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Preface

This book would not have been possible without the help and encouragement
of friends and colleagues. Professor William Brinner offered early guidance by
helping me to wend my way through the maze of problems and issues inher-
ent in the study of fsrailiyyat, and continued to offer suggestions and com-
ments throughout. Very helpful comments on parts of all of this work have
been offered by Professors Gordon Newby, Marilyn Waldiman, Steven Was-
serstrom, Jacob Lassner, Robert MeChesney, and Ross Brann. They alerted
me to a number of errors and stylistic difficulties as well as questions regard-
ing my interpretation of the material, thereby greatly strengthening the book.
1 am particularly indebted to Professor Bayly Winder, whose passing has been
a tremencdous loss for the study of the Middle East. And Professor FE. Peters,
who served in many respects as mentor throughout my studies at New York
University and beyond, deserves special thanks for his encouragement and
willingness to impart some of his tremendous creativity and incisive thinking.
This book would have been unthinkable without the patience, support, and
encouragement of my wife Ruth, whose own professional and family respon-
sibilities made her support of this enterprise no simple matter,




Introduction

Pre-Islamic Arabia and the first century or more of Islamicate history remain
largely unknown even to specialists. Although fully within the period of
recorded history of Late Antiquity and the early Middle Ages, the profound
scarcity of contemporary documents renders our knowledge of eady Islam
extremely tenuous. Information that is available derives almost entirely from
literary compilations that were assembled into their present form more than a
century after the death of the Prophet, Muhammad. It is generally accepted
by modern scholars that many of these works preserve data that are consider-
ably older, but they also agree that it is extremely difficult to separate the
authentic older material from later accretions, insertions, or glosses, which
often weave in anachronistic or tendentious information.

This study makes no claim to break the code of historicity in traditional
Islamic literature, nor does it claim originality in regard to sources. The primary
sources upon which the study is based are all published and available in the
Istamic world or in the West. They were chosen as the sample of study partially
for this very reason, for their casy availability points to the fact that they con-
tinte to be read and studied in today’s Islamic werld. The fact that the narm-
tives found in sources dating from the early ninth to the fificenth centuries
continue to be published in the modern era shows that they have spoken and
continue to speak to the Istamic community, from earliest times 1o the present,

This is a study of literature which is both oral and written. Although
rendered in written form in our sources at least two centuries after the death
of the Prophet Muhammad, the traditions examined exhibit trits of both
orality and literacy that suggest their existence in far earlier periods as well.
Yet because of the lack of any kind of confirmed chronology, this work makes
no claims to represent a strictly historical study. It is, rather, zn attenpt to
put the issue of cross-cultural communication and religious influence in early
Islam into perspective, based upon new approaches intertextuality in the
study of traditional religious narrative texts.




X Intraduction

The issue of terminology is worthy of discussion in a work such as this,
partially because it applies somewhat novel approaches to material or issues
that are already familiag, and partially because of the lack of a universally
accepted nomenclature. [ begin simply with the common term “Bible,” which
for the purposes of this book refers to the Hebrew Bible (Old Testament).
Because a major goal of this study is to seek out the intertextual environ-
ments within which Islamic exegetical material about biblical characters
evolved, accurate nomenclature must be employed to clarify the nature of
those environments. The largely post-biblical environment in which extant
narratives on biblical themes evolved cannot therefore be accurately termed
“biblical™; neither can the narratives themselves located in post-biblical lera-
ture, despite the fact that they are associated with biblical themes. The term
“hiblical” is reserved in this study to refer to material found within the canon
of the Bible, and does not include the massive corpus of non-canonical or
post-biblical literature based on biblical themes. The familiar term “Judeo-
Christian” is also an inapproptiate term, despite the fact that this study often
refers to an environment of shared scripture berween Jewish and Christian
groups. Jews and Christians in Late Antiquity developed separate excgetical
traditions based upon scripture, though they clearly were familiar with and
shared aspects of each others' traditions as well. Despite the commonalities,
each community professed differing ideologies, whether Jewish or Christian,
and whether eventually determined to be orthodox or heterodox. These dis-
tinctions along with differences in self-perception eventuated in their separa-
tion into distinct groups that remained religiously separate. “Judeo-Christian”
inaccurately implies agreement upon religious concepts derived from a com-
mon scripture. In truth, however, Judaism and Christianity have never shared
the same view or interpretation of scripture. Even the quite different names
employed by both groups, Hebrew Bible by Jews and Old Testament by Chris-
tians, points to quite different perspectives which render their readings of
scripture to be significantly different. In order to dispel pre-conceived notions
of a common cxegetical tradition (though in many respects there are indeed
veal similarities), | refer to the shared scriptural environment of Jews and
Christians as a “Biblicist” milien.!

Our terminology for the various forms of prose narratives follows William
Bascom.? Legend refers to prose narmatives regarded in their host culwure as
true and set in an carly period, though sypically without a preponderance of
supernatural phenomena, Folktale refers to prose narratives which are gener-
ally regarded as fiction, with or without supernatural phenomena. Tradition
refers to any category of narrative prose that is passed on intergenerationally
and usually orally. Rendition refers wo an individual telling of a narmative,
whether a tale, legend, or tradition. It could be unique or could represent one
of many renditions of a tradition. Version refers to one of at least two different
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narrative teaditions treating  single topic. A version may be composed of a
dozen or more renditions, all fitting into the same basic approach to the topic.
Covariant represents a rendition of a version which diflers more from the
paradigmatic telling than the average rendition but nevertheless remains simi-
lar enough in structure, content, or style to be included as part of the version
The covariant differs always in relation to its related tellings of the same version,
Finally, a word must be said here for scholars of Islam abour the accu-
racy of Islamic traditions based on the reliability of their records of authenti-
cation {asanid), though a more detailed discussion ensues in the following
chapters. This study does not analyze the records of authentication attached
to traditions, but it does take note of the fact that traditions attributed to
specific authorities tend to be quite consistent in content and style. Because
of this relation, traditions tend to be organized here according to the earliest
a.ﬁ:::u.m of these records as well as according to topic, and particular ver-
sions are idensified by their earliest attributed aushority. I am less concerned
with whether or not the auributed authorities actually related the traditions
attributed to them than with the nearly universal recognition among the tradi-
tionists that they did. That recognition reflects, in my opinion, a sensitivity to
nrn.nuwmn:_ma of content (smatn) in a iradition as well as its record of authenti-
cation (isndd). Generally, therefore, 1 record the earliest authority listed when
providing the sources {or narratives examined in this study.




Transliterations

The transliteration of Arabic words is according to the following alphabetical
substitution:

I =" (omitted at the beginning of a word)
— —b 3 —dh bt J-l
o —t y L —2 g —m
& ~th j -z £ ! p—n
- U s m —gh e —h
. —h os—sh o —f 3w
T —kh P~ g —q S -y
> —d w® —d 4 -k
3 0” LA

Dipthongs are written ay | o Jaw | ps ]

The three short vowels are represented by a for the fathah, i for the
kasrah, and « for the darwmab.

The long vowels are represented by a for the alif, i for the waw, and
for the ya',

Final ha’is represented by a at the end of the word, and by az when in
construct.

Full declension (¢ %4b) is not employed in the transliterations.

