad. Some of them became
true believers, but the greater part, among them the heads of the Quraysh,
particularly the entire Banti Umayya b. ‘Abd al-Shams, accepted Islam only
forcedly or for personal advantage, although all of them were recognized as
Muslims for political reason only.

The Pagan Population and the Jewish Tribes

In their dealings with the Prophet, the energy displayed by the “waverers”
[munafigin] was far exceeded by that of the Jewish tribes living in Yathrib
proper or in the nearby oases. In addition to their mental superiority over
the Arabs, which they derived from an ancient literary tradition—regardless
of how little one may value their scholarship®®*—there were also martial
bravery and other qualities that enabled them, in the wonderful way of
all Jews, to become fully integrated without sacrificing their own identity.
In the beginning, Muhammad placed great hopes on them as a people
who had already become familiar with the revelation. However, as they
were not inclined to give up their established view for the sake of the new

al-Wagqidi, ed. Wellhausen, p. 181sq.; [Muir, Life of Mahomet, vol. 3, p. 240, note }]; al-Tabari,
Tafsir; and Fakhr al-Din al-Razi on sura 63, etc.). It is conceivable that initially ‘Abd Allah
did not stand up to the Prophet boldly enough or that he even supported him. An allusion
to this are the words which he later used with reference to Muhammad and his followers:
KIgny oo “fatten your dog and it will devour you.” (Ibn Hisham, p. 726; al-Tabari, vol. 1,
p. 1512; al-Wagqidi, ed. Wellhausen, p. 179 sq.; and the Commentators on sara 63. Cf. G. Freytag,
Arabum proverbia, vol. 1, p. 609). When his reputation then declined as the Prophet’s rose,
and the members of his own clan went over to the Prophet, he lamented his sorrow with the
beautiful verses which we find in Ibn I-!ishém, p- 413.

12 These people were called .55 4d5\) “those whose hearts are brought together” (in the
Koran only in 9:60, but frequentﬁy in traditions). Cf. also H. Lammens, Mo‘awiya, p. 222; EP.

13 The Jews appear totally Arab in their poems, of which some—partly very beautiful
fragments—can still be reconstructed from the Kitab al-Aghani. Cf. Noldeke, Beitrdige zur
Kenntnis der Poesie, pp. 52—86. It may be mentioned in passing that a great many of these
Jews were converted Arabs; cf. Wellhausen, Medina vor dem Islam, p.15. Cf. also J.A. Wensinck,
Mohammed en de Joden te Medina, pp. 41-44, and its translation, Muhammad and the Jews of
Medina, pp. 29-31.

14 Cf. Wellhausen, Medina vor dem Islam, p. 12.5q.
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prophet,”® whose great deviation from their own faith was for them far easier
to discern than for him, the discord increased and did not cease until all the
Jews were either killed, banned, or subjugated. The hostility of the Jews was
all the more dangerous because they hurt Muhammad not only by means of
war and politics but also by mockery and biting interrogation about religious
matters.” If their various tribes had not been divided into two parts by the
fightings of the Aws and Khazraj, Muhammad would have hardly been able
to decimate them one after the other.

Content and Style of the Medinan Suras

The pagans, against whom open warfare raged during the Medinan period,
are now only rarely the target of verbal attacks. The Christians too, who after
all were living far from Yathrib, and with whom Muhammad had hostile
encounters only during his last years, he seldom mentions, although when
he does it is rather congenially, accompanied merely by the disapproval of
certain dogmas. Muhammad’s assaults upon the Jews, on the other hand,
are quite violent. After the Aijra, this takes the form of his endeavour to show
that they had always been obstinate and are therefore damned by God. The
“waverers” [mundfiquin], too, are often severely reproved, although Muham-
mad frequently had to be more considerate when dealing with them. In
the Koran he gives free rein to his feelings, albeit without divulging names.
Moreover, the Prophet addresses here almost exclusively the munafiqun of
Medina. The other Arabs, who likewise had adopted Islam only superficially,
he attempted to win over with kindness instead of discouraging them with
strong measures and words.

Finally, these suras are directed at the Muslims, although seldom with a
view towards lecturing on dogmatic or moral articles of faith, subjects they
were sufficiently familiar with from the Meccan suras. Instead, he speaks

15 With the exception of some very few like ‘Abd Allah b. Salam—who must therefore
serve Muslims in general as the example of a faithful Jew—Ilike ‘Abd Allah b. Ubayy—as the
example of a Hypocrite [munafiq],—or like Abai Jahl—as idolater—etc., and therefore often
mentioned at the wrong place.

16 They, for example, hurled interjections against the Prophet. {luil\ Y1 &» o ) i) (55 Lo
il o 53l ol dlasd £ S o8y, CKJ\) (al-Kalbi in al-Wahidi on sira13:38). (So they asked
him: “God created the world; who, then, created the creator?”) Of course, they themselves
had a captious answer ready and only wanted to find out whether Muhammad could match
it. Muslims, however, see in such questions nothing but the disbelief and wickedness of the
Jews. This question is typical and is put into the mouth of disbelievers and sceptics; cf. Aba
Dawaud (al-Sijistani), Sunan, vol. 2, p. 178.
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on home ground and as their leader in the field, rebuking or praising, as
the case may be, particularly after victory or defeat, putting events in their
proper perspective, planning the future or issuing orders and laws. These
legal revelations are of particular importance. Some of them are intended for
the moment, while others are for eternity. They settle civil and ritual matters
without precisely defining them. Just as the Koran follows the dictates
of the moment rather than a defined system, so also many of these laws
evolve from decisions on contentious issues. Muhammad often added to
the verdicts further regulations regarding issues that could possibly arise.
It is unlikely that such a statute-book"” evolved totally without concrete and
actual issues. Several laws and ordinances also refer to the domestic affairs
of the Prophet.

The new subjects which appeared on the Prophet’s horizon, and which
were dealt with in the suras, would have had to entail—one would think—
considerable deviations from the style of the last Meccan period. Never-
theless, this is generally not the case. New expressions and idioms were
nearly never applied unless absolutely required by the subject. This is most
evident in those laws in whose formulation all rhetorical embellishment
is avoided. It is only the rthyme—consisting here often of totally superflu-
ous additions, therefore at times annoying—to which Muhammad remains
enslaved. Since he seldom—as at Mecca—addresses the people in general
but rather the respective parties separately, it is very rare here to find the
address “O, you people!” In contrast, we frequently find “O, you believers!”,
and less frequently “O, you Jews!”, “O, you ‘waverers’” [munafiqun], etc. Inci-
dentally, we also find in these suras the odd powerful and even poetic pas-
sage.”® In general, the Medinan revelations—which consist of rather brief
laws, addresses, orders, etc.—are originally of a smaller volume than the
majority of those from the late Meccan period, which tend to be lengthy
lectures. On the other hand, the uniformity of the content resulted in dis-
proportionately many single, Medinan revelations being put together to
produce a single, collective suira, so that the current Medinan stras became
the longest in our Koran.

The development of the linguistic parlance as it appears before the emi-
gration can later be demonstrated only in isolated instances—if at all. How-
ever, this very unreliable device can easily be done away with, as content,

17 This origin explains on the one hand the simplicity and the common sense usually
embedded in these laws and, on the other hand, the contradictions which, naturally, cannot
be avoided in systematic codifications either.

18 Cf, e.g., saras 2:16sqq., and 2:266sqq.



THE MEDINAN SURAS 141

steady reference to established events or circumstances, and close connec-
tion with the development of the new state supply much better guidance.
Anyone studying the history of Muhammad realizes immediately the differ-
ence between the transmission of events before and after the emigration. In
the former case, only a few reliable memoirs from a small circle are avail-
able, with uncertain chronology and many legends, whereas in the latter
case, pure history predominates, enabling us to trace the events from year
to year. We can thus establish a chronology of the Medinan siiras with accu-
rate details. Of course, much still remains uncertain; for many a period we
have but approximate chronological limits of origin, and there remain still
others where it can only be stated that they originate from the Medinan
period.”

Comments on Suras 2, 98, 64, 62, 8, 47, 3, 61, 57, 4, 65, 59

Even if it is conceivable that some passages revealed soon after the hijra
have later disappeared or were discarded by the Prophet himself, we must
concur with Muslims that from among the remaining stiras the second
stira is the earliest of the Medinan siiras.” Its greater part originates from
the second year after the Ajra, i.e., from the period before the Battle of
Badr. The first part, verses 1 to 19 (up to £.3) is the only one of all the
Medinan revelations—similar to many a late Meccan stira—that starts with
the words LS &l32 Muslims are divided as to whether or not these
verses refer to the Jews or the munafigun,® but that the latter are meant
becomes evident from the verses 7sqq. Yet as Muhammad does not say

19 Muir presented his view regarding the “Chronological order of the suras revealed at
Medina” in his “Appendix” to vol. 3, pp. 311-313, which, however, is extremely brief and
disregards details; he does not present anything new. He arranges the Medinan stras as
follows, without concealing the fact that this is only an approximate arrangement, and that
some siras contain sections originating from entirely different years: Stira 98 (8 verses); stira
2 (287 verses); 3 (200 verses); 8 (76 verses); 47 (28 verses); 62 (11 verses); 5 (120 verses); 59 (24
verses); 4 (175 verses); 58 (22 verses); 65 (13 verses); 24 (65 verses); 63 (11 verses); 57 (29 verses);
61 (14 verses). He assigns only the following to the last five years: Sara 48 (29 verses); 60 (13
verses); 66 (13 verses); 49 (18 verses); 9 (131 verses). Muir omitted stira 33.—What needs to be
said regarding the classifications of Grimme and Hirschfeld see above, p. 61sq.

20 See above, p. 48, the list of saras; al-Suyuti, al-Itgan, p. 56.

21 Cf. stras 7:1, 111, and 14:1.

22 Particularly Muhammad ibn al-S&’ib al-Kalbi mentions the Jews in the individual verses.
Cf. the Commentators, in particular Aba l-Layth al-Samarqandi, and al-Tabari, Tafsir; less
precise is Ms. Sprenger, no. 404 [= Ahlwardt, no. 732: ‘Abd Allah b. ‘Abbas al-Hashimi, Tafsir
al-Quran].

[i/173]
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that they refused either to fight or pay the community tax®—generally the
main complaint about them—it is probable that the verses originate, if not
indeed from the very first period, still rather early, possibly the beginning of
2/623. The following part, verses 19 (starting with .\ |1 ) to 37, shows no
obvious traces of a Medinan origin; rather it contains indications of a Mec-
can origin. In the first verses the Prophet is speaking against the idolaters,
which many Muslims also recognize.? The following verses deal with sub-
jects that are frequently touched upon in the Meccan stiras but never appear
in the Medinan suras. This part, however—where, as frequently before the
hijra, the story of creation and the fall of man are related—appears as the
introduction to a larger Medinan piece that tries to demonstrate to the Jews
their godlessness from time immemorial. Although this could only have
originated some time after the ijra, when the ill will of the Jews had become
apparent, there is nothing to indicate that Muhammad had already fought
against them. Some verses clearly point to the time when the direction of
prayer was changed from Jerusalem to Mecca.” This is in agreement with

23 Also here, as in the entire sira, the word  sals still has not yet appeared.

24 Cf. the Commentators, none of them directly claims that this verse is Meccan; all they
say is that it is addressed to the Meccans (al-Wahid).

25 The information from the traditions about this event differ from one another by only
one month. Many fix it as follows:

1. In the month of Rajab, 2/623 (Ibn Hisham, p. 381; Ibn Sa‘d, cod. Gotha, I, 261 [sic]; al-
Tabari, Tafsir, vol. 2, p. 3; al-Zamakhsharf; al-Baydawi; Fakhr al-Din al-Razi; Hibat Allah
b. Salama, al-Nasikh wa-l-mansiikh, where he declares this date to be the common one;
‘Izz al-Din IBN AL-ATHIR, Usd al-ghaba fi ma‘rifat al-sahaba, vol. 1, p. 22, between the
months of Rajab and Sha‘ban; al-Halabi, Cairo ed., 1280, vol. 2, p. 297, variously between
Rajab, Sha‘ban, and Jumada IT), or

2. At the end of the 16th or beginning of the 17th month after Muhammad’s arrival in
Medina (al-Tabari, vol. 1, p. 1280, and his Tafsir; Ibn Sa‘d, cod. Gotha, vol. 1, 263, IX
[sic]; al-Bukhar, K. al-Salat, § 31; Muslim, K. al-Salat, § 50; al-Nasa’1, K. al-Salat, § 24,
K. al-Qibla, §1; al-Muwatta’, p. 68, with the addition “two months before the Battle of
Bady,” thus, as above in Rajab, cf. also al-Tabari, Tafsir, loc. cit.), or

3. In the beginning of the 18th month (al-Azraqi, p. 265; Ms. Sprenger, 404; al-Tabarj,
Tafsir, vol. 2, pp. 3 and 8; ‘Izz al-Din IBN AL-ATHIR (al-Kamil) vol. 2, p. 88, whereas Ibn
Hisham, p. 427, 112, al-Tabari, vol. 1, p. 1279sq., and al-Ya‘qabi, Historiae, vol. 2, p. 42,
add the name of the month, Sha‘ban. This month only is also given by al-Mas‘adi, K.
al-Tanbih wa-l-ashraf, p. 237,11).

4. Inthe beginning of the 19th month (al-Mas‘adi, Les Prairies d’or, vol. 4, p. 141; al-Tabari,
Tafsir, vol. 2, pp. 3 and 12; al-Ya‘qubi, loc. cit.; Hibat Allah b. Salama, Cairo ed., p. 40; Aba
I-Layth al-Samarqandi).

5. Others vary between sixteen and seventeen months: (al-Bukhari, K. al-Salat, § 31, and
K. al-Tafsir; Muslim, loc. cit.; al-Tirmidhi in K. al-Tafsir and K. al-Salat, §139; al-Nasa’1,
K. al-Salat, § 24; Fakhr al-Din al-Razi; Aba I-Layth al-Samarqand).

Only some isolated traditions fix the duration of the Jerusalem gibla at Medina:
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the entire passage, and we may therefore fix it at the time when Muham-
mad decided on the change, i.e., the first half of 2/623. Verse 59 expresses
the idea that all depends on faith, in which respect a Jew is no better than
a Nazarene or Sabian. Such a version fits well into the context. Yet those
ideas are so vaguely expressed in the transmitted version that one is easily
tempted to suspect an interpolation. This, however, is difficult to accept, as
nearly the exact same verse is found in a conspicuously similar context in
sura 5:73.

Verses 2:70 to 76 are addressed to the Muslims, however with reference to
the Jews. Verses 2:88 to 9o, and 91 to 97, which aim at the “ungodly” sayings

6. To fifteen months after the completion of the mosque (al-Halabi, loc. cit.) and after
the arrival in Medina (‘Izz al-Din IBN AL-ATHIR (a/-Kamil) vol. 2, p. 88) respectively,
or

7. To fourteen months (al-Halabi), or

8. To thirteen months (al-Tabari, Tafsir, vol. 2, p. 3; Hibat Allah b. Salama, al-Nasikh
wa-l-mansukh, Cairo ed., p. 40), or

9. To nine or ten months (al-Tabari, Tafsir, loc. cit.). This information is possibly based
on an inaccurate text; or, finally,

10. Totally general to “ten and some” months (al-Tabari, Tafsir, vol. 2, p.13,19).

Here we cannot dwell on the genesis of these different calculations which occasionally
include the date of the month and the day of the week. Suffice it to say that the number
of sixteen or seventeen months is best documented.

The reason for the change of the Jerusalem direction of prayer is based on the new
position regarding the earlier revealed religions, which Muhammad gradually came to realize
at Medina. Whereas he formerly felt closest related to Jews and Christians, the futility of the
propaganda among them prompted him to look for another connection, which he finally
discovered in the “religion of Ibrahim” whom a revelation associated with the Ka‘ba (cf.
above, p. 19). The pagan place of worship became the sacred Islamic territory and as such
suitable for a direction of prayer, as Jerusalem was for the Jews. The Meccan gibla, which
according to his theory of the religion of Ibrahim, Muhammad must have considered to be
the only correct direction, not only increased Muslim self-confidence by the erection of a
new barrier against the anti-Islamic Jews, but it also facilitated propaganda among the pagan
tribes.

According to a prevalent opinion—Weil, Das Leben Mohammeds, p. 9o; Muir, vol. 3,
p- 425qq.; Grimme, Mohammed, vol. 1, p. 71, and his Mohammed, die welt-geschichtliche Bedeu-
tung, p. 64; Caetani, Annali, vol. 1, p. 466 sq.; Fr. Buhl, loc. cit., p. 212—the Jerusalem gibla was
not instituted until Yathrib in order to win over the hearts of the numerous Jewish popula-
tion (_aJk). Although the many quotations in the first part of the foot-note are unimportant
for this question since nearly all of them are limited to the information from the Medinan
period, we do find this tendency clearly expressed in the Commentators on sara 2:136sqq.,
and some historical works, e.g., al-Diyarbakri, Ta’rikh, vol. 1, p. 367; al-Halabi, vol. 2, p. 297sqq.;
al-Tabari, Chronique, vol. 2, p. 477. These accounts, however, are not reliable because they con-
tradict our oldest and best sources (Ibn Hisham, pp. 190, 228, 294sq.; al-Tabari, vol. 1, p. 1280;
al-Azraqj, p. 273 according to al-Waqids; Ibn al-Athir (al-Kamil), vol. 2, p. 88) according to
which Muhammad had turned in prayer towards Jerusalem or Syria even before the Ajjra.
The Koran is silent on the matter because the Meccan passage, stra 10:87, proves only that
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of individual Jews,? might also be attributed to the same time. Verses 2:98 to
115 probably date from the time shortly before the institution of the Meccan
qibla, because 2:100 probably refers to the abrogation of previous legislation.
Verse 2:108 refers to the Medinan opponents of the Prophet, who were dis-
turbing the Muslims in the exercise of their ritual service, even attempting
to demolish their meeting-places. Verse 109, which states how meaningless
is the direction of prayer” for the believers, seems to attack the gibla of
the Jews, yet verse 110 can only refer to Christians.” That the Kaba and the
religion of Abraham is to be given much preference to Judaism*» Muham-
mad tries to prove in verses 116 to 135. What was more or less alluded to in
these and the preceding verses Muhammad finally says openly in verses 136
to 145, which prescribe to the Muslims turning the face during all prayers
in the direction of the Ka‘ba. At the same time, the Koran predicted that

the concept of gibla had been known to Muhammad at that time. But the credibility of those
traditions is supported by internal evidence. Since Muhammad derived not only the name
for the ritual prayer (salat) but also several of its formulae and rites from the older revealed
religions, it would be a surprise if he had not followed their example and—concurrently,
or certainly very soon thereafter—instituted a direction of prayer. Sprenger (Leben, vol. 3,
p- 46 n. 2) and, more recently, Wensinck, Mohammed en de Joden te Medina, p. 108 [and its
English translation, p. 78], concur with the conclusion that “Muhammad had already adopted
this custom at Mecca and completely followed the Jewish practise by using Jerusalem as the
qibla” We know that the Jews turned in prayer towards Jerusalem (IKings 8:44 and 48; Daniel
6:11; IIl Ezra 4:58; Mishna, Berakhot pereq, § 5 and 6; Ibn Hisham, p. 381), the Christians of the
first centuries, on the other hand, turned towards the east (cf. ]. Bingham, vol. 5, pp. 275—280;
H. Nissen, Orientation, vol. 2, pp. 110sq. and 247sq.). But this is not to say that the Jerusalem
qibla was adopted by Muhammad as a specific Jewish institution. It is conceivable that he
encountered it also among the Arabian Christian communities who are known to have been
under considerably Judaic influence.

During Muhammad’s Meccan period the Ka‘ba can hardly have served as ritual direction
of prayer since—as we have seen above—it did not become a recognized sanctuary of
Islam until his Medinan period. Equally little convincing is the tradition, which looks like
an attempted compromise, claiming that the Jerusalem gibla was observed only by those
Medinans who had been converted shortly before the £ijra (Ibn Sa‘d, cod. Gotha, vol. g [sic],
s.v. Ka‘®b b. Malik; al-Baladhuri, Futah al-buldan, p. 2; Aba I-Layth al-Samarqandi).

26 Cf. the Commentators.

27 Thatverse 109 is aiming at the gibla is also maintained by many Muslims; cf. al-Tirmidhi,
K al-Tafsir; ['Abd Allah b. ‘Abbas al-Hashimi, Tafsir al-Qur'an,] Ms. Sprenger, no. 404 [ =
Ahlwardt, no. 732]; Hibat Allah b. Salama; Aba I-Layth al-Samarqandi; al-Wahidi; al-Tabari,
Tafsir; al-Zamakhshari; al-Baydawi. They all supply also all sorts of other explanations.

28 Like all the passages dealing with Christians, the verses 107 and 110—against all proba-
bility—are brought in connection with the embassy to Najran. (Abu I-Layth al-Samarqandi;
al-Wahid; al-Tabari, Tafsir; al-Zamakhshart; al-Baydawi.)

29 Cf. Snouck Hurgronje, Het Mekkaansche feest, p. 33sqq., as well as the discussion above
on sira 16:124.
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many people would object to this.3® Verses 148 to 152 are of a later date.
Some exegetes apply them to the believers® killed at Badr. Since it is indi-
cated in verse 150, however, that the Muslims’ fortune in war was low, this
point of view is unlikely, and it is preferable to accept the view of al-Dahhak
b. Muzahim, who thinks this refers to the casualties of the Battle at the
Uhud near Bi’r Ma‘Gina.?* Verses 154 to 157 can be connected with them, since
those who persevere and receive God’s blessings (verse 152) are compared
with the disbelievers who are cursed by all (verses 154 and 156), both those
who die in the way of truth, and those who wither away in their malice
(verses 146 and 156). The detached verse 153 fits better after the pericope
2:185-199, concerned with the ceremonies of the pilgrimage. As it readily
follows from the text, this refers to the Muslims’ reservations about partic-
ipating in the traditional run between the hills of Safa and Marwa.** We, as
well as tradition, cannot say on what occasion it was revealed, but there
is something that would point to the minor Aajj of 7/628. Verses 158 to
162 are of Meccan origin, probably from the opening of a siira, with the
result that only a few words or verses would be missing from the beginning.
With them we might have to connect verses 196 (starting with (sl -,2))
to 198, and 200 to 203,* which are frequently inaccurately interpreted by
Muslims.*> To the Meccan period also belong verses 2:163-166, which are
directed against the idolaters who “follow such things as [they] found their
fathers doing.” This part precedes the Medinan verses 167 to 171, since both
of them deal with prohibited food. These verses could possibly contain a
veiled retaliation against the Jews, who demanded the observation of the
Mosaic dietary prescriptions from the Muslims, and would thus, like many
other parts of our sira, fit well into the time when Muhammad dismissed
Jewish customs. Verse 172 is to suggest to those who object to the change
of the direction of prayer that the outward demonstration of such habits
is far less important than true piety; we must assume the verse to have

30 Verse 2:136.—Regarding the connection of 218sqq. with 2:136sqq. cf. Snouck Hur-
gronje, loc. cit., p. 38sq.

31 So Muhammad b. al-S&ib al-Kalbi with reference to Abt l-Layth al-Samarqandi, and
[‘Abd Allah b. ‘Abbas al-Hashimi, Tafsir al-Qurian], Ms. Sprenger, no. 404 [ = Ahlwardt,
no. 732]; cf. al-Baydawi.

32 Abu l-Layth al-Samarqandi.

33 al-Bukhari, K. al-Hajj, § 80 and 162; Muslim, K. al-Hajj, § 39; Abu l-Layth al-Samarqands;
al-Wahidi; al-Tabar, Tafsir; al-Zamakhshari; al-Baydawi, etc.; cf. Snouck Hurgronje, loc. cit.,
p. 117.

3% Especially fitting is the expression _}\(,2) 05 verses 160,196, and 200, also the rhyme.

35 See Ibn Hisham, p. 642, and the Commentators.
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been revealed shortly after this event. This is followed by three laws in
verses 173 to 181, which are not only of the same length, i;e., three verses
each, but also of the same beginning, i.e., the words X. S 'so that we can
hardly doubt their original homogeneity. Their origin must be fixed at the
time immediately before Ramadan 2/623,% when the second law instituted
fasting during this month for the first time,” i.e., essentially at the same
time as the above-mentioned parts of the sura. Verse 182 constitutes the
end of these laws. Verse 183 must certainly belong to a later period, because
not only is it far more precise than the rest of the laws but it mentions
in particular that Muslims repeatedly exaggerated abstinence during the
month of fasting. We must consequently consider this a later addition to
that law. Verse 184 seems to be a fragment of a larger revelation. Verses 185

36 Ibn Sa‘d, cod. Gotha, I, p. 261 and 266 [sic]. The traditions supplied by al-Tabari in his
Tafsir mention a general situation only. It is totally wrong in al-Tabari’s Chronique, vol. 3,
p- 126, to fix verse 181 at the time of the conquest of Mecca, which happened in the month of
Ramadan.

87 According to the unanimous claim of tradition, the fasting during Ramadan replaced
the Ashiird fasting. As far as the latter is concerned, the traditions are divided. Some peo-
ple—(Muwatta’, p. 91; al-Bukhari, K. al-Sawm, beginning and end, K. Bad’ al-khalg, §157,
bab ayyam al-jahiliyya, K. al-Tafsir; al-Tirmidhi, K. al-Sawm, § 47, Shama’il al-nabi, § 43; the
Commentators)—recognize it as an old Meccan festival, others see it as an innovation,
which Muhammad did not adopt from the Jews until his Medinan period (al-Bukhari, K. al-
Sawm, beginning and passim; al-Tabar, vol. 1, p. 1281; Ibn al-Athir, Chronicon, vol. 2, p. 88;
al-Diyarbak1i, Ta’rikh al-khamis, vol. 1, pp. 360 and 368; al-Khatib al-Tibrizi, Mishcdt, “bab
siyam tatawwu’,” fasl 3, beginning). In favour of the first view is the fact that Muharram is
an old sacred month, during the first ten days of which still modern Muslims observe all
sorts of superstitious customs. There is no reason to doubt the great age of this institution
since also the first ten days of Dha I-Hijja are known for their particular sacredness. On the
other hand, it is extremely unlikely that already the pagan Meccans observed the fast of the
Day of ‘Ashiira’ as the above-mentioned traditions claim. This we learn particularly from the
linguistic observation according to which the word Gshura’ represents in Arabic an isolated
nominal formation, corresponding exactly to the Jewish @sor “tenth day,” with the Aramaic
determinative ending a. Quite rightly ‘Ashiira is identified with the Jewish Day of Atonement
on1o Tishrias the most sacred of days of fasting in this context. But since generally the first ten
days of Tishri are considered days of atonement for times immemorial, the above-mentioned
sacredness of the corresponding days of the Islamic calendar might possibly be also of Jewish
origin.

As European biographers of the Prophet suspect—Gustav Weil, Das Leben Mohammeds,
p- 90; W. Muir, vol. 3, p. 47sq.; Sprenger, Das Leben und die Lehre, vol. 3, p. 53sq.; Fr. Buhl,
Muhammeds Liv, p. 212; H. Grimme, Mohammed, vol. 1, p. 55; L. Caetani, Annali, vol. 1, p. 431sq.,
and 470sq.—when adopting the Jewish fasting as well as the gibla, Muhammad was guided
by the purpose of winning over the Jews to his religion. This is not improbable, but not
necessarily dependent on the question whether this fasting was introduced already at the
end of his Meccan period or only at the beginning of his Medinan period.

The idea to replace the fasting during Muharram by another one in Ramadan might be
related to the well-known Night of Power (laylat al-qadr) of this month. But what made
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to 199—with the exception of the possibly Meccan verses from 196 b 2
Ul to the end of 198—constitute a conglomerate of ordinances, all relat-
ing to the sacred territory of Mecca. This puts their Medinan origin beyond
doubtbut does not say anything about their chronology. For the time being it
can only be stated that, on the one hand, they belong to the period after pas-
sages like 16:124, and 2:119 and 121, where the basic position of Islam towards
the Ka‘ba is established. On the other hand, they can be seen as referring
to the pilgrimages (hajj) and visits (‘umra) Muhammad made in the years
AHG6, 7 and 10. Verse 185 recalls an ancient custom observed during the hajj.
If we disregard the origin of the actual context—in the case of this verse as
well as the verses 193, 196b, and 199, which lack a contemporary reference—
then we must abandon any attempt to fix a date for them.* Verses 186 to
189 recommend religious war and permit the believers to defend them-
selves with weapons against the Meccans, even in the sacred territory of
the Ka‘ba. Doubts arise as to whether this part belongs to the time shortly
before the conquest of Mecca or to the campaign of al-Hudaybiyya, since
during the preparations for the pilgrimage of 6/627 Muhammad was ready
for violent complications. However, according to Snouck Hurgronje’s* keen

Muhammad replace a one-day fast with a fast lasting an entire month? This unbelievable
extention, like the change of the gibla, cannot be regarded as either emanating from the basic
Islamic tenets, or from pagan institutions, or as a free and arbitrary invention. Sprenger (Das
Leben und die Lehre, vol. 3, p. 55) sees in it an approach to the Christian Quadragesima, cf.
also L. Caetani, Annali, vol. 1, p. 471). As far as the time is concerned, it pretty much coincides,
provided the institution of the fast of Ramadan took place either in AD 624 or 625 (Sprenger,
loc. cit.), but it does not, if this happened already in AD 623 as it would seem from a note in
al-Waqidi, p. 41 (J. Wellhausen, Muhammed in Medina, p. 46, cf. G. Jacob, “Der muslimische
Fastenmonat Ramadan,” p. 5). This, of course, presupposes that the fast of Lent did indeed
last forty days, but it is doubtful that this duration prevalent in the greater Church applied
to the obscure sects of the Arabian Peninsula. There is a fundamental difference in the type
of fasting. The Church requires only abstinence of certain food, whereas Islam prescribes
absolute abstinence during the daytime but no fasting at night. This particular type, as far
as I know, can be identified only among the Christian sect of the Manichaeans who—after
Fliigel's edition of al-Fihrist, p. 3335qq., “When the new moon begins to shine, the sun is in the
sign of Aquarius (about 2o0th of January), and eight days of the month have passed—fast for
thirty days, however, breaking the fast daily at sunset;” (cf. Fliigel, Mani, p. 97, and note, p. 245;
K. Kessler, “Manichaeer,” p. 213). Perhaps there were Christian sects in Arabia who observed
the fast of Lent in the same way.

38 Cf. Snouck Hurgronje, Het Mekkaansche feest, pp. 49sq., 80, and 135. Al-Azraq, p. 124
and al-Tabari, Tafsir, vol. 2, p. 105,1 295qq., put verse 185 into the year of al-Hudaybiyya.

39 Snouck Hurgronje, loc. cit., pp. 515qq., 115sq., 14.—Verse 190 has been revealed accord-
ing to Ibn Hisham, p. 789, 1 2 (not from Ibn Ishaq) during the minor hajj 7/628 (called 5,
oLadl, duzd) or uaLa.d\) Verse 192—according to al-Waqidi, edited by Wellhausen, p. 244; al-
Bukhari, K. al-Hajj, §179, K. al-Maghazt § 27; al-Tirmidhi, K. al-Tafsir; al-Tabari, Tafsir, vol. 2,
p- 131, 1 2; al-Wahids; Hibat Allah b. Salama—in the year of al-Hudaybiyya.
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elaborations, it seems certain that the verses 190 and 192a belong to the
period shortly before this campaign. As they primarily deal with the Aqjj, and
asitis obvious from the mention of the sacrificial animals, a reference to the
‘umra of 7/628 is excluded. For good reason Chr. Snouck Hurgronje® holds
verse 192b to be an addition from the time of the so-called Farewell Pil-
grimage (10/631), when Muhammad performed the Aqjj as well as the umra,
using the completion of the latter as a welcome chance to relinquish the
state of ritual consecration (ihiram) and satisfy his desire for a woman. The
most respected of his companions, primarily ‘Umar, disapproved so vio-
lently that Allah had to justify His Messenger with a new revelation.

Since verse 2:207 is explicitly presented as a question to be put to the
“Children of Israel,” tradition applies verses 204sqq. to Muslims wanting to
observe Jewish laws." This passage could thus be concurrent with verses 100
and 1795qq., where Jewish customs are rejected. The text, however, speaks
only in very general terms of the fall and temptation of Satan, whereas the
allusion in 2:206 is unfortunately incomprehensible.*? Verses 221 and 214—219
contain answers to all sorts of questions addressed to the Prophet. Of these,
only verses 216 to 219 (Fliigel) are certainly from the same time, since they
actually constitute only one verse.* Verse 211, which starts with this very
question with which verse 216 (Fliigel) closes, must belong to a different
period. It seems as if traditions properly apply verse 214 to ‘Abd Allah b.
Jahsh (of Banti Asad b. Khuzayna)* and his men, who on one of the last

40 Loc. cit., pp. 49, 83—92. Cf. al-Bukhari, K. al-Hajj § 34; Muslim al-Qastallani, verses 274,
277, 281, 285, 288, 289 (K. al-Hajj §16), and the other passages supplied by Snouck Hurgronje.
41 al-Tabarl, Tafsir; al-Zamakhshari; al-Baydawt; Abu I-Layth al-Samarqands; al-Wahidi.

42 For this reason Hirschfeld, New researches, p. 144, might be correct when he considers
these verses to be Meccan.

43 Verse 216 is generally held to be the oldest passage of the Koran that prohibits wine.
Frowning upon the use of intoxicants is an ascetic and pietist disposition originating from the
Christian environment (Severians, Manichaeans) and is also found in Musaylima (al-Tabari,
vol. 1, p.1916, bottom). The later unconditional prohibition, which is much stronger expressed
in tradition than the Koran, has become an immense blessing for the Islamic world. In
the afore-mentioned verse Muhammad is still an opportunist, possibly even more than the
present text permits, because jl.fis conspicuous in the context, and seems to have been
inserted later. In any case, shortly after the Battle of Badr; but before the expulsion of the Banti
Qaynuqa’, some Helpers [ ,La] came together for a cheerful drinking-bout in the house of the
female singer (4.8) in the course of which the Prophet’s uncle, Hamza b. ‘Abd al-Muttalib, got
quite drunk and performed pranks (al-Bukhari, K. al-Maghazi, 1 §12; Ibn Badrin, ed. Dozy,
p- 1395q.). As siira 4:46 seems to indicate, the consumption of wine was originally prohibited
only before a religious service, cf. below on stira 4:46, and I. Goldziher, Muslim studies, vol. 1,

p- 28sqq.
4 Encyclopedia of Islam.
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days of the sacred month of Rajab ambushed a Qurayshite caravan near
Nakhla and killed the leader.* Verse 222, formally related to those questions,
now stands detached. According to tradition, it is also directed against a
custom of the Jews, causing them finally to say: “This man really does not
want us to keep any of our institutions; he objects to everything.”* Not
much attention needs to be paid to this, as the principles on menstruation
developed in this verse are entirely identical with the Jewish counterparts.
The introductory marital ordinances of verses 220sq., 223 to 238, and 241 to
243, offer no references for chronological purposes. Verse 241 might have
originated still before the Battle at the Uhud (4/625) if it were certain that
slira 4:12sqq. is an alteration of it. Yet perhaps this concerns only a special
case that is not at all considered in siira four.” Nothing can be said about
verses 239sq.; they probably originate from the time before the institution
of the prayer of danger,* i.e., before 4/625. Verses 212sqq., which according
to sense and tradition constitute but one single verse, might possibly have to
be connected with verses 245sq. Thus, yet another law is created, consisting
of three verses beginning with S,.\: vf which we may fix to the same
time as verses 173 to 182 above.* The time shortly before the first battle is
also quite suitable for verses that consist of the concise command to fight.
Connected with this are certainly verses 244, and 247 to 257, which incite the
Muslims to courage and obedience by way of examples from Israelite history.
Obviously Muhammad realized that open conflict with his countrymen
could no longer be avoided. Possibly connected with this are the stories
about verses 260 to 262, which, similarly to verse 244,” and with reference

45 Ibn Hisham, p. 423sq.; al-Wagqidi, p. 8sqq. (Wellhausen, p. 34 and Vorbemerkungen,
p. 115q.); al-Tabari, vol. 1, p. 1272 sqq.; al-Tabari, Tafsir, as well as other Commentators on this
passage and on siira 4:46; Weil, Das Leben Mohammeds, p. 98sqq.; Sprenger, Das Leben, vol. 3,
p. 1058q.; Caetani, Annali, vol. 1, p. 463sqq. The poem in Ibn Hisham, p. 427, | 5sqq,, is a
poetical paraphrase of that verse (stira 2:214).

46 Muslim, K. al-Hayd, § 3; al-Tirmidhi, Tafsir; al-Khatib al-Tibrizi, Mishcdt, Bab al-hayd,
beginning; al-Nasa’l, K. al-Hayd, bab 4. According to Ibn Hajar al-‘Asqalani, vol. 1, no. 873,
al-Wabhidj, etc., Thabit ibn Dahdah, [Juynboll, Encyclopedia, p. 495, col. 1] who died either at
the Uhud or in 6/627, consulted the Prophet in this matter.

47 This problem can only be clarified in connection with a detailed study in the marital
regulations of the Koran. The most recent thesis on the subject (R. Roberts, Familienrecht im
Qoran) ignored the subject.

48 See below on sira 4:1025sq.

49 One might argue that the content of verse 246 is not closely enough related to that of
verse 245 in order to reckon them to be one short law. However, the expenditure for war and
the fight itself are often brought into closest connection with one another in the Koran. Both
is 5\#, the former JU, the latter .l

50 Worth noting is also 3 e\
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to God’s resurrecting power, incite them to defy death. Verses 253sq. seem
to complete that section. Verses 255 to 259% cannot easily be attributed
to any specific situation, because the axiom that “there is no compulsion
in religion” (2:257) could have been established in a state of psychological
depression as well as in the expectation of greatest victory. Moreover, in
the Medinan period such an utterance was practically of little importance,
since in this case purely religious propaganda was subservient to politics
aiming at the recognition of sovereignty. Equally vague remains the dating
of verses 263 to 281, containing a request for alms and a prohibition of
usury. Some traditions apply verses 278sqq. to the outstanding debts of the
inhabitants of al-Ta’if to some rich Quraysh; others hold verse 278 or 281
and verses 278 to 281% respectively for the last part of the entire Koran,
revealed at the Farewell Pilgrimage,” because of the money ‘Abbas (IBN
‘ABD AL-MUTTALIB) and others had borrowed against the payment of
interest. But all this lacks sufficient evidence. At best, one can agree that the
verses were once applied to the respective cases. Verses 282 to 284, which
deal in a very awkward way with the procedure of borrowing, can hardly
originate from the early years of the hijra. Verses 2855sq. might equally be of
Meccan or Medinan origin.>*

Approximately concurrent with the greater part of this siira might be a
few short ones.

5! Verse 256 is called ayat al-kursi, i.e., Verse of the Throne, and is held by Muslims
to be the “Prince of the Koran.” As far as its use in prayer is concerned we refer to the
Commentators, E.W. Lane, Manners and customs, vol. 1, pp. 9o—91, and [Goldziher, Schools
of Koranic commentators, p. 95]. Great magic power is imputed to this verse (al-Bukhari,
K. Fadail al-Qurian, §10; al-Tirmidhj, loc. cit.,, §2, etc.). Of the nine short sentences that
constitute this verse, the text of 1 (= sara 3:1), 2, 3, and g is to be found literally in the Old
Testament and in ancient Jewish literature. Cf. Targum to II Samuel 22:32, and Psalms 18:32,
Mekhiltha on Exodus 15:26 and 16218, Jac. Levy, Chalddisches Worterbuch iiber die Targumim,
s.v. 0'p; Psalms 121:3; I Chronicles 29:11; the Hebrew encyclopedias, s.v. o1y and 5. The
phrases from 4 to 8 are entirely on the level with the Biblical linguistic usage, cf., for example,
7 to Isaiah 66:1. We are thus possibly dealing with nothing but an Arabic translation of a
Jewish or Christian hymn.

52 al-Tabari, Tafsir, vol. 3, p. 70.

53 Cf. Ibn Hisham, p. 275sq.; al-Bukhari, K. al-Buyu’, § 24; the Commentators; al-Khatib
al-Tibrizi, Mishcdt, Bab al-riba, fas! 3, § 7; al-Wahidyi, s.v., and in the introduction; al-Qurtubi,
vol. 1, fol. 23"; al-Shashawi, cap. 1; al-Suyati, al-Itgan, p. 59, etc. Tradition varies greatly as to
the days left to the Prophet after the revelation of the verse: 81, twenty-one, and seven days
respectively (al-Baydawi, al-Zamakhshari, al-Nasafi, Madarik al-tanzil); nine days (al-Tabari,
Tafsir); and even only three hours (al-Baydawi, al-Zamakhshari, al-Nasafi.)

54 These two verses called khawatim al-bagara were apparently revealed to the Prophet on
his ascension (al-Nasa’i, K. al-Salat, § 1 end; al-Khatib al-Tibrizi, Mishcdt, bab al-mi‘raj towards
the end; Aba I-Layth al-Samarqandi).



THE MEDINAN SURAS 151

Sura 98 is held by most people to be of Medinan origin, less frequently to
be Meccan,* probably because it is listed only among early Meccan suras.
In support of the former view, however, there is the fact that in the verses
one and five the disbelievers among the People of the Book are mentioned
in one breath with the idolaters. Wm. Muir (vol. 3, p. 311) lists the stira among
the Medinan ones, albeit conceding that an exact dating is impossible.

Stra 64 is similar to the Meccan ones and is therefore occasionally
counted among them;¥ yet verses 14sq. are undoubtedly of Medinan® ori-
gin even though their date cannot definitely be determined. This is likely to
apply also to verses 11 to 13.° For this reason several writers hold “the last
verses” to be Medinan.® The opinion that the entire stira might be Medi-
nan® has something to be said for it. This probably applies generally to all
the musabbihat, i.e., the suras 57, 59, 61, 62, and 64, beginning with sabbaha
and yusabbihu respectively.

The first part of siira 62, aimed at the Jews, seems to originate from the
same period as the majority of siira 2. According to some exegetes,* the sec-
ond part (verse 9sq.) refers to Dahya al-Kalbi who, before being converted,
once entered Medina with a noisy mob during a Friday prayer. Even if this
description is correct, it would not lead to a more accurate fixing of the date.
All we know is that at the Battle of the Trench (end of 5/626) Dahya (Ibn
Khalifa al-Kalbi) had already become a Muslim, whereas some writers have
him fight with the believers already at Uhud.*

55 The verses 7 and 8 (Fliigel) constitute one verse only. On the other hand, verse 2 can be
divided into two parts as it is the case in the best transmission.

5 ‘Umar b. Muhammad (IBN ‘ABD AL-KAFI); al-Zamakhshari; al-Baydawt; al-Suyti, al-
Itgan, pp. 21 and 29sq.; Hibat Allah b. Salama; Hirschfeld, New researches, p. 143; Grimme,
Mohammed, part 2, p. 26, varies.

57 al-Zamakhshart; al-Baydawi; ‘Ala> al-Din AL-KHAZIN al-Baghdads; al-Suyuti, al-Itgan,
p. 28; Tafsir al-Jalalayn. This is also the opinion of Weil (Historisch-kritische Einleitung in den
Koran, 1st ed., p. 63, 2nd ed., p. 72); and Muir.

58 al-Tabari, Tafsir on 64:14 (vol. 28, p. 74); al-Wahid1.

59 Cf. the idiom Jgw ) \galoly 4l |42 boTwhich is otherwise found only in Medinan passages.
Cf. in addition 4 .- verse 11. Starting with verse 11 the rhyme, too, begins to change slightly.
60 1 21 3 U “‘Umar b. Muhammad [GAS, vol. 1, p. 16], al-Suyti, Itgan, pp. 20 and 36.

61 Hibat Allah (b. Salama); al-Zamakhshari; al-Baydawt; ‘Ala’ al-Din AL-KHAZIN al-Bagh-
dads; al-Suyutl, K. al-Nasikh wa-l-mansikh; al-Suyuti, al-Itqan, p. 28; and the list of stras.
Particularly noteworthy is the beginning, which is frequently found in Medinan revelations
but never in those from Mecca.

62 al-Tabari, Tafsir; Fakhr al-Din al-Razi; and al-Wahidi. The earliest exegetic tradition
(al-Bukhari and al-Tirmidhi in the tafsir) also says that verse 10 refers to a trade caravan which
once entered Medina on a Friday, but does not mention names. [Cf. M. Pickthall on vv g—11.]

63 Ibn Hajar al-‘Asqalani, vol. 1, no. 2378; ‘Izz al-Din IBN AL-ATHIR, Usd al-ghdba, vol. 2,
p. 130.—Ibn Sa‘d, ed. Sachau (al-Tabagat, vol. 4, part 1): Biographien der Muhagirun und
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As an old tradition® maintains, not all of sura 8 but the greater part of
it refers directly to the victory at Badr. Since the historians report that it
took about a month to distribute the spoils of war completely,® Muhammad
would have made public most of the stira within this short time. The begin-
ning seems to be somewhat earlier than verses 29 to 46;% it is beyond doubt
that verse 42, which fixes the final® distribution of the spoils of war, is later
than verse 1. Also, verse 27 contains a warning not to steal anything from the
spoils of war. Some writers® see in it a reference to Aba1 Lubaba [Ibn ‘Abd al-
Mundhir®], who had warned the Jewish Bana Qurayza by sign of the hand
(in 5/626) that their life was at stake even if they surrendered to the Prophet.
Verses 30 to 35, or verse 30™ alone, some incorrectly hold to be from the
Meccan period; they merely aim to remind the triumphant Prophet and his
believers how weak and helpless they had previously been at Mecca.”? Some
think that verse 36 was revealed on the Day of Uhud.” Verses 47 to 64,

Angar, p. 184 (= al-Nawawl, [ Tahdhib al-asma’], p. 239), however, says (without isnad) that
Dahya had become a Muslim certainly at a very early time, but did not participate in
the Battle of Badr; but such pre-dating of the conversion of people who did not become
acquainted with the Prophet until Medina (like Aba Dharr [al-Ghifari]) can be ignored. But
it seems to be certain that Dahya was a trader who had been in foreign countries. He presents
Coptic garments to the Prophet (Ibn Hajar al-‘Asqalani, Ibn al-Athir, Usd al-ghaba), and wants
to teach him mule breeding, which was certainly unknown to the Arabs (Ibn Hajar, loc. cit).
Because of his familiarity with foreign countries Muhammad appointed him envoy to the
Byzantine Emperor (Ibn Hisham, p. 971; Ibn Sa‘'d (al-Tabagat), ibid., vol. 4, part 1, p. 185; and
Wellhausen, Seine Schreiben, und die Gesandtschaften, p. 98).

64 |p J.,ub Ibn Ishaqin Ibn Hisham, p. 476,16 = al-Tabari, vol. 1, p.1354, 117; cf. Caetani, Annal;,
vol. 1, p. 497.

65 According to Ibn Hisham, p. 539,116 sq., and al-Tabari, vol. 1, p. 1363, 1 10, Muhammad did
not finish settling these affairs until the last days of this month or even the following month;
according to al-Tabari, loc. cit., on the day before returning to Medina, which was the 25th or
26th of Ramadan.

66 Flugel's verses 43 and 44 constitute only one verse since y 5225, Verse 43, represents a
rhyme which occurs nowhere else in this siira.

67 Some writers consider this verse to refer to the spoils of war carried off about a month
later from the Bant Qaynuqa‘ (al-Tabari, ed. Zotenberg, vol. 3, p. 4; and al-Zamakhshari).

68 Ibn Hisham, p. 686sq. (not according to Muhammad IBN ISHAQ [EP; Juynboll, Ency-
clopedia, pp. 419—423; Sezgin, GAS, vol. 1, pp. 288—290]); al-Waqidi (ed. Wellhausen), p. 213sq.;
al-Tabari, ed. Zotenberg, vol. 3, p. 70; al-Wahidi; Fakhr al-Din al-Razi; al-Tabari, Tafsir; al-
Zamakhshari; al-Baydawi. Cf. Weil, Das Leben Mohammeds, p. 428; Caussin de Perceval, Essai
sur [’histoire des Arabes, vol. 4, p. 144; Muir, Life of Mahomet, vol. 3, p. 272.

69 Juynboll, Encyclopedia, p. 603, col. 1.

70 al-Tabari, Tafsir; ‘Umar b. Muhammad b. ‘Abd al-Kafi; Fakhr al-Din al-Razi, who appro-
priately adds, & aclsg) WK Au,\l\; AR LA {‘9 \y; cf. also al-Suyutl, Asbab al-nuzil.

"1 al-Suyuti, al-Itgan, p. 32

2 Verse 311is to be translated: “and when Our signs were being recited to them,” quum (=
quoties) legebantur.

8 al-Tabari, Tafsir.

[i/187]



THE MEDINAN SURAS 153

which require to fight all enemies most zealously, are a self-sufficient sec-
tion™ but belong to the same period (cf. verse 57 with verse 22). Occasionally,
and for no reason, verses 60sqq. are applied to the Bana Qaynuqa‘,” who
were attacked soon after the Battle of Badr. Verse 65 is dated either after
‘Umar’s conversion™ or, more likely, shortly before that attack.” Verse 66, in
spite of its air of expectant victory, might have been revealed before the final
outcome. Verse 67, certainly in its current form, is not the original continu-
ation of verse 66, as it looks instead like a different recension or a qualifying
postscript. According to Weil,” verse 68sq. was not revealed until after the
defeat at Uhud. This view, however, is erroneous the passage does not state
that those who had spared the prisoners had now really” been punished.
Rather, it states that God exempted them from punishment through reve-
lation. Connected with this is verse 70, which deals with the spoils of war
acquired at Badr. These verses, as also verses 71sq.—which, however, are not
a continuation of the preceding—we must consider to be concurrent with
the greater part of the siira. Verse 75 and the following verses seem to be
from about the same time. Yet when it is said in verse 76 that “those related
by blood are nearer to one another,” this refers to the bond which Muham-
mad had established between the inhabitants of Yathrib and his men—who
were largely destitute—but which he abrogated after the Battle.® It is false
when exegetes see in verse 76 an abrogation of verse 73 because, even though
this “compact” was annulled, according to verse 76 intimate friendship and
mutual support should last forever.

74 Fakhr al-Din al-Razi; verse 54 = stra 3:9 (apart from some small differences). Verse 56
looks like a different recension of verse 54.

75 al-Wagqidji, pp. 131, 178, 181; al-Tabari, vol. 1, p. 1360; cf. L. Caetani, Annali, vol. 1, p. 521.
Others mention instead the Bantt Qurayza and the Bant Nadir, who were attacked in 5/626
and 4/625 respectively (al-Waqidi, p. 131 on verse 63; al-Tabari, Tafsir; Fakhr al-Din al-Razi;
al-Baydawi). J. Wellhausen, “Muhammad’s constitution of Medina”, in: Wensinck, Muham-
mad and the Jews of Medina, p. 136 n. 4, establishes that these different accounts need not
at all exclude one another as even after the destruction of the respective tribes “several Jews
remained at Medina.”

76 al-Wahidi; al-Zamakhshari; al-Baydawi; al-Suyuti, al-Itgan, p. 32. For this reason, here
and there the verse is held to be Meccan. Cf. ‘Umar b. Muhammad [IBN ‘ABD AL-KAFI].

77 al-Wagqidj, p. 131; al-Tabari, Tafsir; al-Wahidi; al-Zamakhshart; al-Baydawi.

8 Historisch-kritische Einleitung, 1st ed., p. 72, 2nd ed., p. 82.

79 As Weil thinks, by this defeat. Al-Tabari, vol. 1, p. 1355, 1 17. Ibn al-Athir (al-Kamil), vol. 2,
p. 105, however, considers the day of Uhud as a punishment for that sparing of the prisoners.

80 Tbn Hisham, p. 344sq.; Ibn Sa‘d, cod. Gotha, vol. 1, p. 257 [sic]; al-Bukhari, K. al-Fara’id,
§16; al-Nasa’i, K. al-Nikah, towards the end, etc. Cf. Gustav Weil, Das Leben Mohammeds,
p- 83sq.; Caussin de Perceval, Essai, vol. 3, p. 24 sq.; Wm. Muir, Life of Mahomet, vol. 3, p. 17sq;
Sprenger, Leben, vol. 3, p. 26.
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Sura 47 must have been revealed shortly after the Battle of Badr® because
the second part attacks—apart from the Hypocrites [munafigun] (verses 31
and 22)—the irresolute fellow combatants of the Prophet who, despite the
victory (verse 37), wanted to make peace with the Meccans. Some attribute
the sara to the Meccan period, while others disagree.®> A third group of
exegetes considers verse 14 to have been revealed when the Prophet was
emigrating and looked back crying over his native town.®

It is rather uncertain when the first part of sira 3 (verses 1 to 86) was
revealed. If it belongs to only one period, it must be later than the Battle of
Badr, as verse 11 unmistakably refers to it. It is very dangerous to fix the lower
limit of the composition to the year 6/627 or 7/628. Even if verse 57 is referred
to in the Prophet’s letters to the Emperor Heraclius** and the Coptic Patri-
arch of Egypt,* the authenticity of the text of these letters is open to most
serious doubts.* The historical explanations of tradition regarding the indi-

81 So also Weil, Historisch-kritische Einleitung, 1st ed., p. 72sq., 2nd ed., p. 82.

82 Cf. Umar b. Muhammad (IBN ‘ABD AL-KAFI); Hibat Allah (b. Salama); al-Zamakhsharf;
al-Baydawi; al-Suyutl, al-Itgan, p. 27. Sprenger, Leben und die Lehre, vol. 2, p. 376, mentions
Meccan fragments before verse 15, but without elaborating.

83 ‘Umar b. Muhammad (IBN ‘ABD AL-KAFI); al-Suyuti, al-Itgan, p. 43. Quite different
‘Wm. Muir, vol. 3, p. 308.—Of the forty verses of this stra thirty-six rhyme with um—usually
with preceding a in the antepenult—a rhyme which is only sporadically encountered in
other saras (e.g. 79:33, 80:32, 88:26, 99:6, and 109:4). For other differences see Rudolf Geyer’s
review of K. Vollers Volkssprache und Schriftsprache im alten Arabien, p. 40 of the off-print.
The conspicuous rhymes of the verses 4, 16, and 22 in Fliigel's edition are definitely based on
an inaccurate division; the incomplete rhymes in Fliigel’s verses 11, and 26, on the other hand,
might be original.

84 al-Bukhari, K. Bad’ al-wahy, and K. al-Tafsir; Muslim, K. al-Jihad, §23 (al-Qastallan;,
vol. 7, p. 380).

85 al-Suyuti, Husn al-muhadara, vol. 1, cap. 18, which is identical with the alleged original
published by F.A. Belin in Journal asiatique, 1854 on p. 482. Missing from S[uyiti] are only the
words lagl ) b & =g b, and instead of 4 yes, 5 44 s there is only £ Sy,

86 Cf. ]. Wellhausen, Seine [Muhammads] Schreiben und die Gesandtschaften an ihn, p. 9o;
Caetani, Annali, vol. 1, p. 7255qq. An apparent original of the letter to the Muqawqis, writ-
ten on parchment, was discovered in 1852 by the French archaeologist Etienne Barthélemy
in a monastery not far from Akhmim, Upper Egypt, and in 1854 published by F.A. Belin. The
original later came to Constantinople, and was added as a precious gem to the relics of the
Prophet at the Old Serail. Recently Jurji Zaydan published a photographic reproduction of the
original in his Hilal (vol. 13 no. 2, Cairo, November 1904, pp. 103sq). The document, however, is
definitely a forgery. Official documents of the period probably consisted of far less Kafic char-
acters. By the same token, instead of the signature a clay seal was used at the time, but not a
coloured stamp. Finally, such an official document must not only mention the issuing secre-
tary of the document, but also the accredited envoy must clearly be named.—Regarding the
clumsy forgery of a letter from Muhammad to the Persian governor of Bahrayn, al-Mundhir
b. Sawa, see H.L. Fleischer’s devastating review, “Uber einen angeblichen Brief”—The tradi-
tion (Commentators, al-Wahidj, etc.) that the embassy of the Christians of Najran occasioned
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vidual verses are oflittle use to us. As is said by several writers,* only verse 10
refers to the Jewish Bant Qaynuqa‘. This would establish a more solid date.
Approximately to this time point also verses 585sq., which present vis-d-vis
the “People of the Book” the religion of Ibrahim as the only true religion.
After the exposition, above, p. 119sq., this idea makes sense only under the
precondition that the Prophet had already fallen out with the Jews, and had
abandoned any hope of their voluntary conversion. Verses 25sq., which do
not fit in with the rest, are panegyrics that, particularly in the second half,
are unmistakably of Jewish origin in content and form. Their origin is com-
monly dated 5/626, when a trench was dug at Medina,® or, more seldom,
after the conquest of Mecca® in 8/629; but such statements can be ignored.
Verse 79 is considered to be late,” since in it all unbelievers are threatened
with eternal torment. This, however, is no evidence because the term unbe-
lievers does not necessarily have to apply to all non-Muslims. It is known
to us that in the first years of his Medinan activity, Muhammad reckoned
true Christians among the believers.” We have several references for dat-
ing the verses 87113, which, incidentally, have much in common with the
first part. The unique esteem of the religion of Abraham (millat Ibrahim) in
verse 89 and the inclusion of the pilgrimage to Mecca in the Islamic cult
(verse 9osq.) certainly point to the time after the Battle of Badr, as has been
demonstrated earlier. Verses 93sqq. are generally applied to Sha’s b. Qays,
one of Banii Qaynuqa‘,” whose poetry tries to inflame again the old rivalry
between the tribes of Yathrib, the Aws and Khazraj.”® Since this Sha’s appears

the beginning of the sira is without support. This event is not dated either in Ibn Hisham,
p- 944sq. or in al-Bukhari, K. al-Iman, § 40, but for internal reasons it can belong only to
Muhammad’s final years. How could he have possibly imposed conditions earlier on a tribe
whose settlements were so far from Medina? Indeed Ibn Sa‘d fixes it to this time, and Well-
hausen (Seine Schreiben, p.1555q.), Sprenger (Das Leben, vol. 3, p. 372sqq.), and Caetani (vol. 2,
part 1, p. 198sq.) follow suit, fixing the embassy to 8/629, while al-Tabari, vol. 1, p. 1736 sqq. as
well as ‘Al@’ al-Din al-KHAZIN al-Baghdadi prefer 10/631, and Muir (vol. 4, p. 181), 9/630. The
latter has the verses 52 to 57 revealed on this occasion (vol. 2, p. 302sq., vol. 3, p. 312), whereas
Sprenger, vol. 3, p. 490sqq., chooses still others (verses 30 to 51).

87 Ibn Hisham, pp. 383 and 545; Tafsir [sic]; Abu I-Layth al-Samarqandi; al-Zamakhshari.
Against all probability other writers mention Bant Nadir or Bani Qurayza. Cf. the Commen-
tators.

88 Abu I-Layth al-Samarqandi; al-Wahids; al-Zamakhshari; al-Baydawi.

89 al-Zamakhshari; al-Wahidi.

90 Weil, Historisch-kritische Einleitung, 1st ed., p. 73sq., 2nd ed., p. 83.

91 Cf. above, p. 119sq., and Snouck Hurgronje, Het Mekkaansche feest, p. 42sq.

92 Ibn Hisham, p. 352; R.A. Nicholson, Literary history of the Arabs (London, 1907), p. 125.

9 Ibn Hisham, p. 385sq.; al-Tabari, Tafsir; Abu l-Layth al-Samarqands; al-Wahidi, al-Za-
makhshari; al-Baydawi.
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in one of the poems of either Ka®b b. Malik or ‘Abd Allah b. Rawaha as
one of the men who were hard hit by the defeat of Bant Nadir,* this event
would have to have happened before I Rabi‘ 4/625. It was perhaps because
the Jews had behaved so provocatively after the Battle of Uhud, in which
the Muslims suffered a severe defeat. This might explain verse 107, which
mentions the insult (_s37) of the Jews who apparently could not be deterred
from open war. This fits only too well into the picture when the believ-
ers, distressed by misfortune, were exposed to the malice of their ene-
mies. These verses might therefore originate from the time shortly before
the war with Bana Nadir. But since the text of verses 92sqq. is quite gen-
eral, suggesting a connection neither with the Jew Sha’s b. Qays nor any
particular person in general, that story is probably not based on an old
accompanying tradition but rather on scholastic interpretation of the scrip-
ture. Nevertheless, the general situation is likely to be accurately described.
From about the same time originate verses 1145qq., in which it says that
the Jews make no bones about their enmity against the Muslims who are
“smitten by evil” (verse 116). We can therefore connect this passage with
the lost battle at Mount Uhud (Shawwal 3/624), which undoubtedly had
not happened much earlier. Verse 123, according to many accounts, is an
inspiration the Prophet received when he was lying wounded on the bat-
tlefield.”> However, even if it is in fact possible that he had such thoughts
in such a situation, the verse, which is connected with the rest of them,
can have originated only later. Moreover, tradition knows of other events
that prompted a revelation during or shortly after the battle.® Verses 125
to 130, which are of indeterminate provenance, separate this part from
another one, 131-154, which refers to the same battle but belongs more
to the time immediately thereafter. Verses 155 to 158 link a tradition with
the statement that one day a precious garment from the booty of Badr

94 Ibn Hisham, p. 661.

95 Tbn Hisham, p. 571; al-Waqjidi, p. 242; Muslim, K. al-Jihad, § 32; al-Tirmidhi, K. al-Tafsir;
al-Aghani, vol. 14, p. 18, 1 22; al-Tabari, Tafsir; Abu l-Layth al-Samarqandi; al-Zamakhshari;
al-Baydawi. Similarly reported in al-Tabarl, Chronique, ed. Zotenberg, vol. 2, p. 505, that stra
8:12 and other verses had been revealed in the Battle of Badr.

96 al-Wagqidi, pp. 31 and 341; al-Bukhari, K. al-Maghazi § 22 etc.; Muslim, K. al-Salat, § 95
(al-Qastallani, vol. 3, p. 363); al-Tirmidhi, K. al-Tafsir; al-Nasa’i, K. al-Tatbig, § 21; al-Khatib al-
Tibrizi, Mishcdt, K. al-Qunut, beginning; Tafsir [sic].; Aba 1-Layth al-Samarqandi; al-Wahidi;
al-Zamakhsharl. According to a tradition in Muslim-al-Qastallani, vol. 3, p. 364, and al-
Qastallani, vol. 6, p. 303 5q., on al-Bukhari, al-Maghazi, § 22, the verse purports to apologize for
the curse on the traitors of Bi'r Ma‘ana. Muhammad’s curse is certainly historical (cf. Muslim,
loc. cit.; al-Qastallani, vol. 3, p. 364sqq; al-Wagqidsi, p. 341, etc.) but not the connection which
the Koranic verse is associated with.
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was missing, and Muhammad was suspected of having kept it for him-
self.”” At first sight, this conjecture leaves the impression of historical reli-
ability, particularly because of its content which concerns the Prophet.
Still, it seems to arouse suspicion, as it was too easy an interpretation to
reach. Other writers® apply it to the archers who, fearing Muhammad would
deprive them of their share of the spoils of war, left their formation, thereby
precipitating the defeat. We see how an event which is quite likely true can
be artificially connected with this verse, and later even modified.” Con-
nected with verse 154 are verses 159 to 176, in which Muhammad remembers
his faithful followers who, on the morning after the Battle, followed the Mec-
cans to Hamra’ al-Asad.™ Verses 177 to 181 are the replies to the mocking
speeches of a Jew. There are variant accounts of the particular circumstances
that cannot be ascertained.”” The general situation might be identical with
that of the following verses, 182 sq.,"> which we might have to date to the time
not long after the Battle of Uhud. This would indicate the depressed mood of
the Muslims when they were commanded patiently to suffer misfortune and
insults (verses 200 and 183); also mentioned are the Muslims killed for their
faith (verse 194) and the pagans’ insolence after their victory (verse 196).
Siira 61, like several of the shorter Medinan siiras, is occasionally attri-
buted to the Meccan period.'”® According to Weil,'** part of it belongs to

97 al-Wagqidi, pp. 97 and 316; al-Tirmidhi, K. al-Tafsir; al-Wahidi; al-Zamakhshari; al-
Baydaw1; Sprenger, Das Leben und die Lehre, vol. 3, p. 128.

98 Abu l-Layth al-Samarqands; al-Wahidi; al-Zamakhshari, al-Baydawi. Cf. Ibn Hisham,
p- 570; al-Waqidj, p 226 sq.; al-Tabari, vol. 1, p. 1440sq,, etc.

9 The explanation that the “suppression” refers to the concealing of revelations (Ibn
Hisham, p. 602, etc.) we cannot recognize as an authoritative explanation.

100 Verse 166sq. Cf. Ibn Hisham, pp. 588sq. and 606; al-Waqidi, p. 330; al-Bukhari, K.
al-Maghazi § 27; al-Tabari, vol. 1, p. 1355, 1427 and in the Tafsir, s.v.; al-Aghant, vol. 14, p. 25; Abil
l-Layth al-Samarqand; al-Zamakhshari; al-Baydawi. Cf. Caussin de Perceval, vol. 3, p. 112; Weil,
Das Leben Mohammeds, p.130; Muir, Life of Mahomet, vol. 3, p.193; Sprenger, Das Leben und die
Lehre, vol. 3, p.180; Caetani, Annal, vol. 1, p. 566 sq.; Wellhausen, Muhammed in Medina, p.169,
attributes verse 166 sq., [and] al-Ya‘qubi, Historiae, vol. 2, p. 69, verse 1675sq., to the campaign
against Badr al-Maw‘id in 4/625. Muir, Life of Mahomet, vol. 3, p. 222, attributes the verses 166
to 169 to the same campaign.

101 Apart from the Commentators. Cf. Ibn Hisham, p. 388sq.; Wellhausen, Muhammed in
Medina, p. 219.

102 Sprenger, Das Leben und die Lehre, vol. 3, p. 19, fixes verse 183 to the time shortly after
the construction of the first mosque in Medina.

103 Umar b. Muhammad IBN ‘ABD AL-KAFI; al-Baydawi; ‘Al@> al-Din (AL-KHAZIN al-
Baghdadi).

104 'Weil, Historisch-kritische Einleitung, 1st ed., p. 76, 2nd ed., p. 86 sq.—Muir, Life of Maho-
met, vol. 3, p. 313, in his “Chronological order of the siiras revealed at Medina” lists stira 61 in
the sixth last place.

[i/194]
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the unfortunate pilgrimage to al-Hudaybiyya, particularly verse 13, which
promises a speedy victory, and the first four verses that reproach the believ-
ers for not keeping their word, which probably refers to their staying behind
on the march on Mecca. Tradition,®® more accurately, is thinking of the Bat-
tle of Uhud, where many had abandoned their positions and did not stand
like a solid edifice. The victory mentioned in verse 13, which the Muslims
were earnestly longing for, particularly as fortune had left them, is either
none in particular or Muhammad is already thinking of the attack on Bana
Nadir. This certainly does not include a definite reference to the conquest
of Mecca. Nothing definite can be said about verses 5 to 9. That they are of
Medinan origin can be seen from verse 89, namely that before his emigra-
tion Muhammad cannot easily have enunciated the idea of a final victory of
Islam over all other religions with such conviction.!®

The entire!” sara 57, or at least its first'® or last'® part, is attributed to
the Meccan period. The main theme, as is the case with many other siras,
consists of admonitions to contribute to the wars of religion, and complaints
about the Hypocrites who refuse to contribute money. Verse 10 is often
attributed to the conquest of Mecca, "’ yet this is not appropriate, since in the
entire passage Muhammad does not appear as confident as he actually was
after this great success. If we are not all wrong, verse 22sq." would indicate
that at the time of its composition, Muhammad was afflicted by misfortune.
We would therefore best date the siira to the time between the Battle of
Uhud and the Battle of the Trench. The victory (fath), which verse 10 refers
to, is likely the Battle of Badr.

The greater part of siira 4 seems to belong to the time between the end of
3/624 and the end of 5/626."2 This period is more or less clearly identified by

105 al-Tabari, Tafsir; al-Wahidi; al-Zamakhshari; al-Baydawl.

106 'We would have a clue to a more accurate fixing if we could show when the contempo-
rary poets first used Ahmad of verse 7 instead of Muhammad; but the vague transmission of
these poems, and the mass of the fictious ones, where especially the name Ahmad is partic-
ularly popular, will make verification extremely difficult.—Verses 8 and g = stira 9:32 and 33;
only verse 32 shows some differences. Verse g appears with a different final formula also in
sura 48:28. Verse 14 comes close to sura 3:45.

107 Hibat Allah (b. Salama); al-Baydawi; al-Suyuti, al-Itgan, p. 27; al-Nasafi, Madarik.

18 ql-Itqan, p. 27.

109 gl-Itgan, p. 36.

110 a]-Tabari, Tafsir; Fakhr al-Din al-Razi; al-Baydawi; so also Weil, Historisch-kritische Ein-
leitung, 1st ed., p. 73, 2nd ed., p. 83.

11 Compare, for example, 3:93 to sura 3:147.

U2 ‘Weil, Historisch-kritische Einleitung, 1st ed., p. 71, 2nd ed., p. 81 fixes this stra to the
early period after the emigration. That this is incorrect is quite obvious as a great part of
it is directed against the Hypocrites. Already a tradition in al-Nasa’i, K. al-Talaq, bab Tddat
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various passages in the siira and fits with most of its parts. In the first part,
verses 1 to 18,"® the Muslims tell all sorts of stories, but those who try to fix
chronology do so to the time soon after the Battle of Uhud. Verses 8 and 12
respectively are said to refer to a woman who complained to the Prophet
that, according to ancient Arab custom, she was excluded from inheritance.
The name of the woman is either not mentioned at all, or she is named
Umm Kuhha.™ Her deceased husband is known by the following names in
different reports:

1. Rifa‘a,"® without exact genealogy. His son is called Thabit."® Several of
the Prophet’s companions are called Rifa‘a. Ibn Hajar al-‘Asqalani says
nowhere that one of them is meant. It could well be possible that it is
Rifa‘ab. ‘Amr'” or Rifa‘a b. Waqash,"® both of whom were killed at Uhud.

2. Sa‘d b. al-Rabi‘, who was killed at the Battle of"® Uhud.

3. Aws b. Thabit al-Ansar1,® the brother of the poet Hassan b. Thabit,
who died at that battle.” The possibility that this man is not meant

al-hamil, towards the end, more or less correctly fixes this stra to a time later than sura 2.
[Pickthall, in his introduction to siira 4, puts it between the end of the third year and the
beginning of the fifth year.]

113 Fliigel's verses 5 to 7 and 13 to 16 constitute one verse each; this applies also to the
verses 29 and 30. Cf. also Rudolf Geyer.

114 So correctly in al-Tabari, Tafsir; Fakhr al-Din al-Razi; al-Zamakhshari; al-Baydawi; al-
Wahids; al-Jawhari, Taj al-lugha wa-al-Sihah [GAS, viii, 215]; Lisan al-Arab; Ibn Hajar al-As-
qalani, vol. 1, no. 315 end, and 921; against that Ibn Hajar has in vol. 4, p. 946, the explicit
reading »5((\4— 2258, K 2.2) next to the variant AaK(rY sy dogll oy s5ns); 487 to be
found also in Ibn al-Athir, Usd al-ghaba fi ma‘rifat al-sahaba, vol. 5, p. 611, vol. 3, p. 402, 1 2,
and al-Dhahabi, Tajrid asma’ al-sahaba, vol. 2, p. 349.

115 al-Wahidi on verse 5; Abu I-Layth al-Samarqandi on v. 8; Fakhr al-Din al-Razi on v. 5.

116 Briefly mentioned in al-Wahidi; Ibn Hajar al-Asqalani, vol. 1, no. 877; Ibn al-Athir, Usd
al-ghaba fima‘rifat al-sahaba, vol. 1, p. 223, without date.

117 Tbn Hisham, p. 609; al-Waqidyi, p. 297; Ibn Hajar al-Asqalani, vol. 1, no. 2661; Ibn al-Athir,
Usd al-ghaba, vol. 2, p. 184.

118 Tbn Hisham, p. 607; al-Wagqidi, pp. 230 and 293; Ibn Hajar, vol. 1, no. 2666; Ibn al-Athir,
Usd al-ghaba, vol. 2, p. 185, where he mentions as his brother the above-cited Thabit.

119 al-Waqidi, p. 320, which undoubtedly indicates verse 12; al-Tirmidhi, Fard@’id, §3; Ibn
Hajar al-Asqalani, vol. 1, no. 2734; Ibn al-Athir, Usd al-ghaba, vol. 2, p. 277sq.; and al-Nawawl,
[Tahdhib al-asma’] p. 271sq., who all refer to verse 12; Ibn Hisham, p. 608; Ibn Hajar, vol. 4,
p. 945, bottom.—Ibn Hajar, vol. 2, no. 4048, mentions verse 175 or verse 38, and as his wife,
‘Amra bint Hazm. On the other hand, the biographers of women (Ibn Sa‘d (al-Tabagat):
Biographien der Frauen (vol. 8), p. 328; Ibn Hajar, vol. 4, p. 704sq.; Ibn al-Athir, Usd al-ghaba,
vol. 5, p. 509), do not record anything regarding revelations. [ Juynboll, Encyclopedia, p. 483,
col. 2.]

120 Aba I-Layth al-Samarqandi; Fakhr al-Din al-Razi on verse 8; Ibn Ha]ar, vol. 1, no. 315.

121 Thisis ascertained by the testimony of his own brother Co¥ , o5l canidl L5 Loy (Diwain
Hassan b. Thabit, Tunis ed., p. 27; Ibn Hajar al-Asqalant, vol. 1, no 315.) Cf. Ibn Hlsham p- 608.

[i/196]
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here and that it is, instead, another man with the same name men-
tioned nowhere else, Ibn Hajar al-‘Asqalani excludes for totally insuf-
ficient reasons.

4. Instead of Aws b. Thabit some mention ‘Abd al-Rahman b. Thabit,'**
another brother of the poet who, Ibn Hajar emphasizes, is otherwise
unknown; still others call the person killed at Uhud Aws b. Malik.??

5. Thabit b. Qays [Ibn Shammas],”?* who is also said to have ended his life
at Uhud.”»

6. Regarding verse 8, someone mentions Aws b. Suwayd,* about whom
we know nothing more.

Even if some of the names mentioned might be a confusion, there still
remain three or certainly two names, as in options 4, 5, and 6 above. Yet
given the well-known tendentiousness of the exegetic tradition, one cannot
even rely on these names. Only one detail is credible, namely that it con-
cerns men killed at Uhud. In addition, it is quite likely that these minute
laws regarding orphans, and the inheritance of deceased husbands, were
promulgated when many heads of families had died at the same time; this,
however, fits best with that great defeat. Verses 19 to 22, regarding the inde-
cency of men and women, might also be fixed to this time. In any case, they
are older than the passage 24:2, which seems to date from 6/627. Verses 23 to

122 g]-Tabari in the Tafsir on verse 12; Ibn Hajar, vol. 4, p. 946, vol. 2, no. 9459.

123 Tbn Hajar al-‘Asqalani, vol. 1, nos. 315 and 350 (vol. 4, p. 946). This name is not listed
among the men killed, neither in al-Waqidi nor in Ibn Hisham. al-Zamakhshari and al-
Baydaw1 have instead "wlall ) .o\ This man is quite a different Ansar? who is said to have
been the cause of the revelation of siira 58, and who died a long time after the Prophet, prob-
ably under Caliph ‘Uthman (Ibn Sa‘d, [al-Tabaqat): Biographien der medinischen Kampfer
(vol. 3, part 2), p. 93; Ibn Hajar, vol. 1, no. 338; Ibn al-Athir, Usd al-ghaba, vol. 1, p. 146sq.;
al-Nawawi, [Tahdhib al-asma’] Biographical dictionary, p. 168sq. The confusion of the two
brothers is also the basis of the inaccurate report that the former, Aws b. Thabit, survived the
Prophet by many years (Ibn Sa‘d, ibid., vol. 3, part 2, p. 63; Ibn Hajar, vol. 1, no. 314, Ibn al-Athir,
Usd al-ghaba, vol. 1, p. 141, all according to al-Waqidi).

124 EP; Juynboll, Encyclopedia, p. 72, col. 2, p. 142, col. 2, p. 380, col. 1.

125 So al-Wahidi on verse 12 in a cumbersome account; Ibn Hajar al-Asqalant, vol. 4, p. 946;
Ibn Hajar, vol. 1, no. 984, does not approve of this, he is missing from the lists in al-Wagqidi and
Ibn Hisham. The many men listed under this name by Ibn Hajar all died after Muhammad
except one, about whose death nothing is known (no. goo).

126 Tbn Hajar, vol. 1, no. 336, vol. 4, p. 946, 113, 45, Ju;ﬂ o sy is to be replaced by uﬂ;\J
iy Jy9w yo of whom the former was the husband of Umm Kuhha, the latter his brother.
Cf. also Ibn Hajar, vol. 1, no. 935; in no. 315 Suwayd appears in place of Khalid or Qatada as
the brother of ‘Urfuta who, according to some writers, was the brother, according to others,
the cousin of Aws ibn Thabit, cf. Ibn Hajar, vol. 1, no. 2140, vol. 2, no. 9877; Ibn al-Athir, Usd
al-ghaba fi ma‘rifat al-sahaba, vol. 2, p. 85, vol. 3, p. 401sq., vol. 4, p. 194.
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32 might be concurrent with the first verses, as verse 23 is of nearly identi-
cal content, leading Muslims to supply the same stories to explain it. The
remainder of the verses, too, dealing with marital matters, fits well into this
time period when there were a large number of widows. Verse 28 men-
tions muta, the temporary marriage, which was later abrogated during the
siege of Khaybar (7/628)." Verses 33 to 45, in which Muhammad begins
to fight the Hypocrites (verse 40sq.), also belong roughly to this period
(cf. 4:36sq.) It is difficult to express an opinion regarding the composition of
verse 46. It is certain that this verse, which prohibits prayer under the influ-
ence of alcohol, must have been promulgated before the general prohibition
of wine.””® Since this prohibition was apparently’® promulgated®® during
the campaign against Bana Nadir in I Rabl‘ 4/625, this verse would have to

127 al-Muwatta’, p. 196; al-Bukhari, K. al-Nikah, § 31; Muslim, K. al-Nikah, § 3, K. al-Sayd, § 4;
al-Nasa’i, K. al-Nikah, § 61; al-Tirmidhi, Nikah, § 27; Hibat Allah (b. Salama). From among the
different traditions on the subject it seems to appear that shortly after the conquest of Mecca
the mut‘a was again permitted for a short time; cf. Muslim, Nika#h, § 3, note on Ibn Hisham,
p- 758; Weil, Das Leben Mohammeds, note on p. 357. According to Ibn Sa‘d, Biographien der
Genossen, ed. Julius Lippert, p. 68 bottom, the mut‘a marriage was prohibited in the Farewell
Pilgrimage, but it is not stated that it was the first time this happened. The editor of the
Arabic text, J. Lippert, did not understand the meaning of mut‘a as is evident from his note
sv. (p. xcix). After ‘yeo 4 acd| Ibn ‘Abbas is said to have added s Jet 4 al-Tabari,
Tafsir; Lisan al-Arab, vol. 10, p. 205sq. Contrary to the Shi‘a, all conservative authorities of
the sunna reject the so-called temporary marriage; cf. al-Sha‘rani, Mizan (Cairo, 1317), vol. 2,
p- 107; ]. Wellhausen, “Die Ehe,” p. 464sq.; Th.W. Juynboll, Mohammedaansche Wet, § 39.

128 Muslims accurately supply the chronological order of the passages dealing with wine
as follows: saras 16:69 (Meccan); 2:216 (as we have been able to see above on page 127,
shortly before the Battle of Badr); 4:46; 5:92 (al-Tirmidhi, Tafsir, s.v.; al-Nasal, K. al-Ashriba,
beginning; al-Tabari, Tafsir on sara 2:216 (vol. 2, p. 203sq., and 5:92 (vol. 7, p. 20sq.)); Aba
I-Layth al-Samarqandi on siira 5:92; Hibat Allah (b. Salama); al-Zamakhshari; al-Baydawi on
sara 2:216; al-Suyati, al-Itqan, p. 58). It is incomprehensible that Weil holds this prohibition
to be later than sura 5:92. If this had been the case, Muhammad would have reacted quite
differently against the ritual prayer under the influence of alcohol as in this instance. Then
there is the added argument that the above-mentioned writers perhaps rightfully point
out that this concerns ‘Abd al-Rahman b. ‘Awf, one of the earliest and most faithful of the
Prophet’s companions, who is unlikely to have done such a thing if there had been a previous
general interdiction. [EP; Juynboll, Encyclopedia, p. 155, etc.; Sezgin, GAS, vol. 8, p. 171, no. 5
(8)]

129 Tbn Hisham, p. 653; following this, also Weil, Das Leben Mohammeds, p. 139; Caussin de
Perceval, vol. 3, p. 122; Caetani, Annali, vol. 1, p. 586.

130 The above-mentioned authorities (page 148) relate that the consumption of wine was
prohibited on occasion of a quarrel at a drinking-bout of Sa‘d b. Abi Waqqas, [E?; Juynboll,
Encyclopedia, p. 25s5qq.] but without reference to a military campaign. Al-Wagqidji, p. 261,
last line (Wellhausen, Muhammed in Medina, p. 125 = al-Bukhari, K. al-Maghazi, §18, centre)
presupposes that at the time of the Battle of Uhud wine had not yet been prohibited.
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be fixed to the time before that campaign. This is contradicted by traditions
on the origin of the second half of the verse, however,"® which permit, in case
of need, “to have recourse to wholesome dust”? instead of water for the rit-
ual ablution. Some attribute this promulgation to an unidentified campaign;
the localities mentioned in this context are all in the vicinity of Medina,
where Muhammad’s forces were often in action, namely Dhat al-Jaysh'® or
Ulat al-Jaysh,** and al-Bayda’.*> Al-Waqidi®*¢ fixes the revelation to the cam-
paign against Banti Mustaliq which, according to him, occurred in Shaban
5/626, and, according to Ibn Ishaq,”” in the same month but of the following
year. Far less frequently this is attributed to the Dhat al-Riqa™* campaign of
Muharram 5/626. It is quite possible that verse 46 does not represent the
original text of a uniform revelation but is rather the subsequent literary
digest of two divine commands that “may have been revealed on entirely
different occasions.”*® Verses 47 to 60 can be attached to verse 45. Tradi-
tion applies verse 54 to the Jews, who incited the Quraysh to fight against
the Prophet by derogating Islam as an innovation from the pagan cult of the
ancient Arabs. If these verses, as some claim,* refer to Ka‘b b. al-Ashraf, they
would predate the Battle of Uhud, as he was killed in I Rabi‘ 3/624." This
is not very probable, however, as in this battle the Jews did not assist the

131 The verse of tayammum is from A Q\; to SM |y identical with sara 5:9.

182 This regulation is not at all an invention of the Prophet, rather it goes back first of all to
Jewish (Talm., Berakhat, fol. 15a, top MIOPA1 X 79Y2 T MIPA ¥ P 0N 19 PRY) and
the resulting Christian ritual respectively.

133 al-Muwatta’, p. 18sq.; al-Bukhari, K. al-Tayammum, §1; Muslim, K. al-Hayd, §27; al-
Nasa’l, K. al-Tahara, bab 106; al-Wahidi. This entire tradition is in some aspects, including
the locality, conspicuously similar to the infamous story of ‘Aisha’s lost necklace; see below
on sara 24. Juynboll, Encyclopedia, p. 390.