The following system of annotation has been employed:

a. Qur'dn verses: (3.2:8: SOME PEOPLE $AY: WE BELIEVE IN GOD AND THE LAST
DAY, BUT THEY DO NOT {TRULY] BELIEVE.

b. Transliteration (with italics).

c. Parenthetical comment or addition or substitution in translation Jno italics).

xfif



BR
BT
Ell
El2

Deut
Gen

1C

Q
JAR
JBL
Lev
MW
MGW}

T2

Abbreviations

Bereshit Rabbah

Babylonian Talmud

Encyclopaedia of Islam 41 (Leiden: Brill, 1913-1936)
Eneyclopaedia of Islann #2 {Leiden: EJ. Biill, 1960-)
Encyclopedia Judaica (Jerusalem: Keter, 1972)
Exodus

Deuteronomy

Genesis

Islamic Culture

Islamnic Quarterly

Journal of the American Academry of Religion
Jourual of Biblical Literature

Leviticus

Moslent World/Muslim World

Monatsschrift fur die Geschichte und Wissenschaft des Judentnis.
Book of Numbers

Pirkei d'Rabbi Fliezer (Hebrew text)

Friedlander (transl.), Pirke De Rabbi Eliezer

Qur'ian

Reviee Des Etndes Juives

Targum Jonathain (**full’” Palestinian Targum)
Frapmentary Palestinian Targum

Designates the tie between members of an fsndd (i.e., ‘lkrima +

Ibn *‘Abbis = ‘lkrima received the tradition from Ibin *Abbis)
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PART ONE

Background




Chapter 1

BIBLICISTS AND ARABS

The ancient Israelites were keenly aware of their geographic, linguistic, and
cultural kinship with Arab peoples, and they set forth a fascinating accounting
for that affinity in the genealogical tables of the tenth chapter of Genesis.
According to this anthropology, the great grandson of Noal’s son Shem had
two sons, among whose descendants a great portion of the world was divided.
One, Joktan, was the progenitor of thirteen tribes, some with clear Ambic
names, whose “... settlements extended from Mesha as far as Sephar, the
hill country to the east” {Genesis 10:30}. The other son, Peleg, is described
in the following chapter as fathering the line that would result in Nahor, Terah,
and finally, Abraham, the forefather of the Ismelite people.!.

The striling biblical consciousness of affinity between Ismelites and Arabs
is tempered, however, by its attempt to mainain a separation. Abraham’s son
Ishmael, who would father twelve Arabian tribal groupings living to the east
of Canaan (Genesis 25:12-18), was forced to leave the patriarchal home in
favor of his younger half-brother, Isaac (Genesis 21:9-21). When Abraham
took a second wife after Sarah’s death and fathered sons with Arabic names,
he made certain to send them off eastward as well in order to remove any
threat 1o Isaac’s future destiny (Genesis 25:1-6). In the following generation,
Esau, who took an Armb wife (Genesis 26:34), also moved to the cast of the
future Land of Ismel. He and his clan dwelt in the land of Edom across the
river Jordan (Genesis 31:4, chapter 36).2

Peoples with Ambic names or even identified specifically as Arabs i
later biblical works such as Isaiah {13:20} and Jeremiah (3:2) continued o
interact with the Israelites, although they are inevitably portrayed with Hitle
love lost. In the biblical book attributed to Nchemia, for example, an Arab
named Geshem {rendered gashmin in Nehemia 6:6, with the nominative case
ending still found in classical Arabic but lost to Hebrew) joined up with the
enemies of [smel to oppose those who returned from Babylon to rebuild the
Temple in Jerusalem {Neh. 2:19; 4:1; 6:1-6}.




Backgeound

Jewish relations with Arabs continued during the Hellenistic and Roman
petiods. The Apocrypha refers to the Arab Nabatacans, who were powerful
encugh to repel two attacks by the Seleucid Syrians on their capital Petra in
the late fourth century B.C.E., and whose powerful kingdom just across the
Jordan River from Judea survived into the beginning of the second century
C.E. The Jewish Hasmonean monarchy had good relations with the Naba-
taeans for a time, and as neighboring powers, they were in constant commu-
nication whether on friendly terms or not. Arabs continue to be mentioned in
the Talmud (Succab 52b, Ketubot 36b, Baba Metzi'a 86a, b, Kiddushin 49b,
etc.), where they are sometimes referred to as Ishmaelites.3

As may be inferred from the context of these biblical and post-biblical
Jewish references, Arabs mentioned in these texts tended to be those who had
moved away from the arid Ambian or Syrian wilderness and into the more
settled areas of Canaan or Palestine {(or today’s Iraq, the Babylon of the Bible
and Talmud). The process of migration and settlement from the steppe to the
settled areas was an old custom practiced by Arabs from the eaclicst times.* In
face, virtually the entire record of Amb interaction with other peoples prior to
the beginning of Islam is found not in Arabic sources, but in sources deriving
from the peoples among whom they settled.

These documents account for the movement of Arab groups away from
their areas of origin and into the more settled areas of the Fertile Crescent.
But interaction between Biblicists® and Arabs also took place upon the soil of
the Ambian Peninsula. Jewish communities existed in Ambia by the period
of the destruction of the Second Temple in 70 C.E.# So, too, early Chiistian
communities found a refuge from Roman persecution in the isolation of vari-
ous Arabian desert regions, and later groups escaped the theological compul-
sion of the Byzantine Empire in the safety of the Arabian Peninsula.” Plenty of
documentation exists to support the existence of viable Jewish and Christian
communities in Arabia in the sixth century, the period immediately preceding
the flowering of Islam.®

Jews lived in organized communities in the western central highlands of
the Arabian Peninsula known as the 1ijaz, and populated such settlements as
Yathrib (Medina), Khaybar, Fadak, al-'Ula, Tayma, Tabiik, and Wadi al-Qurra,

‘as well as various parts of South Arabia.? Significant Christian settlements
could be found in South Arabia as well as in the northern areas bordering the
empires of Byzantium and Persia, although small groups or individual Chris-
tian hermits are referred to by pre-Islamic Arabian poets as residing along
caravan routes in much of the central Arabian Peninsula as well.’® Both Jewish
and Christian groups spoke the native languages of North or South Ambic
and appear to have been deeply integeated into the language and culture if not
the religious outlook of the non-Biblicist Arab communities.!? For all intents
and purposes, then, Jews and Chrisgians living in the Arabian Peninsula were
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culturally and ethnically Amb.12 The common assumption that all pre-Islamic
Arabs were Pagan pilor to the lifetime of Muhammad is simply erroneous.

The various pre-Istamic Arbian tribal and religious populations were
not isolated from one another, but enjoyed a great deal of mercantile, social,
and cultural interaction. Concern for genealogical purity among the writers of
later Islamicate works describing the tribal and social make-up of pre-Islamic
Arabia tends to obscure the true heterogeneous nature of that society.?? The
evidence suggests a great deal of social intercourse among Jewish, Christian,
and other Arabs in day-to-day activities as well as during the annual fairs.1?

Non-orthodox Jewish or Christian groups certainly made their home in
the Arabian Peninsula as well.’S Qutside the control of Byzantium and Persia,
much of Arabia was a logical haven for heterodox groups seeking respite from
the pressures and persecutions of either empire.’® As the various groups liv-
ing in Arabia interacted with one another over the decades and centuries, it
could be safely assumed that in addition to the natuml accretion and attrition
of membership between groups, new groups or offshoots of established com-
munities formed and developed hybrid ideas and traditions.!” Certain well-
known Arabs living before and during the lifetime of Muhammad, for example,
are considered to have been monotheists in their religious orientation but not
clearly adherents of either Judaism or Christianity. Such figures as Zayd b.
‘Amr, Umayyah b, AbT al-Salt, Warmgah b, Nawfal, and Maslama {Musayliima)
may have represented early syntheses of Jewish and/or Christian and indige-
nous Arabian religious traditions, '8

The likelthood of non-Biblicist Amb monotheists living in the peninsula
mises the question of exactly what types of religion were practiced by the
so-called “pagan™ Arabs, the majority population of the Ambian Peninsula.
The Qur'in scorns the practices of unbelievers (kdfirfin) and those pagans
who assign “partners” to God (mushrikiin), and provides some indirect infor-
mation about pagan religious practice, which s, of course, given in a wholly
negative light.? At the same time that it refers to the worship of false deities,
however, the Qur'dn also refers to biblical characters as if both ies Muslim and
pagan audiences were thoroughly familiar with them.2? In spite of the numer-
ous qurinic references to Amb idolaters, any attempts to reconstruct the
religious practices of pre-lslamic Arabs from the Quridn would be tenuous
indeed, and very few early-works describing pre-lslamic Arabian society are
extant. To add to this difficulty, those sources that have survived tend to have
been influenced by norms of historiogmphy that obscure an objective account-
ing of pre-Islamic life.2!

To summarize, it is simply not clear exactly what indigenous pre-Islamic
Arabian religion(s) consisted of. Some sources stress a pantheon of gods and
godesses, while others describe astral systems.?? Despite the many references
to pre-Islamic Mecca in Islamicate literature, it is still not even clear whether
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the god known as Allah was considered a pan-Arabian deity or a local god
whose worship expanded.®® What appears most likely is that a variety of
religious traditions were practiced by the majority of native Arabians who
were not adherents of Biblicist religions. Religious tmditions and practices
differed between the Yemen, the Hijaz, and northern Arabia bordering on
Byzantium and Persia. Religious ideologies undoubtedly varied from the fully
pantheist to monosheist. When referring to Christian, Jewish, or pagan prac-
tice in pre-Islamic Arabia, then, one must take care not to prejudice the dis-
cussion with uninformed assumptions about the nature of these religions.

BIBLICIST LEGENDS IN ARABIA

I have noted how interaction between Arabs and Biblicists in the Arabian
Peninsula was not a new phenomenon during and following the lifetime of
Mubammad. At least during the period leading up to the genesis of Islam in the
early seventh century if not carlier, Jewish and Christian groups were highly
integrated into the fabric of pre-Islamic Armbia. They lived in mixed settle-
ments and, indeed, even in tribes of mixed religious waditions.2* 1t would be
naive to assume that an orthodox form of Judaism or Christianity was prac-
ticed alongside pre-Islamic Arab paganism without one influencing the other.

When people trade with one another in societies where the anonymous
department store or shopping mall has not yet overtaken the institution of the
private vendor of goods, merchants and customers engage in social inter-
course that far transcends the simple transfer of merchandise. This kind of
trade involves interaction in which traders swap stories and anecdotes as well
as goods. At the annual Arabian trading fairs, where diverse teibal units from
broad geographic areas gathered, as well as during other occasions of inter-
comtnunal interaction, biblical stories would naturally be traded with focal
Arabian religious tales. The power or attributes of a universalist God might
be described in response to the telling of the power of the local deity. And
storics of Arabian heros or jinnis were undoubtedly compared to stories of
hiblical prophets, holy men, or miracle workers.

As a result, pre-Islamic Arabia contained 2 wide variety of religious tra-
ditions and phenomena, many of which derived from a Bibficist environment.
The many references to biblical stories in the Qur'dn are perhaps the most
convincing evidence that these or similar stories were known to non-Biblicist
Arabs in Mecea and Medina even before the lifetime of Muhammad.25 T have
previously noted that qur'anic references to stories ar characters found also in
the Bible tend to assume that its listeners were already familiar with thent.
The Qur'an also provides evidence for the notion that those who opposed
Muhammad in Mecca were familiar with stories of biblical figures before hear-
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ing the recitation of the que'anic revelations.?® And a group of Meccan tribal
groupings calling themnselves Hims already associated themselves with Abra-
ltam by the year of Muhammad’s birth or before.2”

As Islam came to dominate the Arabian Peninsula, much of pre-Islamic
religious tradition died ourt or was eliminated. Some of the lore simply lost its
inherent power and influence over the people. Divorced from the concrete
reinforcement of an active religious cult, for example, legends informing the
sanctity of a local religious shrine were soon forgotten, Other material devoted
to themes unacceptable to the gradually less compromising Islamic monothe-
ism were purposefully eliminated from the corpus of acceptable tradition.28

One result of the great chanpes brought about by Isfamic domination of
the Arabian Peninsula was that the once colorful fabric representing the diverse
religio-cultural expressions of sixth and seventh century Ambia survived only
as disjointed remnants. Some pre-Islamic legends survived through reinter-
pretation according to the developing religious standards of early Islam. But
more often, certain bits and pieces of ancient tales survived as they were
reworked into the legends, evolving to serve as foundations for the newly
developing religious system. As noted above, one such source containing
material bearing strong similarities to Biblicist and indigenous pre-Islamic tra-
dition is the revelation known as the Qur'an.

THE BIBLE AND THE QUR'AN

The Qur'dn, sacred scripture 1o hundreds of millions of Muslims throughout
the world, is a complex literary work composed of laws, sermons, and theo-
logical doctrine. Though unique in its entirety, a great deal of material con-
tained in it is quite reminiscent of material located also in the Bible. This
includes a variety of laws, customs, and religious concepts found in similar
form in hoth scriptures. Just as striking, important fipures assumed by most
Western readers to represent exclusively biblical characters can be found
throughout the Qur'an. Such important figures as Adam, Noah, Abmham,
Moses, Solomon, Job, John the Baptist, jesus, and Mary occur quite com-
manly, amd major personages such as Abmaham and Moses are mentioned
handreds of times in tens of chapters. These “hiblical” figures, however, tend
to assume somewhat different characters and roles in the Qur'an, though they
would be easily recognizable 1o anyone familiar with the Bible.

The affinity between the Qur'an and the Bible was clear to Jews, Chris-
tians, and Muslims since the very beginning of the Prophet Muhammad's
religious mission in the early seventh century. Attempts to explain or recon-
cile the differences have been offered from this period onward and continue
to be suggested 1o this day. Jews and Christians, who consider biblical serip-
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sure more ancient and precedential to quriinic scripture, have tended to as-
swme an Istamic “borrowing” of biblical material. The supposition of borrow-
ing, of course, denies the viability of erue Islamic revelation. Discrepancies
between the two texts have therefore been attributed to mistakes on the part
of Muslims, who were not able or not willing to borrow or leazn the biblical
material accurately.2?

Muslims, on the other hand, and partly in response to Jewish and Chris-
tian disdain for the supposed inaccuracy of the Qur'an, have claimed that
qur'anic and biblical revelation originated from the same heavenly scriprure.
The existence of parallels can therefore be explained simply by the face that
they both derive from the same original revelation. According to this view,
however, it is the Qur'dn, not the Bible, which represents the only truly accu-
rate record of God's will to humanity. Differences between the two scriptures
have therefore tended to be explained as resulting from Jewish and Christian
distortion of the Bible. One reason for the presumed distortion, known most
commonly as talif in Arabic, was 1o efiminate the once extant prophecies of
the coming of the Prophet Mubammad and the ascendency of Islam, both
of which are assumed to have been primary components of the original and
e Revelation, 3

Untif recently, the approach of modem Western Orientalist scholarship
has not differed significantly from that of medieval European religious dispu-
tants. Christian scholars tended to assumc a direct borrowing from Christian
sources, while Jewish scholars generally assumed a Jewish derivation.?! A major
goal of this type of scholarship was to locate the literary source or “Urtext” of
subsequent versions, a scholarly quest which is far less popular in modern
approaches 1o literary research.?2 Modern perspectives on omlity-literacy rela-
tionships and literary theory have now substantially enhanced our ability to
understand the textuality of Islamic religious litemture.33 We are far better
equipped today to account for the striking affinity between Biblicist and Islamic
texts than the great Orientalist scholars of the nineteenth and early twentieth
centuries. But textual analysis of this sort is far more meaningful if conducted
with an understanding of the context, the historical and cultural environments
in which the people referring to the texts interacted.

Social, mercantile, and cultural exchange between the various religions
communities of pre-Islimic Arabia has already been discussed. This type of
interaction continued throughout the Islamicate world after the Islamic con-
quests as well. Throughout the first and the beginning of the second Islamic
centuries, Muslims were not prevented from secking out traditions and leg-
ends from Jews and Chrisdians. In fact, they were encoumged to learn tradi-
tions about the biblical and extra-biblical pre-Islamic prophets, though they
were apparently forbidden to study and copy Jewish or Christian scripture or
learn their religious practices.3S One reason for this approach was that early
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Muslims seem to have had difficulty making sense of significant portions of
their new revelation following the death of Muhammad.3¢ The Qur'an often
makes reference to stories and legends of biblical characters, for examyple,
without actually providing the narratives in the text. [t assuines in homiletical
fashion that the listener is already familiar with the broad topics being
discussed. The details or lessons of the narratives are presumed to have then
been pravided in discussion subsequent to hearing the recitation of the text.
Some of these comments in edited form became the contents of exegetical
literature on the Qur'an, which began to evalve shorily after the death of
the Prophet Muhammacd 37 It is immediately evident from reading samples of
qur'dnic exegesis that their contents and style often parallel sources to whom
Biblicist lore was familiar. Some are extremely close to known Jewish and
Christian extm-biblical legends.