134 al-Firazabadi, al-Qamaus; al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 473, bottom.

135 See above, note 128.

136 Translated by Wellhausen, Muhammed in Medina, pp. 184 and 188; al-Diyarbakr, ibid.;
the glosses on Malik ibn Anas, Muwatta’, loc. cit.; al-Suyuti, al-Itgan, p. 41sq. Cf. Weil, Das
Leben Mohammeds, p. 159; Caussin de Perceval, vol. 3, p. 161; Caetani, Annali, vol. 1, p. 604.

137 Tbn Hisham, p. 725; al-Tabari, vol. 1, p. 1510.

138 The glosses on Muwatta’, ibid.; al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 464; cf. below
on verse 102sq. Juynboll, Encyclopedia, pp. 67 col. 2, 673, col. 1.

139" Cf. Muir, vol. 3, p. 301; Sprenger, Das Leben und die Lehre, vol. 3, p. xxxisq.

140 al-Tabari, Tafsir; Abu l-Layth al-Samarqandi; al-Wahidi; al-Zamakhshari; al-Baydawl.—
Verse 50 al-Tabarl attributes in his Tafsir to other Jews, Rifaa b. Zayd b. Sa‘ib (Tabut), and
Malik b. Sayf, verse 47 to the former alone. This is the same person who in Ibn Hisham, p. 397,
is connected with siira 5:625q. Such associations are inconsequential.

141 ‘Wellhausen, Muhammed in Medina, pp. 184 and 188; al-Tabari, vol. 1, p. 1368sq.; Ibn
Hisham, p. 548sqq. This fact is supported by several poems on the war against Bana Nadir,
where Ka‘b’s death is mentioned (Ibn Hisham, p. 656sq).
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Quraysh. Instead, some of Banti Nadir are probably meant here,“2 who after
losing their dwelling-places, formed a coalition of the Qurayza Jews with
the Quraysh and their followers as well as the widely-dispersed Ghatafan,
nearly bringing Muhammad to destruction in 5/626.4% Verses 62—72 must
refer to a dispute which a Muslim did not want to be settled by the Prophet.
The stories alluded to in verses 63 and 68, however, are neither sufficiently
reliable nor conclusive for the chronology. As this section is similar in con-
tent and language to the previous one, they might both be from the same
period. Verses 73—85 were undoubtedly revealed not very long after the great
defeat, as they clearly indicate that at that time the pagans were consid-
erably stronger than the Muslims. Verses 86—95 can have obviously been
revealed only after the Muslims had already concluded pacts with vari-
ous tribes (cf. verses 92 and 94). Verse 94 is held to refer to ‘Ayyash b. Abi
Rabi‘a of the Makhziim who, without being aware of the conversion of al-
Harith b. Yazid (or Ibn Zayd) al-Hadrami,'* slew him on account of an old
quarrel. Following another tradition,“s this happened after the Battle of
Uhud. Others have instead of Harith an anonymous man, or they call the
murderer Abu 1-Dardd’.*¢ That verse go refers to those who deserted the
Prophet at Uhud" cannot be proven, since this verse deals only with the
Hypocrites in general. Verses 96 to 105 have much in common with the pre-
ceding passages. Verses 102 sq. even mentions the so-called prayer of danger,
salat al-khawf,** which according to some sources*’ refers to the campaign

142 Tbn Hisham, p. 669; al-Tabari, vol. 1, p. 1464; Fakhr al-Din al-Razi on stira 33:9; al-Wahid1.
That this happened after the Battle of Uhud is also reported by al-Wahidi who, thus, is
contradicting himself when he mentions Ka’b who was killed before that battle. It must be
added that this whole matter, though historically established, is marred by all sorts of silly
additions.

143 The common tradition regarding verse 56 has been correctly interpreted already by
Weil (Historisch-kritische Einleitung, 1st ed., p. 72, note 2, 2nd ed., p. 81, note 8).

144 a]-Tabari, Tafsir; Abu 1-Layth al-Samarqandi; al-Wahidi; al-Zamakhshari; al-Baydawi;
F. Sezgin, Geschichte des arabischen Schrifttums, vol. 1, p. 342; Juynboll, Encyclopedia, s.v.

145 Tbn Hajar, vol. 1, no. 1503, end.

146 a]-Tabari, Tafsir.

147 al-Bukhari, K. al-Maghazi, §17, end, K. al-Tafsir; Muslim, K. al-Sifat al-mundafigin, §1;
al-Tirmidhi, K. al-Tafsir; al-Tabari, Tafsir; al-Zamakhshart; al-Wahidi; al-Baydawi. The Com-
mentators offer still other explanations.

148 Also this regulation (see above, page 161) is of Jewish origin. Mishna Berakhat 4:4 75nmn
n¥p nHan H5ann n1ao mipna and Talmud Babli, Berakhat, fol. 2gb 75nnn [ cf. Tosefta Berakhat,
3] m1ep nban Shann mn T paa 1337 un.

149 al-Bukhari, K. al-Maghazi, §33; al-Tabar, vol. 1, p. 1454; al-Mas‘adi, Prairies d’or, v. 4,
p- 156 5q.; al-Waqidi translated by Wellhausen, Muhammed in Medina, p. 172. Some do not say
it straight away that this then happened for the first time: al-Muwatta’, p. 64; Ibn Hisham,
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“to disperse certain tribes of the Bani Ghatafan” ( 83 s )| ld 3458), 1e, in T
Jumada 4/625"° or Muharram 5/626.% Verse 96, which is closely related to
the latter, Muslims mostly take to refer to the murder of a man by Muham-
mad’s favourite, Usama b. Zayd,"*? during a campaign in 7/628. This cannot
be trusted any more than other stories that, according to tradition,” occa-
sioned this revelation. Verses 106 to 115 and 16 are generally applied to
a man from Medina found guilty of theft whom Muhammad nearly par-
doned on behalf of the intercession of his clansmen, the Banu Zafar. In
the various individual accounts' there are can be found some tendentious

p. 662; Muslim, K. al-Fada’il al-Quran, §18; al-Nasa1, K. Salat al-khawf; al-Khatib al-Tibriz],
Mishcdt, ibid. Also other military campaigns and places are mentioned, where this prayer
might have been observed without explicitly denying that it might have happened even
earlier, namely ‘Usfan and Danajan: (campaign of al-Hudaybiyya, 6/627); al-Tirmidhi, K.
al-Tafsir; al-Tabarl in Tafsir, vol. 5, pp. 144 and 152; al-Wahidi; Dha Qarad: al-Nasa', loc. cit.
(AH6); against some of the Juhayna [Juynboll, Encyclopedia, p. 79 col. 1]; Muslim, loc. cit.
That the verse was also revealed at ‘Usfan is to be found in al-Tabari, Tafsir, vol. 5, p. 145.
Al-Waqids; translated by Wellhausen, Muhammed in Medina, p. 245; al-Suyuti, al-Itgan, p. 41.
Cf. also Muir, Life of Mahomet, vol. 3, p. 224; and Caetani, Annali, vol. 1, p. 596.

150 Tbn Hisham, p. 661; al-Mas‘adj, loc. cit.

151 al-Wagqidy, p. 4 and Wellhausen, Muhammed in Medina, p. 172.

152 a]-Tabari, Tafsir; Abu l-Layth al-Samarqandi; al-Wahidi; al-Zamakhshari; al-Baydawi.
Without mention of the verse, the story is related in Ibn Hisham, p. 984; Ibn Sa‘d (al-Tabagat):
Biographien der Muhagirun, p. 48;]. Wellhausen, Muhammed in Medina, p. 297 sq.; Muslim, K.
al-Iman, § 41; al-Tirmidhi, K. al-Tafsir; al-Khatib al-Tibrizi, Mishcdt, k. al-Qisas, fas(1, § 5; Ibn
al-Athir, Usd al-ghaba fi ma‘rifat al-sahaba in the article “Usamah.” [EP; Juynboll, Encyclope-
dia, p. 255qq.]

158 Thus have, e.g., Ibn Hisham, p. 987 (cf. the accompanying notes) and al-Wagqidi, trans-
lated by Wellhausen, Muhammed in Medina, p. 325, an event that is said to have occurred
shortly before the fall of Mecca. Cf. Caetani, Annali, vol. 2 part 1, p. 116.

154 Tbn Hisham, p. 359; al-Tirmidhi, K. al-Tafsir; al-Tabari, Tafsir, vol. 5, pp. 157-160; Aba
l-Layth al-Samarqandi; al-Wahids; al-Zamakhshari; al-Baydawi; Ibn al-Athir, Usd al-ghaba,
vol. 2, p. 179sq; Ibn Hajar, vol. 1, no. 2651; Hassan b. Thabit, Diwan, Tunis edition, p. 64sq.,
scholium according to WhICh the thief stayed at Mecca with s Zi (4Y.). The name of
the thief is given as 3 JM 1 [Abi Tuma b. Ubayriq] (so al-Wahidi, a variant in Ibn
Hisham, and the best tradltlon in Abu l-Layth al-Samarqandi) or commonly (& jd wdo)
(Ibn al-Athir, Usd al-ghaba, vol. 3, p. 52; Ibn Hajar, vol. 2, no. 8734) or 3 ' ;) s «A,.L j,\' (Ibn
Hisham; Usd, vol. 3, p. 52 [sic]) or 3 x! o s (al-Tirmidhi). In Hassan [Ibn Thabit's] verse he is
31mply called e ).\S & 5\ Sariq al-Dir‘ayn, and in its accompaying historical explanation ps
& )AA y\ 3 o For Tuma, the best ascertained form of the name—cf. also Hamasa,
p- 452; Ibn Khatib al Dahsha, Tuhfat dhawi l-Arab—we occasionally find Ti‘ma (variants in
Ibn Hisham and Fleischer’s al-Baydawi). It is less certain whether to read Bashir or Bushayr.
Ibn Hajar, vol. 1, no. 686, varies, but the notes in Ibn Hisham, p. 359, and Ibn al-Athir, Usd
al-ghaba, vol.1, p.184, hold the diminutive to be correct. Totally 1ncorrect is the distinction in
cod. Sprenger, no. 282 (= Ahlwardt, no. 10169) between (s alall 4eals y\and Ta/i‘'ma b. Ubayrigq
(séc!).
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traits,'> apart from many harmless ingredients. Most sources lack the least
chronological clue, while only a few state that the thief died in disbelief at
Mecca.* Ibn al-Athir’s Usd al-ghaba fima‘rifat al-sahaba’™ has a note, which
cannot be confirmed, saying the theft occurred before I Rabi 4/625. The
event itself is indeed quite credible, as its historicity is substantiated by a
satirical poem of Hassan b. Thabit referring to it. Its connection with those
verses of the stira, however, is not supported by the text of the Koran and
certainly belongs to the great realm of exegetic fancy. Verses 116-125, and
the verses apparently connected with them, 130133, fight idolatry. The
importance of the “religion of Abraham” (millat Ibrahim), which verse 122
expounds, would suggest that none of this be dated to before the Battle
of Badr."™ Verses 126129 should very likely be interpreted as a supplement
to the laws appearing at the beginning of the siira. Verse 134 may be con-
nected with verse 61. Verses 135-142, which apparently were revealed at the
same time as verses 143-152, belong to the period after the Battle of Uhud,
as verses 136 and 146 show that the Muslims even at that time were bat-
tling with changing fortunes.' In verses 152 to 168 Muhammad summarizes
everything that he harbours against the Jewish people. These bitter senti-
ments can have hardly developed before he clashed openly with the Jews
of Medina. Closely connected with this are the verses 4:169 to 174, where
the Christians are also reproached with several false doctrines.* Tradition
is divided as to the origin of verse 175 (law of inheritance). Some hold that it
was revealed on a campaign,'®? whereas others say that this happened when
the Prophet was once visiting Jabir b. ‘Abd Allah while ill.'*® Finally, some
say that this verse originated from a response to a question from this same
Jabir during the Farewell Pilgrimage,™ and was the very last of the entire

155 For example, when it is said that someone dealing in stolen goods, or even the thief
himself, had been a Jew.

156 al-Zamakhshari; al-Tabari, Tafsir.

157 Vol.1, p.184, sv. &) o

158 Attention ought to be pald to 2,3 3 Loy Slldl (3 L AUy in the verses 125,130 (twice)
and 131.

159 Cf. above, p. 155sq. on siira 3:89, and the comprehensive comments on siira 16:124 on
p- 1195q.

160 1t is wrong that the Commentators attribute verse 135sq. to the Jews instead of the
Hypocrites.

161 Cf. verse 168, which closes the first part, as well as does verse 174, the second one.

162 al-Tabari, Tafsir; al-Suyut], al-Itgan, p. 41.

163 al-Bukhari, K. al-Fara’id, §1; al-Tirmidhi, K. al-Fara’id, § 4; al-Tabari, Tafsir; al-Zamakh-
shari; al- Baydaw1 al-Wahidt; Fakhr al-Din al-Razi; al-Nisaburi; al-Nasafi.

164 ZJ}M iF ol & &b (& Fakhr al-Din al-Razi; al-Zamakhshari; al-Khazin al-Baghdads;
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Koran.'> Although this statement is old and quite common, it deserves as lit-
tle confidence as all the rest, which—with the exception of one, and because
of the impossibility of fixing its time—are rather useless and totally defy
verification. Given that the Farewell Pilgrimage occurred in the beginning of
March 632 AD, that tradition is in contradiction to yet another one, according
to which the verse was revealed in summer.'*® Even this tradition, however,
looking ostensibly unsuspicious, is deprived of all credibility when we real-
ize that verse 15, with its slightly changed law of inheritance, was transposed
by verse 175 to winter.!” We must therefore be satisfied with the general con-
clusion that verse 175 was formulated some time after verse 15. When fixing
the dates of Koranic legal passages one should always consider that many of
them probably do not go back to particular cases, for as soon as Muhammad
was confronted at Medina with the task of leading and legislating, it must
have been in his interest to recast particularly offensive and objectionable
pagan institutions as quickly as possible and not anticipate the appearance
of specific cases.

Because of its similar content we now turn our attention to sara 65,'
which complements siira 2:225sqq. If the first verse really referrs to Ibn
‘Umar, who had divorced his wife “when she had her monthly courses upon
her,"® the stira could hardly be fixed before 8/629, as at that time he was
only twenty years old. Yet this contradicts a tradition according to which,
on this occasion, Muhammad recited only this particular verse.” Moreover,

al-Nisaburi; al-Suyuti, al-Itqan, p. 49. Also the regulation of other matters of inheritance
tradition fixes to this time; cf. al-Bukhari, K. al-Maghazt, § 78 towards the end, ]. Wellhausen,
Muhammad in Medina, p. 432sq.

165 al-Bukhari, K. al-Fara’id, §14, and K. al-Tafsir; Muslim, K. al-Far@’id; al-Qastallani, vol. 7,
p. 62; al-Tirmidhi, K. al-Tafsir; al-Tabari, Tafsir; al-Baydawi; Fakhr al-Din al-Razi; al-Wahidi
in the introduction, Cairo ed., p. 9, top; al-Qurtubi, fol. 23"; ‘Abd al-Ahad b. Muhammad
al-Harrani, fourth last leaf; al-Suyuti, al-Itqan, p. 60; al-Shushawi, chapter 1; ‘Al&’ al-Din
AL-KHAZIN al-Baghdadi.

166 gl-Muwatt@, p. 328; Muslim, K. al-Salat, § 65 towards the end, K. al-Far@’id (al-Qastallani,
vol. 7, 59); al-Tirmidhi, K. al-Tafsir; al-Tabarl, Tafsir, vol. 4, p. 26; Fakhr al-Din al-Razi; ‘Ala’
al-Din AL-KHAZIN al-Baghdads; al-Suyiiti, al-Itqan, pp. 49, and 924; al-Diyarbakri, Ta’rikh
al-khamis, vol. 1, p. 12; Hibat Allah b. Salama on siira 4. It is precisely for this reason that
the verse is called “the Verse of Summer” (_i.2)\ 4). It is totally wrong when al-Itqan, p. 49,
connects the two traditions and even claims that all the verses revealed during the Farewell
Pilgrimage are summerly (-4.0).

167 al-Diyarbakri, Ta’rikh al-khamis, vol.1, p-12.

168 In Fliigel's verse 2 the end of the verse ought to be put after |2, and the rest to be
united with verse 3; the same applies to the verses 10 and 11.

169 al-Tabari, Tafsir; al-Wahidi; al-Baydawi; [ Juynboll, Encyclopedia, p. 222, col. 1; G. Sale,
stira 65, foot-note].

170 Muslim, K. al-Talag, § 1, towards the end al-Qastallani, vol. 6, p. 257; Fakhr al-Din al-Razi;
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different versions of the origin have been transmitted,” all of which are
unreliable. One source attributes this stra to the Meccan period,” possibly
because of its ending, which resembles the style of the Meccan period.

Sura 59 refers largely to the subjection and expulsion of the Jewish tribe
Nadir in I Rabi 4/625," for which reason it is explicitly called the Sara of the
Nadir.™ It is difficult to say anything definite about the time of verses 18sqq_;
there is nothing against the assumption that they were revealed concur-
rently with the first part, particularly as verse one reappears verbatim at the
end of the siira.

Comments on Stiras 33, 63, 24, 58, 22, 48, 66, 60, 110, 49, 9, 5

Stura 33 consists of several pieces. Verses 9—27 certainly originate from the
end of 5/626," after the powerful allies, the Quraysh, Ghatafan, and Qurayza,
had abandoned the siege of Yathrib, which was defended by a trench ( 3.:5-),

in all the other recensions of this transmission—(Fakhr al-Din al-Razi, but particularly
in Muslim as well as al-Bukhari, al-Tirmidhi, al-Nasafi, al-Muwatta’; al-Khatib al-Tibrizi,
Mishcdt, at the beginning of K. al-Talag)—the Prophet’s reply refers to this verse only.

171 al-Tabarl, Tafsir; al-Wahids; al-Suyati, Asbab al-nuzil.

172 In ‘Umar b. Muhammad (IBN ‘ABD AL-KAFI).

173 This is the general point of view (Ibn Hisham, p. 653; al-Waqidi, vol. 4. 353; Wellhausen,
Muhammed in Medina, p. 163; al-Bukhari, K. al-Maghazt, §14, beginning; al-Baladhur, ed.
MJ. de Goeje, p. 18; al-Tabari, vol. 1, p. 1448; al-Mas‘adi, Prairies d’or, vol. 4, p. 157; the
Commentators. Cf. G. Weil, Das Leben, p. 135sq.; Caussin de Perceval, vol. 3, p. 121; Muir, vol. 3,
p- 215sq.; Sprenger, Das Leben, vol. 3, p. 160sq.; Caetani, Annali, vol. 1, p. 584). Totally isolated
is ZuhrT's tradition via al-Bukhari, loc. cit., §14, beginning; al-Diyarbakri, Ta’rikh al-khamis,
vol. 1, p 460 top; this event occurred six months after the Battle of Badr, i.e., also in I Rabi‘, but
in 3/624. There are still other accounts against this. The historians (Ibn Hisham, pp. 650 and
652; al-Wagqidi, p. 354; al-Tabari, vol. 1, pp. 1444 and 1448) suggest as cause of the campaign
against Banti Nadir an event which was precipitated by the conflict of Bi’r Ma‘tina in Safar
4/625. In addition, a poem of a Jew on the death of Kab b. al-Ashraf (in Ibn Hisham, p. 659)
which cannot really have been composed after the expulsion of Banti Nadir, mentions the
Battle of Uhud:

2 N g Zeo ol #2223V IS
“Like Sakhr’s power (Abu Sufyan’s) which you felt at the Uhud where you did not have a
saviour!”

174 al-Bukhari, K. al-Maghazi, cap. 14, § 3; Fakhr al-Din al-Razi; al-Khazin al-Baghdadi.

175 Tbn Hisham, p. 668sqq, particularly p. 693sq.; al-Tabari, vol. 1, p. 1463sqq.; al-Ya‘qubi,
vol. 2, p. 50 (fifty months after the hijra); al-Waqidyi, p. 4sq. and 157 (Wellhausen, Muhammed
in Medina, p. 210); al-Baladhuri, ed. de Goeje, p. 21, etc. The year seems certain and fits
the course of events much better than the mere tradition that gives Ibn ‘Umar’s age as
fourteen at the Battle of Uhud, and fifteen at the time of the Battle of the Trench (al-Bukhari,
K. al-Maghazi, § 31, beginning), assuming the encounter to have taken place in 4/625 (Ibn
Qutayba, p. 80, al-Diyarbakri, Tarikh al-khamis, vol. 1, p. 479 bottom). Cf. al-Bukhari, loc. cit.,
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and the Jewish Bana Qurayza were shortly thereafter defeated by Muham-
mad. Verses 36—40"° belong to approximately the same time. They refer to
Zaynab bt. Jahsh,”” whom Muhammad wanted to marry, and who was the
divorced wife of Zayd,” a freedman and adopted son of the Prophet. This
divorce is fixed to 5/626,™ and it is precisely this date that the statement of
this new marriage refers to as being before the campaign against the Bana
Mustaliq.'®

Those verses can further be connected with: (1) verses 1 to 3, a kind of
introduction; (2) verse 4sq., in which Muhammad explains that adopted
sons are not true sons in order to legitimate his marriage with the wife of his
adopted son; (3) verses 6 to 8, regarding the relation of the Prophet and his
wives to the believers; and, finally (4) verses 28 to 35, stipulations regarding
Muhammad’s wives.'®'

Verses 53 to 55 are commonly taken to refer to the guests at Zaynab’s sec-
ond wedding, where they stayed longer than the Prophet cared for.** Still,
some sources™ also list other reasons, and we must admit that there were
occasions in the life of Muhammad that might have prompted such a reve-
lation. Verse 59, a regulation about women'’s dress, is perhaps a later addi-
tion, in any case before 8/629. In this year Muhammad’s daughter, Umm

where in addition the month (Shawwal) is supplied (cf. Muir, vol. 3, p.156). This month, which
agrees with Ibn Ishagq, is probably to be preferred to that of al-Waqidi (Dha 1-Qa‘da), adopted
by Wellhausen, Muhammed in Medina, p. 17sq., Caetani, Annali, vol. 1, p. 611sq.; and F. Buhl,
Muhammeds Liv, p. 265.

176 al-Bukhari, K. al-Talaq, §8; al-Nasa’i, K. al-Nikah, §25; the Commentators. Cf. also the
following foot-notes numbers 179 and 180.

177 EP; EQ; Juynboll, Encyclopedia, p. 155sqq.

178 EP; EQ; Juynboll, Encyclopedia, p. 452, col. 1.

179 a]-Tabari, vol. 1, p. 14605sqq.; al-Mas‘adi, Prairies d’or, vol. 4, p.157; Ibn Sa‘d (al-Tabagat):
Biographien der Frauen (vol. 8, p. 81).—Also 3/624 is mentioned in Ibn al-Athir, Usd al-ghaba
fima‘rifat al-sahaba, vol. 5, p. 463; Ibn Hajar al-‘Asqalani, vol. 4, p. 600; al-Nawawi, Tahdhib,
p- 842; al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 500.

180 This is evident from the role played by Zaynab—and even more so her sister—in the
story of the libel against ‘Aisha. See below, foot-note 195 for citations.

181 With reference to verse 28sq., Muslims have much to say regarding the great dissention
between Muhammad and his wives, but generally without precise citation ( s\ 41) The
adorned and legend-like story does not make it clear how the conflict originated. Cf. al-
Bukhari, K. al-Talaq, § 5; Muslim, K. al-Talag, § 4; Fakhr al-Din al-Razi; and the Commenta-
tors.

182 al-Bukhari, K. al-Nikah, § 47, K. al-At‘ima, end, K. al-Istidhan, §10; Muslim, K. al-Nikah,
§15; al-Tabari, Tafsir; al-Wahidi; Fakhr al-Din al-Razi. Cf. Weil, Das Leben, p. 229, foot-note;
Caussin de Perceval, vol. 3, p. 151; Muir, vol. 3, p. 2285sq.; Sprenger, Das Leben, vol. 1, p. 400sq.;
Caetani, Annali, vol. 1, p. 610sq. Less specific al-Tirmidhi, K. al-Tafsir, etc. The so-called verse
of hijab of al-Nasa1, K. al-Nikah, § 25, establishes a different relation to Zaynab.

183 al-Tabari, Tafsir; al-WahidL.
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Kulthum,® died, leaving only Fatima, so that an address to his “daughters”
(banatika), as in this verse, was no longer possible. For the definition of the
period of verses 49 to 51, which granted the Prophet inter alia a slave concu-
bine, it must be remembered that the first time he made use of this permis-
sion was the case of the slave girl Rayhana,® taken prisoner in the campaign
against the Qurayza in 5/626. Verse 52 certainly belongs to the last years of
Muhammad’s life.!¥¢ Verse 48 regarding a particular case of divorce is a com-
plement to stira 2:237 and seems to date from about the same time as the
majority of the suira. Verses 41-47, 56—58, and 60—73 deal with the Prophet’s
relation to believers and unbelievers. Also, the language of these verses has
something in common; cf. verse 42 with 56, and the word L;';\ in the verses 47,
57, 58, 59, and 69, which otherwise appears only in verse 53. The arrange-
ment of the individual parts of this siira is irrelevant because the manifold
regulations of family and property law (verses 4-8, 28—40, 48, and 53-55) are
carelessly interspersed with remarks on the Prophet and his contemporaries
(41-47, 56—58, and 60—73), while the rambling address regarding the Battle
of the Trench (verses 9—27) does not fit with any part of the siira and merely
results in the separation of identical subjects. Despite this confusion, the
address vacillates regularly between ) sl ol \-r (Verses 9, 41, 48, 53, and
69 (apart from the sole exception of verse 70)) and d‘ﬂ 1 L (verses 1, 28, 44,
49, and 50). This cannot be an accident but must be the intention of either
the writer or the editor. Since it would appear that most of the parts are close
to one another in time, however, it is conceivable that the sura received its
present form from the Prophet himself.'®”

Sura 63 is fixed to the time shortly after the campaign against Bana
Mustaliqg, a branch of Banti Khuza‘a, and refers to the rebellious words that
‘Abd Allah b. Ubayy used on this occasion.'®® Verses g to 11 might also belong
to a different period, as they are not connected with the content of the rest.

184 Cf. Ibn Sa‘d, Biographien der Frauen (vol. 8, p. 25); Ibn Qutayba, ed. Wiistenfeld, p. 69sq.;
Ibn Hajar, vol. 4, p. 949, etc. [EQ; s.v;; Juynboll, Encyclopedia, p. 427.]

185 Tbn Hisham, p. 963; al-Tabari, vol. 1, p. 1497sq.; Ibn Sa‘d (al-Tabagat): Biographien der
Frauen (vol. 8) p. 92sqq.; Ibn Hajar, vol. 4, p. 591sq. Cf. Weil, Das Leben, p. 170sq.; Muir, vol. 3,
p. 272; Sprenger, Das Leben, vol. 3, p. 77sq.; Caetani, Annali, vol. 1, p. 634.

186 ‘Weil (Das Leben, p. 358sq., and Historisch-kritische Einleitung, 2nd ed., p. 86) presented
evidence for this against the strange views of Muslims (cf. the Commentators.)

187 Cf. thereon Sprenger’s remarkable exposition in his Das Leben, vol. 3, p. xxxiisq.

188 Tbn Hisham, p. 726sq., and 360, where it says that the entire stra (me_fb.) was revealed
at that time. Muslim, K. al-Sifat al-munafigin, beginning; al-Tirmidhi, K. al-Tafsir; al-Bukhari,
ibid.; al-Tabari, vol. 1, p. 1512 sq.; Ibn al-Athir (al-Kamil), vol. 2, p. 147; Wellhausen (al-Waqidi),
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Sura 24, verses 1 to 3 deal with the sin of prostitution as well as wedlock
with prostitutes, verses 4 to 10 with fornication and the penalty for those
who falsely accuse women of this offence. According to tradition, verses 6
to 9 go back to ‘Uwaymir b. Harith™® or Hilal b. Umayya,'*® who suspected
their wives of extramarital relations. The name of the guilty man, Sharik b.
al-Sahma,' is mentioned as frequently in connection with Hilal as ‘Asim b.
‘Ad1 is with his friend ‘Uwaymir. Nowhere in the older sources® does Sharik
appear as the seducer of the woman. By the same token, it is very late works
that mention the name of the frivolous woman.!*® The date of the offence

Muhammed in Medina, p. 179sqq.; al-Tabarl in the Tafsir; al-Wahidi; al-Zamakhshari; al-
Baydawi. Cf. Caussin de Perceval, vol. 3, p. 1625q.; Weil, Das Leben Mohammeds, 148sqq.;
Muir, vol. 3, p. 240; Sprenger, Das Leben, vol. 3, p. 193; Caetani, Annali, vol. 1, p. 602sq.
As far as the time of this war is concerned we can fix it to Sha‘ban 6/627: Ibn Hisham,
p- 661 and 725; al-Bukhari, K. al-Maghazi, § 34; al-Tabari, vol. 1, p. 1520; Ibn al-Athir, Usd al-
ghaba, vol. 1, p. 22; less accurately al-Ya‘qabi, vol. 2, p. 53; al-Mas‘adi, Prairies d’or, vol. 4.,
p- 143. There is something to be said for this date as Muhammad’s wives—who during
the Battle of the Trench in 5/626 had not yet been living in retreat from the world—(Ibn
Hisham, p. 687; al-Tabari, vol. 1, p. 1489; Fakhr al-Din al-Razi on sira 33:9; al-Bukhari, loc.
cit., §36) were totally segregated during this campaign—as is evident from the tradition
on sira 24 which is cited below. On the other hand, another tradition (al-Wagqidi, p. 4,
and Wellhausen, Muhammed in Medina, p. 175; Ibn Qutayba, p. 80; al-Diyarbakri, Ta’rikh al-
khamis, vol. 1, p. 470)—which, incidentally, Weil, Das Leben, p. 143 sq.; Muir, Life of Mahomet,
vol. 3, pp. 233237, and Caetani, Annali, vol. 1, p. 600 follow—mentions the year 5/626. Al-
Diyarbakr1 adds that the campaign took place five months and three days after the one on
Damat al-Jandal [Juynboll, Encyclopedia, p. 538, col. 1, n. 1]. However, Ibn Qutayba, who
concurs with Ibn Ishaq and the other sources mentioned above in so far as he fixes the
Battle of the Trench (according to him in 4/625) before our campaign. Dated back still
one more year (4/625)[sic] is this event in the frequently cited (al-Bukhari, loc. cit., §34,
beginning; al-Diyarbakri, vol. 1, p. 470) Maghazi of Musa b. ‘Ugba, [E; Juynboll, Encyclope-
dia, p. 283, etc; Sezgin, GAS, vol. 1, pp. 286—287] on which perhaps also al-Mas‘adi, Prairies
d’or, vol. 4, p. 157, is based, and which Sprenger (Das Leben, vol. 3, p. 192) is inclined to fol-
low.

189 al-Muwati@’, p. 206; al-Bukhari, K. al-Talaq, §4, K. al-Tafsir; Muslim, K. al-Lian, al-
Qastallani, vol. 6, p. 3155qq.; al-Nasa’1, K. al-Talag, Bab 28; Ibn Qutayba, p. 170; Abu I-Layth
al-Samarqands; Fakhr al-Din al-Razi; al-Khatib al-Tibrizi, Mishcdt, Bab al-li‘an, beginning; Ibn
Hajar al-Asqalant, vol. 3, p. 88; Ibn al-Athir, Usd al-ghaba, vol. 4, p. 158 sq.; al-Zamakhshari; EP.

190 Muslim, K. al-Lian; al-Qastallani, vol. 6, p. 326; al-Tirmidhi, K. al-Tafsir; al-Nasa1, K.
al-Talaq, Bab 30; al-Tabari, Tafsir; Abu l-Layth al-Samarqandi; al-Wahidi; Fakhr al-Din al-Razi;
al-Baydawi; al-Zamakhshari; al-Khatib al-Tibrizi, Mishcdt, loc. cit.; Ibn Hajar, vol. 3, p. 1250,
and vol. 2, p. 414sq.; Ibn al-Athir, Usd al-ghaba, vol. 2, p. 397sq., and vol. 5, p. 66; al-Nawaw1,
ed. Wiistenfeld, p. 609; Juynboll, Encyclopedia, p. 182, col. 2.

91 Juynboll, Encyclopedia, p. 182.

192 Fakhr al-Din al-Razi; Ibn al-Athir, Usd al-ghaba, vol. 4, p. 158; al-Nawaws, p. 491.

193 Fakhr al-Din al-Razi; al-Zamakhshari.—The name of the woman, Khawla, is probably
derived from the traditions on stira 58.



THE MEDINAN SURAS 171

some writers® fix to Sha‘ban g9/630, after Muhammad had returned from
Tabuk. Very little of this exegetic scholarship will pass critical examination.
Even if in the family of ‘Uwaymir or Hilal [Ibn Umayya] such a case of
fornication might have occurred, its connection with our Koranic passage
is probably a fabrication.

Whereas the previous verses are presented in a general vein, verses 10
to 20 focus on an unmistakably specific event. The conspicuously uniform
transmission interprets this to refer to ‘Aisha’s well-known adventure during
the previous campaign against Bana Mustaliq, and suspects her of having
commited an offence with a strange man.'® In this case there is no rea-
son to challenge the reliability of the tradition. As it seems, this passage—
revealed approximately one month' after the campaign—was inserted in
the present context only later. The composition of the latter would there-
fore belong to an earlier time. Verses 27 to 33 and 57 to 61, although both
containing regulations governing respect for decency and manners in house
and family, are apparently of a different origin."” Inserted in between is now
a piece of an entirely different character, belonging to the most lofty and
poetical passages of the Medinan siiras, namely verses 34 to 44, which jux-
tapose Allah, the Light of the World, and the darkness of unbelief; the same
applies to verses 45 to 56, which have the identical beginning'® but are com-
posed in a more simple style. They take exception to the behaviour of the
Hypocrites (verse 49) and the unreliable elements who, despite their sworn
obedience, refuse to follow the Prophet loyally on his campaigns (verse 52).
Such polemics must belong to a time when Muhammad’s fortune was at a
low point, possibly in the period between the Battle of Uhud and the end of
the Battle of the Trench. The old tradition' that regards verses 62 to 64 as

194 Tbn al-Athir, Usd al-ghaba, vol. 4, p.158; al-Nawawi, ed. Wiistenfeld, p. 491; al-Nawawi on
Muslim al-Qastallant, vol. 6, p. 316, all with reference to al-Tabari, probably his Annales, vol. 1,
p- 1705, but where it is merely stated that Hilal remained back in Medina during the Tabuk
campaign. Cf. also al-Diyarbakri, Ta’rikh al-khamis, vol. 2, p. 133.

195 Tbn Hisham, p. 731sq.; al-Tabari, vol. 1, p. 1517 sqq.; Wellhausen, Muhammed in Medina,
p. 184sqq.; al-Bukhari, K. al-Shahadat, §15, Maghazi, § 36, Tafsir; Muslim, K. al-Tawba, §11;
al-Tirmidhi, K. al-Tafsir; Abu 1-Layth al-Samarqandi; al-Wahidi; Fakhr al-Din al-Razi. Cf. Weil,
Das Leben, p. 151sqq.; Caussin de Perceval, vol. 3, p. 164sqq.; Sprenger, Das Leben, vol. 3,
p. 63sqq.; Muir, Life of Mahomet, vol. 3, p. 244sqq.; Aug. Miiller, Der Islam, vol. 1, p. 133sq.;
Caetani, Annali, vol. 1, p. 604sqq.; Buhl, Muhammeds Liv, p. 275sqq.

196 Cf. the sources cited in the previous note.

197 Each part has a separate introduction, and verse 61 is parallel to verses 27—29.

198 =l SUT(S) Wy

199 Tbn Hisham, p. 670; al-Tabari, vol. 1, p. 1465 sq.; al-Zamakhshari.
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referring to the digging of the entrenchment outside Medina might be
correct, even though it is almost certainly based on exegetic conjecture
alone.

Sura 58 deals with subjects similar to those in stra 24. The text of the
first verses (58:1-5) makes it clear that it is occasioned by a particular event.
It is unanimously agreed that all details refer to Aws b. al-Samit, who had
separated from one of his wives, called Khawla or Khuwayla,*® with the
pagan formula, “be as my mother’s back,”” but later regretted and wanted
to resume his marital intercourse without further ceremony. Later sources*”
date this event shortly after the return from al-Hudaybiyya, i.e., at the end
of 6/627 or the beginning of 7/628. Earlier sources, however, lack this infor-
mation. The rules for due respect for the Prophet fit in with the period of
stira 24; they certainly do not originate from the first years after the Ajra.
Verses 6 to 9, and 15sqq. are addressed to the Hypocrites. The separate parts
(verses 1-5, 69, 10, 11, 12, 135q., and 15sq.) belong chronologically close to
one another, as is also evident from the phraseology.*”® Some regard verses 1
to 10*™ or g to 11°* to be of Meccan origin for no good reason.

Stra 22, which is commonly regarded as Meccan but occasionally also
as Medinan,?* is primarily important for the Medinan parts which it con-
tains, despite the fact that it was largely revealed during the third Mec-
can period before the hijra. Of Meccan origin are verses 1 to 24—of which
verses 5 to 7 do not fit in with the context—and the verses 43 to 56, 60
to 65, and 67 to 75. Of these verses several are unjustly regarded as Medi-
nan: verses 1sqq. are said to have been revealed on the campaign against

200 In Ibn al-Athir’s Usd al-ghaba ft ma‘rifat al-sahaba, vol. 5, p. 417; Ibn Hajar al-‘Asqalani,
vol. 1, no. 338, vol. 4, p. 503. In al-Nawawi, ed. Wiistenfeld, p. 839, we find the variant,
3.&, but this is most likely only an error. [G. Juynboll, Encyclopedia of canonical hadith,
p. 698.] —Behind 13,3, verse 3, Fliigel erroneously has the end of the verse.

201 Tbn Qutayba, p. 131; Ibn Sa‘d (al-Tabagat): Biographien der medinischen Kimpfer, p. 4 ¢,
and his Biographien der Frauen, p. 274 sq.; al-Tabari, Tafsir; al-Tirmidhi, K. al-Tafsir; al-Wahidi;
Fakhr al-Din al-Razi; al-Zamakhshari; al-Baydawi; Ibn Hajar al-‘Asqalani; Ibn al-Athir, Usd
al-ghaba fi ma‘rifat al-sahaba, and al-Nawawi under the relevant headings.

202 al-Halabi, Insan al-‘uyin, vol. 3, p. 140sqq. Already al-Diyarbakr1, Ta’rikh al-khamis,
vol. 2, p. 25sq., a work which is a bit older, mentions this, but without listing authorities.
Weil, Das Leben Mohammeds, p. 184, and note on p. 280.

203 Cf, 4 3gde- VerSe 5 to Qf;\é verses 6, 21, and 22; verses 13sq. iieal with (544 like verses 6
to 9; the beginning of verse 21 is identical with that of verse 6; %5 verses 8, 9, and 15.

204 a]-Baydawi.

205 al-Suyut, al-ltgan, p. 36.

206 Cf. ‘Umar b. Muhammad; al-Suyuti, al-ltgan, p. 26 sq., and the Commentators.
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Banu Mustalig,®” possibly because Muhammad once recited them at that
time; verses 1sq. some people fix to after the emigration, because they were
regarded as a reference to those Arab tribes who accepted Islam only later,
or to things which happened after the Ajjra.?*¢ By the same token, in the case
of verse 15, some commentators had Arab tribes in mind when they inter-
preted the word yansuruh (o 2x) as “rendering victorious.”® Quite common
is the view that verses 20 to 22 or 20 to 23 or 20 to 24 refer to individual
encounters of ‘All and some followers with prominent Quraysh in the Battle
of Badr.® This explanation is based solely on the literal interpretation of the
word khasman ( ;luas).2" Verses 18 and 19 must have been originally out of
context, as their rhyme does not agree with the other verses, and combining
them with verse 20 is neither documented nor permissible. Verse 17 is obvi-
ously inserted later. For its Medinan origin speaks the expression alladhina
hadu, used by the Jews, which certainly does not occur in the older pas-
sages of the Koran.”? Most of the remaining Medinan verses (25-38) seem
to date from the period of the pilgrimage of 6/627 or 7/628, as they contain
a guide for pilgrims. We cannot date them to the time after the conquest of
Mecca because verse 25 reproves the disbelievers not only for insufficient
upkeep of the Ka‘ba but also for barring believers “from God’s way and the
Holy Mosque,” and verse 31 advises the believers to “eschew the abomina-
tion of idols”—all remarks which became superfluous after the occupation
of the Holy City. Verse 66, which begins as does verse 35, must likely be
attributed to the same period. If, as tradition has it,2® verses 39—42 were the
first to permit to Muslims open warfare with the enemies of the true reli-
gion, they would have to originate from the time before the Battle of Badr. On
the other hand, this, Muhammad’s permission to fight, cannot possibly have

207 Fakhr al-Din al-Razi; al-Zamakhshari; al-Suyuti, al-Itgan, p. 43; al-Tabari, TafSir, only
says that Muhammad recited these verses 4;as 2% (3 or when he returned from 3,3
3 uall (i.e. the campaign against Tabuk; cf. al-Bukhari, K. al-Maghazi, § 79).

208 Umar b. Muhammad (IBN ‘ABD AL-KAFI); al-Wahidi; Fakhr al-Din al-Razi; al-Tabarl,
Tafsir.

209 Fakhr al-Din al-Razi.

210 g]-Wagqidi, p. 64; Muslim in the very inadequate K. al-Tafsir at the end; al-Tabari,
Tafsir; Abu l-Layth al-Samarqandi; Fakhr al-Din al-Razi; al-Zamakhshari; al-Baydawt; ‘Umar
b. Muhammad (IBN ‘ABD AL—KAFT); al-Suyuti, al-Itgan, p. 19.

211 However, the Commentators supply also different interpretations of the passage.

212 References to this phrase: siras 2:59, 4:48 and 158, 5:45, 48 and 73, 6:147, 16:119, 62:6; all
are Medinan. Cf. also Hirschfeld, New researches, p. 125.

213 al-Ya‘qubi, Historiae, vol. 2, p. 44; al-Nas&’1, K. al-Jihad, beginning; al-Tabari, Tafsir;
Abu l-Layth al-Samarqandi; al-Wahidi; al-Zamakhshari, al-Baydawi; al-Suyuti, al-Itgan, p. 58;
G. Weil, Leben Mohammeds, p. 94; Sprenger, Das Leben und die Lehre, vol. 3, p. 100.
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been issued before the Aijra.?* Verse 51 is regularly?® applied to the Meccan
goddesses, al-Lat, al-‘Uzza, and Manat, whose veneration the Prophet was
inclined to tolerate at a weak moment. This explanation, however, is based
on the conjecture that the words tamanna and umniyya meant garaa “to
recite,” gira‘'a “recitation.””® The verse could actually very well be Meccan if it
were not connected with verse 52, which among the enemies clearly empha-
sizes the Hypocrites.?” Verses 57 to 59 must be later than the Battle of Badr,
as they already mention believers who had been killed in the war.® Further-
more, an old exegete justifiably regards verse 76 sqq. as Medinan.?® Because
of the call for “holy war,” their composition must be dated to before the Bat-
tle of Badr at the earliest,”* and because of the mention of the “religion of
Abraham,” near the time of the first wars against the Jews.?*

Stra 48 must be fixed at the time after the Pact of al-Hudaybiyya (in Dha
1-Qa‘da 6/627), although verses1to 17 alone date from shortly after its conclu-
sion, most likely still before Muhammad’s return to Medina,?** a date which

214 Tbn Hisham, p. 313; cf. cod. Sprenger, no. 207.

215 See the references to sara 53, above, p. 82sq.

216 This meaning is unknown to the Koran, although some want to find them also in other
Koranic passages, e.g., Ibn Hisham, p. 370, from Abii ‘Ubayda in 3\, siira 2:105; they also do
not seem to occur in ancient poets. Muslims, of course, cite the féllowing reference:

oy o ) o9l i Wl Sl A ST
(Ibn Hisham, p. 370; Aba l-Layth al-Samarqandi; al-Zamakhsharl on stra 22:51; cf. Sharh
al-shawahid, s.v; al-Baydaw1 on sira 2:73, 22:51, and Lisan, vol. 20, p. 164 have 4.} Jj\, a
confusion with the following verse, of which only half is cited in al-ZamakhsharT), and

DLl 3Y 05T, A J5T b S 2

(Fakhr al-Din al-Razi; Aba I-Layth al-Samarqandyi; al-Zamakhshari on siira 2:73; Majd al-Din
IBN AL-ATHIR, Nihaya fi gharib al-hadith, vol. 4, p. 111; Lisan al-Arab, loc. cit.; Ibn Hisham,
p- 371, with a variant reading 3\, instead of (3Y), the latter verse is said to refer to the death of
‘Uthman (Fakhr al-Din al-Razi; al-Zamakhshari; Lisan and Nihaya, ibid.; Sharh shawahid). In
any case, it is likely that the present unique meaning of izis derived from that misinterpreted
Koranic passage.

217 “Those in whose hearts is sickness;” this, according to standard Koranic usage, refers to
the munafigun.

218 Even if |8 -, was passive (man qutila) “who is being killed” or “when someone is being
killed,” these verses might still have been revealed before the actual battle, but \}La Q&;\X\ shows,
excluding conditional meaning, the completed fact, “those who have been killed”

219 Umar b. Muhammad (IBN ‘ABD AL-KAFI).—Fliigel’s verses 77 and 78, for syntactical
reasons, can constitute only one verse, a fact which is confirmed by tradition.

220 Cf. above on verse 39sqq.

221 Cf. above, p. 119sqq. on sara 16:124.

222 See verses 11 and 15: Those “who were left behind will say to thee” (after your return).
Cf. Muir, The Life of Mahomet, vol. 4, p. 30sqq.
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many hold for the entire stra.?? These verses demonstrate more clearly than
the accounts of historians that Muhammad was planning to attack Mecca
already at that time but that the Bedouins who were allied with him dis-
appointed him. Nevertheless, on account of their large number and with
their help two years later, he was able to take the city nearly without a
blow. For this reason he abandoned his plan to force his entry into the Holy
City, and came to a compromise with the Quraysh, which, apart from other
advantages, guaranteed him an unmolested pilgrimage in the following year.
That this armistice was a masterpiece of his politics and a true victory?** is
best demonstrated by its result. Verses 18sqq. originate from the time of
the submission of the Jews of Khaybar and its vicinity (beginning 7/628),
whose wealth Muhammad had promised his followers after returning from
al-Hudaybiyya.?”® Verses 19, 20, and 27 cannot be explained otherwise. After
this success, he was entitled to regard the result of al-Hudaybiyya in retro-
spective; this is why also in these sections he speaks much about it, most
clearly in verse 23, where he tries to convince the Muslims that God sup-
ported him there as much as He did at Khaybar. It is wrong of tradition to
fix verse 27 after the pilgrimage of 7/628.2%

Tradition connects the first verses of siira 66 with a scandal in the house of
the Prophet.?” It once happened that Muhammad was using the room of his
wife Hafsa [Bint ‘Umar] for a rendezvous with the Coptic slave Mary(am).
This not only constituted an offence against good manners but was also a

223 Tbn Hisham, p. 749sqq.; al-Waqidi (Wellhausen, Muhammed in Medina, p. 260); al-
Bukhari, K. al-Maghazi, § 37, and K. al-Tafsir; al-Wahidi, al-Baydawi. Less explicitly al-Mu-
wattd’, p. 71. One tradition in Muslim (K. al-Jihad, § 29, al-Qastallani, vol. 7, p. 424sq.) says
this only with regard to the first five verses. Cf. Muir, The Life, vol. 4, p. 36 sqq.; Sprenger, Das
Leben, vol. 3, p. 2518qq.; Buhl, Muhammeds Liv, p. 285; Aug. Miiller in Fr. Riickert’s translation
of the Koran.—Hirschfeld, New researches, p. 127, regards the verses 1 to 17 as referring to the
period after the conquest of Mecca. That this follows from verse 12, as he claims, is hard to
believe.

224 Thus, verse 1 is easily explained (cf. the Commentators), so that we need not put the
first verses after the campaign against Khaybar.

225 Vv. 15 and 20. As regards the large spoils of war cf. Ibn Hisham, p. 773sqq.; al-Tabari,
vol. 1, p. 1588sqq.; al-Waqidi (Wellhausen, Muhammed in Medina, p. 284sqq.); al-Baladhuri,
p- 25sqq.; Caussin de Perceval, vol. 3, p. 202; Muir, Life of Mahomet, vol. 4, p. 73sqq., Sprenger,
Das Leben, vol. 3, p. 274sqq.; Caetani, Annali, vol. 2, part 1, p. 38sqq.

226 al-Tabari, ed. Zotenberg, vol. 3, p. m1.—That the words “You shall enter [the Holy
Mosque, ] if God wills” can refer only to the future and need no additional evidence.

227 al-Nasa’l, K. Tshrat al-nisa’, § 4 (only a brief reference); Fakhr al-Din al-Razi; al-Wahids;
al-Tabari, Tafsir; al-Zamakhshari; al-Baydawi. Cf. Weil, Das Leben Mohammeds, p. 274sqq.;
Caussin de Perceval, vol. 3, p. 268; Sprenger, Das Leben, vol. 3, p. 85sq.; Muir, Life of Mahomet,
vol. 4, p. 160sqq.; Caetani, Annal, vol. 2, part 1, p. 236sqq.

[i/217]
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serious trespass. Hafsa,”® returning home unexpectedly, surprised the two
and, reproaching the Prophet bitterly, incited ‘Aisha and the other wives
against him. The mistake of their leader must have caused the gravest anxi-
ety, or he would not have considered it prudent to be exculpated by a special
revelation. This tradition bears the guarantee of its historicity in itself. An
episode showing Muhammad’s character in such an unfavourable light Mus-
lims can have neither fabricated nor derived from the rumors of the unbe-
lievers. Another tradition has it that because of fondness for Hafsa, who dur-
ing the Prophet’s visits regularly treated him to honey, he had neglected his
other wives for some time.?” Because of its harmlessness, this silly account
is often referred to as an explanation of the first verse of this siira, although
it could not displace the other interpretations. All that can be said regard-
ing the period is that it probably happened before the birth of Ibrahim (Ibn
Muhammad). If this had not been the case, Mary(am)’s merit for having
borne the Prophet his first child after twenty-five years, and a son at that,
would not have remained unmentioned in the accounts of this scene of
jealousy.*° Verses 6 to 8, which alternatively are addressed to believers and
unbelievers, as well as verses 8 to 12, which describe models of believing and
unbelieving women, defy close identification on account of their general
content. Verse 9, which alone in this siira makes particular mention of the
Hypocrites (munafigin), is identical with 9:74. Since the verse is necessarily
before 9:75, it seems to have its original place in siira g but not siira 66:10.
The beginning of stira 60 (verses 1 to 9) warns Muslims not to be friends
with people who at that time had driven Muhammad and his followers into
emigration, although leaving open the possibility of a later reconciliation

228 Juynboll, Encyclopedia, pp. 155, 162, 183, 184, 197, 232 etc.

229 Tbn Sa‘d (al-Tabagat): Biographien der Frauen, ed. by Brockelmann, p. 76; al-Bukhari,
K. al-Talaq, §8, K. al-Ayman, §23; Muslim, K. al-Talaq, §3; al-Nasa’i, K. al-Talag, bab 10,
K. al-Ayman, §20, K. Ishrat al-nisa’, § 4; al-Khatib al-Tibrizi, Mishcdt, bab al-Talaq, fas! 1,
§ 5; Fakhr al-Din al-Razi; al-Wahidi; al-Tabari, Tafsir (brief allusion only); al-Zamakhshar;
al-Baydawl.

230 Muir, loc. cit., and Caetani, loc. cit., both fix the time of this event between Ibrahim
(Ibn Muhammad’s) birth and the campaign against Tabuk. According to Weil, Das Leben,
p. 2745qq., and Historisch-kritische Einleitung, 1st ed., p. 78, it is even still later, which in its
2nd ed,, p. 88, is founded on the fact that the verses 6 to 8 refer to those who remained
behind during this campaign, and that there is no reason also to fix the first verses in this
time. But this apparent relation is by no means clear. The slave girl Mary(am) is assumed to
have been part of the presents which the ruler at Alexandria sent to the Prophet in response
to his embassy. (al-Tabari, vol. 1, p. 1561; Ibn Sa‘d, Wellhausen, Seine Schreiben und seine
Gesandtschaften, p. 99sq.) Unfortunately the year of the embassy cannot be determined. Cf.
Wellhausen, loc. cit., and Caetani, Annali, vol. 1, p. 730sq.—Verse 5, which has a rhyme (ara)
totally different from the other verses, seems to have lost its original end.
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(verse 7). Tradition fixes this passage to the time shortly before the conquest
of Mecca in Ramadan 8/629 and attributes it to the secret message from
Hatib b. Abi Baltaa® to the Quraysh, informing them of Muhammad’s
imminent assault on Mecca.?®? This conjecture might be correct but no
evidence can be procured. The only thing certain is that the passage belongs
to the time before that conquest.?®® Verse 10sq. must originate from the
time shortly after the Pact of al-Hudaybiyya®* and not, as tradition will have
it,» still at al-Hudaybiyya itself. It is inconceivable that after the conclusion
of the Pact the Prophet would have handed over the men who sought his
protection while he would have given his protection to the women who were
more firmly tied to their families by tribal law (than the men). Verse 12 can
easily be connected with this. The view that it originates from the time of
the conquest of Mecca cannot be substantiated,; it is to be found in very late
writers only.”¢ Verse 13, it seems, relates to the same subject as the first verses
and might have been revealed at the same time.

Stra 110, which looks like a fragment, is found in the Koran among all
sorts of Meccan siiras, and for this reason it is frequently reckoned to be
among them.? However, the optimistic idea that people would flock to the

21 Juynboll, Encyclopedia, pp. 271, 599.

232 Tbn Hisham, p. 809sq.; al-Tabari, vol. 1, p. 1627; al-Waqidi in Wellhausen, Muhammed
in Medina, p. 325; al-Bukhari, K. al-Maghazt, § 48, K. al-Tafsir; Muslim, K. al-Fada’il §71;
al-Tirmidhi, K al-Tafsir; Khatb al-Tibrizi, Mishcdt, Bab al-jami‘ al-managqib, fasl 1, § 27; al-
Wahidi; Fakhr al-Din al-Razi; al-Tabar, Tafsir; al-Zamakhshari; al-Baydaw; Ibn al-Athir, Usd
al-ghaba fima‘rifat al-sahaba, vol. 1, p. 361; Ibn Hajar al-‘Asqalani, vol. 1, no. 1532. Cf. Weil, Das
Leben, p. 2095q.; Caussin de Perceval, vol. 3, p. 221sqq.; Muir, vol. 4, p. 113sq.; Caetani, Annall,
vol. 2, part1, p. 117.

233 Cf. also Muir, Life of Mahomet, vol. 4, p, 114, 1. 1.

234 This assumption corresponds well to the following reports: Ibn Hisham, p. 754; al-
Wagqidi (Wellhausen, Muhammed in Medina, p. 263); al-Tabari, vol. 1, p. 1552sq.; Ibn Sa‘d
(al-Tabagat): Biographie der Frauen, p. 168; Ibn Hajar al-‘Asqalani, vol. 4, p. 953; Ibn al-Athir,
Usd al-ghaba fi ma‘rifat al-sahaba, vol. 5, p. 614.

235 al-Bukhart; K. al-Shurdt, §15; Hibat Allah b. Salama; al-Khatib al-Tibrizi, Mishcdt, Bab
al-sulh, fasl 1 §, 1, al-Wahidi; Fakhr al-Din al-Razi on stras 48 and 6o; al-Tabari, Tafsir;
al-Zamakhshari; al-Baydawi; al-Suyati, Asbab al-nuzil. Cf. Weil, Das Leben, p. 183; Muir, Life,
vol. 4, p. 44sqq.; Caetani, Annali, vol. 1, p. 723.

236 The verse, of course, occurs in many traditions, mentioning the homage paid to the
women after the assault of Mecca—al-Khatb al-Tibrizi, Mishcdt, bab al-sulh, fasl 1, § 4;
al-Bukhari, K. al-Ahkam, § 49; al-Nasa’i, K. al-Bay‘a, §18; al-Tabari, Tafsir; al-Zamakhshart;
al-Muttaqi al-Hindi; al-Nasaf; al-Suyutl, Asbab al-nuzil—but it is seldom that we find an
indication that it was revealed on this occasion, e.g, in al-Baydawi, and in the Persian
al-Tabari, ed. Zotenberg, vol. 3, p. 138; Fakhr al-Din al-Razi is rather vague.

237 “Umar b. Muhammad (IBN ‘ABD AL—KAFi); Hibat Allah b. Salama; Muir, vol. 2, p. 319;
Sprenger, Das Leben, vol. 1, p. 560, was tempted to this view by a certain relationship of the
beginning of the stra with saras 26:18 and 32:28.

[i/219]



[i/220]

178 THE MEDINAN SURAS

true religion (al-din) speaks rather in favour of the later Medinan period.
On the other hand, it is doubtful that the words al-nasr wa-l-fath (verse 1)
need to be interpreted as applying to the conquest of Mecca®® and, there-
fore, in agreement with most traditions, be dated to the time around this
event.? Others go still further and have the stra predict the approaching
death of the Prophet, even considering it outright as the very latest revela-
tion.2*

Stra 49 consists of several parts. Nearly all commentators regard verses 1
to 5 as referring to the deputation of the Banti Tamim,*" who arrived in
Medina in 9/630 or 10/631** to negotiate the release of prisoners; when
Muhammad did not meet them immediately, they became noisy and pro-
voking. This agrees only too well with the text of verses 2 to 5, and we would
have to regard this tradition as absolutely reliable if it were certain that
its form was not influenced by the Koran. Less obvious is the situation on
which verses 6 to 8 are founded. We are told that they refer to the Umayyad
Walid b. ‘Ugba b. Abi Mu‘ayt,** who at the same time had set out to col-
lect taxes from Banii Mustaliq but returned empty-handed, falsely accusing
the tribe of having refused to pay the tax and of having made a personal
assault on his life.** Although the text of the revelation can be interpreted
this way, the tradition is suspect, particularly because it concerns a man who

238 Cf. above on suira 61:13.

239 Muslim, K. al-Fad@’il al-Qur’an § 2, says that Muhammad recited (gara’a) the sira in the
year or even on the very day of the conquest of Mecca. Al-Wahidi has it revealed (nazala) on
the return from the Battle of Hunayn.

240 al-Bukhari, K. al-Tafsir; Muslim, K. al-Tafsir (al-Qastallani, vol. 10, p. 487); al-Tirmidhi, K.
al-Tafsir on sura 5 at the end, and on sara 100, etc.; al-Tabari, Tafsir; Ibn Hisham, p. 933, note;
al-Itgan, pp. 45 and 61; Leiden Cod. 653 Warner, fol. 275"; Ibn Qutayba, p. 82.

241 Explicitly referring to the verses1to 5 only in al-Bukhari, K. al-Maghazi, § 68, K. al-Tafsir;
W. [unidentified abbreaviation of the German authors]; and Fakhr al-Din al-Razi; less explic-
itly in al-Tirmidhi, K. al-Tafsir; al-Tabari, Tafsir; al-Zamakhshari, and al-Baydawi; only verse 2
mentioned in: Hassan b. Thabit, Diwan, ed. Tunis, p. 113, and al-Waqidi (Wellhausen, Muham-
med in Medina, p. 386); only verse 4 in: Ibn Hisham, p. 939. 1 4; Ibn Sa‘d (Wellhausen, Skizzen
und Vorarbeiten, Heft 4, no. 78); al-Tabari, vol. 1, p.1717; al-Aghani, vol. 4, p. 9. However, verses 2
to 5 are closely related, whereas this is doubtful in the case of verse 1. Cf. Weil, Das Leben
Mohammeds, p. 2445qq.; Caussin de Perceval, vol. 3, p. 271; W. Muir, Life of Mahomet, vol. 4,
p. 1715q.; Sprenger, Das Leben, vol. 3, p. 366 sq.; Caetani, vol. 2, part 1, pp. 219sq. and 449sq.

242 Tbn Sa‘d (Wellhausen, Skizzen und Vorarbeiten, Heft 4, p.137sqq.) and al-Aghant, vol. 4,
p. 8, do not supply a year. The general heading in Ibn Hisham, p. 933, indicates that 9/630
is meant. Al-Tabari, vol. 1, p. 1710, mentions 9/630; less explicitly, al-Wagqidi (Wellhausen,
Muhammed in Medina, p. 386).

243 EP; Juynboll, Encyclopedia.

244 Tbn Hisham, p. 730sq.; Ibn Qutayba, p.162sq.; al-Wahidi; Fakhr al-Din al-Razi; al-Tabari,
Tafsir; al-Zamakhshari; al-Baydawi; Ibn Hajar al-‘Asqalani; Ibn al-Athir, Usd al-ghaba, al-
Nawawi, ed. Wiistenfeld, s.v. Walid was the brother of the future Caliph ‘Uthman.
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later became a notorious Muslim. The nickname, al-fasiq “the evil-doer,
by which he is often known, naturally goes back to the exegetic tradition.
Verses 9 and 10 speak of the fight among the Muslim clans; verses 11 and
12 prohibit backbiting and nicknames. The question of whether these two
parts were connected from the beginning with each other as well as with
verse 65sqq. cannot be determined.? Verse 13 develops the idea that in Islam
“the noblest among you in the sight of God is the most godfearing of you.”
Tradition, which considers it a reference to the arrogance of the Quraysh
after the occupation of Mecca,”¢ is remarkable, as the verse can be applied
to many other circumstances.?” The verse has no connection with the previ-
ous one, although also originally not with the following one either. Verses 14
to 17 properly characterize the Bedouins who accepted Islam outwardly
because “belief had not yet entered their hearts.” This part is commonly
held to refer to the Bana Asad b. Khuzayma,?*® who, during the famine of
9/630,° appeared in Medina and, by pointing out their voluntary accep-
tance of Islam, demanded food. Another tradition*° applies the verses to the
Bedouin tribes who did not follow Muhammad to al-Hudaybiyya. But since
these verses merely served to demonstrate the main characteristics of all
Bedouins—proud and arrogant character next to superficial conversion—
and since any particular allusion is wanting, none of those traditions can be
verified; both of them are probably based on conjectures.

The most important verses of siira g are those which the Prophet asked
‘Ali to recite before the assembled Arabs at the hajj celebration of 9/630 at
Mecca. The traditions regarding the scope of this proclamation vary con-
siderably.® With some degree of certainty only verses 1 to 12 might belong

245 The repetition of fusigq in the verses 7 (cf. verse 6), and 11 does not prove anything as

these facts might only have given rise to the editorial combination.

246 Fakhr al-Din al-Razi; al-Wahidi; al-Zamakhshari; and al-Suyuti, Asbab al-nuzul, con-
sider it to have been revealed on this occasion. According to Ibn Hisham, p. 821, and al-Tabari,
vol. 1, p. 1642, Muhammad merely recited () it at that time; cf. L. Caetani, vol. 2, part 1, p. 130.

247 a]-Wahidi; Fakhr al-Din al-Razi.

248 Juynboll, Encyclopedia, p. 343, col. 2.

249 Tbn Sa‘d (Wellhausen, Skizzen und Vorarbeiten, Heft 4, no. 77); al-Tabari, vol. 1, p. 1637,
and in the Tafsir; al-Wahidi; Fakhr al-Din al-Razi; al-Zamakhshari; al-Baydawl. Cf. Caetani,
Annali, vol. 2, part1, p. 227.

250 Tbn Sa‘d (Wellhausen, Skizzen und Vorarbeiten, Heft 4, no. 77); al-Tabari, vol. 1, p. 1687.
Regarding the famine of 9/630 we have information also in Ibn Hisham, p. 894, and al-Tabari,
vol. 1, p. 1693.

251 Tbn Hisham, p. 921; and al-Tirmidhi, K. al-Tafsir; present the beginning of the sura
without further ado. Al-Diyarbakri, Tarikh al-khamis, vol. 1, p. 11, mentions twenty-eight
verses; Mujahid in al-Zamakhshari, thirteen, al-Tabari, vol. 1, p. 1720sq., and in the Tafsir

[i/222]
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to this: there the Muslims are ordered to attack all idolaters after the holy
months, unless there was a definite agreement for a limited time. The very
first words,? “an acquittal, from God and His Messenger unto the idol-
aters with whom you made a covenant,” set the stage for the entire content.
Verse 28 belongs evidently to the same time, even though it was never part
of this “acquittal.” Far less certain is the date of verses 36 and 37, which now
appear completely detached and out of context, since they deal with the
basic rule of the Islamic calendar, the number of months, and the prohi-
bition of their change.?® Verses 13 to 16 are probably best dated to before
the conquest of Mecca, for it is not far-fetched—as a wide-spread tradi-
tion has it—to attribute the breach of treaty to the violation of the Pact of
al-Hudaybiyya on the part of the Quraysh. In this case, however, the expres-
sion hammi does not merely indicate the intention of the enemies, which
is not followed by action, but rather the bigotry which preceded the real
act. This estimation®* also fits in with the content of the verses 17 to 22,
which do not readily lend themselves to being separated from the preced-
ing one, in which the idolaters are repeatedly referred to as the sustainers of
the Ka‘ba.?** The larger part of the siira deals with the campaign of Rajab

(vol. 10), p. 41, forty, al-Zamakhshari, al-Baydaw1, thirty or forty verses. The sira is simply
mentioned vaguely, as e.g. al-Mas‘adi, Prairies, vol. 9, p. 54; al-Tirmidhi, K. al-Tafsir § 4; cf.
Caetani, vol. 2, part1, p. 294; Muir, vol. 4, p- 208sq., mentions the verses1to 7, p- 28; Sprenger,
vol. 3, p. 478sqq.; verses 1 to 28 in Snouck Hurgronje, Het Mekkaansche feest, pp. 63—65,
“v.1-12, 28 and most likely also v. 36 sq.”"—Grimme, Mohammed, vol. 1, p. 128sqq., vol. 2, p. 29,
attributes the verses 1 to 24 to the campaign against Mecca in 8/629, but this opinion is
doomed by the expression al-hajj in the third verse. This expedition might have been called
a ‘umra, but not a hajj. Cf. Néldeke, [Review] “H. Grimme, Mohammed.”

252 When a person’s protection was revoked (s> &Y ,) people first publicly announced
at the Meccan Kaba: Mé 1 o5 @\ (cf. Joshua 2119, 20: 10 ©'P1 IMIR) or something similar,
renouncing liability for protection and blood-feud. Cf. Goldziher, Muslim studies, vol. 1,
pp. 69—70, and Abhandlungen zur arabischen Philologie, vol. 1, p. 325q.; O. Procksch, Uber die
Blutrache, p. 34; Hatim Ta’1, Diwan, ed. and transl. F. Schulthef, p. 63, foot-note 2.

Like many other siiras also this one is named after the initial words, bar@ (3:1,). Its
alternative name, al-Tawba, is related to the frequently occurring verb taba, to repent, and its
derivations (vv. 3, 5, 11, 15, 27, 103, 105, 107, 113, 118, 119, 127). As regards the many other names
of the siira see al-Zamakhshari, and al-Baydawi at the beginning.

258 It is completely unimportant that these verses appear in an address by Muhammad on
the occasion of his Farewell Pilgrimage in 10/631 (Ibn Hisham, p. 968; al-Tabarf, vol. 1, p. 1754;
al-Wagqidi (Wellhausen, Muhammed in Medina, p. 431), Fakhr al-Din al-Razi).

254 As Snouck Hurgronje rightfully points out in Het Mekkaansche feest, p. 50 n. 1, the reason
that the pieces, verses 1 to 12, and 13sqq., are merged must be that both are dealing with the
fight against the unbelievers. Outwardly, perhaps, also the phrase m;\ﬂ \3&, occurring in both,
verse 12 and verse 13, might have been of importance.

255 There are the most divergent traditions regarding verse 19; see Fakhr al-Din al-Razi;
al-Wahidi; and the Commentators.
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9/630 against the Byzantines and their Arab allies on the Syrian frontier,
in which many Medinans and Bedouins did not participate. Muhammad
uses this opportunity to reproach strongly the Hypocrites and the lukewarm
Muslims. The verses, however, were not revealed in one piece; instead, this
happened either before the departure or during the campaign itself or after
the return home. The following verses can be placed before the beginning
of the campaign:?*® verses 23 and 24, which denounce the excuses of those
Muslims who stayed behind; verses 25 to 27, which serve to demonstrate
with the help of the Day of Hunayn (Shawwal 8/629) that only Allah’s help
guarantees victory; and verses 28 to 35, which enjoin fighting the Christians
until they pay fealty. This fits in with the same period, particularly as even
earlier, in I Jumada 8/629 at Mu’ta, the Muslims had come to blows with
Christian troops. To this time belong also verses 38 to 41, of which verse 41,
according to the note in Ibn Hisham, p. 924, is the earliest of the entire
stira; this applies also to verses 49 to 57, which becomes particularly appar-
ent from verse 49. On the other hand, verses 58 to 73—in which Muham-
mad rejects the accusation of unfair distribution of alms (sadagat) as well
as other reproaches of the Hypocrites—have no obvious relation to that
campaign. During the campaign, verses 42 to 48 and 82 to 97 were promul-
gated, of which verse 85—if it is really referring to the death of ‘Abd Allah
b. Ubayy*—must have been added later. Verses 74 to 81, and 98 to 107, can
be attributed to the time after the return. Verses 103 and 107 mention those
Muslims who repented having stayed behind®® as well as some others?® who

256 Here we disregard the many legends which the commentators cite in support of the
particular verses, for example, the persecution of the Hypocrites, etc. Nothing of this is to be
found in Ibn Hisham. But it remains an enigma that so disproportionally many legends could
be attached to this and some other sketches. Cf. Ibn Hisham, al-Waqidi, Wellhausen, etc.

257 Tbn Hisham, p. 927; al-Waqidi (Wellhausen, Muhammed in Medina, p. 414); al-Bukhari,
K. al-Tafsir and K. al-Kusif, § 203; Muslim, K. Sifat al-munafigin, §1; al-Tirmidhi, K. al-Tafsir;
al-Nasa’i, K. al-Jana’iz, § 67; al-Wahids; Fakhr al-Din al-Razi; al-Tabari, Tafsir; al-Zamakhshart;
al-Baydawi. Cf. Weil, Das Leben, p. 433, note, and p. 429.

258 Asit is reported about them—similar to Aba Lubaba (cf. the references on sara 8:27)—
that they had tied themselves to a column until God forgave them, this passage is also
considered to refer to him, or says that he belonged to these people, that is to say that in 9/630
he did what he had already done in 5/626. Cf. Ibn Hisham, p. 687; al-Waqidi (Wellhausen,
Muhammed in Medina, p. 416); al-Tabarl, Tafsir; al-Zamakhshari; al-Baydawi; al-Wahidi; Fakhr
al-Din al-Razi. In al-Zamakhshari we even find the remark that it was a formal custom of
penitents to tie themselves to columns. Cf. Goldziher, “Sdulenmdnner,” p. 505, note 4.

259 With reference to Kab b. Malik, Hilal b. Umayya, and Murara b. al-Rabi‘ tradition
connects the verses 107 and ng. Cf. Ibn Hisham, p. go7sqq. (tradition of Ka®b b. Malik);
al-Wagqidi (Wellhausen, Muhammed in Medina, pp. 41sqq. and 416); al-Tabari, vol. 1, p. 1705
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“are deferred to God’s commandment.” The verses from 108 to 111 are said
to have been revealed shortly before Muhammad returned to Medina. They
are aimed at members of Banu Salim, who were secret followers of the hanif
Abi ‘Amir and had built a mosque not far from Medina.?® Connected with
this might be verses 112 sq., which describe the image of true Muslims, as well
as verses 114 to 117, which alleviate Muslims from the duty “to ask pardon for
the idolaters,” even if they are next of kin. Tradition attributes this portion
either to the death of Aba Talib (IBN ‘ABD AL-MUTTALIB)*! still before the
hijra, or to Muhammad’s visit to his mother Amina®? (Bint Wahb)’s grave
in al-Abwa’,*** where Allah is said to have prohibited him to pray for her.
The first interpretation is impossible, if only for chronological reasons, while
the second one could be considered if the passage were aimed generally at
one particular instance. However, since it expresses only a general idea that,
particularly because of its generality, fits well into the Medinan situation,
both views are nothing but untenable exegetic fancy.?* In verses 118 and 119,
three of the men “who were left behind” are pardoned.* Verses 120 to 123
reprove those of the Medinans who stayed behind as well as “the Bedouins
who dwell around them,” although with an important exception to this
general reproach, namely that not all Muslims necessarily had to “go forth
totally,” for Allah would have been pleased if only some (firga) of every group
(ta’ifa) had participated. Verses 124 to 127 require the Muslims mercilessly
to “fight the unbelievers who are near to” them. The revelation is certainly
of late Medinan origin, and because of its position in the Koran probably

sqq.; al-Bukharl in K. al-Tafsir and al-Maghazt; Muslim, K. al-Tawba, § 10; the Commentators;
Ibn Hajar; Ibn al-Athir, Usd al-ghaba, under the relevant names. Cf Weil, Das Leben, p. 414,
note; Caussin de Perceval, vol. 3, p. 287; Muir, vol. 4, p. 197.

260 Tbn Hisham, p. 906sq.; al-Waqidi (Wellhausen, Muhammed in Medina, p. 410sq.); al-
Tabari, vol. 1, p. 1704, and in his Tafsir; al-Zamakhshari; al-Baydaw1; al-Wahidi; Fakhr al-Din
al-Razi. Cf. Weil, Das Leben, p. 267; Muir, vol. 4, p. 1985sq.; Sprenger, Das Leben, vol. 3, p. 335q.;
Caetani, Annali, vol. 2, part 1, p. 271sqq.

261 Tbn Sa‘d (Tabaqat, vol. 1, pt. 1): Biographie Muhammads bis zur Flucht p. 78; al-Bukhari,
K al-Tafsir, and K. Bad’ al-khalg, § 171; Muslim, K. al-Iman, § 9; al-Wahidi; Fakhr al-Din al-Razi;
al-Suyuti, al-Itqan, p. 32; al-Zamakhshari; al-Baydawi; Ibn Hajar, vol. 4, p. 214.

262 EP2: Amina bt. Wahb b. ‘Abd Manaf, umm Muhammad.

263 Cf. the Commentators. This happened in 6/627. See Ibn Sa‘d (al-Tabagat): Biographie
Muhammads bis zur Flucht, vol. 1, pt. 1, p. 74, where the opinion is refuted that this happened
after the fall of Mecca. In al-Azraq, p. 433, it is reported as if the Prophet had the tradition of
the Meccans in view, according to which Amina was buried in Mecca itself (see Burchardt,
Travels in Arabia, p. 173; Burton, Personal narrative of a pilgrimage, vol. 3, p. 352; Snouck
Hurgronje, Mekka, vol. 2, p. 66). But al-Azraqi correctly writes al-Abwa’.

264 These verses might be seen as an allusion to the death of ‘Abd Allah b. Ubayy, directed
to his son, if it were not inadmissible to call the former an “idolater” (mushrik, verse 114).

265 See above on verse 107.
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dates from the same time as the previous one. Verse 128 has the same begin-
ning as verse 125,%° although this is no evidence of their original literary
homogeneity. Verse 129 sq. some regard as Meccan.?” It is obvious to inter-
pret the expression min anfusikum in this passage, “now there has come to
you a Messenger from among yourselves,” as referring to the Quraysh. But if
in this case the Prophet was only thinking of his Arab origin in general, there
would be nothing to prevent the two verses from being regarded as Medinan
and connected with the preceding text. That others regard them to be the
very latest verses®® is connected with a tradition about the collection of the
Koran,?® which we will discuss below (under Uncanonical Promulgations,
see page 189). The composition of siira nine—as also in other cases—is
obscure.”” The numerous, conspicuous lexical and phraseological contacts
between their various parts®” readily lead one to imagine that their dates of
composition could not have been far apart.

Although a great many regard stira nine as the last one,*” there are others
who consider siira 5 to be still later,” probably because a few of its important
verses were revealed later than all the others.

Among these, tradition explicitly counts only verse 5, claiming that
Muhammad recited it to the believers during the so-called Farewell Pil-
grimage in 10/631, only a few months before his death. Yet we may add

266 The words & g od );7 L 13|y are also found in verse 87.

267 al-Zamakhshari; al-Baydawi; al-Suyati, al-ltgan, p. 32; ‘Al@ al-Din (AL-KHAZIN al-
Baghdadi), al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 13, as also the Commentators indicate,
the predicates 2,3,and o are normally used only by Allah. For this reason something must

have been lost after 3kl of verse 129; cf. verse n18.

268 al-Wahidi in the introduction to the Cairo edition, p. 8; Fakhr al-Din al-Razi; al-Tabari,
Tafsir; al-Zamakhshari; al-Baydawi; al-Suyuti, al-Itgan, p. 32; al-Shashawi, chapter 1.

269 Cf., for example, al-Bukhari, K. al-Tafsir on sura g at the end.

270 A suspicion relating to this context has been mentioned above on verse 13.

27 Cf. Ok verses 3, 5, 1, 15, 27, 103, 105, 107, 113, 18, 119, 127; Jc, Verses 69, 73, 78, 112, 115;
b verses 8, 24, 53, 54, 68, 81, 85, 97; i verses 42, 56, 63, 65, 75, 96, 97, 108 (otherwise only
five times more in the Koran); e verses 3, 14, 26, 34, 39, 55, 62, 67, 69, 75, 80, 86, 91, 102,
107; 44,0 verses 58, 60, 80, 104, 105; Jl verses 58, 80 (otherwise only two more in the Koran);
A verses 25, 48, 75, 118, 129; 6 9o cj}f\ " 131, verses 87, 125, 128.

272 gl-Bukhari, K. al-Maghazi, §67,K. al Tafsir; Muslim, K. al-Far@’id; al-Tabari in the intro-
duction to the Tafsir, Cairo edition, vol. 1, p. 34; Cod. Lugd. 653 Warner, fol. 6b; al-Baydawt;
al-an, p. 55sq. Cf. the list of saras, above, p. 48sqq.

273 al-Timidhi, K. al-Tafsir on the siira, at the end; al-Zamakhshari on sara 9:2; al-Shushawi,
chapter 1. Cf. the list of siiras above, p. 48sqgq.

274 al-Bukhari, K. al-Iman, §33, K. al-Tafsir; Muslim, K. al-Tafsir at the beginning; al-Tir-
midhi, K. al-Tafsir; al-Tabari, Tafsir; al-Zamakhshart; al-Baydawi; al-Wahidi; Fakhr al-Din al-
Razi; in Cod. Lugd. 653, third last leaf; and al-Ya‘qubi, ed. Houtsma, vol. 2, p. 43sq., verse 5 is
called the very last revelation.

[i/227]
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to our count also verses 1, 4, and 7,2 because they appropriately comple-
ment that verse in content and are stylistically related. The time of trans-
mission mentioned is quite plausible; the emphatically repeated “today”
(al-yawma, verses 4, 5, and 7) betrays a particularly important situation,
and the Prophet’s rapturous emotions with respect to the success of his
mission, as expressed in the beginning of the fifth verse,? correspond per-
fectly with his last year of life. All transmissions are agreed that verse 6 is a
reply to the question of two respected Tayyi’,”” ‘Ad1 b. Hatim (al-Ta’1)*® or
Zayd al-Khayl,? who were not converted until Muhammad’s last years.
Zayd* headed a delegation from his tribe to the Prophet; the other man,*!
also a leader of a tribe, plays a role in ‘All’s expedition during which the
idol of Fuls (Fals) was destroyed. Ibn Sa‘d*®* mentions in this connection an
inquiry addressed to Muhammad regarding venison—the inquirer is here
called ‘Amr b. al-Musabbih—but the reply (=il b i; 5 ee?l Lo 87 is unre-
lated to anything in the Koran. The possibility thus cannot be excluded that
this episode was only later brought in connection with verse 6, and that
the little known ‘Amr—regardless of what kind of great Nimrod he might
have been—is replaced by a greater name. In such circumstances, no fair
judgement can be passed on verse 6. According to tradition, verse 2 was
revealed either during the pilgrimage of 7/628%® or the abortive one of 6/627

275 Verse 1 (Fliigel's edition) Muslims—with the exception of Kufans—divide into two
parts. Fliigel, against all traditions, makes an incision.

The order of the verses belonging to that revelation might have originally been more or
less as follows: verse 1, verse 4 up to (3, verse 5, starting with }Xa.'o\ JI?, verse 7, and verse 4
from Uﬁh to .

276 “Today I have perfected your religion for you, and I have completed My blessing upon
you and I have approved Islam for your religion.”

277 al-Bukhari, K. al-Sayd, §7; al-Tabari, Tafsir; Fakhr al-Din al-Razi; al-Wahids; Ibn Hajar
al-‘Asqalani, vol. 1, no. 2421.—Muslim, K. al-Sayd, §1; al-Nasa’l, K. al-Sayd, §1sqq.; al-Bukhari,
loc. cit., § 8, relates the affair without specifically mentioning the verse. Al-Tabari, Tafsir, and
al-Wahidi supply also other reasons.

278 EP; Juynboll, Encyclopedia.

219 EP; Sezgin, GAS, vol. 2, pp. 223—225.

280 Tbn Hisham, p. 946sq.; Ibn Sa‘d (Wellhausen, Skizzen und Vorarbeiten, Heft 4, no. 103).
Al-Tabari, vol. 1, p. 1747 5q.; al-Aghant, vol. 16, p. 48sq.

281 Tbn Hisham, p. 947sq.; al-Waqidi (Wellhausen, Muhammed in Medina, p. 390sqq.); Ibn
Sa‘d, loc. cit.; al-Tabari, vol. 1, p. 1706 sqq.; al-Aghani, vol. 16, p. 97; Sprenger, Das Leben, vol. 3,
p- 386sqq.

282 Loc. cit. Cf. al-Tabari, vol. 3, p. 2362; Ibn al-Athir, Usd al-ghaba, vol. 4, p.131.

283 al-Wahids; Hibat Allah (b. Salama).—Other works (al-Tabari, Tafsir; Fakhr al-Din al-
Razi; ‘Al al-Din (AL-KHATIB al-Baghdadi), al-Suyuti, Asbab al-nuzil), although reporting
the same story, do not indicate the year of the Medinan period.



THE MEDINAN SURAS 185

(al-Hudaybiyya).?* Since the closely?®* related verse 3 is always fixed in the
year 6/627,%¢ however, the latter date is apparently better documented. For
traditional criticism everything revolves around the interpretation of the
words (ammin al-bayt) of the second verse. If this refers to pagan pilgrims,
then the verses belong to the period before 9/630, when Muhammad per-
manently cut off relations with the idolaters.?®” Yet if those words refer to
Muslims, little can be said against a later composition. Verses 11 to 13 prob-
ably belong to the same period.*® It is nearly impossible to determine the
date of verse 14, as it mentions a danger for the Muslims*° only in very
general terms. The tales of Muhammad’s problems in private life, which tra-
dition brings forward,”' are useless. As far as the time of verses 15 to 38 is
concerned, the only clue that might serve as a guide is verse 37, which unmis-
takably preaches open and merciless war. Since the wording of the passage
indicates that the fight had started earlier, the pericope falls in the time after
the expulsion of Bani Qaynuqa‘ in Shawwal 2/623, and naturally before the
final assault against the power of Arabian Jewry, the occupation of Khaybar
in I Jumada 7/628. Presumably they are pretty close to the latter date, since
most parts of siira 5 apparently belong to 6/627 and 7/628. Verses 39 to 44,
similar in style with the preceding verses,”® must in any case be dated before
the occupation of Mecca if it is true that on the way there Muhammad pun-
ished®* a female thief by cutting off her hand in accordance with verse 41,

284 al-Wahidi.