Such prodigious eady traditionists as Abii Hurayrm (d. 58 AH./678 C.E3%
and [bn ‘Abbis {d. 68/687) were known to be familiar with the Hebrew Bible
or to collect traditions from Jews and Christians.?® But Muslims wouid soon
strive 1o rely only upon what they recognized as their own scholarship and
lore. During the period when Muslim rulers attained their status as the might-
test world powers of their day under the great Abbasid Caliphate in Baghdad,
religious scholars (ulama’} began to forbid the transmission of taditions
deriving from foreign sources.*® It was during this period, beginning in the
later half of the eighth century C.E., that traditions considered untrustworthy
were excluded from the compilations of Islamic lore and legal literature that
were being collected at the time. Although this developmens corresponds
chronologically with the period in which the majority population of eastern
Istamdom had become Muslim, anti-fewish or anti-Christian sentiment appears
not to have been the driving force behind it.#! It seems to be connected,
rather, with a growing sense of Islamic pride and concern for an integral iden-
tity and standardization of practice among what had become an increasingly
diverse ethnic Muslim population.

The historical complexities resulting in a greater consolidation of Islam
through the institutionalization of Islamic law (sharf @) is a subject that is beyond
the scope of this study. T digress briefly nonetheless only in order to comment
upon the probable reasons for limiting Biblicist traditions after the end of the
eighth century. During the period when the population living under the east-
ern caliphare had become increasingly Muslim, religious leaders were con-
solidating and establishing a communat Islamic framewaork for daily fife. Prior
to this time greater ienience in practice was the custom, partly because daily
practice was based on a looser base of Arabian (as opposed to Islamic) cultural
norms, and partly because Islamic religious ideology was still in the process
of development. By the late eighth century, caliphal society assumed a more
Tully Tslamic demographic character at the same time that those who had
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emigrated away from a homogeneous Arabian cultuml environment felt less
bound by the norms of their Arab cultural heritage. During this time, there
grew a preater interest among the refigious leadership in re-establishing a
homogeneous way of life based on the pristine practice of the young Muslim
community of Medina under the leadership of Muhammad. 2

In order to promote greater refigio-cultural homogeneity among Mus-
lims, huge numbers of whom were converts or were children or grandchildren
of converts, the demand grew among the pious to establish a way of life based
upon the very acts of the Prophet or those acts approved by him. Because
Muhammad was God's last and greatest prophet, Muhammad was becoming
accepted by this ime as having been divinely protected from error®3 The
sirna of the Praphet became the norm upon which religious (which included
many societal) activities were derived. Its power lay in the fact that its source
{God and His Prophet) was purely Islamic; the fact that the actual practice it
taught was derived largely from pre-Istamic Amab custom became increasingly
irrelevant. Material recognizably distinct from this base, including much of
the previously sought-after Biblicist lore, was then considered foreign and
unacceptable for inclusion into the corpus of authoritative literature evolving
under the tutelage of the religious leadership,*¢

The concen for eliminating foreign religio-cultural lore reflected the
growing pride of an empire becoming increasingly Muslim through the vol-
untary conversion of its subject peoples. Islam came to be scen as first ruling
over and then superseding all other religious communities.* By the time the
issue of foreign lore had become a concern, however, many traditions derived
from foreign sources in the pre-Islamic period or collected during the first
century and more of Islam had already evolved into a form that would be
admissible to the developing canon of tradition. Some material deriving from
Biblicist and pre-Islamie pagan environments had become so well integrated
into Islamic lore that they were included in the most respected collections
and cited freely in authoritative exegesis of the Qur'in.

Chapter 2

THE NATURE OF THE LITERATURE

ISLAMIC INTERPRETIVE LITERATURE

Islamic exegesis is commonly called tafsir, a word which has taken on the
technical definition of external or exoteric exegesis of the Qur'in.t Qurinic
exepgesis represents a vast genre of Islamic religious literature. From the eardi-
est days, pious Muslims sought to establish the actual historical occasions
during which Muhammad received the many bits and pieces of revelation that
were assembled into the Qur'an, These efforts were occasionally collected
and committed to writing. These explanations naturally expounded upor why,
as well as when and where the revelations were given. Later scholars made
compilations of fegalistic interpretations of qur'anic passages. Some composed
theological tracts connected to the qur'inic revelation, and others even wrote
grammars and rhetorical works based on the structure and seyle of qurani
discourse. All the major religious movements produced their own specific
approaches to qur'anic exegesis, and no religious scholar was ever considered
noteworthy without a thorough knowledge of the Qurian and its interpretation.

Other genres of Islamic literature which do not fall into the strict care-
gory of exegesis frequently contain qur'dnic interpretations as well. Religious
tracts, for example, regularly base their conclusions on premises derived from
particular understandings of scriprure. And Islamic historiography tends to
treat its subject matter with special regard to the quranic world view. The
Islamic histories treating the period before Muhammad's birth, for example,
take the qur'anic view of the pre-Islamic world carcfully into account. But
since the Qur'an’s own statements concerning pre-Islamic history are not
always consistent, the various historical works have had to engage in qurni
interpretation through their own account of the unfolding of history.

Several different categories of Islamic interpretive fiterature take up the
account of Abraham and Ishmael, One type is indeed the tafsir or formal
exegesis of the Qur'an, which usually provides comments in a linear fashion

1
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according to the order of scriptural chapter and verse. Formal quranic exege-
sis tends to treat Abraham and Ishmael wherever they appear within the con-
text of the Qur'dn. A second category of exegetical literature treating these
characters consists of the Islamic historiographical works (f2'7kh), which treat
the ancient pre-Islamic prophets among whom Islam has numbered Abraham
and Ishmael. A third is the collections of popular hagiographic literature known
as Qisas al-anbiyd’, the *Tales of the Prophets.” Thesc are compendia of sto-
rics and legends that shed light on the lives and activities of figures from a
variety of ancient traditions who came to be known as prophets in Islam. A
fourth type of literature in which interpretive material treating Abraham and
Ishmael can be found is the Hadfth or Prophetic tmdition, the most authorita-
tive category of religious literature aside from the Qur'an itself.

The Prophetic tradition refers to collections of eycwitness reports relat-
ing actions of the Prophet Muhammad or statements attributed to him. Each
individual unit of narmted information collected into these compendia is
referred to as a hadith (report), the same name used for the genre as a whole.
The term hadith, which will henceforth be refered to as “report” or “tradi-
tion,” is used to designate any primary unit of Islamic tradition-literature,
whether or ot Muhammad is the subject of the unit of information.2 Most
authoritative histories and Qur'an commentaries arc composed of units of
information in the form of these reports as well. Even the collections of popu-
lar literature (the Stories of the Prophets) tend to be organized according to
the classic form of hadith reports or by strings of reports linked together to
form a longer narrative unit. A report might consist of an anecdote ot story, or
may simply represent a comment or statement, the most valued of which can
be traced 1o the Prophet Muhammad himself.