285 Fliigel’s verses 2 and 3 actually constitute a single verse.

286 al-Tabari, Tafsir; Aba Layth al-Samarqands; al-Zamakhsharl, al-Baydawi; ‘Ala’ al-Din
(AL-KHATIB al-Baghdadi); al-Suyiiti, Asbab al-nuziil.

287 Cf. the beginning of sara 9.

288 The idiom 53 4l Kisy% Y4 is to be found only in the verses three and eleven.

289 Observe the phrase A dn \Jfb\verses 10, 14, and 23.

290 «_ . when a certain people purposed to stretch against you their hands ...”

291 Tbn Hisham, pp. 392 and 663; al-Waqidi; al-Tabari, vol. 1, p. 1456; al-Halabi, vol. 2,
p. 403; al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 415; Fakhr al-Din al-Razi; al-Wahidi; the
Commentators. Cf. Caetani, Annali, vol. 1, pp. 538 and 596.

292 We can disregard the tradition which has verse 27 cited in an address delivered before
the Battle of Badr (Ibn Hisham, p. 434; al-Waqidj, p. 43; al-Tabari, vol. 1, p. 1300). No one would
want to attach documentary relevance to such talk. Hirschfeld, New researches, p. 71, allots
verses 23 to 38 to the Meccan period, which cannot apply after what has been said above.

298 Cf. Jésverse 40, and three times verse 30; V‘ﬁ);’ ézu verse 37, and \«M | },Jaab verse 42.

294 gl-Bukhari, K. al-Hudud, §13; Muslim, K. al-Hudud, §2; al-Nasa’1, K. Qat* al-sarig, §6.
In all these passages the woman is generally identified as a member of the Makhztum.
al-Bayhaqi, al-Mahasin, p. 395, she is called the daughter of Sufyan b. ‘Abd al-Asad. In awa’il
literature (e.g. Ibn Qutayba, p. 273; Ibn Rustah, al-Alaq al-nafisa, p. 191; al-Tha‘alibi, Lata’if
al-ma‘arif, p. 8) it is claimed that Walid b. al-Mughira introduced the penalty for theft by

@
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and that this penalty was the first of its kind and not based on ancient Arab
common law. To the same period might belong also the tradition®* that this
refers to Abt Tu‘ma b. Ubayriq, although the name is somewhat suspicious,
as the man already served as model of a thief.** What caused Weil to allot
the verse to the last pilgrimage®” is beyond anyone. Verses 45 to 55 deal
with a controversy among Jews that we have in quite different versions.?* If
there is the least truth to it, the verses must be older than the extermination
of Banti Qurayza, since this clan is mentioned in some traditions. Some-
times the accused is a Qurazi and sometimes it is the judge, so that basically
everything remains uncertain and unreliable.?® Verses 56 to 63 would date
from 3/624 if indeed they were to refer to ‘Abd Allah b. Ubayy, who, upon
his pleading, secured permission for the captured Banii Qaynuga‘ to emi-
grate.’® Upon closer examination we see that the text reveals an unfortunate
time when some men suggested a pact with the Jews (verse 56) for fear of
the enemies but received the Prophet’s response that Allah might send them
victory or some other favourable change of fortune. These circumstances do
not at all fit in with a time when, in short succession, the Meccans as well
as the Jews suffered defeat. Another tradition attributes verse 56 sq.—and
thus the entire passage—to the advice given to the Prophet after the Battle

cutting off the hand for this delict in the time of the Jahiliyya. Also other considerations opt
for the assumption that this is indeed an innovation on Arab soil, at least as far as freedmen
are concerned. In the case of slaves this might have always been permitted. Otherwise one
might think of a borrowing from Abyssinia, where this barbarian custom is still in use, while
it is foreign to Jewish as well as Greco-Roman law. On its spread in the Occident throughout
the Middle Ages see L. Giinther, Die Idee der Wiedervergeltung, vol. 1, pp. 200, 253, and 294.

295 Abu Layth al-Samarqandi, and al-Wahidi.

29 Cf. above, p. 164, on sura 4:106.

297 Historisch-kritische Einleitung, 1st ed., p. 79sq., 2nd ed., p. go.

298 Tbn Hisham, p. 393sqq.; al-Tabari, Tafsir; al-Zamakhshari; al-Baydawi; Aba l-Layth al-
Samarqandi; Fakhr al-Din al-Razi; al-Wahidi—al-Muwatta’, p. 347, and Mishkat, K. al-Hudud,
fasl1 § 4, without referring to this verse in particular. Cf. Sprenger, Das Leben und die Lehre
des Mohammad, vol. 3, p. 37sqq.

299 Others interpret verse 46 or verse 45 as a dispute of Banu Qurayza and Bana Nadir
(Ibn Hisham, p. 395; al-Nasa’i, K. al-Buyu', § 111; al-Tabari, Tafsir; al-Zamakhshari; al-Baydawi;
Abu l-Layth al-Samarqandi; Fakhr al-Din al-Razi). A tradition in al-Waqidi (Wellhausen,
Muhammed in Medina, p. 215); al-Tabari, Tafsir, vol. 6, p. 134, attributes verse 45 to the
clemency for Aba Lubaba, cf. Caetani, vol. 1, p. 629 sq.—Let us mention the following lexical
and factual points of contact of the verses 45 to 55 and other parts of the stira: 5355
[,N\ verses 45 and 16; s, 3 verses 48 and 18; RE T r“ verses 48 and 4; s )l
& verses 45 and 57, 67; the last words of verse 45 pretty much similar to those of verse 37;
(:'Zjn o} owe verses 50 and 82, 109, 112, 116, and in a different form, £ o c__.»l\verses 19, 76,
and 79; there is no stira which mentions the name Jesus so frequently.

300 Tbn Hisham, p. 546; al-Tabari, Tafsir; al-Zamakhshari, al-Baydawi; Fakhr al-Din al-Razi;
al-Wahidi. Cf. Weil, Das Leben, p. 159, foot-note; Caussin de Perceval, vol. 3, p. 81sq.
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of Uhud that he try to obtain help from the Jews against the pagans.*® This
explanation is much more plausible, yet it still does not deserve particular
credibility, as it is likely nothing more than exegetic speculation.®? Verses 64
to 88 presuppose that several wars had already been waged. When, based on
the passage, it is concluded®® that the battles of Mu’ta and Tabuk had not
yet taken place, this is by no means beyond doubt. The friendly opinion of
Christians, particularly their priests and monks in verses 73 and 85, is purely
theoretical and fundamental and need not necessarily refer to those skir-
mishes. We would of course arrive at a different conclusion if Muhammad’s
instruction to the Mu’ta warriors to slaughter the parsons and leave the her-
mits in peace®* was indeed historical. Unimportant for us are the interpreta-
tions of verse 71, e.g,, that it is one of the earliest Meccan verses.** Verses 89
to 91 must date from 7/628 at the latest, since already siira 66:2 clearly
refers to it. They might possibly originate from the same time as verses 92
to 94, where permissible and prohibited matters are juxtaposed. We have
already been able to see on p. 144 that the period of these verses cannot
be determined with any degree of accuracy, and that they might belong to
the year 4/625, and certainly not after 6/627. Verses 95 to 97 are occasion-
ally fixed to the year of al-Hudaybiyya;** verses 98 to 100, dealing with the
Meccan sanctuaries, would fit very well into this time. According to some
informants, verse 101 refers to a man who, when the order for the pilgrim-
age was issued, asked whether people were expected to participate every
year; he received Muhammad’s irritated reply: “If I were to affirm this ques-
tion, you would have to obey, but since you would not be able to do so,
you would again become an unbeliever; so stop asking questions!”*” Oth-
ers connect the verse with matters that the Prophet was either unfamilar
with or that he disdained.*® Closer is the connection with the immediately

301 Abu l-Layth al-Samarqandi.

302 Here Hirschfeld, New researches, p. 119, is thinking of the expulsion of the Jewish Bana
Nadir and the pact with Bant Qurayza. But also this situation does not really fit.

303 Weil, Historisch-kritische Einleitung, 1st ed., p. 80, 2nd ed., p. go.

304 al-Wagqidi (Wellhausen, Muhammed in Medina, p. 310).

305 al-Tabari, Tafsir. More explicitly al-Wahidi and al-Suyati, Asbab al-nuzil (\§yy o 3
3y b )

306 gl-Zamakhshari; al-Baydawi.

307 al-Khatib al-Tibrizi, Mishcdt, K. al-Manasik, fasl 1, §1 and 15; al-Tabari, Tafsir; al-Za-
makhshari; al-Baydawi; Abu l-Layth al-Samarqandi; al-Wahidi. Cf. Muslim, K. al-Hajj, § 30.
Traditions are not totally agreed regarding names and circumstances.

308 For example, many wanted to know where they would find their camel which went
astray; still others, who had been unknown to the Prophet, asked him for the name of their
father. Al-Bukhari, K. al-I'tisam, § 4, K. al-Tafsir; Muslim, K. al-Aqdiya, § 5, K. al-Fada’il, § 30;
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following verses 102 and 103, which are directed against all sorts of pagan
superstitions yet cannot be fixed chronologically. Verse 104 fits better into
the preceding verse than the following. Verses 105sqq. are not concurrent
with stra 2:176 but were revealed quite some time later in order to elaborate
on this short law. The verses are generally assumed to refer to two Muslims
who embezzled a golden beaker from the property of their travel compan-
ion.®® If this was an historical event, it must have happened after the occu-
pation of Mecca, as people and families of the Quraysh, who had only then
accepted Islam, are mentioned. These problematic verses, however, cannot
be explained in a satisfactory way from the situation, nor do they look like
a revelation for any particular occasion.®® The literal contact of tradition
and these verses is of no importance. The period of verses 108sqq.*" like-
wise cannot be determined. This narrative passage, with interesting details
from the legend of Jesus (miracles of birds and the table) has probably
been placed here because the siira had frequently mentioned the “Son of
Mary(am)” (verses 19, 50, 76, 79, and 82). It is difficult to believe that the
other parts should have been put together by sheer accident as well. Verses 1
to 7 and 89sqq. are of related content insofar as they both treat prohibited
food, hunting, and the sanctity of Mecca. Scattered within the section from
verse 15 to verse 58 we find discourses on the People of the Book (verses 15
to 38, 45 to 56, and 64 to 88), two admonitions to the believers (verses 39 to
44), and the Hypocrites (verses 56 to 63).

al-Tirmidhi, K. al-Tafsir; al-Tabari, Tafsir; Abu l-Layth al-Samarqands; al-Wahidi. This is the
context of traditions according to which Muhammad considers the endless questions (ij
Jl5d)) to the things Allah hates most: al-Muwait@’, p. 388; Muslim, K. al-Aqdiya, § 5; al-Khatib
al-Tibrizi, Mishcadt, Bab al-birr wa-l-sila, fasl1, § 5. Cf. also Goldziher’s review of A. de Vlieger,
Kitab al Qadr, p. 393.

Even if all the traditions regarding verse 101 are fabrications, they still emanate from a
correct general point of view. This applies particularly to the sound tradition in the previous
note 307, which unsurpassably depicts a man driven to despair over importunate questions.

309 al-Bukhari, K. al-Wasaya, § 36; al-Tirmidhi, K. al-Tafsir; al-Tabarl, Tafsir; al-Zamakhshari;
al-Baydawi; Abu l-Layth al-Samarqandi; al-Wahidi; Fakhr al-Din al-Razi; Ibn Hajar al-‘Asqa-
lani, vol. 1, nos. 608 and 832; Ibn al-Athir, Usd al-ghaba, vol. 1, p. 169, and vol. 3, p. 390.

310 See above, p. 166. .

311 Inverse 109, Fliigel’s edition erroneously has an incision after N§-Sucha rhyme is found
only in verse 2 (cf. thereon, above, p. 185, n. 285). The verses 19, 35, and 52, however, are based
everywhere on the confusion of pause and end of verse. In spite of all individual variety, the
rest of the verses in this stira consist of a closed syllable with long vowel as rhyme. Cf. also
Rudolf Geyer's review of Volkssprache und Schriftsprache im alten Arabien, by Karl Vollers,
p- 27sqq., of the off-print. The words M 2 3 ol (,K -, are nearly repeated literally in siira
341
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The revelations, which up to this point we have traced back to their origin,
have been taken without exception from the Koran. Tradition, however,
knows of still other revelations of the Prophet.

In the first instance, we are concerned with those revelations that have
been preserved in their literal form and that tradition explicitly considers to
be part of the original Holy Book.!

There is a very frequently? mentioned passage that varies so much in dif-
ferent recensions that we must list the most important versions individually:

(a) al-Tirmidhi, K. al-Mandgqib, s.v., Ubayy b. Ka®b according to Ubayy, al-
Suyuti, al-Itgan, p. 525 (c)® from Abi Waqid al-Laythi, Hibat Allah [Ibn
Salama] (in the introduction of the Cairo edition, 1315/1897, p. 11), Abu ‘Abd
Allah Muhammad Muhammad IBN HAZM (K. al-Nasikh wa-l-mansitkh, in
the margin of Jalalayn of the Cairo edition, 1311/1893, vol. 2, p. 148), accord-
ing to Anas b. Malik:

O M Yy BB a)2 s ¥ sl 1051 Iy 0ksbBal)” Yo b e, rﬂ“djﬁl 5 )
b e A Cang SN rﬂ o

! This is according to Hibat Allah (Ibn Saléma,’Cairo edition, p. 9) the first class of the
mansiikh or the “abrogated passages”, R 5 s CM& Le.

2 The traditions we quote are based on the following authorities: Ubayy b. Kab, Anas b.
Malik, Aba Miisa al-Ash‘ari, Abtt Wagqid al-Laythi [ Juynboll, Encyclopedia, p. 377], Ibn ‘Abbas
and Ibn Zubayr. In addition al-Tirmidhi mentions in his Abwab al-zuhd, bab, 20, Abu Sa1ld
al-Khudri [Juynboll, Encyclopedia], ‘Xisha, Jabir b. ‘Abd Allah, and Abii Hurayra.

3 The different recensions are here designated according to the arrangement in al-Suyatj,
al-Itgan, as a, b, and c.

4 QK, Ibn Hazm.

5 u3ly Ibn Hazm; +)Ls\s, Hibat Allah (Ibn Salama), Cairo edition, 1315/1897.

6 3, Hibat Allah (Ibn Salama); al-Suyati, al-ltgan, omits Jb R

7 o5 of oY, al-Suyit, al-Ttgan.

8 |J) Hibat Allah (Ibn Salama) and Ibn Hazm.

9 )b, Hibat Allah (Ibn Salama) and Ibn Hazm; (3| in al-Itgan.

10 al-Tirmidhi, (&% 4) 4 al-Suyiti, al-Itgan (3 4J))

11 |13k, Hibat Allah and Ibn Hazm; 3, al-Suyat, al-Itgan.

2. 5§ of &Y, al-Ttgan. )

13 3)), Hibat Allah (Ibn Salama) and Ibn Hazm; W\ |\ in al-Suyati, al-Itgan.

[i/234]
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“If man (literally “son of Adam,” cf. below, p. 194 n. 62) had a vale of treasures
he would want an additional second one, and ifhe had a second one, he would
want an additional third one; but only dust will fill man’s belly, Allah, however,
turns to those who turn to Him.”

In Itgan these words are preceded by: ;Lu\; 5Ol HBY JUI Wyt 6] Jg ) )
( tl 5)) 5583 “Allah says: Truly, We sent down treasures to perform the prayer
and give alms, and would have, etc.”

(b) Not much different from this is the form that (according to al-Bukhari, al-
Sahih (c),® and al-Mabani li-nagm al-ma‘ani, vol. iv, Berlin Ms., I Wetzstein,
no. 103, fol. 34¥) Ibn Zubayr recited:

¥y b ) est b st b ad)meot s a8l ol st 55T ) 5 )
e Y ol ) g 100y

(c) In addition those which al-Itgan, p. 525 (b), from Ubayy b. Ka‘b, and
al-Mabani li-nagm al-ma‘ani, part iv, fol. 36'sqq. from Ikrima:

¥y W20 L Padasts b2l By lob 2l Bty Jlo o )y Sl 57 1 31 5
FIY T ) B ks

(d) Those listed from Ubayy (Ibn Ka‘b) in al-Mabani, part iv, fol. 34"
G g Yy B Y Jlo e puoly el oy ol Y Jle e B3y sl 5T 1 )
)

(e) Kanz al-ummal fi sunan al-agwal wa-l-af‘al of ‘Ala’ al-Din ‘Ali b. Husam
(al-MUTTAQI) al-Hind1 (died 975/1567), Hyderabad, 1312/1894-1315/1897,
vol. 1, no. 4750, from Ubayy (ibn Ka‘b):

Bl e Vs Wb ) ¥ Bk ) s, Bk ad) ¥ gy o7 Y E7 )

14" Another introductory formula to a variant text has been listed below, p. 192.

15 All of al-BukharT’s versions of this passage are to be found in K. al-Rigag, cap. 10; we
designate them according to their sequence as a, b, ¢, d.

16 ;A;Y, al-Mabani li-nazgm al-ma‘ani.

17 M al-Mabani (with following L»3); marginal reading in the Leiden Ms. no. 356 with a
%‘f, and al-Qastallani, vol. g, p. 250 from Abii Dharr [al-Ghifari].

18 J,, al-Mabani li-nazm al-ma‘ni.

19 \)4, al-Mabani.

20 Unlgss indicated, the ending after Y\ is everywhere the same as in (a).

21 Ja&\j, al-Mabani.

22 L) al-Mabani.

2 gy, al-Mabant.

24 i, al-Mabant.

%5 Missing from al-Mabani.

26 L), al-Mabani.
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The following versions are shorter:

(f) al-Bukhari (d), Muslim, K. al-Zakat § 26 (b),” al-Tirmidhi, Abwab al-zuhd,
bab 20, all from Anas b. Malik, al-Suhayl’s commentary on Ibn Hisham (note
to p. 650) without reference to an authority:®

.t\ Wylsgb w“u%djj 35()\33\5 34y 33&')){» OG\ 32;’0_3; A_ad 0&30\33\j f;\ JY 29:.;\ 55
(g) ‘Ata’ b. Ab1 Rabah al-Qurashi, from Ibn ‘Abbas in al-Bukhari (b) and
Muslim (c): p31 1 “ope 5ls Yy dte 4]} 4] A ey Yo aly ® e IR IR
i\.
(h) al-Bukhari is a hybrid text, consisting of d, e, and f: (1, OL.J\ EJT oS
t\ f;\ o e e Y, bl a) ol ok Jas«\ Py Bk Al Col s o . This

27 The different recensions we designate according to their arrangement in Muslim (Ibn
al-Hajjaj) as a, b, ¢, and d.

28 This is the version of the verse already used by George Sale in The Koran, commonly
called the Alkoran of Mohammed, preliminary discourse, section iii.

29 . al-Tirmidhi and Muslim b. al-Hajjaj.

30 5\, Muslim b. al-Hajjaj.

31 al-Suhayli points out that other scholars read k. This reading must be considered older
and better because in the parallel text from the Syriac Ahiqar story it reads ~<cmas “treasures.”
See below, note 4o0.

32 ¢ 1, Muslim and al-Bukhari; but in the margin of the Leiden cod. 356 of al-Bukhari as
well as in al-Qastallani, vol. g, p. 221, according to Aba Dharr, )

33 Missing from Muslim b. al-Hajjaj.

3 )| Y instead 4—.>Y, al-Suhayli.

35 57 51y, Muslim; &b both, al-Tirmidhi and al-SuhaylL.

36 Yy 4, in the margin of the Leiden cod. 356, al-Tirmidhi, and al-Suhayli.

87 231 1) o2, al-Suhaylt, adding that sometimes ;. isread (cf. the “g” recensions below),
sometimes ? Muslim here has 3\ g 4!, |

38 . Lo [mil’u], marginal reading in both, Leiden cod., 356, and Muslim.

39 458\ Muslim.

40" &, Muslim who also here has t\ w5 W . —cxe “eye” (cf. note 37) is undoubtedly the
more meaningful reading. But that this is also the earlier one is evident from the use of the
phrase in The Story of Ahikar which, regardless of what one thinks of its date of composition,
is in any case many centuries older than our Arabic sources. Cf. the relevant text according
to the best recension in Ahikar, The Story of Ahikar from the Syriac, p. 34 (40), =<x3127 mus
s <oy o <may aam Ao s aas was “Man’s eye is like a fountain-head,
it is not satiated by treasures until it is filled with earth.” Apart from the Syriac version, this
dictum is extant only in a Slavic version. The reading ;¢ is also known from Arabic literature,
e.g. Qutb al-Din al-Nahrawali, Geschichte, p. 302, where the words from ¢ 3k ¥,to O\jllare
interwoven in the story of an avaricious grand vezir. The same recension is also the basis of Le
Synaxaire arabe-jacobite, p. 542 [466]: & 4is 35 g Ol p 9» r;\ WY ade e Yy0ul Al 3 Lo
\;l\ Finally, we must mention the modern Meccan proverb collected by Snouck Hurgronje,
Mekkanische Sprichworter, no. 46: LI\ y& (1 Goe dsle
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tradition traced back to Ibn Zubayr does not purport to be a revelation but
a hadith. Cf. below, p. 194.

(i) Ibn ‘Abbas in al-Bukhari (a), and al-Khatib al-Tibrizi, Mishcdt, bab al-amal
wa-l-hirs, fasl1 § 5, Abt Muisa al-Ash‘arl in Muslim (d), al-Tabari, Tafsir on
stra 2:100 (vol. 1, p. 361), al-Mabani li-nagm al-ma‘ani, part iv, fol. 39", 407,
al-Itqan, p. 525sq. (c), Ubayy (Ibn Kab) in al-Mabani li-nazm al-ma‘ani,
part ii, fol. 15", Anas (Ibn Malik) in Muslim (a): ;s ksl »o7 oY ag
47?\ f;\ AR PRSPt g P
n al-Suyuti, al-Itgan, and al-Mabant li-nazm al-ma‘ant, part iv, fol. 397, the

beginning according to Aba Musa al-Ash‘ari reads as follows: ke 53 48 0 &
£l Y il

Amid this plethora of variants it is hardly possible to identify any par-
ticular form as being older or more original than the rest, as through rem-
iniscences they are constantly interwoven and thus create new forms. By
comparison with the Syriac Ahiqar story, on the other hand, we are able to
determine that the readings “treasure” and “eye” are to be preferred to other
variants.”

Just as different as the texts are the particulars regarding their divine
origin and their original place in the Koran. In Hibat Allah b. Salama it reads:

PPy AT e Lo il e Gyl 5 s §5 il ) gy e Jo 15 6

5 al-Mabant li-nagm al-ma‘ant; al-Suyut], al-Itgan; Tafsir.
42 yly, al-Mabani, al-Itqan, Tafsir.
<&}, al-Mabani, part ii, and al-Muttaqi, Kanz al-ummal, vol. 1, no. 4755.

44 6“3’ al-Itqan; al-Mabani, parts ii and iv, fol. 40.

45 Missing from al-Tirmidhi., al-Khatib al-Tibrizi, al-Mishcdt, al-Mabani li-nazm al-ma‘ant,
fol. 39a—\.J) instead §>\y, al-Mabani, part ii—!|4, al-Tabari, Tafsir.

46 2\, al-Mabani, part ii—al-Muttaqi, Kanz al-wmmal, vol. 1, no. 4755 reads instead &%
6\, only &l From Y to the end everything is missing from al-Tirmidht.

47 2| L g4, from Muslim from Aba Masa al-Ash‘ari.

48 5w al-Itgan.

49 ql-Itqan has falsely, M5, cf also siira 3:71.

50 These are the men—as shall be explained below—who fought for Muhammad without
believing and therefore do not share Paradise. The words are quite common as a hadith.
Al-Bukhari, K. al-Jihdd §18, has them in a slightly different form: JoJi -l i 53] Al g
=4\, al-Bukhari, K. al-Maghazi, cap. 39 (ghazwat Khaybar) § 8 with the variant, 3.

51 See p. 170 n. 31 and p. 171 n. 40.

52 Thus, i.e. l3< (“we compared them”) as read both the Leiden Ms. 411 as well as the Berlin
Ms. Sprenger 397 [Ahlwardt, Verzeichnis, no. 419]. Thus also the |§} ux of the Leipzig Ms. of
Hibat Allah (Ibn Salama) undoubtedly ought to be changed against H.L. Fleischer’s g in
the Catalogus librorum manuscriptorum qui in Bibliotheca civitatis Lipsiensis asservantur. The
Cairo edition, p. 10, reads \gaas.

53 Thus in the Berlin Mss.; the Cairene edition reads }Sj saely Al
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?. A tradition from Aba Musa AL-ASHARI [EP; EQ; G. Juynboll; Sezgin,
eschichte, vol. 1, pp. 61, etc.] in Muslim (Ibn al-Hajjaj), loc. cit., which is
nearly identical with this one, adds by way of an explanation skl (3 g LS
33\, of which only Jok! (3 corresponds to the original meaning. Also in
al-Mabant li-nazgm al-ma ‘dni and al-Suyuti, al-Itgan, Aba Masa AL-ASHARI
says the same with less words; they had read a stira, 5:),, 5 or s, 550 s,
only that also in this case an inaccurate tamyiz, \3,4.53 P \L.:Lu, is added.

In al-Suhayli this reads Fom}zletely differently: oA 6‘9\ Yl ol K, [1/240]
0358 o SN Jad ATl 5§ SES ae e By G T Y
H‘*{O'- L;\ Cisaas (3 By 54%\,\‘.“ o Ji S ie. this verse is said to have been
placed originally behind sura 10:25. In this instance, however, its meaning
might tolerate such an addition, if need be, yet since the rhyme with ab
is unthinkable in stra 10,5 and most authorities refer to entirely different
stras, this statement of al-Suhayli is not reliable.

In al-Mabani li-nagm al-ma‘ani, part iv, fol. 34¥, ‘Tkrima says f‘a\“ J“ \Ja
L [=d] L &7 0 K 4 Thus also Ubayy b. Ka‘b in al-Itgan, p. 525, regards
this verse to be a portion (& () of siira 98. The earliest source for this
information is the following hadith in al-Tirmidhi® |, & o) ui 4 ade [
FLEN S ade T3, 7o) 5 Ls 13,

“And he (the Prophet) recited before him (Ubayy) siira 98, and therein
(the verse): ‘Verily, the religion, etc., and he recited before him, ‘If he had,
etc.” Although it is not said here directly that this verse belongs to stira 98,
the words probably have to be interpreted this way.*

That Ubayy considered this verse to be part of the Koran is also demon-
strated in al-Mabant li-nagm al-ma‘ani, parts 2 and 4. Abit Waqid (al-Laythi)
does not say this quite as clearly (al-Itgan, p. 525) with the following words:
“The Prophet said: t\ JW LT 6] Jsa 44 5 It so happens that occasionally
hadiths are also indicated like this, which the Prophet attributed to God’s
own words.* Ibn ‘Abbas in al-Bukhari and in Muslim (ibn al-Hajjaj) as well
as Anas (Ibn Malik) in Muslim (ibn al-Hajjaj) express their doubt that this

54 Le. Abu ‘Ubayd al-Qasim b. Sallam (d. 222/836); cf. thereon the chapter below, Fr.
Schwally, “The Collecting and Editing of the Koran.” [ EI; Sezgin, GAS, vol. 3, p. 367, and vol. g,
pp- 70-72, d. 224/839].

55 Since the last words of the alleged fragment of the Koran are identical in all recensions,
they must not be changed.

56 Kitab al-Tafsir on stira 98.

57 Here follows the verse quoted in section 2 on p. 172.

58 The order in al-Suyut], al-ltgan, is reversed so that the first passage here cited is assumed
to come from stira 98, and the other passage is mentioned afterwards.

59 Cf. below, p. 2045sq.
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passage belongs to the Koran: For example, 4 5 C){%ﬁ‘z TT J gd\if\ S 5,31 Y6
gl ?U\ o LA e Vi s S’ but their conclusion is wrong, because
sura 102 must be much earlier than this verse, and also the Medinan Anas b.
Malik cannot have been present when siira 102 was promulgated.

In many instances these words are simply presented as a sadith from the

Prophet, such as, for example:®
s bl Jo gl ol Eaet JB sass oy Jew o e o0
319 o o [ 5 I T L e s 3
There is no ready answer to the important question of the reliability of these
traditions. Since the Prophet’s words in this case operate on the level of
Koranic thinking and expression,® they might well belong to a long lost
revelation. The passage might have remained in the memory of particular
contemporaries because the Prophet frequently referred to it. The consid-
erable differences of the recensions as well as the variations of tradition
regarding the origin would thus become quite plausible. The available facts,
however, lend themselves with equal probability to the opposite conclusion
as well, namely that those words are an original hadith that, because of its
resemblance to Koranic diction, might have been considered a revelation.
Indeed, it cannot be ruled out that even the fadith is spurious. Above all,
there is the fact that the idiom ibn adam, “man,” is foreign to the language
of the Koran and would thus argue against Muhammad’s authorship.

(2) al-Tirmidhi, K. al-Tafsir, on stra 98; al-Mabani li-nazgm al-ma‘ani, part iv,
fol. 377 al-Suyuti, al-Itqan, p. 525. Ubayy b. Ka'b read in stira 98:

70'5;_;&:;)& \3?69&&?.68&)67;\#@\ y}ee;@y@”ssy“" Al w\ A‘N e ()1-“\&\63:)5

60 al-Bukhari; cf. above p. 169sq. under (h); al-Mabani li-nazm al-ma‘ant.

61 Cf., for example, the words Lsi:.g\, oo, O

62 Tt corresponds to the Aramaic ~na~ 1o, but more particularly to the Hebrew ox 12
which first appears in Ezekiel. The Koran always uses insan instead. Only the plural, banu
adam, occurs a few times, stura 7:25, 26, 29, 33, 171; and stras 17:72; and 36:60. But that the
singular, ibn adam, was not foreign to contemporary literature seems to be evident, e.g., Labid
b. Rabi‘a, Gedichte (1891), no. 32, verse 10.

3 al-Itqan and al-Muttaqi, Kanz al-‘ummal, vol. 1, no. 4750 add &1,

64 Missing from al-Itqan, and Kanz al-‘ummal; 4ok, al-Tirmidhi.

% s, al-Itqan.—Kanz al-ummal inserts ¥ 5 ii .
> al-Mabani without article which is here indispensable.
67 The same. Al-Tirmidhi adds &) Y.
al-Tirmidhi without ,.
69 L, in both, al-Itgan and Kanz al- ummal.
0 Kanz al-ummal, 4 J&



MUHAMMAD’S UNCANONICAL PROMULGATIONS 195

“Truly, religion is for God the tolerant Hanafite School, neither Judaism, nor
Christianity; whoever does good shall not remain without reward.”

If these words, whose rhyme fits somewhat with that of stra 98, were in-
deed really Koranic, the original form still must have been slightly
changed, as the words &as> ,454 ,4%) .2 are foreign to the Koran.” There
are, however, ample instances where they could have been used.

The beginning of the text appears in several divergent versions as a
hadith:

™, Sonansdl Siidb i OF ool diaod | A1 )l 5

(3) According to a tradition listed in al-Itgan, p. 526, Maslama b. Mukhallad
al-Ansari recited before his friends the following two verses, which purport
to be in the Koran but are wanting from the authorized text:”

Grlly # 0l &1y 2 M ly (Bl 1 s 3 Vpaslry Nyl Uil o 1725
59 e b gl b e i Y Sl e AV b el p gl s loley Ry iy R

stk 158 el o8
“Those who believe, and have emigrated, and struggled with their possessions
and their selves in the way of God, do rejoice, you are the happy people! And
they who accepted and aided them, and defended them from the people with
whom God is angry: No soul knows what comfort is laid up for them secretly,
as a recompense for what they were doing.”

In the case of these two verses as well, no definite opinion can be supplied.
In support of their authenticity there is not only the Koranic character
of the diction throughout,” but also the common grammatical change of
person that occurs frequently in the Koran. On the other hand, however,

' The only abstract term derived from a noun ending with s— that occurs in the Koran
is &lal> “paganism” (four times). The original meaning of the word is likely to be “state of
ignorance,” comparable to the New Testament dyvoia (Acts of the Apostles 17:30; I Peter 114).
Goldziher holds a somewhat different view in his Muslim studies, vol. 1, pp. 201-208.

72 al-Bukhari, K. al-Iman, §29; Ibn Sad, vol. 1, part 1 (Biographie Muhammads bis zur
Flucht) p.128, 1 13. Majd al-Din IBN AL-ATHIR, Nikaya, s.v. _>. Another form occurs in a
frequently quoted early Islamic verse ascribed to Umayya b. Abi l-Salt:

al-Aghani, vol. 3, p. 187; Ibn Hajar al-‘Asqalani, al-Isaba fi tamyiz al-sahaba, vol. 1, p. 263,
whereas Ibn Hisham, Sira, p. 40, has the incorrect reading iusl. Cf. also Umayya’s alleged
words in Ibn Hajar al-Asqalani, vol. 1, p. 262, 1 4: 3> 4@ (l;\ . That the root = is not
found in the Koran would seem to be unimportant.

B Ciomal) 3 LS T G ol Gl

* One might consider changing %\ to LZ\ | but this is hardly feasible particularly as also
the second verse is in the third person.

75 However, Yl with the imperative does not occur in the Koran.
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the text sounds somewhat like a combination of stiras 8:73 and 32:17, which
the Medinan Maslama (Ibn Mukhallad) might actually have composed in
order to elevate the old Companions of the Prophet above the ruling dy-
nasty.”

(4) It is related” that when the caliph ‘Umar asked ‘Abd al-Rahman b.
‘Awf if he was familiar with the verse, 35 Jj\ f,usb \5 PREAPS O‘\, “fight
like you fought the first time (earlier!),” he replied that the verse is one
of the abrogated verses of the Koran (T o laiul @ claid). No one
would deny that these words could be Koranlc, yet it is quite legitimate
to question the survival of a corresponding tradition regarding the origin
of a passage devoid of all originality. Still another transmission (al-Mabani,
part iv, fol. 40) presents the verse in this version:

Al 3 Fanle ol 5T 3 A 3 el

The authenticity of this recension, however, is suspicious, because the ex-
pression zaman for “time” is foreign to the Holy Book. Even if one does not
attach great importance to this argument, the other remark in al-Mabani,
claiming that this is how the words appeared in stra 44, can only be cor-
rect if jahada were to refer not to the actual struggle for religion but meant
instead the zealous espousal of it in general.” Because of the strong empha-
sis on “the first jihad,” however, it is more likely that in this case we ought
to think of the Holy War. This interpretation would point to the Medinan
period at the earliest, namely after the Battle of Bady, since, according to
the text, one jihad had already taken place, whereas it is well-known that
stira 44 was promulgated at Mecca. Moreover, the sentence is probably to be
interpreted eschatologically and represents the classic period of the estab-
lishment of Islam in a distant future. This idea, of course, presupposes that
alonger period had passed after the death of Muhammad.

(5) Muslim, K. al-Zakat, § 26 at the end, and al-Itqan, p. 526. Aba Musa
AL-ASH‘ARI said:

Jss\,;‘\,\wum}»d\ STy el (gl Lot PS5 g T3 1S
(y.wugwﬁu\¢og@wuﬁvuugyg

76 The words e &l wse ) “those with whom God is angry” could refer to the
Umayyads. Maslama did not die until the reign of Mu‘awiya.

" al-Mabani li nazm al-ma‘ani, part iv, fol. 407, al-Suyuti, al-Itgan, p. 526, al-Muttaqi, Kanz
al-‘ummal, vol. 1, no. 4749.

78 Cf. above, p. 127, on sara 29:69.

79 S missing from al-Suyiti, al-Itgan.

80 al-Itgan, \abuodl,.
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“We recite a stra that we consider similar®! to one of the musabbihat®> which
fell into oblivion; I retained only the following: O, you who believe, wherefore
do you say what you do not do? A testimonial will be written on your neck,
and on the Day of Resurrection you will have to explain.”

Since the second part of the citation is identical to siira 61:2, one is tempted
to regard the entire passage as a fragment from this sara, although this is
contrary to the rhyme, which in all the musabbihat ends with @n, in and
similar syllables, not to mention the explicit statement that the related siira
was lost. For this reason it is a hopeless undertaking from the start to try
to give the transmitted text of the fragment a different rhyme, be it by
rearrangement® or extension.
In al-Mabani, chapter iv, fol. 404, the tradition reads a little differently:

s 53 3 usju\&um@_ﬂwumu%@wqﬂwﬁju\a
.lewﬁ)ujijmu\m Muﬂ}guwyuujj}mé\jw\w \.V:\\g\.lemp-\q\ﬁc

The obvious fact that the entire quotation is identical here with stira 61:2 to 3
definitely suggests that we should give preference to the first recension over
this one. Otherwise, no objections can be raised against the reliability of the
tradition.

(6) Anas b. Malik relates that a verse of the Koran had been revealed referring
to those who were killed at Bi’r Ma‘ana (Safar 4/625) but was later abrogated
by God: Jx C..o f obl3 T3 Dgme fin 15k 3 Jy! JB&* or similar.® The verse
can be found with some variants in four hadiths in al-Bukhari,* three in Ibn
Sa‘d, Feldziige Muhammads (vol. 2, part1), p. 37sq., Ibn Sa‘d, Biographien der
medinischen Kampfer (vol. 3, part 2), p. 71sq., two in al-Tabari, Annales, vol. 1,
p- 1447 and 1448, and one each in al-Waqid, p. 341, Muslim, K. al-Salat § 93,
al-Suyuti, al-Itgan, p. 527, al-Diyarbakii, Ta’rikh (Cairo ed.) vol. 1, p. 14, and in
al-Suhayli in the note to Ibn Hisham, p. 650, as follows:

81 As far as length is concerned.
82 Siiras 57, 59, 61, 62, 64, that begin with s 3\ Gl Sl B L A ()
8 Perhaps in )l e aslll 50,
84 al-Bukhari, a.d (cf. note 39) al-Diyarbakid, vol. 1, p. 14.—Muslim reads - instead ¥.
% From among the numerous variants of this text most remarkable are those that say that
for quite some time it was recited as Koranic: Ibn Sa‘d, Feldziige, p. 38 s u\ (r Bl G7j3 ~ b2
\5‘45\ 5 al-Tabarl, vol. 1, p. 447, Bls; thu,\,)szWE fﬂ‘BJJ
" 8 One in K. al-Jihad §183, here designated as d; the others in K. al-Maghazi §30 are
designated as a, b, c.

®©

[i/246]



[i/247]

198 MUHAMMAD’S UNCANONICAL PROMULGATIONS

s L.?-a)} e 64)9 ug L) 9033 m89hﬂjésst.&s7bi

“Inform our people that we met our Lord and that He is pleased with us as we
are also pleased with Him.”

In other traditions this text is put in the mouth of those Muslims who died
at Uhud or Bi’r Ma‘tina and immediately went to the glory of Paradise;”* or
the Prophet relates in an address to his Companions the request of these
martyrs. Thus in al-Bukhari (in a passage between b and c) it reads:

Lo Casyy s Lo, g lie el s, Gl . |l a3 mﬂj
in Muslim, K. al-Imara, § 39:
93-\19%)5&”“@#5@)3&%&9%?&9@?’;5
in al-Tirmidhi, K. al-Tafsir on sura 3:163:
Lo 523 by 28 (var: B) g POl s g5 355 ...
in al-Tabari, al-Tafsir on stra 3163 (vol. 4, p. 108):
LL@\JL;@;)LJ LAL\(,@,LUA JUJLMMJMJM...

It is not easy to determine whether the original passage was from the Koran
or hadith. Although the phraseology of our text is undoubtedly Koranic,*
it is precisely this peculiarity that might have caused the hadith to be

87 Before yl Ibn Hisham, Ibn Sa‘d, Biographien der medinischen Kdmpfer, Muslim, and
al-Itgan read 3 al-Bukhari (), Yi. In addition, Ibn Hisham and Muslim read instead |53l

88 |ic s mlssmg from al-Bukhari (c, d), al-Wagqidi, Ibn Hisham Ibn Sa‘d, ibid., and Muslim.
The entire beginning from |53, to L3 is missing in al-Bukhari b.

8 Instead Lwgs al-Tabar, vol. 1, p. 1448, 1 3, reads W\s>-l. Ibn Sa‘d (al-Tabagdat): Feldziige
Muhammeds, p. 37, puts L before ls.

9 Instead 45 & Ibn Hisham and Muslim read .3 u’ al-Bukharn d .3 LL al-Bukhari ¢ a3
al-Wagqidy, al-Itqan; Ibn Sa‘d (al-Tabaqat): Die Feldziige Muhammeds, simply b\,

91 Instead of 4 \.o,,al-Bukhari, a, b, d, Ibn Sa‘d, vol. 2, part1, p. 38, and al-Suyati, al-Itqan,
read bla,l,. But al-Diyarbakri, Ta’rikh al-khamis, also lists the other variant readings.

92 This message from the hereafter has a remarkable parallel in Luke 16:27sq.

98 A greater deviation in al-Baghawi on siira 3:163:

48 b sl biap < L 1B Ll U1 e b ) e JJJ\**\”J“J*“"L"JVGL“"V“L\JJ
K] fhoy Koo 52 W oy o ) s oo 650 Y 5 ol 3 1y S bl V(‘*J
Jlo 4 Jyle \Jf“‘*“*’ iy Vg0
‘Ala’ al-Din ‘Ali b. Muhammad AL-KHAZIN al-Baghdadi, Tafsir on siira 3:163 as follows:
T G sy, W i 5 ol B s Ll &w\;uw,wwj&@u; lyors ..
}Ko Y,

9% Cf. ((’VJ) A L), siiras 6:31 and 155, 10:46, 13:2, 18:105 and 110, 29:4 and 22, 30:7, 32:10; )
as gy, e &), siiras 5:119, 9:101, 58:22, 98:8.
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considered a revelation. If, however, it was indeed from the Koran, the
introduction stating that these were the words of the men killed must have
disappeared.

(7) Very famous is the so-called Verse of Stoning (& )\ &7), which, according
to traditions from ‘Umar, was considered part of the Koran:%

)y b o YIC 300 10035 1) )y e 9K SR RCAT 1 1y 5

102(:§>jf‘

“Do not long to be away from your fathers!® for this is by you godlessness; and
if an elderly man and woman'® commit adultery then stone them definitely
as penalty from God All-Mighty and Wise.”

Most writers simply say that this verse belongs to the mansitkhat, the abro-
gated passages of the Koran.> Al-Qurtubi, al-Mabani li-nazm, cap. iv,

9 Let us refer to only a few sources where this text appears complete or in parts: Ibn
Hisham, 105; al-TabarT, vol. 1, 1821; al-Muwatta@’, 349; Ibn Sa‘d, Biographien der mekkanischen
Kdampfer (vol. 3, part 1), p. 242; al-Ya‘qubi, vol. 2, p. 184; al-Mabani li-nazm al-ma‘ani in three
passages, part 2, fol. 167, part 4, fol. 34%; al-Qurtubi; al-Nisabari in the margin of al-BukharT's
Tafsir, vol. 21, p. 81 on siira 33; al-Zamakhshari on siira 33, at the beginning; al-Nasafi in the
margin of ‘Al@’ al-Din AL-KHAZIN al-Baghdadi, vol. 3, p. 472, on the same siira; Ibn Hazm in
the margin of the Jalalayn, vol. 2, p. 148; al-Suyut], al-Itgan, with three variants, p. 524 (a, b)
and p. 528 (c); Hibat Allah (Ibn Salama), p.13; W. Ahlwardt, Verzeichnis, no. 478; al-Diyarbaki,

al-Terikh al-khamis, vol.1, p.14; al-Suhayli, loc. cit., etc. Innumerable writers maintain that 4,1

’?,)\ has been part of the Koran.
:\V ., missing from al-Tabar, vol. 1, p. 1821, cod. c.

97 Hibat Allah b. Salama: &3 7.

98 The words up to here are missing from many of the sources, for example, Muwatta’, 349;
Ibn Sa‘d; al-Ya‘qubi; al-Mabant li-nagm al-ma‘ani, part iv, fol. 33"; al-Nisabiuri; al-Zamakhshart;
al-Nasaff; al-DiyarbakrT; Ta'rikh; al-Suyuti, al-Iigan, a, b, ¢; al-Muttaqi, Kanz al- ummal, vol. 1,
n. 4751. After £ they are combined with sinal- Suhayli with the variant ¢ll3 &l Ibn Hisham
and al-Tabari have the additional gt\ o ls&5 o) but omit everything else According to
al-Mabant li- -nagm al-ma‘ani, iv, fol. 32, some (e.g. al-Bukhari, K. al-Muhabirin, §17) read
S o6 1yt of S0 55 (3 o6

9 Ibn Sad, 7&.3 \y; al- Suhayh, s,

100 Some people read &2\, 1 63 15} al-Suyuti, al-Itgan, p. 524 (a); al-Mabani li-nazm
al-ma‘ani, iv, fol. 34Y; al-Ya“ qub1 and al- Suyﬁﬁ, al-Itgan omit 3 5 13}

101 All of the text that follows is missing from Muwatta’; Ibn Sa‘d; Ibn Majah, Bab al-rajm;
al-Nisaburi, al-Suyati, al-Itgan. al-Itgan, p. 524 (b) has lnstead the gloss s} -o L3 L.

102 The last three words are found in al-Suyuti, al-ltgan, p. 524 (a), al- Qurtubl al-Zamakh-
shari, Hibat Allah b. Salama, al-Nasafi, Ibn Hazm. However, al Ya“ qubl and al-Diyarbakii,
Ta’rikh al-khamis, have f‘k instead of 3 ;e. The words (\fa o A -y ) R N appear identi-
cally in stira 5:62.

103 T.e., do not endeavour for false pride to belong to a famlly other than your own.

104 In al- Muwatta@ Malik b. Anas adds the gloss, 4il, i)

105 Some writers say that the verse was lost acadentally when some domesticated animal
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200 MUHAMMAD’S UNCANONICAL PROMULGATIONS

al-Nisaburi, al-Tabari, p. 1821, al-Zamakhshari, al-Nasafi, al-Suyuti, al-ltgan
(a), and al-Muttaqi, Kanz al-‘ummal, vol. 1, no. 4751, all state that, accord-
ing to ‘Nisha and Ubayy, the verse allegedly was part of sara 33. This, how-
ever, is impossible, as the verse rhymes with @n but the sara thoughout
with a. According to another tradition, this verse was originally part of stira
24.1% This stra is more likely to fit, as it not only agrees with the rhyme of
the fragment but also treats only the adultery (zina) of men and women.
Moreover, verse two, which stipulates the penalty of flogging without any
qualification, is in contradiction to the “Verse of Stoning.”"® One ought to
assume that this verse was abrogated by this verse two. This, however, is
neither documented nor can it be harmonized with the development of
Islamic criminal law. If it is true that during his Medinan period Muham-
mad repeatedly condemned unchaste persons to death by stoning,'®® it is
incomprehensible that such a revelation should have become abrogated,
or that it could have been lost. As the credibility of this tradition cannot
be verified, it must be taken for granted that the penalty of stoning was
practised under the first caliphs; it is taught in Islamic legal texts down to

( O?b' al-Nisaburi, al-Zamakhshari, al-Nasafi) devoured the spot where this verse had been
written. The same is also said of the “verse of nursing” (see below, p. 2025sq.) by (Ibn Majah,
Sunan, cap. j\ﬁ Loy >, al-Mabant li-nagm al-ma@ni, vol. 4, fol. 40%; al-Damiri, K. al-Hayawan,
s.V. ;z13). All these traditions allegedly go back to ‘Aisha, but in most cases (e.g. al-Nisabuui,
al-Zamakhshari, and al-Nasafi) are considered a fabrication of sectarians 5oL uub R
N

106 al-Bukhari, K. al-Muharibin § 7; al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 14.

107 By the stretch of imagination verse 2 might be interpreted not to be in contradiction to
the precepts given in this instance; but such harmonizing is hardly admissible. Subsequent
law recognizes both the penalties mentioned, namely requiring flogging for lighter offences
but stoning for serious cases of adultery. This is explained in more detail below, p. 201
n. 109.

108 al-Bukhari, K. al-Muharibin §§7, 8, 10, 11, 14 and 15. Ibn Sa‘d (al-Tabagat): Biographie
der Genossen (vol. 4, part 2), p. 51, al-Diyarbakri, Ta’rtkh al-khamis, vol. 1, p. 467, vol. 2, p. 139.
Another tradition, ibid,, p. 52,1 7sqq,, relates that on one occasion Muhammad did not have
a repentant adulteress stoned, but pardoned her.

On the other hand, the words allegedly said after the conquest of Mecca— | ,alall,
(al-Bukhari, K. al-Buyi‘ § 100, Wasaya § 4, Maghazi § 54, Fara’id §18, Muharibin § 9, Khusumat
§ 5, al-Wagqidi by Wellhausen, p. 338; for additional sources see Goldziher, Muslim studies,
vol. 1, German original pagination, Seite 188, note, and his “Turab und Hagar,” p. 589)—cannot
be apphed here. Al- Qastallanl onal- Bukharl, Fara’id § 18 (vol 9, p- 4385sq.) explains as follows
ded Vit oa e Ol 4 [..L)af | 3 4 5 Yl ie. the person who fornicates
forfeits the right of kinship (nasab) with the begotten child. Only this interpretation of
those words together with the protasis, ji!,al 1))} constitutes a meaningful entity. The other
interpretation which has the stoning ( >\ & ) in mind is rejected on good grounds by
al-Qastallani as well as others.
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this day.®® According to most of the reports, it was ‘Umar who urged the
Medinans to observe this cruel law: “I have seen the Prophet have someone
flogged, and we then also flogged. If people had not accused me of attempted
innovation, I would have included the Verse of Stoning in the Koran. We
actually recited it."*° The words we quote leave the impression that the claim
to the divine origin of this verse merely serves as a means to establish the
law in practice. As the stoning of unchaste men and women was foreign to
ancient Arabian common law, which did not know criminal punishment,
the example of the Jewish law in Deuteronomy 22:21-24" would have pre-
dominated.

The beginning of the verse has no apparent internal relation to the part
concerned with stoning and, furthermore, as far as the content and form
is concerned, shows Koranic characteristics. Since both parts are regularly
connected with each other by the name “Verse of Stoning”, however, what
was judged probable for its second part applies also to its first part, namely
that it was never part of the Holy Book."

The beginning of the verse appears a few times™ in the following form
S Al 5 oy R S.LT & 5= Y as amere saying of Muhammad, without
supplying particular circumstances.

(8) al-Muttaqi, Kanz al-‘ummal, vol. 1, no. 4752, from Ubayy b. Kab:
) gt o671 35 b e ) Mt ey ey Lt 6701 00 s Y

109 According to law not only the person who is married at the time of committing adultery
is to be stoned but also the person who had previously been living in a legal marriage. Who-
ever had never been married before (ya>é ,&and due=s s respectively) is flogged with one
hundred lashes. Cf. Ed. Sachau, Mohammedanisches Recht, p. 809sqq.; Snouck Hurgronje’s
review of Sachau’s Mohammedanisches Recht, p. 161sqq.; Th.W. Juynboll, Handleiding tot de
kennis van de Mohammedaansche wet, p. 302sqq.

110 Tbn Hisham, p. 1014sq.; al-Tabari, vol. 1, p. 1821; Ibn Sa‘d (al-Tabagat): Biographien der
mekkanischen Kampfer (= vol. 3, part 1), p. 262; al-Ya'qubi, ed. M.Th. Houtsma, vol. 2, 184;
al-Tirmidhi, Abwab al-hudud, cap. 8; al-Diyarbakri, Ta’rikh al-khamis, vol. 1, p. 14; al-Mabani
li-nagm al-ma‘ani, part iv, fol. 327sq.

111 When sentencing a Jewish couple who had been brought before Muhammad for sus-
pected adultery reference is made to this Biblical passage; al-Bukhari, K. al-Muhabirin, §10;
al-Diyarbakri, Ta'rikh al-khamis, vol. 1, p. 467.

12 This is also Caetani’s opinion in his Annali, vol. 2, part 1, p. 305. From a lexical point of
view it might be noted that the words 42| and 4l do not occur in the Koran.

13 Muslim, K. al-Iman § 27; al-Khatib al- Tibrizi, Mishcdt, bab al-lian fasl 1at the end where
there is .2 instead 4¢3 of course in this case it cannot be read either Jaf or ;Kbut must be
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This text is composed entirely of Koranic passages. From the beglnmng
to dia=ls it is found in siira 17:34, from 4\ to M in siira 4:26; from -y Y;
< in sara 25:70, and the final phrase to &>, in sara 4:128. This, of course, is
no decisive argument against its authenticity, because we find in our Koran
quite a few verses that look like a combination from other parts. Still, such
a text cannot claim any reliance unless it can be firmly established that it
belongs to the Koran.

(9) al-Muttagj, Kanz al- ummal, vol. 1, no. 4753, from Abu Idris AL-KHAWLA-
NI;* al-Mabanti, part iv, fol. 37"

5 el s o wa? Sy aldl e L) Vs 3 198 el Jar 3)
1164&}«# J&@M\

The beginning of this text up to ilald| as well as the end starting with
J5, follow one another immediately in siira 48:26. In the middle passage,
however, from \‘fto r\}—\, only isolated idioms are from the Koran.

(10) al-Muttaqi, Kanz al- ummal, vol. 1, no. 4754, from Bajala (Ibn ‘Abda):

b sy eleil alfly gl e skl 351 o)
Nearly the entire text up to m.\@.;\ is identical with sara 33:6. The three
following words are now and then listed by the exegetic tradition among
the canonical readings."” The designation of the Prophet as “father” of the
believers is nowhere else to be found in the Koran. On the contrary, he

rejects this outright in stira 33:40. By the same token, he never addresses the
believers as “my children.”

(1) ‘A’isha said:"

114 Died 80/699; cf. al-Dhahabi, Tadhkirat al-huffaz, vol. 1, p. 49.

U5 Kanz al-wmmal inserts after \s>~ an additional 4.s. However, this reading variant is
extremely suspect since it does not really make sense, and since it can readily be explained
by an inadvertent double s,

116 All that follows J j\é is missing from al-Mabani li-nazm al-ma‘and.

17 For example, al-Tabari, Tafsir, s.v., vol. 21, p. 70 1 15, APl = &, al-Nisaburi, Tafsir, s.v;
in al-Tabari, Tafsir, vol. 21, p. 84 in the margin, 352 ALY

U8 Muwatta’, p. 224; Muslim, K. al-Rad@’ §1in two forms (a, b); al-Tirmidhi, Abwab al-rada’
§3; al-Nasa’l, K. al-Nikah § 49; al-Khatib al-Tibrizi, Mishcdt, Bab al-muharrimat, fasl 1 §6;
al-Mabani li-nazm al-ma%ni, part iv, fol. 40; al-Suyuti, al-Itqan, p. 517; al-Diyarbakri, Ta’rikh
al-khamis, vol. 1, p. 14.
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Jgesy éyﬁ 123;")&).\” e 1225 IZIQ";';" d)\.cjbm u\:..@ e 120 3y JJ‘\ L:bugo{

GNP A e S 0 G s o
Jﬁ‘*’) [ 5 u)‘“ w )‘” \oﬂ 5/«3)*9 UWM u\’w) u‘f‘ &‘ ey LM’ A
j\ u\,.,a) J_»r« i 0r‘3°ﬁnally oL & Jj ubajkm [ 1] )A Y kil f f‘ u;‘“

This concerns the number of breast-feedings that put a child in the same
relationship to its wet-nurse and her relatives—insofar as the legality of
marriage is conceivable—as to the natural mother and her relatives. Accord-
ing to the earlier version of this alleged Koranic passage, ten breast-feeding
sessions—and, according to a later version, five—result in a relationship
that excludes marriage. The text of the respective revelation is best viewed
from the third of the above-mentioned recensions: » % (scil. CKJ t\”p U
Slas, e, Itis not easy to arrive at a sound opinion regarding the rehablhty
of this transmission. However, given that the controversy about the number
of breast-feedings required to constitute an impediment to marriage had
created lively discussions even in the early legal schools,® we have to realize
the possibility that this saying is a fabrication, serving to support a particu-
lar scholasticism of the basic law (sura 4:27), either a priori as a verse of the
Koran or first put into the mouth of the Prophet as a hadith.

(12) al- Wﬁqidi in Wellhausen’s Muhammed in Medina, p. 187:*> saw 5,
WjL YJ JL@DJ;-Y LA.\S&&AA’JW&;J&QYcML;Jﬂyd
sl Th1s alleged verse from the Koran, “those who slander decent women,
God shall curse in the present world and the world to come,” seems to be
nothing but a free translation of stra 24:23.

119 Missing from al-Nasa’1.

120 Missing from Muslim “b” also (J; I ) al-Itqan, Ta’rikh al-khamis; Muslim (a) adds ;T2\ .

121 [yuharrimna] vocalization from al-Khatib al-Tibrizi, al-Mishcdt, and al-Mabani li-nazm
al-ma‘ani, fol. 40"; the word is mlssmg from al-Itgan.

122 Muslim; al-Nasa’1, - :

123 al-Diyarbakri, Ta’rikh al-khamis, omits all the following words.

124 Torikh al-khamis; al-Nasa’1, P al-Mabani li-nazgm al-ma‘ani, s».,.

125 a]-Tirmidhi.

126 |5, al-Khatib al-Tibrizi, Mishcdt; Muslim a.

127 6 al-Muwatt@’, however, according to the gloss, another manuscript has o

128 Different version in al-Mabani, part 1v, fol. 35"

129 Ibn Majah, Sunan, cap. yz2ll ¥, 42l o2 Y.

130 Muslim “b”

181 Cf. al-Sha‘rani, al-Mizan, Cairo ed. (1317/1899), vol. 2, p.131; Juynboll, Encyclopedia, p. 725,
col. 1.

152 The Arabic text has been kindly supplied by August Fischer of Leipzig.
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Our study has thus led to a great variety of results. In no single case was
it possible to procure evidence of the reliability of the transmission. Against
that we may put the fact that in the case of three fragments (nos. 1, 2, 4, 7,
and 11) their reliability can be challenged on good grounds, and in the case
of two of them (nos. 3 and 12) there are at least doubts. The fragments from
8 to 10 differ from the rest in so far as the text can be found literally in the
Koran, either completely, as in the case of no. 8, or to a large extent, as in the
case of nos. g and 10. Tradition quite rightly points out that numbers g and
10 represent nothing but different recensions of stiras 48:26,® and 33:6 (cf.
above, foot-note 116). In this case, we may also consider number 8 to be, at
best, a variant of stira 17:34.3

Non-Extant Revelations

In addition, we have other bits of information about lost parts of the Koran,
although no fragments have survived.

Stira 33 is supposed to have been considerably larger. As it now comprises
only seventy-six verses, some traditions ascribe to it some two hundred
verses; according to still others, it was once as long as the second sira, or
even longer."** The truth can now no longer be established. If the information
does not rest on false conjectures, this reference is probably to an old copy
in which our siira thirty-three comprised several other pieces. Additionally,
stira nine™ and, as indicated above on pp. 172 and 174, siira ninety-eight
are both supposed to have been considerably larger. The origin of this
information we shall investigate in the following chapters.

The two alleged saras, which are called &3\ cles, will also have to be
treated in this context.

133 Kanz al-‘ummal, vol. 1, no. 4753. The text to be found in the Errata.

134 The words (Q S i (\.\.«u L |5k, Ibn Hisham, 810,15sq., = al-Tabari, vol. 1,1627,1 1sq,,
are not a “locus Korani deperditus” (Glossarium Tabari, s.v. éla), but present a revelation only
hypothetically (J&s ... & lal).

135 gl-Mabani, part iv, fol. 33", 357 al-Zamakhshari on sura 33; al-Qurtubi, on sara 2:100 and
on sura 33; al-Naysabiur1 and al-Nasafl on sara 33; al-Suyuti, al-Itgan, 524; al-Muttaqi al-Hindj,
Kanz al-‘ummal, vol. 1, no. 4751.

186 Fakhr al-Din al-Razi and ‘Ala’ al-Din on siira 9:65: ;yamw }/A Al s o A s ‘J\B
O 52/\.;& pwan g S sl e s oy V1 §5 el # ATy el @l e Ve,
Ciese 196,
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The Uncanonical Sayings of the Prophet

To the third type of promulgations belong Muhammad’s utterances, which,
although recognized as divine,* are not explicitly claimed to be an integral
part of the Koran. There are manuscript texts where these dicta are col-
lected.’®® We must here restrict ourselves to six examples.

(1) al-Bukhari, K. al-Tawhid, cap. 50, §1:

d\:\b\;(\@;)\obmwﬁ\cb;wuj@b\ \Gb.}u\wjby 20) () el s 13)
Ay aasl e

“When the man approaches me by the span of the hand, I approach him by an
ell, and when he approaches me by an ell I approach him by a fathom,? and
when he walks towards me, I run towards him.”4

(2) al-Bukhari, Kitab al-Sawm, cap. 9, Muslim, K al-Siyam, cap. 22 (al-Qastal-
lani, VI, p. 135):

u)&;w,@um&jj(\p Jasdst«Lb »‘us,ugp%;&ja}
1424&}@. 4 A0l e Sl 13 |8y s o Flall el oo A s bl Flal
“Every activity concerns man except fasting, which concerns me and whichI  [i/257 ]
repay; fasting is a fence, and when one of you has a day of fasting, he should
not use obscene language nor yell, and when someone wants to exchange
insults with him or quarrel, let him say ‘I am fasting, and by Him in Whose
hand is the life of Muhammad, the smell from the mouth of a fasting man
is for Allah sweeter than the scent of musk; allotted to the fasting man are
two pleasures, the joy whenever he is allowed to eat again, and the joy of his
fasting when some day he returns to his Lord.”

(3) al-Bukhari, K. al-Tawhid, § 50:

YV i sl O s 4 s o e Ge 4y Ul 4]

187 Several different formulas were in use for this purpose, e.g., 3 (5 2,L5) 41 (Js) J&
Or &y 5 449, d\J\ ., etc.

138 Cf,, for example, &wi3 Jolgy Eydo &, in Brockelmann, GAL, vol. 1, p. 446, no. 83.

139 Cf. al-Qastallani, s.v., vol. 10, p. 464: ;L.3Y! J‘J’ Jsb ;«U

140 In a third recension in al-Bukhari, loc. cit., the words are merely indicated as a saying
of Muhammad.

141 On the expression ibn adam, “man” see above, p. 194 n. 62.

142 Tn al-Bukhari, K. al-Tawhid, cap. 50, and al-Mabani li-nagm al-ma‘ani, cap. iv, fol. 36, 19,
there is a still shorter recension; several can be found in Muslim, loc. cit.
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“No one can say that he is better than Jonah, the son of Amittai, although his
descent goes back to his father.”#

(4) Ibn Sa‘d, Biographien der medinischen Kampfer Muhammeds, p. 123:
3 oy 3 odsladly 3 padllly (3 gl S Sz

“Assured of my compassion are those who in me love one another, in me** sit
together, and in me help and visit one another.”

[No number (5), the count jumps from no. 4 to no. 6.]

(6) al-Jahiz, K. al-Mahasin wa-l-addad = Le Livre des beautés, edited by Gerlof
van Vloten, p. 168, 1 25q.; al-Bayhaqi, K. al-Mahasin wa-l-masawi, edited by
Friedrich Schwally, p. 310, 1 4sq.:

z 2z o P
By M ool e (3 sl 1
“O, man,s if you make me a journey, then I will provide you with sustenance.”

Islamic encyclopaedic science® unites uncanonical promulgations under
the heading (5, | x4l coeadll Cyuddor ¥l &yud\ There is the proper,
clear differentiation between this category and the Koran, 3| 9" onthe
one hand, and L_5J~J\ &yad), the ordinary sayings of the Prophet on the other
hand. But Islamic science makes a mistake by considering the so-called holy
hadiths outright revelations,® since in no single instance is it a priori certain
that we are even dealing with an authentic “utterance” of Muhammad.

143 These words are transmitted as simple words of the Prophet and to be found in al-
Bukhari, K. al-Tafsir on siira 4:161, and stira 6:86; al-Nawawi, Tahdhib, ed. Wiistenfeld, p. 641,
etc., partly omitting the last phrase, the sense of which is not clear. Al-Qastallani does not
supply an explanation. The Prophet Jonah ( .45 is mentioned four times in the Koran (41161,
6:86, 10:98, 37:139) however never with the kunya.

144 This is a typical Christian expression and frequently found in the New Testament but
became quite common in Islamic literature. There are numerous examples that have been
collected by Ignaz Goldziher, Muslim studies, vol. 2, p. 355sqq. Cf. also M.J. de Goeje in glosses
in al Tabar, s.v., (3. The expression is foreign to Koranic diction because in the phrases |;aal-

A 3, sira 22177, and L |,aale the addition of Juw is likely to be intended. This expression
in the last line seems to originate from the mystic cultures of antiquity; cf. Alb. Dietrich, Eine
Mithrasliturgie, p. 109sqq.

145 On the expression ibn adam see above, p. 194, n. 62.

146 al-Tahanawi, Dictionary of the sciences of the Musulmans ( (o5l Sl-Masl | olis oS
sk g}‘ o u\d RENEAN I _ab) critical edition by Muhammad Vajih and Maulavi Abdul
Haqq and Maulavi Ghulam Qadlr (Calcutta, Bibliotheca Indica, 1854-), p. 2805qq., 5.v. CyJo-.
Al-Jurjani (d. 816/1413), Definitiones, ed. G. Fliigel, p. 88, is able to trace back this terminology
yet two more centuries.

147 Thus the Koran is outright called 3,3\, for example, al-Mas‘adi, al-Tanbih, p. 191, l5.

148 Cf. al-Mabani li-nazm al-ma‘ni, cap. iv, fol. 367 a5, Py o u\(@ ol O £ 02
Bho 8B 45,



MUHAMMAD’S UNCANONICAL PROMULGATIONS 207
Miscellaneous Revelations Preserved in the Traditions

Finally, we must remember that there is an exceedingly large number of
traditions stating that Muhammad received revelations on the most diverse
occasions, consisting of warnings or commands as well as disclosures of
contemporary or future events. Of the abundant material, some specimens
must suffice:

After a revelation, Muhammad suddenly shunned ‘Amr b. Jihash, who
wanted to kill him with a stone (al-Waqidy, p. 355sq.).

He learns from divine information where a stray camel went (al-Wagqidi
in Wellhausen, Muhammed in Medina, p.183).

If it is a command from Heaven, Usayd [Juynboll, Encyclopedia] said to
Muhammad, comply! (al-Wagqidi in Wellhausen, Muhammed, p. 204).

The Prophet is foretold by a revelation that God graciously received Ab
Lubaba (loc. cit., p. 214), and is informed of the circumstances of the new
prayer place of the Banu Salim (loc. cit., p. 410).

Near al-Ji‘rana* he was approached by a man dressed in a jubbah (cloak),
with perfume sprinkled all over himself and his clothes, who asked a ques-
tion, upon which Muhammad succumbed to a fit, waited for a divine reve-
lation, and then replied (al-Bukhari, K. al-Fada’il al-Qurian § 2).

This type of revelation seems to have a very high degree of authenticity.
That no revealed texts are extant alone adds to their credit. Yet even in the
case that all these episodes belong to the realm of fancy, it remains a fact
that we have here an appropriate image of Muhammad’s moods and frame
of mind. As the history of religion demonstrates, it is the mark of prophets to
remain in nearly constant connection with the deity, and this not only in the
case of great and momentous actions but also being receptive to inspiration
in innumerable minor daily affairs.

It can thus be taken for granted that, apart from the qurans, Muham-
mad experienced the influence of other revelations.™ If, in addition, we
remember his many independent manifestations, the question must be
raised as to how it was possible for him to see his way through this confu-
sion. The Koranic revelations, according to their own interpretation, go back
to a divine book in heaven. Therefore, Muhammad is likely to have consid-
ered only such revelations as qurans which, according to his belief, origi-
nated from that heavenly archetype.' We can still add to this pure formal

149 An oasis between al-T2if and Mecca; Juynboll, Encyclopedia, p. 140, col. 1.

150 Cf. already above pp. 10-11, and 14.

I51 Cf. the fitting remark regarding the so-called divine hadiths in al-Mabani li-nazm
al-ma‘ant, vol. 4, fol. 36™: a0 43 dyfsy 4y 4l ais e SSIN od 3 £30%
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principle the material aspect, namely that it concerned generally applicable
ordinances and important affairs of religion.

On such unstable ground the Prophet himself might occasionally have
been confronted with doubt; the epigoni, who were tasked with the collec-
tion of the literary bequest, must have been so much more likely to fall into
error. For this reason, common utterances could easily acquire the reputa-
tion of “holy hadiths,” or even penetrate the Koran as revelations of prime
importance, just as, vice versa, genuine qurans that, for whatever reason,
did not gain entry in the canonical collection might have found their way
into the collections of hadiths.

Still, up to this point, we have not been able to consider any hadith to
be Koranic with any degree of certainty. On the other hand, it seems—as
shall be shown later in the following section—that there is no passage in
the Koran that should be banished to the sadith collections for good reason.
This negative result might be related in part to the inherent difficulty, and to
our insufficient research aids, as well as to the self-reliance and competence
prevailing during the collection of the Koran.

The main credit for the reliability of traditions belongs to the Prophet
himself. Presumably from the first moment he was convinced to receive
communications from a divine book he laid down that, vis-a-vis the Bible
of the Jews and Christians, these revelations were to serve as a true and
unadulterated testimony of the divine will. Therefore, it must have been in
his interest to save these revelations from oblivion and misrepresentation
by means of fixing them in writing. Tradition, indeed, not only mentions the
secretaries to whom he dictated the qurans,'s but also supplies important
information about the form of these copies. On the other hand, all other
communications from Allah were not officially recorded, our knowledge of
them depending instead on the accidents of oral transmission.

152 Cf. above, p. 23sqq.; Caetani, Annali, vol. 2, part 1, p. 706 sq.



WRITTEN COLLECTIONS
IN MUHAMMAD'S LIFETIME

The Preservation of the Manuscripts of the
Revelation during Muhammad’s Lifetime,
Based on References in the Koran and
on the Literary Form of the Siras

The numerous individual revelations that constitute the Holy Scripture of
Islam are based on Koranic references to a book preserved in heaven in an
accurate form. Although the Bible of the Christians and Jews originates from
the same archetype, it has been subject to serious falsifications. Additionally,
the different names for revelation, like guran,' kitab, and wahy,* are allusions
to its written origin. In such circumstances it would be difficult to under-
stand that Muhammad had not endeavoured at a very early stage to estab-
lish a new document of revelation as well as its written fixation.® Already
the Meccan siira 29:47 contains an allusion to writing down the revelations.
Tradition is quite explicit in this matter and even records the names of the
men to whom the Prophet dictated the revelations.* Yet we lack reliable
information® regarding the particulars of procedure and the preservation
and arrangement of the material. According to Lammens,® in sura 75:16-17
Allah summoned Muhammad not to hasten the edition of the Koran as a
special collection so as to have a free hand to change the text leisurely. This
interpretation, however, is wrong; moreover, in this context, hastening can
refer only to the Prophet’s arbitrary interpretation, from which he should
refrain until a complete, appropriate revelation had been received. Similarly,
stra 20:113 commands: “And hasten not with the qurian ere its revelation is

! Quran is both the infinitive of garaa, “to recite,” and loan word from Aramaic keryana
“lector.”

2 Goldziher, Muslim studies, vol. 2, p. 20, n. 2.

8 Sprenger, Mohammad, vol. 3, p. xxxiii; Hirschfeld, New researches into the composition
and exegesis of the Qoran, pp. 136 and 141 as well as many others deny this for no valid reason.
Cf. stira 25:34 and above, p. 208.

4 Cf. above, p. 36s5qq.

5> Cf. above, p. 37sqq.

8 H. Lammens, Fatima et les filles de Mahomet; notes critiques pour I’étude de la Sira, p.113.
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accomplished unto thee.” A literary analysis of the extant suras reveals, how-
ever, that Muhammad himself occasionally combined individual qurans
into a larger unit, or wanted to present markedly artistic literary composi-
tions as emanating from singular and uniform occasions of promulgation.

The homilitic arrangement of most of the sturas makes it exceedingly
difficult to penetrate the secret of their composition and express an opinion
as to what extent the combination of individual revelations of different
provenance within one and the same stira is to be attributed to the Prophet
himself or only to subsequent editors. The literary unity in the case of the
larger stiras can be maintained with some degree of certainty only in cases
when there is identity or homogeneity of content, as it is the case of stras
12 and 18, or when a refrain threads the entire stra, as in saras 26, 56, 70,
and 77, or when style, rhyme, and rhythm display such a great harmony, as
in sara 37. Much more doubtful is the matter in the case of stras 17, 41, and
7. No conclusion at all can be reached as far as suras 2, 8, 63, 4, and g are
concerned. None of the respective stiras can be claimed to have come about
without the aid of notes.

I like to assume the same in instances when Muhammad at Medina
enlarged earlier revelations by means of small additions or interpolations,”
or even replaced or abrogated them by a new text with different content.?
This was intended to loosen somewhat the chain of revelations, which he
had carelessly put around the neck of his prophetic liberty when he fixed
them in writing.

On the other hand, the numerous dangling verses, as well as the frag-
mentary groups of verses that are either embedded in stiras or now placed
together in the final part of the canonical edition, require a separate expla-
nation. No matter how much importance Muhammad attached to writing
down, we cannot expect too much completeness and archival perfection,
least of all at Mecca, where he had to fight for life or death as the recognized
Messenger of God. Under the pressure of external circumstances, the keep-
ing of records, even if intended, will have been neglected more than once.

7 E.g. suras 74:31-34; 80:17—33 and 48-60; 95:6; 85:8—11; 78:375qq:; 19:35—41.

8 Sara 2:100. Its Koranic expression is nasakha, which later entered scholarly usage. Origi-
nally this meant either “to introduce a variant reading” denominated after the Judeo-Aramaic
loan word nuskhah, “codex”, “copy,” or it originates from the Aramaic verb with the meaning of
“to delete.” As I emphasized earlier—above, p. 41sqq.—the theory of the abrogated passages
of the Koran is unlikely to be Muhammad’s free invention; rather it is related to a concept
transmitted to him, possibly the New Testament concept of the abrogation of the law by the

Gospel (xatapyetv Tov véuov.)
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In the earliest period everything is very likely to have been left to memory,
which, at times, must have failed the Prophet. Accordingly, he consoles the
believers in stra 2:100 with the promise that “for whatever verse is cast into
oblivion” Allah will give them a similar or better one.

Apart from records made on Muhammad’s own demand, there were
probably also such of smaller or larger size produced or commissioned by
eager followers of his teachings. Concurrently there was the preservation
by memory, which must have been of greatest importance at a time when
reading and writing was still a rare art. In addition to the not insignificant
number of companions who knew shorter Koranic passages by heart as far
as this was required® for the prayer liturgy, there were individuals who had
memorized considerable sections that they could repeat correctly, as from
a book, and thus save from oblivion many a revelation that either had not
been recorded or had been lost.

Aslong as the Prophet was alive revelation was like a flowing stream. But
when after his death this source—because of its vital importance for the
new religion—was suddenly exhausted,” the congregation was sooner or
later bound to feel the need to have access to the entire corpus in a reliable
form.

The credit for this collection of the Koran tradition ascribes in remarkable
unison to the three first caliphs.! We have at our disposal a considerable
number of old and more recent traditions on this subject. Even if most of
them are agreed in principle, they still differ markedly in important details.
Since sources dealing with such important affairs of religion are a priori
suspect of tendentious interpretation, we must approach confirming as well
as contradicting information with equal scepticism. An investigation based
on such principles and in connection with careful consideration of the
extant form of the Koran as the final result of development—and, in the
final analysis, the only unconditional safe clue—might still get close to the
truth of the matter.

9 Cf. e.g. al-Bukhari, Adhan, § 94sqq.; Abu Ishaq al-Shirazi, al-Tanbih fi furi‘ al-Shafi‘iyya,
p- 215qq. [Sezgin, GAS, vol. g, p. 202, last line].

10 Inqata‘a [-wahy, al-Khatib al-Tibrizi, Mishcdt, Manaqib Abi Bakr, at the end.

1 al-Khazin al-Baghdadi, Tafsir, vol. 1, p. 6, says that “in this entreprise the legitimate
caliphs had the support (waffaga) of Allah.” al-Suyuti, al-Itgan, p. 133, even uses the strong
expression (alhama) “inspired.” Cf. also below, p. 219sqq., regarding ‘Al1’s alleged activity in
the collecting of the Koran.
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THE INDIRECT COLLECTORS
OF THE KORAN OR THE CUSTODIANS
OF THE ORAL REVELATION

Since the Messenger of God left the earthly stage suddenly and unexpect-
edly, it is obvious that the Koran cannot have been completely collected dur-
ing the Prophet’s lifetime. If a tradition going back to Zayd b. Thabit! main-
tains that at this time the Koran had not been collected at all, then this
is based on a different concept regarding the accounts of how Abu Bakr’s
edition? came about. According to this account, this caliph found the tra-
ditions dispersed and on different pieces or—as al-Suyuti adds by way of
explanation—neither in one place nor arranged according to stras. This
interpretation, however, is not in complete agreement with the results of
the previous chapter, according to which even at that time there had been
not only stiras, which from the outset were conceived as literary units, but
rather also stiras that Muhammad himself later put together from pieces of
different provenance.

Although the answer to this question must be postponed until the study
of Abn Bakr’s recension of the Koran has been completed, yet another
strange contradiction to the prevalent opinion can be cleared up right here.
There are not a few traditions that quite harmlessly and without a trace
of polemics against divergent opinions mention a large number of persons
who allegedly collected the Koran during the Prophet’s lifetime. Ibn Sa‘d
devotes a separate chapter® to this subject, even though in another part of
his work he considers the first caliphs to be the first compilers of editions
of the Koran. In such circumstances there is hardly any doubt that there is
something peculiar about it. Indeed, the idiom used, jama [-Qurian, does
not refer to collecting the dispersed revelations in one book but rather,
as it was already known to Muslim authorities of the interpretation of

! al-Suyati, al-Itgan, p. 133, 1 6sqq.

2 Cf. below, p. 220sqq.

3 Dhikr man jama‘a [-Qur'an ‘ala ‘ahd rasal Allah, Ton Sa‘d (al-Tabagat, vol. 2, part 2):
Letzte Krankheit, Tod und Bestattung Muhammads [Muhammad’s last illness, death and
funeral], ed. Fr. Schwally, pp. n2-us.
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hadith, to learning by heart.* In the case of this interpretation it remains
uncertain whether the individual “collectors” really had memorized the
entire revelation or only fairly large portions. As we shall see later, knowing
the holy texts by heart has always been of prime importance; the written
preservation of the revelation has always been considered the means to an
end.

The opinions of the different traditions differ not only with respect to the
number of these so-called collectors, but also as to their names. Most fre-
quently the following four are mentioned together:® Ubayy b. Ka’b, Mu‘adh
b. Jabal,® Zayd b. Thabit, and Abu Zayd al-Ansari [Sa1d b. Aws b. Thabit,
d. 215/830]. In the numerous variants of this tradition many new names
appear: e.g, Abu l-Dard@, ‘Uthman, Tamim al-Dari” ‘Abd Allah IBN

* al-Nawawi, Tahdhib, ed. Wiistenfeld, p. 516, 1 4, paraphrases ;3\ |s22 by aa.z |z “they
had completely remembered it by heart.” al-Qastallani, vol. 6, p. 162, on al-Bukhari manaqib
Zayd b. Thabit explains 1 3\ by Bis o gl Al-Suyat, al-Itgan, bottom, it reads: (3 i
s)ho [namely V] axsg o312 Regarding other synonymous expressions cf. below, p. 223 n. 4.
In the tradition Ibn Sa‘d, loc. cit, p. 112, 116, OBES\ ~, common to all the other recensions of
this chapter, is replaced by ;1,4\ 35, of course also with the meaning “to remember by heart.”
In other passages, e.g., Ibn Sa‘d (al-Tabagat, vol. 3, part 1): Biographien der mekkanischen
Kdmpfer [biographies of the Meccan combatants], p. 53, 1 15 and 18, the phrase means “to
recite all of the Koran.”

5 al-Bukhari, Bad’ al-khalg, §149, manaqib Zayd; Muslim, Fada’il, cap. 58; al-Tirmidhi,
manaqib Mu‘adh; al-Khatib al-Tibrizi, Mishcdt, Jami‘al-managqib, fas!1, § 9; al-Mabani li-nazm
al-ma‘ant, part 4; al-Qurtubi, vol. 1, fol. 227 al-Suyuti, al-Itqan, p. 166, 1 55qq.; al-Shishaws,
iii; Ibn Sa‘d (al-Tabagat, vol. 2, part 2): Letzte Krankheit, Tod und Bestattung Muhammads,
p- 113, Il 7, 1417, etc. These names are spread over different traditions as follows: al-Itgan,
p 166, mentions Mu‘adh, Zayd, Aba Zayd, Abu 1-Darda (‘Uwaymir al-Khazraji, d. 32/652)
[EP; G. Juynboll, Encyclopedia of canonical hadith, p. 550, n. 1] (four).—Ibn Sa‘d, Letzte
Krankheit, p. 13, 1 5sq.: Ubayy, Mu‘adh, ‘Uthman, and Tamim al-Dar1 (four).—al-Bukhari,
Bad’ al-khalg, §123, 147, and 148; Muslim ibn al-Hajjaj, Fada’il al-Qurian, §59; al-Suyuti, al-
Itqan, p. 165; al-Nawawi (Tahdhib al-asma’), edited by Wiistenfeld, p. 267: Ubayy, Mu‘adh,
‘Abd Allah b. Mas‘ud, and Salim b. Ma‘qil, clients of ABU HUDHAYFAH (Miusa b. Mas‘ud,
[d. 240/854; F. Sezgin, Geschichte des arabischen Schrifttums, vol. 1, p. 41.]) ibid.—Ibn Sa‘d,
ibid,, p. 13, 1 11sq.: Ubayy, Mu‘adh, Zayd, Abu Zayd, and Tamim (five men)—Ibn Sa‘d, ibid.,
p. u3, 1 20sq,, and I 114, 1 1sqq.: Ubayy, Mu‘adh, ‘Ubada b. al-Samit, Aba Ayyub, Aba -
Darda’ (thus, also five.)—Ibn Sa‘d, ibid., p. 113, 1 1sqq.: Ubayy, Mu‘adh, Zayd, Aba Zayd
al-Ansari Said b. Aws b. Thabit [F. Sezgin, Geschichte, vol. 9, pp. 67-68], Abu 1-Darda’,
Sa‘d b. Ubayd (six men).—Ibn Sa‘d, ibid., p. 113, | 20sqq.: the same men, and Mujammi‘ b.
Jariya.—Ibn Sa‘d, ibid., p. 13, 1 23sqq.: Ubayy, Mu‘adh, Zayd, Aba Zayd, ‘Uthman, Tamim
al-Darl.—al-Suyut], al-Itqan, p. 169, 1 13sqq.: Ubayy, Mu‘adh, Zayd, Aba Zayd, Abu 1-Darda’,
Mujammi.—Ibn al-Nadim, al-Fihrist, ed. Fliigel, p. 27: Ubayy, Mu‘adh, Aba Zayd, Abu al-
Darda’, Sa‘d b. ‘Ubayd, ‘Al b. Abi Talib, ‘Ubayd b. Mu‘awiya b. Zayd b. Thabit b. al-Dahhak
(seven men).

6 EP; EQ; Juynboll, Encyclopedia, p. 22, col. 2, p. 40, col. 1.

7 EP; EQ; Juynboll, Encyclopedia, p. 35sqq.
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MASUD, Salim b. Ma‘qil,® ‘Ubada b. al-Samit,® Aba Ayyab, Sa‘d b. ‘Ubayd,
Mujammi‘b. Jariya,”® ‘Ubayd b. Mu‘awiya (Ibn Zayd b. Thabit b. al-Dahhak),
and ‘Ali b. Abi Talib.

From among these men we shall later meet again ‘Ali b. Abi Talib, Salim,
Zayd b. Thabit, Ubayy b. Kab, and ‘Abd Allah IBN MAS‘UD as alleged or true
editors of written collections of the Koran.

8 EQ: died 12/634.
9 EP; Juynboll, Encyclopedia, p. 38, col. 2, p. 419, col. 2.
10" EQ; Juynboll, ibid.






POPULAR ACQUAINTANCE
WITH THE KORAN UNDER THE FIRST CALIPHS

As far as the Koran is concerned, the ignorance of the average believer in
the early years of Islam was beyond imagination. Literature contains many
drastic pieces of evidence. After the Battle of al-Qadisiyya, not far from
al-Hira (637), ‘Umar b. al-Khattab ordered the commander-in-chief, Sa‘d b.
Abl Waqqas,' to distribute the spoils among the Koran reciters (hamalat
al-Qur'an). When the famous warrior, ‘Amr b. Ma‘dikarib,? appeared before
him and was questioned about his acquaintance with the revelation he
apologized with the words: “I embraced Islam in the Yemen, and spent the
rest of my life as a soldier and therefore had no time to memorize the Koran.”
Bishr b. Rabi‘a of al-T2’if, whom Sa‘d b. Ab1 Waqqas asked the same question,
replied with the well-known phrase, bismillah al-Rahman al-Rahim.® When
in the Battle of Yamama the Ansar were addressed by their leader with the
honorific name, “People of the Stra of the Cow,” a Tayyi’ warrior asserted
that he had not even memorized a single verse of this stira.* Aws b. Khalid,
a respected Bedouin of the Bant Tayyi’, was once so maltreated by the
commissioner of Caliph ‘Umar for not remembering even a single passage
from the Koran that he died.’ Indeed, even under the Umayyads a khatib at
Kufa allegedly went up to the pulpit and recited a part of the diwan of ‘ADIb.
Zayd (IBN AL-RIQA"),% thinking it was a verse from the Koran.” Even if these
stories are nothing but anecdotes they certainly give an accurate picture of
how versed in the Koran the Bedouin soldiery of the nascent Islam really
were. And strange characters like this preacher might have still appeared at
much later times.

U EP; Juynboll, Encyclopedia, s.v.; Sezgin, GAS, vol. 8, p. 171.

2 EP; Sezgin, GAS, vol. 2, pp. 306—307.

3 Ibn Hajar al-Asqalany, vol. 1, no. 764; Abu I-Faraj al-Isfahani, al-Aghani, vol. 14, p. 40.

4 ‘Abd al-Rahman b. Muhammad IBN HUBAYSH; Sezgin, GAS, vol. 1, p. 295, last line;
[al-Ghazawat al-damina al-kafila, Ms. Berlin, cod. Wetzstein, no. 173 = Wilh. Ahlwardt, Verze-
ichnis der arabischen Handschriften, no. 9689, fol. 13?; [ Beirut edition by Suhayl Zakkar, 1992].

5 Abt Tammam Habib b. Aws, al-Hamasa, vol. 1, p. 389; Abu I-Faraj al-Isfahant, al-Aghani,
vol. 16, p. 58.

6 Sezgin, GAS, vol. 2, pp. 321-322.

7 al-Fihrist, Fliigel's edition, p. 91.
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COLLECTING AND EDITING

Alt as a Collector of the Koran

A variety of traditions mention ‘Ali b. Abi Talib, a cousin and son-in-law
of Muhammad, as the author of a collection of qurans. According to one
tradition, he started his collection while the Prophet was still alive, and
on the latter’s explicit order. It is said that ‘Ali collected the Koran from
leaves, silk rags, and scraps of paper that he discovered under the Prophet’s
pillow, immediately vowing not to leave the house before he completed the
task.! Others move the event to the time immediately after Muhammad’s
death, and suspect ‘Ali to have used this vow as an excuse to delay homage
to Abti Bakr.? It is also said that in the face of Muhammad’s death ‘Ali realized
the fickleness of man and was determined to complete the writing in three
days.?

The author of the Fihrist even claims to have seen a fragment of the
original. The fact of the matter is that there is absolutely no truth to this
claim.

Even the sources of these accounts—Shi‘ite commentaries on the Koran,
and Sunnite historical works with Sht‘ite influence—are suspect, since
everything that Shi‘ites say about the most saintly man of their sect must be
considered a priori a tendentious fabrication. The content of these reports
contradicts all sound facts of history. Neither the traditions regarding Zayd
b. Thabit's collection of the Koran nor those about other pre-‘Uthmanic col-
lections know anything of an analogous work by ‘All. He himself never refers

! Cf. the Shi‘ite commentaries, Tafsir ‘Ali b. Ibrahim in: W. Ahlwardt, Verzeichnis der
arabischen Handschriften no. 929 = cod. Sprenger, no. 406; Muhammad b. Murtada, K. al-Safi
(frtafsir al-Quran) in: W. Ahlwardyt, ibid., no. 899 = cod. 1 Petermann, no. 553; Mirza Alexander
Kazem-Beg, “Observations sur le ‘Chapitre inconnu du Coran, publié et traduit par Garcin de
Tassy,” p. 386. All these traditions go back to ‘Alt’s family, thus making them for us so much
more suspectable.

2 Ibn Sa‘d (al-Tabagat), vol. 2, part 2: Letzte Krankheit, Tod und Bestattung Muhammeds,
p. 101, Il 16—20; al-Suyati, al-Itgan, p. 134sq. Both sources, however, challenge the credibility
of the information. In Ibn Sa‘d’s work Tkrima when questioned replies that he does not
know anything about it. al-Suyati quotes Ibn Hajar al-‘Asqalani’s remark that jama‘a in that
tradition means “to remember.”

3 al-Fihrist, edited by Fliigel, p. 28.
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to his own collection, neither during his caliphate nor before, and it is
certain that the Shi‘ites were never in possession of such a document.*

According to al-Ya‘qubi,® the arrangement of the saras in ‘Ali’s collection
of the Koran established shortly after the death of Muhammad is said to be
as follows: 2, 12, 29, 30, 31, 41, 51, 76, 32, 79, 81, 82, 84, 87, 98 (first section.)—3,
11, 22, 15, 33, 44, 55, 69, 70, 80, 91, 97, 99, 104, 105, 106 (second section.)—4, 16,
23, 36, 42, 56, 67, 74, 107, 111, 112, 103, 101, 85, 95, 27 (third section.)—s, 10, 19,
26, 43, 49, 50, 54, 60, 86, 90, 94, 100, 108, 109 (fourth section.)—6, 17, 21, 25,
28, 40, 58, 59, 62, 63, 68, 71, 72, 77, 93, 102 (fifth section.)—7, 14,18, 24, 38, 39,
45, 98, 57, 73, 75, 78, 88, 89, 92, 110 (sixth section.)—8, 9, 20, 35, 37, 46, 48, 52,
53, 61, 64, 65, 83, 113, 114 (seventh section).

Although some siiras are accidentally omitted in the manuscript trans-
mission (stras 1, 13, 34, 47, and 107), the method of arrangement is quite
clear. It is based on a particular combination of the canonical edition with
the sections or reading parts (ajza@’, sing. juz’). Whereas in other cases these
sections represent incisions in the text according to the transmitted order,
here, in each of the seven sections a fixed number (16-17) of select siiras is
united. Yet this selection is not entirely arbitrary, since every section regu-
larly begins with a lower numbered siira (2—7), according to the authorized
order of siiras, and then on through the different decimals—with minor
exceptions that are themselves probably subject to textual corruptions—
and then continues to the high numbers, so that every section offers in some
measure a cross section of the entire Koran.

If thus the arrangement of the suras testifies to a dependence on the
‘Uthmanic recension, so much more does this apply to the later division into
reading portions, which did not appear until the Umayyad period.

According to yet another equally untenable account,® the arrangement of
the six first saras of the ‘Alid Koran was as follows: g6, 74, 68, 73, 111, 81.

The Collection of Salim b. Ma'gil

Another collection that, as it seems, allegedly appeared immediately after
the death of Muhammad is ascribed to Salim b. Ma‘qil,” a client of Abu

4 For details see below, “Sectarian Reproach to the ‘Uthmanic Text,” pp. 246—266.

5 al-Ya‘qubi, Historiae, ed. by M.Th. Houtsma, vol. 2, pp. 152-154. In the known manu-
scripts of al-Fihrist the list of stras of the ‘Alid Koran is omitted.

6 See below, p. 251, Sprenger, Leben und Lehre des Mohammad, vol. 3, p. xliv.

7 EQ.
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Hudhayfa.® When he set out on the project he vowed, like ‘Alj, not to leave
the house before the task had been accomplished. Afterwards there was a
discussion as to the name of the collection. Some men suggested sifi but
Salim b. Ma‘qil rejected this proposal because this was the basmala of the
Jews; preference should be given to mushaf, which he had come to know
in Abyssinia in a similar meaning. Thus the matter was decided. Al-Suyuti
records yet another tradition in the same context, according to which Salim
was among those who, at the command of Abu Bakr, undertook the col-
lection of the Koran. This tradition contradicts—as shall be demonstrated
later—all sound facts of the history of the Koran. Al-Suyit], therefore, right-
fully classifies the matter among curiosities (gharib).

8 al-Suyut, al-Itgan, p. 135; Sprenger, Leben und die Lehre des Mohammad, vol. 3, p. xliv.






THE (FIRST) COLLECTION OF ZAYD B. THABIT

The Prevailing Tradition

There is a long tradition' about this collection going back to Zayd himself. In
spite of its wide dissemination, it has undergone relatively few changes.? Its
content is as follows: during the war against the prophet Maslama, particu-
larly in the decisive Battle of ‘Aqraba’ in al-Yamama—in 11/632 or 12/633°*—
the death toll was particularly high among the reciters of the Koran.* It
was for this reason that ‘Umar b. al-Khattab feared that a large part of the
Koran could be lost should all these men die in battle. He then advised the

! Muhammad b. Muslim AL-ZUHRI (d. 124/741) from ‘Ubayd b. al-Sabbaq [EQ; Juynboll,
Encyclopedia, p. 4215qq.] (Fihrist wrong, Salaf) from Zayd.

2 “Izz al-Din IBN AL-ATHIR, Chronicon, vol. 2, p. 279, vol. 3, p. 86; Ibn al-Nadim, al-Fihrist,
p. 24; Abu 1-Fid®, Annales moslemici, ed. ]. Reiske, vol. 1, p. 212; al-Ya‘qubi, Historiae, ed.
M.Th. Houtsma, vol. 2, p. 154; al-Bukhari and al-Tirmidhi in Tafsir on sira 9:129sq.; al-Tabari,
Tafsir; al-Bukhari, Fada'il al-Quran §3, Ahkam §37; al-Khatib al-Tibrizi, Mishcdt, Fada’il
al-Qurian, fasl 3; al-Mabani li-nazm al-ma%ni, part ii; al-Dani, al-Mugni‘ fi ma‘rifat rasm
masahif al-amsar, Ms. Sprenger, fol. 27sq.; Silvestre de Sacy, “Commentaire sur le poéme
nommé Raiyya,” p. 343sq.; commentary on the Agila in the Mémoires de [’Académie des
inscriptions, vol. 50 (1808), p. 421; al-Qurtubi, Jami‘ ahkam al-Quran, Ms. fol. 19; al-Suyut],
al-Itgan, pp. 133sq., and 138.

3 Fighting took place probably during the last months of 11/632, and the first months of
12/633. Cf. Caetani, Annali, vol. 2, p. 724, and his Chronographia Islamica, fasc. 1, pp. 112 and 121.
Conversely, the majority of the sources do not supply any particular year for the collecting.
Juynboll, Encyclopedia, p. 695, col. 1.

4 Most of the sources listed in note 2 above call the men who knew by heart large parts
of the Koran qurra’ “reader.” Some, like al-Ya'qubi (otherwise al-Aghant, vol. 14, p. 40,118, and
al-Tabari, vol. 1, p. 1940, | 2) use the expression hamalat al-Qur'ant, which is normally trans-
lated by “bearer of the Koran.” The actual meaning is obscure since there is nothing to lead
over from Arabic hamala “to carry, bear” either to the meaning “to commit to memory” or
to the meaning “to transmit,” derived from expressions like hamalat al-hadith (al-Nawawi,
p. 63, according to M.J. de Goeje in the gloss, al-Tabarl) or hamala hadithan ‘an (al-Mizzi,
cod. Landberg, no. 40, [sic] according to Eduard Sachau on Ibn Sa‘d (al-Tabagat): Biographien
der mekkanischen Kiampfer, vol. 3, part1, p. 453,13), and %man ‘an (al-Dhahabi, Tadhkirat al-
huffaz, Hyderabad ed., vol. 1, p. 37,1 55q.) respectively. For this reason we are probably dealing
with the mechanical transfer of a foreign idiom. Since there is nothing corresponding avail-
able in either the Judeo-Aramaic or the South Arabian-Abyssinian lexicon, there remains
only Middle Persian. But which meaning is intended when rendering harabidhat, namely
the Arabic plural of Persian hirbug [ iy s»] “priest” (Avestic aéthrupatai “head of school”) by
hamalat al-din, is also questionable.

5 Juynboll, Encyclopedia, p. 695, col. 1.
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caliph to issue an order that the Koranic fragments should be collected. At
first, Caliph Abu Bakr was hesitant to embark upon a task that the Prophet
had not authorized, but he eventually consented and commissioned Zayd
b. Thabit, an intelligent young man who had already been called upon by
the Prophet to write down certain passages of the revelations.® After some
hesitation Zayd accepted, although he thought it would be easier to move
a mountain. He collected the Koran from pieces of scrap papyrus or parch-
ment,” thin whitish stones,® palm branches,® shoulder-blades, ribs," pieces
of tanned skin,”? and small boards.? Tradition lists as the final source “the

6 His vita will be presented later in the chapter on the members of the Koran Commission
appointed by ‘Uthman. [Cf. A. Jeffery, Materials for the history of the ... Qur'an, pp. 223—224.]

7 ¢, Izz al-Din IBN AL-ATHIR, Chronicon, vol. 3, p. 86; Ibn al-Nadim, al-Fihrist, ed. by
G. Fligel, p. 24; Ibn Khaldan, al-Tbar ... wa-l-khabar fi ayyam al-Arab, vol. 2, appendix (ia),
p- 136; al-Bukhari, Ahkam, § 37, and Tafsir on siira 9:129; al-Mabant li-nazgm al-ma‘ani, Ms.
fol. 62 al-Dani, al-Mugni‘, Ms. fol. 2 b; al-Qurtubi, Ms. fol. 18 b; Abit Muhammad MAKKI IBN
ABI TALIB, Kashf ‘an wujiih, p. 502; al-Naysabuiri in al-Tabari, Tafsir, vol. 1, p. 23; ‘Ala’ al-Din,
vol. 1, p. 6. These scraps, according to al-Suyati, al-Itqan, p. 137, were made of papyrus or
parchment. L. Caetani, Annali, vol. 2, p. 711, deals with the question, and thinks that at the
time the latter material was more common in Arabia. Abu I-Fid@’, vol. 1, 212, outright uses the
expression 35\

8 W Fihrist, p. 24; al-Bukhari, Ahkam, §37, Fada’il §3; al-Tirmidhi on siira 9a129; al-
Khatib al-Tibrizi, Mishcdt, Fada’il, fas! 3; al-Itgan, pp. 134 and 137; Mugni’, fol. 2 b; Ibn ‘Atiyya,
fol. 257; al-Nisaburi; in ‘Ala’ al-Din, vol. 1, p. 6, the curious scholium has s Sl 31, )| 2e JB
3 } cf. also Ibn ‘Atiyya, al-Jami‘ al-muharrar, fol. 252 C235-.

9 _s; cf. the sources mentioned in notes 6 and 7; Aba I-Fid&, vol. 1, p. 212, reads
Js=ll 4y >3 Aba Muhammad MAKKI IBN ABI TALIB b. Mukhtar al-Qaysi, Kashf, [Ahlwardt,
Verzeichnis, Ms. no. 578,] p. 502, _irw. The use of this writing material in pre-Islamic Arabia
is documented in Imru’ al-Qays, Wilh. Ahlwardt, The Divans of the six ancient Arabic poets,
no. 63, 1; Labid b. Rabi‘a, Der Diwan des Lebid, ed. ]. Chalidi, p. 61; al-Sukkarl, Poems of the
Huzailis, ed. Kosegarten, no. 3,17, and al-Fihrist, p. 21. Muhammad used this writing material
for a letter to the [Bana] ‘Udhr@, in Wellhausen, Skizzen und Vorarbeiten, Heft 4, no. 6o;
al-Waqidi, ed. by Wellhausen, p. 388. Cf. also G. Jacob, Studien in arabischen Dichtern, vol. 3,
p.162.

10 dk{ al-Bukhari in the Tafsir; al-Suyuty, al-Itqan, p.137; al-Tabari, Tafsir, vol. 1, p. 20; Ablt
Muhammad MAKKI IBN ABI TALIB, a/-Kashf; p. 503. Cf. Fihrist, p. 21; al-Tabari, vol. 1, p. 1806,
1 155qq. = Ibn Sa‘d, Letzte Krankheit, Tod und Bestattung Muhammads [Muhammad’s last
illness, death, and funeral], p. 37,16sqq.; Musnad Ahmad IBN HANBAL, vol. 1, p. 355; Goldzi-
her’s review, “C.H. Becker, Papyri Schott-Reinhardt,” col. 2250. Shoulder blades of camels were
still in use in East Africa by the Suahelis until most recent times, particularly in elementary
schools, cf. E. Ruete, Memoiren, 4th ed., 1886, vol. 1, p. go.

1o\, al-Itqan, p.137; al-Dani, Mugni’, fol. 2 b; Carl G. Biittner, Suaheli-Schrifistiicke in
arabischer Schrift, p. 189, refers to thigh-bones of camels as being used still in East Africa.

12 f:;\ 5, al-Suyuti, al-Itgan, p. 137; Abt Muhammad MAKKI IBN ABI TALIB al-Qaysi,
loc. cit., p.17. Muhammad made use of this writing material in his missives, cf. Wellhausen,
Skizzen und Vorarbeiten, Heft 4, nos. 48 and 52; al-Wagqidi, in Wellhausen, Muhammed in
Medina, p. 388; cf. also G. Jacob, Das Leben der vorislamischen Beduinen, p. 162.

13 al-Suyuti, al-ltqan, p.137.
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hearts of men,”™ namely that Zayd b. Thabit supplemented his archival
researches by interviews with men who had memorized Koranic passages.
Finally, it is reported that he chanced upon siira 9:129 sq. with Khuzayma'® or
with Abia Khuzayma (Ibn Aws b. Zayd )" from Medina. The individual pieces
Zayd b. Thabit wrote down on uniform leaves” and handed them over to the
caliph. After his death the copy descended to his successor ‘Umar, who in
turn bequeathed it to Hafsa, Muhammad’s widow.

14 (e JS\) U»U\ 92! the previously cited sources, and Abu I-Fida', Annales, ed. Reiske,
vol. 1, p. 212, Jlz- | a\jﬂ

15 al-Tirmidhi in the ¢afsir on sura 9:129; al-Mabani li-nazm al-ma‘ani, fol. 62; Abia Muham-
mad MAKKI IBN ABI TALIB b. Mukhtar al-Qaysi, loc. cit., vol. 2, p. 302; al-Muttaqi, Kanz
al-‘ummal, vol. 1, nos. 4759 and 4767; al-Tirmidh1 knows the full name of this man, Khuza-
yma b. Thabit, but although the name is found in biographical dictionaries, he is not brought
in connection with the collection of the Koran. [ Gautier Juynboll, Encyclopedia, pp.185, col. 1,
and 696, col. 1.]

16 Fihrist, p. 24; al-Suyuti, al-Itgan, pp. 134 and 136; al-Bukhari, Fada’il al-Qurian, §3; al-
Khatib al-Tibrizi, Mishcdt, Fada’il al-Quran, fas! 3. The man is commonly identified as an
Angsari and therefore allegedly identical with Abai Khuzayma b. Aws b. Zayd (Ibn Sa‘'d (al-
Tabagat) Biographien der medinischen Kampfer (vol. 3, part 2), p. ©¢; Ibn al-Athir, Usd al-
ghaba, vol. 5, p. 180). The designation as Ibn Thabit (al-Itgan, p. 136, end) is based on a
confusion with the above-mentioned Khuzayma [EP; Juynboll, Encyclopedia, p. 185, col. 1,
p- 696, col. 1.]

The variants, Khuzayma and Aba Khuzayma, appear side by side in al-Bukhari, ¢afsir on
stira 9:129, Ahkam, § 37, al-Dani, Mugni, fol. 62, al-Qurtubi, fol. 18 b, and ‘Al&* al-Din, vol. 1, p. 6.
People attempted to explain the variants in different ways: e.g., that in the first collection sara
9:129 was found at Aba Khuzayma’s quarters, but later in the ‘Uthmanic recension, stira 33:23
was found at Khuzayma’s quarters (al-Qurtubi, fol. 20¥, and al-Bukhari, Fada’il al-Quran, etc.).
Still other combinations are offered by al-Qurtubi, in al-Mugni, and Ibn ‘Atiyya al-Tabar1 in
his Tafsir, vol. 1, p. 21, has those two Koranic passages found on two different men named
Khuzayma, and he dates the event in the rule of ‘Uthman. According to Ibn Hajar al-‘Asqalani,
vol. 1, no. 1395, Ibn al-Athir, Usd al-ghaba, vol. 1, p. 326, and Ibn ‘Atiyya, fol. 26Y, stra 9:129sq.
was discovered under the rule of Abii Bakr on Harith b. Khazma. In Ibn al-Athir, Usd al-ghaba,
vol. 5, p. 180, it is merely stated that the names indicate different men, with no more in
common than their Ansari origin.

Less frequently we find the statement that the missing verse was stra 33:23, e.g., al-Dani,
al-Mugni’, fol. 2 b, and al-Qurtubi, fol. 18 b. In al-Mabani li-nagm al-ma‘ani—where nearly
everything that al-Tabari, Tafsir, vol. 1, p. 20, said about ‘Uthman’s recension is applied to the
one by Abu Bakr—stira 33:23 is missing at first examination, and sira 9:129 at the second
examination. According to al-Suyuti, al-Itqan, p. 143, ‘Umar finds the end of sara g (verses 129
and 130) on Harith b. Khuzayma. The opinion that these verses are the last of the Koran to
have been revealed is naturally somehow connected with the fact that they were discovered
rather late as mentioned earlier. However, we cannot say for certain what was the causal
relation of the two opinions. As I emphasized above, p.182sq., in any case, this chronological
arrangement must be considered unfounded. Conversely, William Muir (Life of Mahomet,
vol.1, p. xxvi) contests that the verses had been discovered so late; as the last of the revelations
they must have been familiar to all men.

17" Suhuf; cf. on this below, p. 232sq.
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Divergent Traditions

Whereas ‘Umar b. al-Khattab appears in the standard transmission only as
the intellectual author of the first collection, it is Aba Bakr in his capac-
ity as the ruling caliph who is responsible for the realization of the plan,
who appoints the technical director, and who takes charge of the project.
However, there is yet another tradition that, in so far as the brief text per-
mits, completely disregards the first caliph and attributes all the above-
mentioned functions to the initiative of his energetic successor. The words
of the tradition,® “Umar was the first to collect the Koran on leaves,” possibly
include the wider sense that not only did the completion of the enterprise
fall into the reign of this caliph, but also its beginning. On the other hand,
the remark that ‘Umar died even before he collected the Koran® is a refer-
ence to the final canonical recension that he is supposed to have already
contemplated.”

At other places we learn various details about the way ‘Umar proceeded
with his first collection. A later source cites as a reason for its collection
that ‘Umar, inquiring about a certain Koranic verse, was told that the man
who knew it by heart had been killed in the Battle of Yamama.” Further-
more, it is said, e.g., that he included only such passages that had been
attested by two witnesses.?? Also traditions relating to the Verse of Ston-
ing* seem to assume that ‘Umar was involved in the collection of the Koran.
As some reports point out,* he feared that one day believers would painfully
miss the verse if they did not find it in the Book of God.? According to

18 Ibn Sa‘d (al-Tabagat): Biographien der mekkanischen Kimpfer (vol. 3, part1), p. 252,18sq.
When al-Suyatl in al-Itgan, p. 135, interprets the verb jama‘a “collected” as ashara bi-jam'ih
“he advised him to collect,” this, I think, is harmonistic fancy.

19 bid,, p. 212,1 4.

20 al-Suyuti, al-Itqan, p. 430; cf. below, p. 255sq.

21 al-Itgan, p. 135.

22 qgl-Itqan, p. 136, appendix (from Yahya b. ‘Abd al-Rahman b. Hatib (d. 104/722-723)),
[Juynboll, Encyclopedia, p. 14, col. 2]. The Shi‘ite commentary (by Muhammad b. Murtada,
K. al-Saft), Ahlwardt, Verzeichnis, no. 899, is trying to follow from this the imperfection of
‘Umar’s Koran because among the passages that could not be endorsed by two witnesses
there must have certainly been authentic passages.

2 Cf. above, p.198sqq.

24 al-Tabari, vol. 1, p.1821; Ibn Hisham, p. 1015; al-Tirmidhi, Hudiid, § 6; al-Khatib al-Tibrizi,
Mishcdt, Hudud, beginning; al-Mabani li-nazm al-ma‘ant, sections 2 and 5.

25 Tbn Tahir al-Baghdadi, al-Nasikh (Ahlwardt, Verzeichnis, no. 478) quotes ‘Umar: “If I did
not fear to be suspected of interpolation, I would have written the Verse of Stoning in the
margin (hashiyat al-mushaf) of the codex.”
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others,® he freely admits that he did not include the verse, not wanting to
be reproached for an addition to the revelations. According to al-Suyuti,
al-Itqan, p. 137, he made the decision because he could not find the two
required witnesses.”” All these traditions are based on the opinion that
this verse is part of the revelation. Even if this is a mistake, as I tried to
prove earlier,® it is still difficult to believe that a man like ‘Umar stubbornly
defended its authenticity.

A third group of traditions® attempts to harmonize the first and second
groups. At the behest of Abui Bakr, Zayd b. Thabit then wrote down the
revelations on pieces of leather, shoulder blades, and palm branches. After
the death of the Caliph, namely under ‘Umar, he copied these texts on a
single sheet,® the size of which unfortunately remains a mystery.

Finally, a strange story® must be recalled. According to this, Abu Bakr
refused to collect the Koran, since Muhammad did not also do this. There-
upon ‘Umar took over and had it copied on leaves. He then commissioned
twenty-five Quraysh and fifty Ansaris to copy the Koran and submitted the
work to Sa‘ld b. al-As.* It is obvious that in this case the traditions regard-
ing the first collection of the Koran and the canonical edition are mixed up.
Such alarge number of collaborators is nowhere else mentioned for the first
collection. Sa‘ld was only a child of eleven when ‘Umar became caliph. Nei-
ther al-Ya‘qiibi nor any of his sources can realistically be held accountable
for this hopeless confusion; this must be due to a lacuna in the manuscript
used by the editor.®

When emphasizing Zayd b. Thabit’s youth and intelligence, as well as
his former activity as special amanuensis to Muhammad,* all our sources®

26 Tbn Sa‘d (al-Tabagat): Biographien der mekkanischen Kampfer, p. 242; al-Ya‘qubi, Histo-
riae, vol. 2, p.184; al-Mabani li-nazgm al-ma‘ant, vol. 2; al-Muwatta’, p. 349 (Hudud, §1, end).

27 There is the unique report in al-Suyuti, al-Itqan, p. 528, that the controversy over the
inclusion of the Verse of Stoning arose during the canonical edition.

28 Above, pp. 198—202.

29 al-Tabari, Tafsir, vol. 1, p. 9o; al-Suyiti, al-Itqan, p. 138; Aba Muhammad MAKKI IBN
ABI TALIB b. Mukhtar al-Qaysi, al-Kashf ‘an wujith al-gira'at wa-l-ilalha wa-l-hajajha in Wilh.
Ahlwardt, Verzeichnis der arabischen Handschriften, 578 (= cod. 1 Petermann, no. 17, p. 503).

30 fi sahifa wahida.

31 al-Ya‘qubi, Historiae, vol. 2, p. 152. Cf. G. Juynboll, Encyclopedia, p. 232, col. 1.

32 Juynboll, Encyclopedia, p. 232; Sezgin, GAS, vol. 1, p. 3, and vol. 9, p. 6.

33 This lacuna would have to be assumed before wa-gjlasa, p.152,115.

34 The chapter on Muhammad’s correspondence and the embassies to him in the Sira
of Ibn Sa‘d lists fourteen men who served as the Prophet’s secretaries, but Zayd is not
mentioned.

35 Cf. above, p. 223 n. 2.
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agree that Zayd was particularly suited to collecting the revelations. Scholars
usually give as the first reason the greater willingness of a young man to
comply with the orders of the caliph than would have been the case with
an old, obstinate servant. On the other hand, the sources cited say nothing
about Zayd’s skill to learn the Koran by heart, although this ability is in other
cases frequently mentioned.*

The reports regarding Zayd b. Thabit’s working procedure tacitly presup-
pose that he generally followed the originals at his disposal. Still, his treat-
ment of the last verses of stira nine, [Repentance,] nos. 129 and 130, which he
simply appended to a large siira, demonstrates that he occasionally did not
shun arbitrary decisions. Zayd or ‘Umar allegedly said on this occasion that
if this part had consisted of three instead of only two verses, he would have
created a separate saira.”’

Criticism of the Traditions

As we can see, Muslims hold three different views regarding the develop-
ment of the first collection of the Koran. According to the first point of view,
the standard tradition, this took place under the rule of Abti Bakr; accord-
ing to the second point of view, this happened during the rule of ‘Umar; and
according to the third point of view, the actual work commenced under Abu
Bakr but was completed only under his successor. As there is no clear answer
to the question as to which one of them is to be preferred, a complicated
investigation is necessary.

The standard tradition is made up of different elements that either con-
tradict one another or other historical reports:

1. Abu Bakr, indeed, organized the initial collection, but the intellectual
author, and the actual driving force, was ‘Umar.

2. The occasion of the Battle of Yamama, the solemn motive to save the
word of God from decline, the participation of the ruling caliph as
well as the most powerful man in the theocracy of the time—all these
circumstances together give the collection the character of a basic

36 AL Silvestre de Sacy, “Notice du manuscrit arabe ... al-Mugni‘fi [-ma‘rifa ...”, p. 305; Ibn
al-Athir, Usd al-ghaba; al-Nawawi (akhadha [-Quran); al-Dhahabi, Tadhkirat al-huffaz, vol. 1,
p- 26 (hafiza [-Qurian). It is not clear what Ibn Sa‘d, [al-Tabagat al-kabir], vol. 2, part 2: (Letzte
Krankheit, Tod und Bestattung Muhammads p. 116, 1 9) has in mind when he is praising Zayd’s
qiraa.

37 In al-Itqan, p. 143,13, it should read s¢2! b, ,& instead sg2i Ul 5,
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fundamental work for religion and state. It was therefore only to be
expected that after the death of Aba Bakr the project was not handed
over to his family but to ‘Umar, his successor in office.

3. ‘Umar’s bequest of the collection to his daughter Hafsa, however,
obliges one to conclude that it did not constitute the property of either
the community or the state but was private ownership. A document of
official or public character could not have been bequeathed, least of all
to a woman, even if she was the widow of the Prophet, but it belonged
to the succeeding caliph.

In favour of the private character of the collection speaks the fact that after
the great conquests it was not used in any foreign province, while, as we shall
see later, the editions of ‘Abd Allah IBN MASUD and Ubayy b. Ka'b attained
this success, even without such a high patronage.

4. Abu Bakr’s brief term of office of two years and two months® is, in the
eyes of tradition, rather short for the difficult process of collecting the
dispersed texts. So much more so since the project was not started until
after the Battle of Yamama,® so that there remained only the time of
some fifteen-odd months.

5. The connection of the collection and the campaign of al-Yamama rests
on a very weak foundation. L. Caetani* points out that in the registers
of Muslim casualties in the Battle of ‘Aqraba’ there are but few men
with profound knowledge of Koranic matters; nearly all of them were
recent converts. The contention that many Koran reciters were killed
in the encounter, and that Abu Bakr feared that a great part of the
Koran might get lost, therefore cannot possibly be true.” Little can be
said against this opinion, provided that Caetani’s list*? of 151 casualties
is correct and that we are in the possession of nearly comprehensive
information of the Koran reciters at that time.

In the reports on casualties accessible to me there are actually only two
men whose knowledge of the Koran is explicitly attested.** ‘Abd Allah b.

38 From 13th Rabi‘ Il 11/8 June 632 to 21st Jumada 13/22 August 634.

39 The campaign occurred probably in the three final months of 11/632 and the first three
months of 12/633. Cf. above, p. 217.

40 Caetani, Annali,vol. 2, § 2, n. 1.

41 Juynboll, Encyclopedia, p. 695, col. 1.

42 Annali, vol. 2, pp. 739-754-

43 According to a legendary note in al-Muttaqi, Kanz al-‘ummal, vol. 1, no. 4770, even four
hundred Koran reciters are supposed to have been killed. Cf. Juynboll, Encyclopedia, p. 695,
col. 1.

[ii/20]



[ii/21]

230 THE (FIRST) COLLECTION OF ZAYD B. THABIT

Hafs b. Ghanim* and Salim (Ibn Ma‘qil), client of Abai Hudhayfa,* who after
him carried the banner of the muhgjirs. If the words of Aba Hudhayfa: “O,
people of the Koran, decorate the Koran with deeds,”* are indeed authentic,
they would suggest a considerable number of such men among the Muslim
combatants.

But even if the contradictions pointed out by Caetani were to disappear,
the traditional connection of the collection with this military campaign still
cannot be maintained because, as the additional report states in cryptic lan-
guage, the collection is based almost exclusively on written sources. There
can be no doubt in this matter since we know that Muhammad himself had
arranged for a written copy of the revelations.” In such circumstances, the
death of any odd number of reciters of the Koran did not jeopardize the sur-
vival of the Prophet’s revelations.

The subject of the traditions offers no additional means to discover the
historical truth in this chaos of contradictions and errors. We must conse-
quently try to find clues from the form of the tradition and extract an older
core by way of literary analysis. The overwhelming majority of the individ-
ual pieces of evidence suggests recognizing the collection of the Koran as an
affair of the state. The only aspect touching private law, namely the passing
of ‘Umar’s leaves to the property of his daughter Hafsa, can easily be elimi-
nated from the text. It thus seems that there cannot be any doubt that the
other view is older and more relevant.

Nevertheless, this solution, which in itself is simple and obvious, must be
considered wrong. It is precisely the fact that after the death of ‘Umar the
collection was the property of Hafsa bt. ‘Umar that is the most reliable of
the entire report, as it is confirmed by reports about the canonical edition of
the Koran. There it is said about ‘Uthman that he had the “leaves” brought
from Hafsa’s and used them as the basis of his recension. This is the most
solid point from which we must turn our gaze backwards. Although the
reports of the two versions of the Koran are now mostly connected with one
another, nevertheless, in the older sources, each one has its own isnad and
consequently its own literary position.

44 In al-Tabari, vol. 1, p. 1940, 1945, and Ibn al-Athir (al-Kamil), vol. 2, p. 276, he is called
hamil al-Quran.

4 Loc. cit. he is called hamil al-Qur’an or sahib Qurian, but without mention of his death.
His death in the battle, however, is in other sources frequently attested: al-Baladhuri, Liber
expugnationis, p. 90; Ibn Qutayba, p. 139; al-Nawawi; Ibn al-Athir, Usd al-ghaba. Cf. also
Caetani, loc. cit., p. 750, no. 113. We have already come across this man, above, p. 209.

46 al-Tabar, vol. 1, p. 1945, | 2; Ibn al-Athir (al-Kamil), vol. 2, p. 277.

47 See above, p. 217.
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For the moment we must postpone the discussion as to how far we can
trust what has been said about the early story of those “leaves.” In itself, there
is nothing more natural than their passing to Hafsa by way of a bequest.
The affair, however, might possibly be different. If Hafsa was literate,* she
might have acquired or commissioned the collection of the Koran for her
own use. If this were not the case, there is more than one reason that might
have prompted one of the most respected women of contemporary Medina
to such an action. If ‘Umar was not the previous owner, his authorship is
also in doubt. It is quite obvious how the error attributing authorship to
‘Umar could have come about. After the believers had resigned themselves
to the bitter reality that an unable and obnoxious ruler like ‘Uthman had
become the father of the canonical recension, it might have occurred to
them as a demand of retributive justice to give at least partial credit to his
overshadowing predecessor.

In no circumstances does a path lead from ‘Umar back to Aba Bakr,
so that if any caliph at all can be considered to be the author, it must be
‘Umar. He is also referred to in the explicit wording of one of the divergent
traditions, and of the principle tradition in so far as it presents this caliph as
the driving force behind the project.

The assumption of Abai Bakr’s cooperation is dependent on the premise
that ‘Umar’s predecessor had in fact been the actual or the alleged author
of the collection. If ‘Umar represented the intellectual greatness of the first
caliphs, Abu Bakr had the advantage of having been one of the first believ-
ers and the closest friend of Muhammad. In such circumstances many men
might have been surprised that such a man did not also pursue the collec-
tion of the Koran, and that this pious wish eventually sublimated to a histori-
cal expression. In these endeavours perhaps even ‘A’isha, Muhammad’s well-
known widow and daughter of Abt Bakr, who was inclined in family politics
to sacrifice truth and honour to her ambitions, might have played a part.

The last of these three Muslim views, which attributes the collection to
the terms of office of the two caliphs, represents an artificial harmonization
of the first and second options, and furthermore makes the enterprise again
more a matter of state when it obviously had to be considered a private affair.

Zayd’s editorial activity is consistent with all the forms of tradition men-
tioned, and has the additional advantage of not being easily suspected of
tendentious fabrication. It is true that his appointment by ‘Uthman lacks the
explicit reference that he, after all, is the editor or writer of Hafsa’s “leaves.”

48 al-Baladhuri, Liber expugnationis, ed. de Goeje, p. 472.
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The causal connection of the first collection with the campaign of Ya-
mama has been shown above to be ahistorical. It is futile to look for a dif-
ferent kind of cause, as it is only natural that after the death of Muhammad
sooner or later the need would have arisen to have a reliable copy of the
revelations, the most valuable legacy the Messenger of God had left his com-
munity of the faithful. Least of all, one should think, would a competent man
such as Zayd need inducement for a project whose usefulness and expedi-
ency was so obvious.

Form and Content of the First Collection

The state of the written documents of the Koran after the death of Muham-
mad is fairly depressing. They are not only supposed to have been scattered
and in disorder but also written on at least half a dozen different materials.
On the other hand, there is suspicion that tradition is greatly exaggerating
this either to enhance the merit of the collectors or to illustrate emphatically
the touching simplicity of the past.** Harmless passages in Ibn Sa‘d’s* biog-
raphy of the Prophet make it certain that at that time letters were written on
palm branches and pieces of leather. It is not far-fetched to assume that they
attempted to use uniform material for higher literary purposes. This would
apply particularly in this case, since it concerned texts of divine origin and,
as we have shown above,” not only smaller individual revelations had to be
taken down but also long suras.

The word suhuf®? “leaves,” by which Zayd’s collection is identified, very
likely suggests that it refers to uniform material and size. Of the various

49 Cf. also A. Sprenger, Leben und die Lehre des Mohammad, vol. 3, p. xxxix.

50 J. Wellhausen, Seine Schreiben und die Gesandtschaften [Muhammad’s correspondence
and embassies), §§ 48, 52, 60.

51 See above, p. 210sq.

52 The singular of suhuf, sahifa, is an Arabic neologism respectively formed after Abyssin-
ian and South Arabian sahafa “to write,” meaning “written upon.” The word has been used
already in pre-Islamic poetry, The Poems of the Huzailis, edited by Kosegarten, no. 3,16, al-
Mutalammis, Gedichte, nos. 2,12, and 9,1 6, Labid b. Rabi‘a, Die Gedichte, no. 47,11, al-Aghani,
vol. 20, p. 24,130, Aws b. Hajar, p. 29,1 9. As already the Arabs themselves have noted (al-Suyati,
al-Itgan, pp. 120 and 135) mashaf, or more frequently mushaf; is a loan word also according
to its form which, however, is rarely found in pre-Islamic poetry (Ahlwardt, The Divans of
the six ancient Arabic poets, no. 65, 2). In Ethiopic, mashaf serves as the most common des-
ignation for book, codex. Cf. also S. Fraenkel, Die aramdischen Fremdworter im Arabischen,
p- 248, L. Goldziher, Muslim studies, vol. 1, pp. 106—107; Noldeke, “Lehnworter in und aus dem
Athiopischen [Borrowings Words in and from Ethiopic],” p. 495sq.
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writing materials of the alleged literary bequest of the Prophet this can apply
only to leather. I cannot ascertain that parchment had already been in use
in Arabia of the time. On the other hand, the designation “leaves” seems to
indicate that the individual parts of the collection had not yet been as solidly
arranged,® as the later canonical editions are named mushaf** “book.”

This interpretation, however, is untenable. Even if those suhufhad been
loose sheets, the text of each single sheet must have had a defined arrange-
ment. This alone constituted a not insignificant limitation to individual
treatment. After all, such a sheet consisted of at least two pages, and if
folded even four. The fixed layout of the text might amount to several dou-
ble sheets, namely as many as required to make a signature. While one
signature of old Greek Bible codices is commonly made up of three or
four® double sheets, the large Kufic parchment codices I examined con-
sisted of three to five double sheets, namely twelve to twenty sheets. Other
methods for the proper collation of the text offered themselves when a
verse broke off at the end of a sheet or signature or when a sheet begin-
ning with a new verse, could be linked with certainty by its content to the
previous sheet. Serious doubts were actually conceivable only when a sig-
nature began with a new verse. But this case was the great exception and
happened even less frequently the larger the signature was; given five signa-
tures, it probably did not even happen once.* As can be seen, a (relatively)

58 As evidence of the loose order of the first collection N6ldeke refers in the first edition of
this book, Seite 195, to the following tradition in Ibn ‘Atiyya, fol. 257, and al-Qurtubi, fol. 18":
Sfa-jama‘ah ghayr murattab al-suwar ba‘d ta‘ab shadid, which he translates “and Zayd collected
the Koran after much labour but without orderly arrangement of the siiras.” H. Grimme,
Mohammed, vol. 2, p. 13, wants to apply the disarray to the condition of the copies of the
revelation before the first collection. As both opinions are legitimate, I made no use of them
atall, particularly as they are totally unimportant for the present study. Incidentally, it says in
al-Itgan, Cairo ed., vol. 1, p. 60,1 22 (Calcutta, p.133) = al-Qastallani on al-Bukhari, vol. 7, p. 446,
that the Koran was not collected (majmu) during the Prophet’s lifetime, and was without
definite order of the stras (wa-la murattab al-suwar).

54 Occasionally also the first collection is called mushaf, e.g., Ibn Sa‘d (al-Tabagat): Biogra-
phien der mekkanischen Kampfer, p. 242; al-Tabarl, Tafsir, vol. 1, p. 20; al-Suyuti, al-Itqan, p.138.
According to a very strange note in al-Itgan, p. 135, it is Salim (Ibn Ma‘qil), the client of Aba
Hudhayfa—cf. about him above, pp. 190 and 201 n. 45—who was the first person to collect
the Koran in a mushaf.

55 Cf. V. Gardthausen, Griechische Paliographie, vol. 1, part 2, p. 158; Th. Birt, Kritik und
Hermeneutik, p. 356. Sections belonging together were either fastened to a common spine or,
iflying loose, one on top of the other, and kept in a case or leather bag; see Gardthausen, loc.
cit., p. 176, and Birt, loc. cit., p. 357.

56 In order to express an opinion I compared the situation in Fliigel's 1858 printed edition
of the Koran. There it happens thirty-one times that a page begins with a sara. Seventeen
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extraordinary accuracy of the arrangement can be achieved even without a
modern mnemonic method like signatures, pagination or catchwords.”

In such circumstances, the accuracy of the order of the suras on the
“leaves” of the first collection of the Koran is unlikely to be much different
from the later editions. It is therefore difficult to understand why, as a rule,
this collection is not granted the designation codex or mushaf. Whether the
leaves were joined together or not cannot be the criterion, since we do not
even know if the ‘Uthmanic model manuscripts were sewn. As a matter of
fact, it is quite common in the Islamic Orient still to this day to keep even
printed works merely as loose sheets.*

We cannot approach the question of content and completeness of the
first collection, nor its form, division of saras, their possible separation
by basmala, logograms or other marks, until after an investigation of the
genesis of the other pre-‘Uthmanic redactions as well as the canonical
recensions.

cases must be excluded as being due to the arbitrary decision never to separate a three-line
stura heading from the beginning of the verse. If from the remaining fourteen cases a sara
heading occurred more than once at the beginning of a section of sixteen pages, it would be
astonishing.

57 In old Greek manuscripts of the Bible not the pages are counted but the signatures. In
the Kafic manuscripts of the Koran which I examined I did not find anything like this, nor
catch-words.

58 To prevent them from falling out of their covers or jackets they are furnished with
claps. In addition they are frequently put into a capsule (mahfaza [or mihfaza]). Unlike our
books, which stand in shelves, those are lying flat. It may be noted in passing that because
of reverence, a copy of the Koran must not be kept together with other books but put on a
pedestal (kursi).



THE OTHER PRE-UTHMANIC COLLECTIONS

The Personalities of the Editors

From the short period of twenty years between Muhammad’s death and
‘Uthman’s recension we know of no less than four famous collections of the
Koran, apart from the leaves belonging to Hafsa bt. ‘Umar, for the origin
of which no one else can be held responsible but the person by whose
name they are known. There might have been other editions as well, but
they did not attain the same reputation and therefore disappeared without
leaving a trace. The editors of those four renowned collections are Ubayy
b. Ka‘b,' ‘Abd Allah IBN MASUD,? Aba Misa AL-ASHARI,? and Miqdad b.
al-Aswad.*

As long as nothing definite is known about the literary procedure of
these men, it remains to be seen whether we are dealing with independent
collections of dispersed texts of revelation or whether they were borrowed
from extant collections. We might be best advised generally to call their
works editions.

Ubayy b. Kab,> a Medinan of the Khazrajite Najjar clan, was an early
Muslim who fought against the unbelievers at Badr and Uhud. He distin-
guished himself in pre-Islamic times by his competence in writing, and he
served as Muhammad’s amanuensis, not only for correspondence® but also
for revelations.” No wonder that he also made a name for himself as a reciter

L A. Jeffery, Materials for the history of the text of the Qur'an, pp. 114-116.

2 Ibid., pp. 20—24.

8 Ibid., pp. 209—211; EP%; EQ.

4 Juynboll, Encyclopedia, p. 714, and his lemma in EP, s.v.

5 Ibn Sa‘d (al-Tabagat, vol. 2, part 2): Letzte Krankheit, Tod und Bestattung Muhammads
[Muhammad’s last illness, death and funeral], p. 103, and ibid., vol. 3, part 2: Biographien der
medinischen Kampfer Muhammeds, p. 59sqq.; Ibn Qutayba, p. 133sq.; Ibn Hajar al-‘Asqalani,
al-Isaba fi tamyiz al-sahaba, bn al-Athir, Usd al-ghaba fi ma‘rifat al-sahdba, s.v.; al-Dhahabi,
Tadhkirat al-huffaz, vol. 1, p. 15; al-Nawawi, Tahdhib al-asma’. Cf. above, p. 217 n. 5, where he
is reckoned among those who had memorized the entire Koran. EP; Juynboll, Encyclopedia,
s.v;; Sezgin, GAS, vol. 1, s.v.

6 J. Wellhausen, Seine [Muhammads) Schreiben und die Gesandtschaften, nos. 17, 18, 25,
42 to 70 = Ibn Sa‘d (al-Tabagat): Biographie Muhammeds; Ereignisse seiner medinischen Zeit,
p. 21,1 25 and 27; p. 23,1 27; p. 28,12 and 6; p. 35, [ 11.

7 Ibn Sa‘'d (al-Tabaqat): Biographien der medinischen Kimpfer Muhammeds, p. 59.
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of the Koran. His date of death is variously given as 19/640, 20/641, 22/642—
643, 30/650—651, or 32/652—653.8

‘Abd Allah IBN MASUD,® a Hudhali of low parentage, was an early Muslim
who fought at Badr. He was Muhammad'’s servant and nearly always near
him, thereby acquiring great familiarity with the revelations. He claimed
to have already known seventy stras when Zayd b. Thabit was still a boy
playing in the street. ‘Umar sent him as a gadi and treasurer to Kufa, where
he died in 32/652 or 33/653. According to others he died in Medina.’

Abu Masa ‘Abd Allah b. Qays AL-ASHARI" was in 7/628 a member of
the Yemenite Bant Ash‘ar embassy that appeared before Muhammad while
he was besieging the Jewish stronghold Khaybar.? He embraced Islam and
held administrative and military offices under the caliphs ‘Umar and ‘Uth-
man, being particularly suited on account of his personal valour. In 17/638
he became governor of Basra and in 34/654 even took the place of Sa‘id b.
al-‘As at Kufa. Concurrently he was an active teacher of the Koran and a
reciter, a position for which he was particularly suited because of his fine
and mighty voice. As a traditionist he rigorously insisted that his transmis-
sions not be written down but passed on only orally. He died in 42/662 or
52/672.8

Miqdad b. ‘Amr* of the Yemenite Bantu Bahra, became involved in a
blood feud and had to flee and eventually ended up at Mecca, where he
became a client of al-Aswad b. ‘Abd Yaghiith, apparently a Yemenite com-
patriot. There he became one of the first to embrace Islam and participated

8 Cf. in this connection, below, p. 254.
9 Juynboll, Encyclopedia, pp. 7-8; Sezgin, GAS, vol. 1, s.v.

10 Ibn Qutayba, p. 128; Ibn Sa'd (Tabagat): Biographien der medinischen Kampfer, p. 104,
sq., and Biographien der mekkanischen Kiampfer, p. 106sq.; al-Nawawi, Tahdhib al-asma’, Ibn
Hajar al-‘Asqalani, and Ibn al-Athir, Usd al-ghaba, s.v.; al-Qurtubi, fol. 20%; E. Sachau in his
introduction to Ibn Sa‘d (al-Tabaqat): Biographien der mekkanischen Kimpfer Muhammeds,
p- xvsq. Cf. above, p. 217 n. 5, where he is mentioned among those men who had memorized
the entire Koran.

U Jeffery, Materials for the history of the text of the Qurian, pp. 209—211.

12 Ibn Sa‘d (al-Tabagat): Biographie Muhammeds; Ereignisse seiner medinischen Zeit p. 79
= Julius Wellhausen, Seine [Muhammads] Schreiben und die Gesandtschaften an ihn, no. 132.

13 Ibn Sa‘d (al-Tabagat): Letzte Krankheit, p. 105sq., ibid. (al-Tabaqat): Biographien der
Genossen, pp. 78-86 (the main source), ibid., Biographien der Kufier, p. 9; Ibn Qutayba,
p. 135; al-Bukhari, Fada’il al-Qurian § 31; al-Nawawi, Tahdhib al-asma’, Ibn Hajar al-‘Asqalani,
al-Isaba fi tamyiz al-sahaba, and Ibn al-Athiy, Usd al-ghaba, s.v.

14 Tbn Sa‘d (al-Tabagat): Biographien der mekkanischen Kampfer, pp. 114-116; Ibn Qutayba,
p- 134; al-Tabari, vol. 3, p. 2544; al-Nawawi, p. 575; Ibn Hajar al-‘Asqalani, al-Isaba, and Ibn
al-Athir, Usd al-ghaba, s.v.; Juynboll, Encyclopedia, s.v.
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as a horseman—indicating noble extraction—in nearly all the campaigns
against the unbelievers. During the conquest of Egypt® he held a command,
and under Mu‘awiya he participated in the Cypriot campaign.'® The sources
are silent as far as his religiosity is concerned; the same applies to his
knowledge of the Koran. When he died in 33/653, ‘Uthman said the prayer
for the dead.

Dissemination and Preservation of the Editions

As far as the dissemination of the Koran editions of these men is concerned,
the Damascenes and Syrians” respectively followed the reading of Ubayy b.
Ka‘b, the Kuafans the one of Ibn Mas‘d, the Basrans the one of Abu Musa
(AL-ASHARI) and the inhabitants of Hims the one of Miqdad b. Amr.® It is
not surprising that the editions of Ibn Mas‘ad and Aba Musa (AL-ASHARI)
in Kafa and Basra respectively attained such a reputation, considering the
influential positions that these men held in the respective places. On the
other hand, nothing is known about the outward relations of either Miqdad
to Hims or Ubayy to Syria.

Not a single edition of these men has come down to us, so we are depen-
dent on indirect sources regarding their outer form and text. There is not
even a trace of Miqdad b. ‘Amr’s edition in these indirect sources. I know
of only one reference to Abui Muisa AL-ASHARI in al-Suyuti, al-Itgan, p. 154,
which states that he incorporated in his Koran the saras of Ubayy b. Ka®b
as well as the traditions regarding two verses peculiar to his canon.*® Con-
versely, from the texts of Ubayy and Ibn Mas‘ad we not only have a certain
number of readings, which are collected below in the chapter “The Read-
ers and Readings,” but also lists regarding the number and order of the
suras.

15 Tbn Taghribirdi, Annales, ed. Theodorus G.J. Juynboll, vol. 1, pp. 9, 21, 53, 76, and 102.

16 al-Tabari, vol. 1, p. 2820; al-Baladhuri, Futah al-buldan, ed. de Goeje, p. 154.

17 Ibn al-Athiy, al-Kamil fi [-ta’rikh, vol. 3, p. 86, merely states that “the people of Damascus
considered their reading to be the best.” On the other hand, it reads in al-Tabari, Tafsir, vol. 1,
p- 20, that the people of al-Sha’'m followed the reading of Ubayy.

18 Ibn al-Athir, al-Kamil, vol. 3, p. 86; Ibn ‘Atiyya, fol. 25; al-Qastallani, vol. 7, p. 448, on
al-Bukhari, Fada’il al-Qur'an § 3.

19" Cf. above, pp. 191 and 196 f,, and below, p. 248.
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The Koran of Ubayy b. Ka'b
According to the Transmission of al-Fihrist

According to the Fihrist®* Ubayy’s Koran was arranged as follows:? stiras 1, 2,
4,3,6,7,5,10, 8, 9,11, 19, 26, 22, 12, 18, 16, 33, 17, 39, 45, 20, 21, 24, 23, 40, 13, 28,
37, 38, 36,15, 42, 30, 43, 41, 32, 14, 35, 48, 47, 57, 58,”* 25, 32, 71, 46, 50, 55, 56,
72, 53, 68, 69, 59, 60, 77, 78, 76, 81, 79, 80,% 83, 84, 95, 96, 49, 63, 62, 65,” 8,
67, 92, 82, 91, 85, 86, 87, 88, 64,% 98,7 61, 93, 94, 101, 102, oL} NS &L\,Zg dad|
Q\{\ Cwsy?104, 99, 100, 105, 113, (%, 108, 97, 109, 110, 111, 106, 112, 113, 114.

20 Tbn al-Nadim, al-Fihrist, ed. G. Fliigel, p. 27. The authority of the Fihrist is the moderate
Shi‘ite writer Abti Muhammad al-Fadl IBN SHADAN (Fihrist, p. 231; al-Tasi, Tusy’s List of
Shy’ah books [Fihrist kutub al-Shi‘a], edited by A. Sprenger (Calcutta, 1858), p. 254, [ EI%; Sezgin,
GAS, vol. 1, pp. 537-538]). His authority refers to a codex of Ubayy, which he claims to have
seen at a place not far from Basra on a certain Muhammad b. ‘Abd Allah al-Ansari.

21 Although traditional indices list stras by their name, here—for reason of simplicity—
the arrangement of the siiras follow the respective number in our editions.

22 The text has )\4343\, which Fliigel considers a spelling mistake of , }A\, the name of the
fifty-second sira. Correct is glall, which according to al-Itgan, p. 127, as well as in Ubayy, is
the name of the fifty-eighth stra, commonly called al-Mujadala. This is also as it reads in
al-Itgan, p. 150, in the catalogue of the stras of Ubayy.

23 The text has e the common name of the eightieth sara. That this interpretation is
correct is confirmed in al-Itqan, p. 150. For this reason the ,.c appearing once more in the
index to the Fihrist after stira 8o must be an error.

24l of the text is the common name of the ninety-fifth stra. This identity is confirmed
by al-Itgan, p. 150. The name appears once more later in the Fihrist between stras 113 and
108. It is difficult to determine whether this is an accidental duplicate—it is preceded by 3, s
Judl—or some other mistake because in this case al-Itgan has a much different sequence.

% Text | o, which in al-Itqan, p. 151, reads il 15} il Ll b

26 Text e, which according to al-Itgan ought to read -, \x:l\. It is strange that Itgan, p. 150,
has before siira 80 (e (), which is obviously a spelling mistake for wlxdl, the name of the
sixty-fifth sara.

27 Text: 1, S il o6 b 3t oS0 ¢ EN & Itgan, p. 151 o~ LRe.D) S T 5 g £
In the Fihrist it then reads: \j)bfcﬂjj\ u§ é B STy Jal. Conversely, the words 8 L J3iare
useless. An attempt at interpretation is made in the next note 29.

28 &\ This is the name of a stra not contained in our text, which actually consists of
three Verses; it shall be treated in detail, below, p. 241sqq. Fliigel did not understand this any
more than August Miiller, the editor of the foot-note, since both of them did not trouble to
consult either al-Itgan or Noldeke’s Geschichte des Korans, which at that time had long been
published.

29 3ad\ this is how it ought to be read according to al-Itqan, pp. 151 and 527, instead .2 of
the text. This is the name of the second stira which only Ubayy knows. In the FiArist this is
followed by the additional words  3-ke QST 5Ty o 2 «ll, which constitute beginning
and end of this siira. The g3, missing at the beginning, slipped—as it seems—into the name
of the ninety-eighth siira in the form of L ;1. Everything that Fliigel suggests in this respect
is nonsense, which could have been avoided ifhe only had looked at Noldeke’s Geschichte des
Korans.
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The Koran of Ubayy b. Ka'b
According to the Transmission of al-Suyuti’s
al-Itqan, and Its Relation to al-Fihrist

Al-Itqan, p. 150sq., supplies the following list of the Koran of Ubayy: Stras
12,43 6,7, 5, 10, 8, 9, 11, 19, 26, 22, 12, 18, 16, 33, 17, 39, 41 Or 43,%° 20, 21, 24,
23, 34, 29, 40, 13, 28, 27, 37, 38, 36, 15, 42, 30, 57, 48, 47, 58, 67, 61, 46, 50, 55,
56, 72, 53, 70, 73, 74, 54, 41 01 43, 44, 31, 45, 52, 51, 69, 59, 60, 77, 78, 75, 81, 65,
79, 80, 83, 84, 95, 96, 49, 63, 62, 66, 89, 90, 92, 82, 91, 86, 87, 88, 61, 64, 98, 93,
94, 101, 102, 103, éi\,f“s 2t 104, 99, 100, 105, 106, 107, 108, 97, 109, 110, 112, 113,
114.

Missing are the siiras 14, 25, 32, 35, 68, 76, 85, and 111, whereas the number
of stiras missing in the Fihrist amounts to twice this number, namely four-
teen, but entirely different ones. The overall number of Ubayy’s stiras also on
this list makes one hundred and sixteen; admittedly, the explicit statement
is missing. Al-Suyiti, on the other hand, mentions two traditions in a differ-
ent passage,® according to which this recension consisted only of 115 siiras
because either saras 105 and 106° or saras 93 and 94 were combined. There
is no way of further establishing the reliability of these facts. The fact that

30 Text: & 1. As the logogram # appears in front of each of the stiras 40, 41, and 4345,
and since the saras 40, 44, and 45 are undoubtedly mentioned at other parts of the list, here
reference can be only to either siira 41 or 43, whereas on page 39 on the list of the Fihrist
stira 45 follows. The reading g3l must be challenged, regardless whether or not this word is
connected with the preceding ,+; or put behind # because it is not not customary in the list
to mention the opening words of a siira. The deterioration must be very deep as neither the
names of the two #~-stiras nor that of the other missing siiras show any similarity with &yl In
addition, the word f, which is regularly used to separate the names of the saras, is missing
once or twice respectively.

31 Text: & «. According to foot-note 30 this can refer only to either siira 41 or 43.

32 Between 79 and 8o the text has L\, If this word were to be changed to s, siira 64
would be listed twice, appearing once more below, between the saras 91 and 98. For such
reason we must be dealing with a different kind of deterioration, be it a spelling mistake
from the name of a missing stra or more likely—as also in this passage al-Fihrist offers the
sequence 79, 80, 83, 84—a duplicate to the preceding le;ld\ or to the following ., about
which compare above, p. 238 n. 26.

33 Cf. above, p. 238 n. 28.

34 Cf. above, p. 238 n. 29.

35 al-Itgan, p. 154.

36 This is frequently also said of these two suras; cf. the commentators on sara 106;
Taskoprliizade, Miftah al-sa‘ada, cod. Wien, neue Folge 12 = G.L. Fliigel, Die arabischen,
persischen ... Handschriften, vol. 1, p. 25sq. In the Koran of the Shi‘ite sect of the Imamiyya,
apart from the stras 8 and g, also those two pairs were combined to one chapter each. Cf.
below, p. 289 n. 51.
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these four suras are enumerated individually in the transmitted lists need
not speak against this, since stra 94 follows directly upon sura 93, and stura
106 stands immediately after 105.

The Suras Peculiar to the Koran of Ubayy b. Ka‘b

Far more weighty is the fact that Ubayy’s collection contains two suras that
are missing from the canonical recension. These are called at times Sarat
al-Khal® and Surat al-Hafd* They are also known under the collective title
of Surata [-qunuit®® or even Surat al-Qunut.*® The other designations, Du@
al-Qunat,® Du@’ al-Fajr* or al-Du‘a*** are based on the assumption that this
concerns mere prayers and not siiras. It is extremely rare to find the text
itself. al-Mabant li-nagm al-ma‘ani, part 3, supplies the beginning of the first
stra, al-Fihrist, the opening verse of the first siira as well as the two last words
of the second siura, al-Jawhari, al-Sihah, and Lisan al-Arab, the third verse
of the latter, and al-Zamakhshari, the two first verses. It appears that the
complete text of the siiras is supplied only by much later writers, al-Suytitl
(d. AD1510 [sic]),*® Tagkdpriiliizade (d. 1560), and al-Birgili (AL-BIRKAWI)
(d. 1562 [sic]). Al-SuyutT's isnads, or chain of authorities, are traced back to
the first century AH, in so far as they could be established chronologically.*

The two siiras were first published by ]. von Hammer-Purgstall®® in 1850.
Apart from the fact that he did not scrupulously reproduce his manuscript,
a better text can now be established with the aid of parallel versions.

37
38

al-Fihrist, p. 27; al-Suyuti, al-Itgan, pp. 151 and 527; Taskopriiliizade, loc. cit.

al-Suyati, al-Itgan, p. 527.

39 ‘Umar b. Muhammad (IBN ‘ABD AL-KAFI), Ms., fol. 3"

0 Frequently, e.g., al-Zamakhshari on siira 10:10; the catechism of Taqi I-Din Muhammad
b. Pir ‘Ali AL-BIRKAWI (Birgili d. 970/1562 [Brockelmann, Geschichte, vol. 2, pp. 440-444,
suppl. vol. 2, p. 654]); Handschriften in Géttingen, cod. Asch., 88, [66 il or u{J aallive,,
translated by Garcin de Tassy entitled L’islamisme d’aprés le Coran,] 90, 87, 97.

41 Lisan [al-Arab], vol. 4, p.130.

42 al-Jawharl, al-Sihah, vol. 1, p. 223.

4 In al-Suyuti, al-Itqan, p. 153sq., conversely, he transmits the text in three variants, in a
small monograph on these two siiras (W. Ahlwardt, Verzeichnis, no. 438), however, according
to six traditions.

44 ‘Abd Allah b. Zurayr al-Ghafiqi (al-Itqan, p.153), d. 81/700; ‘Ubayd b. ‘Umayr (Itgan, p.153,
W. Ahlwardt, Verzeichnis, 438, no. 4) d. 64/683; Umayya b. ‘Abd Allah b. Khalid b. Usayd [EF]
(al-Itgan, p. 154), d. 84/703 or 87/705; Maymun b. Mihran (Ahlwardt, Verzeichnis, 438, no. 2),
d. u7/735; [EP; EQ; Sezgin, GAS, vol. 7, p. 11]. These dates of death have been taken from
al-Khazraji, Khulasat tadhhib al-kamal.

4 Literaturgeschichte der Araber, vol. 1, p. 576.

'S
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Text
55
Moo ) o)) A "
* i o gy M LY e 70 e, el ) gl
52 3ad | 5y gun
p ) o) A -
U RSP JU N I P U R gt
G ST e 57 ke 2
Translation

Stra of the Abandonment.

In the Name of God, the Merciful, the Compassionate;
(1) O God, we ask You for help and forgiveness;

(2) We praise You, and are not ungrateful to You;

(3) We renounce and leave anyone who sins against You.

Stra of the Serving with Alacrity.

In the Name of God, the Merciful, the Compassionate;
(1) You we serve;

(2) And to You we pray and worship;

(3) And to You we speed and strive after;

(4) We anticipate Your mercy;

(5) And dread Your punishment;

(6) Truly, Your punishment reaches® the unbelievers.

46 Cf. above, p. 240 n. 37. [Although inadvertently all the numbers of the foot-notes follow
the direction of the Latin script this does not effect the content; vocalization omitted.]

47 The Basmala is missing from al-Zamakhshari on sara 10:10, al-Itgan, p. 153 (a), cod.
Landberg, 343 (= Ahlwardt, Verzeichnis der arabischen Hands., no. 438), nos. 1, 3, 4, 5.

48 Birglll inserts b zuds.

9 al-Itqan, p. 154 (cmfzns \y& Birgili inserts 2 )ﬁm .

50 Ahlwardt, Verzeichnis, cod. 438, no. 5, inserts || Cz:;j &l (=55 Birgili inserts &l "K 5
A o5 b gy haiads ‘

51 Birgili, cod. 87 and 97 inserts ¢l L2y

52 Cf. above, p. 240 . 37.

53 This verse is missing in Tagkopriiliizade.

54 Thus read al-Fihrist, al-Zamakhshari, al-Suyuti, al-ltgan (a, c), Cod. Landberg, 343,
nos. 2, 4, 5, 6; al-Birkawi; conversely, al-Itgan, b (W. Ahlwardt, Verzeichnis der arabischen
Handschriften, 438 =) cod. Landberg, 343, nos. 1 and 3, Tagképriiliizade ., 2§JL.

55 al-Suyuti, al-Itqan, 154 (Ahlwardt, Verzeichnis der arabischen Hands., 438) = cod. Land-
berg, 343, nos. 1, 3, position verse five before verse four.

56 d;\ is in the Koran always causative: “to cause someone to reach someone” (used only
of persons); in other cases it is also simply “to reach;” for this reason it can be read as either
an active or passive participle.
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The Question of Authenticity

Since these texts are prayers in content and form, their character as revela-
tion can be upheld only if the word qu! “say!” has been omitted, which, as it
is well-known, is used in the Koran to identify prayers—for example, stras
13 and 114—or subjective remarks of Muhammad as the Word of God. Such
qul is indeed missing from the opening stra of our editions of the Koran,
but this fact is precisely one of the reasons that the Fatiha is suspected of
not being part of the revelation. The other reasons—as elaborated above
(p. 79sq.)—are based first on the strong dependence on the language of
Jewish and Christian liturgies, which prompted the usage of idioms not oth-
erwise found in the Koran,” second on the use of grammatical constructions
otherwise alien to the Koran,*® and, third, on the awkward construction of
the last verse, possibly caused by problems of translation. In contrast, the
style of Ubayy b. Kab’s siiras is much smoother, following generally the line
of Koranic idioms. Considering the short text, a not insignificant quantity
of linguistic exceptions can be documented. As just mentioned, the con-
struction of ista‘@na with the person in the accusative can be documented
in the Koran only in one passage of the Fatiha. The verb d‘:\ “to praise” is alto-
gether missing from the Koran,” although other verbs of the same meaning
are found rather frequently in the Koran.® Also missing is ta>, “to hurry.”

, “to run,” although proper Koranic Arabic, does not occur in connection
with £ ], “to be heading for® 2, “to sin” is here followed by the person
in the accusative, whereas it is used in the Koran with a direct object only
(suras 75:5, and 91:8). A5 occurs only once in the entire Koran (sura 20:12),
but not—Ilike here—metaphorically.?

57 The name of Allah as “King of the Day of Judgement” malik yawm al-din.

58 Ista‘ana “to ask for assistance” with the accusative, whereas usually everywhere in the
Koran with o of the person.

59 Nevertheless, it is likely to have been used in this meaning already at the time of the
Prophet; cf. Hamasa, 777, in a poem of Umayya b. Abi I-Salt (= Diwan, ed. Schulthess, no. g, 5;
Mu‘allgat Antara (Th. Arnold), v. 35 = Ahlwardt, Divans, p. 82, no. 21, 1 40; al-Sukkari, Poems of
the Huzailis, no. 91,13; [ Divans of the six ancient Arabic poets, ed. W. Ahlwardt, p. 28], Zuhayr b.
AbiSulma, no. 4,120; Labid b. Rabi‘a, Gedichte, edited by Anton Huber and Carl Brockelmann,
no. 53, 118.

60 The Koran has instead kabbara, sabbaha, hamida.

61 The idiom, 4! 5; Jl \}a.ﬂ\é, stira 62:9, is no proper parallel.

62 Doubtful is 4 )ai With the meaning of “to renege one’s faith” )S in the Koran is always
constructed with o of the person, whereas the meaning of “to be ungrateful,” which in this
case is also permissible, it is commonly followed by the person in the accusative., also stra
11:63.
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For such reasons it is unlikely that these suras constitute a genuine part
of the Koran, or that they are even from the Prophet. Yet to all appearance
they are old prayers, current already during the Prophet’s lifetime. Tradi-
tion, as we have been able to see, frequently calls them du@’, and ‘Umar
as well as Ubayy b. Ka'b are supposed to have used them in the prayer of
qunut.®® From here on it was an easy step towards the opinion of their heav-
enly origin.® Other interpreters might be tempted to agree for the sole rea-
son that these stiras were introduced by the Basmala.% Still others pretended
to know even more and date their revelation—as well as the words & .l
et )ﬁ\ e stira 3123—to the time when the clans of Mudar were cursed
by Muhammad.® But this information is based on the combination of du‘@’
al-qunit, the name coined for Ubayy b. Kab’s siiras, and the tradition that
Muhammad said a qunit prayer” after that curse. According to one tradi-
tion Abit Maisa AL-ASHARI also had the two saras in his canon,® whereas
Ibn ‘Abbas was guided by the common reading of Aba Masa AL-ASHARI
and Ubayy b. Kab. ‘Ali allegedly presented these siiras to ‘Abd Allah b. Zurayr
al-Ghafiqi (d. 81/700) as being part of the Koran. That an excellent authority
like Ubayy b. Ka®b could have been deceived must not come as a surprise;
no less a person than the expert Ibn Mas‘tid cast away the Fatiha, whereas
Zayd (Ibn Thabit) incorporated it in his canon.

The Relation of the Transmitted Lists of Ubayy b. Ka‘'b’s
Suras with One Another and with the Canonical Edition

Despite the many and considerable deviations, the arrangement of the stiras
in Ubayy’s Koran generally follows the principle of the canonical recension,
namely the progression from the longer to the shorter chapters. In both lists
this is most obvious at the beginning and the end, less so in the middle
section. The list of the Fihrist is identical with the ‘Uthmanic arrangement
in the following sixteen places: (1) suras 6 and 7; (2) 8 and 9; (3) 20 and 21;

63 al-Itgan, p.153.

64 Muslim scholars who deny the authenticity of Ubayy’s siiras approach the subject from
quite a different angle. They seem to fear for the sanctity of the ‘Uthmanic text if these saras
are recognized as revelation.

65 al-ltgan, p.153: albeall jan Cimas 3 565w 1 Al i & o JB.

86 al-Itgan, p. 154; cf. Juynboll, Encyclopedia, p. 660, col. 2.

67 Cf. above, p. 156 n. 96.

8 al-Itgan, p. 154, beginning. Ibn ‘Abbas, too, allegedly had the two suras in his copy. Cf.
above, p. 237.
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(4) 37 and 38; (5) 57 and 58; (6) 55 and 56; (7) 68 and 69; (8) 59 and 60; (9)
77 and 78; (10) 79 and 8o; (1) 83 and 84; (12) 95 and 96; (13) 85, 86, 87 and 88;
(14) 99 and 100; (15) 109 and 110 and 113; (16) 112, 113 and 114.

According to the list in al-Suyat], al-ltgan, the numbers 5, 6, 7, 10, and 13
should be dropped, for which five other identical sequences appear, namely
the saras, 2, 73, 74, 93, 94, 101, 102,103, 105, 106, 107 and 108. Both lists agree on
the position of the qunit prayers, which are both placed between the stras
103 and 104.

The Koran of Ibn Mas‘ad According to the Transmission of al-Fihrist

As in the case of Ubayy b. Ka‘b’s collection of the Koran, we also have here
two detailed reports. According to the list in al-Fihrist, p. 26, the suras were
arranged as follows: 2, 4, 3, 7, 6, 5,10, 9, 16, 11, 12, 17, 21, 23, 26, 77, 38, 28, 24,
8,19, 29, 30, 36, 25, 22,13, 34, 35, 14, 38, 47, 3L, 39, 40, 43, 41, 46, 45, 44, 48, 57,
7" 32, 50, 65, 49, 67, 64, 63, 62, 61, 72, 71, 58, 60, 66, 55, 53, 51,™ 52, 54, 69,
56, 68, 79, 70, 74, 73, 83, 80, 76, 55, 79, 78, 81, 82, 88, 87, 92, 89, 84, 85, 96, 90,
93, 94, 86, 100, 107, 101, 98, 91, 95, 104, 105, 106, 102, 97, 103, 110, 108, 109, 111, and
12.

The Koran of Ibn Mas‘ud According to
the Transmission of al-Suyutt’s al-Itqgan

The list of al-Itqan, p.151sq., is arranged as follows: 2, 4, 3,7 7, 6, 5, 10, 9,16, 11,
12,18, 17, 21, 20, 23, 26, 37, 33, 22, 28, 27, 24, 8, 19, 29, 30, 36, 25,15, 13, 34, 35, 14,
38, 47, 31, 39, 40, 43, 41, 42, 46, 45, 44, Lol ™ 48, 59, 32, 65, 68, 49, 67, 64,

69 Tt is very strange that according to al-Tabari, Tafsir, vol. 1, p. 2163, 1 9, still in 35/655 the
tenth sara (Jonah [Yanus]) of the Medinan Koran was designated as the seventh sura, as this
enumeration corresponded to Ibn Mas‘id’s arrangement. It is more likely that in this passage
4xLd) ought to be replaced by dx.ld|, “the ninth.”

0 Text il instead of -\& as it is correctly given in the index of al-Itgan.

71~ . cannot refer to the stras 61 or 87, beginning with the word 7 as these are
clearly indicated at other places of the list. But also among the suras 15, 18, 20, 27, 42, and
49, which are missing from the list, there is no known name—apart from the forty-second
stira (s, s<:)—which would easily lend itself to a perversion to T In this case the list of
al-Itgan is of no help as its arrangement differs considerably.

72 Another transmission of the Fihrist has the reverse order 52, 51 as in al-Itgan.

78 Also al-Itqan, p. 145, indicates the saras 2, 4, and 3 as the beginning of the codex of Ibn
Mas‘ad.

74 The interpretation of this name poses problems. This cannot refer to the sixtieth sara
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63, 62, 61, 72, 71, 58, 60, 66, 55, 53, 52, 51, 54, 56, 79, 70, 74, 73, 83, 80, 76, 77, 75,
78, 81, 82, 88, 87, 92, 89, 85, 84, 96, 90, 93, 86, 100, 107, 101, 98, 91, 95, 104, 105,
106, 102, 97, 99, 103, 110, 108, 109, 111, 112, and 94.

The Relation of the Two Lists to One
Another and to the ‘Uthmanic Recension

According to al-Suyutl's al-Itqan, the sequence of the suiras in the recension
of Ibn Mas‘ad is congruent with the standard text of ‘Uthman in the follow-
ing places: (1) stiras 11 and 12; (2) 29 and 30; (3) 34 and 35; (4) 39 and 40; (5) 41
and 42; (6) 81 and 82; (7) 104 and 105. According to the Fihrist, there are four
additional places: siiras 77 and 78, 84 and 85, 93 and 94, 111 and 112. With this,
the sequence of the Fihrist comes close to the arrangement of the canonical
arrangement.

The suras missing from al-Fihrist (16, 18, 20, 27, 42, and 49) are all con-
tained in al-Itgan, and conversely, those missing from al-Itgan (50, 57, and
64) are found in al-Fihrist. Therefore, all these omissions are purely acci-
dental. If they are inserted in the respective indices, it becomes evident
that both of them contain an identical number of siiras, namely all the
stras of the standard text of ‘Uthman, with the exception of stiras 1, 113, and
114. The accuracy of the result is confirmed by remarks at the end of both
lists.™

Although the number of stiras in the codex of Ibn Mas‘ad is not explicitly
stated in al-Itgan, in al-Fihrist it is calculated to consist of only one hundred
and ten saras. This is very strange. As this codex is short three stras, that
total ought to have been one hundred and eleven, unless two of them

as its name, 4=<ell, appears later, and particularly at the same place as in the FiArist. By the
same token, lswel| cannot easily be a distortion of another name of the siiras, as in the index
to the Fihrist, the saras 44 and 48 follow directly one another, and as the names of the saras
50, 57, and 69, omitted from the Itgan, provide not a trace of similarity with that word. For
this reason Clsll must be a duplicate of the name of the sixtieth siira, appearing in the
following line.

75 Fihrist, . 26,1275q. aieas 3 5352l oSG Y Sgaane o Al s 8 e ol JB lale 4T B
,)\;zﬂ\ 44l Y, Shorter, al-Itgan, p-152, ob3sall ¥y BERIR <45 Cf. also Umar b. Muhammad,
fol. 3% al-Mabani li-nazm al-ma‘nt, parts 2 and 4; al-Qurtubi, i, fol. 207, and 22Y; al-Suyati,
al-Itgan, p. 186 end and p. 187 top; al-Shiishawi according to Ibn Qutayba; Taskopriiliizade,
loc. cit. Most traditions simply state that these saras had never been part of Ibn Mas‘ad’s
codex; it is rare to find the statement that he erased them (f)», al-Mabani li-nazm al-ma‘ni,
part 4; al-Itgan, p. 187) or eliminated them (ja.'&..f\, al-Itgan, p.186, end).
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were combined to form a single sura. The suras that come first to mind
when thinking of a combination, namely suras eight and nine—where stra
nine, at least in the ‘Uthmanic recension, lacks the basmala—cannot be
considered in this connection, as they do not appear one after the other in
either of the two lists.” Since our sources offer no other combinations of
this kind, we must suspect that the strange numerical count is nothing but
a mistake in the text.

In another tradition” it says that the codex of Ibn Mas‘td consisted of 112
stras, where the two suiras of invocation are wanting. According to this, the
Fatiha is again ascribed to him, and this opinion is widespread. Al-Suyuti
mentions in a later passage of his Itqan™ yet three other traditions in the
same vein. The author of al-Fihrist reports™ to have seen a two-hundred-
year-old codex of Ibn Mas‘iid in which this stra was written down, adding
that in general no two manuscripts of this recension were truly identical.
Even the opposite statement in the Fihrist about the three siiras missing
in the codex of Ibn Mas‘ad® leaves the impression that the words £l Y,
S were inserted later in the text.

In each case, Ibn Mas‘id’s reservation regarding the three siiras is not
without foundation, since they are so different from all the other siras
in content as well as form that their authenticity is open to much criti-
cism. Whereas the Fatiha is conspicuous for its dependence upon Jewish
and Christian liturgies,® the siiras of conjuration are full of gross pagan-
ism,% although their initial word, gqu/, ostensibly gives them the appearance
of a revelation. Whoever is responsible for the current place of these prayers
in the Koran evidently intended them as a kind of religious shield: just as
prayers of praise of the Fatiha were likely intended to invoke the protection
of Allah, so the two prayers of conjuration should serve to ward off the influ-
ence of evil spirits.

76 Anote in al-Itgan, p. 152, states explicitly that in the codex of Ibn Mas‘ad sara g included
the basmala.

" al-Suyuti, al-Itgan, p. 152.

8 al-Itqan, p.187.

™ al-Fihrist, p. 26, bottom.

80 Cf. Seite 40, Anm. 3: This reference is wrong.

81 Cf. above, p. 242.

82 Cf. above, p. 89sqq.

©
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The Relation of the Korans of Ubayy, Ibn Mas‘ad, and
Abu Misa to One Another and to the Canonical Version

Ubayy’s Koran consisted of all the stiras of the canonical version plus the two
prayers of qunut. Ibn Mas‘td, on the other hand, had two or three saras (1, 113,
and 114) less than the subsequent authorized recension. The arrangement
of the stras in these two codices is so different that a succession of siras
coincides only twice in the lists, namely at the beginning (stras 2, 4, 3)
and at the end (suras 105 and 106) as well as in the middle (stras 43 and
41), according to al-Itqgan and al-Fihrist respectively. The relation of both of
them to the canonical version is much more favourable, since Ibn Mas‘ud’s
sequence is identical to this version in eight (al-Itqan) and twelve (al-Fihrist)
places respectively, while Ubayy’s sequence is in sixteen places. Conversely,
the agreement of the stiras arranged exactly by length is less favourable, as
there, according to my table below, pp. 264—266, the overlap of sequence
occurs only in four or five places, namely siiras 2, 4, and 3; 9, and 11; 63 and
62;110 and 111; 112 and 113 (Ubayy according to al-Fihrist) and siras 2, 4, 3, 7, 6,
and 5; 48, and 57; 77, and 78; 111, and 112 (Ibn Mas‘ad according to al-Fihrist)
respectively.