Every proper haditl report is made up of two parts: the story or mes-
sage (matn) and its record of authentication (isndad). The actual content of 2
report is without value unless a record of those whe relayed it from its origin
to iss final telling is attached to it. A “sound” report, one that is universally
respected by Islamic tradition, has a record of authentication that can be teaced
back uninterruptedly to its source by respected transmitters of tradition who
lived in proper geographical and chronological proximity such that they could
have passed the information 1o one another? Because a badith report is a
narration that has been passed on through the generations, it functions as a
specifically Islamic type of the general phenomenon known as a “tradition,” a
generic term refzrring to the oral transmission of knowledge. While a tradi-
tion is generally considered to be a unit of knowledge, information, opinion
or custom which is passed down by word of mouth, it also refers to units of
information which were eventually reduced to writing, and even includes mate-
rial composed in written form but located within a collection considered to
be a work of tradition. The Islamic interpretive literature examined in this
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study is made up almost entirely of badith reports, most of which are assumed
to have been transmitted orally but eventually reduced to writing. The status
accorded to each unit by Islamic tradition varies widely.*

NARRATIVE TRADITIONS AND ISRAELITE TALES

Muslim writers occasionally refer to certain narrative eraditions treating pre-
Islzmic biblical and extra-biblical characters as Israclite Tales (fs7@ Tliyyar). This
term is best defined as “of Ismelite origin,” and refers to narrative comments
or stories considered by Muslim authorities to be of Jewish origin, brought
into the corpus of Islamic literature by Jewish converts or Muslims who heard
the stories directly from Jews.S As mentioned in the previous chaprer, early
Muslims were not discouraged from tumning to Jewish {and Christian) sources
in order to learn their traditions and legends about the biblical motifs and
stories found in the Qur'dn,*

In fact, however, the stories or legends that are specifically designated
by medieval Muslim scholars as Isrelite Tales cannot be found in Jewish
literature—at least not as they are found in Islamic sources, Certain motifs and
concepts parallel those in Jewish sources, but a story deemed by [slam as an
Istaclite Tale is actually, as we shall see, 2 unique and authentically Islamic
tale. It may have originated among Jews, or may have come from Christans
who also used legends based on biblical narratives. Although the motifs or
plot of the Israelite Tales may pamllel Jewish or Christian legends in many
respects, they do not generally typify them. We shall discuss below the proc-
ess of change many appear to have undergone during their evolution into the
realm of the Islamic tale,

By the ninth century C.E., Muslim scholars had come to distrust and
eventually reject the Ismelite Tales.” They were rejected ostensibly because
they were not considered to be sound traditions, but the rerm eventually came
to be used to condemn narrative traditions that were not considered authentic
or appropriate to Islam by virtue of their content (mati) as well as their record
of authenticaton {isnad). Disapproval voiced by the critics was based on the
view that the Israelite Tales were traditions that had been distorted by Jews
because of their jealousy of the power and political hegemony of the Muslims.?
Labelling certain trditions as Israclite Tales eventually came to be a simple
way of discounting their worth. To claim that a tradition was an Israclite Tale
even became a way of disposing of certain kinds of matedal not in accord
with the viewpoint of the author.?

Despite the negative label applied to these reports and their rejection
from the collections of “sound” traditions, thousands of legends and stories
about hiblical characters can be found in the most respected medieval refi-
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gious literaturc. Many appear to have all the basic qualities of the Ismelite
Tales without having been excluded from the major works. I point of fact,
most of the narrative legends teeating Abmbani and Ishmael in medieval Islamic
fiterature could properly be considered Israclite Tales on the basis of their
form and content, although they are not so labelled because of the derogatory
implications of the term. For a legend to be deemed an Israelite Tale necessar-
ily branded it as being unacceptable because un-Islamic. Since according to
the Islamic view Abraham was neither a Jew nor a Christian bur rather a
Muslim,!® the many important legends providing extra-gur'dnic information
about him had to be considered authentic in purely Islamic terms. Eliminating
all the legends would have eliminated basic information about Abrham and
other qur'anic figures who served as symbols upon which important religious
ideology and practice were based. The power of the stories and their endear-
ment among the people would have rendered the task virtually impossible as
well as undesirable. But Islam had 1o “own™ its legends about the legendary
religious figures. To posit a foreipn origin for its legends would have been
tantamount to admitting a foreign origin for Istam itself. Only those stories,
therefore, that appeared to contradict Islamic dogma were labelled and
outlawed as Israelite Tales.!! The vast majority, which were in keeping with
basic Islamic sensibilitics, were not affected.

Condemnation of a tradition as an Istaelite Tale, then, was applied only
to the obviously inadmissible foreign tmditions with roots in Biblicist legends
found within the broad category 1 have defined as narrative exegesis. The
more or less acceptable material of this type can still be found throughout
Islamic tradition literature. It makes up the bulk of the popular hagiographies
and can be found often in histories, Qui'in commentaries, and even in the
canonical Prophetic tradition. Only those taaditions that have been consid-

ered inappropriate to Islamic doctrine are branded as Ismelite Tales. Aside’

from the issue of dogma, however, there is no consistent difference :ﬁ#ﬁn-
ture or content between a narrative labelled as an Ismelite Tale and most other
Islamic narratives about characters found in the Que'an and the Bible. It was
not the poor quality of their records of authenticaiion that rendered them
inadmissible, but rather their inappropriate content,12

The raw material of this study consists of hundreds of examples of
exegetical narrative badith reports treating Abraham and Ishmael. The reports
serve singly or are strung together into longer narmtives to provide informa-
tion not found in qur'inic references to these chamcters. Whether found in
formal quridnic exegesis {tafsir) or in other types of Islamic literature, they
function as narmiive exegesis to the Qur'an by interpretation through the
medium of the stary or legend.

The badith reports are recorded in the sources as small units of infor-
mation that could be remembered and passed on omlly. Their records of
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authentication tend also to link together the names of their transmitters with
the terminology of orality, using such connectors as “So-and-so reported 10
me" (haddathani) or *So-and-so related to us” (akbbaran).t3 Yet we shall see
that in their written form among the sources, reports occasionally betray the
influence of a redactor or editor. Since Islamic traditions exhibit characteris-
tics of both “oral” and “written” literature, it will be helpful to preface our
examination of the sources with a discussion of the study of omlbity and litercy.

ORAL CULTURE AND ORAL LITERATURE

Despite the substantial evidence of writing in northern and southern Arabia
prior to Islam, literacy was uncommon in the central western region known as
the Hijaz.* The pre-Islamic culture of this area was almost exclusively onl,
with the most famous biterature it produced being its poetry. That this pre-
Istamic poetry shows all the carmarks of oral literature has been amply dem-
onstrated and need not be repeated here.t¥ The Hijaz was undoubtedly home
to some individuals who could read and presumably even a few whao could
write, but these individuals were few and had virtually no effecr upon the
overwhelmingly oral culture.

When Jews, Christians, Zoroastrians, and members of ather religious
and ethnic groups entered pre-Islamic Arabia to live or trade, they naturally
brought their religious tmditions and legends with them. If the entering com-
munities or trading groups were large or wealthy enough, they might have
had copies of their religious literature with them as well, but they certainly
carried along their oral lore in their mentories as part of their cultural heritage.16
I have noted in the previous chapter that legends and lore of biblical origin
were indeed known in pre-Islamic Ambia along with the tmditions that the
native Arab inhabitants considered their own. They entered into the region
long before Jewish converts to Islam such as Ka'b al-Ahbar and Wahb b.
Munabbih reported the versions that are attributed to them in Islamic litera-
ture, The Qur'dn is the most credible witness to this material when it refers to
lnown stories and motifs with biblical settings that could not have originaced
from indigenous Arabian religion and tradition,'?

Because of the oral nature of pre-Islamic Arabia, neither the indigenous
nor foreign derivative oral waditions were reduced to writing. One might
wander why biblical motifs are rarely found in the collections of pre-Islamic
Arabic poeiry if Biblicist legends had penesmated Ambia long before Muham-
mad. The answer is simply that pre-Islamic poets had litdle interest in Biblicist
culeural themes; they were concerned with other issues, 1#

As in writing cultures, oral cultures have their own, though o, litera-
ture. The most renowned gense of oral literature is the epic poem, which
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research in the past half century has chamcterized as extremely rich in formu-
lae and formulaic expressions.!? Proper rendition of oral epic poetry is possi-
ble only when the bard or rhapsodist has mastered the various formulae of
which it is comprised. He does not memorize and recite an oral poem verba-
tim, but mther relates its matter through the infinitely creative combination
and adjustment of oral literary formulae and formulaic expressions. Each ren-
dition of the “same” epic poem is different; the nature of oral literature there-
fore remains fuid.?® While most of the classic research on oral literature is
devoted to the epic poem, types of oral folk literature have a similar structure
of formulaic components.?!

It is the nature of oral literature, whether poetic song or prose legends,
to change and evolve in the course of repeated tellings. Each individual rendi-
tion is unique because it consists of interactive communication between the
performer (the storyteller or singer of epic poetry) and the audience. The
performer reacts to visual and auditory cues that are received from the aud;-
ence, and will knowingly or unconsciously vary the rendition accordingly.22
The fluid nature of oral literature therefore lends itself to adaptation to its
naturally changing cultural environment. In the case of our study, one could
predict that Biblicist legends transplanted into an Ambian clime would natu-
ralty bend and evolve into new forms as they were told and retold under the
influence of new geographic and cultural surroundings. A common example
of this phenomenon is the habit of assigning a new locus to an old tale.2? /
Among our sources, we find a classic illustration of this in the sacred pre-’
Islamic Ambian desert spring associated with an old Biblicist legend of a sacred
spring appearing supernaturally in the desert,?*

Biblicist legends encroaching upon indigenous Asabian culture would
not necessarily have found immediate appeal among the native peoples who
did not share their religio-cultural world views. But Arabs certainly heard
Biblicist legends and were at least vaguely familiac with their heroes. The
annual fairs in pre-Islamic Arabia clearly served as occasions for exchanging
information as well as merchandise, and we know that Bibicists visited them
in the Elijiz to proselytize to the indigenous inhabitants,2 The itinerant preach-
ers undoubtedly found a more receptive response to their stories and legends
than to issues of theology or dogma, and Arabs of the Fijaz would have heard
about biblical characters and tales even if they did not relate them themselves.
Furthermore, Arabs who converted to Christianity or Judaism brought their
own native traditions with them, which resulted in a mix of indigenous Arab
and Biblicist ideas.?6

The oral process shaped the legends of pre-Istamic Arabia. Particularly
with the influx of Biblicist immigrants and their successful integration into
Arabian society, hybrid traditions evolved containing characteristics of both
Biblicist and native Arabian religio-cultural world views. When early Muslims
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began collecting some of these traditions soon after the death of the Prophet
Muhammad, they would not have knowingly made significant changes in them,
and certainly would not have attempted to make them up. The evidence sug-
gests that early Muslims collected the traditions as they found them and tried
to make sense of them as they were. The most convincing testimony for this
is the vast number of variant renditions of all kinds of stories and comments
in the Islamic collections. A certain range of disagreement (#kbtilaf) has always
been aceepted in Islam. But if the early collectors were not true to their sources,
troublesome or conflicting renditions would simply be discarded or made 1o
conform to a single standard. Instead, we note how often variant renditions of
the same legend or tale are faithfully collected by the tmditionists and cited
side by side.

Variations among renditions of a story tend to be accepted more freely
in oral cultures than in fiterate cultures, where written discourse can be closely
analyzed and compared to what is assumed to be the “correct” or “accuratc”
text.?” During the first Islamic century, the culture of the Muslim Arab leader-
ship was transformed from an oml to 2 largely literate one.?8 During this
petiod (and during the next century as well), piously motivated Muslims col-
lected hundreds of thousands of oral traditions of all kinds and committed
them to writing. This resulted in halting the oral evolution of the traditions
within literate religious and political circles—the very leadership that would
set the tone for the developing religious civilization of Islam. Among the
common folk, however, stories and legends continued to evolve in oral form.

When the Muslims recorded the great mass of oral traditions, they found
numerous variations of the same material. Because the various recensions of
traditions pertaining to legal issues served to reflect and occasionally promote
conflicting interpretations of the law, Muslim authorities were forced to de-
vise a method for establishing which traditions were the most authorirative.
The problems they encountered and the solutions they devised during the
period of Islamic consolidation and standardization have been the topic of a
number of scholarly studies.?? It is sufficient to point out here that because
legends and stories tended not to hold the same immediate primacy in affairs
of state and religion as did the legal reports attributed to the Prophet, the
sifting process was practiced with less severity on narmative traditions than on
legalistic ones. Variations and even competing versions were not regular}
omitted nor reconciled through textual emendation.3? In comprehensive co
lections of narrative tradition such as al-TabarDs Connnentaryd! and his
History? one can find numerous renditions of the same story side by side.

To summarize, | suggest that many of the legends in the Medieval Islamic
exegetical literature that treat qur'inic material parallel to the Bible derive
from Jewish and Christian, orthodox or heterodox religious traditions. Origi-
nating in an oral milieu, the legends continually changed as they incorporated
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motifs and ideas reflecting the changes raking place in the cultures in and for
which the legends themselves evolved. Those legends which were brought
into the Arabian Peninsula by Biblicists gradually accnlturated to pre-Islamic
Arabia as they were repeatedly told and retold in that environmens. They
became partially *Arabized” as they took on some of the motifs and struc-
tures of indigenous Ambian legend, but also retained fearures of their Biblicist
past as well.

INTERTEXTUALITY IN TRADITION LITERATURE

Any study of litetary evolution assuines a movement from one state to another,
an approach which is always in danger of begging the question of originality.
The dassic Orientalist philological-historical studies of Islamic texts tended
to do exactly that in assuming a prior that Islam “borrowed” its ideas from
the “original” (meaning correct) ideas or beliels of “Judeo-Christianity” They
then set out to trace that history through textual analysis. It is true that paral-
lels may often be [ound between Islamic and Biblicist ideas and texts. But the
existence of parallels does not prove direct borrowing. In fact, the question is
to a certain extent beside the point. Modern approaches to creativity recog-
nize that no creative act is possible without outside influence. Anyone enpaged
in literary ceiticism today aclnowledges that no compesition is absolutely
original and without precedent. There exists no vacuum in which pure crea-
tivity s possible without influence from prior or contemporary creations.

In the study of text, whether oral or written, influence must be assumed.»
At the same time, however, inspiration may also be assumed when examining
any creation, whether or not in the form of a written text. No textual approach
to Islamic narratives about biblical characters can avoid the problem of depend-
ence and originality, for the parallels with Biblicist material are striking and
the historical reality sobering. Recent advances in the study of text have
taught, however, that one can and in fact must acknowledge influence and
inspiration at one and the same time 3

The method of study employed here assumes the basic approach of
intertextual studies, acknowledging influence from other sources but trans-
cending the positivist approach that limits the inherent value of the texr in
question.?S The narratives examined in this study are analyzed in relation to a
whole series of other texts which are not treated as sources, but rather as
constituents of a genre whose conventions it is the goal of this study to infer.
These conventions include the development and interpretation of charmcter,
plot structure and sequence, symbols, and so forth. Although simifarities be-
tween particular texts will be duly noted, the approach here is to note patterns
and conventions providing information about the litetary genre in question.
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The Islamic legends abour Abraham are indeed influenced by the Bibliciss
legends extant in pre-Istamic Arabia and early Islamic society, but they also
exhibit influences from indigenous Arabian culture as well as styles, struc-
tures, and motifs that are unique to Islam. The legends in Islamic sources are
not “borrowed,” but are rather unigue creations fully inteltigible only when a
prior body of discourse—stories, ideas, legends, religious doctrine, and so
forth~is taken into consideration along with contemporary Tslamic worldviews.

THE COMPOSITE NATURE OF NARRATIVE TRADITIONS

We have thus far assumed a relationship between Islamic legends on biblical
themes and Biblicist legends brought into pre-Islamic Arabia or extant in areas
of eatly Islamicate socicty. But even a cursory reading of the Islamic legends
demonstrates simply from their content that they are not Jewish or Christian,
and only rarely may nearly identical legends be found in Biblicist sources.
Despite the evidence suggesting that they are influenced by Biblicist world
views, the Islamic legends provide information and conelusions that fit far
better into any of a number of Islamic contexts than those of either Judaism
or Christianity. A close reading of the traditions reveals thar many appear to
be composite stories with remnants of pre-Islamic Arab elements as well as
Islamic and biblical allusions. By subjecting the Islamic narrative traditions on
the Abraham-Ishmael story to a form-critical method of textual analysis, it
was found that they could be divided into component parts that suggested a
consistent and limited choice of origins and evolutionary paths.