Despite all the differences and inaccuracies, both codices are evidently
based on the principle of an arrangement according to the decreasing length
of the stiras. This principle is so peculiar that its double application cannot
be accidental but must be the result of textual relationships, even if there is
no other evidence. As this principle is also adhered to in the canonical recen-
sion, which, as we shall see presently, is based on the first collection of Zayd
b. Thabit, the textual relationships alluded to must also include the latter.
The same conclusion emerges from another observation. Since throughout
Ubayy b. Kab’s and Ibn Mas‘ad’s lists of stiras nearly the same headings
appear as in the subsequent canonical recension, the underlying presup-
position is undoubtedly that behind identical names there must basically
be the identical content. This arrangement of the stiras must therefore have
already existed in the codex of Hafsa bt. ‘Umar, because—as tradition has
it—it served as a model for the ‘Uthmanic recension. Naturally, this can-
not be accidental but rather the result of a textual link. Unfortunately, it is
impossible to be specific. The former codex is allegedly based on the very
first collection of the revelations. But this is not necessarily reliable, since
the tradition regarding Zayd’s collection has been shown to contain other
errors as well. One must also not forget that Ibn Mas‘td and Ubayy b. Ka
were Zayd b. Thabit'’s senior contemporaries and had served Muhammad
longer than he did.
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In addition, there are some isolated traditions regarding verses that were
allegedly contained in these two recensions but are missing in our editions.
With regard to the lost verse that Ibn Mas‘ad allegedly had in his codex,
we have a tradition traced back to him in Hibat Allah b. Salama, al-Nasikh
wa-l-mansikh, Cairo edition, p. 10, saying: “The Messenger of God had me
recite a verse which I then memorized and entered in my codex. When I
returned to my sleeping quarters, I could not remember it, and the place
in my codex was blank. Thereupon I consulted the Prophet who replied
that the verse had already been abrogated the day before.” Such general
statements are of course totally useless, even if they can be trusted.

More useful are the reports about the three lost verses that Ubayy b. Kab
had in his codex.

The first one says: “If man had a vale of treasures, he would covet yet
a second one; and if he had two, he would covet yet a third one; neither
shall the belly of man be filled, but with dust. Allah will turn unto him who
shall repent.”® This verse is allegedly from siira 10:25 or somewhere in siira
98,% which is impossible, if only for the difference of rhyme. Yet no other
place is possible, since the word for “man” used here in the original, ibn
adam, is an expression found nowhere in the Koran.®

The second verse reads: “Religion for God is the moderate Hanifiyya, nei-
ther Judaism, nor Christianity; whoever does good shall not remain without
reward.”® This verse is also said to have belonged to siira 98, but its content
and rhyme do not allow it. It is altogether not genuine, as the expressions
used for the three different religions are foreign to the Koran.

The third verse reads: “If an elderly man and woman commit adultery,
then stone them definitely as penalty from God All-mighty and wise.” This
so-called “Verse of Stoning” cannot have been either part of siira 33, given
the non-matching rhyme, or of the Koran in general, as this cruel, criminal
ordinance can only have been instituted after the death of Muhammad, as I
explained previously.®

It is also said of the first verse of Ubayy b. Kab that Aba Musa (AL-
ASHARI) read it in a sura similar to the ninth. According to one tradi-

83 The Arabic text can be found above, p. 190, the English translation in Sale’s Koran,
“Preliminary discourse,” section 3, p. 52, 1 18—21.

84 Loc. cit., above, p. 193.

8 Loc. cit., above, p. 195.

86 Cf. loc. cit.; the Arabic text, above, p. 195.

87 Cf. the Arabic text, above, p. 198.

88 Cf. above, pp. 199—201.
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tion,® he presented the verse as he still remembered it to a meeting of three
hundred readers of the Koran at Basra.

It is reported that on this occasion Abu Musa (AL-ASHARI) presented
yet another verse, belonging to the suras similar to the so-called musab-
bihat.** Whether this saira has been lost or constitutes a part of our codices,
but had escaped Abu Musa (AL-ASHARI), is not clear from the text of the
tradition. The verse reads: “O, you who believe, wherefore do you say what
you do not do? A testimonial will be written on your neck, and on the Day of
Resurrection you will have to explain.” The first half of the text is identical
with siira 61:2. Because of the rhyme, the second part cannot have belonged
to either stira sixty-one or another of the musabbihat. Even if this part does
not offer an argument raising doubt on its authenticity, this is still not likely,
as all the other traditions about lost verses of the Koran turned out to be
unreliable.”

We have no clue as to how the siiras in the pre-canonical codices were
separated: Was this done merely by empty space, or by some other sign or
word? According to al-Zamakhshari on siira 106, siras 105 and 106 consti-
tuted one single siira without separation in the codex of Ubayy b. Kab,”
whereas ‘Al&’ al-Din,* s.v, says that between the two of them the sign of
division, basmala, was missing.” This formulation presupposes that all the
other siiras were preceded by the basmala. If this were correct, the basmala
ought to have been used already in Hafsa’s codex, on which—as has been
demonstrated above—the other pre-canonical codices are dependent.

Obscure and Dubious Codices of the Koran

It is not inconceivable, and possibly even probable, that apart from the
renowned collections of the Koran discussed above, there were still others of
less repute, which therefore left no mark on literature. If it is claimed, how-
ever, that some of the Companions of the Prophet, such as ‘Ali, had the saras

89 Muslim, K. al-Zakat §26 (al-Qastallani on al-Bukhari, Cairo edition, 1303/188s, vol. 4,
p- 4445q., in the margin).

90 Under this name the siras 57, 59, 61, 62, 63, and 64 are subsumed.

91 Cf. the Arabic text above, p. 196.

92 For details see loc. cit., above, p.196sq.

9 bi-la fasl.

94 The German original does not distinguish between the two ‘Ala’ al-Din: al-Khazin
al-Baghdadi and al-Muttaqi al-Hindi. There is no reference to part 2 in the index, which in
any case is limited to the first five occurences.

95 wa-lam yufsal baynahuma fi mushafih bi-bismillah al-Rahman al-Rahim.
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in a chronological arrangement, this tradition® lacks credibility; for such an
arrangement presupposes somewhat lengthy, learned, exegetic activity and
would have been difficult to realize, since even Muhammad himself com-
bined earlier and later revelations in the records he commissioned.”” For the
same reason, the chronological lists described above, p. 48sq., also belong
to a much later period than the isnads would suggest. For internal reasons,
however, they must be older than the chronologically arranged codices of
the Koran, if indeed such works had ever existed. The alleged sequence of
the first six [sic] stiras in ‘Ali’s chronological Koran (saras 96, 74, 68, 73, and
111, according to al-Suyutl, al-Itqan, p. 145) incidentally does not agree with
any of the above-mentioned chronological lists, in which generally siiras 68
and 73 are placed before stira 74. In any case, it is certain that ‘Ali cannot have
produced such a codex. By the same token, such a scholarly and historically
orientated type of arrangement can neither be expected of a contemporary
of the Prophet nor can it escape our notice that all traditions regarding ‘Al1’s
activity as compiler or editor of the Koran are from the outset suspect of
Shi‘ite fabrication.”

This, however, is not to say that ‘All did not have his own codex of the
Koran. On the contrary, it is extremely probable not only that he did, but also
several of his contemporaries from the theocratic elite possessed records of
Muhammad’s revelations. Yet these codices, as far as they were reasonably
complete, were basically modelled on those renowned collections. This
group would also have to include the codex of ‘A’isha, which is said to have
been arranged differently, even though she attached little importance to it.*

9 al-Qurtubi, fol. 22"; al-Suyuti, al-Itqan, p. 145.

97 Cf. below, next chapter, “The arrangement of the saras in the ‘Uthmanic Koran,” p.
2635qq.

98 Cf. above, p. 219q., regarding the collection of the Koran which ‘Ali allegedly produced
immediately after the death of Muhammad; in addition, below, p. 293, about the so-called
Sura of the Light.

99 al-Mabani li-nagm al-ma‘ani, part 2.



THE GENESIS OF THE AUTHORIZED REDACTION
OF THE KORAN UNDER THE CALIPH ‘UTHMAN

The Established Tradition'

During the campaigns in Armenia and Azerbaijan the warriors from Iraq
and Syria quarrelled about the genuine form of the text of the Koran. The
soldiers from Hims (Emesa) considered their text traced back to Miqdad b.
al-Aswad to be the best. The Damascenes and the Syrians respectively pre-
ferred their own text.? The Kifans recognized as the authority only the read-
ing of ‘Abd Allah IBN MAS‘UD, and the Basrans only that of Abi Musa AL-
ASHARL? When the renowned commander Hudhayfa [Ibn al-Yaman]* was
back at Kufa after his campaign in Armenia and Azerbaijan, he complained
to the governor, Sa‘id b. al-‘As, about this situation which, according to
his view, seriously threatened the future of Islam. Many members of the
theocratic elite agreed with him; only the followers of Ibn Mas‘id stub-
bornly insisted on the authority of their master. Upon Hudhayfa [Ibn al-
Yaman’s] return to Medina, he reported to Caliph ‘Uthman on what he had
observed. After he had consulted with the old Companions of the Prophet,
there was unanimous agreement with the commander’s view of the sit-
uation. Thereupon the Caliph appointed a commission consisting of the
Medinan Zayd b. Thabit and three respected Quraysh, ‘Abd Allah b. al-
Zubayr, Sa‘id b. al-‘As, and ‘Abd al-Rahman b. al-Harith,® and ordered them

! al-Bukhari, Fad@’il al-Qur'an § 3; al-Tirmidhi in the Tafsir on sura g at the end; al-Khatib
al-Tibrizi, Mishcdt, Fad@’il al-Quran, fasl 3 § 5; Fihrist, ed. Fliigel, p. 24sq.; ‘Izz al-Din IBN AL-
ATHIR, al-Kamil fi l-ta’rikh, vol. 3, p. 85sq.; Ibn Khaldun, al-Tbar, Cairo ed., vol. 2, p. 135sq.;
al-Naysabuari, Ghara’ib al-Qurian in al-Tabari, Tafsir, 1st edition, vol. 1, p. 23; ‘Ala’ al-Din, vol. 1,
p. 6sq.; al-Dani, Mugni K. al-Mabani li-nagm al-ma‘ani, fol. 6sqq.; al-Qurtubi, fol. 207 al-
Suyuti, al-Itgan, p. 138sq. Cf. Silvestre de Sacy, “Mémoire sur I’ origine et les anciens monu-
ments de la littérature parmi les Arabes,” p. 426 sqq.

2 These are the general terms used by Ibn al-Athir, Usd al-ghaba, vol. 3, p. 86, to describe
it. al-Tabari, Tafsir, vol. 1, p. 20, says that the Syrians followed the reading of Ubayy b. Ka‘b. Cf.
also, above, p. 237 n.17.

3 Cf. above, p. 235sq.; A. Jeffery, Materials for the history of the text, pp. 209—211.

4 “He was appalled by the different ways in which his warriors and those from Syria
recited the Qur'an,” Juynboll, Encyclopedia, p. 231, col. 2.

5 Juynboll, Encyclopedia, p. 232, col. 1; Sezgin, GAS, vol. g, p. 6.
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to procure copies of the codex of the Koran in the possession of Hafsa
bt. ‘Umar.® After the work was completed, Hafsa’s original was returned,
and the copies were dispatched to various foreign destinations to serve
as the authorized, model recension. The older collections, however, were
destroyed. It seems that the populace everywhere obediently accepted this
decision. Only the ever-unruly Kafans under the leadership of Ibn Mas‘ad
offered resistance.

When exactly this happened can only be guessed. The respective cam-
paigns are usually dated 30/650.” But their connection with other battles
reported by the chroniclers in the same region with identical actors® is by no
means explicit. If Ibn Mas‘ad indeed lived to see the completion of the ‘Uth-
manic recension, this must have happened before 32/652 or 33/653,° dates
which are given as the years of his death. The latest date is the death of ‘Uth-
man, which occurred at the end of 35/655 (18 Dhii I-Hijja).

According to the unanimous tradition, the initiative for the project came
not from the Caliph but from one of his most renowned commanders who,
in the wake of disagreements about the correct recitation of the Holy Text,
feared for the unity of Islam and for the Islamic theocratic government. In
any case, it remains the undeniable merit of ‘Uthman to have followed upon
the advice and sped up the realization of the plan. He thus accomplished
his most reasonable act of government, and the only one through which he
won fame. The insurgents, of course, later reproached him for this benef-
icent decision (al-Tabari, Tafsir, vol. 1, p. 2952). On the other hand, outstand-
ing persons like ‘Abd Allah b. ‘Umar and ‘Alj, although personal and political
opponents, allegedly agreed with him in this particular case."

6 Cf. above, pp. 225sq., and 228sqq. In Ibn ‘Atiyya, and al-Qurtubi, fol. 20" it reads after
al-Tabari: “The leaves in the possession of Hafsa served as a model (ju‘ilat imanan) for this
second collection.”

7 al-Tabari, vol. 1, p. 2856; Ibn al-Athir, Chronicon, ed. Tornberg, vol. 3, p. 85; Ibn Khaldan,
ed. Cairo, vol. 2, append. 135; al-Dhahabi, Tarikh al-Islam, vol. 1, cod. Paris, fol. 151 [sic]
(according to Caetani). Cf. ]. Wellhausen, Prolegomena zur dltesten Geschichte des Islams,
p- 110.

8 Cf. L. Caetani, Chronographia Islamica, 32/652 § 4; Ibn Taghribirdi, Annales, ed. Juyn-
boll, vol. 1, p. 97; Abulfedae Annales moslemici, ed. Reiske, vol. 1, p. 204; and al-Nuwayri
(Nihayat al-arab) give the year 29/649. When al-Suyuti, al-Itgan, p. 139 (according to al-
Qastallani, vol. 4, p. 438) mentions 26/646, this is confused with an earlier campaign. Cf.
Leone Caetani, loc. cit., 25/645, § 3.

9 This would correspond to Eutychios, Annales, ed. Cheikho, vol. 2, p. 341.

10 Juynboll, Encyclopedia, p. 231, col. 2.
1 Ibn al-Athir, al-Kamil fi [-ta’rikh, vol. 3, p. 87.
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The tradition just paraphrased has been called “established” in the chap-
ter heading because it is the most widespread in literature, hadith, Koranic
commentators, and works of history. The verification is not as sound as in
the case of the tradition of the first collection, where the isnad ends with
the renowned traditionist Anas b. Malik? and does not go back to an eye-
witness. The criticism of that other tradition has particularly demonstrated
how little reliable such formalities are.

Deviating Traditions and Their Value

Deviating traditions are outwardly no less attested than the so-called estab-
lished traditions, since the authorities to which they are traced back, like
‘Abd Allah b. al-Zubayr, Kathir b. Aflah, and [Muhammad b. Muslim] AL-
ZUHRI, d. 124/742,% are among the most respected traditionists. For this
reason, in the case of each of the following traditions the question of their
intrinsic reliability will immediately pose itself. A tradition in al-DanT’s al-
Mugni‘omits Sa‘id (Ibn al-‘As) and replaces him with both ‘Abd Allah b. Amr
b. al-‘As* and ‘Abd Allah IBN ‘ABBAS." The former is known for asceticism,
great competence in hadith and literacy, and he is the alleged author of a
collection of hadith.”® It is nevertheless unlikely that he was a member of
the Commission, since his father, whom ‘Uthman had deposed as governor
of Egypt in 28/648," joined the forces of the opposition to the Caliph. ‘Abd
Allah IBN ‘ABBAS, on account of his considerable theological and exegetic
erudition,’® would have been well suited for this task. The fact that his name
is mentioned evidently relates to the tendentious goal of having at least one
man of the Prophet’s family be associated with the establishment of the
canonical text.

12 Muhammad b. Muslim AL-ZUHRI (d. 124/742) from Anas b. Malik (d. ca. 9o/708).

18 EP; EQ; G. Juynboll, Encyclopedia of canonical hadith, pp. 690—730; F. Sezgin, Geschichte
des arabischen Schrifttums, vol. 1, pp. 280—283.

14 Died 65/684; EI%; EQ; Juynboll, Encyclopedia, pp. 2—3; Sezgin, GAS, vol. 1, p. 84.

15 EP; G. Juynboll, Encyclopedia, p. 1; F. Sezgin, Geschichte, vols. 1, and 8.

16 Cf. Ibn Qutayba, p. 146; al-Nawawi, p. 361sq.; Ibn Sa‘d (al-Tabagat): Biographien der
Genossen, die sich noch vor der Eroberung Mekka’s bekehrten (vol. 4, part 2), p. Asqq.; Ibn
al-Athir, Usd al-ghaba, vol. 3, p. 33; Juynboll, Encyclopedia, pp. 2—3.

17_Cf. ]. Wellhausen, Prolegomena zur dltesten Geschichte des Islams, p. 127.

18 For details see the literary-historical appendix, p. 272.
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Another source adds Ubayy b. Kab® to those four men; he was one of
the most renowned experts on the Koran and the editor of a special col-
lection.” This must be rejected, however, because according to the reliable
report of al-Waqidi, who had made inquiries among his family, he died
in 22/642 or, according to other informants, even two or three years ear-
lier.22 The statement that he died in 30/650 or 32/652 is strongly suspect of
being a forgery for the sake of making it plausible that he collaborated with
the ‘Uthmanic recension.

As is claimed in two traditions, Zayd (Ibn Thabit) was given only a single
assistant from the Quraysh. One of these two traditions mentions Sa‘id
b. al-‘As,® whose name was already on the above-mentioned list of four.
‘Uthman, it is said, put the question to the Companions of the Prophet of
who knew Arabic best and who had the most beautiful hand. They then
decided on Sa‘ld as linguist, and Zayd as calligrapher. Thus, the former
dictated, and the latter wrote. If I am not mistaken, we are here dealing with
a simplification of the established tradition. ‘Abd al-Rahman b. al-Harith
was probably left out, as no appropriate job could be found for him. If this
were the case, then the respective tradition would be dependent on the
established tradition and therefore of later origin.

The second of those two traditions* mentions Zayd besides one Aban b.
Sa‘id b. al-As, probably an uncle of the frequently mentioned Sa‘id. Aban,
who had served as the Prophet’s amanuensis,” although according to al-

19 Silvestre de Sacy, Antoine I. “Commentaire sur le poéme nommé Raiyya ... intitulé
Akila’, p. 427.—1Ibn Sa‘d (al-Tabagat, vol. 3, part 2). Biographien der medinischen Kampfer,
p- 62, merely mentions that ‘Uthman ordered him to collect the Koran, then follows a tradi-
tion which reckons him among the members of the commission of twelve.—al-Itqan, p. 430
at the top, mentions a tradition, in which Hani’ al-Barbari, a slave of ‘Uthman, relates that his
master once sent him to Ubayy b. Kab with several passages of the Koran (stiras 2:261, 30:29,
and 86:17) written on the shoulder bone of a sheep, to have them corrected, which he did.

20 EP; A. Jeffery, Materials for the history of the text of the Qurian, pp. 14-116; Juynboll,
Encyclopedia, p. 93, col. 2, p. 265, col. 2, p. 479, col. 2.

21 Cf. above, p. 235sqq.

22 Cf. Ibn Qutayba, p. 134; Ibn Sa‘d (al-Tabagat, vol. 3 part 2): Biographien der medinis-
chen Kdampfer, p. 62; Ibn Taghribirdi, Annales, ed. Juynboll, vol. 1, pp. 58 and g97; Ibn Hajar
al-‘Asqalani; Ibn al-Athir, Usd al-ghaba fi ma‘rifat al-sahaba, vol. 1, p. 50; al-Dhahabi, Tadhki-
rat al-huffaz, vol. 1, p. 15.

23 ‘Umar b. Muhammad (IBN ‘ABD AL-KAFI); Mabani li-nazm al-ma‘ani, part 3; G. Weil,
Geschichte der Chalifen, vol. 1, p. 167, note 3, according to al-Dhahabi, Geschichte des Islams
[Ta’rikh al-Islam], cod. Gothan., p. 171 [sic].

24 Tbn ‘Atiyya, fol. 25; al-Qurtubi, fol. 20%; al-Tabari, Tafsir, vol. 1, p. 20; Ibn al-Athir, Usd
al-ghaba, vol. 1, p. 37.

%5 al-Baladhuri, Futih al-buldan, p. 473; al-Tabari, vol. 1, p. 1782; Ibn al-Athir, Usd al-ghaba
fimarifat al-sahaba, vol. 1, p. 50, etc.
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Tabari, Tafsir (vol. 1, p. 2349), he died previously in 14/637 in the Battle of
Yarmuk. The latest date of his death that I can find, 29/649, is likely to have
been calculated later with consideration of his alleged collaboration with
the ‘Uthmanic recension, although it is still dated two years too early. Ibn
‘Atiyya and al-Qurtubi are thus certainly right when they consider the entire
tradition weak (da‘f).
Yet another genre is represented by a transmission for which we are
indebted to the erudition of al-Suyuti:*
“Ibn Abi Da’ad al-Sijistani¥’ from Muhammad IBN SIRIN al-Ansari®® from
Kathir b. Aflah.? When ‘Uthman was ready to have copies of the Koran pro-
duced, he gathered around him twelve men from the Quraysh and the Ansar.
He then had the container with the Koran® brought from ‘Umar’s house, and
administered the oath to the group: whenever they were at variance with

themselves, they waited with the decision until it was determined who was
authentically the last person to have heard the passage.”

The truth of the report that ‘Uthman did not hesitate to consult men, even
though they were living three days from Medina,* and whether this can be
connected with this tradition, is doubtful. Al-Qastallani,** using the same
source as al-Suyut], includes among the twelve men both Ubayy b. Kab and
Mus‘ab b. Sa‘d,®® whereas Ibn Sa‘d ((al-Tabagat, vol. 3, part 2): Biographien
der medinischen Kampfer, p. 62,119sq.) mentions Zayd b. Thabit in addition
to Ubayy, while al-Muttaqi, Kanz al- ummal, vol. 1, no. 4763, still adds to both
of them Sa‘id b. al-As, but reckons all to be Quraysh.

Not a word of this tradition is true. For all intents and purposes, the
story of this large commission simply aims at a better representation of
the Medinan community in establishing the Koran. The number twelve is
conspicuous, as it reminds us of the twelve chieftains (naqgib) of the Children
of Israel (stra 5:15). The silence regarding most of the names also arouses
suspicion. Finally, as we shall see, the description of the procedure for the
establishment of the text starts from false assumptions.

26 al-Suyuti, al-Itgan, p.139.

27 EP; EQ; Sezgin, GAS, vol. 1, pp. 174-175.

28 Sezgin, GAS, vol. 1, pp. 633—-634.

29 According to al-Khazraji's Khulasat tadhhib al-kamal he transmitted from ‘Uthman and
Zayd, and was killed in the battle of al-Harra.

30 raba.

31 al-Suyati, al-Itgan, p. 139; al-Qurtubi; al-Mugni‘

32 Vol. 7, p. 449, draws from Kitab al-masahif of Ibn Abi Da’ud al-Sijistani.

33 Goldziher, Schools of Koranic commentators, p.167; Juynboll, Encyclopedia, p. 506.
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The greatest deviation from the established tradition is definitely the tra-
dition that al-Suyuti** adopted from the mushaf work of ABU BAKR (Mu-
hammad b. ‘Abd Allah) IBN ASHTAH AL-ISBAHANL*

“Abd Allah b. al-Zubayr said: ‘One day a man went to ‘Umar and told him that
people were at variance with the Koran. ‘Umar therefore decided to produce
the Koran in a unique reading, but he was murdered before he could embark
upon his project. The man then approached the Caliph ‘Uthman and repeated
this offer. Thereupon ‘Uthman collected the codices, and ordered me to fetch
the codex belonging to ‘A’isha. After we had checked and corrected it, he had
the other codices torn up’”.

This is likely also the reference in another source® that ‘Umar was mur-
dered before he had collected the Koran. The tradition evidently endeav-
ours to belittle ‘Uthman in preference to his great predecessor, not unlike
the Biblical story of the Temple at Jerusalem that plays David off against
Solomon.* That the model codex originated from the private property of
‘Aisha is also tendentious, as this woman was the aunt of the Zubayri
through her sister Asma’.

Critique of the Established Tradition:
The Biographies of the Members of the Commission,
and the Qualification of the Members for Their Task

Given that our investigation led us to reject all the divergent traditions as
well as their details about the composition of the Koran Commission, the
reliability of the established tradition must now be determined.

As far as the biography of the four members of the Commission is con-
cerned, Zayd b. Thabit was a Medinan of the Bant Najjar, a sub-clan of the
Khazraj. As a youngster he often acted as an amanuensis to the Prophet, par-
ticularly for his revelations,* and later produced the codex of Hafsa.** Under
‘Uthman, he held office as a gadi,” while according to others he was in

34 al-Irgan, p. 430.

% Died 360/970; cf. G. Fliigel, Die grammatischen Schulen [schools of grammarians],
p- 299

36 shuqqiqat.

87 Tbn Sa‘d (al-Tabagat): Biographien der mekkanischen Kampfer [Biographies of the Mec-
can combatants], ed. by E. Sachau, p. 212, 114.

38 Wellhausen, Prolegomena zur Geschichte Israels, 2nd ed., p. 187sq.

39 al-Tabari, vol. 2, p. 836; above, p. 37.

40 Cf. above, p. 223sqq.

41 al-Tabari, vol. 1, p. 3058; Ibn al-Athir, [al-Kamil,] vol. 3, p. 150.
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charge of the treasury,? or perhaps the chancellery.*® As an intrepid fol-
lower of the Caliph,* he remained loyal to the cause of the Umayyads, and
refused to pay homage to ‘Al1.*> The year of his death is usually given as
45/665.

Sa‘id b. al-As was born shortly after the hijra. He was an Umayyad and a
favourite of the Caliph ‘Uthman. Among the numerous women he married
throughout his life, two daughters of this caliph are also mentioned.” After
Walid b. ‘Ugba was deposed in 29/649, Said b. al-As became governor of
Kafa, a post he held until the end of 34/654.

‘Abd al-Rahman b. al-Harith was of about the same age, and belonged to
the prominent family of the Makhzim. After his father died by the notorious
plague of Emmaus, ‘Umar married the latter’s widow Fatima. Among ‘Abd
al-Rahman’s women, apart from a daughter each of Abt Bakr and Zubayr,
a daughter of ‘Uthman is also mentioned, namely the same (Maryam) who
is also named among the women of Sa‘id. According to the sources, he did
not play a part in politics. His connection with the Umayyads seems to have
been permanent and good since two of his daughters entered the harem of
respected members of these families, of Mu‘awiya and Sa‘id b. al-‘As.*

‘Abd Allah b. al-Zubayr, who was of about the same age as ‘Abd al-Rah-
man, also belonged to a prominent Meccan family. Through his mother
Asma’ bt. Abi Bakr’s* side he was not only the grandson of Abii Bakr and the
nephew of ‘A’isha, but subsequently became a stepson of the Caliph ‘Umar.
He is said to have distinguished himself not only as a soldier but also by his
great religious fervour, and his assiduous praying and fasting. As the son of

42 al-Nuwayrl, p. 259; al-Ya‘qubi, vol. 2, p. 195; Ibn al-Athir, Usd al-ghaba, vol. 2, p. 222.

43 Ibn al-Athir, vol. 3, p. 154.

44 al-Tabari, vol. 1, p. 2937; Ibn al-Athir, vol. 3, p. 119.

45 al-Tabari, vol. 1, p. 3070, 3072; Ibn al-Athir, [al-Kamil,] vol. 3, p. 154; Ibn al-Athir, Usd
al-ghaba, vol. 2, p. 222.

46 Tbn Sa‘d (al-Tabagat, vol. 2, part 2): Letzte Krankheit, Tod [Final illness and death of
Muhammad], ed. F. Schwally, p. 116; Ibn al-Athir, Usd al-ghaba, p. 222 [sic]; Ibn al-Athir
(al-Kamil), vol. 3, p. 378; Ibn Qutayba, [al-Ma‘arif;] p. 133. If it is true (Ibn Hisham, p. 561)
that in the Battle of the Trench (at the end of 5/626—-627) he was fifteen years old, he can
have been only twenty years old when Muhammad died.

47 Ibn Sa‘d (al-Tabagat, vol. 5): Biographien der Nachfolger in Medina [biographies of the
successors at Medina], ed. by K.V. Zetterstéen p. 19sq.

48 Ibn Sa‘d (al-Tabagat): Biographien der Nachfolger in Medina [the successors at Medina],
edited by K.V. Zetterstéen (vol. 5), p. 1sqq.; Ibn al-Athir, Usd al-ghaba, vol. 3, p. 283sq.

49 Juynboll, Encyclopedia, s.v.
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a man who later played an ambiguous role, to say the least, in the rebellion
against ‘Uthman, and then himself reached for the caliphate, he cannot be
counted upon to have been exactly a follower of the caliph.®°

The Procedure of the Establishment of the Text of the Koran, and the
Qualification of the Members of the Commission for Their Task

Judging by Zayd b. Thabit'’s former activity, his qualification for ‘Uthman'’s
Koran Commission is beyond doubt. Unlike anyone else, he belonged here,
and is therefore also the only person on whose collaboration with the Com-
mission there is unanimous agreement.

It is extremely rare that Muslim scholars express surprise that the first
choice did not fall upon Ibn Mas‘ad, who had embraced Islam at a time
when Zayd had not yet been born and who was endowed with still other
merits.” Yet they finally took solace in the thought that Zayd b. Thabit knew
the entire Koran by heart, whereas Ibn Mas‘tid knew only seventy siras.
This view is totally untenable and is based on the misinterpretation of a
tradition that states that the Prophet had already personally recited seventy
stras before Ibn Mas‘tid®* when Zayd was still a youngster. This, however,
neglects the fact that Ibn Mas‘ad himself was the author of his own Koran
recension. On the other hand, this tradition fails to recognize the fact that
the ‘Uthmanic Koran is nothing but a copy of the codex of Hafsa, and that
therefore there was no one better qualified to head the copy work than Zayd
b. Thabit, the former copyist and editor of the model codex.

Conversely, it is extremely difficult to pass judgement regarding the rea-
son that led to the election of the three Qurayshites. Sa‘id (Ibn al-‘As) had
been governor of Kufa since 29/649. We do not know whether he was at Med-
ina when the Commission was constituted, nor whether he was summoned
by the Caliph for precisely this project, nor the reason for the appointment.
The fact that Sa‘ld was well acquainted with the conditions in Iraq, and
that he had earlier received Hudhayfa [Ibn al-Yaman's] complaints® right
then and there, can hardly have been the reason, since these advantages
were irrelevant to a collaboration with the Koran Commission. Since the

50 Ibn Qutayba, p. 116; al-Nawaw, p. 34sq.; Ibn al-Athir, Usd al-ghaba fi ma‘rifat al-sahaba,
vol. 3, p. 161sqq.; Wellhausen, Prolegomena zur dltesten Geschichte des Islams, p. 131sq.

51 al-Qurtubi, fol. 19"

52 Cf. above, p. 235.

53 Juynboll, Encyclopedia, p. 231, col. 2.
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biographies of the other two Quraysh supply no facts as to why they were
included in the Commission, we must look and see whether the tradition
itself might supply a clue.

This is indeed the case. ‘Uthman issued the following guideline for the
Koran Commission: “If you disagree, write in the dialect of the Quraysh,
which was used in the revelations.”** These words apparently justify the
conclusion that the Quraysh majority of the Commission should vouch for
the dialectical accuracy of the text. Another tradition also recognizes these
three men as the greatest authorities on the Quraysh idiom, although in case
of disagreement leaving the final decision to the Caliph. For example, when
Zayd b. Thabit once wanted to write o5 (with ») whereas the rest of them
preferred &g b with < (stiras 2:249, 20:39), ‘Uthman declared the latter form
to be the true Quraysh form.> This interpretation is wrong, however. The
example alone is an unfortunate choice, since tabit is not at all genuine
Arabic but an Abyssinian loan-word. Tabithun is a gruesome deformity. Even
the controversy about such a word formation is totally against the spirit
of that early period. Neither the Prophet nor his closest successors and
followers had the least idea of scrupulous, philological exactitude.*

The view of Muslim scholars is closely connected with the frequently dis-
cussed question of the relation between the canonical recension and the
first collection of Zayd b. Thabit. Since both redactions were theoretically
identical,”” according to their dogmatic prejudice founded on the divine ori-
gin of the Koran, Muslim doctors devised the theory of the seven afruf, or
the “variant readings” within the limits of the seven sets of readings, to jus-
tify the preparation of the second edition.*® Accordingly, the first collection
contained the variants in seven different Arabic dialects,® while the ‘Uth-
manic recension constitutes only one dialect, the Quraysh idiom,*® which

54 Tbn al-Athir, al-Kamil fi ma‘rifat al-ta’rikh, vol. 3, p. 86,124sq.

55 al-Tirmidhi in the Tafsir on sira g at the end; Mugni Ibn ‘Atiyya, fol. 25". A tradition in
the Mabani li-nazgm al-ma‘ani, fol. 7° (cap. 2) reports a controversy in the first edition between
Aban b. Sa‘id and Zayd regarding this word.

56 Noldeke, “Das klassische Arabisch und die arabischen Dialekte,” p. 4.

57 Ibn ‘Atiyya, cod. Sprenger 408; al-Qurtubi, fol. 22sq.; ‘Abd al-Ahad b. Muhammad ‘Abd
al-Ahad al-Harrani; Nuzhat; Leiden, cod. 653 Warner; al-Itqan, p. 145.

58 Jeffery, Materials for the history of the text of the Qurin, pp. 1-2.

59 al-Mugni$ A. Silvestre de Sacy, “Commentaire sur le poéme nommé Raiyya ... intitulé
Akila,” p. 425; al-Suyati, al-Itgan, p. 133; al-Shashawi, cap. 2. As regards other interpretations
of ahruf'cf. above, p. 2525qq.

60 al-Suyiti, al-Itqan, p. 140. Harith (Ibn Asad) AL-MUHASIBI al-‘Anazi (d. 243/857) [E%;
EQ; Sezgin in his GAS (vol. 1, pp. 639—-642) says: “According to established opinion ‘Uthman is
the collector of the Koran, but this is not the case, rather he only initiated the acceptance
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ultimately was used by the angel Gabriel when communicating the revela-
tions to the Prophet.

Generally, any tradition connecting the ‘Uthmanic text in any way with
dialectal questions must be rejected, since the Koran is not written in a local
dialect at all but rather has a language identical to that of the pre-Islamic
poems. These, however, cannot possibly have been written in dialectal form,
as their authors belonged to quite different tribes, living so far apart that the
texts would have to show strong idiomatic differences. Admittedly, when
fixing a text in such a defective script as Arabic’s, where vowels are gener-
ally not indicated and many consonants are expressed by the same sign,
some idiosyncrasies of the verbal presentation were simply not recogniz-
able at all. Still, the lexical and grammatical agreement is such that an actual
uniform language must be assumed. After all, given what we know about
linguo-geographical conditions in other parts of the world, it would be a
total contradiction if such a drastic disappearance of dialects were to have
occurred in large areas of the Arabian Peninsula. We are, thus, obliged to
conclude that the ancient poems, as well as the Koran, were composed in a
generally intelligible standard language,® the difference of which from the
local dialects of cultural centres like Mecca and Medina was naturally less
than from that in the more distant areas of the Peninsula.

If—regardless of objections—Uthman indeed intended to gather the
best authorities of the Quraysh dialect, he should have addressed himself
to other men and not to people who, although from Quraysh families, had
actually grown up in Medina.

Another seemingly simple solution to the problem seems to be indicated
by the remark of tradition that Zayd b. Thabit and his associates copied
the codex of Hafsa.® To me it still seems extremely doubtful that the noble

of one particular variant reading which he, together with authorities from the Emigrants
(Muhajiran) and Helpers (Ansar) agreed upon, for he feared that the Iraqi and Syrian commu-
nities might get embroiled in disagreement because of their variant readings.” Cf. Juynboll,
Encyclopedia, p. 231, col. 2.

61 Julius Wellhausen, Arabisches Heidentum, 2nd ed., p. 216, speaks of a “language above
the dialects” existing in the “illiterate literature” of pre-Islamic Arabia. Noldeke comes to
a different conclusion in his Beitrige zur semitischen Sprachwissenschaft, p. 2, and Neue
Beitrdge zur semitischen Sprachwissenschaft, p. 4. Otherwise I am in agreement with N6ldeke’s
critical review of K. Voller’s book, Volkssprache und Schrifisprache im alten Arabien [ common
parlance and literary language in ancient Arabia] (1906).

62 Fa-nasakhuha fi l-masahif. For references see above, p. 251 n. 1. Frequent in the biogra-
phies are expressions like fa-katabu [-masahif, e.g., Ibn al-Athir, Usd al-ghaba fi ma‘rifat al-
sahaba, vol. 3, p. 281 and 284; al-Nawawi, p. 281; al-Khazraji, Khulasa, s.v.; ‘Abd al-Rahman b.
al-Harith.
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Quraysh would have lent themselves to such a troublesome and exacting
writing task, even if they were qualified. But since Zayd b. Thabit could not
have accomplished the enormous work single-handedly—it was a task of
three or four copies—I suspect that the actual copy work was done by a
staff of professional calligraphers, with Zayd b. Thabit’s activity limited to
the overall charge of the project. Whether the Quraysh mentioned were
indeed sufficiently qualified to assist Zayd in this activity is also shrouded
in obscurity. In any case, this combination is more plausible than the literal
interpretation of tradition.

Another conjecture can be connected with the report that ‘Uthman
attempted to collect as many revelations as possible.®* Nearly every ver-
sion® of the established tradition agrees that siira 33:23 was originally lack-
ing but was later found at Khuzayma b. Thabit al-Ansar1’s quarters, where-
upon the verse was put in its present place. According to al-Tabari (Tafsir,
vol. 1, p. 20), this verse was missing during a first revision of the new text,
whereas, during a second revision, the end of siira 9 was discovered on
the authority of another Khuzayma.® In the Tafsir, only al-Tirmidhi men-
tions this ending on the latter’s authority. For such textual investigations,
the three Qurayshites could have rendered great service, particularly since,
through their connections with the most prosperous and recognized fam-
ilies, they must have been best informed as to copies of the revelations
in their possession. Those traditions, however, are undoubtedly based on
an actual or alleged incident that occurred in the course of Abu Bakr’s
collection,® although—Ilike everything else reported about the ‘Uthmanic
recension with regard to variant readings or dialectal forms—they are in
stark contradiction to the clearly stated fact of the established tradition
that the ‘Uthmanic Koran was merely a copy of the codex of Hafsa. In
such circumstances, the preconditioned familiarity with codices, that

63 In this case one might actually refer to the passage quoted on p. 225 n. 31, but this is not
part of the “established” tradition. For this reason also the following tradition cannot be used,
which is transmitted by al-Tirmidhi and al-Bukhari in Kitab al-Tafsir, and al-Suyuti, al-Itqan,
p- 142: “Ibn al-Zubayr said, I spoke to ‘Uthman: Verse 241 of The Stra of the Cow is abrogated
by verse 234. Why do you still write it? Thereupon ‘Uthman replied: You ought to leave it,
cousin, for I do not intend to remove anything from its place.” Incidentally, these verses do
not contradict one another in any way. Verse 234 permits the widow to remarry, when four
months and ten days have passed after the death of her husband. The right of the widow to
collect aliments from the estate of the man for one year applies only—as it is clearly stated
in verse 241—if she remains unmarried this long.

64 Only Fliigel's Fifrist, p. 24, and Ibn al-Athir (al-Kamil fi [-ta’rikh), vol. 3, p. 86, do not
mention missing verses of the Koran.

65 Juynboll, Encyclopedia, p. 696, col. 1, n. 1.

66 Cfabove, p. 223sqq.

[ii/60]



[ii/61]

[i/62]

262 THE KORAN UNDER THE CALIPH ‘UTHMAN

was expected of the three Qurayshites was of no practical importance and,
thus, could not have been the reason for their selection for the Koran Com-
mission.

I can now offer only one other alternative for consideration, namely that
on account of their high social esteem those Qurayshites were expected to
add prestige to the enterprise in the eyes of the public. Yet there was no need
for such a measure, as the Caliph had made the decision in mutual agree-
ment with the old Companions of the Prophet, and it was the best possible
recommendation. If it were done without their assent, one would at least
have expected that older and more mature men would have been selected.

Whoever does not find this argument convincing has no choice but to
consider the inclusion of the three Qurayshites to be ahistorical. In this case,
he is under the obligation to demonstrate the forgery of the historical fact, be
it for the interests of the Quraysh party or for other ambitions. Whoever ven-
tures to make this attempt will soon run into the greatest difficulties, as the
conflicting interests of the Umayya and Zubayr [Ibn al-Awwam|% families
certainly cannot be reconciled. The appointment of the three Qurayshites
is therefore likely to be true, even if we we know nothing about the purpose
and manner of their employment.

Furthermore, the question is oflittle importance, since, in view of the task
of simply producing several copies of a model text, the Commission could
only have played a subordinate role. Far more important was the basic deci-
sion to create a uniform text of the Koran. “Uthman assembled the Compan-
ions and informed them of the situation. They attached great importance to
it, and followed the opinion of Hudhayfa [Ibn al-Yaman.]"®® Unfortunately,
we learn nothing of the members of this council. Hudhayfa, who fathered
the idea, would have certainly deserved a seat. Sa‘id b. al-‘As, too, would have
here found a more appropriate place than in the technical commission.

After having ascertained that ‘Uthman’s role in the establishment of the
uniform text of the Koran consisted of no more than commissioning a copy
of the most respected codex at the time in Medina, from now on we can no
longer speak of ‘Uthman's collection but only ofhis recension. As a matter of
fact, the expression “to collect” is never used in the established tradition but
rather only in isolated other traditions,” and thereafter frequently in the his-

87 EP; G. Juynboll, Encyclopedia, pp. 273, col. 1, 462; col. 2, 510, col. 1.

8 Ibn al-Athir (al-Kamil fi [-ta’rikh), vol. 3, p. 86. When ‘Ali came to Kafa in 36/656 he
replied—according to Ibn al-Athir, ibid., vol. 3, p. 87, al-Tabari, vol. 2, p. 747; al-Suyuti, al-Itgan,
p. 139 end—to those who criticized unfavourably the ‘Uthmanic recension of the Koran that
the Caliph had acted in accordance with the Companions.

69 al-Suyuti, al-Itgan, p. 430 according to ‘Abd Allah b. al-Zubayr, translated above, p. 255.
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torical™ and Koranic™ literature. It is also not appropriate to perpetuate an
expression appearing in such late sources when the main purpose of the col-
lection is considered to be its destruction rather than its textual use.” This
conjecture is supported in al-Ya‘qubi (vol. 2, p. 196) but otherwise—as far as
I can see—tradition uniformly and exclusively considers the sole purpose
of the collection to be the establishment of the text. Moreover, that combi-
nation betrays a conception of the fate of the pre-‘Uthmanic redactions of
the Koran which, as we shall see in a later chapter, is by no means beyond
dispute.

The Arrangement of the Sturas in the ‘Uthmanic Koran

The purpose of this arrangement is by no means obvious. Among the points
of view that might possibly be considered, the one of content must be
excluded from the outset. It is known that not only the siiras but also
many individual revelations are concerned with the most diverse subjects.
The chronological principle must also be excluded. It would contradict
not only the spirit of the period—as mentioned above when discussing
pre-‘Uthmanic redactions of the Koran™—but would also be impractica-
ble for archival considerations because, apart from passages Muhammad
himself added to earlier ones, the fragments probably became hopelessly
mixed up already in the first collection of Zayd b. Thabit. For such reason
‘Tkrima could rightly reply to Muhammad IBN SIRIN’s (d. 110/729) question
of whether the Koran had been arranged in chronological order that this
would have been impossible even if men and demons had joined efforts.™
Later generations prohibit outright the paying attention to the chronology
of the Koran, condemning this as heretical.

In such circumstances nothing else remains but to consider a mechanical
arrangement according to the length of the suras, a principle already sug-
gested by early Muslim scholars. “Uthman collected the Koran, compiled it
(allafa), and put together the long suras with the long ones, and the short
stras with the short ones.”” Disregarding the first siira, the canonical edi-

70 al-Ya‘qubi, ed. Houtsma, vol. 2, p. 196; Eutychius, Annales, vol. 2, p. 341.

"1 al-Tabari, Tafsir, vol. 1, p. 20; Ibn ‘Atiyya; Mugni al-Suyuti, al-Itgan, pp. 138, 140, 430;
al-Qastallani, vol. 7, p. 449.

72 Th. Noldeke in the first edition of this work, p. 212.

73 Cf. above, p. 249.

" al-Suyuti, al-Itqan, p.135.

75 al-Ya‘qubi, ed. M.Th. Houtsma, vol. 2, p. 196 | QTJZJ\ QL& - -]; similarly Eutychius, vol. 2,
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tion, indeed, begins with the longest chapters, followed by shorter ones, and
ends with the smallest ones. The system is not as strange as it might at first
seem, for when arranging chapters according to size it is equally rational to
start with the largest as well as with the shortest part. The observant reader
will likely find an equal number of examples of both methods in world liter-
ature. I would merely mention that the paragraphs within the order of the
Jewish Mishna are arranged by the descending numbers of the chapters.™

As measurement of length, the early Muslims cannot have resorted to
the verse count; instead, it must have been the obvious number of pages
of an evenly written copy. After all, the length of the verses is so different
that, for example, the seventh siira has thirty more verses than the fourth
stra, even though the latter one is one page longer, the twentieth stra has
even five more verses than the ninth stra, despite being less than half as
long, and the twenty-sixth stra takes up approximately only one fourth of
the pages of the second siira, while still consisting of only sixty-nine verses
less than the latter. The general guideline of the overall proportion has been
followed only very roughly and incompletely. In order to supply a tangible
illustration of these facts, I produced the following table, which lists the
stras of the canonical Koran, including the number of verses as well as the
outer dimensions in pages and lines of Gustav Fliigel's 1858 Arabic edition of
the Koran,” adding the perfect arrangement that corresponds to the exactly
descending proportion.

Canonical edition Sequence of Canonical edition Sequence of
the saras of the saras of
No. No. Volume the canonical No. No. Volume the canonical
of of edition in strict of of edition in strict
sura verses Pages Lines arrangement sura verses Pages Lines arrangement
a b c d e a b c d e
1 7 - 5 2 6 165 11 16 5
2 286 22 11 4 7 205 13 3 9
3 200 13 11 3 8 76 4 20 11
4 175 14 4 7 9 130 9 21 16
5 120 10 18 6 10 109 7 1 17

p- 341, and al-Itgan, p. 140: “Uthman collected the leaves in a codex arranged by its stras
(murattaban li-suwarih;”) al-Suyuti, al-Itqan, p. 145: “Uthman ordered them to have the long
stras follow one another”

76 H.L. Strack, Einleitung in den Talmud, p. 25; from Abraham Geiger, “Einiges tiber Plan
und Anordnung der Mischnah,” p. 489sqq.

77 Not counted are the headings of the saras (name, place of revelation, basmala); the
incomplete lines are reckoned to be complete. When there is no heading the page of Fliigel's
Koran consists of twenty-two lines.



Canonical edition
No. No. Volume
of of
sura verses Pages Lines
a b c d
11 123 7 7
12 111 6 20
13 43 3 7
14 52 3 8
15 99 3 18
16 128 7 6
17 111 6 4
18 110 6 6
19 98 3 18
20 135 5 7
21 112 4 9
22 178 5 -
23 118 4 7
24 64 5 6
25 17 3 14
26 227 5 15
27 95 4 18
28 88 5 4
29 69 4 -
30 60 3 6
31 34 2 2
32 30 1 1
33 73 5 7
34 54 3 9
35 45 3 2
36 83 3 -
37 182 4 -
38 88 3 1
39 75 4 5
40 85 4 18
41 54 3 3
42 53 3 7
43 89 5 11
44 59 1 1
45 36 1 21
46 35 2 1
47 40 2 6
48 29 2 7
49 18 1 10
50 45 1 12
51 60 1 12
52 49 1 7
53 62 1 11
54 55 1 11
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Sequence of
the saras of
the canonical
edition in strict
arrangement

e

10
12
18
26
28
20
33
24
22
8
21
40
39
27
23
29
37
19
25
43
34
14
13
42
30
41
35
36
38
15
46
48
57
47
31
45
58
56
59
55
51
50
32
44

Canonical edition
No. No. Volume
of of
sura verses Pages Lines
a b c d
55 78 1 15
56 96 1 18
57 29 2 7
58 22 1 20
59 24 1 18
60 13 1 9
61 14 - 20
62 11 1 -
63 11 - 17
64 18 1
65 12 1 4
66 12 1 -
67 30 1 7
68 52 1 7
69 52 1 4
70 44 1 -
71 29 - 21
72 28 1 3
73 20 - 18
74 55 1 2
75 40 - 16
76 31 1 1
77 50 - 20
78 41 - 18
79 46 - 18
80 42 - 14
81 29 - 11
82 19 - 8
83 36 - 17
84 25 - 10
85 22 - 11
86 16 - 10
87 19 - 7
88 26 - 10
89 30 - 13
90 20 - 8
91 15 - 6
92 21 - 8
93 11 - 4
94 8 - 3
95 8 - 4
96 19 - 7
97 5 - 3
98 8 - 9

265

Sequence of
the saras of
the canonical
edition in strict
arrangement

e

53
54
49
60
48
52
67
68
69
65
72
74
76
62
64
66
70
71
61
77
73
78
79
63
75
8o
89
81
85
84
88
98
82
90
92
87
96
86
91
1
93
95

99
100
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Canonical edition Sequence of Canonical edition Sequence of
the stras of the saras of
No. No. Volume the canonical No. No. Volume the canonical
of of edition in strict of of edition in strict
sura verses Pages Lines arrangement sura verses Pages Lines arrangement
a b c d e a b c d e
99 8 - 4 101 107 7 - 3 103
100 11 - 4 104 108 3 - 1 106
101 9 - 4 94 109 6 - 3 110
102 8 - 3 97 110 29 1 11 89
103 3 - 2 102 111 5 - 2 112
104 9 - 4 105 112 4 - 2 113
105 5 - 3 107 113 5 - 2 114
106 4 - 2 109 114 6 - 2 108

This table shows that the two arrangements differ so markedly from one
another that actually only six siiras, namely 3, 12, 21, 51, 80, and 84, are at the
proper place; one wonders why the system has been carried out in such an
imperfect way when there were no difficulties whatsoever in its consistent
application.

Many an inaccuracy could be explained by the fact that the editor was
dealing with many suras in copies of a variety of leaf sizes and hands, thus
disguising the true scope. This, however, can hardly explain the most glaring
and obvious violations of this principle, such as, for example, how suras
13, 14, and 15, with a size ranging from 3 to 3% pages, ended up between
suras of seven pages, and why sura 8 (five pages) is placed before sura 9
(ten pages), or why siira 32 (1% page) stands before stira 33 (5% pages).
On the other hand, it is also difficult to believe that Hafsa’s copy of the
Koran should not have been of the uniform shape of a codex. One is thus
tempted to assume that the current order of the stras must go back to
the incomplete textual condition of Hafsa’s copy, which Zayd b. Thabit,
either because of personal qualms or being under the spell of contemporary
prejudices, did not dare to change, or at least not drastically. It cannot even
be excluded that the hands of the compiler of this copy had already been
tied. However, when we realize that the redactions of Ubayy b. Kab and Ibn
Mas‘ad, although differing from one another as well as from the ‘Uthmanic
Koran, reveal its general arrangement without, however, getting any closer,
it would consequently seem that the logical conclusion was conveniently
avoided. The rationale behind this strange procedure might have been the
reluctance to produce something perfect, thereby provoking the jealousy
of strange demonic powers, a superstition particularly widely-held among
primitive people.
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There are only two exceptions to the rigid arrangement, both of which we
can appreciate reasonably well. One of them is the most serious departure
from the principle found in the canon. It concerns the position of the
five-line Fatiha, immediately before the longest chapter, the so-called Stura
of the Cow. The other exception is insignificant and concerns the fact that
the shortest sira—the one-line hundred and eighth—is not the last one,
but rather two of the distich type. The fact that these two stiras (113 and 114),
also like the first stra, are prayers in terms of content would support the
assumption that they are purposely placed where they now are. Although
we do not precisely know what religious or superstitious idea motivated the
editor, it does not seem unduly strange that he considered it appropriate to
open such a holy book with a prayer of thanks, and finish it with protecting
spells. The possibility that the respective siiras were originally not a part of
revelation has been previously discussed in detail.”

As far as the total number of stiras in the ‘Uthmanic Koran is concerned,
a system is no more apparent than in the canons of Ubayy b. Kab and Ibn
Mas‘ud. It is purely accidental.

The Mysterious Letters Preceding Certain Siras

Twenty-nine stiras of our Koran are preceded by single letters of the alphabet
or by combinations of letters (logograms), which tradition considers to be
part of the Koran. They read as follows:

y

| preceding siras  10,11,12,14,15

| preceding siras 2, 3, 29, 30, 31, 32
preceding sira 13
precedingsura 7

preceding siras 40, 41, 43, 44, 45, 46™
preceding sira 42

preceding sira 38

preceding sira 27

preceding siiras 26, 28
preceding siira 20

preceding sira 50

preceding sira 19

preceding sura 68

preceding sira 36

| X

% l\gz ?ﬂkffr(ﬁ (‘gw

8 Cf. above, pp. 89sq, 2315q., and 2455q.
™ These suras were thus collectively called F_w\ Jeat
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Muslims took great pains to lift the veil of mystery off of these letters.
Many explanations refer to Ibn ‘Abbas and other celebrities of the first cen-
tury, or even to all the Companions of the Prophet, who ought to have been
well informed. However, their comments, like the exegetic tradition in gen-
eral,®® are strongly suspect of having been forged by later Muslims for the
sake of justifying better their own opinions, so that this criticism must con-
form to internal arguments. In recent times it has become fashionable to
ignore the traditional attempts of interpretation. But this is unwarranted.
As will become evident later, Christian scholarship of the Occident—either
accidentally or by borrowing—frequently created identical or similar con-
cepts, but even where they pursued their own way they did not always arrive
at a better argument. The Muslim explanations, of which I can naturally
present only a selection from among the remarkable examples,® can be
divided into two major groups.

The first group recognizes in the “logograms” abbreviations of words or
phrases:

(al-Itgan, p. 486) - )V ;s 4l LT

(al-Itgan, p. 490) 2.2 _ald &\ (al-Itgan, p. 486) ;&) ;f\:f\ A 4!
(al-Baydawi, on siira 1311) (s, (\:f\ BARHER

;\ (Itgan, p. 486) seal) o)l ) 5 skl s sl IR 5030Lall A6 sabl
(al-Itgan, p. 493) 2,00 Sl G«»

(al-Itgan, p. 487) (?)5\ o)) i

(al-Itgan, p. 487) p&) sl (ALJ\ Al B

sl a# slos Al e w2 | slo s aslall CLA\ denall (,,.;f\ ) Bao: e
(al-Itgan, p. 493) 2L

(al-Itgan, p. 487) _pwsdll Jokal) 45: b

(al-ltqan, p. 487) o M (gl Jolall 55 :10ndo

(al-Itgan, p. 487) Jsk) 53 :4b

21l u\‘ 2 (U FRC SR+ (w.s\ ;J;BJ\ d‘” (Itgan, p. 487) ,56; »b: 5
(al-Itgan, p. 493) Al )\

$yzal) sl A G 3slo f"\‘ (\§> sl 55;33\# e ol Sl @\{:ua,,,g{
ol e @) S W aslo flo ol sla S8 galall JWI (ol 3K

80 Cf. in this connection the remarks in the literary-historical “appendix.”
81 Other material can be found in O. Loth, “Tabari’s Korankommentay,” pp. 603—610.
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(al-Itgan, p. 486sq.) 33lo
(Itgan, p. 486) .=~ )\ (Itqan, p. 487) ,5; b (Itgan, p. 493) st 1
(al-Itgan, p. 493) e M st b2 yua

It is evident that all these interpretations belong to the realm of unlimited
possibilities. Since every abbreviated word can be replaced at convenience
by one or several letters, the interpretation of such abbreviations is con-
versely subject to the same arbitrariness. The only interpretation that can
be substantiated is the one of ., (siira 68) as al-hiit, “fish.” Because the North
Semitic nun came to mean “fish” when assimilated to Arabic,® and since
Jonah is otherwise also called Dhii [-Niun,* and in sura 68:48 named sahib
al-Hit, it is conceivable that . might be a kind of name or heading of the
sixty-eighth sira.

Although in the second group there is agreement that the letters do not
represent abbreviations, in other respects the approach is quite different.

(a) The letters are mysterious names for the Prophet, which defy fur-
ther interpretation (430,84 al-Suyuti, al-Itgan, p. 492; & al-Itgan, p. 493;
0% al-Itgan, p. 492); for particular stras ( U.Jo, Ibn al-Khatib al-Da-
hsha, Tuhfa, p. 29; & Tuhfa, p. 29,% s al-Itgan, p. 488, Tuhfa, p. 29); for
a mountain ( (emas, al-Itgan; p. 493; J “a mountain surrounding the
earth,” al-Itqan, p. 493); for an ocean (_» “the ocean on which there is
the Throne of the All-merciful,” or “where the dead become alive,” al-
Itgan, p. 493); or finally for “writing table™ or “ink-well” (., al-Itgan,
P- 493).

(b) The letters are signs—derived, by the way, from the numerical value
order of the North Semitic alphabet—which are here read symboli-
cally or apocalyptically; for example, é\ = 71years (al-Itqan, p. 489sq.),
M =271years (al-Itgan, p. 489), 4b = 14 = moon, on account of the cor-
responding number of the stations of the moon (al-Itgan, p. 493), etc.

(c) The letters are auxiliaries to attract attention, either to lead the busy
Prophet to the voice of Gabriel, or to astonish the Prophet’s listeners

82 Mufaddaliyyat, ed. H. Thorbecke, no. 16, 1 39.

83 al-Bayhaq, al-Mahasin wa-l-masawi, ed. Schwally, p. 32,1 2.

84 As a consequence, Taha has become for Muslims a common man’s name. According
to Ibn Jubayr and Dahhak in al-Bukhari, Tafsir on the twentieth siira, 4b is said to mean in
Nabataean “o, man,” which of course is nonsense.

85 Also Yasin has become a common Muslim man’s name.

86 al-Baladhuri, ed. de Goeje in the glosses s.v;; Ibn al-Athir, Usd al-ghaba, vol. 4, p. 322.

87 This is inferred from the conjuration opening the sixty-eighth sara: “By the pen, and
what they inscribe.”
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by this unusual method in such a way that they pay more attention to
the revelations (al-Itgan, p. 491sq.)

(d) The letters attest that the revelations were put in writing in the familiar
and generally intelligible Arabic alphabet. They are very intelligibly
chosen, together representing exactly half (14) of the alphabet, and
contain also half of every phonetic symbol (al-Itqan, p. 492).

(e) The letters are dividers (fawasil [ l.2\s3]) of the saras (al-Itgan, p. 494).

A mere first glance reveals that the fantastic ideas, the numerical acrobatics,
and the other theories of the second group are as far-fetched as the arbitrary
interpretations of the alleged abbreviations. Moreover, the important ques-
tion why only twenty-nine stras are preceded by such mysterious letters is
not even touched upon.

Among the Western works on the subject, only those works that help our
understanding of the problem deserve consideration. Theodor Noldeke, in
the first edition of the present work,® regrets that it has not been possible
to find definite facts about the meaning of the logograms, particularly as
this would have undoubtedly led to important conclusions regarding the
composition of the Koran. They do not originate from Muhammad at all
because it would indeed be strange if he had put such unintelligible signs
in front of his revelations which, after all, were intended for everyone;
but rather, they represent letters and clusters of letters, probably marks of
possession, originating from the owners of the Koranic copies which were
used in the first collection of Zayd b. Thabit, and which found their way
into the final version of the Koran by mere carelessness. This is supported
by the whole string of successive suras of different periods furnished with
the sign #, suggesting the idea that we are dealing here with a copy of the
original that contained these suras in the identical order. Further, it would
not be impossible that these letters were no more than monograms of the
owner. The following abbreviations are conceivable: = )\ = al-Zubayr,
AV =3 ,al)al-Mughira, 4b = &L = Talha or Talha b. ‘Ubayd Allah,* Fand ;=
) 4 ‘Abd al-Rahman. In ua».@{ the middle letter might indicate , the
two final letters, |, etc. But even the possibility of variant readings make
everything uncertain.

This view was well received. It is supported by the fact that the mono-
grams are exclusively found at the head of stiras which originally do not con-
stitute a unit. On the other hand, the individual explanation of the names

88 p.215sq.
89 Juynboll, Encyclopedia, s.v.
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is as arbitrary as that of the early Muslim authorities. The explanation of
thelonglogograms, 3.asand ua:»@{, poses insurmountable difficulties. The
assumption that the letters entered the canonical edition by mere careless-
ness is totally out of the question, since an authority like Zayd b. Thabit, who
twice had to pass judgement on the form of the text, cannot conceivably
have been capable of such a lapse.

Encouraged by the survey of the interpretation of the mysterious letters
which al-Tabari supplies in the introduction to his great commentary on
the Koran, but particularly by ‘Tkrima al-Barbar1’s alleged explanation that
the combination of the three monograms, JS\, & and ., produce the word
al-Rahman, the Most Gracious, Otto Loth® recognizes also in the other
monograms indications of “certain catchwords” of the Koran. When he then
recalls Aloys Sprenger’s conjecture” that the letters might partly be read
also in reverse order—roughly like those on seals—he reckons, for example,
_al!to be an abbreviation of r-\a:....\\ Ll dland s of bls, and 3 of V3 and
he then puts 4b, V‘“L” b, and possibly also . in relation to the familiar
words known from sura 56:78, la yamassuhu illa [-mutahharin, and 3.s,
stra 42:1 to the words la‘alla [-sa‘ata qarib in 42:16. These combinations
are an honour to the author’s ingenuity but are too arbitrary to be taken
seriously. Particularly suspicious is the reckless transposition of letters. I
have never encountered anything like this except in Arabic calligraphy,
when an empty space had to be decorated artistically. More valuable are
Loth’s general views that serve as an introduction to his arguments. First of
all, he turns against Noldeke. It remains incomprehensible how the editors
of the Koran could include the private notes of the former owners in the
Holy Book. On the other hand, the argument that Muhammad’s inclination
for the wonderful and the obscure led him personally to devise such signs
would not seem to be strange. Since all the relevant siras belong to the
late Meccan or early Medinan period, when Muhammad was approaching
Judaism, the letters might be Kabbalistic figures. Not all of these objections
are of identical importance. For all appearances, the question of whether or
not we can imagine Muhammad capable of such mysterious ciphers can be
answered in the affirmative as well as in the negative. Although we know
nothing definite regarding the date of the Jewish Kabbalah, most probably
it is several centuries later than the Koran.

As Loth continues in the same context on p. 603 of his article, the impar-
tial reflection on those siiras reveals that their beginning contains mostly

90 Otto Loth, “Tabari’s Korancommentar,” pp. 588-61o0.
91 Das Leben und die Lehre des Mohammad, 2nd ed., vol. 2, p. 182sq.
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an allusion to the preceding letters. He is likely to be thinking mainly of the
frequent introductory formula, “those are the ayat ... of the Book” (suras 10,
12, 13, 15, 28, and 31, and similarly sara 27). It is certainly quite possible to
translate ayat with “symbols,”? and consider parts of the alphabet symbols
of the revelation. This, however, is in contradiction to the common Koranic
meaning of @yat “miraculous sign” or “verse” (stiras 11:1; and 41:2 and 44), and
that in the similar introduction to sura 2:1, “that is the revelation, wherein
is no doubt,” the demonstrative does not refer to the preceding logogram
A L M but unconditionally to what follows.” It is more likely that in stra
31 there might be a reference to the logogram A L M, provided these let-
ters can be interpreted as abbreviation of the words, Allahu la ilaha illa
huwa l-hayyu [-gayyam. But more likely, the first verse, which is identical
with the so-called Verse of the Throne of stra 2:256, is but an old inter-
pretation of that logogram and the original beginning of the sura is verse
two.*

On the other hand, Loth is quite correct in his observation that in the
initial verses of the coded siiras their content is nearly always identified
as the revealed Word of God.* There are, of course, considerably more
stiras with such beginnings that lack logograms (siiras 18, 24, 25, 39, 52, 55,
97), whereas other siiras are also preceded by letters but have an entirely
different beginning (siiras 29 and 30). However, the passages upon which
Loth bases his argument might possibly be too numerous to consider this a
mere accident.

Based on this and other considerations, Noldeke subsequently aban-
doned his earlier opinion. I think—as he says—Muhammad seems to have
wanted these letters to be a mystical reference to the archetypal text in

92 Downright “characters, letters” like Late Hebrew o¢, and Syriac atuta, is never the Arabic
equivalent of ayat. Essentially different is the writing on the heavenly gold plates, from
which Joseph Smith translated the Book of Mormon with the help of “the stones of the seer,”
because this alphabet consists of a wild fantastical and unsystematic sequence of all possible
characters (caractors), from which no alphabet at all can be enucleated. Cf. Eduard Meyer,
Ursprung und Geschichte der Mormonen, pp. 33-83.

9 Likewise, the demonstrative pronoun in the formula, tilka ayat Allahi (suras 2:253 and
3:104) refers to what follows. As far as I see, in this case as in all the other passages mentioned
above, this is also the view of the entire exegetic tradition.

94 Although in this case, the verbal predicates had better be put into the passive voice.

95 More particulars emerge from the following compilation: sira 21, dhalika l-kitabu; 3:2,
nazzala ‘alayka l-kitaba ... wa-anzala l-furgana; 72, kitabun unzila ilayka; 101, 1211, 131, 152,
261, 281, 3111, tilka ayatu [-kitabi; 111, kitabun uhkimat ayatuhu; 142, kitabun anzalnahu ilayka;
2011, ma anzalna ‘alayka l-furgana; 272, tilka ayatu [-Quriani wa-kitabin mubinin; 32:1, 401, 452,
462, tanzilu l-kitabi; 362, 38:1, 501, wa-l-Qurani; 4121, tanzilun min al-Rahmani [-Rahimi; 422,
ka-dhalika yuha ilayka; 431, 441, wa-l-kitabi [-mubini; 681, wa-l-qalami wa-ma yasturin.
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heaven. To a man who regarded the art of writing, of which at the best he had
but a slight knowledge, as something supernatural, and who lived amongst
illiterate people, an A B C may well have seemed more significant than they
do to us who have been initiated into the mysteries of this art from child-
hood.*

This point of view has the advantage of better relating the logograms to
the opening verses of the respective stras. On the other hand, this presup-
poses a measure of illiteracy of the Prophet that is incompatible with my
previous remarks.”

This objection does not apply if—according to Noldeke’s additional re-
marks—the mysterious, solemn impression which Muhammad attempted
to make is related to the mass of his listeners. If this had been the Prophet’s
only intention, it would be difficult to comprehend why the logograms are
only found at the beginning of chapters but not even once in front of individ-
ual revelations in the middle of stras. This fact cannot possibly be acciden-
tal, regardless of whether normally the inconsistent use of the logograms
is based on old distortions,” or on the imperfect condition of the texts of
the revelation at their first collection. In these conditions, N6ldeke’s more
recent opinion—which, by the way, is connected most closely with some of
the Muslim theories set forth above, p. 269 (c and d)—again raises doubts
and enforces the conjecture that the logograms are somehow related to the
editorial work of the siiras.

The real existence of the logograms leads back to a very early period.
Because of the connection of the ‘Uthmanic Koran with its original, the
logograms must already have been part of Hafsa’s copy. Apparently, Ibn
Mas‘ad also had them in his recension, since it is reported that he read the
logograms of sura forty-two without the letter ayn.® When even Loth, and
nowadays Noldeke, plead for Muhammad’s authorship, they are in agree-
ment with tradition, which considers the logograms to be part of the reve-
lation. The knowledgeable Zayd b. Thabit would have hardly included the
strange scribble in the final redaction if he had not been convinced of
the authority of the Prophet.!®® If Muhammad is indeed the author of the
logograms then he must also be the editor of the ciphered stras. Although

96 His article “Koran” in the Encyclopedia Britannica, uth ed., p. 9o4; and Orientalische
Skizzen, p. 50sq.
97 Above, p. 209sq.; and before, p. 36sqq.
98 Noldeke, Orientalische Skizzen, p. 51.
99 al-Zamakhshari and al-Baydaw, s.v. This is also reported of Ibn ‘Abbas.
100 Cf. above, p. 271.
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this contradicts earlier established opinion, it would conform to our previ-
ous observation that the Prophet kept an amanuensis to whom he dictated
his revelations,'® that he early set out to create his own book of revela-
tion,®? and that the way of combining pieces of different provenance but
similar content in certain suras leaves the impression of originating from
the Prophet himself.*® Unfortunately, this point of view is in no way helpful
for the question of the importance of the individual case.

H. Hirschfeld still persists totally in Noldeke’s early point of view, with
the exception that he associates every individual letter of the logograms with
an explicit name. He thus arrives at the following equations, which, as he
himself admits, are purely hypothetical:

>
=

the definite article
Mughira

Hafsa

Zubayr

Abu Bakr

Abu Hurayra

‘Uthman

Talha (Ibn ‘Ubayd Allah)
Sa‘d (Ibn Abi Waqqas)
Hudhayfa [Ibn al-Yaman]
‘Umar or ‘Alj, Ibn ‘Abbas, A’isha
Qasim b. Rabi‘a

N

OO TP Z IR E»Z

Consequently, a single letter should indicate that the sira following goes
back to the copy of this owner, whereas suiras consisting of several letters
were found to be in partial or total possession of several persons. This must
have been governed by the principle of uniting the monograms, which
actually belonged in front of the fragments of the current chapters, at the
beginning together with the others. Whether the marks of possession go
back to copies of the respective owners or editors can be decided no more
than the question of why Zayd b. Thabit retained or added them. That stras
2 and 3 are now so far apart from the four other, equally ciphered siiras 29 to
32 must be explained simply by the system of arranging according to length
that governed the collection. However, the hypothesis regarding the marks
of possession can be maintained only if the logograms do not go back to the

101 Cf. above, p. 2095sq.; and previously p. 36sqq.

102 Cf. above, p. 80, 81, 106, 117, 129, and 175.

103 Cf. also the conjecture mentioned below, p. 274 n. 105.

104 New researches into the composition and exegesis of the Qoran, pp. 141-143.
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Prophet.!” This is for Hirschfeld self-evident, since “after all that we know,
Muhammad cannot have collaborated in the composition of the stras.” On
the contrary, I have explained the error of this assumption more than once.

105 Conversely, it would indeed be compatible with Muhammad’s authorship if the names
of his secretaries were hidden behind the logograms. However, not a single transmitted name
of the writers of the revelations can be identified.

106 Cf. above, p. 209sq. and p. 273sq.






THE BASMALA

Whereas the afore-mentioned logograms, which are encountered in mani-
fold forms, can only be found in front of certain suras and are considered
part of the text of the revelation—and are therefore reckoned to be the
first verse of the respective sira—there is yet another unchangeable phrase
placed at the beginning of all the siras in the Koran, excepting one, albeit
without usually being considered a part of the actual text.! This is the for-
mula bismillah al-Rahman al-Rahim, which is shortened and called basmala
or tasmiya. Given that it is not reported anywhere that it was introduced
only by the Caliph ‘Uthman, it must have existed already in the copies of
Hafsa and other pre-‘Uthmanic recensions.”? Muhammad was undoubtedly
familiar with the formula, as, after all, he had it placed at the head of the
Pact of Hudaybiyya in 6/627—628.2 Many letters and epistles to the pagans,
Jews, and Christians of Arabia also open with it.* The basmala occurs even
once in the very text of the Koran (27:30) at the beginning of the epistle of
Solomon to the Queen of Sheba. Since the basmala otherwise occurs only
at the beginning of siiras, suggesting its editorial origin, the Prophet can be
accountable for it only in instances where a particular stira received its cur-
rent form from him. On the other hand, an earlier origin seems again to be

! The Meccan and Kafan readers recognized the basmala as a separate verse, whereas the
readers of Medina and Syria hold that it is only placed there to separate the saras (kutibat lil-
Sfaslwa-l-tabarruk bi-l-ibtida’). The difference is also of practical importance to the respective
school. The schools following the first opinion, like the Shafi‘ites, pronounce the basmala in
aloud voice in the liturgy, whereas, for example, the followers of the second group of readers
utter it in a low voice. Cf. al-Zamakhshari’s commentary on the Koran, Cairo, 1308, vol. 1, p. 21,
and above, p. 94sq., on stira 1.

2 Cf. above, p. 249.

3 Cf. above, p. 132; Ibn Hisham, p. 747; al-Tabarl, vol. 1, p. 1546.

4 Ibn Sa‘d (al-Tabagat (vol. 1, part 2): Biographie Muhammed's; Ereignisse seiner medinis-
chen Zeit [Biography of the Prophet; events of his Medinan period], p. 28sq.; J. Wellhausen,
Seine [Muhammad’s] Schreiben und die Gesandtschaften, nos. 24, 30, 35, 47, 75. According
to one tradition (Sendschreiben Nr. 10) Muhammad first wrote bismik Allahumma like the
Quraysh—cf. also Sendschreiben Nr. 61—until the revelation of stira 11:43, and subsequently
bismillah until the revelation of stura 17:110, bismillahi [-Rahman until the revelation of stra
27:30, and from then on adding also al-Rahim. According to a tradition in al-Wahidi, Asbab
al-nuzil, Cairo ed., pp. 6 and 10, this complete form of the basmala is the earliest revela-
tion.
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indicated by the fact that the basmala predates the logograms which, what-
ever their meaning might be, nevertheless, in one way or another, also seem
to be connected with the redaction.’

Of all the saras of our Koran it is the ninth sara alone that lacks the
basmala. Muslims attribute this to intentional omission. Among the diverse
reasons they advance there is only one worth mentioning. According to it,
Muhammad’s Companions could not agree whether or not to combine stras
eight and nine into a single one and therefore reached a compromise and
left a free space between the two sections, although without placing the
sign of division, the basmala.’ This alleged lack of resolution among the
Companions is however incomprehensible, as not only is the entire content
of the two siiras considerably different and chronologically far apart, but
also the first verse of the ninth siira stands out prominently as the beginning
of a new section. On the other hand, it appears to me that the device of the
editors to help them out of the dilemma is too ambiguous and trivial. In
this instance, it is far more natural and simple to consider an accident and
assume that in the canonical recension, or the original text, the basmala
between the two siiras was either omitted because of a writing mistake or
disappeared because of external damage and that people later did not dare
to make any alterations in the state of the transmitted form. It is known that
the development of many peculiarities in the textual form of the Hebrew
Bible is due to similar conditions.

5 Cf. above, p. 273sq.

6 Cf. al-Tirmidhi in the chapter tafsir on stra 9:1; al-Baydawi, and generally the Commen-
tators; al-Farra’ al-Baghawi; al-Khatib al-Tibrizi, Mishcdt, Fada’il al-Qurian at the end; Aba
1-Qasim ‘Umar b. Muhammad [IBN ‘ABD AL-KAF], titulus operis me latet], cod. Catalogus cod-
icum orientalium Bibliothecae Academiae Lugduno Batavae, vol. 4 (1864), p. 5, Ms. MDCXXXIV
=1634 (= cod. 674 Warner); Sezgin, GAS, vol. 1, p. 16, no. 24.
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The Alleged Corruption of the Text of
the Koran by Abu Bakr and ‘Uthman:
Reproach of Christian Scholars of the West

Some Christian scholars in the West suspected the text of the Koran, both
the ‘Uthmanic recension and its original version, to have been the subject
of deliberate forgeries. The first among European scholars to suspect the
genuineness of certain verses in the Koran was Silvestre de Sacy,! who ques-
tioned the authenticity of siira 3:138. G. Weil added to this both verse 182
and sira 39:31sq.,” later extending this to the related stiras 21:35sq. and
29:57° by blaming for these interpolations no less a person than the Caliph
Abu Bakr, who allegedly initiated the first collection. The main argument is
the tradition that ‘Umar did not want to believe in Muhammad’s death, and
loudly proclaimed this conviction in front of all Muslims until persuaded by
Abt Bakr by reciting siira 3:138 or 39:31sq., or both passages, which refer to
Muhammad’s death. But it had occurred to ‘Umar, or, as other versions state,
to the Muslims, that they had never heard this revelation.* This, however,
might be nothing but a harmless reference to the fact that at the moment
of dismay over the unexpected death of the Prophet ‘Umar and his friends
did not recall the respective verse,’ a view which seems to correspond to the
tacit consent of tradition. Conversely, it is difficult to believe that a forged
quotation from the Koran—particularly something that Aba Bakr would

! Silvestre de Sacy, “Ettaberi Annales, [review,]", Journal des savans, 1832, p. 536.

2 Weil, Mohammed der Prophet, p. 350, and his Historisch-kritische Einleitung in den
Koran., 1st ed., p. 43.

8 Weil, Historisch-kritische Einleitung in den Koran, 2nd ed., p. 52sqq. This enlarged revi-
sion is evidently occasioned by N6ldeke’s objections raised in the first edition of the present
work, particularly p. 199, bottom.

4 Ibn Hisham, p.10125q.; al-Tabari, vol. 1, p.1815sqq.; Ibn Sa'd (Tabagat vol. 2, part 2): Letzte
Krankheit, p. 525qq.; al-Ya‘qabi, ed. Houtsma, vol. 2, p. 127; al-Shahrastani, ed. Cureton, vol. 1,
p- 11; al-Bukhari, al-Maghazi, cap. 85, Bab al-khalg, cap. 101 (Fada’il Abt Bakr) § g and the other
relevant parallels in my [Schwally’s] notes on Ibn Sa‘d.

5> A similar case is reported by Humayd b. Ziyad in al-Farra’ al-Baghawi: He asked Ka‘b
al-Quraz‘ [EQ: b. Qurayza; Juynboll, Encyclopedia, p. 343, col. 2] about Muhammad’s Com-
panions and was told that they were all in Paradise. When in addition stra 9:103 was cited as
proof, he said: “It seems to me that I never read this verse.”
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have invented on the spur of the moment—could easily be imposed upon a
man like ‘Umar. The evidence of Abt Hurayra, who is one of the authorities
and allegedly also did not know that verse, does not say much. After all, this
traditionist is neither “one of Muhammad’s earliest Companions,” as he did
not become a Muslim until 7/628, nor can his words claim credibility, since
later research has exposed him more and more as a liar.®

Weil's interpretation also contradicts Muhammad’s philosophy as we
know it. It is without a shadow of doubt that certainly during his last years
Muhammad did not want to leave the believers in doubt about his own
mortality. On the contrary, his intent was to use every chance to demonstrate
by way of revelation (siiras 17:95, 18:110, and 41:5) that he was only a mortal.
After all, not only verses 3:138 and 39:31, which consider Muhammad'’s death
inevitable, but also verses 3:182, 29:57, and 31:355sq., express the truism that
all men must die and thus fit perfectly into this context.

This proves the authenticity of the respective verses in every way. Yet it
is necessary to go further and criticize the basis and the point of depar-
ture of Weil’s error, namely the tradition itself. The whole controversy over
Muhammad’s corpse is strongly suspect of having been invented to defend
his human nature against groups who, with reference to certain Jewish and
Christian examples,” consider it self-evident that a prophet sent by God can-
not die a natural death but must rather disappear in a mysterious way. If,
then, Muhammad'’s death had really been such a stumbling block, the belief
in his reappearance ought to have left more traces in tradition. However, it
was not until the reign of ‘Uthman that the man appeared who related this
concept to the person of Muhammad, namely ‘Abd Allah b. Saba’.?

Hartwig Hirschfeld® is unable either to put Weil's lame arguments back on
their feet or to refute Noldeke’s objections. In spite of this, Hirschfeld sticks
to the interpolation of siira 3:138 by insisting on the new evidence that all
Koranic passages containing the name Muhammad (3:138, 33:40, 47:2, and

6 Goldziher, Muslim studies, vol. 2, p. 56; Caetani, Annali, vol. 1, pp. 51-56.

7 Letus recall Biblical and apocryphal stories of the sunset of life of Enoch, Moses, Elijah,
Isaiah, Jesus. A reference to Moses is the Islamic legend: “By God, the Messenger of God is
not dead, but only returned to his Lord like Miisa b.‘Imran. Verily, he will return and cut off
the hands and feet of those who believed in his death.” (Ibn Hisham, p. 1012; al-Tabari, vol. 1,
p- 1815). Al-Shahrastan, ed. Cureton, vol. 1, p. 11, mentions Isa b. Maryam (Jesus) instead of
Moses.

8 T. Andrae, Die Person Muhammeds, p. 23, [who has it from I. Friedlander, “Abdallah b.
Saba’, der Begriinder der Si‘a” in Zeitschrift fiir Assyriologie, 23 (1909), p. 299; EI%; Juynboll,
Encyclopedia, p. 503, col. 1].

9 New researches into the composition and exegesis of the Qoran, pp. 138-141.
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48:29) are spurious. Following A. Sprenger'® and Fr. Bethge," he apparently

is of the opinion that Muhammad is no actual name but a Messianic term.

However, the reasons supporting him and his predecessors, as well as Leone

Caetani later on,”? are invalid. In particular, there can be not a shadow

of doubt that Muhammad had been a common man’s first name even in

pre-Islamic Arabia, a fact that has already been discussed above on page 6sq.
No less suspect is Gustav Weil’s® interpretation of stira 46:14:

“We have charged man, that he be kind to his parents; his mother bore him
painfully, and painfully she gave birth to him; his bearing and his weaning are
thirty months. Until, when he is fully grown, and reaches forty years,* he says,
‘O my Lord, dispose me that I may be thankful for Thy blessing wherewith
Thou hast blessed me and my father and mother, and that I may do righteous-
ness well-pleasing to Thee; and make me righteous also in my seed. Behold I
repent to Thee, and I am among those that surrender.”

Tradition attaches this verse to Abti Bakr, for among the early Companions
of the Prophet there was no one so privileged as to see not only his parents
but also his children embrace Islam. By following this interpretation, Weil’s
challenging the authenticity of the verse means no more and no less than
that the first caliph interpolated the entire verse, or atleast its second half, in
the codex of revelations in order to enhance the reputation of his family and
to serve base and selfish motives. This serious charge, however, cannot be
maintained. If it were justified, the impression of the Caliph Abt Bakr would
be drastically contrary to what we know from the historical sources. On the
other hand, it would be incomprehensible that Abai Bakr, if indeed he once
wanted to emphasize his excellence, would have chosen such obscure and
ambiguous expressions. These difficulties lead one to challenge the accu-
racy of the exegetic tradition on which Weil bases his argument. Whoever
follows indigenous interpreters in the case of this verse will necessarily be
forced to apply verse 16, closely related with the same authorities, to Aba
Bakr's son, ‘Abd al-Rahman (Ibn Abi Bakr),” who remained a pagan longer
than his father and rejected his first invitation to accept Islam with con-
temptuous words. This interpretation is of course impossible. What on earth
would have prompted Abu Bakr to fabricate a tradition to rebuke his son

10 Das Leben und die Lehre, vol. 1, p. 155sqq.

11 Rahmdn et Ahmad, thesis, Bonn, p. 53sq.

12 Annali, vol. 1, p. 151.

13 Weil, Historisch-kritische Einleitung in den Koran, 1st ed., p. 67, 2nd ed., p. 76 sqq.

14 The words “and reaches forty years” seem to me to have been added later as an exegetic
gloss.

15 Died 130/747 or135/752. Sezgin, GAS, vol. 1, p. 284, no. 14.
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who at that time had long—since 6/627—been converted, and by including
the forgery in the Koran forever, stigmatizing him in the eyes of believers?
Reference to the well-known integrity of this caliph is ill suited to explaining
this strange behaviour, as the virtue that indeed distinguished the historical
Abu Bakr hardly agrees with the presumed activity as a forger. Actually, the
verse does not go back to either Abai Bakr’s son or any other historical figure,
afact thatis also conceded by some interpreters.”® In this case, all precise ref-
erences in 46:14 must also be dispensed with and it must be assumed that
the words, as frequently in the Koran, merely purport to express a general
truth.

In the end, Weil denies the authenticity of sura 17:1: “Glory be to Him,
who carried His servant by night from the Holy Mosque to the Further
Mosque the precincts of which We have blessed, that We might show him
some of Our signs ...."" This is to say that the verse was rhymed only after
the death of Muhammad, and possibly incorporated in the Koran in the
time of Abti Bakr. Muhammad cannot possibly have claimed to have made
the mysterious journey to Jerusalem, since he always maintains throughout
the Koran that he is a messenger and warner but not a miracle worker.
The objection is quite legitimate—compare only siiras 13:8 and 27, 17:95,
25:85qq., and 29:44—yet it becomes untenable when the night excursion
is regarded as a dream. Traces of this opinion are to be found even in
Muslim tradition, which in other cases clings to the miracle.”® The text of
the Koran does not supply a hint that it was a dream but speaks of the
Night Journey as a fact. In order to escape from these contradictions one
may assume that the Prophet’s excited fantasy, which here touches upon
the thinking of primitive man, experienced the dream as reality, the same
way as Muhammad’s visions (suras 53:6sqq., and 81:23sq.) are depicted
as true events. Given that we learn nothing else from this episode of the
Koran—and sira 17:62 cannot be related to this—and that the traditions
referring to verse 1 are inconclusive, one might want to consider the night
excursion to represent merely another hero of the past. Here, unfortunately,
new difficulties arise, since no such miracle is reported from Biblical persons
who, as far as we know, legend associates with the Ka‘ba, such as Adam and
Abraham, whereas Ezekiel—of whom it is said that a spirit once took him
by a lock of his hair and lifted him up between the earth and the heaven,

16 a]-Zamakhshari, and above, p. 130 n. 101.
17 Weil, Historisch-kritische Einleitung in den Koran, 1st ed., p. 65sq., 2nd ed., pp. 74—76.
18 Cf. above, p. 110sq.
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and brought him ... to Jerusalem®—has nothing to do with the Kaba in any
legend we know of.

Weil's observation® that the verse does not continue into the following
verse is true but irrelevant in terms of its authenticity, as this applies to
many other verses of the Koran that so far have not been objected to. The
circumstances can be explained by the fact that the verse lacks its original
continuation. The different rhyme with &, in contrast to all the other 110
verses that rhyme with a without exception, would suggest that the entire
section was previously placed somewhere else.

The fact that the verse is part of the revelation cannot be contested. Its
alleged linguistic inaccuracy exists only in Weil’s mind. Whether the phrase
asra laylan can be considered a pleonasm seems extremely doubtful, as
laylan can equally be translated “one night.” In this case laylan is equally
dispensable, as is al-layli, laylihim or laylahum in passages such as stiras 11:83
and 15:65, Aba Tammam, al-Hamadasa, 744, v. 5, al-Mubarrad, al-Kamil, ed.
Wright, p. 62,1 9, al-Hamasa, 384, verse 3. In any case, the passage to which
Weil is objecting is also found in siira 44:25; even if his stylistic interpretation
of the phrase were correct, all this would not argue against the authenticity,
as pleonasms are common to all the languages of the world. Furthermore,
the usage of the fourth verbal form asra, with or without a preposition, is
quite common. Finally, the transition from the third person singular to the
first person plural, when Allah is talking about himself, can be documented
in the Koran with hundreds of examples.? Within a single verse this seldom
occurs, but from suras 30 to 50 I identified two instances (35:25 and 40:77;
in reverse order, 39:2), while in two other cases (48:1sq., and 8sq.) this
change of person spreads over two verses, forming a single period. Whoever
seeks to avoid recognizing the weight of these arguments by imagining an
extraordinary imitator of the Koranic style would immediately encounter
new problems, as such an ingenious forger would be expected to supply a
more appropriate connection to what follows and a more suitable rhyme.
Most importantly of all, the motive for the interpolation would have to be
discovered, which no one has succeeded in doing.

19 Ezekiel 8:3; cf. also above, p. 110 n. 104, at the end.

20 In the first edition of his Historisch-kritische Einleitung in den Koran, Weil supplies no
evidence; this is only found in his review “Noldeke ... iiber Mohammed und den Koran” in
Heidelberger Jahrbiicher der [sic] Literatur, 1862, p. 7, which constitutes a review of N6ldeke’s
1860 edition of the Geschichte des Qorans.

21 Tt would be useful to collect all the material. It would tell us much about the composi-
tion of the saras.
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Like Abu Bakr, ‘Uthman is also accused of forgery. He allegedly omitted all
the passages in which Muhammad earlier came up against the Umayyads.
Weil,22 however, neither produces evidence for this assertion nor even ex-
plains it properly, so that we do not even know whether he meant the dele-
tion of entire passages or only of the names of individual persons. The elim-
ination of anonymous polemics naturally would have been futile, because
the respective addressee could later no longer be identified with certainty;
this also applies to the commentaries that identify many passages of the cur-
rent text” with members of the Umayyad family, which ‘Uthman would have
had to have overlooked at the time. The deletion of individual names is quite
conceivable, although Bantt Umayya—certainly in the earlier period—were
no worse opponents to Muhammad’s sermons than other eminent Meccan
families, with the result that there was no cause to attack them more fre-
quently or violently than other families of the town. We must thus assume
that the names of many other enemies of Islam have also been suppressed,
including, for instance, some of the Jews and the mundafigin, whom the
Prophet hated from the bottom of his heart. However, no reason at all can
be supplied for this. There still remains the fact that it is completely con-
trary to Muhammad’s habit to mention names of his surroundings, be they
personal or geographical. This can hardly be an accident but must rather be
the deliberate intention of the document of revelation, which was destined
for all of humanity, to minimize as far as possible the particular in favour of
the general. If occasional revelations, in which names are likely to have been
found more frequently, were later incorporated into the Koran, such names
are likely to have been omitted at this occasion by the Prophet himself. This
system, however, is not rigorously applied.

Place names in the Koran are mentioned five times: Mecca twice (suras
48:24, 3:90), and once each Badr, Hunayn, and Yathrib,* (suras 3:119, 9:25, and
3313) respectively. The names of contemporaries—other than Muhammad
himself (suras 3:138, 33:40, 47:2, and 48:29)®—occur twice, i.e. Muhammad’s
mawla and adopted son, Zayd b. Haritha,® (sura 33:37) and his uncle Aba
Lahab IBN ‘ABD AL-MUTTALIB (stra 111), whereas not even a single man of

22 Geschichte der Chalifen, vol. 1, p. 168.

2 E.g, sura 49:6 to ‘Uthman’s cousin Walid b. ‘Ugba (Ibn Abi Mu‘ayth). As I explained
above, p. 1785qq,, this interpretation is very doubtful.

24 al-Madina (suras 9:102, and 63:8), is not yet a proper name; the same applies to umm
al-qura (6:92) or al-qaryatani—Mecca and al-Ta’if—(stra 43:30).

25 Siira 61:6 has instead Ahmad.

26 EP; EQ; Juynboll, Enclyclopedia, p. 452, col. 1.
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the most trusted of Muhammad’s friends or the most steadfast supporters
of the young community is mentioned by name.

This fact can be explained in various ways. It could have been on account
of the incomplete textual condition in which Muhammad left at least parts
of the Koran, or some special motivation which prompted him to deviate
from the rule, or, finally, the penetration of old exegetic glosses into the text
proper. Which of these possibilities deserves first priority must be deter-
mined in each particular case. In conformity with the start of this discus-
sion, I can here limit myself to the personal names. The mention of Zayd
(Ibn Haritha, d. 8/630)* in sira 33:37, some people® consider an honour
that was awarded since he had let the Prophet have his wife Zaynab bt.
Jahsh.® Conversely, the mention of Muhammad’s uncle, Abii Lahab (IBN
‘ABD AL-MUTTALIB), aims permanently to stigmatize him for his disbelief.
The purpose in each of the cases, however, eludes me. As far as we can judge
the conditions of the time, neither did the compliant adopted son deserve
such mild consideration, nor did the disbelieving uncle merit such a sharp
denouncement. In these circumstances one ought to take into considera-
tion whether the name Zayd [Ibn Haritha] in this instance (stira 33:37) might
not be an old exegetic gloss, particularly as the cumbersome reference to
this person by the relative clause at the beginning of the verse® gives no hint
that shortly thereafter his name will be mentioned. Furthermore, when ‘Abd
al-‘Uzza IBN ‘ABD AL-MUTTALIB received the nickname Abu Lahab merely
on the basis of stira 111, we are dealing in this passage not with a personal
name. On the contrary, it is doubtful if the interpretation of that designa-
tion of Muhammad’s uncle is correct at all, no matter how unambiguous
this tradition may be.*

Weil’s other attempts at finding ‘Uthman guilty of intentional suppres-
sion of larger portions of the Koran® also failed. When in al-Dhahabi’s histor-
ical work® the rebels accuse ‘Uthman of having combined the Koran, which
originally consisted of books (kutub), into one single book (kitab), they prob-
ably intended to say no more than that he replaced previously common

27 Ibid.

28 Hirschfeld, New researches, p. 121.

29 Cf. above, p.168; Hirschfeld, New researches, p. 139.

30 “When thou saidst to him whom God has blessed and thou hadst favoured, ‘Keep thy
wife to thyself, and fear God, and ...”

31 Cf. above, pp. 74—75.

32 Geschichte der Chalifen, vol. 1, p.168.

33 Ta’rikh al-Islam, cod. Paris, 1880, fol. 164. On the author cf. Brockelmann, GAL, vol. 2,
p- 46sq; Sezgin, GAS, vol. 1, p. 504, 1 7.
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different recensions with a uniform edition of one reading, a scenario which
corresponds to historical truth.

Weil's other contention® does not deserve a separate refutation, i.e., that
from the various Koranic versions on the same subject existing in the doc-
uments collected by Zayd (Ibn Thabit) under Aba Bakr, ‘Uthman included
only a single one of them, paying little or no attention to other collections
or fragments found in the hands of Muhammad’s old Companions. We have
earlier®® furnished evidence that both of Zayd’s codices are identical, and
that ‘Uthman'’s recension is nothing but a copy of the codex of Hafsa.

In the final analysis, there are several general historical considerations
that speak in favour of ‘Uthman. Although the old Caliph remained a tool in
the hands of his family, he was still an upright, pious, and religious man who
cannot possibly have been suspect of falsifying the word of God. Further-
more, in the Koran Commission® there was only one Umayyad representa-
tive. Of the other members, ‘Abd Allah b. al-Zubayr, a member of a family
jealous of the Banit Umayya, and Zayd b. Thabit, the former amanuensis of
the Prophet, are above suspicion of illegally favouring ‘Uthman.

Even if the character of these individuals were somewhat less favourable,
any attempt at a tendentious change of the text on their part would have
failed for other reasons. During the nearly twenty years since Zayd b. Thabit’s
first redaction, the number of circulating codices of the Koran had increased
markedly, and we have identified no less than five famous collections from
the period before ‘Uthman. From one of them, the codex of Hafsa, the
‘Uthmanic edition was copied. The original was returned to the owner. Thus,
there were so many references to the original text available that any serious
change in the text would have been noted immediately and, particularly
when malicious tendencies were suspected, a storm of indignation would
have followed.

In addition to the written means of control there were the oral ones.
Even after all the copies of the pre-‘Uthmanic collections had either been
destroyed or disappeared,® there must have remained a sufficient number of
people to reconstruct any suppressed passages from memory.*® This would
have been no problem, as it was possible to have recourse to the collabo-
rators in that redaction—in so far as they were still alive—particularly to

34 'Weil, Historisch-kritische Einleitung in den Koran, 2nd ed., p. 56sq.
35 Cf. above, pp. 2515q. and 2625q.

Cf. above, p. 2565qq.

87 Cf. above, pp. 252 and 256—257.

Cf. below, p. 235sq.
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Ibn Mas‘ad, who was so proud of his Koranic competence and was deeply
hurt by the preference given to Zayd (Ibn Thabit).* Although Ibn Mas‘ad
had ample reason to be angry with ‘Uthman for having rejected his collec-
tion of the Koran, he never accused ‘Uthman of forgery.* How much more
would the innumerable other enemies of this generally unpopular ruler
have exploited the slightest suspicion and spread it throughout the Islamic
world. Nevertheless, the older sects and opposition parties, though they
were largely recruited from among the circles of reciters of the Koran, were
apparently unable to charge the Caliph with anything more serious than
being a “man who dismembered the Koran,”" and a “man who burned the
Koran," epithets that refer to the destruction of the pre-‘Uthmanic codices.
For this reason, all attempts at justification put into the mouth of the Caliph
lead in this direction.®

Thus everything seems to indicate that the ‘Uthmanic text was as com-
plete and reliable as could be expected. It was primarily these merits that
facilitated its quick and easy acceptance in the Muslim community. Official
force alone would have never succeeded.

39 Cf. above, p. 2355q.

40 The following words are commonly put into his mouth: “People of Iraq (variant: of
Kafa)! Hide the copies of the Koran in your possession and defraud them, for Allah, the
Exalted says: ‘Whoso defrauds shall bring the fruits of his fraud on the Day of Resurrection’
(sara 3155)—and then approaches Allah with these copies.” Cf. Ibn al-Athir, Chronicon, ed.
Tornberg, vol. 3, p. 87;Ibn Sa‘'d (al-Tabagat, vol. 2, part 2): Letzte Krankheit, Tod und Bestattung,
p. 105; al-Tirmidhi, Tafsir; al-Mabani li-nazm al-ma‘ani, fol. 6¥; al-Qurtubi, vol. 1, fol. 20%. This
interpretation of the Koranic passage departs far from its proper sense. Although this address
by Ibn Mas‘ad is unhistorical, it corresponds more or less to what can be expected, given
our knowledge of the situation. Conversely, there is a very derogatory remark of this man
concerning ‘Uthman’s editorial activity in the following tradition in Malik’s al-Muwatta’,
p. 62: Ibn Mas‘ad said to a man: “You are living at a time when there are many jurisconsults
(fugaha’) but few readers of the Koran; though the laws of the Holy Book are observed, its
very letters however being neglected.” Its continuation with its reference to the future when
inversely the laws of the Koran are violated, but its letters being observed, clearly indicates
that the entire tradition is fabricated from the point of view of a much later period.

41 Shaqqagq al-masahif, al-Tabari, vol. 2, p. 747.

42 Harraq al-masahif, al-Qurtubi, fol. 20".

43 This becomes obvious from the following passage of the Persian translation of al-Tabari,

cod. Leiden [no number supplied:] L;‘{)hj 350 ppe e 3 il Sl ST e ) oy 1B R gy
a2y 5T 5 ey ol 5 Sl o3l I3 53 513 55y 035 1 L o g Sl g 0 1 51 S8 5
R gy Iy 202D ol a£T, Pl pape s r;}/ Cew ). “They say that I burned the Koran;
(this I did) because people only had fragments in their hands, and everybody considered his
own to be the best; thereupon I collected them all, placing a long sara in front, another of
medium length in the middle, and a short one at the end, properly arranged them all, and
handed them over to the people; whatever they had in their possession I took and burned.”
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Reproach of Muslim Sectarians,
Particularly the Shiites, against ‘Uthman

The doubts voiced within Islam about the integrity of the Koran are an
entirely different matter. They are not based on scholarly facts of historical
criticism but on dogmatic or ethnic prejudices. Pious Mu‘tazilites consider
as spurious all passages that curse the enemies of Muhammad, since this
cannot possibly be, as they say, “a lofty revelation from the Well-Guarded
Table.*

The Kharijite sect of the Maymuniyya takes exception to including the
Story of Joseph in the Holy Book, since a love story is ill suited to it.*s

Far more numerous and diverse are the objections to the canonical text
by the party of ‘Alj, the so-called Shi‘a, the Shi‘ites. These exceptions refer
not only to the insertion or omission of entire siiras but also to verses and
single words.* Whereas other sects apparently considered passages that
they contest to have entered the Koran by accident or mistake, the Shi‘ites
suspected everywhere nothing but bias and malice. Since nowhere in the
Koran did they find expressed the sanctity to which ‘Ali and his family were
entitled to in their own view, they accused Abu Bakr and ‘Uthman of having
changed or totally suppressed these passages, no matter how numerous they
might have been.*” Additionally, all the passages that were considered lost
by Sunnite tradition the Shi‘ites claim dealt with ‘All. By the same token,
verses in which the ansar, Muhammad’s old Medinan followers, and the
muhajirun, i.e. the Companions who emigrated with the Prophet to Yathrib,
were accused of disgraceful treatment, were allegedly deleted. But since the
crime of these men consisted of refusing to vote for ‘Ali in the election of
the first caliph, the Prophet would have reproved his most trusted followers

44 Cf. Fakhr al-Din al-Razi, Mafatih al-ghayb, Bulaq edition, 1289, vol. 1, p. 268, according
to Goldziher, Vorlesungen iiber den Islam, pp. 207 and 260, no. 11; translation: Introduction to
Islamic theology and law (1981).

45 al-Shahrastani, Religionsparteien, translated by Haarbriicker, vol. 1, pp. 143 and 145
(Cureton’s edition, vol. 1, p. 95sq.) Ibn Hazm, Milal wa-nihal, in: Israel Friedlaender, “Het-
erodoxies of the Shi‘ites ...,” vol. 1, p. 33.

46 The technical term is tabdil, cf. I. Friedlaender, loc. cit., vol. 2, p. 61.

47 “Ali b. Ibrahim. Tafsir, Ahlwardt, Verzeichnis, Berlin, cod. 929; Muhammad b. Mur-
tada, al-Safi; ibid., cod. 899. Journal asiatique, 4e série (1843), p. 406sqq. [This reference is
to “Extraits du Modjmel al-tewarikh, relatifs a I'histoire de la Perse,” traduits par J. Mohl,
pp- 385—432. As Mohl is not even mentioned by Né6ldeke-Schwally, it does not seem to be
relevant at all.] Still more ridiculous are the fables which are mentioned in this connection,
for example, when it is said that ‘All offered Abti Bakr his complete Koran in order to deprive
him of any excuse at the Final Judgement; or that Aba Bakr allegedly wanted to kill him, etc.
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for an action that did not occur until after his death, and could not possibly
have entered the ken of the parties concerned. What an accumulation of
impossibilities!

It is quite evident that the other contentions are untenable. The notion
of ‘Ali’s and his descendants’ sole title to the caliphate, which is supported
neither by the religion of Islam nor its national origin, crystallized only
quite some time after ‘Al’s death. Furthermore, the Shi‘ite deification of ‘Ali
sprung up on Iranian soil. If ‘All had even only once been suggested as suc-
cessor in the Koran, this would have likely been binding on the electoral
college. A departure from such a guideline would have created complica-
tions that would have left clear marks on tradition. Even numerous passages
of the Holy Book allegedly pleaded for ‘Al1 as the most exalted of men with-
out even one single member of the electoral college or some other Compan-
ion interceding for the candidate of the Prophet! Let him believe who is so
inclined. By the same token, ‘Ali never in his life referred to such Koranic pas-
sages,* although he was later twice passed by, and, having finally secured the
caliphate, he was obliged to defend his right against Mu‘awiya, the governor
of Syria, with sword and word. Yet even the Shi‘ites make use of the Uth-
manic recension to this very day, irrespective of all insinuations. According
to their faith, however, this is nothing but a temporary solution until the
coming of the Messianic kingdom. The genuine and unadulterated text is
in the possession of ‘Ali’s mysterious successors, the Twelve Imams, who
keep it hidden® until the last imam, the Shi‘ite Messiah, or as he is called by
the Shi‘ites, al-Mahdi [-qa’im, brings it forth from occultation.®® Some Shi‘ite
sects, like the Imamiyya, accept this and patiently await the expected reap-
pearance in the distant future.” Others, pretending foresight, are obliged to

48 This argument the author of al-Mabant li-nazm al-ma‘ant uses against the Shiites. Ibn
Hazm in Isr. Friedlaender, loc. cit., vol. 2, p. 62, says that otherwise it would have been ‘Al’s
duty to fight the interpolators.

49 Many questions in this context are explained in Muhammad b. Murtada, K. al-Saft
(tafsir al-Qurian), in Ahlwardt, Verzeichnis der arabischen Handschriften, cod. 929 (= cod. 1
Petermann, no. 553), but after listing the contradicting opinions of scholars, in the end he
himself does not know what to say.

50 Muhammad b. Murtada, K. al-Safi, Ahlwardt, cod. 929; Journal asiatique, 4e série (1843),
pp- 399 and 4o02sq.; cf. Goldziher, Schools of Koranic commentators, p. 178.

51 Mirza A. Kazem-Beg, “Observations ...", p. 403. According to Ibn Hazm in 1. Fried-
laender, loc. cit., vol. 1, p. 51sq., there are few authorities of the respective sect who repu-
diate interpolations in the Koran. According to a confession in Mirza A. Kazem-Beg, loc. cit.,
p. 401sq., the Imamiyya generally follow the ‘Uthmanic Koran, with the exception that they
combine to one chapter each the stiras 93 and 94 as well as 105 and 106. In this case they are
approaching the Koran of Ubayy b. Ka'b where, according to al-Itgan, p. 154, either the one
or the other of these Koranic pairs formed one chapter. Cf. also above, p. 239.
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obtain evidence of the forgery by dangerous exegetic conjectures or free
inventions, unless they even have the audacity to attribute their knowledge
of the true reading to wonderful encounters. One of these narrators main-
tains that he received a codex of the Koran from one of the above-mentioned
imams, and, though he was forbidden to look at it, he did nevertheless and
thereupon found his own reading.

According to fourth-century writers, altogether some five hundred pas-
sages of our Koran are allegedly forgeries.” Whether the material available
comes even close to this figure I do not know. In any case, a complete list-
ing of this would serve no useful purpose for this investigation, and thus
we limit ourselves to pointing out the various types and documenting them
with typical examples.

There are first of all reports of lacunae in the ‘Uthmanic redaction, the
text of which is not known or, in any case, not supplied. Among the stras
which originally were much longer, siira 24 allegedly had over one hundred
verses, and siira 15 even one hundred and ninety.>* As far as the original
length of siira 33 is concerned, the Sunnite sources supply fantastic particu-
lars.> In stira 25:30, where there is a reference to fulanan, “a somebody,” a par-
ticular name is alleged to have been supplied originally.* In stira 98, which,
according to some Sunnite sources, was also originally much longer,* the
names of seventy Quraysh men and their fathers are alleged to have been
purposely omitted.® It goes without saying that there is no truth to this at all.
Muhammad, who displayed such a strong aversion to the mention of names
in the Koran,* cannot possibly have decided to list seventy all at once, and
even included the names of their fathers. On the other hand, if Aba Bakr had
the audacity to omit this many names, he certainly would not have hesitated
to include his own name once.

Accordingto a conspicuously similar tradition,*® siira 9:65 originally listed
the names of seventy munafigun (hypocrites) together with the names of
their fathers. This would suggest that we not interpret the word in its usual,

52 Muhammad b. Murtada K. al-Safi (Tafsir al-Qur'an), Ahlwardt, Verzeichnis, no. 899.
al-Mabani li-nagm al-ma‘ani, part 4, fol. 327 Goldziher, Muslim studies, vol. 2, p. 109.
54 Muhammad b. Murtada, K. al-Safi, Ahlwardt, Verzeichnis, cod. 929.
Cf. above, p. 204.

56 Fakhr al-Din al-Razi, Mafatih al-ghayb, vol. 4, p. 470, according to Goldziher, Muslim
studies, vol. 2, p. 109, and his Schools of Koranic commentators, p. 270sq.

57 Cf. above, p. 193 and 195.

58 al-Mabani li-nagm al-maani, part 4.

59 Cf. above, p. 284sq.
0 “Ibn ‘Abbas says: God Most High revealed the mention of seventy men from among the

=)
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general meaning but rather consider it a particular reference to the Quraysh
of the other tradition, who, according to Shi‘ite opinion, were the leaders of
the Muslims who did not permit ‘Ali to succeed to the leadership. This is
particularly appropriate because the first two caliphs, who also belonged to
the circle of ‘Ali’s enemies, were frequently referred to by the Shi‘ites with
the abusive word, munafiq.® This equation, however, is untenable, since the
second part of the tradition,* which presents the children of the munafiqun
as believers, cannot be Shi‘ite. Furthermore, the alternative argument, that
a Sunnite tradition was grafted onto a Shi‘ite one, is too far-fetched.

The individual readings which the Shi‘ites fabricated and presented
against the alleged forgeries of Abii Bakr and ‘Uthman all deal with the sub-
ject of ‘Ali and the imams. This corresponds to the familiar bias that the
Imam Abu ‘Abd Allah [JAFAR AL-SADIQ] (d. 148/765)% allegedly once put
like this: “If you had read the Koran in its original version you would have
found us (i.e. the imams) mentioned by name.” This saying must originate
from before the beginning of the fourth century, since it occurs already in
‘All b. Ibrahim AL-QUMMI’s commentary on the Koran® and, according to
Ibn al-Anbari (d. 327/939 or 328/940%), such readings were already in circu-
lation during his time.”” If we knew more about Shi‘ite literature we would
most likely arrive at much earlier dates and could possibly trace back the
beginnings of this exegesis to the second century.

The majority of the readings consist of the words ‘Ali and Al Muham-
mad (Muhammad’s family) being inserted without consideration for the

munafiqun by name and that of their fathers; He then abrogated (nasakha) the mention of the
name for compassion for the believers so that they would not slander one another because
their children had become believers.” Cf. al-Baghawi, and al-Khazin al-Baghdadi, Tafsir on
stira 9:65. The Arabic text can be found above, p. 204. It is difficult to say whether the reference
to the tradition in al-Itqan, p. 527, that sira g was originally four times the size, has also these
names in mind.

61 Thus already ‘Ali b. Ibrahim AL-QUMMI, Tafsir. (W. Ahlwardt, Verzeichnis, cod. 929).

62 Tt is obvious that the entire tradition is a fabrication. The mention of so many names is
as unthinkable as their omission once they had been included, regardless of whether this is
blamed on the Prophet or on one of the first caliphs.

63 Le., JAFAR [AL-SADIQ] b. Muhammad b. ‘Ali b. al-Husayn. In Shi‘ite hadith sources
often called only by his kunya, Abu ‘Abd Allah, the sixth imam of the Twelver Shi‘a; EF%; EQ;
Juynboll, Encyclopedia, pp. 260—266; Sezgin, GAS, vol. 1, pp. 528-531.

84 Law qara’a [-Qur'an ka-ma unzila la-alfaytana fihi musammayn. [ Juynboll, Encyclope-
dia, pp. 260—262.]

65 Ahlwardt, Verzeichnis, cod. 929, Abii I-Hasan ‘Ali b. Ibrahim b. Hashim AL-QUMMI,
Tafsir. About the author cf. Sezgin, GAS, vol. 1, pp. 45-46.

66 Cf. EP; EQ; Sezgin, GAS, vol. 9, pp. 144-147.

57 Stated by al-Qurtubi, fol. 31~
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respective meaning.% Where the text has hadha siratun mustaqimun® (suras
3:44, 19:37, 36:61, 43:61 and 64), we now read for no rhyme or reason siratu
Aliyyin. In the case of sira 3:119, the phrase bi-sayfi Aliyyin, “by the sword of
‘Al1,” is added after words “and Allah most surely helped you at Badr."” Like-
wise, in stira 4:67 “if, when they wronged themselves, they had come to thee,”
is augmented by the address “O ‘Ali"" In stira 4:164, fi Aliyyin is inserted
after anzalahu, just as it is in stra 5169 after fa-inna. In siira 4166 after wa-
galamil, as well as in sira 26 at the end after zalamii, Ala Muhammadin
haggahum is inserted as an object. Instead of (kuntum khayra) ummatin
(stra 3:106) itis read a’immatin; instead waj‘alna lil-muttaqina imaman (sura
25:74) waj‘al lana min al-muttaqina imaman. In siira 11:20 the words imaman
wa-rahmantan are placed behind shahidun min-hu.” Where in the Koran
the phrase, “verily, ‘All is guidance,” is to be inserted, the source does not
say.” Complaints about large parts or entire stras of the ‘Uthmanic redac-
tion do not seem to have been voiced in older Shi‘ite literature. What little
has become known in more recent times lacks precise dating, since the
sources have not yet been examined. However, a systematic survey of Shi‘ite
literature is likely to reveal many strange details.

According to a work of the Turkish mufti Asad Efendi against the Shi‘ites,
quoted in a seventeenth-century Occidental work,™ we read: “You deny the
verse called the covering in the Alchoran [siira 88] to be authentick; you
reject the eighteen Verses, which are revealed to us for the sake of the holy
Aische.” These verses apparently refer to the beginning of siira 24, where
this wife of the Prophet was defended for her dubious behaviour during the
campaign against Banti Mustaliq.” It is understandable that Shi‘ites are less
than happy to see the vindication of the mortal enemy of their saint, ‘Alj,
in the Koran. On the other hand, I have no idea what might have been the
reason for their lack of confidence in the case of sura eighty-eight.

68 Thus the description in Muhammad b. Murtada, al-Safi, adding, however, that in other
such passages the names of the “doubters” [munafigiin] have now disappeared.

69 In sira 15:41 there is the variant reading, hadha siratun ‘alayya mustaqimun.

70 From al-Qurtubi.

" al-Qummi, Tafsir, W. Ahlwardt, Verzeichnis, cod. 929, s.v. Here, as in many of these
passages, there is an allusion to events from the period after the death of Muhammad.

72 The last seven examples have been taken from Kazem-Beg's article, p. 407sqq.

73 Goldziher, “Beitriige zur Literaturgeschichte der Si‘a und der sunnitischen Polemik,”
p- 14; Muslim studies, vol. 2, p. 109.

7 Sir Paul Rycaut, Histoire de ’état présent de ['empire ottoman, translated from the
English (Paris, 1670), from Goldziher, Muslim studies, vol. 2, p. 109. [Here quoted from the
original, The Present State of the Ottoman Empire (London, 1668), pp. 119 and 121].

5 Juynboll, Encyclopedia, p. 720, cols. 1-2.
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The Shi‘ite Sura of the Two Lights ( -y s\ 3 sus)

According to some Shi‘ite authorities, several suras originally in the Koran
were later eliminated from the book.” Only one of them has so far become
known. This is the so-called Sara of the Two Lights. The first person to
bring news of the text—from the Persian Dabistan-i magahib of the mid-
seventeenth-century Muhsin FANI—to Christian Europe was the French
Orientalist Garcin de Tassy.” The edition of the Kazan professor Kazem-
Beg™ offers the same text, with corrections of obvious textual and printing
mistakes, including the orthography, vocalization, and division of verses as
is common in more recent manuscripts of the Koran. In the introduction
Kazem-Beg expresses his pleasure finally, after eighteen years, at being in
possession of the complete chapter, whereas up to then only fragments had
been known.™ It thus appears that Kazem-Beg did not learn of the complete
text until its French publication. Conversely, Garcin de Tassy maintains in
his epilogue® that Kazem-Beg succeeded after eighteen years of research in
acquiring a copy of the complete text. It is difficult to tell whether this claim
is caused by a misunderstanding of the above-mentioned words of Kazem-
Beg, or possibly by a private letter that is more precise than the introduction
to his article. In the latter case, one ought to be extremely sceptical, since
Kazem-Beg keeps the provenance of his discovery a secret and, secondly,
does not supply a single variant. Additionally, it is unlikely that two such
discoveries are made shortly one after another.

Although I cannot offer a better text, for a better understanding of the
research it seemed to me useful to present the Arabic original of the sura® to-
gether with a translation.

76 Kazem-Beg, loc. cit., p. 424; Goldziher, Schools of Koranic commentators, p. 172.

7 His “Chapitre inconnu du Coran, publié et traduit pour la premiére fois.”

8 Journal asiatique, 4e série, 2 (1843), p. 414sqq. (Kazem-Beg apparently found the stra.
He first handed it over to Garcin de Tassy for publication, but later edited it once more him-
self more accurately; from A Fischer’s “additions and corrections” on p. 220 of the German
edition.)

7 P.373sq.: “Je suis enfin assez heureux pour posséder dans ce moment, aprés dix-huit ans
écoulés, tout le chapitre inconnu du Coran, dont je n’avais lu précédemment que quelques
fragments, et de communiquer mes idées sur cette découverte. M. Garcin de Tassy, auquel
nous sommes redevables de la publication de ce chapitre, dit dans son introduction,” etc.

80 Toc. cit, p. 428: “... le chapitre que j'ai publié est si peu répandu dans le monde
musulman, que ce n’est qu'apres dix-huit ans de recherches que le savant professeur de
Kazan a pu s'en procurer une copie exacte.”

81 Kazem-Beg'’s text is reproduced without changes. Critical remarks and suggestions for
correction are to be found either in the foot-notes to the German translation or in the append-
ed lexical and stylistic juxtapositions. I supply vowels only where the pronunciation is not
self-evident or where it differs from previous forms. Kazem-Beg's division of verses has been
retained. Conversely, the numeration of the verses is new in order to facilitate their location.
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The Sura of the Two Lights®2
In the name of God, the Merciful, the Compassionate®®

(1) O you who believe, believe in the two lights which We have sent down
to recite to you My signs, and to warn you of the penalty of a mighty day.
(2) It is two lights, one of them emanating from the other. Verily, We hear
and know. (3) Those who keep the pact of God and his Messenger,®* they
will share delightful gardens. (4) And those who renounce their belief after
having become believers by breaking their pact and the agreement with the
Messenger will be thrown into hell-fire. (5) They have brought outrage upon
themselves and opposed the agent of the Messenger, these will be made to
drink from the bottomless pit. (6) It is God who illuminates heaven and
earth with what He wanted,* made a selection from among the angels and
messengers and ranked them with the believers. (7) These are part of His
creatures, God does what He wills, there is no god but He, the Merciful, the
Compassionate. (8) Already earlier peoples were perfidious vis-a-vis their
messengers, so I seized them for their perfidy, verily, my seizure is strong and
hurts. (9) God destroyed the ‘Adites and Thamiudites because of what they
(how they) deserved (it), and made them an example for you; will you not*® be
god-fearing? (10) And Pharaoh I drowned with all his followers, because he
rebelled against Moses and his brother Aaron so that he (it) may be a sign
for you, most of you are truly wicked. (11) Verily, God shall assemble them
on the Day of Judgement, then they do not have an answer when they are
asked. (12) Verily, the bottomless pit is their abode, and God knows and is wise.
(13) O Messenger, let My warning reach them, they will soon know.¥” (14) Lost
are those who turned away from My signs and My judgement.® (15) They are
unlike® those who keep their pact, and whom I recompensed with gardens of
bliss. (16) Verily, God offers forgiveness and large recompense. (17) ‘Ali is truly
one of the god fearing. (18) On the Day of Judgement We shall give him his due.
(19) We shall not ignore that he was wronged. (20) We also distinguished him
and bestowed honour on him before his entire family. (21) He and his family
are waiting confidently. (22) But their enemy is the imam of the sinners. (23)
Speak to those who renounce their belief after having become believers: You
desired the splendour of this life, you were in a hurry and forgot the promises
of God and his messengers, and broke the contract after you had concluded

82 In this translation I tried to retained the abruptness of the style as well as the ideas.

83 For the most likely meaning of rahim cf. above, p. 92.

84 The words fi @yatin do not make sense.

85 Bi-ma sha’a cannot mean “according to his will” as translated by both, Kazem-Beg, and
G. Weil, Historisch-kritische Einleitung in den Koran, 2nd ed., p. 93.

86 Tread like Garcin de Tassy and Gustav Weil a-fa-la instead fa-la of the text; cf., e.g., sara

7:33-

87 Instead ya‘malin I read yalamun like stura 15:3 and 96 as well as Gustav Weil.

8 Mu‘ridun is wrong for mu‘ridin.

89 As also others have noted before, the beginning of the verse ought to start with some-
thing like mataluhum la ka-(mathali).
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it, so We made parables that you might be guided. (24) O messenger, We sent
you down conspicuous signs in which is a ... who accepts him (it) or who
after your death® turns away from it, they all shall see the light. (25) So turn
away from them, they are apostates. (26) Verily, they shall be summoned on a
day when nothing shall help them, and they shall not find mercy. (27) In hell
they will be assigned a place from which there is no escape. (28) So praise
the name of your Lord and be one of the adorers. (29) We sent Moses and
Aaron with that which ...% they used violence on Aaron, but steadfastness
is good. Afterwards We made them apes and swine, and cursed them to the
Day of Resurrection. (30) So be patient, one day they shall be afflicted.* (31)
We gave you power like those of the messengers that were before you. (32)
From among them® We gave you one as guardian, perchance they rescind.
(33) Who turns away from my command, I shall bring him back. May they
enjoy the brief period of their unbelief! Do not ask the perfidious! (34) O,
messenger, on the neck of those who believe we have put a pact for you.% Keep
to it and follow the thankful ones! (35) During his vigil ‘Ali is afraid of the
hereafter and is looking forward to the recompense of his Lord. Say! Are those
indeed equal who ... and those who committed outrage? But they will come
to know my punishment.”” (36) Chains will be put around their neck, and
they shall repent their deeds. (37) We announced to you pious® descendants.
(38) They shall not disobey our command.* (39) Upon them from Me prayer
and compassion, may they be dead or alive like on the Day of Resurrection.
(40) Upon those which they violate after your death,’®® be My wrath, they
are wicked people who perish. (41) But those who follow the right path upon
them is My compassion, and they are terraced gardens'® [lofty chambers] of
Paradise. (42) Praise be to God, the Lord of the World; Amen.

90 At least one word is missing here. Gustav Weil thinks, ‘aAd or mithag. This and similar
expressions would of course be un-Koranic. The Koran, though, frequently speaks of happen-
ings which might be a hint, but never of hints which contain something.

91 Iread innahum la-muhdaran perhaps to be added fi - adhabi following stras 30:15 and
34:37. As an absolute the word stands in all the other passages, but always with reference to
the Final Judgement.

92 The words bi-ma istukhlifa by no means make any sense to me.

98 Bagha with the apparently intended meaning “to use violence” is usually constructed
in the Koran and elsewhere with ‘ala, which in this case should be added.

94 If the graphic outline is correct, it can read only yublawna. In this case the word cannot
represent the end of the verse.

95 This naturally does not refer to the earlier messengers of God mentioned previously as
wasiyy undoubtedly refers to ‘Ali. Possibly something is missing between the verses 31 and 32.

96 The idiom “to put a pact on someone’s neck” is nowhere found in the Koran.

97 The verse is tailored to fit siira 39:12. Something seems to be missing between alladhina
and zalamau. The last little phrase might also have a concessive meaning: “although they know
my penalty”

98 Tt is a faulty text: either it is salihin without article or bi-l-dhurriyyati.

9 Read yukhalifuna.

100° A totally un-Koranic notion, cf. above on verse 24.
101 This meaning of ghurufat arises from siira 39:21 [but not according to Arberry].
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It cannot be denied that a first glance at this sira leaves one with the impres-
sion of good Koranic Arabic; most of the sentences and idioms are found
literally or with minor differences in our Koran. However, it is particularly
this fact that Kazem-Beg cites as proof of the forgery.° One may say by way
of objection that the Koran, as already shown by Garcin de Tassy in his epi-
logue,® also abounds with repetitions, and that it contains passages that
look almost as though they have been made up of scattered phrases of other
passages. These arguments are thus not unambiguous, and do not allow a
safe conclusion. They can be seen in their proper light only after we have
traced back the relation of the Stira of the Two Lights to the Koran according
to other points of view. Nevertheless, the substantial congruency is in fact
faced with a considerable number oflexical, stylistic, and factual exceptions.

Lexical cases: anzala “to send down” is connected in the Koran with
objects only, whereas nuarayn in v. 1 indicates persons, Muhammad and
‘All.—Nur “light’, v. 1, is actually a common and harmless word (in the
Koran “religious illumination”), but the application to persons, as in this

102 Loc. cit., p. 425.
103 Toc. cit., p. 429.

[i/107]
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case, seems to have been used first among Shi‘ite circles!® In the Koran
only Allah is once called “the Light of the heavens and the earth” (sara
24:35.)—Nawwara “to illuminate” (v. 6) as well as the verbum finitum, na-
dima “to repent” (v. 36) are foreign to the Koran.—For tawaffa, v. 24, the
context demands the meaning “to comply with an agreement or obey a per-
son,” whereas in the Koran it applies only to God’s acceptance of man after
death.—Wasiyy (vv. 5 and 32) “testator, mandatory” does not occur in the
Koran.'>—Imam is here unlikely to have the general meaning used already
in the Koran of “model” or “leader”; rather it refers specifically to the head of
a religious community who is empowered by birth and divine providence,
except that in this case the word is not applied, as it usually is, to the pope of
the Shi‘ite community but rather, with sarcastic connotation, to the ruling
caliph, who is the master of the secularized, ungodly, state church only by
arbitrary human action.!

—Asa “to renounce one’s obedience,” which here (v. 5) is constructed
with the dative, is in the Koran regularly followed by the accusative. The
construction of the words, wa-la a‘si laka amran (stra 18:68) is not quite
clear—Khalafa with the dative of the person, and with the meaning re-
quired by the text (v. 38) “to disobey” is neither Koranic nor Arabic at all;
correctly it ought to be the III. Form, khalafa, with the accusative.—The
phrase yawm al-hashr (v. 11) is never used in the Koran for the Final Judge-
ment, although the verb hashara “to assemble the people in Allah” is very
frequently used.—That the plural whid (v. 23) cannot be documented in
the Koran is surprising, particularly as the singular ‘aAd occurs so often. In
the parallel passage, stira 16:93, which the writer has in mind, we find ayman
instead uhud.—Bagha “to violate” (v. 39) is connected in the Koran and
everywhere in Arabic with ‘ala of the person, whereas with the person in
the accusative it means “to seek.”—Maslak “path” (v. 41) does not occur in
the Koran, although the corresponding verb is found quite frequently.

Also stylistically the text leaves something to be desired. If the words
bi-ma shaa (v. 6) are indeed intended to mean “as he wanted”, it would be
a poor substitute for ma shaa.—The phrase atayna bi-ka l-hukma “we gave
you power” is definitely not Arabic; correctly it ought to read atayna-ka bi-
[-hukm.—The connection balligh indhart “be warned” (v. 13) does not quite
seem like Koranic Arabic, although ballagha as well as andhara are com-
mony; still, instead of the infinitive one would rather expect ma andhartu(na)

104 Cf. below, p. 301sq.
105 For details see below, p. 301
106 For this interpretation of imam cf. Goldziher, Introduction to Islamic theology, p. 183.
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bi-hi. If the text of the “Two Lights” had been better transmitted, perhaps
some of these linguistic problems would not be present.

Not affected by this limitation is the mixture of style which runs through
the entire chapter of the “Two Lights.” This consists of short verses, reminis-
cent of the late Meccan suras, whereas the addresses “O, you who believe”
(v. 1), and “O, Messenger” (vv. 13, 24, and 34) are peculiar to the Medinan
suras.

The least harmless among the violations of Koranic thought is probably
the equation of the worshippers of idols, who are made apes and swine, with
the enemies of Moses and Aaron (v. 29), whereas the corresponding siira 5:65
does not supply a historical connection. Far more important is the thematic
double character corresponding to the above-mentioned stylistic mixture of
the chapter. Thus, the admonition to the Prophet to bear calmly the insults
(v. 30) as well as the strong emphasis on the Final Judgement (vv. 1, 11, 18,
26, and 39) and the early peoples with their messengers'”” (vv. 8, g, 10, 29),
are some of the pet ideas of the Meccan siiras. On the other hand, ignor-
ing the infidels completely and—to the author’s mind—dividing humanity
exclusively into believers and those who renounced their belief (vv. 4 and
23), does not make sense, even on the basis of Muhammad'’s late Medinan
period. On the contrary, this seems to refer to the conflict within Islam,
which did not arise until long after the death of the Prophet (vv. 24 and 39).

This conjecture is confirmed by several comments in this chapter, which
all culminate in the person of ‘Alj, the saint of the Shi‘a,'®® addressing him
sometimes by his actual name (vv. 17 and 35), and sometimes by the com-
mon Shi‘ite by-word wasiyy.!® This way the fate of ‘All and his house is
predicted (vv. 5,17sqq., 24, and 40). The favourite Shi‘ite name of honour,
imam, for ‘Ali and his descendants does not occur in this sura, yet the hos-
tile caliph is once mockingly inserted as the “imam of the sinners” (v. 221).
The name nur “light™ added to the names of Muhammad and ‘Ali (vv. 1
and 2), is related to a well-known Shi‘ite theory under somewhat gnostic
influence." According to this, “since creation a divine, luminous substance

107 The chapter always uses the designation rasal for Muhammad as well as for earlier

prophets. Nabi is not even used once.

108 Cf. above, p. 291.

109 Cf. Th. Noldeke, “Zur tendenzidsen Gestaltung der Urgeschichte des Islams,” p. 29;
Goldziher, Muslim studies, vol. 2, p. 14; Goldziher, Introduction to Islamic theology, p. 175.

110 Cf. above, p. 300.

H1 The Koranic meaning of nar, cf. above, p. 300.

112 Goldziher, “Neuplatonische und gnostische Elemente’, pp. 328-336; Tor Andrae, Die
Person Mohammeds in Lehre und Glauben, p. 3195qq.
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has been passing from one chosen descendant of Adam into the next until
reaching the loins of Muhammad’s and ‘Ali’s common grandfather; here,
this divine light split in two; one part entered ‘Abd Allah, the father of
Muhammad, and another the former’s brother, Abu Talib (IBN ‘ABD AL-
MUTTALIB), the father of ‘All. From him this divine light passed on from
one generation to the next into the particular imam.” From this easily fol-
lows the idea of the miraculous union of Muhammad and ‘Ali, which finds
expression in the words “two lights, one from the other,” similarly to what
‘Ali says about himself in al-Shahrastani:™ “I am from Ahmad like light from
light.” The first verse of the Stira of the Two Lights also says that it is intended
to recite to man the Signs of God, and threaten torment and affliction. The
functions here ascribed to ‘Ali the Koran reserves exclusively to Muhammad,
the greatest and last of the prophets. Equally audacious is the invitation to
“belief in the two lights” (v. 1). Muhammad, of course, is met several times
in the Koran as the subject of belief, but every time only after Allah (stras
7158, 24:62, 48:9, 49:15, 57:7 and 28').

This ought to be the overwhelming evidence that the so-called Sira of
the Two Lights is a Sh‘ite falsification, just as Kazem-Beg also recognizes it
to be."® For the time being the exact date of its origin cannot be determined
with precision, since little research has been done in Shi‘ite apocryphal lit-
erature. The Shi‘ite exegetes (Abu I-Hasan) ‘Ali b. Ibrahim AL-QUMMI' and
Muhammad b. Murtada [AL-KASHI"] (d. 911/1505 or 6) do not seem to have
known the siira, or else they would have mentioned it in the introduction
to their commentaries to the Koran." According to Kazem-Beg, there is no
authentic work on the Imamite tradition that mentions this sara; and before
the sixteenth century there is no writer who knows nurayn as its title; after
all, narani as the name of the twin-constellation Muhammad-‘Alt does not
appear until the fourteenth century.?

113 Goldziher, Introduction to Islamic theology, p. 183; Sprenger, Leben und Lehre des Mo-
hammad, vol. 1, p. 294 sq. Somehow connected with this is likely to be the light (nur) which
according to Sunnite tradition (Ibn Hisham, p. 101; al-Tabari, vol. 1, p. 1078; Ibn Sa‘d, Biogra-
phie Muhammads bis zur Flucht, p. 58sq.) became visible in the face of ‘Abd Allah b. ‘Abd
al-Muttalib, and another which appeared when Muhammad was born, and radiated a long
way. (Ibn Sa‘d, Biographie Muhammads bis zur Flucht, p. 36, with three variants.)

114 Translated by Haarbriicker, vol. 1, p. 128. Cf. also Kazem-Beg, loc. cit., p. 411.

115 Believe then in Allah, and in His Messenger.

16 Loc. cit., p. 428.

117" A student of al-Kulini (d. 328/939); Sezgin, GAS, vol. 1, p. 45, no. 29.

118 Brockelmann, GAL, vol. 2, p. 200.

119 Cf. the literary-historical appendix, p. 310sq.

120 Loc. cit, p. 424.
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Just as obscure as the dating of the Sara of the Two Lights are the name
and person of its author. In any case, he masters his Koran as well as any
theologically trained Muslim. Nevertheless, as we have seen, he confuses
the literary periods of Muhammad and occasionally fails to keep with the
linguistic usage of the Koran and even, at times—assuming the accuracy of
the transmitted text—against the rules of Arabic grammar in general, even
in cases where it was not demanded by the formulation of new ideas or
concepts. The overwhelming congruence with the language of the Koran
is, thus, not natural and accidental but rather artificially created with the
intentional aim to disguise the falsification.






ADMINISTRATIVE MEASURES
FOR THE REALIZATION OF THE
‘UTHMANIC TEXT

This is a case where we are again faced with a dearth of information. Most
of the sources for ‘Uthman’s undertaking' utilized up to this point contain
nothing but insignificant remarks about the number of copies produced
or the places to which they were distributed, except the statement that
a codex was sent to every region under the sun.? More precise informa-
tion can be obtained almost exclusively from Muslim works related to the
Koran. According to the most widespread view, one copy was retained at
Medina and the three others were dispatched to Kifa, Basra, and Damas-
cus.® Other writers add Mecca, considering this to be in accordance with the
general opinion.* Still others mention seven places, adding Yemen and Bah-
rayn.® Ibn Wadih [al-Ya‘qiibi] mentions even Egypt and Mesopotamia in his

1 Cf. above, p. 251 n. 1.

2 Fa-arsala ila kull ufg bi-mushaf, from al-Fihrist, Ibn al-Athir, al-Bukhari, al-Tirmidh;,
al-Suyiti, al-Itgan; and ‘Al@> al-Din AL-KHAZIN al-Baghdadi [Juynboll, Encyclopedia, p. 232,
col.1,n. 3]. The scholiast of the Ra’yya (Silvestre de Sacy, “Commentaire sur le poéme nommé
Railyya”) puts it somewhat differently, but is equally general, arsala Uthman ila kull jund min
ajnad al-Muslimin mushafan.

8 al-Dani settles for these four places in al-Mugni‘, Ahlwardt, Verzeichnis, no. 419, fol. 5¥
(cf. Silvestre de Sacy, “Commentaire ... Akila”, p. 344) cited by al-Qastallani on al-Bukhari,
Bulaq edition, 1303, vol. 7, p. 449. This edition is considered the best or most common
edition by al-Nuwayri (cod. Lugdun., 273), and (Abu 1-Qasim b. Firrukh b. Khalaf AL-SHATIBI
[Sezgin, Geschichte, vol. g, p. 41ii]); cf. Brockelmann, GAL, vol. 1, p. 400; in the Ra’iyya (cf.
Silvestre de Sacy, loc. cit., vol. 5 = p. 431), Ibn ‘Atiyya, al-Qurtubi, vol. 1, fol. 21", the scholia of
Muhammad IBN AL-JAZARI (d. 833/1429-1430, cf. Brockelmann, Geschichte, vol. 2, p. 201) on
the Mugaddima of Abi ‘Amr ‘Uthman b. Sa‘id AL-DANI (d. 444/1053-1054, cf. Brockelmann,
loc. cit., p. 407) and Sharh al-Muqaddima al-Jazariyya, MS Wien, no. 1630, fol. 309 b, in Fliigel,
Die arabischen, persischen und tiirkischen Handschriften ... zu Wien, vol. 3 (1867), pp. 65-66.

4 ‘Umarb. Muhammad IBN ‘ABD AL-KAF], cod. Lugd., 674 Warner, no. MDCXXXIV (1634),
fol. 2, versus al-Dani, Mugni Silvestre de Sacy, “Mémoire ...", p. 432. According to al-Suyut],
al-Itqan, p. 141, and al-Qastallani, loc. cit., this was the general opinion. [Brockelmann, GAL,
suppl. vol. 2, p. 212 (sic)] it was already found in al-Makki b. Abi Talib (d. 437/1044-1045,
Sezgin, GAS, vol. 8, p. 251).

5 ‘Umar b. Muhammad IBN ‘ABD AL-KAF], fol. 2¥; al-Dani, Mugni$ al-Nuwayri, Ibn
‘Atiyya; al-Qurtubi. According to al-Tibyan fi adab hamalat al-Qurian (according to cod.
Sprenger 403, W. Ahlwardt, Verzeichnis der arabischen Handschriften) by al-Nawawi (d. 676/
1277-1278, cf. Brockelmann, loc. cit., vol. 1, p. 394) and according to al-Itgan, p. 141, this view
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historical work.® (Ibn) al-JazarT’s statement that there were originally eight
copies seems altogether to be a misunderstanding, as he makes no com-
ments whatsoever.

Among these different views preference should be given to the one that
corresponds best to the most reliable tradition on the genesis of the ‘Uth-
manic redaction. This tradition is known to connect with a disagreement
between Iraqi and Syrian contingents during a military campaign over the
different ways of reciting the Koran.®* Most appropriate for our purpose is
the very first of the afore-mentioned views, which mentions among the for-
eign places only Kufa, Basra, and Damascus. They were the most important
cities and garrisons of the period in the provinces Iraq and Syria. It would
thus seem that the Caliph merely had in mind the settling of a dispute
among his troops. There was apparently no need at all for the more distant
goal of favouring his entire dominion with a uniform text of the Holy Book,
although the idea was attributed very early to ‘Uthman that since there was
in Islam only one God and one Prophet there ought to be also only one
Koran. Such dogmatic considerations are likely to be primarily responsible
for the growth of the oldest demographic statistics, even if all the minutiae
cannot be explained this way. The mention of Mecca evidently owes to its
importance as the birthplace of the Prophet and seat of the ancient sanctu-
aries, even though the people there likely always followed the first recension
of Zayd b. Thabit, just as in Yemen. The province of Bahrayn® probably fol-
lowed the custom of Iraq, just as Egypt followed Syria, from where it had
been conquered. The mention of seven localities might reflect the goal of
making the number of standard texts equal to the number of ahruf, or vari-
ant readings of the Koran, and the later Koranic recitations.’®

It is not recorded whether, according to the unanimous tradition, the
copy retained at Medina was the codex of Hafsa or one of its newly produced
copies. Incidentally, this codex was allegedly destroyed by the Umayyad

concurred with the renowned grammarian ABU HATIM Sahl b. Muhammad AL-SIJISTANI
(d. 255/869 or 250), [EF; Sezgin, GAS, vol. 8, pp. 93—96; vol. 9, pp. 76—77]; (cf. Fihrist, p. 58sq.;
G. Fliigel, Die grammatischen Schulen der Araber, p. 87sqq.).

6 Ibn Wadhih qui dictur al-Ja‘qubi Historiae, ed. Houtsma, vol. 2, p. 197, where al-Jazira
takes the last place, and Misr (sic!) between Mecca and Syria.

7 Ibn al-Jazari, K. al-Nashr fi l-qir@’at al-‘ashr, Ahlwardt, Verzeichnis, 657, fol. 3%, bottom.

8 Cf. above, p. 2515q.

9 The scholiast of the Ra’iyya thinks that tradition does not report that Yemen and
Bahrayn where places to which copies were dispatched. Cf. Silvestre de Sacy, “Mémoire sur
I’ origine et les anciens monuments de la littérature parmi les Arabes”, p. 432.

10" Goldziher, Schools of Koranic commentators, pp. 26—28.
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Marwan b. Hakam while governor of Medina (45/665 or 47/667), since
he suspected non-Uthmanic variant readings."! This account, however, is
doubtful, for the stated motive cannot possibly be reconciled with the fact
that the ‘Uthmanic redaction was a copy of that codex.

The destruction of the codices of divergent recensions of the Koran,
which ‘Uthman ordered, according to the same account in traditions, is
likely to have been also limited to Iraq and Syria, given what was argued
previously. As far as this concerned public property, the governors certainly
had the means to enforce such a measure, although copies in private hands
were practically beyond their reach. Some traditions state that the method
employed was tearing up® the codices. This cannot possibly have been the
case, as this would not have protected the individual pieces and shreds from
further profanation. This interpretation could possibly be designed to load
the obnoxious caliph with yet another sacrilege. The superstitious reserve
and reverence displayed by Islam vis-a-vis the word of God demanded
total destruction, best accomplished by burning. This is indeed what
most authorities report.” If, according to the commentary on the Koran by
Muhammad b. Murtada [AL-KASHI] (d. gu/1505), ‘Uthman had those
codices first torn up (mazaga) and then burned, this tale—as the Shi‘ite
character of the work would suggest—evidently aims to make the sacrilege
appear even worse, although the burning might also have served as com-
pensation for the mischievous tearing it up.

It would seem that the general public recognized the utility of the admin-
istrative measures. Difficulties allegedly arose only at Kafa. The old Com-
panions living there were glad when the new model copy arrived,* although

11" So Abu Muhammad Makki, al-Kashf ‘an wujih al-gira’at wa-Gilaliha wa-hujajha, Ahl-
wardt, Verzeichnis, no. 578; al-Qastallani, vol. 7, p. 419, from IBN ABI DAWUD—probably
from K. al-Masahif of Aba Bakr ‘Abd Allah b. Sulayman AL-SIJISTANI (Sezgin, GAS, vol. 1,
pp- 174-175, d. 316/971-972)—says Marwan: ‘I have done this only because I was afraid that
in the course of time someone might doubt it.”

12 Tbn al-Athir, Chronicon, ed. Tornberg, vol. 3, p. 87, and Aba Muhammad Makki, loc.
cit,, p. 503 express this with kharaqa, al-Suyuti, Itgan, p. 430, and al-Tabari, vol. 2, p. 747,
unmistakably with shagga, and Muhammad b. Murtada [AL-KASHI], K. al-Safi, Wilhelm
Ahlwardt, Verzeichnis der arabischen Handschriften, no. 899, with mazaga.

13 al-Bukhari, al-Tirmidhi, al-Khatib al-Tibrizi, al-Khazin, Mishcdt, al-Suyuti, al-Itqan,
p- 138, al-Fihrist, Ibn Wadhih qui dicitur al-Ja‘’qubi Historiae, vol. 2, p. 196, Ibn Khaldan, al-
Mugqaddima, vol. 2, p.135. For this reason this view is defended quite rightly in a/l-Mugni‘, Ibn
‘Atiyya, fol. 25¥, and al-Qurtubi, vol. 1, fol. 20". As the word for to burn, haraga is in Arabic
writing (3 ) distinguished from kharag, to tear up (3 ), only by the omission of one dia-
critical point, the written transmission is somewhat uncertain. It is commendable that some
transmissions have instead of kharaqa unequivocal synomyms like shagga and mazaga.

14 Tbn al-Athir, Chronicon, ed. Tornberg, vol. 3, p. 87; al-Tirmidhi, Tafsir on sara g, end.
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in other respects they were hostile to the Caliph. Ibn Mas‘ad, however,
requested his supporters to resist and furtively hide their Korans.® In
retaliation—according to one source—he was called to Medina and there
subjected to heavy corporal punishment on the order of ‘Uthman.
Not much credibility ought to be attached to this account, as the same
source contains another conspicuous note. Accordingly, the governor who
demanded the copy of the Koran from Ibn Mas‘Gd was ‘Abd Allah IBN
‘AMIRY who, however, according to most accounts, was since 29/649 gover-
nor of Basra, whereas at that time Sa‘id b. al-‘As ruled at Kiifa, being recalled
at the end of 34/654 and replaced by Abi Musa AL-ASHARL'® Among the
other great Koranic authorities of the age who produced their own recen-
sions Ubayy b. Ka’b was no longer alive.”® A reflection of Miqdad b. ‘Amr’s
attitude is the fact that, when he died in 33/653, ‘Uthman said the prayer
for the dead.”® If only we knew the year the canonical Koran was intro-
duced.? It is certain that the third of the renowned collectors, Abu Musa
AL-ASHARI,2 saw the introduction of the ‘Uthmanic Koran, as he did not
die until 41/661 or 42/662.2 However, we do not know whether this hap-
pened before his appointment as governor of Kaifa. In any case, preparations
for a new redaction must have been well under way at that time. The Caliph
would hardly have entrusted Aba Musa AL-ASHARI with such a high office,
particularly in permanently unruly Iraq, if he had not been sure that the lat-
ter would carry out the anticipated innovation.

The accounts of the disposal of the pre-‘Uthmanic codices of the Koran
reflect such certainty and unanimity, and are provisioned with so many
details that could not easily have been fabricated, that it is difficult to doubt
their historicity. For Christian scholars, this fact is so firmly established that
they cannot visualize the enforcement of the new redaction without the
support of the police. Conversely, I cannot quite see either the necessity of
the measure or its purpose.

5 Cf. above, p. 287 n. 41.
6 Ibn Wadhih qui dictur al-Ja'qubi Historiae, vol. 2, p.197.
17 ‘Abd Allah IBN ‘AMIR b. Yazid al-Yahsubi, d. 118/736; Sezgin, GAS, vol. 1, pp. 6-7.
18 L. Caetani, Chronographia Islamica on the respective years.
19 Cf. above, pp. 235—236 and pp. 253-254.
20 Cf. above, pp. 236—237.
21 Cf. above, p. 251—252.
A. Jeffery, Materials for the history of the text of the Qur'an, pp. 209—211; Juynboll, Ency-
clopedia, s.v.
23 Cf. above, pp. 236—237.
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Most importantly, however, the objective, the realization of the canonical
redaction, was not at all achieved by the destruction of the earlier recen-
sions. In order to understand this one must begin with the conditions of the
present. Our present reciters of the Koran present the revelation by heart,
even if during the service they keep a copy in front of them in order to pre-
serve its solemn form.? In teaching, too, written or lithographed copies serve
only as an auxiliary; the important aspect is and remains the free verbal
presentation of the teacher.® If this is the case still today, when there are
numerous manuscripts and innumerable lithographs? available, how much
more importance must have been attached to recitation from memory in
the time of ‘Uthman, when complete codices of the Koran were a great rar-
ity. Thus, it must apply to the past what can be observed everywhere in the
Islamic Orient today, i.e. that the reciter of the Koran who once memorized
his text according to a certain reading (gir@'a) is unable to learn anew. In
such circumstances, the new recension could not prevail until a new gener-
ation of reciters had grown up. But in order to encourage this it would have
sufficed to prescribe the use of the canonical recension in the public schools
of the Koran. The older recensions would then gradually disappear of them-
selves, without the necessity to destroy them.

Another reason that would have made the disposal appear inexpedient
is the consideration for the rarity and price of leather and parchment, the
only contemporary writing materials for books, particularly in the case
manuscripts of high quality and oversize. In view of such circumstances one
could have simply corrected individual textual variants, rearranged pages or
signatures, and, at worst, obliterated all writing and rewritten the page, a
method that was common throughout the Middle Ages in the Orient as well
as in the Occident.”

24 In Egypt many of the reciters of the Koran are totally blind.

25 Quite similar, possibly even more so is the system of transmission among the Indians.
In the History of Indian literature (vol. 1, p. 29) Maurice Winternitz says: ‘It is an interesting
phenomenon that in India from time immemorial up to the present day what mattered for
the whole literary and the scientific activity was the spoken word and not the script. Even
today when Indians have known the art of writing for centuries, when there are innumerable
manuscripts and these manuscripts enjoy even a certain degree of sanctity and veneration,
when the most important texts are accessible even in India in cheap print—the entire literary
and scientific activity in India is based on the spoken word. Not from manuscripts or books
do they learn the texts, but from the mouth of the teacher—today as millennia ago.”

26 Ordinary printing of the Koran is prohibited.

27 This is probably behind the idea in Ibn Wadhih qui dictur al-Ja'qubi Historiae (vol. 2,
p-196, bottom) when he reports that ‘Uthman had the old manuscripts of the Koran cleansed
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[ii/119] However that may be, after the introduction of the ‘Uthmanic redaction
all forms of the older recensions, regardless of their reputation, disappeared,
save some uncertain traces. This was undoubtedly a great blessing for the
unity of the Islamic Church, but an irreparable loss for our knowledge of the
beginnings of Islam and the genesis of its Holy Book.

“with hot water and vinegar.” When once under the ‘Abbasid ruler Amin the chancellery was
ransacked the people of Baghdad used the parchment documents for writing purposes after
they had washed them; cf. Ibn al-Nadim, al-Fihrist, ed. Fliigel, p. 21,118sqq.



THE ISLAMIC CANON
AND ITS RELATION TO ITS CHRISTIAN
AND JEWISH COUNTERPARTS

The Founders of Judaism

The Jewish religion was not founded by a single person but rather developed
gradually over the course of several centuries from an older first stage, the
religion of the Israelites. The mutation of important religious documents of
various periods of this development toward an authentic ritual prestige also
proceeded gradually over a period of some five hundred years. The historical
development, however, remained so much alive that the different parts of
the canon, namely law, prophets, and hagiographies, retained a sequence
corresponding to their chronological origin and were never amalgamated
into one entity within Judaism.

The Position of Jesus in Christianity

Although the foundation of Christianity emanated from one person, Jesus
cannot be considered its founder. In the Messianic community that sprang
up after his death, Christ immediately became the object of religion.! Since
Jesus left neither revelations nor other writings, nascent Christianity had
no holy document of its own and instead had to content itself with the
canon of its origin, the Synagogue. The New Testament, consisting of a great
variety of Christian writings from different periods, did not reach a kind
of literary completion in the Occident until the end of the fourth century,
whereas the process in the Oriental Church took even longer. Afterwards, it
also became customary for Christianity to recognize the triple Jewish canon
as a unit and, unlike the New Testament, combine it under the name of the
Old Testament.

! Valuable related ideas can be found in Eduard Meyer, Ursprung und Geschichte der
Mormonen, p. 279.
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312 THE ISLAMIC CANON
The Development of Canonical Islam

The genesis of the Islamic canon is entirely different; one might even say
that it was the product of the opposite development. It is not the work of
several authors but of only one man, and was therefore accomplished in the
span of a lifetime. The form of the Koran as we now have it was essentially
complete two to three years after the death of Muhammad. The ‘Uthmanic
redaction is only a copy of the collection of Hafsa and was completed under
Abu Bakr or in the reign of ‘Umar at the latest. This redaction was probably
limited to the composition of the siiras and their arrangement. As far as the
individual revelations are concerned, we can be certain that their text is
transmitted generally in the form in which it was found in Muhammad’s
literary bequest.

Added to this considerably different development is a difference of liter-
ary form. The writings of the Jewish as well as the Christian canon are the
work of man, although very early the conception prevailed that the Bibli-
cal writers “were moved by the Holy Ghost” (2 Peter 1:21) in an extraordinary
way. The direct word of God is found only where He speaks to prophets or
other chosen, pious men. In the Koran, the situation is entirely different.
Muhammad is, of course, objectively and actually the writer of the revela-
tions recorded in this Book, although he does not consider himself to be
the author but rather only the mouth-piece of Allah and mediator of His
word and will. In the Koran, therefore, only God is speaking, and God alone.
Although the historian of religion will recognize this as mere fiction, for the
Prophet it was utterly true, given his enthusiasm for the divine origin of the
revelations, and his congregation believed it.

Muhammad was as familiar with Judaism and Christianity as one could
be during his time, becoming so dependent on these religions that hardly
a single religious idea in the Koran is not derived from them. He was also
aware that both religions were in possession of sacred writings and for this
reason called their followers the “People of the Book.” In other respects,
he had the strangest notions about historical relations. He imagined, for
example, that Jews and Christians had received the same revelation, which
in each case was falsified. For this reason, he, the Arab Prophet, was chosen
by Allah once again to recite the text of the ancient revelation from the
Celestial Tablets. As soon as he was certain of his divine mission, he had
those revelations recorded the way he received them.

The creation of a particular holy document was consciously envisaged
at the birth of Islam. This is an artificial and unoriginal trait of the reli-
gion that would indicate close connections with certain gnostic sects. Islam
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is also connected with them—in sharp contradistinction to Judaism and
Christianity—insofar as Islam goes back to a particular person as its
founder.

The peculiar theory of the relation of the Koran to the earlier revelation
apparently stems from Muhammad’s accurate realization that all his reli-
gious and ethical ideas are borrowed from the “religions of the Book.” As far
as we know, this theory is certainly original. We would probably arrive at a
different conclusion if the sectarian original literature of the first Christian
centuries had been better preserved.






THE ISLAMIC SOURCES
ON THE ORIGIN OF THE REVELATIONS AND THE
GENESIS OF THE BOOK OF THE KORAN

The Muslim Sources: The Foundations of the System of Transmission

Islamic literature, insofar as it is relevant for our study, is almost exclusively
in Arabic. It comprises biographies of Muhammad and his Companions,
canonical hadith, history of the first caliphs, contemporary poetry, commen-
taries on the Koran, and prolegomena. It goes without saying that this survey
must be limited to the most important works used in this History of the
Quran. The form and content of these works must be more thoroughly dis-
cussed than is possible in a general history ofliterature. A welcome aid in the
field of canonical hadith comes from Ignaz Goldziher,' and for the history of
the Prophet the excellent studies of Eduard Sachau,? Carl Brockelmann,® and
Leone Caetani are of great assistance. In spite of this, the number of works
devoid of details about concepts and sources still remains enormous. In such
circumstances, and in order not to reduce this appendix to a scanty list of
names and titles, I had no choice but to attempt myself, even without the
support of comprehensive monographs, to establish the bare minimum in
the hopeful expectation of the indulgence of the experts.

It is in the nature of the subject that modern Christian studies take up
only one fourth of the appendix. Works still important for the present [1918]
generally do not date from before the middle of the nineteenth century. I
shall consider older works only occasionally, provided they are of perma-
nent influence on subsequent development, and endeavour to present all
results and their characteristics, including their merits and shortcomings,
objectively and impartially, so as to enable general historians and scholars
of religion also to orientate themselves in the subject, even if they are not
Arabists.

! Goldziher, Muslim studies, vol. 2 (1977).

2 Sachau in the introduction to his edition of Ibn Sa‘d (al-Tabagat, vol. 3, part 1): Biogra-
phien der mekkanischen Kampfer Muhammeds in der Schlacht bei Bedr [Biographies of Mu-
hammad’s Meccan combatants in the Battle of Badr], pp. vi—xl.

3 C. Brockelmann, Das Verhiltnis von Ibn el-Atirs Kamil fi’t-Tarih zu Tabaris Ahbar
er-rusul wa’l-mulik [sic,] Dr.phil. thesis, Straf$burg, 1890.

4 Annali, vol. 1 (1905), pp. 28-58.
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The Foundations of the System of Transmission

The most reliable part of the extant sources on Muhammad’s life and work
are undoubtedly archival documents such as treaties, letters, and official
lists.

Arab chroniclers write with a confidence unknown in similar world liter-
ature, even when not supported by documents. As a sign of authenticity, the
individual transmissions are normally headed by no more than the isnad, or
chain of authorities. This consists of the strand of intermediaries between
the author of a work and the eyewitness of the reported event. An illustra-
tion can be found in the section concerning Muhammad’s final illness in
Ferdinand Wiistenfeld’s edition of Ibn Hisham, Das Leben Muhammed's (3 ys

&) Js=)), p. 1005, 116-19:

“Said (gala) IbnIshaq (d.151/768): I was told (haddathani) from Ya‘qub b. ‘Utba
al-Thagqafi (d. 128/745) from Muhammad b. Muslim al-Zuhr1 (d. 124/741) from
‘Ubayd Allah b. ‘Abd Allah b. ‘Utba (d. 94/712) from ‘Nisha, Muhammad’s wife,
she said: ‘The Messenger of God went out between two men of his family, Fadl
b. ‘Abbas and another man, with his head bandaged and his legs trailing on
the ground, until he entered my room.”

Such an account attested by a chain of authorities is called hadith. These
hadiths are connected with one another corresponding to the disposition
followed by the authors, and the chronology of the events.

The chain of transmitters is not always as complete as in this example.
Not infrequently one link or another is missing, less because of negligence
than because of literary principles, as shall be demonstrated in detail in the
following two chapters. Still more typical of the isnad is that no distinc-
tion is made between oral and written transmission, with the result that a
literary dependence upon an earlier work is considered a verbal account
of its author. This is connected with the fact that the content (matn) of
the tradition originally goes back to oral reports. It also has to do with the
fact that later on, when transmitting had become a literary profession, a
pupil’s oral instruction by the teacher was of utmost importance, whereas
the accompanying written notes were considered as no more than an aid
to memory.® Consequently, no distinction is made between that part of the
isnad derived from written sources and that part from their authorities, even
though it is obvious that the former are a far more reliable guaranty, as they
can be referred to at any time.

5 For a different point of view see F. Sezgin, “Goldziher and hadith,” pp. xivsqg.
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By no means did Muslim scholars accept an isnad uncritically,’ although
they applied formal criteria only and were generally satisfied when the chain
of authorities was sound, when the individual reporters were known to have
been in contact with one another, and when, at the end of the chain, the
name of a Companion appeared. When these formalities were met, even
the most glaring logical or historical absurdities of the text, called (matn),
was quietly accepted. Christian research in the Occident only gradually
freed itself from this spell during the last two decades of the nineteenth
century. In reality even the most perfect isnad from the Arab point of view
represents no more than the history of transmission of a given event and is
thus of only textual-historical importance without any value judgement. It
can be demonstrated that the names of eyewitnesses are not infrequently
falsified and that, even more frequently, they are likely the fabrication of
traditionists, who often recognize in this a legitimate means of stamping
their accounts with the seal of absolute reliability. It is rather suspicious that
those Companions who most frequently serve as authorities belong to the
younger generation, whereas the earliest and most respected followers of
the Prophet appear only rarely in such a role. For example, in the isnads
of Ibn Ishaq according to Wiistenfeld’s edition, Ibn ‘Abbas is mentioned
thirty-eight times,” Absi Hurayra eight times,® Anas b. Malik six times,® while
‘Umar, the caliph, only twice."” In al-Tabar’s Annals the testimony of Ibn
‘Abbas is referred to 286 times, Abti Hurayra’s fifty-two times, and Anas
b. Malik’s forty-seven times; the first four caliphs, however, are not even
mentioned once."! Muslims, who are quite aware of these facts, think that
the early Companions were preoccupied with spreading Islam, religious
wars, and the salvation of their own souls.? This is certainly a pertinent
observation.

The first generation of believers was too involved in the events to reflect
on them historically. In spite of this, Muslims hold in no less esteem the reli-
ability of the younger generation. Objections were raised only occasionally

6 Cf,, e.g., Muslim in the introduction to his sahih; al-Suyuti, Tadrib al-rawi, Cairo, 1307/
1889; Goldziher, Muslim studies, pp. 135-144.

7 Pages 131, 138, 204, 207, 227, 302, 323, 368, 371, 376, 395bis, 428, 446, 449, 450, 470, 484,
551, 585, 604, 642, 749, 750, 789, 790bis, 796, 810bis, 927, 943, 960, 965, 1010, 1013, 1017, 1019.

8 Pages 368, 400, 468, 579, 765, 964, 996, 1012.

9 Pages 261, 571, 574, 757, 849, 903-

10 Pages 64 and 463.

11" Goldziher, Muslim studies, vol. 2, p. 139sq.; Caetani, Annali, vol. 1, p. 43.

12 Ibn al-Athir, Usd al-ghaba fi ma‘rifat al-sahaba, vol. 1, p. 3, top.
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against individuals such as Anas b. Malik and Abt Hurayra. The criticism,
however, was not directed against the subject of their traditions but rather
against their lower social standing, for both of them had been servants; after
all, the same Muslim criticism accepts without hesitation the most obvious
falsehoods and farces of other authorities. To the younger generation also
belongs ‘Aisha, who is frequently referred to, with more than 1,200 traditions
to her credit. Although she had been married to Muhammad for eight years,
she was a young girl of eighteen years at his death. She became a mature
woman and influential person only as a widow. What we know of her later
life and career as an unscrupulous, political, scheming woman certainly
raises serious doubts about the reliability of her statements. For Muslims,
however, as the “mother of the believers,” and the apparent favourite wife®® of
the Prophet, she has always been held in high, almost sacred esteem. Thus,
so many fabricated traditions were placed in her mouth that she cannot
possibly be held responsible for everything that is currently attributed to
her.

For obvious reason, and in contradistinction to the procedure of Muslims,
the isnad can only be considered the secondary or final criterion when
judging the historicity of the matn; the main criterion, of course, remains
the criticism of the content of the tradition.

The reliability of the Arab chroniclers is generally no greater or less than
other early historical sources that cover related matters from the same dis-
tant remove. Accordingly, critical research is in every case governed by iden-
tical principles. For instance, the accounts from the time when Muhammad
was the recognized head of the Medinan ecclesiastic state are more reliable
than those concerning his childhood and the beginning of his career, since
interest in his vicissitudes during the Meccan period can have developed
only much later. With respect to both periods it must not be forgotten that
outstanding personalities, particularly founders of religions, are, for per-
sonal, political, or dogmatic motives, affected especially early and easily by
the tendentious twists of transmitted material. Since the driving forces are
rarely evident or extant, it is always difficult to determine the form and direc-
tion of the transformation. It is likely to require decades of work until the
most glaring distortions of the Prophet’s biography have all been recognized.

The early development of proper historical writing in Arabic is nearly
inconceivable without the mighty impetus of Islam, although, on the other

13 This wide-spread opinion, too, must be tantamount to a colossal swindle of the enter-
prising widow.
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hand, this presupposes the existence of an Arabic national literature. In the
first instance there is poetry, which was quite advanced, even in pre-Islamic
Arabia. Without this background, the Holy Book of the new religion would
have rather appeared in a Syriac or Ethiopic form. The transmission of
poetic products from one place to another, and from one generation to the
next, was in the hands of professional men whom we might even consider
rhapsodists. The indigenous name is rawi, which originally meant “water
carrier” and later became “transmitter;” their profession thus became known
as riwaya. Since these technical terms later became common expressions in
the historical field of tradition as well—even though they did not penetrate
the isnad scheme—from a practical point of view a dependence on the
rhapsodist guild cannot be excluded.

But all these facts—provided they are correct—are at best nothing but an
explanation of certain peculiarities of historical prose, like the Arabic dic-
tion and the isnad, the poetic accessories and some technical terms, but not
at all conducive to the rise of historiography. Given the cultural situation in
Arabia of the time, such an activity cannot have appeared spontaneously but
must have arisen from a related literary genre. The question that poses itself
is: where should one look for it? In this regard, there is nothing available
on Arab soil except an ancient narrative prose that, being an explanation
of the songs, was likely also recited by the rhapsodists. It generally dealt
with the armed quarrels of individual heroes and the feuds between fam-
ilies and tribes. A dependence on foreign literature, which one finds among
contemporary Byzantine chroniclers of foreign lands, seems to be absent in
the Orient, unless one considers the Middle Persian chronicles, of which we
know hardly anything at all.

Joseph Horovitz* attempted to trace the isnad back to a Jewish origin.
Although he offers some surprising parallels, the evidence leaves something
to be desired. On the one hand, the chain of authorities never played the
same role in Jewish literature as it did the Arabic hadith, even at the end
of the first century AH. On the other hand, the Jewish usage has no history
either within Jewry proper or in Israelite thinking, facts which are likely to
point to a foreign influence. And finally, the question of the Arabic isnad can
hardly be separated from the older historical literature of the Arabs, which
no one would want to blame the rabbis for.

14 “Alter und Ursprung des Isnad” in der Islam, vol. 8, pp. 39-47.
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The Biography of the Prophet

The interest in the life of the Prophet first centred on the military cam-
paigns. Among the earliest authors of such maghazi books there is men-
tion of Aban, a son of Caliph ‘Uthman (d. 105/723-724), ‘Urwa,”® the son
of the familiar Companion al-Zubayr b. al-Awwam (d. between 91/709—710
and 101/719—720) as well as the two freed slaves, Shurahbil b. Sa‘d [Sa1d™]
(d.123/740—741) and Muisa b. ‘Ugba" (d. 141/758—759). Their books, apart from
a small fragment of the latter,® have been lost, although they have partially
survived in later works and are now their most precious parts.

The predominance of that interest becomes evident immediately in the
earliest extant work of Muhammad IBN ISHAQ, a Medinan client, who,
however, was writing at the court of the second ‘Abbasid caliph and died in
151/768-769. Since more than half of the work is devoted to the campaigns,
though it is usually entitled Sirg, it is occasionally also called “Book of the
Maghaz1"® The book is no longer extant in its original version but only

15 EP; EQ; Juynboll, Encyclopedia, s.v.; Sezgin, GAS, vol. 1, pp. 278—279.

16 Sezgin, GAS, vol. 1, p. 279.

17" EP; Juynboll, Encyclopedia, s.v.; Sezgin, GAS, vol. 1, pp. 286—287.

18 See E. Sachau, “Das Berliner Fragment des Masa b. ‘Ukba.”

19 al-Dhahabi, Tadhkirat al-huffaz, Hyderabad edition, vol. 1, p. 155; al-Dhahabi, Tajrid
asma’ al-sahaba, vol. 1, p. 4; Izz al-Din IBN AL-ATHIR, Usd al-ghaba fi ma‘rifat al-sahaba,
vol. 1, p. 11; according to J. Horovitz, “Aus den Bibliotheken von Kairo, Damaskus und Kon-
stantinopel,” (p. 14sq.) in a manuscript of the Kopriilii Kiitiiphanesi, Constantinople; al-
Mas‘adi, Les Prairies d’or (vol. 4, p. 116) it reads Kitab al-Maghazt wa-l-sayr. However, I am
sceptical of the reading and think that s ought to be changed to | ..

(August Fischer adds the following remarks: Ibn Ishaq’s work is not “occasionally,” but
commonly called “Book of the Maghazi” As far as I know, Sira it is called merely in Yaqut,
Irshad, vol. 6, p. 399, 1 4 [3 4l >lo]. Conversely, Ibn Hisham'’s excerpt regularly has this
title.) Cf. M. Hartmann, “Die angebliche sira des Ibn Ishaq”; further, Ibn Sa‘d in Ibn Hisham,
Das Leben Muhammad’s, vol. 2, p. vii, bottom; Ibn Qutayba, Handbuch der Geschichte, p. 247,
M. [sic]; Yaqut, Irshad, vol. 6, p. 399, l1 10 and 16, 400,19, 401, 1 9; Ibn al-Athir, Chronicon, vol. 5,
p- 454; Ibn Khallikan, Balaq ed. 1299/1881, vol. 1, p. 612, 1 15; Abu I-Fid&, Annales moslemic,
vol. 2, p. 26; Ibn Sayyid al-Nas [EF], Ibn Hisham, loc. cit., vol. 2, p. 19, 1 16; al-Suyuti, Tabagat
al-huffaz K. V.12 [sic]; Ibn Taghribirdi, Annales, vol. 1, p. 388, 1 4; Hajji Khalifa, vol. 5, p. 646, etc.,
[and the following additions: “Loc. cit., same note: The form of the title, ;.ly Gl AASTis
found not only at the passage indicated by Schwally but also in Ibn Khallikan, vol. 1, p. 611, 15t
line, p. 365, 113; Abul-Fida’, Annales, vol. 2, p. 150; al-Dhahabi, Tadhkirat al-huffaz, vol.1, p. 156,
11, and Khuldsa, p. 326, 1 2 from bottom (cf. also iy s3ll} L, Hajji Khalifa, vol. 5, p. 646)].
Yaqut, Irshad, p. 401, 1 9, reads instead d)\"ib el j\‘A alone in Hajji Khalifa, vol. 3, pp. 629
and 634; al-Fihrist, p. 92,11, has (5lal\; (in Ibn Hisham, vol. 2, p. x, Ibn Sayyid al-Nas’ biography
of the Prophet is entitled x.dly )LJ. 3 Y 55:). This establishes the accuracy of sl
But this is not, as Schwally wants, to be read al-sayr but al-siyar (= ‘way of life, ‘biography’;
see Briinnow-Fischer, Chrestomathie aus arabischen Prosaschriftstellern (1913), the available
translations of the passages cited, as well as Martin Hartmann, loc. cit.”).
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in the edition of ‘Abd al-Malik IBN HISHAM,? a South Arabian scholar
later living in Egypt (d. 218/833-834), from a copy made by Ziyad b. ‘Abd
Allah AL-BAKKA’I,* a private pupil of the master. Unfortunately, Ibn Hisham
did not limit himself to comments and additions, instead considerably
abridging the text as well. As he himself stated in his preface,? he omitted
all accounts that did not mention Muhammad, which are unrelated to
Koranic verses, and which can be considered neither cause, explanation
nor evidence of other events mentioned in the book; furthermore, he left
out poems which no other scholar knew, and, finally, passages which to him
seemed objectionable orlikely to offend others or were not authenticated by
al-Bakka'. Still, it might be possible to establish Ibn Ishaq’s original version,
since other copies circulated that were used by later historians like al-Tabari,
Ibn Sa‘d, and Ibn al-Athir.?