The analytic process consisted of collecting recurring traditions from a
broad but limited {i.e., consistent and controllable) sample of medieval sources
and dividing them into component parts based on the use of literary motifs,
language, plot, and style. The various renditions were then compared. By
working with a large sample of traditions, patterns could be identified which
might otherwise have been missed.

The results of the analysis suggest that the various parts malking up the
Abraham-Ishmael story can be identified as deriving largely from theee sources:
communities organized around biblical scripture, pre-Islamic Arabian lore, or
Istam.36 Once the trend was ascertained, a theoretical model was established
to represent the ideal-typical traits of traditions having originated in cach of
these contexts. The various motifs and parts of the legends were compared
with the ideal-typical models, and a determination was made as to whether
they fit into the model, and if so, where.

The first category of ideal types is Biblicist—that is, those traditions that
had evolved out of a biblically based religious milieu. The second category we
call Amb. This refers to traditions that had evolved out of a pre-Islamic Ara-
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bian environment independent of Biblicist influence. The third ideal-typical
catepory is Islamic, referring to material reflecting Islamic world views that
would appear independent of the fiest two categories.

The ideal-typical Biblicist material would not deviate from the basic
chronology of the Bible. Originating in a Bible-centered context, it would not
obvipusly coneradict the biblical text. It might paraltel a specific narmtive found
in Jewish or Christian sources extant prior to Islam, and would contain reli-
gious motifs found generally in Judaism or Christianity, although perhaps
also found in Islam. Biblicist material would include known biblical charac-
ters, and might comment upon sonie aspect of a biblical text or an issue
raised by the text, If a geographical locus was provided, it would not be alien
to biblical geography. Finally, it would contain motifs that are not inconsistent
with available Jewish or Christian legends.

The ideal-typical Arab tradition might parallel an acknowledged pre-
Islamic legend?” and would contain pre-Istamic Ambian religious motifs, It
would include well-attested Arab characters and might comment upon an
Arabian custom or practice. If a geographical locus was provided, it would be
associated with a pre-Islamic Arabian site. its various motifs would not be
inconsistent with Arab lore and legend.

An Islamic component might explain a contemporary Islamic practice
ot demonstrate how an action or motif in the narrative conforms with the
customs and rituals of Islam. It could bind an action in the legend directly to a
verse from the Qur'in or serve to bring two or more qur'dnic references into
direct relation with one another within the medium of the narrative legend.
The Islamic components of the narratives often appear as comments or brief
explanations added to the legends by Muslim storytellers or preachers. They
are sometimes short independent reports lacking narrative dialogue or simple
editorial remarks inserted into the narmtive text. The Islamic components
tend to be more formulaic in structure than the more literary Biblicist or
Arabian materials because of their technical function, which in all cases is to
provide a clear Islamic connection to the story or issue being discussed. These
Islamic connectors actually serve as the mortar to bind components of the
maore ancient legends to the Qur'an and to Islamic practice. Their role ensured
that Biblicist and Amb legends, both of which had become increasingly for-
eign to the sensibilities of a maturing Islam during the second Islamic century,
became islamized and therefore acceptable to the tradition. As a result, the
narrative traditions found in Istamic literature assume an authentically Islamic
form which is as “original” as Jewish or Christian narrative traditions.

The Muslim exegetical works examined in this study represent a small sam-
ple of the hundreds if not thousands of medieval works of this type available
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in printed editions and manuscripts. Restricting the number of sources for
analytically quantifiable analysis is a formidable but obviously necessary task.
The investigation is therefore limited to a sample of twenty medieval works
which represent some of the major genres of medieval Arabic literature and
major approaches to medieval quriinic exegesis.?® The sources examined are
still widely read today and are easily accessible in printed editions in most of
the Muslim world. They represent Sunni, Shi‘ite, mystical, and Mu‘tazilite
exegesis as well as major legal schools of Islam, thus typifying the most com-
mon and influential medieval Islamic worldviews. They are fairly representa-
tive of medieval Islamic exegesis in all its variety and permutations.®® The
methodology employed forces us to relate to all spurces equally, despite the
greater influence that certain works have had upon Islamic thinking or cus-
tom. Those traditions that are repeated most often among the sources are
considered to be the most popular approaches to the topic at hand. The
assembled sources represent their own historical periods and not necessarily
the Islamic views current today. In fact, some opinions found in the works
are clearly ar variance with what might be considered “normative” modern
Islamic views. As a whole, the sample of Ambic sources represents a broad
specerum of Islamic opinion on the Abraham-Ishmael story.

By way of concluding the introductory chapters on the nature of the
subject examined by this work and the particular approach to the problem
employed here, it will be instructive to note that when pointing our parallels
in Biblicist narrative exegesis, this study provides more samples from Jewish
than Christian literature. A greater number of Christian paralfels are available
and would be noted by a scholar specializing in early Christian narratives, and
particularly by a specialist in Syriac texts.




PART TWO

The Syrian Prologue

INTRODUCTION

The Islamic legends of Abraham begin with his extraordinary birth and child-
hood in Mesopotamia.! Our study rakes up the story at the time of Abmham’s
emigration? westward toward Syria? and his subsequent journey to Egypt and
eventually, Mecca, This is also the point at which the chamcters of Hagar
and Ishmael enter the story.

The sources are not all it accord about the chronology of events fol-
lowing Abraham's emigration. Most agree, however, that Absaham marries
Sarah either in the fand of his birth or in Haran, where he resides briefly on his
way westward. When they continue their journeys, Abraham and Sarah are
confronted by a tyrant or king who would possess Sarah sexually because of
her stunning beaury. The tyrant is foiled with the help of God, and gives Hagar
1o Sarah as a maidservant in compensation for his misdeed. Sarah, it twrns out,
is barren and cannot provide an heir for Abmham. She allows Abraham to
have sexual relations with Hagar, who consequently gives birth to Ishmael. By
this time, Abraham and his family are living in Syrin at the well of Beersheba,
where a conflict ensues between him and the native inhabitants. As a result,
Abraham moves his family away from Beersheba. In their new abode, Abraham
and Sarah are visited by angels on their way to destroy the people of Lot
At about this time, Abraham brings Hagar and Ishmael to Mecca.




Chapter 3

ABRAHAM’S EMIGRATION

The legends treating Abraham’s emigration mark the transition from his car-
lier religious development to his maturity as leader and prophet. The culmi-
nation of his spiritual journey is reflected in his physical journey from the land
of his birth to the land of Syria.! According to the legends, Abraham discovers
the religious truth of monotheism through a series of personal experiences
and trials in the land of the East, culminating in his opposition to the spurious
religion of the tyrant Nimrod. Nimrod counters by having him thrown into a
fiery furnace, which is miraculously cooled by a miracle of God. Abraham
finally leaves his own land and people in order to worship the one God and
practice his religion as he knows he must. His emigration is mentioned or
assumed in the Qur'dn in Siras 19:48-9, 21:71, 29:26, and 37:99, but a full
picture can be found only in the exegetical literature.

Contrary to many of the later segments of the Abmham-Ishmael story,
the traditions treating Abraham’s emigration are striking for their variety, They
agree aieither abour where he wens nor what he did when he left his native
land. Some 32 of these reports have been collected from our sources. Most
consist of brief non-narrative comments concerning the path of his journey or
the genealogy of Abmaham and his family, although they raise a smattering of
other issues as well. Some treat Abraham’s circumcision or various attributes
applied to him, such as his wealth and hospitality or even the kind of food he
served his guests, These miscellaneous reports are mrely repeated among the
sources, though some thematic repetition can be found.