The abundant literary use of Ibn Ishaq by outstanding writers is a reflec-
tion of posterity’s gratitude. Nevertheless, derogatory remarks about the
author were also current among Muslims. In the science of tradition he is
allegedly “weak” or “unsound”, frequently merging several traditions with
one another without supplying details of the deviation, citing useless ac-
counts of unknown persons, attributing false names, and being called an
outright liar** Since these verdicts aim at the form of the isnad, they are
based on the pertinent observation that Ibn Ishaq does not conform to the
requirements that were instituted a century later. Whereas a model isnad
of al-Bukhari or al-Tabari consists of an uninterrupted chain of transmit-
ters from a reported event down to these two authors, Ibn Ishaq follows no
fixed system, sometimes omitting links, sometimes supplying an allusion

20 Das Leben Muhammed's, Arabic text edited by F. Wiistenfeld, Géttingen, 1858-1860,
p. 1026 [followed by an illegible rest of a numeral, possibly 8, referring to line?]. G. Weil’s
1864 translation is awkward, and philologically leaves much to be desired. The importance of
the work would warrant a new translation. In English there is now the translation by Alfred
Guillaume, The Life of Muhammad (1955), a work which has been repeatedly reprinted.

21 EP; Sezgin, GAS, vol. 8, p. 119: al-Buka’l.

22 Wiistenfeld’s edition, p. 4,165sqq.

23 Cf. Sachau’s lucid exposition in his edition of Ibn Sa‘d (Tabagat, vol. 3, part 1): Biogra-
phien der mekkanischen Kiampfer Muhammeds, p. xxivsq. This desideratum has now been
realized by Gordon D. Newby with his The Making of the last prophet; a reconstruction of the
earliest biography of Muhammad, the Kitab al-Mubtada’ (1989). This is a work of great impor-
tance. Prof. Newby has managed to reconstruct much, perhaps nearly all, of the lost first book
of Ibn Ishaq’s Sira. This reconstruction should encourage scholars to look again in detail at
the early development of Muslim attitudes to the older religions.

24 Wiistenfeld’s edition, ibid., pp. xx—xxiii.
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instead of the actual name® or even omitting everything.?® These irregu-
larities and inconsistencies cannot be attributed to Ibn Hisham’s irrespon-
sibility. Instead, they are connected with the mutation of the isnad from
the undefined to the particular form, so that Ibn Ishaq is the intermedi-
ary in the historical development. This had already been known not only to
his principle predecessors (Muhammad b. Muslim) Ibn Shihab AL-ZUHRI
and ‘Urwa b. al-Zubayr,” but most likely can be traced back to the very
beginning of the hadith. No matter how complete or incomplete the isnad
might be, the historical value of the respective account will never depend
onit.

The other objection of Muslim criticism, which concerns the form of
the account, also appears to be immaterial. Although it is correct that Ibn
Ishaq frequently created a coherent account, consisting of a variety of tra-
ditions,” this is not serious since the variants are frequently very minor and
do not affect the meaning. But even where greater deviations are glossed
over by harmonizing methods, it is hardly appropriate to criticize outright
a method that would be applauded as artistic expression in other types of
literature.

Ibn Hisham’s importance is not only based on the chronological prece-
dence by being the author of the earliest extant maghazt history, but also
in his unrivalled abundance of good information, which is far from being
sufficiently explored by research. I am thinking first of all of the numer-
ous genuine contemporary poems. The fact that he permits the opposi-
tion to give vent to their partially malignant abuses of the Prophet is evi-
dence of an astounding impartiality. These and his other merits are best
reflected in his recognition by his successors. He demonstrated his sense of
historicity by transmitting the most important document of early Islam in
its entirety, the so-called constitution of Medina,? whereas later writers—

” o« » o« » o«

25 For example, “a man’, “men’, “a shaykh’, “a client”, “some one”, “some” (fifty-three times),
“someone who I trust” (four times), “someone who I do not distrust” (thirty-three times),
according to the lists compiled by Wiistenfeld in his edition, ibid., pp. Iviii-Ixix.

26 Most of the time it merely says: “Ibn Ishaq says.”

27 Goldziher, “Neue Materialien zur Literatur des Uberlieferungswesens,” p. 474.

28 For example, in Wiistenfeld’s edition, p. 263, Muhammad’s Night Journey; p. 428, the
Battle of Badr; p. 555, the Battle of Uhud; p. 699, the siege of Medina; p. 725, the cam-
paign of al-Muraysi p. 894, the campaign of Tabuk; I. Goldziher, “Neue Materialien zur
Literatur des Uberlieferungswesens,” p. 474, points out that already al-Zuhri (d. 124/741) did
not list the individual authorities separately, instead he combined them whenever he saw
fit.

29 Edition by F. Wiistenfeld, ibid., pp. 341-344.
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because of dogmatic prejudices, it would seem—either ignored it altogether
or have only poor references to this document.* The only work that contains
the unabridged text after Ibn Ishaq appears in the Prophet’s biography by
Muhammad b. Abi Bakr IBN SAYYID AL-NAS (d. 734/1333-1334)."

The second oldest extant historical work on the Prophet was written in
Baghdad by the Medinan Muhammad b. ‘Umar AL-WAQIDI?*? (d. 207/822—
823) and contains nothing but the campaigns. Alfred von Kremer's edi-
tion* has the text proper only up to page 369, line 16; the rest is nothing
but a worthless addition of a later period.** Thanks to two newly discov-
ered London manuscripts, Julius Wellhausen then published a brilliant Ger-
man version.® This, however, cannot be a substitute for the Arabic original,
particularly since the Calcutta edition is philologically insufficient and rep-
resents only a third of the actual work. As is the case with Ibn Ishag, we
also do not have al-Wagqidai in its original form but only in the recension
of (Muhammad b. al-Abbas) IBN HAYYUWAYH,* a scholar of the fourth
century [295/907—381/991]. The omission of several poems promised in the
text must be ascribed to him or to one of his predecessors. Wherever there
are deviations from Ibn Ishaq, in most cases Ibn Hayyuwayh offers the bet-
ter or more original alternatives. In general, numerous passages look like
shortened versions of Ibn Ishaq, although he is never mentioned as author-
ity.” Al-Wagqidi’s main merit is the complete collection of the material but
not its chronological parts, where his comments are not infrequently con-
tradicted by odd remarks in the accounts. Although the material added is
largely legendary and anecdotic, it still offers much local flavour and natu-
ral colour. The isnad is a bit more regular and complete than in Ibn Ishaq.
The general indication of sources, which are so dear to the latter, are totally
wanting. Where the majority of the sources agree, he refers to them at the

30 The passages from biographers have been collected by Caetani, Annali, vol. 1, p. 376sq.
AJ. Wensinck, Muhammad and the Jews of Medina, p. 59sqq. completed them, particularly
with parallels from the collections of hadiths.

31 The book is entitled ‘Uyan al-athar (fi funan) al-maghazi wa-l-shama’il wa-l-siyar Cod.
Leiden, 340, fol. 62%; W. Ahlwardt, Verzeichnis, nos. 9577 and 9578. Cf. Brockelmann, GAL,
vol. 2, p. 71; F. Sezgin, Geschichte des arabischen Schriftums, vol. 1, p. 301; E.

32 EP; EQ; Sezgin, GAS, vol. 1, pp. 294—297.

33 Calcutta, Bibliotheca Indica, 1856.

34 In addition, also p. 7,1 9 (gal al-Wagqidi) to p. 9, 2 (al-aya) is an unknown substitute.

35 Muhammed in Medina; das ist Vakidis Kitab al Maghazi in verkiirzter deutscher Wie-
dergabe. The following description I took partly literally from Wellhausen’s preface.

36 Sezgin, GAS, vol. 1, p. 206, no. 247.

37 The only passage of Kremer’s edition where he is mentioned is not genuine; cf. above,
foot-note 29.
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beginning of the section, followed by the common text.*® Variant readings
he indicates in between, supplying their origin; and he introduces the con-
tinuation of the main text by galu “they said.”

The Basra-born Muhammad IBN SAD (d. 230/844-845), a pupil and sec-
retary of al-Waqidj, is the author of a biography of the Prophet, which has
been transmitted as manuscript together with a book of classes (tabagat),
but originally probably did not constitute an independent work. In the
Fihrist (on page. 99) it is called Akhbar al-nabi, a name that fits the sub-
title, which in the London Ms. appears in the colophon;® but it is commonly
called Sira. The Berlin [i.e. Leiden] edition (al-tabagat al-kabir) consists of
vol. 1, part 1 (161 p.), vol. 1, part 2 (186 p.), vol. 2, part 1 (137 p.), vol. 2, part 2
(pp-1-98). As far as the volume is concerned, the work ranks even consider-
ably behind Wiistenfeld’s abridged Ibn Ishaq. The missing portion, accord-
ing to my estimate, amounts to 213 and 152 pages respectively, depending
on the page size of Ibn Hisham or Ibn Sa‘d. The abridgements apply to the
first part—early history,** Muhammad’s childhood,” first events after the
hijra, where Ibn Hisham has nearly twice as much—as well as the cam-
paigns, where Ibn Sa‘d has three times as much. On the other hand, Ibn
Sa‘d is again more comprehensive in early Biblical history (vol. 1, part 1,
Pp. 5 to 26), Muhammad’s genealogy (pp. 2—8 and 27-36), and the signs of
prophethood (pp. 95-126). He treats Muhammad’s character in particular
detail [sifa] (vol. 1, part 2, pp. 87 to 186,% appearance, dress, habits, etc.) to
which Ibn Hisham (pp. 149sq. and 266sq.) devotes but two pages, the last
illness and Muhammad’s death (vol. 2, part 2, pp. 1 to 98, which get five
times less coverage in Ibn Hisham, pp. 999-1027), and Muhammad'’s cor-
respondence, including the messages® to him (vol. 2, part 2 (pp. 15 to 86),
which receive twice as many pages as in Ibn Hisham). The great value of
the Sira is its last mentioned section, consisting almost exclusively of doc-
uments. Although the content is by no means complete, and some parts

38 Caetani, Annali, vol. 1, p. 34sq.

39 Akhir khabar al-nabi, Tbn Sa‘d (al-Tabagat vol. 2, part 2): Letzte Krankheit, Tod und
Bestattung [final illness, death and funeral], edited by Fr. Schwally, p. 98.

40 Totally omitted is nearly everything related to pre-Islamic Arabia, and which, in Ibn
Hisham up to p. 100, takes up so much space.

41 Still, also in in this part there are complete legends, or legendary traits that are missing
in Ibn Hisham. All these problems await monographic research.

42 In this section to page 166 al-Waqidi is not even once mentioned as a source, conversely,
repeatedly on the last twenty pages.

43 The most recent study of Muhammad’s letters is Jakob Sperber’s thesis Die Schreiben
Muhammads an die Stimme Arabiens (1916).
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are wanting, which have been preserved in Ibn Hisham,* here—as Well-
hausen® says—you get a much better idea of the course of conversion of the
Arabs. This is partially the result of the systematic presentation of the mate-
rial, for which Ibn Sa‘d displays an undeniable inclination. Let me recall the
list of persons named Muhammad before the rise of Islam,* then the chap-
ter on the signs (‘alamat) of prophethood, which later became the impetus
to the extensive literature of dal@’il al-nubuwwa, and, finally, the chapter on
Muhammad’s character (sifa), which likely served al-Tirmidhi as a model for
his al-Shama@’il.

Ibn Sa‘d’s main source for the campaigns is of course al-Waqidj, his lord
and master. How he made use of him cannot be determined until this work
is completely available in the original Arabic version. Not only in the cam-
paigns* but also in other parts of the sira*® the pupil vindicates Ibn Ishaq’s
work, which al-Wagqidi made use of without advertising so. In this case, it is
of great importance that he had at his disposal two different versions,* nei-
ther of which was identical with the one available to Ibn Hisham, for in
this case we can avail ourselves of the important help for the reconstruc-
tion of Ibn Ishaq’s original text. As far as the composition of the isnad is
concerned, Ibn Sa‘'d is roughly equal with al-Wagqidi, although the latter’s
compressed narratives are made still more uniform by his consistently plac-
ing the variants at the end, which Ibn Sa‘d spreads over the entire article.
In this respect, the comparison of larger sections is extremely informative,
especially the presentation of the battles of Badr and Uhud in both writers.

44 Tbn Hisham, pp. 963sq., 940sq., 971sq., and 944.

45 Skizzen und Vorarbeiten, 4th Heft (1898), p. 88.

46 Tbn Sa‘d (Tubagat, vol. 1, part 1): Biographie Muhammads bis zur Flucht [biography of
Muhammad to his flight], p. 111sq.

47 For example, Ibn Sa‘d (Tabagat, vol. 2, part1): Die Feldziige Muhammeds [Muhammad’s
campaigns], p. 1,111, p. 3,12; p. 39,1 7; p. 40, 113; p. 57,1 9; p. 134, 1 16.

48 For example, Ibn Sa‘d (Tabagat, vol. 1, part 1): Biographie Muhammads, p. 25, 4; p. 29, 1 11;
p-108,14; p.122,1 21; (Tabagat, vol. 2, part 2): Letzte Krankheit, Tod und Bestattung Muhammads
[Muhammad’s last illness and death], p. 19, 1 19; p. 48, 1 6; p. 78, 1 20; p. 105, 1 10; p. 171, 1 5;
(Tabagat, vol. 2, part 2): Letzte Krankheit, Tod und Bestattung Muhammads [Muhammad’s
last illness and death], p. 3, 112; p. 35,1 4; p. 44,1 26; p. 79, 118.

49 These are the copies of IBRAHIM IBN SA'D b. Abi Waqqas al-Zuhri al-Madant (d. 183/
798-799) [Sezgin, Geschichte des arabischen Schrifttums, vol. 1, p. 95, no. 14], and Haran b.
Abi Isa al-Sha'mi. Cf. the passages listed in the preceding notes 43 and 44; Ibn Sa‘d (Tabagat,
vol. 3, part 2): Biographien der medinischen Kampfer Muhammeds in der Schlacht bei Bedr
[Medinan combatants at Badr], pp.17-19; and E. Sachau in the introduction to Ibn Sa‘d, vol. 3,
part 1, Biographien der mekkanischen Kimpfer Muhammeds in der Schlacht bei Bedr [Meccan
combatants at Badr], p. xxv.
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In that case also the structure of the composition is most solid in the
chapters on the early history as well as in the letters and missives, whereas
the Prophet’s characteristics (sifa) and his death constitute something more
like a loose conglomeration of traditions.®

A most useful complement to the sira are the biographies of the Compan-
ions in the tabagat. The relevant sections of Ibn Sa‘d’s Berlin (Leiden) edi-
tion, al-Tabaqat al-kabir, are as follows: vol. 2, part 2, pp. 98-136; vol. 3, parts 1
and 2; vol. 4, parts 1 and 2; vol. 5, pages 328—341, 369—379, 382—390, 400—403,
406—412; vol. 6, pp. 6—43; vol. 7, part 1, pp. 1-63, part 2, pp. 64—65, 99-101,
111-151,176-177,188-199; and vol. 8, which deals exclusively with women. The
total of these accounts (1213 pages) constitute nearly three times the size of
the entire sira (445 pages).

The entry for the Prophet in Ibn Qutayba’s® Kitab al-Ma'‘arif (Ibn Coteiba’s
Handbuch der Geschichte) is too short (pp. 56-83) to be of any help. The
author does not present a cohesive account of the events and limits himself
to compressed statistical surveys, devoting a disproportionally large space,
two thirds of the pages (pp. 56—74), to Muhammad'’s character—his descent,
family relations, women, children, slaves, and riding animals. The sources
are rarely supplied: al-Wagqidi (p. 59), and Ibn Ishaq (p. 75) once each, Abu
1-Yaqzan® three times (p. 69, 11 1 an 6, p. 76), Zayd b. Akhzam (d. 257/870)
with following isnad (pp. 80 and 83). ‘Abd Allah b. [al-]Mubarak? (d. 181/797,
p- 77,14) and, unknown to me, one Ja‘far of Ibn Abi Rafi‘ (p. 83). More useful
are the chapters on Muhammad’s Companions (pp. 83—174), which contain
many important details.

The compendium of world-history, Ibn Wadhih qui dicitur al-Ja'qubi His-
toriae, by al-Ya‘qubi (d. 278/891-892), edited by M.Th. Houtsma (1883), is
remarkable not only because it is the only Shi‘ite work of history from the
earlier period but also because it is based on sound, early sources. In its
interest in cultural-historical matters it reminds us of Ibn Qutayba and the

50 This connection becomes evident in some similarities to the linguistic usage. For
example, the phrases raja‘a [-hadith ila and dakhala l-hadith ba‘duh fi ba‘d never once occur
in Ibn Sa‘d (al-Tabagat) Letzte Krankheit, Tod und Bestattungen (vol. 2, part 2), pp. 1-98, and
only once each in (al-Tabaqat): Biographie Muhammeds; Ereignisse seiner medinischen Zeit
(vol. 1, part 2), pp. 87-187. Conversely, in Ibn Sa'd (al-Tabagat), vol. 1, part 2, pp. 1-86, the
first phrase is found nine times and the last twice in (al-Tabagat): Biographie Muhammeds;
Ereignisse seiner medinischen Zeit (vol. 1, part 2), whereas both phrases together occur twelve
times in (al-Tabagat): Biographie Muhammads bis zur Flucht (vol. 1, part 1).

51 Sezgin, GAS, vol. 9. pp. 154-158.

52 Sezgin, ibid., vol. 1. pp. 266267, no. 3.

53 118/736-181/797; Juynboll, Encyclopedia, p. xxxii, col. 2, etc.; Sezgin, GAS, vol. 1, p. 95.
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later al-Mas‘adi.> The section on the life of the Prophet (vol. 2, pp. 1-141)
contains nothing new. Still, it does contain some compilations that were
not taken into account in earlier biographies, such as, for example, a list
of the Meccan and Medinan suras (pp. 32—34), of Muhammad’s amanuen-
sis (pp. 87-92), and a rich anthology of his alleged sermons (pp. 98-121). As
regards astrology—which here probably makes its first appearance in the
biography of Muhammad—there is the regular reference to one Muham-
mad b. Musa al-Khwarizmi® (pp. 5, 21, and 126). This is an invented nar-
rative and refers only now and then to the sources listed systematically
at the beginning of the second volume (p. 31). Following his Shi‘ite lean-
ing, the author most frequently quotes the sixth imam of the Twelver Shi‘a
(d.148/765), Abt ‘Abd Allah JAFAR b. Muhammad AL-SADIQ (d. 148/765)%
—pp- 7, 8, 21, 34, 44—conversely, he cites Ibn Ishag—whom, according
to the preface, he used in the recension of Ibn Hisham from [Ziyad] al-
Bakka’i—as well as al-Wagqidi but only twice each (pp. 20, 45; 43, 121) and
four other traditionists®” twice each. He otherwise refers to his sources; in
the case of a difference of opinion he resorts to general expressions.*

On the history of the caliphs the reports on the recension of the Koran
by Abu Bakr—Umar (p. 152) and ‘Uthman (p. 1965q.) deserve particular
attention as well as—his presentation is again typically Shi‘ite—a detailed
description of ‘AlT’s collection of the Koran (pp. 153-154).

The famous work, “the conquest of the countries” (Futith al-buldan),
of Ahmad b. Yahya AL-BALADHURI® (d. 279/892-893)—a Persian-born
resident at the court of the ‘Abbasid caliphs Mutawakkil and Musta‘in—
refers to the Prophet (pp. 1-94), although not exclusively, since the con-
quests are dealt with beyond the Umayyad period. Also relevant are some
sections of the final chapter, “penmanship,” about literate men and wom-
en among Muhammad’s acquaintances (p. 472sqq.). The work abounds in

54 Sezgin, ibid., vol. 1, pp. 332-336.

55 In the introduction to the second volume, p. 416, called al-munajjim, “the astrologer.”
This of course cannot refer to a namesake of his who died in 428/1036-1037, to whom
C. Brockelmann refers in GAL, vol. 1, p. 225.

56 Juynboll, Encyclopedia, pp. 260—262.

57 Abii ‘Abd Allah Fadl b. ‘Abd al-Rahman, Muhammad IBN KATHIR, Muhammad b. S&’ib,
and Abu l-Bakhtari.

58 For example, wa-rawa ba‘duhum, wa-qad ruwiya, wa-qila, wa-yugalu, pp. 7, 8, 15, 18—23,
33, 34, 37, 40—46, 49, 52, 58, 59, 64, 73, 79, 92, 97, 98, 121,125, 127.

59 Liber expugnationis regionum (Leiden, 1866). There is a cheap Cairo reprint, and a Ger-
man translation by Oskar Rescher, El-Beladori’s “kitab futith el-buldan” (Buch der Eroberung
der Linder), based on de Goeje’s edition.
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valuable additions to the accounts of older works. The form of the chain
of authorities is very precise. The numerous sources used would warrant a
separate investigation. Among the parts that are relevant for us, he refers
six times to Ibn Ishaq,® seven times to Ibn Sa‘d, and twenty-three times to
al-Wagqidi.

In al-Tabari’s (d. 310/923 in Baghdad) world-history, the era of Muham-
mad is covered in vol. 1, pp. 1073-1836, of the Leiden edition.®® What Ibn
Ishaq relates in his early history naturally appears in al-Tabari spread over
different places. For a comparison of the two works it is best to limit one-
self to the sections dealing with the Medinan period, namely al-Tabari,
vol. 1, pp. 1227-1836 (609 pages), and Ibn Hisham, pp. 314-1026 (712 pages).
But since al-Tabari’s 609 pages—without the foot-notes—are equivalent
to only 430 pages of the layout of the Wiistenfeld edition, al-Tabari’s pre-
sentation is 282 pages shorter. Of his predecessors he uses primarily Ibn
Ishag—who, with two hundred references, far outdistances al-Waqidi (47)
and Ibn Sa‘d (15)—and it is to him that the strand of the narrative always
returns.® Included in his numerous references are many that are wanting in
Wiistenfeld,® since al-Tabari made use of a different recension.* Because of

60 On p. 10, Ibn Ishaq refers to two transmissions that are not found in either Ibn Hisham
or al-Tabarl.

81 Annales [Akhbar] quos scripsit ... cum aliis edidit M.J. de Goeje, 13 volumes totalling 8054
pages in Arabic. The period relevant for us has been edited by Pieter de Jong. The Arabic title
of the Leiden edition is given as Akhbar al-rusul wa-l-mulik, or simply Ta’rikh (Fihrist, p. 234;
al-Mas‘adi, vol. 4, p. 145.)

62 Raja‘al-hadith ila hadith Ibn Ishaq: p.1299 1 5; p. 13011 6; p. 1308 1 9; p. 13151 3; p. 1389 118;
p-139216; p. 1398 11; p. 1465 113; p. 1487 1 13; p. 1492 1 14; p. 1514 1 17; p. 15321 6; p. 15401 3; p. 1620
l12; p. 1770 118.

63 al-Tabar, vol. 1, p. 1126 ] 1-1127 1 8; 1142 11 1619 and 1143 1 3 respectively; 162 1 8-1163 1 2;
u7111-1173, 1 1; 192 1 4-1191 1 10; 1253 1l 7-16; 1318 1l 2—6; 1321 11 13-15; 1340 1 10-1341 1 15; 1344 1
9-1345 1 6; 1357 11 10—14; 1365 1 15-1366 1 9; 1369 11 8-15; 1398 11 14-16; 1400 1l 9—14; 1416 | 9—1417 1
6; 1419 1l 8-12; 14411 5-11; 1454 | 9—1455 1 2; 1496 1l 9—14; 1560 11 3—6 and 17-19; 1561 1 8-15681 2;
1569 1 1-1570 1 7; 1572 11 10-13; 1574 1 41575 1 5; 1576 11 2 and 3;1578 11 5—9, 13-1579 1 1; 1617 11 4—7;
1640 117; 16411 7;1642 117-1644 113; 1657 1l 11 and 12; 1683 11 3-12; 1705 11 14, 15; 1809 1 171810 1 1;
1834 1113-16. Best known of these passages is p. 1190sqq. on the temporary acceptance of the
Meccan idols in the Islamic cult, and p. 1441 on the capture of ‘Abbas [IBN AL-MUTTALIB],
Muhammad’s uncle, in the Battle of Badr. The historicity of this event—for which Sprenger
pleaded at the time in his Leben und die Lehre, vol. 3, p. 131—Leone Caetani tried to challenge
in his Annali dell’Islam, vol. 1, p. 517. Cf. against this, Noldeke’s review of Annali dell’Islam in
WZKM, 21 (1907), p. 3095q.

64 The isnad consistently runs as follows: “Ibn Humayd from Salama b. al-Fadl from
Muhammad b. Ishaq.” The former’s full name is Muhammad b. Humayd b. Hayyan Aba
‘Abd Allah al-Razi (d. 248/862.) Salama b. al-Fadl Abu ‘Abd Allah AL-RAZI died after 170/786
(Khulasa).
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such circumstances, and because of the numerous variants in the two texts,
al-Tabarl is the most important aid in the re-establishment of the original
Ibn Ishaq.%

Al-Tabar’s next merit is the communication of new material as well
as the conscientious separation of divergent reports, either by listing all
traditions known to him directly one after another or only a single tradi-
tion but including all the divergent readings.®® Before a group of related
transmissions—or occasionally at the end—he readily supplies a compar-
ative or statistical table of contents,” whereas a direct personal comment
on the respective question is rare.® It happens occasionally that general
references like “some people think,” “others say,” “it is claimed,” etc.®* are
not followed up with a reference to a specific source. On the other hand,
al-Tabarl avoids altogether the favourite habit of previous writers, namely
incorporating various traditions into a uniform narrative, unless such a har-
monization is already part of his original, in which case he makes an appro-
priate note.™

As can be seen, al-TabarT's traditionalist formalism took a shape that had
never existed before. Although this is a step back artistically, it enhances the
usefulness of his work for the historian.

Other parts of his world-history that deal with the first caliphs contain
many important reports concerning Muhammad and his time. Of prime
importance are, for example, the accounts of the appearance of the prophet
Maslama, which, despite their fragmentary condition, are unique in their

65 See above, p. 325sq.

66 Cf., for example, al-Tabari, vol. 1, p. 1565 1 12sq.

57 For example, from the text pp. 1245 1 7-12471 3, the following scheme can be uncovered:
qgala Abu Jafar wa-ikhtalaf al-salaf min ahl al-ilm fi ... dhikr man gal dhalik ... fa-qal ba‘duhum
... wa-qad wafaq qawl man qal ... dhikr man qal dhalik ... wa-qal akharan ... gal Abu Ja'far
wa-qad wafaq gawl man gal. This system is changed in the most variant ways as becomes
obvious from the following passages: p. 1227 1 16s5qq.; p. 1242 1 10sqq.; 1249 1 165qq.; 1250 1
125qq.; 1256 1 125qq.; 1259 1 108qq,; 12811 85qq. [sic;] 1262 1125qq.; 1263 1 45qq.; 1270 1 125qq.;
12731 6sqq.; 1276 1 155qq.; 1279 1 98qq.; 12811 45qq.; 1296 1135qq.; 1357 1 155qq.; 1362 1 15qq. and
16s5qq.;1367 1 9sqq.; 1375 1 8sqq.; 1502 1 9.5qQq.; 1767 1 148qq.

68 For example, al-Tabari, vol. 1, p. 1259 | 14, wa-al-sahih ‘indana fi dhalik. In other parts of
the annals still other expressions are to be found, for example, ana ashukk, ‘I have doubts”
(vol. 1, p. 52211 3 and 13).

9 For example, p. 1297 | 12, wa-qad za‘ama ba‘duhum, qal akharan, qil, yugal, p. 1233 and
124515, p. 12481 9.

70 For example, al-Tabari, vol. 1, p. 12911 17-1292, 11 = Ibn Hisham, p. 4281 2 and 3; al-Tabari,
vol. 1384 11 3-6 = Ibn Hisham, p. 555 1125qq., hence follows the account of the battles of Badr
and Uhud.
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form.™ Al-Tabari everywhere shows himself to be an industrious and consci-
entious collector, although nowhere does he display a particular historical
aptitude.

We have a Persian adaption from 352/963 of al-Tabar1’s annals by Aba ‘Ali
Muhammad AL-BALAMI, vizier of the Samanid ruler, Aba Salih Mansir b.
Nuh, or possibly by an unknown author on the order of this vizier. Although
this translation is considerably abridged and omits the chain of authorities,
it adapted much from other sources. If we had a critical edition of the
work it would be of no small usefulness for the Arabic original. Its French
translation by H. Zotenberg”™ does not serve the purpose, particularly as it
is based solely on Paris manuscripts,” whereas other manuscripts seem to
contain significant variants. Hence, a text edition on a broad manuscript
base still remains a desideratum. The Turkish edition, which is said to have
been printed in 1260/1844 in Constantinople,” remained inaccessible to me.

The famous work Murij al-dhahab (Meadows of gold), by the widely trav-
elled, learned and intelligent Aba 1-Hasan ‘Al b. al-Husayn AL-MAS‘UDI
(d. 345/956), is a mine of political, cultural, and literary history. The space
allotted to the Prophet in the French edition, including a translation, pp.
114-175, is, however, far too limited to permit the author to present new
material, not to mention his literary qualities. He narrates freely and rarely
makes use of the cumbersome technicality of the isnad. Of the earlier biog-
raphers he mentions Ibn Hisham, p. 116, Ibn Ishaq, p. 14411 6 and 11, p. 1451 4,
al-Wagqidi, p. 14411 6 and 10, p. 14511 1 and 8, Ibn Sa‘d, p. 14518, and al-Tabari,
p- 145, | 8. The details of the first caliphs are also inadequate. The author’s
interest is not aroused until he comes to ‘Ali, whose brief rule takes up three
times as many pages as that of his three predecessors in office.

In the great world-history (al-Kamil fi l-ta’rikh) of (‘Izz al-Din) Abu l-
Hasan ‘Ali IBN AL-ATHIR (d. 630/1232-1233), which consists of twelve vol-
umes in the Leiden edition,” the life of Muhammad takes up only a little
space, namely vol. 2, pp. 1 to 252. As the author states in the preface (vol. 1,

71 al-Tabari, vol. 1, pp. 1738, 1916 5q., 1933 q., and 1951.

72 EP; Sezgin, GAS, vol. 1, p. 327.

8 Chronique de Abou-Djafar Mohammed ben Djerir ben Yezid Tabari, traduite sur laversion
persane d’Abou Ali Mo’hhammed Bel‘ami par Herm. Zotenberg, t. 1-1V, Paris, 1867-1874.

74 Here, Schwally overlooked the subtitle, traduite sur la version persane d’Abou-Ali
Mo’hammed Bel’ Ami d’apreés les manuscrits de Paris, de Gotha, de Londres et de Canterbury.

75 Brockelmann, GAL, vol. 1, p. 143; Sezgin, GAS, vol. 1, p. 327, Ausziige.

76 Magoudi, Les prairies d’or, texte et tradution par Barbier de Meynard et Pavet de
Courteille (1861-1877).

77 Ibn-el-Athiri Chronicon quod perfectissimum.
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p- 4), he complements and continues al-Tabari, whose annals he uses as the
basis of his own work. Unlike the latter, he does not attempt to list as many
traditions as possible on one event, instead opting for a coherent account.
To this end, he fuses the traditions and tries to express himself as simply
and briefly as possible, omitting unimportant secondary details in order
to streamline the narrative. In the interest of this presentation he likewise
omits the chain of authorities and citations. If, for exceptional reasons, he
does want to supply a reference, he adds only the author of the work or one
of his authorities. For example, regarding the life of the Prophet, he refers
only ten times to Ibn Ishaq,” eight times to al-Waqidi,” and only once to his
main source, al-Tabarl.* Even the general indications of sources like gila,
“it is said,” are rare.® Disproportionately many authorities are cited in the
chapters on the prophetic mission, the early converts, and Muhammad’s
biography.® Brockelmann, to whom we are indebted for an excellent [doc-
toral] thesis on the relation of Ibn al-Athir’s al-Kamil to al-Tabar1’s Akhbar al-
rusul wa-l-mulitk, documents numerous passages that have been borrowed
directly and without credit from Ibn Hisham and al-Waqid1.** All things con-
sidered, Ibn al-Athir is a great advancement, although he cannot claim inde-
pendent recognition vis-a-vis older works. On the other hand, the sections
on the first caliphs contain important material not found in his predeces-
sors, such as, for example, the detailed account of Abti Bakr’s and ‘Uthman’s
collection of the Koran.*

The Canonical Hadith®

The biographic hadith, including their origin and development, which we
traced through the centuries in the preceding chapter, are quite different
from the canonical hadith.* The former lists the sayings and deeds ascribed

8 Vol. 2, pp. 29, 42, 43, 44, 86, 107, 111, 112, 144, and 155.
Pp. 28, 36, 44, 86,107, 111, 174, and 131 [sic].

80 P 144.

81 For example, pp. 33, 34, 36, 234, 236, 237, 238, and 239.

82 Pp. 32-36, 4144, and 231sq.

83 StrafSburg thesis, 1890, Das Verhiltnis von Ibn el-Atir’s Kamil ft-ta’rih zu al-Tabaris
Ahbar ..., p. 315q. (see above, p. 315).

84 Vol. 3, pp. 85-87.

85 There is now the most useful Encyclopedia of canonical hadith by G.H.A. Juynboll (2007).

86 The canonical hadith is occasionally called in Western Islamology “hadith proper” or
“in the proper sense.” Whenever there is mention of the literature of hadith in general, this is
meant.
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to the Prophet Muhammad, which are the binding models for Muslims’
religious exercises and ritual behaviour, and which also serve as the basis
for the canonical and ethical handbooks.?” The public events, which dom-
inate the sira, yield far less for such purposes than the Prophet’s private
affairs. Although this is not altogether without interest for the sira as well,
it remains much in the background. The canonical kadith, however, are
in their proper element here and do not stop at either private matters,
like the secrets of intercourse, or relieving oneself.* If in both Aadith and
sira the same material is being used, it is not arranged chronologically but
rather according to dogmatic, ethical, or ritual aspects, with the result that
what is grouped together in the sira is widely dispersed in the hadith. The
public events in the life of Muhammad, which earlier works of hadith still
consider, gradually recede and have totally disappeared when we come
to sunna-books. As we can see, there is a basic difference when dealing
with the two types of hadith—not in the subject itself but in the way it is
treated.

Although reports on the behaviour of historical persons at home and in
the family are generally quite suspicious because of problems of evidence,
Western scholars have been particularly impressed by this aspect of the
canonical hadith. What struck them most was the unbelievably broad spec-
trum of the traditions, the long chains of authorities, the intimacy of the
content as well as the often touching, naive, and candid style.* Even a distin-
guished scholar like R.P.A. Dozy, the historian of the Moors of Spain, without
hesitation used half of al-Bukhari as a historical source.” But as had been
shown by Goldziher—to whom we are indebted for the basic criticism of
the canonical hadith®—all movements and counter-movements in the life
of Islam have been precipitated by the form of the hadith, including not only
the dogmatic and canonical party rivalries of the first centuries, but also
the political confrontations. This is to say that theological defenders of doc-
trines or customs traced their opinions back to freely fabricated traditions,
and to alleged sayings and deeds of the Prophet, all for the purpose of more

87 Goldziher, Muslim studies, vol. 2, German pagination in the margin, p. 5.

88 Juynboll, Encyclopedia, s.v. (46 and 4 references respectively).

89 Cf. for example, the frequently used phrases wa-ka-anni ard l-nabiyya, “it seems to me
as if I were seeing the Prophet,” wa-ka-anni waqif bayn yadayh, “it seems to me as if I were
standing before him.”

90 Dozy, Essai sur l’histoire de ['islamisme, Leiden, 1879, p. 124.

91 Muslim studies, vol. 2, “On the development of the hadith” (1977), pp. 17-251. See also
Fuat Sezgin, “Goldziher and hadith,” translated from his GAS, vol. 1 (1976), pp. 53-84, in
Goldziher, Schools of Koranic commentators (2006).
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effective popularization of their view. The public in general did not per-
ceive this as a pious trick but merely as a legitimate literary device. The rise
of Muslim criticism of the tradition—which has almost always been con-
cerned with the form only, swallowing the most absurd content provided the
isnad was sound—was unable in this case, as in the case of the biographical
hadith, to effect a change for the better. This, however, is not to deny that
underneath the learned veneer of errors and lies there might still lie hidden
some credible traditions. Still, until mention is made to the contrary, every
canonical hadith must a priori be considered a falsification.

This hadith takes an exceptional position also as far as the treatment of
the isnad is concerned. Despite all the changes undergone by the judgement
of authorities in the course of history—which will be shown when reviewing
individual works—the canonical hadith remained all along the domain of
the complete and uninterrupted chain of authorities. In contrast, within the
biography of the Prophet, as well as historiography in general, this form
reached its pinnacle in al-Tabari, later declining to the point that, in the
end, all reference to the sources disappears. On the other hand, the isnad
of the canonical hadith is even far more conspicuous, since here the text
(matn) consists of many small sections, each required to be preceded by its
verification. This is why, in collections of hadith, the isnad takes up at least
the same space as the actual text.

The Literature of Hadith*

The high esteem accorded to isnad in the canonical hadith, as just shown,
led early on to the development of the so-called musnad literature, where
the traditions are arranged according to isnads, more particularly to the
Companion in its final link. The earliest of the musnad works, and the
only one up to now that is available in a printed edition, is by Ahmad b.
Muhammad IBN HANBAL (164/780—-241/855).% Within the general frame-
work of this arrangement some individual categories are listed in additional
subsections according to either relationship or sex, such as, for example,

92 The following presentation is based mostly on Ignaz Goldziher’s Muslim studies, vol. 2,
“The hadith literature,” pp. 189—251, as well as his article, “Neue Materialien zur Literatur des
Uberlieferungswesens” [new facts on the literature of hadith]. Cf. also F. Sezgin, “Goldziher
and hadith,” in: Goldziher, Schools of Koranic commentators (2006), pp. xiii—xxxviii.

98 Cairo, 1311/1893-1894, four volumes in large quarto amounting to 2,888 pages. F. Sezgin,
GAS, vol. 1, pp. 504-505.
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the traditions of the Companions of Muhammad’s family, of the ansar, of
women, or according to place of residence or birth, such the Companions
from Iraq, Basra, Kufa, Mecca, and Medina, etc. As we might guess, this struc-
ture is not an invention of the author but rather a remainder of an earlier
period when the literature of hadith consisted of such small, independent
collections. This is the easiest way to explain that not only the complete
work of Ibn Hanbal, but also each one of the above-mentioned categories
of tradition, is called musnad. The content “extends to all matters that have
ever been the subject of hadith information, to ritual laws and regulations,
legal norms, moral sayings, legends, and fables. Also, historical transmis-
sion, maghazt, takes up alarge space.” Criticism never exceeds the bounds of
moderation common among Muslims, clinging to the mere external aspects,
and usually stops far short of the limits. Yet when Ibn Hanbal goes so far as to
include even sayings of the Prophet in praise of the generosity of al-Saffah,
the first ‘Abbasid caliph, or which predict the conquest of India or proclaim
the fame of his hometown Merv, one is tempted to think of a joke rather than
carelessness.

The concept of the musnad books complicates matters greatly, especially
since the general system of arranging by Companion’s* name, as pointed
out above, is then further subdivided into special groups of people, so that
a tradition might appear in different places or, if it appears only once, in
a place that no one would expect it. These difficulties were conducive to
the appearance of another type of hadith literature, the so-called musannaf
books, in which the transmissions are arranged by content and brought
together in chapters.”> Of course, this system also has its drawbacks, for
when a tradition’s content suits two different subject categories it is usually
assigned to different places, either partially or wholly, whereas if secondary
considerations determined its classification, it ends up in a place where one
would never expect to find it.

The most esteemed musannafwork is al-Sahth® of Muhammad b. Isma‘il
AL-BUKHARI (194/810-256/870). The title of the book, meaning “sound,
might be an indication that the author endeavoured to present his material
in a better form than his teacher Ibn Hanbal. In any case, he made it a point
to eliminate traditions from suspicious authorities or of doubtful content, to
present both the text of the tradition as well as the isnad with conscientious

94 “ala [-rijal so the Arabic technical term.

9 <ala l-abwab.
96 Ttis also called al-Jami‘al-sahih, cf. al-Qastallani in the preface to his Irshad, Bulag, 1303.
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fidelity, to identify explanations and additions, particularly if they were his
own, and to list at the end, and under his name, his personal opinions
regarding various parallel transmissions. Yet all these improvements are
nothing but external features and are not in the least related to what we
call historical criticism. Even if we credit him with having considerably
reduced the learned jumble of tradition-related material—his book makes
up only one third of Ibn Hanbal's Musnad—one must not believe that the
remainder is worth more than the discarded material. His teacher’s pet
authorities, Anas b. Malik, the mendacious ‘Aisha, and the evil-disposed
Abu Hurayra, are also preferred by al-Bukhari. The second part of the book,
Bad’ al-khalq,” and, most of all, the great maghazi book, which has no
equal among the hadith works, contain considerable historical material.
This is followed by commentary on the Koran. All the rest—in the edition I
used,” 670 and 856 pages—is made up of the canonical fadith, intermixed
with historical material here and there.

Another of Ibn Hanbal’s pupils, Abal-Husayn MUSLIM IBN AL-HAJJA]J al-
Naysaburi (d. 261/875%), also left us a highly esteemed collection entitled [al-
Jami] al-sahth.® The order of chapters differs from that of al-Bukhari. Addi-
tionally, the latter’s characteristic headings are missing, although [Yahya
b. Sharaf] AL-NAWAWI (d. 676/1277)" later added these to his own com-
mentary. Whereas al-Bukhari often sprinkles identical traditions with differ-
ing isnad throughout the respective chapters,'”> Muslim b. al-Hajjaj lists all

97 Starting with the chapter “manaqib ashab al-nabi The chapter headings (bab) are from
al-Bukhari himself and constitute an integral part of the work, only the text differs according
to the respective recension. Conversely, the overall appellation, book (kitab), seems to be a
later addition. Cf. Goldziher, Muslim studies, vol. 2, p. 220.

98 Cairo (Halabi), 1309, in 4¥. On the numerous other editions cf. Brockelmann, GAL,
vol. 1, p. 158, [and Sezgin, GAS, vol. 1, pp. 118, no. 4, etc.] The Leiden edition by L. Krehl and
Th.W. Juynboll (1862-1908) is not particularly good. Ever since this first attempt no Christian
scholar tried to edit a work of hadith, probably for the proper realization that Orientals are
best qualified for this task. We should restrict ourselves to producing alphabetical indices to
the traditions. The French translation, Les Traditions islamiques, by O. Houdas and W. Marcais
does not conform with modern requirements.

99 EP; EQ; Juynboll, Encyclopedia; Sezgin, GAS, vol. 1, pp. 136-143.

100 Goldziher, Muslim studies, vol. 2, p. 226sqq. On the various editions see Sezgin, GAS,
vol. 1, pp. 136—-143. I quote books and chapters according to al-NawawT's usage. Only in the case
of voluminous works I supply volume and page numbers of the edition I am using—in the
margin of the Bulaq edition of al-Qastallani on al-Bukhari, Irshad al-sari ila Sahih al-Bukhart
... (Bulag, 1303) 10". [Sezgin, GAS, vol. 1, p. 123, no. 29.]

101 Cf. Brockelmann, GAL, vol. 1, p. 394; Goldziher, The Zahiris (1971), p. 97.

102 Juynboll, Encyclopedia, p. xxx, col. 1.
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variants in the first relevant place, without later again using this material.
The work is of little merit for our purpose, since, apart from a partial sec-
tion of Kitab al-fada’il and isolated passages, it does not contain a historical
section. The concluding chapter, “interpretation of the Koran,” is a miser-
able truncation which even in the marginal edition I used—as well as the
equally long commentary—amounts to no more than ten pages. The rather
extensive introduction to the science of tradition, which precedes Muslim
b. al-Hajjaj’s collection,'®® deserves considerable praise.

The sunan works of Abta Da’ud [al-Sijistani] (d. 279/892 [or 275/888]), Ibn
Majah'* (d. 273/886), and Ahmad b. ‘Ali b. Shu‘ayb AL-NASA’I (d. 303/915)"%
display a far greater interest in canonical and ritual affairs, but they are
referred to only when they preserve a tradition that does not appear else-
where.

Abu ‘Isa Muhammad b. Tsa AL-TIRMIDHI (d. 279/892 or 3) can pride him-
self on being the pupil of three famous traditionists: Ibn Hanbal, al-Bukhari,
and Abt Da’ad [al-Sijistani]. His work is entitled sometimes Sunan, some-
times more appropriately al-Jami‘ al-sunan,® as from its content it is more
related to Muslim b. al-Hajjaj. Like the latter, it also contains historical mate-
rial in the abwab al-managqib," albeit with a much longer commentary on
the Koran.® Its special place in the critical science dealing with the isnad
is remarkable. Al-Bukhari and Muslim recognize only such authorities on
whose reliability there is unanimous agreement among scholars. Abii Da’ad
[al-Sijistani] and his pupil al-Nasa’l, however, are even content when the sole
witness is not generally rejected. Al-Tirmidhi goes still one step further and
accepts any tradition which, at any time, has been the accepted canonical
practice. On the other hand, he feels obliged to grade the reliability of any
tradition he is using.'® However, as in all Muslim criticism, this applies only
to the form of the tradition, so that the most audacious fabrications might
receive a splendid grade.

103 Tn the edition which I used, vol. 1, pp. 60-184.
104 EP; EQ; Juynboll, Encyclopedia, s.v.; Sezgin, GAS, vol. 1, pp. 147-148.
Goldziher, Muslim studies, vol. 1, p. 225sqq.; Brockelmann, loc. cit., vol. 1, p. 161sq.
In the edition which I used—Delhi, 1315/1897, two folio volumes—the title page has
Jami, whereas the body of the text has the heading, Sunan. The introduction to the science
of tradition (al-Risala fi fann usul al-hadith), which now commonly appears at the beginning
of the edition, is not from al-Tirmidhi but from the well-known scholar ‘Ali b. Muhammad
AL-JURJANI (d. 816/1413;) EP.

107 Vol. 2, pp. 201-234.

108 Vol. 2, pp. 111-172.

109 For example, good (hasan), weak (daf%f), sound (sahih), strange (gharib), sounder
(asahh). Combined grades are: hasan sahih, and hasan gharib.

105
106
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Al-Tirmidhi also composed a short study on the person and character
of Muhammad (al-Shama’il), consisting of fifty-six chapters.™® Monographic
editions seem to exist only in connection with commentaries." The copy
I used was printed as an appendix to al-Sakhih but with separate pagina-
tion."2 It is entitled simply al-Shama’il or now al-Shama’il al-mustafa or al-
Sham@’il al-nabawiyya wa-l-khasa’il al-mustafawiyya. The isnads are numer-
ous and extensive, although, unlike al-Sahih, without critical comments.
The content is a lively reminder of the compilation Ibn Sa‘d placed at the
end of his Sira, entitled Sifat rasul Allah on this subject," and likewise con-
sists almost solely of apocryphal, useless bits of historical information. The
arrangement of the material, as well as the headings, is quite different.
The number of chapters—al-Shama’il, fifty-six, and Ibn Sa‘d, fifty-eight—
is remarkably similar. The more exact relation of the two works would be
worth particular research.

Wali I-Din Muhammad b. ‘Abd Allah [AL-KHATIB] AL-TIBRIZI's Miscdt-
ul-masdbih™ is a 737/1336 revision of Abit Muhammad al-Husayn b. Mas‘ad
al-Farra AL-BAGHAWT's (d. 510/1117 or 516/1122)" Masabih al-sunna. It pur-
ports to educate non-specialists, yet it also serves specialists well. The mate-
rial is selected accordingly. What remained of a sense of historical matters
was included in the chapters “Fad@’il al-nab?” and “Mandqib. In the indi-
vidual sections we find first the traditions from al-Bukhari and Muslim b. al-
Hajjaj, classed as sahih, followed by excerpts from the sunan works classed as
hasan, and finally some strange (gharib) or weak (daf) traditions appear on
occasion.” Thanks to this arrangement, the book offers convenient access

110 Sezgin, GAS, vol. 1, p. 156.

11 Tbid., pp. 154-159.

112 g9 lithographed folios of the afore-mentioned Indian lithograph.

13 Tbn Sa‘d (al-Tabagat), vol. 1, part 2: Biographies Muhammed's; Ereignisse ..., pp. YA-FAY;
see above, p. 3255q.

14 Mishcdt-ul-masdbih; or, A collection of the most authentic traditions, regarding the actions
and sayings of Muhammed ... translated by A.N. Matthews, vol. 1, pp. 510-584.

15 EP; EQ; Goldziher, Muslim studies, vol. 2, p. 247 sq.; Sezgin, GAS, vol. 1, p. 155.

116 In my Indian lithograph (Dehli, 1310/1892), pp. 510-584.

117 According to a pencil note in Schwally’s manuscript he here wanted to comment on
the sunan work to which he repeatedly referred, Kanz al-ummal fi sunan al-agwal wa-l-af‘al
of ‘Al@ al-Din ‘Ali AL-MUTTAQI al-Hindi (d. 975/1567), Hyderabad, 1312-1314, parts 1-8. (2707
pp-) This work is based on the following three collections of traditions: First.—Jam‘al-jawami*
(or al-Jami* al-kabir), a work which was planned to include possibly all of the hadiths. Its first
part was alphabetically arranged by the first line of the sayings (agwal) of the Prophet; the
second part was basically arranged alphabetically by the names of the earliest authorities and
presents the traditions of Muhammad’s deeds (af'al); (cf. on this Hajji Khalifa, vol. 2, p. 614,
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to extant transmissions on a given subject in the seven main collections of
hadith. Given the lack of other systematic reference works, the book is quite
useful for research.

All the works treated in this chapter are preceded chronologically by
al-Muwatta’ of Malik b. Anas (d. 179/795.)" This, however, is not a hadith
book but a corpus juris which presents law and justice, rites and praxis
of the cult according to the consensus and usage at Medina. Of course
it refers to hadith, although by no means in every chapter, and without
attaching decisive importance to them. For this reason, the work deserves
to be referred to only when it is necessary to prove the prevalence of a
particular transmission in such an early period.

The Biographies of the Companions of Muhammad

The earliest sources regarding the Companions of the Prophet are his own
biographies, compendiums, and world-histories, as well as works of hadith,
particularly their chapters entitled managqib or fada’il. Nowhere in the early
literature are the Companions treated in such detail as in Ibn Sa‘d’s book
of classes (al-tabagat)."® Although al-Tabari also devoted a greater work
to this subject, it seems that only an insignificant excerpt survived, which
now appears at the end of his Annales.”” More convenient reference works
are the writings of the subsequent period, which are arranged alphabeti-
cally.

The latest of these, which is available in a printed edition, is al-Istiab
ft ma‘rifat al-ashab, by the famous Spanish scholar, Abti ‘Umar Yasuf IBN
‘ABD AL-BARR al-Qurtubi (d. 463/1071.)* More comprehensive is Usd al-

and W. Ahlwardt, Verzeichnis der arabischen Handschriften, vol. 2, p. 155). Second.—al-Jami*
al-saghir, an excerpt of no. 1 (repeatedly printed in Egypt, partly with the commentary of ‘Ali
b. Ahmad al-AZIZI or the one of Munawi). Third.—Zawa’id (or Ziyadat, also Dhayl) al-Jami*
al-saghir. Al-Muttaqi al-Hindi in his Kanz al-‘ummal presents the complete compilation of
the hadiths contained in these three collections but—for the convenience of jurisconsults—
in a systematic arrangement conforming to the prevailing legal categories, however, retain-
ing the separation of agwal and af‘al, and in the case of the agwal differentiating between
those from al-Jami‘al-saghir and Zawa’id. [From A. Fischer’s additions and corrections, Seite
ii/222-223.]

18 Goldziher, Muslim studies, vol. 2, p. 197sq.; Sezgin, GAS, vol. 1, pp. 457-464.

119 See above, p. 326.

120 Cf. MJ. de Goeje in the introduction to the Leiden edition of Annales quos scripsit Abu
Djafar Mohammed Ibn Djarir At-Tabari, p. xiiisq.

121 Brockelmann, GAL, vol. 1, p. 363sq.; printed, Hyderabad, 1318/1895.
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ghaba fi ma‘rifat al-sahaba (“lions of the thicket”)? of ‘Izz al-Din IBN AL-
ATHIR (d. 630/1232) the author of a world-history® As he remarks in his
preface, he depends on the above-mentioned Ibn ‘Abd al-Barr as well as
three Isfahani scholars, Abt ‘Abd Allah IBN MANDAH (d. 395/1004)>* ABU
NUAYM Ahmad b. ‘Abd Allah AL-ISFAHANI (d. 430/1038)"* and Abu Musa
Muhammad b. Abi Bakr b. Abi ‘Isa [al-Madini] (d. 581/1185).%® For this rea-
son he acknowledges at the start which articles he borrowed from one
or several of these authors, using the corresponding letters (5, ¢, &, )
It is very strange that Ibn al-Athir developed the principles of the alpha-
betical arrangement to such detail,””” as if it were something new, when
already Ibn ‘Abd al-Barr, who lived a hundred and fifty years before him,
was familiar with this method.?® Of the historical works consulted by Ibn
al-Athir, I merely mention Ibn Ishaq’s al-Maghazt, which he used in the
recension of Yanus b. Bukayr [Ibn Wasil al-Shaybani],® so that we have
here yet another aid for the reconstruction of the original text of this impor-
tant book.*® Whereas Ibn Sa‘d’s book of classes treats some 1,860 Com-
panions, this number grew to 7,554 in Ibn al-Athir™® This was achieved
by including a wider circle of contemporaries in addition to the Compan-
ions.

Shams al-Din Abi ‘Abd Allah b. ‘Ali AL-DHAHABI (d. 748/1347) produced
from Ibn al-Athir’s work a short excerpt™® entitled Tajrid asma’ al-sahaba,
using also other books that he meticulously enumerates in his preface,
and to which—by means of particular letters—he traces back every new
contribution to its source. In the case of women, he made particular use
of the last part of Ibn Sa‘d’s famous book of classes (vol. 8: Biographien der
Frauen [biographies of the women]). In this way al-Dhahabi seems to have

122 Cairo edition, 1280/1863, in 5 volumes.

123 Cf. above, p. 330sq.

124 EP2; Sezgin, GAS, vol. 1, pp. 214—215.

125 Brockelmann, GAL, vol. 1, p. 362; EF; Juynboll, Encyclopedia, p. xxxiii; Sezgin, GAS, vol. 1,
p- 88 etc., vol. 8, pp. 83, and 273.

126 Brockelmann, GAL, vol. 1, p. 355, last line; Sezgin, GAS, vol. 1, pp. 205, 215, 504.

127 Brockelmann, GAL, vol. 1, p. 5120 to p. 6 1 11.

128 Tbid., vol.1, p. 6122 and 23, would indicate that the arrangement had predecessors (“and
I saw much of the latest as soon as a book was arranged alphabetically ...”).

129 Cf,, ibid., vol. 1, p. 111 9 sq. The same recension has partially been used also by al-Wahidi
in Asbab al-nuzul, cf. Cairo edition of 1315/1894, p. 165 1 12. [EP%; EQ; Juynboll, Encyclopedia,
s.v.; Sezgin, GAS, vol. 1, p. 28913.]

130 Cf. above, p. 3215q.

131 According to Ibn Hajar al-Asqalani, al-Isaba fi tamyiz al-sahaba, vol. 1, p. 3.

132 Two volumes, Hyderabad, 1315/1897.
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succeeded in increasing the number of listed entries vis-a-vis Ibn al-Athir
by four to five hundred.”®® Because of its extreme brevity, the book can only
serve as an index to the works he was using.

The most comprehensive of all the known collections is al-Isaba fi tamyiz
al-sahaba by Abu l-Fadl Muhammad b. ‘Ali IBN HAJAR (d. 852/1448),"%* from
al-‘Asqalan in Palestine. Here, the number of entries has again been in-
creased, since, as stated in the preface, vol. 1, p. 4, he also has included those
who might possibly have seen the Prophet, either shortly before his death
or during the first years of their life. The Calcutta edition,”*> despite its vol-
ume, displays not inconsiderable gaps, since no perfect manuscript could
be procured.

Since chains of authorities are rarely supplied in the later historical lit-
erature of the Arabs, as pointed out above, and yet Ibn al-Athir and Ibn
al-Hajar al-‘Asqalani made an effort to produce a coherent description;* the
isnads in their large biographical collections take up much space. The rea-
son for this conspicuous phenomenon is that these works are not the result
of independent historical interests; they are, rather, totally in the service of
the critical tradition."” The traditions on which religious judgements hinge,
the knowledge of what is permitted and what is not, as well as other mat-
ters, are considered sound only when the strands of their isnads and the
transmitters are known beforehand. First and foremost, there are the Com-
panions of the Messenger of God. When someone does not know them, his
ignorance regarding other matters will be even greater. It is therefore nec-
essary to “determine their origin and their circumstances of life; otherwise
one cannot know whether the application of what the authorities transmit
is correct, and the evidence ascertained. In this respect, transmissions from
unknown persons must not be used.”* That a book pretending to be an aid
in the criticism of isnads follows this formality also in its own presentation
hardly comes as a surprise.

133 Cf. the preface, vol. 1, p. 4 1 3, where the total is estimated to amount to be eight
thousand.

134 Cf. Brockelmann, GAL, loc. cit., vol. 2, p. 67sq. EI%; EQ.

185 Calcutta, 1856-1873, 4%, 4,800 p. (Bibliotheca Indica.)

136 Cf. above, p. 330sq.

137 Connected with this is the small biographical compendium, Ma‘al fi asma’ al-rijal,
of Muhammad AL-KHATIB AL-TIBRIZI (d. 737/1336) that was destined particularly for his
hadith work entitled Mishkat al-masabih, and is appendixed to the Indian edition. Cf. above,
p- 330sq.

138 Tbn al-Athir, Usd al-ghaba fi ma‘rifat al-sahaba, vol. 1, p. 3 11 14-19.
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The Peculiarity of the Islamic Exegesis
of the Koran: The Exegetic Hadith

The analysis of the suras in the first part of our work offers hundreds of
examples™ that allow us to appreciate properly the Muslim interpretation
of the Koran. Here it is necessary to summarize systematically the mistakes
that, it would seem, had appeared already in the earliest period:

1. Verses are attributed to historical events on the basis of a more recent
tradition, even though they had already been revealed earlier.

2. Insufficient attention to the sense of a word leads to overlooking the
obvious. For example, the words of siira 7:184 gad igtaraba ajaluhum
(that it may be their term is already nigh), which clearly indicate the
general fate awaiting men after death, is considered in al-Wagqidi (ed.
by A. von Kremer, p. 132) to be a reference to the Battle of Badr,"! where-
as verses that undoubtedly prophesy a military success—Ilike siira
1o—are interpreted as an announcement of the death of Muham-
mad."?

3. The origin of many sayings and laws in Jewish or Christian sources is
not realized and leads to distorted explanations as well as the presup-
position of impossible situations."?

4. The habit of attributing every single revelation to a definite event
of contemporary history when in fact this attribution is based on a
misunderstanding of the general sense of most of the Koranic passages.

This mistake must be considered the most serious and disastrous of all, not
only because it is the one that occurs most frequently and is the most pecu-
liar mark of the Muslim commentaries, but also because it includes what is
for us the most important part of its content, namely information on the life
of Muhammad. As Aloys Sprenger once remarked, the traditions contained
in the commentaries are so numerous and detailed that apart from geneal-
ogy and military campaigns, it would almost be easier to write the life of
Prophet without the biographies than without the commentaries.'*

139 Cf. above, pp. 63-188.

140 For example, loc. cit., p. 108, on sira 16126 sq; and pp. 147-148 on siira 65:1.

141" A similar inaccurate interpretation by the exegetes occurs with the imperatives adkhilni
and akhrijni in sara 17:82; cf. the Commentators.

142 The commentaries; Ibn Qutayba, p. 82; note on Ibn Hisham, p. 933; al-Suyuti, al-Itgan,
Pp- 45 and 910.

143 For example, above, p. 161sq. on stira 4:46.

144 Sprenger, Leben und Lehre des Mohammad, vol. 3, p. cxx.
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The traditions of the Commentators that are somewhat sound can be
divided into two groups. (1) Those that relate verses to important pub-
lic events, such as, for example, parts of sura eight to the Battle of Badr;
parts of sara three to the Battle of Uhud; parts of sara fifty-nine to the
expulsion of the Jewish tribe of the Nadir; sura 48:1 to 7, to the Pact of
Hudaybiyya; siira 491 to 5, to the embassy of the Tamim; stra 9:1sqq., to
the pilgrimage of 9/630; and sura 5:1sqq., to the Farewell Pilgrimage of
10/631. (2) Those that relate to private affairs and throw an unfavourable
light on the reputation of the Prophet or members of his household and
which for this reason are considered particularly reliable. Here belong the
occasions of narration of siira 24:115qq.; A’isha’s" escapade with Safwan b.
al-Mu‘attal of sira 33:37; Muhammad’s marriage to Zaynab [Bint Kab b.
‘Ujra], the wife of his adopted son Zayd [Ibn Haritha]; and sara 66:1sqq.,
Muhammad’s treatment of his slave girl Mary(am) in the quarters of his wife
Hafsa."

The reliability of the transmissions of these passages we may indeed
not generally doubt, even if some details might be fictitiously embellished.
On the other hand, the meaning of the first sentence of siira 3:155 is too
vague for us to give the least amount of credibility to any of the transmit-
ted traditions.” Muhammad’s encounter with the blind Ibn Umm Mak-
tim™"® of a respected Meccan family, can hardly be the background to stra
eighty, since the blind man, whose despicable treatment was the reason
that the Prophet was rebuked by God, was a poor man from the lower
class. The tradition, which reproaches the Prophet for having temporarily
included the pagan goddesses in the Islamic cult, must still remain suspi-
cious although no cogent proof for its inaccuracy has been supplied—so
far. But so long as the contemporary circumstances are not better known,
and, in the final analysis, the judgement is dependent solely on the two
questions of whether or not such a crude throw-back to paganism can be
attributed to Muhammad, or the fabrication of such an accusation against
Muslims—questions which in all appearances can equally well be answered
negatively or affirmatively—research will never come up with an unani-

145 According to one hadith ‘Nisha is affectionately reminded on her death bed of her early
accusations from which she was splendidly exculpated. But in her old age she does not care to
hear much of the event. Cf. Ibn Sa‘d (al-Tabagat vol. 8): Biographien der Frauen, p. 25; Juynboll,
Encyclopedia, p. 721, col. 1.

146 See above, p. 171,168, and 175sq; Juynboll, Encyclopedia, p. 396, col. 1.

147 Loc. cit., pp. 139.

148 Juynboll, Encyclopedia, p. 494, col. 1.
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mous agreement.® As far as the declarations of the two respective groups
are applicable, they are based not only on accompanying traditions but also
on Koranic hints that were clear enough to protect these traditions from
falling into oblivion, and, at the same time, serve as their confirmation.

Conversely, the great majority of the original narratives is quite suspi-
cious, for to all appearances most of the revelations of the Koran are of a
rather general nature and give no indication that they were revealed on
a particular occasion, which, in the rarest of cases,™ Muslim exegetes will
admit. That this cannot be called an accompanying tradition becomes evi-
dent from setting the most contradictory traditions side by side, which we
did in numerous examples previously,™ as well as from the routine-like pat-
tern of fabrication. It is thus popular to present the same typical persons,
such as Tu‘ma b. Ubayriq as the thief,* for example, or Ibn Umm Maktam
as the blind man™® or ‘Abd Allah b. Ubayy as the hypocrite.

Generally, the number of persons who are claimed to be the subject of
revelations is extremely large. They belong to the most diverse classes and
circles, freedmen and slaves, Meccans and Medinans, muhdjirin and ansar,
believers and hypocrites, Jews and pagans. ‘All is reported to have said that
there is no Quraysh who was not the subject of revelation.'™ Some have
attempted to explain this fact by remarking that the creators of the exegesis
of the Koran were largely slaves or freedmen who, in order to enhance the
prestige of their patrons or belittle their enemies, inserted the respective
names in the earlier hadiths or simply coined new ones.

The mania to discover at all costs a precise historical occasion for every
revelation was, it seems, not influenced from outside, as Jewish exegesis
of the Bible was too far away from the events of its creation to dare to
offer descriptions of situations. On the contrary, this mania is of genuine
Arab growth, with roots intimately entwined with those of hadith. Since the
Koran contains a certain number of totally reliable contemporary allusions,

149 Toc. cit., pp. 72—74. Apart from Leone Caetani, all scholars have opted for the tradition,
lately Th. Noldeke, “Die Tradition iiber das Leben Muhammeds,” p. 164. I only met with
reservations from Leopold von Ranke, who says in Weltgeschichte, part 5, vol. 1, p. 64: “The
narrative is in sharp contradiction with everything authentically known of Muhammad so
that I dare not accept it.”

150 For example, loc. cit., p. 100 on sira 17:32.

151 Cf. above, pp. 72, 75-76, 101-103, 104-105, 108-109, 119-120, 121, 126, 132-133, 151, 156-157,
159161, 163-167, 170, 173174, 176-177, 178-179, 182, and 184-188.

152 Loc. cit. p. 1455qq., 165 on siira 4106qq., and 5:141.

153 Loc. cit. p. 96 on siira 8o.

154 al-Suyati, al-Itgan, p. 822.
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which are connected with incontestable accompanying traditions, this led
to a general exegetic principle. As a consequence, the exegetes, on the one
hand, search for hadiths that are best suited to shedding light on a revelation
and, if need be, go even further by incorporating in the hadith words from
the respective Koranic passage. On the other hand, if these attempts were
futile, people did not hesitate freely to invent suitable situations (exegetic
hadith in the wider sense). So long as we lack more precise investigations,
it is difficult to determine where one or the other precondition is appli-
cable. Yet this does not mean much, since both cases are untenable and
historically worthless combinations. Our judgement attains greater reliabil-
ity only when a legend can be shown in a satisfactory way to have derived
from the text of a Koranic passage (exegetic hadith in the narrow sense), as
applies to some traditions on Muhammad'’s childhood and the beginnings
of his prophetic activity. This reminds me of the legends of Muhammad’s
cleansing of the heart and the splitting of the moon, as well as the circum-
stances of the revelation of stira 74, all of which have probably been derived
from stiras 94:1, 54:1 and 74:1."° But these reliable cases are rare. Henri Lam-
mens'™ far overshoots the mark when he has the entire sadith relating to
Muhammad’s life and appearance originate from Koranic indications; it is,
after all, unlikely a priori that a literature so diverse in content, form, and
tendency should have sprung up from one root.

The Exegetic Hadith

Whereas the bulk of the exegetic hadiths—no matter what sort of miserable
invention they might be—still rests on the facts of contemporary history,
some others can occasionally be found that transcend the barriers of time
and space without hesitation, and see the occasion of revelations in the
conditions of a remote future. Strictly speaking, we are dealing here with
prophecies and not, by any means, revelations on a particular occasion. Here
belong, for example, Abit Umama Sudayy al-Babili’s'” solemn declaration to
have personally heard Muhammad saying that siira 54:47—49 was revealed
with reference to the Qadarites.”® Whether the claim—ascribed to Ibn

155 Cf. above, p. 77-78, 99, and 72.

156 “Qoran et tradition, comment fut composée la vie de Mahomet,” according to C.H.
Becker, “Islam: [bibliographischer Jahresbericht,”] p. 540sq.

157 Juynboll, Encyclopedia, pp. 160, 170, 286, 627.

158 al-Wahidi. Asbab al-nuzul (Cairo, 1315/1897), s.v,, p. 300. Cf. also Fakhr al-Din al-Razi in
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al-Kalbi—that sara 6:100 goes back to the Zindiq™ reflects nothing but the
personal opinion of this scholar or is covered by a hadith, I cannot say. Such
interpretations are on the same level as the numerous prophecies about the
future of the Muslim empire, which hadith literature puts in the mouth of
Muhammad.'®

The legends concerning the occasion of revelation are customarily intro-
duced with the formula nazalat al-aya fi, “the verse was revealed about.”
When al-Suyut1 believes that the narrated event was placed in merely an
approximate relation to the text of the Koran,'* his opinion is untenable, as
it not only contradicts the wording of the phrase but would also be difficult
to reconcile with its very sense, given that this type of literature generally
does not make concessions or limitations, instead presenting even the most
audacious lies as simple and plain facts. However, we can also identify al-
Suyut1’s basic inclination, which apparently amounts to putting into a more
favourable light the responsibility of the earliest authorities, usually that of
the Companions, for what he considers to be inaccurate interpretations.

It is extremely rare that authorities present statements about the occa-
sion of a revelation as being nothing but their own subjective views, or limit
their comments in any way. Al-Suytti points out such an instance when the
familiar al-Zubayr (Ibn al-‘Awwam) says with reference to siira 4:68, “By God,
I reckon (ahsibu) that the verse was revealed only on this occasion.”¢? Ibn
‘Abbas on siira 2:278, says: “The news reached us—but God knows best—
that this verse was revealed with reference to Banoi ‘Amr b. ‘Umayr.® It
seems to be equally rare that authorities confirm their truthfulness. The only
reference that I recall concerns the preposterous tradition that relates sura
54:47—49 to the sect of the Qadarites, where each of the nine links of the
isnad substantiate their evidence with a solemn ashhadu bi-Allahi, “1 swear
by God.”®*

his commentary, s.v. The old Persian—non-Shi‘ite—commentary of the Koran—originating
probably from the end of the third century AH—of Cambridge University Library—formerly
owned by Thomas van Erpe(nius)—considers 54:53 to be from the Qadarites, cf. E.G. Browne,
“Description of an old Persian commentary of the Kur’an,” p. 504. Juynboll, Encyclopedia, s.v.

159 Loc. cit., p. 165.

160 Goldziher, Muslim studies, vol. 2, pp. 121-125.

161 al-Suyuti, al-Itgan, p. 70 toward the end.

162 qgl-Itqan, p. 70; al-Wahidi, Asbab al-nuzil, s.v., p. 122; al-Suyuti, Lubab al-nuqul fi asbab
al-nuzil, in the margin of Tafsir al-Jalalayn (Cairo, 1301), vol. 1, p. 3; al-Bukhari, musagqat, §7;
al-Tirmidhi in the tafsir, p. 65,1 2.

163 al-Wahidi, Asbab al-nuzil, p. 65,1 2.

164 Cf. above, p. 344 n.158.
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When explanations of Koranic verses are put in the mouth of Muhammad
they deserve no more credibility than all of his apparent sayings in hadith.
Some Muslim authorities think that, apart from the last revealed verse (sura
2:276), he continually interpreted all of the Koran. According to others, how-
ever, this activity applies only to a certain number of verses.'> The rather
long list that al-Suyuti put together in al-Itgan (pp. 918—954) does not con-
tain a single remark that goes beyond the common ground of the Commen-
tators. How little comprehensive the list really is can be seen from the fact
that, of the four interpretations attributed to Muhammad by al-Wahidi in
relation to shiras 2:275, 5:71, 54:47sqq., and 73, not a single one is listed in
al-Suyutl’s al-Itgan.

The Creators of the Exegesis: Ibn Abbas and His Pupils

Asaresult of the close relation between the exegetic hadith, the biographical
hadith and canonical hadith—as well as the congruence of the content
of tradition in the widest sense—the interpreters of the Koran are, to a
large extent, identical with the leading personalities of the other two types
of hadith. Consequently, Muhammad’s earliest Companions here recede
farther off from the members of the younger generation, such as ‘Aisha,
‘Abd Allah b. ‘UMAR [IBN AL—KHATTAB], Abt Hurayra, Anas b. Malik, and
Ibn Mas‘iid.** No one is mentioned more often than ‘Abd Allah IBN ‘ABBAS,
however.

A direct cousin of Muhammad, he was thirteen or fifteen years old at
the time of the prophet’s death, or, according to others, ten years old.* He
never played a role in politics. The governorship of Basra, to which he was
appointed in 39/659 under ‘Ali, he seems to have received only on account of
his family relation to the ruling caliph.'®® However, he left this post one year
later, retiring to al-T2’if in the Hijaz, either in tacit agreement with Mu‘awiya,
the governor of Syria, who was reaching for the caliphate, or to ascertain how

165 al-Suyuti, al-Itqan, p. 955.

166 Ibid., al-Suyuti, al-Itgan, p. 908, says that ten Companions in particular made them-
selves a name in exegesis, and in this class reckon the four first caliphs, the editors of the
pre-‘Uthmanic recension of the Koran, Ibn Mas‘ad, Ubayy b. Ka‘b, Aba Masa, and Zayd b.
Thabit, further ‘Abd Allah b. al-Zubayr, and Ibn ‘Abbas. This is a rather unfortunate selec-
tion as ‘A’isha, Aba Hurayra, Ibn ‘Umar, and Anas appear infinitely more often as sources of
exegetical opinions than the eight persons reckoned by al-Suyuti at the first place.

167 al-Mas‘adi, Les prairies d’or, vol. 5, p. 232; Ibn Qutayba, p. 32; al-Nawawi; Ibn al-Athir,
Usd al-ghaba; Ibn Hajar al-‘Asqalani; al-Dhahabi, Tadhkirat al-huffaz.

168 al-Tabarl, Annales, vol. 1, p. 3449.
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he might in time ingratiate himself with the rising dynasty. There he lived for
another twenty or thirty years, enjoying the large income he received from
the Umayyads in exchange for his betrayal of the family of the Prophet. He
devoted himself entirely to scholarship, the exegesis of the Koran and the
related historical, antique and philological studies, becoming a celebrity in
his field.*® Despite his prominent social position, he did not disdain teach-
ing. It is said that he lectured every day on a different subject, sometimes
canonical law," sometimes exegesis or Muhammad'’s campaigns or poetry
or the battle days of the pagan Arabs. Finally, mention must be made of
genealogy and pre-Islamic Arabia, which, strangely enough, he intermixed
with Koranic and biblico-apocryphal elements, tracing them back to the
time of the patriarchs.” Everywhere, however, his main field is always given
as the exegesis of the Koran and the related hadith. Muhammad himself
is said to have asked Allah to teach Ibn ‘Abbas ta’wil. No wonder that he
excelled in this field and was honoured with the by-name “interpreter of the
Koran."” Nevertheless, whenever biographers take a close look at the type
and dimension of his exegetic activity, they display no little contradiction.
It is claimed sometimes that he interpreted the second siira verse by verse
and sometimes that he did this with the entire Koran.” Others even have
him count the verses and letters of the Holy Book.™ He acquired his enor-
mous proficiency in traditions by persistent interviews with the old Com-
panions who, no matter how reserved and peevish they might have been
otherwise, they readily supplied information to the cousin of the Prophet.
He received other material from Jews who frequented his home.> Among
his authorities we also encounter the learned Yemenite rabbi Kab [Ibn al-
Ahbar]," although we do not known whether the two men met in person.
Some writers ascribe no less than 1,660 hadiths to Ibn ‘Abbas, of which

169 The particulars are based on Ibn Sa‘d (al-Tabagat, vol. 2, part 2): Letzte Krankheit, Tod
und Bestattung Muhammads [last illness and death], pp. 119-124; Ibn al-Athir, Usd al-ghaba;
Ibn Hajar al-‘Asqalani; and al-Nawawi.

170 Particularly mentioned among them were law of inheritance, permissible and prohib-
ited matters as well as ceremonies of the pilgrimage.

171 As far as I can make out, nothing on this can be found in the biographies. Still, the fact is
firmly established by traditions on the legendary history of ancient Arabia in al-Tabari, vol. 1,
and the book of idolatry of Ibn al-Kalb1 in Yaqut, the isnads of which generally are headed by
the name of Ibn ‘Abbas. Cf. also J. Wellhausen, Reste arabischen Heidentums, 2nd ed., p. 15.

172 Tbn Sa‘d (al-Tabagat), loc. cit.; al-Suyuti, al-Itgan, p. 709sq.

173 al-Dhahabi, Tadhkirat al-huffaz, vol. 1, p. 80, 11; Ibn Sa‘d (al-Tabagat, vol. 5): Biographien
der Nachfolger in Medina, p. 343, 22; al-Nawaws, p. 541.

174 al-Suyati, al-Itgan, pp. 157 and 164.

175 al-Tabari, Annales, vol. 1, pp. 62sq., and 424; al-Wahidi, Asbab al-nuzul, p.141110.

176 a]-Nawawi, p. 5231 7.
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ninety-five are transmitted from both al-Bukhari and Muslim (Ibn al-Hajjaj),
apart from one hundred and twenty and forty-nine, respectively. Some one
hundred exegetic hadiths are said to come from Ibn ‘Abbas.””

Ibn ‘Abbas aided his memory with notes on leaves that eventually
amounted to an entire camel’s load.” Yet he left nothing actually written.
The results of his collecting and research are rather to be found in the books
of his pupils and their successors. Nevertheless, if we were to attempt to
reconstruct his opinion from the remarks of those writers who refer to him,
this attempt would be condemned to failure, as these persons contradict one
another in nearly every verse. In order to explain this conspicuous fact, sev-
eral avenues are open to us. One might think that the teacher’s opinions are
either erroneously or purposely misrepresented by the pupils, or that Ibn
‘Abbas himself permanently changed his opinion. But one of these views is
as unlikely as the other, since nowhere are there any clues to be found for
such a senseless and arbitrary action. Thus, there remains no other answer
but to consider this reference to Ibn ‘Abbas’ authority a fiction. This would
correspond to a common contemporary literary habit that exegetes—even
if not pupils of that master—be it because of modesty or in order to honour
the oldest and most respected head of the profession, forgo their own claim
to authorship and attribute to him what they themselves devised.

There is yet another consideration that necessitates such a decisive cor-
rective of the Muslim tradition on Ibn ‘Abbas. It is totally unthinkable that
he really mastered all the fields of knowledge ascribed to him—canon law,
pre-Islamic history and antiquity, philology, and poetry—and cultivated
research and teaching. This would not only be beyond the ability of a sin-
gle person but would also apply to branches of knowledge that were either
not yet established or still at their inception. We must thus conclude that
for partisan motives the achievements of several younger scholars are, in
many cases, shifted back to the past and attributed to a single person. Nat-
urally, tradition could not have followed this course if Ibn ‘Abbas had not
made himself a name in one or several of the respected fields, although on
account of his high social standing, his reputation exceeded the bounds of
his true merit. That his main field was exegesis seems to be proved by the
unanimous agreement of biographies, commentaries, and literary as well as
historical works; but the extent of this activity, on which there are variant
reports, remains to be seen.

177 al-Nawawi, p. 353.
178 Tbn Sa‘d, (al-Tabagat, vol. 8): Biographien der Nachfolger in Medina, p. 216,16.
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Whereas Ibn ‘Abbas’ authority within Islam remains untouched and un-
shakeable to this very day, ever since Aloys Sprenger™ it has become custom-
ary in the West to consider him a liar. This judgement could not be accepted
even if all the lies and nonsense attributed to him were really true, since in
most cases it would be just as difficult to identify the motive of the falsifi-
cation as it would be to contest the credulity of their authors. On the other
hand, the justification of an opinion with a fictitious saying of the Prophet
or a Companion was at that time a legitimate form of voicing subjective
truths.®

Of the immediate pupils of Ibn ‘Abbas, the most frequently mentioned
are:® Sa‘1d b. Jubayr (died 95/713),'2 Mujahid b. Jabr (d. 103/721),'®® ‘Tkrima
[al-Barbari] (d. 106/724),'®* ‘Ata’ b. Ab1 Rabah (d. 114/732),"®® and Abu Salih
Badham."® Apart from Sa‘ld b. Jubayr, they were all of slave origin. Only
‘Tkrima and Sa‘id seem to have left independent works,®” whereas the lec-
tures of the others were published as books by later editors only. There
are, for example, different commentaries that are traced back to Dahhak
b. Muzahim (d. 105/723),"*® a pupil of Sa1d,"® or to Ibn Jurayj (d. 150/767),"** a
pupil of ‘Ata’.® Mujahid b. Jabr’s interpretation must have been highly

179 “Notes on Alfred von Kremer’s edition of Wakidy’s Campaigns,” p. 72.

180 Cf. above, pp. 317 and 333.

181 A more comprehensive list can be found in Ibn al-Athir, Usd al-ghaba fi ma‘rifat
al-sahaba, vol. 3, p. 194; cf. also al-Suyuti, al-Itgan, p. 909sqq.

182 Tbn Sa‘d (al-Tabagat, vol. 6): Biographien der Kufier, pp. 178—187; al-Dhahabi, Tadhkirat
al-huffaz, vol. 1, pp. 65—67 EP; EQ; Juynboll, Encyclopedia, pp. 430-431.

183 Tbn Sa‘d (al-Tabagat, vol. 5): Biographien der Nachfolger in Medina [biographies of
the Followers at Medina], p. 343sq.; al-Dhahabi, Tadhkira, vol. 1, p. 80sq.; EP; Juynboll,
Encyclopedia, pp. 430—431; Sezgin, GAS, vol. 8, p. 22.

184 Tbn Sa‘d (al-Tabagat, vol. 5): Biographien der Nachfolger in Medina, pp. 212—216, al-
Tabagat, vol. 2, part 29, Letzte Krankheit, Tod und Bestattung, p. 133; al-Dhahabi, Tadhkirat
al-huffaz, vol. 1, p. 83sq.; al-Nawawi; Juynboll, Encyclopedia, p. 241.

185 Ibn Sa'd (al-Tabagat, vol. 2, part 2): Letzte Krankheit, Tod und Bestattung, p. 133sq.;
(al-Tabagat, vol. 5): Biographien der Nachfolger in Medina, pp. 344—346 al-Dhahabi, Tadhki-
rat al-huffaz, vol. 1, pp. 85-87; al-Nawaw1; Juynboll, Encyclopedia, pp. 139-140; Sezgin, GAS,
p- 3L

186 Tbn Sa‘d (al-Tabagat, vol. 6): Biographien der Kufier, p. 207, but without date of death.
Cf. also EQ; Juynboll, Encyclopedia, p. 516, n. 4.

187 al-Fihrist, ed. Flugel, p. 34 11 1 and 7. Regarding later recensions of ‘Tkrima compare
A. Sprenger, Mohammad, vol. 3, p. cxiii, no. 1.

188 Tbn Sa‘d (al-Tabagat, vol. 6): Biographien der Kufier, p. 210sq.

189 ql-Fihrist, p. 33, and al-ltgan, p. 914; A. Sprenger, loc. cit., p. cxvi, no. 2.

190 Tbn Sa‘d (al-Tabagat, vol. 5): Biographien der Nachfolger in Medina, p. 361; al-Dhahabi,
Tadhkirat al-huffaz, vol. 1, p. 152; Juynboll, Encyclopedia, pp. 212—225; Sezgin, GAS, vol. 1,
p. 9L

191 Sprenger, loc. cit., p. xciv. Numerous isnads in al-Wahidi, Asbab al-nuzul, attest to this.
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appreciated, as al-Fihrist knows of three different recensions of this work
alone.®?

Let us mention only a few of the Commentators of the first century whose
scholastic background is somewhat uncertain. Hasan al-Basri (d. 110/728)
has no documented relation to the school of Ibn ‘Abbas, but his commen-
tary is frequently cited; in the recension of ‘Amr b. Ubayd [d. 143/760'*] it
is heavily used by Muhammad b. Ibrahim AL-THALABI (d. 427/1035)."* As
for Qatada b. Di‘ama (60/679-118/736),'* born blind but endowed with a
splendid memory, the biographers are at variance as to whether or not he
heard lectures from Ibn ‘Abbas’ pupils, such as ‘Tkrima,*” Sa‘id b. Jubayr and
Mujahid b. Jabr.® His commentary circulated in several recensions.” Con-
versely, a man of Jewish descent, Muhammad b. Kab AL-QURAZI (d. n8/
736),°° whose commentary was frequently consulted by Aba Ma‘shar [Najth
b. ‘Abd al-Rahman al-Sindi] (d. 170/786)*" as well as by other biographers of
the Prophet,** is alleged to have studied under Ibn ‘Abbas.>

Of the representatives of the younger generation deserving of particu-
lar mention are Muhammad b. S@ib AL-KALBI** (d. 146/763), Sufyan b.
‘Uyayna*”® (d. 198/814), Waki‘ b. al-Jarrah*® (d. 197/812), Shu‘ba b. al-Hajjaj*”
(d.160/776), Yazid b. Hartin al-Wasit1**® (18/736—206/821), ‘Abd al-Razzaq b.

192 ql-Fihrist, ed. Fliigel, p. 33, 1l 21—23; Sprenger, loc. cit., p. cxvsq.

198 Tbn Sa‘d (al-Tabagat, vol. 7, part 2): Biographien der Basrier, vol. 7, part 1, pp. 116-129;
Juynboll, Encyclopedia, pp. 176—177.

194 Sezgin, GAS, vol. 1, pp. 31-32; Juynboll, Encyclopedia, p. 568, col. 2.

195 Brockelmann, GAL, vol. 1, p. 67.

196 Juynboll, loc. cit., pp. 438-449; Sezgin, GAS, vol. 1, pp. 31—32.

197 al-Nawawi, p. 509, 1 15.

198 al-Dhahabi, Tadhkirat al-huffaz, vol. 1, p. 110,16.

199 al-Fihrist, Fliigel’s edition, p. 34, Il 3 and 4; Sprenger, Mohammad, vol. 3, p. cxvi, no. 7.

200 Sezgin, GAS, vol. 1, p. 32; Juynboll, Encyclopedia, p. 61, col. 2, p. 505, col. 1.

201 EP; Sezgin, GAS, vol. 1, pp. 291-292.

202 al-Tabari, Annales, vol. 1, p. 575, 1 4, p. 1195, 1 2, p. 1721, 1 14; Sezgin, GAS, vol. 1, pp. 291—292.

203 a]-Nawawi, p. 116, 1 12.

204 ql-Fihrist, p. 95; Ibn Sa‘d (al-Tabagat, vol. 6): Biographien der Kufier, p. 249sq. In the
selection of the following name I am following al-Suyati, al-Itgan, p. 916, centre.

205 Tbn Sa‘d (al-Tabagat, vol. 5): Biographien der Nachfolger in Medina, p. 364; al-Dhahabi,
Tadhkirat al-huffaz, vol. 1, p. 238sqq.; al-Nawawi, p. 289; Juynboll, Encyclopedia, 569—622.

206 Tbn Sa‘d (al-Tabagat) (vol. 6): Biographien der Kufier, p. 275; al-Dhahabi, Tadhkirat
al-huffaz, vol. 1, p. 280sqq.; al-Nawawi, p. 614sqq; Juynboll, Encyclopedia, pp. 646—649.

207 al-Dhahabi, Tadhkirat al-huffaz, vol. 1, p. 174 sqq.; al-Nawaws, p. 315sq.; EI%; EQ; Juynboll,
Encyclopedia, pp. 471-566; Sezgin, GAS, vol. 1, p. 92.

208 al-Dhahabi, Tadhkirat al-huffaz, vol 1, p. 290sqq.; al-Nawawi, p. 636 sq.; EP%; Juynboll,
Encyclopedia, pp. 684-68s5; Sezgin, GAS, vol. 1, p. g0.

©
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Hammam?® (126/749-211/827), Adam b. Abi lyas®® (132/749-220/835), etc.
With the exception of Sufyan b. ‘Uyayna and Adam b. Abi lyas, all these
scholars were slaves or freedmen. That they left independent works is par-
tially attested elsewhere, although none of them has come down to us.*

Since the first somewhat reliable traces of grammatical studies among
the Arabs point to the middle of the second century,?? even the latest of the
aforementioned commentaries cannot have contained much of this branch
of science. Etymology seems to have been older than actual grammar. It
is thus quite conceivable that the lexical remarks in al-Bukhart's tafsir are
correctly attributed to Mujahid (Ibn Jabr). Conversely, it is by no means
certain that Ibn ‘Abbas was a scholar in this field.

In contrast to Ibn ‘Abbas, whose reputation was always above suspicion,
his pupils and their successors had to suffer adverse judgement. This, how-
ever, contains little importance for us, since, as we pointed out above when
discussing hadiths,** Muslim criticism is partly personal prejudice, partly
adherence to different political or religious parties, and partly formalities of
the construction of the isnad. Thus, while ‘Tkrima is recognized as an expert
in the Book of God,”* his reliability is neverthless questioned,*> probably
because his hadith does not serve as evidence in canon law, since he was con-
sidered a Kharijite.*® Abu Salih Badham was held in low esteem because he
was no “reciter of the Koran.”" Even al-Kalbj, the great expert in genealogy
and pre-Islamic history, is considered weak in transmission (riwaya),”® or
even an outright liar;? the isnad of Muhammad b. Marwan AL-SUDDI—
Muhammad AL-KALBI—Abu Salih Badham is called the chain of lies.?* By

209 Tbn Sa‘d (al-Tabagat, vol. 5): Biographien der Nachfolger in Medina, p. 399; al-Dhahabi,
Tadhkirat al-huffaz, vol. 1, p. 333; Juynboll, Encyclopedia, pp, xxxii, 24—38.

210 al-Dhahabi, Tadhkirat al-huffaz, vol. 1, p. 375; Sezgin, GAS vol. 1, p. 102, no. 32.

21 Whether there is really a Persian translation of Yazid b. Haran’s commentary in an Istan-
bul library—Nuruosmaniye, no. 474—still needs to be investigated. al-Fihrist lists among the
aforementioned commentaries only those of al-Kalbi and Waki b. al-Jarrah.

212 Brockelmann, GAL, vol. 1, p. 99.

213 Cf. above, pp. 317sq. and 333.

214 al-Dhahabi, Tadhkirat al-huffaz, vol. 1, p. 84 17; Ibn Sa‘d (al-Tabagat, vol. 5): Biographien
der Nachfolger in Medina [biographies of the Followers at Medina], p. 212, 1 19sqq.

215 Tbn Qutayba, p. 224 1 5, and p. 231sq.; Ibn Sa‘d (al-Tabagat, vol. 5): Biographien der
Nachfolger in Medina, p. 2131 g and 12.

216 Tbn Sa‘d (al-Tabagat, vol. 5): Biographien der Nachfolger in Medina [biographies of the
Followers at Medina], p. 216, 11 6, 10, and 12.

217 0. Loth, “Tabari’s Korankommentar,” p. 598.

218 Ibn Sa‘'d (al-Tabagat, vol. 6): Biographien der Kufier, p. 250,1 9.

219 al-Qurtubi.

220 Silsilat al-kadhib, al-Suyuti, al-Itgan, p 914, beginning. Al-Suyutl uses equally strong
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the same token and without further substantiation, the reproach of false-
hood is brought against Mugatil b. Sulayman?? (d. 150/767), who transmitted
from Dahhak b. Muzahim and, according to others, from Abu 1-Hajjaj IBN
MUJAHID as well,?* and whose commentary is given as an independent
work.?3

The Extant Commentaries

The oldest remains of the exegetic literature can be found in the historical
works of Ibn Ishaq?* (d.151/767) and al-Wagqidi (d. 207/822), who, when relat-
ing events, not only refer to pertinent passages of the Koran and occasions of
revelation but also supply detailed explanations of entire stiras.”* As a rule,
these explanations consist of brief paraphrases and narratives of occasion.
Only now and then—in al-Wagqidi more frequently than in Ibn Ishaq—are
rare words glossed with better known synonyms. Lexical notes of philologi-
cal relevance first appear in Ibn Hisham’s (d. 213/828) usually very extensive
additions and are accompanied there by examples from poetry.

The fragment of a commentary on the Koran ascribed to al-Kalbi** offers
a paraphrase of the text but pays little attention to historical aspects, ignor-
ing altogether variant readings and grammar. The isnads point to an origin
in the third century aH. It still awaits more precise investigation to deter-
mine whether the work really goes back to this famous scholar. In any case,
al-KalbT’s transmissions included in other exegetic works are usually longer
than this one.

language in his Lubab al-nuqul fi asbab al-nuzal on sura 2a13: “This isnad is disabled (wahin)
because al-Suddyi, the Younger, is a liar, and al-Kalbi likewise, and Aba Salih (Badham) is weak
(daf)”

221 Sezgin, GAS, vol. 1, pp. 36—37; Juynboll, Encyclopedia, pp. 431—432.

222 gl-Nawawa, p. 5748q.; al-Khazraji, Khulasat tadhhib, p. 386; EI; EQ, Goldziher, Schools of
Koranic commentators, pp. 38, 39, etc.; Juynboll, Encyclopedia, pp. 431-432; Sezgin, GAS, vol. 1,
pp- 36-37.

223 ql-Fihrist, p. 34,15.

224 Juynboll, Encyclopedia, pp. 419—423.

225 For example, sira 2 (Ibn Hisham, Sira, pp. 363—380); stira 3 (Ibn Hisham, pp. 403—411,
592—607, al-Waqidi, al-Maghazi, edited by A. von Kremer, pp. 310-317 = Wellhausen, Muham-
med, p.145); sura 8 (Ibn Hisham, pp. 476—48s5, al-Wagqidi, edited by A. von Kremer, pp. 126-132,
Wellhausen, p. 77sq.); siira g (Ibn Hisham, pp. 919-929, Waqidi Wellhausen, p. 415sq.); stira
18 (Ibn Hisham, pp. 193—202); stira 48 (Ibn Hisham, pp. 749—751, Waqidi Wellhausen, p. 260).

226 Ahlwardt, Verzeichnis der arabischen Handschriften, no. 732 (= Sprenger, 404); TafSir
al-Qur'an: This riwaya goes back to Hisham b. Muhammad al-Kalbi, d. 204/819; other Mss,
Ayasofya, 13—118, and Nuruosmaniye, 167-183; C. Brockelmann, Geschichte der arabischen
Literatur, vol. 1, p. 190, lists a Bombay printed edition of 1302/1884, which I have not been
able to locate; Sezgin, GAS, vol. 1, pp. 34-35.
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Important Writings Containing
Commentaries on History and Exegesis

The two oldest systematic collections of hadith that we have, those of al-
Bukhari (d. 256/869),*” and al-Tirmidhi (d. 279/892),%® both contain a rela-
tively extensive commentary on the Koran. They are in the same vein as the
exegeses of Ibn Ishaq and al-Waqidi.

Al-TabarTs (d. 310/922) great work?” is the turning point in the history
of interpretation. Unlike its two precursors, this work does not limit itself
to advancing the comprehension of the text through convenient paraphras-
ing, lexical explanations—the first work to do so since Ibn Hisham, and also
by means of poetic examples—and narratives of origin, but also deals with
grammatical questions and the connections between dogma and canon law.
On the other hand, the book endeavours to be a synopsis of the work of ear-
lier generations and thus cites for each revelation every other interpretation
available, even listing insignificant, divergent traditions. At the same time,
when reproducing the authenticated strands of authorities he observes the
same, painful exactitude familiar to us from his annals. “The isnads are gen-
erally the same as in his annals. In general, the traditions can be identified
with the schools of Ibn ‘Abbas—within which Mujahid b. Jabr occupies an
independent position—of Qatada (Ibn Di‘ama) (Muhammad b. Marwan)
AL-SUDDI, and Ibn ‘Abbas (on legends).” At the end of an entry al-Tabari
finally gives his own opinion on the proper or most likely interpretation.? In
the introduction to the commentary (vol. 1, p. 1sqq.), he lists the vague out-
line of his plan: the language of the Koran, the “seven readings,” the collec-
tion, sources, and history of interpretation, the names of the Koran and its
individual parts, such as suras, verses and the logograms. He disregarded the

227 Cairo edition, 1309/1891, vol. 3, pp. 63-144.

228 Delhi folio edition of 1315/1897, vol. 2, pp. 119-172. Whereas al-Bukhari deals with all the
saras, al-Tirmidhi lacks altogether no less than twenty-one, viz. saras 45, 65, 67, 71, 73, 76, 77,
78,79, 82, 86, 87, 90, 100, 101, 103, 104, 105, 106, 107, and 109.

229 Commonly entitled Tafsir. In the author’s world-history, vol. 1, p. 87, 1 2, the title reads
Jami‘ al-bayan fi ta’wil al-Quran; cf. M.J.de Goeje’s edition, introduction, p. xii. This is one
of the oldest examples of a bombastic title of a book in rhymed prose I know of. The
fashion—starting with the fifth century AH—which became firmly established in Arabic
literature, is likely to originate from Persia. The work was first published in thirty volumes
at Maymiuniyya Press, Cairo, 1321/1903. An improved edition appeared a few years later at the
bookseller ‘Umar Husayn Khashshab.

230 We have an excellent appreciation of the work from Ibn ‘Asakir by MJ. de Goeje in his
introduction to al-Tabari’s Annales, p. Ixxix. Otto Loth was the first European to present an
exposition of the commentary, based on manuscript studies at the Viceroyal Library, Cairo;
cf. his “Tabari’s Korancommentar,” p. 588sqgq.



[ii/173]

[ii/174]

354 THE ISLAMIC SOURCES

variant readings, probably because he devoted a monograph to this subject,
which unfortunately seems to have been lost. Muslims consider al-TabarT's
commentary an unequalled achievement.?® Given its scope, versatility, and
the reliability of its content, it is indeed the most instructive work of its
type that the Muslim world produced. Yet we must immediately voice our
reservation that, for us, it is only useful as a collection of data, since it is com-
pletely under the spell of dogmatic prejudice and therefore cannot reach the
heights of an objective historical approach. Historical criticism was also for-
eign to Muslims in subsequent times—even down to the present day.

The way al-Tabarl summarized the achievements of earlier generations
of exegetes made his thesaurus the eternal source from which later schol-
ars derived their wisdom. Such a mammoth work, which can have circu-
lated in only a few complete copies at a time, frequently occasioned the
preparation of excerpts. One of the best known is the Tafsir (al-Qurian)
of ABU LAYTH Nasr b. Muhammad AL-SAMARQANDI, who died 373/983,
375/985, or 393/1002.%32 The work has survived in manuscripts, mostly frag-
mentary, and has not yet found an editor. Abui Ishaq Ahmad b. Muham-
mad AL-THALABI's (d. 427/1035)** al-Kashf wa-l-bayan ‘an tafsir al-Qurian
is based not only on al-Tabarl but also on some one hundred other works.
Al-Tha‘labl maintains in his preface** that his predecessors either followed
newer or false directions, were uncritical and restricted themselves to the
riwaya, or omitted the isnad, thus raising doubts as to the reliability of their
facts. Others, like al-Tabari and Abit Muhammad ‘ABD ALLAH IBN HAMID
AL-ISBAHANI, would present all sorts of superfluous information, intimi-
dating potential critics by sheer overload.? Still others offer nothing but
explanations without descending to the overwhelming factual difficulties.
Because of the lucidity of these reasons, the commentary—which does not
spare examples from poetry, and is of moderate volume, twice the size of al-
Baydawi—is likely to be one of the most useful, which makes it surprising
that it has not yet been published in the Orient.

The Ma‘alim al-tanzil of Husayn b. Mas‘ud al-Farra® AL-BAGHAWI*¢ (died
510/1117 or 516/122), whom we already met as the author of a clear com-

231 al-Dhahabi, Tadhkirat al-huffaz, vol. 2, p. 278, 1 10sq., alladhi lam yusannaf mithluh;
al-Suyuti, al-Itqan, p. 916, centre, ajall al-tafasir wa-azamuha.

232 Sezgin, GAS, vol. 1, p. 446, lists a Turkish translation by Ibn ‘Arabshah.

233 Brockelmann, GAL, vol. 1, p. 350; EQ; EP.

234 Cf. Ahlwardt in his Verzeichnis der arabischen Handschriften, vol. 1, no. 739 (= cod.
Sprenger, no. 409).

235 T know no more of this author.

236 Sezgin, GAS, vol. 1, p. 155, “‘Kommentare” (2). There is a Bombay lithograph of 1269/1852.
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pendium of fadith,* is said to be an excerpt from al-Tha‘labi. ‘Ala’ al-Din
‘Ali b. Muhammad [AL-KHAZIN] al-Baghdadi (d. 727/1326), who in his com-
mentary made much use of the Ma%lim al-tanzil, is full of praise for this
work. 2

It comes as no surprise that Mahmud b. ‘Umar AL-ZAMAKHSHARI (died
538/1143), the author of excellent grammatical, lexical, and stylistic works,°
also devotes much space to these subjects in his commentary on the Koran,
al-Kashshaf ‘an haqa’iq al-tanzil,**° which pays attention to the variant read-
ings. When it comes to explanations of individual words, he, like al-Tabarf,
refers not infrequently to evidence (shawahid)*' from poetry. Nevertheless,
he displays little interest in the origin of the legends. If he does refer to them,
it is extremely briefly, omitting the isnad by using, typically, the empty for-
mula “it is transmitted” (ruwiya). In rare instances, however, particularly
when he contrasts different divergent traditions, he likes to identify the
individual tradition by the name of a prominent link in the chain of author-
ities.?*? The reader looks in vain for a section that, like al-Tabari, discusses
introductory questions; the author does not even hint at the relation to
his predecessors. He focuses his attention on theological and philosophi-
cal matters, which he handles competently, wisely, and with spirit. These
deliberations, which take up most of the space, are unfortunately with-
out value for the exegesis, as they impose ideas from a later period onto
the Koran. It is precisely for this reason, accompanied by splendid dialec-
tics,2® that the Kashshafattained great eminence and displaced the previous
commentaries, despite the fact that its author was not orthodox, being a
rather outspoken Mu‘tazilite. Consequently, the work saw frequent editions,
excerpts, and glosses.?* The orthodox had no scruples whatever in meddling

7 Cf. above, pp. 337—338.

238 Cairo, al-Khayriyya, 1309/1891, in 4". Vol. 1, p. 3,11 9—12
o) wb,o\;)\ck}ajb}? uomaﬂl.u\, bty sty ety i) rl;du\.amal dert ope
ey RS 50 WM\L bbmjﬂ\ua.ad\; rwfﬁi\r@}'b 155kas & g M;L}'L&s‘}.@
JL‘&\ wb JL£~ J\ﬁé\of,«u | Lall fjb B}u L.uy\

239 Sezgln GAS, vol. 2, p. 135, etc.

240 There are a Calcutta edition of 1856, and many Egyptian editions.

241 Tt is for this reason that frequently books explaining these verses and supplying refer-
ences to the relevant diwans are added to the Kashshaf.

242 Cf,, for example, on stira 17:1.

243 A much liked wording—also when discussing other kinds of questions—is the formula
Sfa-in qulta ... qultu.

244 Brockelmann, GAL, vol. 1, p. 289sqq. lists sixteen glosses alone and five excerpts. Be-
cause of the not insignificant difficulties frequently posed by the author’s sophistic line of
argument, the glosses are preferably put in the margin. For example, the edition which I used,
Cairo, 1308/1890, contains the glosses of ‘Ali b. Muhammad AL-JURJANI (d. 816/1413).
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with the text in order to hide the sectarian position of the celebrated master
and to deprive the literary polemics of arguments. For example, the begin-
ning of the commentary, which al-Zamakhshari, being a true Mu‘tazilite had
opened with the words “Glory to God Who created the Koran,” the word “cre-
ated” was later changed to “sent down.”*s As far as Ibn Khaldan is concerned,
al-Zamakhshari’s work is a towering model far beyond the so-called tafsir
naqli, the exegesis laden with traditional material %

‘Abd Allah b. ‘Umar AL-BAYDAWT's (died 685/1286, 692/1292, or 710/
1311)*" commentary, though largely dependent on al-Zamakhshari, evi-
dently uses so many other sources that Hajji Khalifa,?*® with some exagger-
ation, called him an epitomist. Unfortunately, he does not identify these
sources, neither in the brief and general preface nor anywhere else in the
book. The problem can thus be solved only by a detailed literary-historical
analysis. The bulk of the subject matter is overwhelming and covers every-
thing that needs to be considered in a commentary of the Koran. However,
both accuracy and comprehensiveness leave something to be desired. Al-
Baydawl pays more attention to readings and grammar than al-Zamakh-
shari; philology is probably best represented. When it comes to informa-
tion concerning traditions, he is shorter and more casual, citing far less
frequently the authenticated strand of transmitters. The Muslim view that
considers this commentary to be the best** and most sacred is unwarranted.

The merit of the first printed edition of the work is due to a Christian,
the great Leipzig Arabist, Heinrich L. Fleischer,®® whereas the editions of
Bulaq (1282/1865) and Constantinople (1296/1878) seem to be reprints. Still,
it is unfortunate that he wasted his splendid linguistic competence on a task
that any Egyptian or Indian scholar of average intelligence could also have
achieved. As in the field of hadith, Islamic science is best qualified to deal
with the traditional literature of tafsir, whereas when it comes to the edition
of secular works in history, geography, and poetry it fails completely.

Although the later commentaries are instructive for the history of exege-
sis or for theology in general, we can hardly expect them to contain new or

245 Cf. al-Kashshaf, Cairo ed., 1308, vol. 1, p. 2, glosses of al-Jurjani.

246 ql-Mugaddima, Beirut edition of 1886, p. 384sq.

247 Cf. Brockelmann, loc. cit., vol. 1, p. 416. The book is entitled Anwar al-tanzil wa-asrar
al-ta'wil, or short, Tafsir al-qad.

248 G. Fliigel's edition, vol. 5, p. 192.

249 Hajji Khalifa, loc. cit., calls him “the shining sun in the height of the day”

250 Two volumes, Leipzig, 1846-1848. Very valuable are the alphabetical indeces which
Winand Fell contributed in 1878.
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unknown matters regarding tradition. Foremost among them?! is prob-
ably the Jami‘ ahkam al-Quran of Muhammad b. Ahmad AL-QURTUBI
(d. 671/1272 or 668/1268).%* However, none of the known collections of
manuscripts seems to have a complete copy.

We next come to two large works printed in the Orient. The first, enti-
tled “The great tafsir” (al-Tafsir al-kabir) or “The keys to the secret” (Mafatih
al-ghayb), is from the pen of the Persian FAKHR AL-DIN Muhammad b.
‘Umar AL-RAZI*® (d. 606/1209). According to al-Suyuti, al-ltqan, p. 917, it
is full of sayings from wise men and philosophers, jumping from one sub-
ject to another and leaving the reader at a loss, since he lacks a presentation
that conforms with the verses of the Koran. As ABU HAYYAN Muhammad
b. Yasuf (d. 654/1256 sic) remarks, Imam Razi combined in his commentary
several scattered subjects that are, unfortunately, unrelated to exegesis. Oth-
ers even claim that this book contains everything except tafsir.

Amid such speculative excesses, the Egyptian scholar Jalal al-Din AL-
SUYUTI* (d. 911/1505) re-established the honour of old-fashioned exegesis
based on the good old tradition. The giant work, Tarjuman al-Quran fi l-
tafsir al-musnad, seems to have been lost, although its excerpt, entitled Durr
al-manthur fi [-tafsir al-ma’thir, has only the titles of the literary sources
instead of the isnads. The work still consists of six volumes in the only
Cairene edition (1314/1896) I am aware of.

Most widespread in the contemporary Islamic Orient—particularly
among educated laymen—is a compendium entitled “Tafsir of the two
Jalals* In this work the exegesis of suras 18 to 114 and the Fatiha is from

%51 The greatest commentary of all times was probably the Tafsir of Abu Yasuf ‘Abd al-
Rahman b. Muhammad AL-QAZWINI (d. 488/1095 in Egypt [EQ]) about whom nothing else
is known. The work is said to have consisted of three hundred or four hundred, according
to other sources even seven hundred volumes (mujallad) and was a waqf of the mausoleum
of Abii Hanifa (d. 150/767) near Cairo. Cf. Abt -Mahasin IBN TAGHRIBIRD], ed. by Popper,
p- 313 top. According to Ibn al-Athir, al-Kamil fi [-ta’rikh, ed. by Tornberg, vol. 10, p. 173, the
author died in 486/1093. Typical for the way Muslims speak of the volume of a commentary
of the Koran is that ‘Ali allegedly boasted that the tafsir on the first siira alone would amount
to seventy camel loads [Goldziher, Schools of Koranic commentators, p. 143 n. 127]. Al-Suyati
in al-Itgan, p. 906 sq., does not even consider this an exaggeration as this stira practically pro-
vokes vast excurses.

252 Brockelmann, GAL, vol. 1, p. 415.

253 Brockelmann, GAL, vol. 1, p. 506. The work has been repeatedly printed in the Orient,
lately at Cairo in eight volumes (1307-1309/1889-1891).

254 Brockelmann, GAL, vol. 2, p. 145.

255 Tafsir al-Jalalayn, of which there are numerous Oriental editions. The one I used was
published at Cairo in 1301/1883 in two volumes.
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JALAL AL-DIN Muhammad b. Ahmad AL-MAHALLI** (d. 864/1459), while
the remainder was completed by his well-known pupil, Jalal al-Din AL-
SUYUTL The peculiar position of the Fatiha at the end of the book can
be explained by the goal of not separating the contributions of the elder
scholar. The work is far more useful than its brevity would suggest—approx-
imately two fifths of al-Baydawl’s commentary. Since the work supplies
not only a continuous paraphrase and grammatical, particularly syntactic,
explanations but also considers the narratives of occasion and variant read-
ings, it is—especially in comparison with the poor arrangement of the great
commentaries—an excellent aid when trying to understand the Muslim
view of a particular Koranic passage.

Shi‘ite Commentaries

The earliest Shi‘ite scholar to whom a commentary of the Koran has been
ascribed is Muhammad b. ‘Al b. Husayn b. ‘Al b. Abi Talib, called AL-
BAQIR (d. 114/732, 117/735 or 118/736).%" It is by no means certain that the
book ever existed as an independent work and not only in the recension of
his blind*® student, Abu 1-Jarad Ziyad b. al-Mundhir.>® Somewhat younger
is Abti Hamza Thabit b. Dinar Abi Safiya,?® who died in the reign of the
‘Abbasid Caliph Mansur.*! These works probably do not reflect the Shi‘ite
leanings of their authors any more than the Maghazi of al-Waqidi who, after
all, was also suspected of tashayyu *? The peculiar Shi‘ite tendency of con-
sidering the ahl al-bayt to be the only true source of all tradition and of
connecting half of the Koran with the family of ‘All and the creed of the sect
infiltrated into the exegesis only in later times, or at least emerged only later
in literature. For example, ‘Al b. Ibrahim AL-QUMMI,** the fourth-century

256 Cf. Brockelmann, loc. cit., vol. 2, p. 114; EP; Sezgin, GAS, vol. 2, p. 232, no. 18.

257 al-Nawawi, p. 113; Ibn al-Nadim, Fikrist, ed. by Fliigel, p. 33; Ibn Sa‘d (Tabagat, vol. 5):
Biographien der Nachfolger in Medina [biographies of the Medinan Followers], p. 235sqq.;
EP; EQ; Juynboll, Encyclopedia, p. 260, col. 2.

258 al-Tasi, Fihrist kutub al-Shi'a, p. 178.

259 Tbn al-Nadim, al-Fihrist, p. 33; al-Shahrastani, Religionsparteien und Philosophenschulen
[religious parties and schools of philosophy], vol. 1, p. 178; al-Tasi, Fihrist kutub al-Shia,
no. 308; EP; Sezgin, GAS, vol. 1, pp. 528, 552.

260 Tbn al-Nadim, al-Fihrist, p. 33; Hajji Khalifa, Lexicon, vol. 2, p. 357; al-Tasi, Fikrist kutub
al-Shi‘a, p. 71; Ibn Sa‘d (al-Tabagat, vol. 6): Biographien der Kufier, p. 253.

261 al-Khazraji, Khulasat tadhhib al-kamal fi asma’ al-rijal, s.v.; Tusy, no. 308.

262 Tbn al-Nadim, al-Fihrist, p. 98.

263 al-Tasi, Fikrist kutub al-Shi‘a, p. 209; Tafsir in Ahlwardt, Verzeichnis, no. 929 (= cod.
Sprenger, no. 406;) Sezgin, GAS, vol. 1, p. 45, no. 29.
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commentator, interprets the words of sura 2:1, dhalika [-kitab, to refer to ‘Alj,
ascribes actions during the Battle of Uhud to ‘Ali that in reality were per-
formed by ‘Umar, and, in the same vein, understands the frequent Koranic
expression, munafiqun (“doubters”), as referring to the first caliphs, so that
Noldeke calls the book “a miserable interweaving of lies and stupidity.” A
Shi‘ite hadith mentioned by al-Suyuti interprets the sun at the beginning
of stra 91 as Muhammad, the moon as ‘Alj, the day as al-Hasan b. ‘Ali and
Husayn b. ‘Ali, and, conversely, the night as the Umayyads.?* Others apply
the “kinsfolk” of suiras 42:22, and 59:7 to the ‘Alid family, but the “cursed
tree” [zaqqum, Juynboll, Encyclopedia, p. 552] of siira 17:22 to the House of
Umayya;*® in stira 16:78, the words khayr and ‘ad! to ‘Alj, jibt and taghit (stra
4:54) to Abti Bakr and ‘Umar; and finally, the religious duties of the prayer
liturgy, alms, and pilgrimage to the accomplishments of the Imams.?%

If the benefit of Sunnite commentaries for the historical contextualiza-
tion of revelations turn out to be rather limited, that of the Shi‘ite counter-
parts we saw is absolutely null. In view of the eccentric allegory (ta’wil),*
which totally ignores the context of the texts, one might be inclined to raise
the question of whether audacity or stupidity predominates in each lie. Nev-
ertheless, the extravagances of the Shi‘a are supported by such systemization
and method that one is hard-pressed to challenge their intelligence. It would
also be difficult to prove that the Shi‘ite exegetes were less honest than their
Sunnite counterparts who, when it came to fabricating traditions, were by
no means timid. If, in spite of this, the sunna does not present the facts in
quite such a distorted form, this is not due to the superior character of their
literati but rather to the sounder historical grounding of their entire school
of thought. In contrast, the starting point of the Shi‘ite interpretation was a
smack in the face to the true facts, a disadvantage which the representatives
of this sect had to compensate for with a still more fanatic presentation of
their point of view.

Muhammad b. Murtada AL-KASHI's?* (ca. 911/1505) book, al-Safi fi tafsir
al-Quran, deals in particular with the dogma of the ambiguity of Koranic
passages, a point on which Shi‘ites approach Sufis, whose treatment of the

264 ql-La’alt [-masni‘a fi l-ahadith al-mawdu‘a, Cairo, 1317/1899, vol. 1, p. 184, according to
1. Goldziher, Introduction to Islamic theology and law, p. 182 n. 43.

265 Goldziher, Muslim studies, vol. 2, p. 110sq.

266 Isr. Friedlaender, Heterodoxies of the Shiites 1 35 [sic]. Cf. also above, pp. 254266,
regarding Shi‘ite reproaches of the ‘Uthmanic Koran and the apocryphal Sira of the Two
Lights.

267 al-Jurjani, Definitiones, edited by Gustav Fliigel, p. 52.

268 Brockelmann, loc. cit., vol. 2, p. 200. The Berlin manuscript [Ahlwardt, Verzeichnis der

[ii/180]

[1i/181]



[ii/182]

360 THE ISLAMIC SOURCES

Koran al-Suyuti considered to be devoid of any exegetic merit.® The great
mystic poet, Jalal al-Din Rami (d. 672/1273), expresses this theory with the
following words:

Know that the words of the Koran are simple, yet they conceal beneath the
outward meaning an inner, secret one.

Besides this secret meaning there is yet a third one that bewilders the subtlest
intelligence.

The fourth meaning none has discerned but God, Who is beyond comparison
and is the source of all sufficiency for all.

In this way one can advance to seven meanings, one after the other.

So, my son, do not confine your view to the outward sense as the demons did
who saw only clay in Adam.

The outward sense of the Koran is like Adam’s body; only its exterior is visible,
but its soul is hidden.?™

One of the oldest Sufi commentaries is the Haqa’iq al-tafsir of Abu ‘Abd
al-Rahman AL-SULAMI from Naysabur®” (d. 412/1021). The earliest printed
tafsir is from Muhy1 1-Din IBN AL-ARABI (d. 638/1240) from Murcia.”” In
the Middle Ages, the dogma of the ambiguity of the Scriptures was also
decisive for Christian, Biblical exegesis and dominated the field until the
Reformation.?” It is also to be found in Jewish writings of the thirteenth
century, such as, for example, the commentary on the Pentateuch of Bahya
ben Asher of Zaragoza [died 1340] and the Book Zohar.** It is amazing how
much spirit and sagacity mankind occasionally displayed in the name of
warding off the plain sense of religious documents.

arabischen Handschriften, no. 8607,8] (= 1 Petermann, 653) is incomplete and contains only
the interpretation of the stiras 1 to 17.

269 al-Suyuti, al-Itqan, p. 9o1: amma kalam al-Sufiyya fi [-Qur'an fa-laysa bi-tafsir.

2719 Masnavi (Whinfield), p. 169, after Goldziher, Introduction to Islamic theology and law,
p. 223.

211 Goldziher, Introduction to Islamic theology and law, p. 139 n. 74; Sezgin, GAS, vol. 1,
pp- 671-672.

272 Goldziher, loc. cit., p. 139 n. 74.

278 The hermeneutic handbooks commonly condense this wisdom in the following verse:

“littera esta docet,
quid credas, allegoria,
moralis, quid agas,
quid speres, anagogia.”

Thus, for example, Jerusalem actually means the city, allegorically, the Church, morally, an
orderly community, and analogically, eternal life.
274 J. Frederic McCurdy, “Mystic exegesis,” in Jewish encyclopedia, vol. 3, p. 171.
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Writings on the Occasion of Revelation

The writings entitled asbab al-nuzul differ from the commentaries in so far
as they contain only material relevant to the occasion of revelations. How-
ever, since this constitutes the most important religious and literary parts of
the commentaries, and is liberated here from all the annoying additions that
often stand in the way of quick survey, the merit of these books for research
purposes is obvious. Muslims seem to have had less appreciation of this or
the number of known relevant works would not be so small. Ibn al-Nadim’s
Fihrist*™ knows of only two such works. The author of the first one, Husayn
b. Abi Husayn, is not otherwise known, although in the case of such names
not much reliance should be attached to a hand-written transmission. The
second work is said to have been composed by ‘Tkrima from a sermon by
Ibn ‘Abbas. However, given the dubious role played by the Prophet’s cousin
in the history of Arabic literature,”™ this statement is to be approached with
utmost caution. Al-Suyiitl apparently does not know of an earlier book than
that of ‘All b. al-Madin1*” (died 234/848), one of al-BukharT's?® authorities.
According to him, the most famous of its kind originates from ‘Ali b. Ahmad
AL-WAHIDI of Naysabur? (d. 468/1075); it is also the oldest of which we
have a printed edition.® As the author explains in the preface (p. 3sq.), he
considers familiarity with the occasion of revelations to be the basis of exe-
gesis and, for this purpose, opposes the excessive prevarication of his time,
instead endeavouring to re-establish expertise based on the study of tradi-
tion. The sources to which he usually refers are the works of biography, exe-
gesis, and hadith. Whether he concurrently resorted to actual books of the
asbab type can be brought to light only after thorough research. Wherever
he relies on literary sources, it is rarely done without supplying in each and
every case the complete strand of authorities. Al-Suyuti (d. 911/1505) follows
in his footsteps with his Lubab al-nuqul fi asbab al-nuzul®' As the intro-
duction boasts, the work is distinguished by excellent points. It omits all
of al-Wahid1's material that is not strictly relevant. In exchange, it incorpo-
rates new material from other sources, hadith as well as the commentaries,

275 Fliigel's edition, p. 38.

276 See above, p. 348sq.

277 al-Nawawi, p. 443sq.; EF; Juynboll, Encyclopedia, p. 423, col. 1,13.

278 al-Qastallani on al-Bukhari, vol. 1, p. 33,16.

279 Brockelmann, GAL, vol. 1, p. 4usq.; EP; EQ.

280 Cairo, al-Hindiyya, 1315/1897, 334 p.

281 Printed in the margin of the commentary on the Koran, Jalalayn, Cairo, 1301/1883, vol.1,
152 p., vol. 2, pp. 1-144.
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although—quite remarkably—not from the asbab type of works. It devotes
more attention to identifying the literary sources used than the isnads, and
contains assessments of the content of the traditions listed. There cannot be
any doubt that this work represents quite a useful supplement to al-Wahidr’s
work. Conversely, we could readily do without the last of the contentions,
namely the harmonization of contradicting traditions.

The Introductions to the Koran

Whereas most commentaries proceed immediately to the actual task, fol-
lowing the customary praise of the Prophet and a brief exposition, there are
others that include chapters of Koran-related material. Ahmad b. Muham-
mad AL-THA'LABL*? for example, treats on a few pages the merits of the
Koran and its science as well as the difference between ordinary and alle-
gorical exegesis. ‘Ala’ al-Din ‘Al b. Muhammad (AL-KHAZIN) al-Baghdadr**
also examines the collection of the Koran, the so-called seven readings, and
the prayer of danger (salat al-khawf), used when reciting revelations. The
earliest commentary to display a comprehensive exposition of the Koranic
sciences is, as far as we know, al-TabarT's Tafsir.?** The work is followed by the
K. al-Mabant li-nazm al-ma‘ani,** which, according to the manuscript, was
started in 425/1033. It contains so much useful information that a printed
edition is a desideratum. Equally valuable is the introduction to K. al-Jami*
al-muharrar al-sahth al-wajiz fi tafsir al-Quran al-‘aziz of ‘Abd al-Haqq b.
Abi Bakr b. ‘Abd al-Malik al-Muharibi al-Gharnati IBN ‘ATIYYA?* (d. ca. 542/
1147), whereas al-Qurtub?'s?” Jami‘ ahkam al-Qur'an follows it pretty closely,
even literally in some places.

Such encyclopaedic treatises were occasionally published independently
as well, i.e., without connection to exegesis. If the work listed in al-Fihrist,
p- 34, 1 148q., Madkhal ila [-tafsir, of Ibn [al-]Imam al-Misri—who cannot
be later than the fourth century AH—is indeed such an introduction, it
apparently was of no influence upon the production of the subsequent

282 See above, p. 3545q.

283 Vol. 1, pp. 3-11; cf. above, p. 355 n. 238.

284 Vol. 1, p. 1sqq.; see above, p. 353.

285 Ahlwardt, Verzeichnis der arabischen Handschriften, no. 8790 (= cod. 1 Wetzstein, no.
94). In this manuscript the introduction consists of fol. 1-89" in ten sections (fas/); this is
followed by the commentary to siiras 1-15; the rest is wanting.

286 Brockelmann, GAL, vol. 1, p. 412; EP. The introduction in the Berlin Ms., Ahlwardst,
Verzeichnis der arabischen Handschriften, no. 8oo (= Sprenger, 408), consists of fol. 1-g22.

287 Berlin, Ahlwardt, Verzeichnis, 810 (= cod. Sprenger, 436), fol. 22-36%; cf. above, p. 356sq.
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period. Al-Suyuti®® is outright surprised that the early period did not pro-
duce a book on the types (anwa) of Koranic science when so much atten-
tion had been paid to the science of hadith. Of the works of the fifth, sixth,
and seventh centuries AH al-Suytti can mention*° only those that display
a very distant resemblance to al-Itgan. These are: Funin al-afnan fi ‘ulum
al-Qurian of ‘Abd al-Rahman IBN ‘Ali AL-JAWZI*® (d. 597/1200), Jamal al-
qurra’ of ‘All b. Muhammad ‘Alam al-Din al-Sakhaw1®' (died 643/1245), al-
Murshid al-wajiz li- ulam tata‘allaq bi-l-Qurian al-‘aziz of ‘Abd al-Rahman b.
Isma‘ll ABU SHAMAH?>”? (d. 665/1266), and al-Burhan fi mushkilat al-Qurian
of Abti -Ma‘ali ‘Aziz1 b. ‘Abd al-Malik SHAYDHALAH?* (d. 494/1100). On
the other hand, al-Suyuti** considers his direct predecessors to be two later
appearances, Mawaqi‘ al-‘ulim min mawaqi‘ al-nujam of Jalal al-Din AL-
BULQINI* (d. 824/1421), a brother of his teacher ‘Alam al-Din AL-BULQI-
NI** (d. 868/1463), and an untitled work of Aba ‘Abd Allah Muhy1 1-Din
al-Kafiji (AL-KAFIYAJ], d. 851/1447), of whom I cannot find a reference else-
where.”” None of these works seems to have come down to us. It is so
much more commendable, therefore, that al-Suyuti supplies from each of
them the table of contents, and from the first three also part of the pref-
ace. Accordingly, the last named work consisted of only two chapters (bab),
whereas the first work comprised forty-seven sections (naw<). When al-
Suyutr’s literary ambition impelled him to offer the public his own ency-
clopaedia of the Koran, he used these books as preliminary studies. Of the
work that he thus created in 872/1467,% Tahbir fi ‘ulum al-tafsir, we know
only the headings of the one hundred and two sections (naw*).?*® When al-
Suyuti decided later to compose a second work on the same subject, al-Itqgan
St ‘ulum al-Qurian, he also consulted the work of a second contemporary,

288 al-Suyuty, al-Itqan, p. 2.

289 ql-Itqan, p.13.

290 Brockelmann, GAL, vol. 1, p. 504, knows of an excerpt from this work. Sezgin, GAS, vol. 1,
p- 130, vol. 9, p. 156. [Edited by Hasan D. ‘Itr, Beirut, 1987/1408].

291 Brockelmann, GAL, vol. 1, p. 94, knows of a manuscript at Cairo. EP.

292 Brockelmann, GAL, vol. 1, p. 317; the work seems to be lost.

298 Brockelmann, GAL, vol. 1, p. 433; the work has probably been lost. E; EQ.

294 al-Suyuty, al-Itgan, pp. 2-10.

295 Brockelmann, GAL, vol. 2, p. 112, calls him Jamal al-Din; EP.

296 Brockelmann, GAL, loc. cit., p. 96; EP

297 A. Fischer, “Nachtrag” Muhyi 1-Din Aba ‘Abd Allah appears eighteen times in Hajj
Khalifa (see index, no. 6403), furthermore Lubb al-lubab, p. 218, where al-Suyuti says that the
proper pronunciation of the nisba is “Kafiyaji.” EI.

298 ql-Itqan, p. 7, towards the end.

29 gl-Itqan, pp. 4-7.
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al-Burhan fi ‘ulum al-Qurian of Badr al-Din Muhammad b. ‘Abd Allah AL-
ZARKASHI®™ (d. 794/1391). The Itgan has survived in several manuscripts
and exists also in printed editions.> As far as one can judge from the differ-
ent tables of contents, he not only sticks to the framework of the subject-
based scheme, as established by his predecessors, but also follows them
partially in the arrangement as well. Naturally, nothing can be said about
the proportions, since we are only informed about the number of sections
and not about their volume.

The structure of al-Suyutl’s al-Itgan is appropriate, as the number of the
eighty sections (raw") can easily be divided into larger groups. The arrange-
ment is as follows: (1) the external circumstances of the revelation, nos. 1-17;
(2) the collection and redaction of the text, nos. 18-19; (3) the reading of the
Koran, nos, 20—42; (4) the style, rhetoric, and writing; nos. 43—76. (5) exe-
gesis and exegetes, nos. 77-80. As can be seen from the preface (pp. 13-17)
and the citations, it is clear that, apart from those encyclopaedias, al-Suytitl
also utilized a great number of special works on history, tradition, exegesis,
grammar, etc. The bulk of material that displays his erudition to the reader
isimmense and can, in fact, only be fully utilized once we have an alphabet-
ical list of names and subjects, including biographical and bibliographical
references. The content of such a work will leave little to be desired, leav-
ing out, for instance, only the minutiae of the older textual history, which
must have fallen into oblivion in the ninth century. The author’s judgement
is generally more reasonable than can be expected from a Muslim theolo-
gian, although he, too, was unable to transcend the scholastic methodology
and the dogmatic partiality of his time. In any case, Islam did not produce a
better handbook of Koranic sciences, making the eulogy of the vain scholar
in his postscript (p. 955) not unwarranted. Although al-Itgan was originally
issued as a monograph, the author still intended for it to be an introduc-
tion (muqaddima) to his commentary on the Koran, Majma“al-bahrayn wa-
matla“al-badrayn.®®

300 Brockelmann, GAL, vol. 2, p. 91, Suppl. 2, p. 108; recent editions in, 1957 and 1988.

301 The Indian edition was an idea of Aloys Sprenger. At its end we find a remark of al-Suyatl
from a different source according to which al-Itqan was completed on 13 Shawwal 878 (3
March 1474), which are my references. I also know of the 1306/1888 Cairo edition.

302 Since Brockelmann, GAL, vol. 2, p. 145sq., does not know this commentary, it must
likely be considered not to have survived. Perhaps it was never completed at all. However,
a comment on the Jalalayn of al-Karkhi has the identical title.
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Poetry as Source of History: The Poetical Examples
in the Biographic and Exegetic Literature

A peculiarity of the Arabic books of history, which as far as we know cannot
be found in any other literature,*® are the numerous interspersed verses.
They are either put into the mouth of the actors or loosely inserted, serving
not only to embellish the speech but also to substantiate the subject. Of
Muhammad’s biographers Ibn Ishaq is the one with the most plentiful
poetical insertions. Even though Ibn Hisham eliminated a great deal of them
in his edition, the rest still amounts to one fifth of the entire work when
the indented lines of the verses are counted as full lines.** In this respect,
later writers exercised more restraint. It is difficult properly to evaluate
al-Waqidr’'s method, since so far we do not have a complete edition of the
Maghazi, and the elimination of many poems seems to be due to later
editors. Ibn Sa‘d has in his Sira not even three hundred lines of poetry. Most
of them consist of elegies on the death of Muhammad and are collected in a
separate chapter at the end.** In al-Bukhar1’s chapter on the maghazi these
verses take up only nineteen lines. Far more copious is al-Tabari, although
the number of verses (314) he includes in his section of his chronicle on
Muhammad’s Medinan period is far less than what Ibn Hisham includes on
the Battle of Badr alone.

As far as the conclusiveness of the poetical citations is concerned, it is
undeniable that verses that accidentally and casually refer to a certain event
represent a very valuable testimony. But it is not unusual that verses are not
at all related to the facts that are reported. In the field of elegies in particular
one must be prepared for large-scale falsification. As far as authenticity is
concerned, particularly solid trust may be given to the rather mischievous
verses of Muhammad’s enemies, such as ‘Abd Allah IBN AL-ZIBA‘RA, which
the earliest biography has preserved with praiseworthy candour.>

Naturally, complete poems or even entire collections (diwan) of a poet’s
work are far more valuable than short fragments. By far the most important

303 On the other hand, it is difficult to consider this an Arab invention. The question cannot
be separated from the genesis of historical prose; see above, p. 318sq.

304 Nearly one third of which are elegies, namely Wiistenfeld’s edition of Ibn Hisham,
pp- 108-114, 516-539, 611-638, 704—714, and 1022-1026.

305 Tbn Sa‘d (al-Tabagat, vol. 2, part 2): Letzte Krankheit, Tod und Bestattung Muhammacds
[Muhammad’s last illness and death], pp. 89—98.

306 Cf. Th. N6ldeke, “Die Tradition iiber das Leben Muhammeds,” p. 160sq. Ibn al-Ziba‘ra is
frequently quoted by Ibn Ishaq. Other fragments can be found in al-Aghani, vol. 14, pp. 1—25.
EP; Sezgin, GAS, vol. 2, pp. 275—276, vol. 9, p. 276.
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document, the diwan of Hassan b. Thabit,*”” who was the poet laureate of
Muhammad, is extremely rich in historical allusions. The connection with
Koranic exegesis, the particulars of the historiography, as well as the authen-
ticity of the transmitted poems, are all problems that still await a solution.

Among the men who were not from Medina but who had personal con-
tact with Muhammad there are three who deserve special mention. Labid
b. Rabi‘a came with an embassy from his tribe, the Kilab, to Muhammad
in Medina in 9/630 and converted to Islam.** Ka‘b b. Zuhayr, a son of the
well-known poet of the mu‘allaga, at first made fun of Muhammad in satir-
ical poems. However, when he realized that from that time forward his life
was in danger, he changed his mind and became a Muslim so that the Mes-
senger of God would forgive him. The captivating ode, Banat Su‘ad,**® which
he then recited, pleased Muhammad so much that he presented him with
his robe. Yet another famous ode to Muhammad is from (Maymun b. Qays)
AL-ASHA of al-Yamama, who had close relations to Christianity, although
we have nothing reliable about the circumstances of its origin.*°

Pre-Islamic pagan poetry, whether contemporary or prior to the advent of
Islam, is one of the main sources for the foundations of the cultural environ-
ment on which the remarkable phenomenon of Islam is based. The Jahiliyya
did not produce anything that deserves the designation of national liter-
ature. The religio-historical aspect of this literature has never been suffi-
ciently appreciated, since it presents itself—at least in the gasidas—clad
in images that are obscure and difficult to understand. This, for example,
applies to al-Nabigha, ‘Antara, Tarafa b. al-‘Abd, ‘Alqama b. ‘Abada, and Imru’
al-Qays,*" to mention merely their most prominent poets.

807 The earliest printed edition appeared in Tunis, 1281/1864; the Indian lithograph, Bom-
bay, 1281, seems to be a reprint of this edition, and with a fictitous date. I have no information
as to the Cairo edition, 1904. [ Cf. Sezgin, GAS, vol. 2, p. 292, with commentary by Shukri Makkj,
Cairo, 1321/1903-1904, and with commentary by al-Barquqi, Cairo, 1331/1912-1913.] Hartwig
Hirschfeld’s European edition, 1910, leaves much to be desired. The text is bad. The frag-
ments and their variants in literature have not been collected. No attempt has been made
to determine the authenticity. August Fischer, “Nachtridge”: Apart from Hassan b. Thabit a
second early Medinan poet deserves mention, Qays b. al-Khatim [EP; Sezgin, GAS, vol. 2,
pp- 285-286,] whose diwan is important for the conditions at Medina immediately before
the rise of Islam. Th. Kowalski edited the diwan together with a German translation (Leipzig,
1914).

308 J. Chalidi (1880) A. Huber and C. Brockelmann (1891) deserve credit for the publication
of his diwan.

309 Sezgin, GAS, vol. 2, 230—235; R.A. Nicholson, Literary history of the Arabs, s.v.

310 Regarding the poetical heritages of Kab and al-Asha cf. Brockelmann, GAL, vol. 1,
pPp- 37-39; Sezgin, GAS, vol. 2, pp. 229—235, and 130-132 respectively. [August Fischer in
“Nachtrége”: cf. F. Krenkow, “Tabrizi’s Kommentar zur Burda des Kab b. Zuhair]

311 The Divans of the six ancient Arabic poets, edited by W. Ahlwardt (London, 1870).
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Umayya b. Abi1-Salt,* who is from al-TZ’if, near Mecca, occupies a unique
position within this literature. He displays an unprecedented preference
for Biblical and post-Biblical subjects, not only outside the Koran but also
confessing to the Unique God and the Hereafter. Consequently, he, more
than anyone else, has attracted the attention of recent research,*® which a
number of years ago produced an excellent edition of his extant fragments
accompanied by a translation and commentary.** A study on his relation-
ship to the Koran is also in preparation.®®> However, further advances cannot
be expected until other contemporary poetic works have also been investi-
gated.

Whatever ancient writers did not gather in special collections of the intel-
lectual heritage of individual poets must be extracted from the entire histor-
ical, belletristic, and grammatical literature. The main sources are antholo-
gies, a favorite of the Arabs.®'® Best known among them is the Hamasa of
Abit Tammam Habib b. Aws as well as of al-Buhtur1,*” al-Mufaddaliyat, the
Jamharat ash‘ar al-Arab and the Diwan of the Hudhalites. Most prominent
ofallis probably the Kitab al-Aghani of Abu 1-Faraj al-Isfahani (d. 356/966). It
must be remembered, however, that in this invaluable collection the biogra-
phies of the poets take up far more space than the poems, so that the prose
sections are generally more informative than the poetry. On the other hand,
the historical accounts of Muhammad are of no interest, since the relevant
sources are now extant in the original version.**

The historical exploitation of poems or fragments of poems runs parallel
to references to individual verses purporting to explain rare Koranic words,
word formations or semantics from the language of poetry. This is not done

312 EP; EQ; Sezgin, GAS, vol. 2, pp. 298-300, vol. 9, 277.

313 Sprenger, Leben und Lehre des Mohammad, vol. 1, pp. 76-81, no-1g; Cl. Huart, “Une
nouvelle source du Qoran” considers all Umayyah's 130 verses in al-Mutahhar b. Tahir AL-
MAQDIST’s Arabic work, Le livre de la création et de [’ histoire [ Sezgin, GAS, vol. 7, pp. 277-288],
to be genuine, which is by no means the case. Fr. Schulthef, “Umajja ibn Abi-s-Salt” must be
credited to have prepared the ground for historical criticism.

314 Umajja ibn Abi s-Salt; die unter seinem Namen iiberlieferten Gedichtsfragmente (col-
lected and translated by) Friedrich Schulthef3.

315 1.G. Frank-Kamenetzki, Untersuchungen iiber die dem Umajja ibn Abi 1-Salt zuge-
schriebenen Gedichte zum Qoran [research in Umayyad’s poems on the Koran].

816 Brockelmann, GAL, vol. 1, pp. 17-21.

817 EP; EQ; R.A. Nicholson, Literary history of the Arabs (1907); Sezgin, GAS, vol. 2, 560—564.

318 Two huge historical sections regarding the battles of Badr and Uhud are copied verba-
tim from al-TabarT’s chronicle, and this including the chain of transmitters: al-Aghani, vol. 4,
p.17 1 23-34, 114 = al-Tabari, vol. 1, p. 1291 1 14-1348 1 5; al-Aghani, vol. 14, p. 12 11-25,16 = al-
Tabari, vol. 1, p. 1383 1 17-1430 1 12. Al-TabarT's omitted passages and some modifications have
been disregarded.
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because the interpreters—contrary to the Prophet’s explicit denial (stras
21:5, 36:69, 52:30, 69:41)—considered the Prophet a poet, but is rather based
on what has been said repeatedly, namely that apart from poetry the ancient
Arabs did not possess a proper national literature.®® We do not know who
initiated the methodology. The tradition which claims to know for sure that
Ibn ‘Abbas made use of poetry to explain the Koran®* does not deserve
unconditional confidence, given what has become known of this man’s
personality.*?

Although Ibn Hisham (d. 218/833) omitted many verses when editing
Ibn Ishaq’s Sira,** it is precisely he who introduced all the lexicographic
explanations of the Koran based on poetic quotations. As far as I can tell,
this method was not imitated in the exegetic comments on later biographies
of the Prophet, although it was adopted in later commentaries, as becomes
obvious in al-Tabari, al-Zamakhshari, and al-Baydawl. As a consequence, yet
other books appeared that extracted the pieces of evidence (shawahid) from
the commentaries and then explained them philologically and historically
(sharh).

819 Cf. above, p. 318-319sq, and 321.

320 “Thave it from Sa‘id b. Jubayr and Yasufb. Mihran that Ibn ‘Abbas was often consulted on
the Koran. He then used to reply: The matter is such and such; did you not hear the poet who
expressed himself in such and such a way?” Ibn Sa‘'d (al-Tabagat al-kabir, vol. 2, part 2): Letzte
Krankheit, Tod und Bestattung Muhammads [Muhammad’s last illness and death], pp. 2-5.

321 Cf. above, p. 348sq.

822 Cf. above, p. 365.
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Criticism of the System of Tradition

Even as Christian scholars throughout the entire Middle Ages and even right
up until the modern era labelled the founder of Islam a swindler, impos-
tor and false prophet, they still never thought to challenge the credibility
of the Islamic tradition as such. The first European not only to acquire
a precise knowledge of the vast material of the Arabic tradition but also
to work successfully on the critical examination of its content was Aloys
Sprenger. His pioneering work was published in 1856 in a variety of peri-
odicals.! He later presented his ideas once more in the introduction to the
third volume of his great work on the life of Muhammad.? According to
Sprenger, the systematic biography of the Prophet at its earliest stage con-
sists almost totally of legends and stories that evolved not only from naive
beliefs but also from audacious fraud. Here the reports about Muhammad’s
Companions are more reliable than those about him. The military cam-
paigns that constitute the second part are generally not compiled, like the
others, for entertainment and edification but rather for a candid interest in
the course of events. The most important of the extant works are appropri-
ately characterized, and the most valuable materials competently singled
out. Finally, there is the recommendation to scholarship to dispose of dog-
matic biography.? According to Sprenger, the canonical hadith or the sunna
evolved from the civil wars, but between 40/660 and 80/699 it advanced
as rapidly as the conquests had earlier. One might safely assume that at
the end of the first century AH the largest portion by far of the store of
traditions was in the hands of competent men, and had already been for-
mulated. Although the work of forgers like Ibn ‘Abbas and Abu Hurayra
cannot be underestimated, the sunna contains more truth than falsehood

! Journal of the Asiatic Society of Bombay, vol. 25, pp. 5374, 199—220, 303—329, 375—381,
and ZDMG, vol. 10, pp.1-17. [ Biographical data on all of the scholars mentioned in this section
can be found in Concise Biographical Companion to Index Islamicus, by W.H. Behn (Leiden,
2004—2006). ]

2 Leben und Lehre des Mohammed, vol. 3 (1865), 2nd ed. (1869), pp. i—clxxx.

3 Cf,, loc. cit., pp. lvviii, Ixi, Ixiv, and Ixxxvi.

[ii/193]



[1i/194]

[ii/195]

370 NINETEENTH-CENTURY CHRISTIAN RESEARCH

and is—after the Koran and the documents—the most reliable of the his-
torical sources.*

William Muir follows in the footsteps of Sprenger, both of whom were
members of the Anglo-Indian Civil Service. Muir, in his introduction to
the first volume of his Life of Mahomet,® lucidly explains the reasons that
determined or might have determined the rise and change of the traditions.
He strongly emphasizes the tendencies that grew out of party, tribal or
family policies, nationalist interests, dogmatic prejudice or Christian and
Jewish influences. Whatever he lacked in the way of geniality, imagination,
and erudition compared to his predecessor he made up for with sober
judgement, better historical methodology, and orderly presentation, looking
far more critically at the sources and abandoning many things that were
beyond the least doubt to Sprenger. Nevertheless, the confidence with which
Muir approached transmitted reports is still very considerable, and this
mood prevailed as a common heritage among scholars almost to the end
of the nineteenth century. As late as 1879 the important Dutch Arabist
and historian, R.P.A. Dozy, still considered nearly half of al-Bukhari to be
a historical document.®

A decisive change, and a new course, did not occur until the publica-
tion of the second volume of Muhammedanische Studien’ of the brilliant
Hungarian scholar, Ignaz Goldziher, whose erudition surpasses that of even
Sprenger, and who had mastered the Islamic history of state, culture, and
dogmas better than anyone else. Based on such a broad spectrum, he was
able not only to deepen our knowledge of the tendentious nature of hadith
and illuminate with a multitude of convincing examples, but also to inves-
tigate the theoretical and practical developments of the manner of trans-
mission throughout the centuries. Every current and counter-current in the
life of Islam found expression in the form of hadith. This applies to political

'S

Cf,, loc. cit., pp. Ixxxii sq., boxxvii, Ixxxix, and civ.

Pp. xxvii—cv.

R.P.A. Dozy, Essai sur [’ histoire de [islamisme, p. 124.

Halle, 1890, pp. 1 to 274; English translation, Muslim studies, Chicago, 1977, pp. 1-251,
under the special subtitle, “On the development of the hadith.” The course of the study is
evident from the chapter headings: (1) Hadith and sunna; (2) Umayyads and ‘Abbasids; (3)
The Hadith in its relation to the conflicts of the parties in Islam; (4) The reaction against
the fabrication of hadiths; (5) The hadith as a means of edification and entertainment;
(6) Talab al-hadith; (7) The writing down of the hadith; (8) The Hadith literature. A valu-
able addition is Goldziher’s article “Neue Materialien zur Litteratur des Ueberlieferungswe-
sens.”

IS NS
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parties and social schools as well as to canonical differences and dogmatic
quarrels. Up to a certain degree, Muslims of the second century admit to
the existence and justification of false hadiths, and that it was legitimate for
the moral benefit of the people and the advancement of piety to fabricate
and circulate sayings of the Prophet. Among the rich content of this epoch-
making work might also be noted the exposition of the basis of Islamic criti-
cism of hadith, which clings to the formalities of the isnad, as well as the vivid
description of the main collections of hadith, a task which no one before him
ever attempted.® Although Goldziher was mainly concerned with the legal
hadith, his methodology could easily be applied to the historical tradition,
where it would exert an extraordinary influence and result in a complete
revolution in approach. Whereas up to his time every tradition was sound
until proven otherwise, research has gradually gotten used to the reverse
point of view.

The first scholar to apply Goldziher’s methodology to prominent person-
alities of the early Islamic period was Theodor Noldeke.® In the Prolegomena
to the first volume of the Annali dell’islam, Leone Caetani enlarged upon
Goldziher’s principles, with special reference to historical sources. Cae-
tani paid particular attention to the isnad, investigating more deeply these
peculiar introductions to the transmissions in the most important sources
and trying to learn details about the individualities named in the trans-
mitting links in the chain of authorities, particularly the suspected forgers,
Ibn ‘Abbas and Abu Hurayra, and their reputation as collectors and liter-
ates.l Based on this preliminary investigation, Caetani submitted several
incidents in the biography of the Prophet to an original and severe criticism,
even though he occasionally went a bit too far."

The most radical contemporary scholar in this respect is Henri Lammens,
SJ., who continues Goldziher and Caetani, combining enormous erudition
with splendid powers of discernment. He put down his views in the follow-
ing sentences:

1. The Koran supplies the only historical basis of the sira.
2. The tradition does not offer an addition but rather an apocryphal
development.

8 Cf. pp. 125, 149, 136-144, and 189—251.
9 “Zur tendenziosen Gestaltung der Urgeschichte des Islam’s.”
10 Annali dell’islam, vol. 1, pp. 28—58.
11 Noldeke pointed out many of these exaggerations in his review of the first two volumes
of Caetani’s work in WZKM, 21, 297—312. I replied to some of Caetani’s remarkable findings
above, p. 229sq. and 281. See also above, pp. 83sqq. on siras 53:195qq., and 22:51.
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3. The merit of a tradition corresponds to the extent of its independence
from the Koran.

4. As far as the Medinan period is concerned, the existence of a vague
oral tradition must be admitted.?

These theses are partial and exaggerated because the body of traditions
needs to be enlarged, because there are traditions that accompany Koranic
revelations,® and because the fabricated traditions are so diverse that a
Koranic source alone would seem most unlikely. The investigation of Lam-
mens’ evidence is no more than a confirmation, for among the different
groups into which he classifies the subjects of narration, there is only one—
the first of Muhammad’s revelations—which can be traced back to Koranic
allusions, while in the case of the others—childhood history, age," number
of sons, campaigns—there are still other non-Koranic sources to be consid-
ered, including the case of the names, wives, and personality of the Prophet
(shama’il), where there is hardly any connection with the Koran at all. Lam-
mens’ main mistake is that, for no apparent reason, he generalizes correct,
individual observations, partly already made by others, and inexplicably
overextends them as a principle.” I referred previously to the narratives of
origin that are not, as they would have us believe, based on an accompa-
nying tradition; rather they are the product of the learned exegesis of the
Koran."

The Christian Biographers of the Prophet

Corresponding to the judgement of the Arab tradition, with which we have
just acquainted ourselves, the Occidental works on the life of Muhammad
can be divided into three periods: (1) the unbroken rule of tradition until
the middle of the nineteenth century (Sprenger); (2) the period of incipi-
ent criticism of individual parts of the transmission; and (3) the period of
systematic criticism of the entire tradition.

12 H. Lammens, “Qoran et tradition, comment fut composée la vie de Mahomet.”

13 See above, p. 341sq.

14 This topic Lammens treated a bit later in a separate article, “L' ige de Mohamet ...”

15 C.H. Becker in “Islam”: annual bibliographic report, p. 540sq., anticipates the out-
right self-dissolution of historical criticism because of Lammens’ excessive scepticism. For
more detailed criticism of Lammens’ exaggerations see Th. Noldeke, “Die Tradition iiber
das Leben Muhammeds” in Der Islam [the tradition about the life of Muhammad], vol. s.
pp- 160-170.

16 Cf. also above, p. 3415qq.
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The first period covers the entire Middle Ages to the middle of the nine-
teenth century. A comprehensive exposition of the period would be a worth-
while socio-historical research project.” Relevant for us are only those writ-
ers who had access to Oriental sources and who tried to reach a compe-
tent judgement free of prejudice. Among the earliest of them we count
Johann H. Hottinger of Ziirich,' the Italian L. Marracci,” and the Dutchman
Reland (Reeland).?? No one, however, regardless of personal prejudice—
considering Muhammad to be the most criminal of all men and the greatest
sworn enemy of God—was more objective than the Frenchman Jean Gag-
nier.” He thought that he would best serve truth if he could acquaint Euro-
peans with what Muslims themselves said about the Prophet, and therefore
considered it appropriate to add a series of translations from Arabic sources.
Of course, he only had access to late writers like Abui1-Fida’ (d. 732/1332), and
al-Jannabi (d. 999/1590). He personally added nothing, neither praise nor
blame, neither doubt nor conjecture; only the connecting sentences of the
different accounts are his own. Nearly four generations of writers learned
from this wealth of information, each of them deriving what he considered
correct according to his subjective opinion and omitting what was contrary
to his views or prejudice.

The Essai sur ’histoire des Arabes (1847-1848) of Armand P. Caussin de
Perceval can be considered a modern version of Gagnier. In addition to
enlarging the scope to include pre-Islamic Arabia in more detail and cov-
ering the conversion of Arabia down to the time of Abu Bakr, he also dis-
tinguishes himself from Gagnier by using more comprehensive and older
sources, which he presents with more liberty, albeit while retaining all the
peculiarities.

The first scholar to apply the historical-critical method to the history of
the Prophet is the Heidelberg Orientalist, Gustav Weil.22 That I still consider
him part of the first period is because he knew only very little of the Arabic

17 August Fischer in “Nachtrige”: An exposition of the Occidental appreciation of the
Prophet as suggested by Schwally is now available from Hans Haas, “Das Bild Muhammeds
im Wandel der Zeiten,” [the image of Muhammad in the course of time] and from Ernest
Renan, Etudes d’ histoire religieuse, 2nd ed. (1857), p. 222sqq.

18 Historia orientalis (1651), 2nd ed. (1660); see also Concise biographical companion to
Index Islamicus, by W.H. Behn (2004-2006), s.v.

19 Tbid., s.v.

20" Adriaan Reland, 1676-1718; ibid., s.v.

21 Lavie de Mahomet (1732).

22 Mohammed der Prophet, sein Leben und seine Lehre (1843).
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sources, did not have a clue about the Muslim criticism of traditions, and
therefore could conceive the idea of taking a position in all of this. The
main sources he used are three late Arabic works: an excerpt from Ibn
Hisham by ‘Imad al-Din (Ahmad b. Ibrahim) AL-WASITI (711/1311),”® the
Ta’rikh al-khamis (982/1574)* of al-Diyarbakri, and al-Halabiyya (1043/1633)%
of ‘Ali b. Ibrahim AL-HALAB], the last two works containing much old and
good information. Weil’s lasting merit is that he recognized the importance
of the Koran as a historical source for the life of the Prophet and made use
of it accordingly. Although his book represents a great advance, it became
conspicuously out-dated soon after its appearance. The reason for this is
that other biographies of the Prophet quickly appeared whose authors had
better sources at their disposal, criticizing not only the reported facts but
also making the very sources the object of their criticism, and who, last but
not least, substantially surpassed the complacent Heidelberg professor in
terms of knowledge, ability, and sense of history.

1L

These advantages become immediately apparent in Aloys Sprenger’s Life
of Mohammed, even though it covers only the period up to Muhammad'’s
appearance at Medina. Apart from the prime sources of Ibn Hisham and al-
Tabari, Sprenger knows not only all the important Arabic works enumerated
above but also many more, both from manuscripts and from lithographs
of hadith collections. He displays an unrivalled knowledge of the sources,
combined with a penetrating critical approach to the literature, illuminat-
ing its genesis and character as no one had before him. Although his book in
English remained unfinished, ten years later he produced a far more com-
prehensive work in German® that opened a new era of biography of the
Prophet. It is of epic importance, as it is the first attempt to utilize not only
the whole spectrum of native tradition but also to determine its merit as
a source of history. Even apart from this, however, the work eclipses every-
thing hitherto written, both in form as well as content. Since he attributes
the influence of Islam mainly to the spirit of the age, he attempts to supply as
many details as possible, and presents as many actors as possible, with their
words and actions. The only thing he seems to have learned from Weil is the

23 Tbn Hisham, ed. F. Wiistenfeld, p. xlvi; and Brockelmann, GAL, vol. 2, p. 162.
Brockelmann, GAL, vol. 2, p. 381
% TIbid., p. 307.
26 Das Leben und die Lehre des Mohammad (1861-1865). See already above, p. 369.
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utilization of the Koran as the main source for the biography of Muhammad.
Yet he goes far beyond Weil and includes nearly two thirds of the Holy Book
in translation. He was the first scholar to recognize (vol. 3, p. 20sqq., and
PP- 359—475) the importance of Muhammad'’s Constitution of Medina (Ibn
Hisham, p. 341sqq.)” for the development of the ecclesiastical state as well as
the usefulness of the section on Muhammad’s diplomatic negotiations with
the Arab tribes in the Sira of Ibn Sa‘d for the history of Islamic missionary
activity. Additionally, there is his natural perception for the driving forces of
life and history, his eminent ability to understand the soul of the actors of
the past, his startling, brilliant inspirations, and his vivid, intelligent style.
Opposing these brilliant virtues there are—albeit not as importantly—still
considerable deficiencies. Most annoying is the chequered medley of nar-
rative and critical discussion, a clear indication that the author had not yet
mastered the material. His animated spirit continuously interferes with the
course of the methodical investigation. In the case of the fundamentals of
Muslim criticism of tradition, his unbelievable familiarity with the sources
tempted him to a greater calm than permissible. His rationalism is unable
to comprehend Muhammad’s naive, religious self-confidence. And, finally,
his philological precision when interpreting Arabic texts leaves something
to be desired.

This unbelievable erudition, which Sprenger had already displayed in
1851, when he published his Life of Mohammad, he could obtain only in a
country like India, where a goldmine of manuscripts could be had and the
most important collections of hadith were readily available as lithographs.
His inquisitive character enabled him to discover in dusty libraries impor-
tant works by, among others, al-Wagqidi, Ibn Sa‘d, and portions of al-Tabari’s
annals, to encourage others to publish them alone or in cooperation with
Indian scholars,?® and then to animate the editors of these works. When
he finally returned to Europe in 1858, he brought back with him probably
the most systematic and comprehensive collection of Oriental manuscripts
and printed books that have ever come from the Orient. After the collection
passed to the Koniglische Bibliothek, Berlin, it was instrumental in inaugu-
rating a new era of Islamic studies in Germany.

In the same year that the first volume of Sprenger’s German biography of
Muhammad was published, the last—fourth—volume of an English work

27 An English translation from the Dutch appears as an appendix to AJ. Wensinck’s
Muhammad and the Jews of Medina (1975), pp. 128-138.

28 al-Suyuti, al-Itgan, 1852—1854; al-Tusl, Fihrist, 1855; Ibn Hajar al-Asqalani, al-Isaba ft
tamyiz al-sahdaba, 1856-1893.

[i/202]



[ii/203]

376 NINETEENTH-CENTURY CHRISTIAN RESEARCH

on the same subject appeared. Its author, William Muir, was also a member
of the Anglo-Indian Civil Service. He naturally bases his work on Sprenger’s
earlier work, to whom he is also indebted for pointing out the classic sources
al-Wagqidi, Ibn Hisham, and al-Tabari. He otherwise pursues completely
independent research and insists on his own judgement. As far as erudition,
powers of discernment, and spirit is concerned, however, he is no rival to his
predecessor. Compensating somewhat for this inferiority, he displays more
composure in the line of argument, more methodology, and a great deal
more common sense—supposedly so rare among scholars—which in many
cases gives him a better conception of events and the reliability of tradition
than Sprenger possesses.*® For this reason Muir is the better guide for the
layman. The dogmatic prejudice that prompted him to claim in earnest
that Muhammad was moved by the spirit of Satan and not of God is not
disturbing, since it has no bearing on the course of his exposition and, in
general, he interprets properly the contradictory actions of the Prophet.
Noldeke’s popular booklet, Das Lebern Muhammeds,* is based on his inde-
pendent research, which is explained in the first edition of his Geschichte
des Qorans. With its fortunate combination of critical approach and a plain
and charming style, it is unsurpassed to this day. As Wellhausen expressed
it at the time,* anyone wanting to study the historical Muhammad with-
out access to the Arabic original sources would be well advised to resort
to this little book along with Wellhausen’s abridged German version of al-
Waqidi rather than consulting Sprenger’s great work. It goes without saying
that after more than fifty years, and the great advances in our knowledge,
particularly in the criticism of tradition, some of the views are outdated.
Reinhart Dozy® has an eye for the characteristics of personality of the
historical actors, although without the ability to penetrate deeper, with the
result that too often he succumbs to tradition and frequently includes it
verbatim in his narration. He is constantly surprised that there are so many
authentic reports in the collections of ~adith, and he maintains that even by

29 William Muir, The Life of Mahomet. See already above, p. 370. [August Fischer in “Nach-
trige”: William Muir, The Life of Mahomet from original sources, 2nd ed., London, 1876, 3rd
ed., London, 1894, and William Muir, The Life of Mohammad from original sources, a new and
rev. ed. by T.H. Weir, Edinburgh, 1912, cxix, 556 p. constitute a one-volume excerpt from the
author’s great work. |

30" Cf. Muir, Life of Mahomet, vol. 1, p. lii, and Sprenger, Leben und die Lehre, vol. 1, p. xiv.

31 Das Leben Muhammeds nach den Quellen populir dargestellt.

32 Muhammed in Medina; das ist Vaqidi’s Kitab al Maghazi in verkiirzter deutscher Wieder-
gabe, preliminary excursus, p. 20.

33 Essai sur I'histoire de ['islamisme, pp. 1-132.
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strictest criteria half of al-Bukhari ought to be included (see already above,
p- 332). Conversely, the best of sources, like Ibn Hisham, who had long been
published, he by no means explores sufficiently.

Of his predecessors Ludolf Krehl* utilizes mostly Sprenger and Weil. He
allots a disproportionally large space to psychological reflections on the
reasons that guided the Prophet in his actions. He does not seem to have
been able to deal with the subject adequately.

Leopold von Ranke® makes use of not only the entire literature but also
the sources that were available in translation, and he generally presents an
accurate picture. Despite the conciseness of the presentation, however, even
our great historian was unable to advance research; due to the peculiarity
of the subject, the universal approach was of little help. Where excessive
brevity might lead can best be seen on p. 84sq., where the merciless slaugh-
ter of the Jewish Qurayza®* is considered typical of Muhammad’s treatment
of the Jews.

Chapters two to four on Muhammad in August Miiller’s well-known Der
Islam im Morgen- und Abendland [Islam in Orient and Occident], vol. 1,
Pp- 44—207, are a bright and elegant summary of earlier research rather than
a product of a thorough study of the sources. In several instances this offered
the clever author the opportunity to view old facts from new and surprising
perspectives.

Hubert Grimme, in the first part of his Mohammed; das Leben nach den
Quellen,* is more or less limited to the Koran, taking hardly any notice of
tradition, even in the case of important and controversial problems. The
goal of reaching his own conclusion independently of predecessors is com-
mendable. Unfortunately, not all of his original interpretations are equally
well documented. This applies particularly to his main argument that “Islam
did not at all appear as a religious system but rather as a socialist attempt
to counteract a certain predominantly bad secular state of affairs.*® He
pretty much gets the logic reversed here that from the beginning, and exclu-
sively, Muhammad’s sermons at Mecca had a religious orientation, and

34 Das Leben und die Lehre des Muhammad. The projected second part of the study on
Muhammad’s teaching has never been published.

35 Die arabische Weltherrschaft und das Reich Karls des Grofien, pp. 49-103.

36 Cf. Juynboll, Encyclopedia, p. 508, col. 1.

87 Darstellungen aus dem Gebiete der nichtchristlichen Religionen, no. 7: A Catholic com-
pilation.

38 Grimme, p. 14; cf. in general pp. 14—21, 29-31, and 39sqq. The book has been thoroughly
reviewed by Chr. Snouck Hurgronje in Revue de [’histoire des religions, 30 (1894), pp. 48—70,
and 149-178.
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that zakat (= sadaqa, stra 9:60) was not introduced as communal tax until
Medina, and even in this case not mainly as a relief for the poor but in order
to cover the expenses of the military campaigns. The second part of the
author’s projected work was conceived as a supplement to the biography
and would have followed up the genesis and development of Muhammad’s
religious ideas throughout his life, and explained the inner as well as outer
causes. But instead, after a brief survey of the origin of the Koran, he supplies
us with the system of Koranic theology.*

In another monograph that was published ten years later,*® Grimme
firmly maintains the erroneous opinion that Muhammad was a social
reformer (pp. 48, 54, 58, 64, and 73). In the later work, however, this opinion
recedes into the background behind his new discovery of the South Arabian
origin of Islam: based on an image of South Arabia that is both subjective
and fantastic, and which he creates for himself, he considers Muhammad’s
earlier Meccan ideas as a reflection of the South Arabian spirit (p. 48). His
concept of God resembles that of the South Arabian monotheists (p. 49),
whose own designation is preserved in the “Sabians” of the Koran (p. 49). His
concept of the Other World—Paradise, Hell—is neither Jewish nor Chris-
tian, but rather continues the South Arabian idea of the “thither world”
(p- 50). Islam and devotion are considered the renewal of the South Ara-
bian divine slavery (p. 60), zakat going back to South Arabian temple taxes
(p. 60) and the prayer ritual also going back to similar ceremonies at the
temple (p. 50). Also in other respects, Christian and Jewish influences are
considered to have been totally absent from early Islam (p. 53). It is peculiar,
however, that Muhammad sent the hard pressed believers to Abyssinia but
not to monotheistically inclined South Arabia (p. 55).

Grimme did not supply evidence for any of these daring assertions. Of
course, centuries before Muhammad’s appearance in the Yemen there had
been Christian and Jewish settlements, and Jewish ideas in particular left
their mark in the odd places of heathendom. It is extremely unlikely, how-
ever, that Jewish and Christian ideas did not directly influence Muham-
mad but rather reached him only in the watered down form in which they
reached Yemenite heathendom. It would be equally unbelievable that, in
this respect, Mecca was exclusively influenced from the south. After all,
there were still many other Jewish and Christian centres more readily acces-

39 Mohammed; 2nd part: Einleitung in den Koran; System der koranischen Theologie. The
pages 1 to 29 are devoted to the introduction of the Koran.

40 Mohammed; die weltgeschichtliche Bedeutung Arabiens (1904). [Muhammad, the uni-
versal importance of Arabia. ]
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sible to the Meccans through their lively trade connections, not to mention
Syria and particularly Abyssinia, which was so easily accessible by sea. The
channels by which knowledge of the old revealed religions reached Mecca
were as numerous and manifold as the meanderings of trade to this centre
of commerce and pilgrimage. Grimme’s attempt to eliminate this diversity
in favour of the one “South Arabian” trail cannot be justified and must be
considered a total failure.

Frants Buhl* very carefully utilizes European literature as well as the
most important Arabic sources, reaching his own conclusions based on crit-
ical verification and producing a largely penetrating, acute, and thoughtful
investigation. The first third of the work is devoted to Arab paganism; the
rest consists of an appropriate survey of the original sources. His success-
ful disentanglement of the contradictory statements regarding the Battle of
Badr, and the emigration to Abyssinia may be added in passing. Such an
objective and comprehensive book was long overdue, although its Danish
garb will always be an obstacle to its wide recognition.

David S. Margoliouth** makes the mistake of not appropriately consid-
ering all the important problems. The introduction of new material from
hitherto untapped sources is no substitute, since the critical edition leaves
something to be desired. On the other hand, it is an undeniable service that
he—the very first scholar as far as I can see—draws a parallel between Mor-
monism and Islam.

I

The third period of Christian biographical writing on Muhammad, which
was inaugurated by the publication of the second volume of Ignaz Goldz-
iher's Muslim Studies (1977), originally published in 1890 under the title
Muhammedanische Studien (1890),"® can be recognized first in the section
on the Prophet in Annali dell’islam of Leone Caetani, Duke of Teano. This
gigantic work* has a quite peculiar arrangement, combining the objectivity
of a Gagnier or a Caussin de Perceval with the critical spirit of Sprenger. The
author first of all mentions nearly all the sources in translation, printed as
well as in manuscript form, and lists parallels, including important differ-

41 Muhammeds Liv; med en Indledning om Forholdene i Arabien for Muhammeds Optrae-
den. Kebenhavn, 1903.

42 Mohammed and the rise of Islam, 1905.

43 English translation, Muslim studies, Chicago, 1977.

4 Annali dell’islam, vol. 1 (xvi, 740 p.), vol. 2 (Ixxviii, 1567 p.), vol. 3 (Ixxxiii, 973 p.), vol. 4
(xxxv, 701 p.), vol. 5 (xxxvi, 532 p.), vol. 6 (viii, 218 p.), vol. 7 (Iv, 600 p.).
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ences. This huge collection is accompanied by pertinent explanations and,
most importantly, by thorough critical elaborations of all sorts, testifying
not only to his powers of discernment but also to his historical ingenu-
ity. It is self-evident that incontestable results cannot be attained on such
unsafe ground. Caetani supplemented and enlarged by independent obser-
vation Ignaz Goldziher’s systematic theory of the criticism of tradition, as
explained above, p. 371sq. Strictly speaking, we are not dealing with a biog-
raphy at all but rather with a preliminary study towards such an end.* Yet it
must not be forgotten that we are still on the threshold of the third period
of the European biographies of the Prophet.

Separate Studies in History and Interpretation*®

Recent research in the relation of the Koran to Judaism begins with Abra-
ham Geiger’s pioneering work on Muhammad’s borrowing from Judaism.*
Its results were quickly accepted but, unfortunately, Jewish theologians
of the following generation did not continue the study, either because of
a lack of interest or insufficient Arabic studies or both. The first scholar
who wanted to follow in Geiger’s footsteps—after nearly half a century—
is Hartwig Hirschfeld, whose doctoral research focused on the Jewish ele-
ments in the Koran.* Israel Schapiro was planning a collection of all th