Of the seventeen descriptions of the route of Abraham’s journey, for ex-
ample, most agree that he emigrated from some land in the Tigris-Euphrates river
valley, yet three specify his origins as being in Kiitha,? three name the place as
Babil or Babylon, two call it the land of Nimrod, and nine fail to provide any
name at all. Six mention that he stopped in Haran.? Seven include a stop in Egypt
to account for the Tyrant episode,? and one gives Jordan as the locus for the Ty-
rant legend. Schematically, then, the emigration stories are distributed as follows:
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ABRAHAM'S EMIGRATION )

Routel Source

Krithi > Harran

Ibn Sa'd 46 .
Babylon > Syria > Jordan = Egypt > Syria
Ibn Sa'd 46-7 :
Kiithi in Babylon > Holy Land

(Harran > Jordan > Canaan)

ibn Qutayba 30-3

Land of Nimrod > Syria®
al-Ya'qibi 22-3

> Egypt > Syria (Beersheba)
al-Tabar History 270-4

Land of Nimrod > desert on way {rom
Yemen to Syria

al-Qummi 1:332-5

Kiitha in Isaq = Laran? > Egypt = Syria®
al-Tha'labl 79

> Harran > Jordan > Syria?
al-Kisa'T 141

> Egypt = Syria

Ibn al-Athir 102

> Syria > Egypr > Holy Land
Ibn Kathie History 212

> Syria

[bn Kathir History 213
{Based on Q.21:71)10
Babylon >

fbn Kathir History 214

> Mecea

1bn Kathir History 213
(Based on Q.21:71 & 3:96)
Babylon > Haran

lon Kathir History 213

> Haran > Syria

Iba Kathir History 213

= Syria (E. of jerusalem)

> Tayman!! = Egypt

Ibn Kathir History 214

> al-Raha > Egypet? > Syria
Mujir al-Din 34-35

Authority for Opinion Cited in Sources?
1bn ‘Abbds .

Father of

Hisham b, Muhammad
Wahb

{al-Ya'qtibi}

anonymous

(al-Qummt}
Ibn Ishag
Ka'b

{Ibn al-Athir)

{Ibn Karthir)

Ubayy b. Ka'b, Abii al-‘Aliya, Qatida nmnn.

(Tbar Kachin)

Ibn 'Abbais

People of the Book
Ka'b al-Abbar

People of the Book

(Muijtr al-Din)

Abraham’s Emigration 17

Most of the reports are given on the authority of early Mustim scholars
versed in the literature of tradition, though not all include a proper record of
authentication.'® None of the authoritative tmditions are repeated in this series,
though many are traced to such important authorities as 1bn ‘Abbds, Qatada,
al-Suddi, and Ibn Ishiq. Of the sevenieen traditions, ten are authoritative,
including two on the authority of “the People of the Book,” referring to
acknowledged Biblicist lore. Six are the opinions of the exegetes, and one
is anonymous.

All but one report marking the route of Abraham’s emigration follow
the thrust of the biblical rendition that ultimately brings Abraham to the Land
of Canaan." The single exception is given on the authority of [bn ‘Abbds in
which Abmham’s emigration culminates in Mecca.'s This view is based on
Que'an 21:71: “WE DELIVERED HIM AND LOT TO THE LAND WHICH WE HAVE
BLESSED FOR ALL,” and 3:96: “THE FIRST HOUSE APPOINTED FOR MANKIND WAS
THAT IN BAKKA, FULL OF BLESSING AND GUIDANCE FOR ALL MANKIND.” >nnn:.amzm
1o the interpretation, the Q.3:96 verse specifically explains that the blessed
land, mendoned in both Q.21:71 and 3:96, is the land of Baldka, another
name for Mecca. Most exegetes, however, consider (3.21:71 to refer to Syria,
particularly in light of Lot’s inclusion in the statement. In conerast, the Tbn
‘Abbis tradition assumes that Abraham had not finished his emigration until
he completed the building of the Ka‘ba, the final outcome and ultimate goal
of his lifetime of trials and tribulations.

Thirteen traditions provide an identity for Sarah, None follow the bibli-
cal genealogy, although one specifically states that it is given according to the
Torah." Isfamic concern with Sarah’s identity supgests an attempt to elimi-
nate the legal problem of incest resulting from marrying one's sibling, despite -
the fact that the issue is not mentioned in the Qur'n, although it is raised in
the exegetical literature. The problem reflects Abraham’s statement in Gene:

sis 2012 where he claims that Sarah is his sister through a common father
though not a common mother.

Only Ibn Kachir'® discusses the problem openly by noting that it may
have been legal in Abraham’s day for a man to marry his sister, although all
the excgetes are concerned with the problem of an Istamic prophet commit-
ting sin. Despite the biblical claim that Abraham married his own half-sister,
they posit that he must have actually married his first cousin, a preferred
marriage partner.!* Only two early opinions suggest that her relationship to
Abraham was closer than that. Concern for the infallibility of the prophets
(‘igsma) is the most likely explanation for the variance here from, the biblical
rendition, a doctrine which was current among some Shi‘ites as early as the
beginning of the eighth century.2 This is supported by the “Tyrant™ tradi-
tions in the following chapter, where Abraham himself explains in a gloss thar
he and Sarah are “brothers in Islam”




The identity reports appear schematically as follows:

SARAH'S IDENTITY

Identity/ Source

A* married S in Syria
Ibn Sa'd 46

= daughter of Harda, who is brother of A &
Nahor?!
ibn Quitayba 31

5 = daughter of Kharan,?? A’s paternal uncle,
al-Ya'gabi 22

§ = daughter of Hamn, A's paternal uncle.23
al-Tabany History 266

$ = daughter of King of Harrdn,
al-Tabari History 266

S = daughter of A’s maternal uncle
al-Qummi 1:332

S = daughter of Bethuel b, Nahor and was A's first
cousin.

al-Mas'ddt 1:57

5 = daughter Hiran, A's paternal uncle.

al-Tha'labt 79

5 == daughter of the king of Haran
al-Tha'labl 79

S == daughter of the king of Harrin, :N”_Enﬂ_ Hdrin
al-KisaT 141 :

S = daughter of the king of Haran
tbn Kathir History 213

5 = daughter of A’s paternal uncle Haran for whom
Harran is named. :
1bn Kathir History 213

§ = daughter of A’s brother Haran & the sister of
Lot
Ibn Kathir History 214

*A = Abmham, § = Sarah

Authority

Father of Hishdm b. Mubammad

Wahb from the Torah

(al- Ya'giibi)

1bn Ishdq .

{(no authority cited)
{al-Qumm)

{al-Mas'adi)

Ibn Ishag
al-Suddi
Ka'b al-Ahbar
al-Suddi

(Tbn Kathiz)

Qurayba 8 Nagash
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Three definitions of kinship between Abmaham and Samh are offered
by these sources. According to al-Ya'qiibi, Ibn Ishig, and Ibn Kathir, Sarah
is the daughter of Haran, who is Abraham’s paternal uncle (i.e., the brother
of Teral). Al-Qummi maintains that she is the daughter of Abraham’s ma-
ternal uncle, although he does not provide his name. According to this
geneatogy, Sarah would be Abraham’s first cousin and a perfecily acceptable
marriage partner

According to the interpretation of al-Suddr, Ka'b al-Ahbar, and one
anonymous comment given by al-Tabari, Samh is the daughter of the king
of Harin and therefore unrelated to Abraham. As in the biblical genealogy
(Gen. 11:27-31), the Muslim exegetes noted the similarity between the name
for Abraham’s brother and the geopraphical entity Haran. According 1o their
understanding, Sarah was still the “daughter of Maran,” although the individ-
ual of that name became transposed w the king of a land by that name, thus
avoiding the problem of kinship.

According to the rendition autributed to Wahb and repeated by Ihn
Kathir on the authority of Qutayba and Nagdsh, however, Hamn is Abm-
ham’s hrother (as in Gen, 11:26) and Samh is his daughter. This suggestion
is closer but nevertheless still disagrees with the biblical text. It is exacily the
same approach, however, of the Jewish rabbinic understanding that Haran's
daughter Yiska is none other than Sarah.2? The mbbinic interpretation explains
Wahb's puzzling comment that he found his information in the Torah. Wahb
was referring to the rabbinic concept of “Tomh,” meaning the endrety of
Jewish learning and lore,2f as epposed to “The Torah” or Torah scroll {sefer
torab}, which refers only to the Pentateuch. Wahb’s “Tomh” source was,
then, extra-hiblical rabbinic lore.

The word Torah came into Arabic and is found repeacedly in the Qur'an,
but it is generally understood there to refer to Hebrew Scripiure, excluding
post-biblical mbbinic writings.26 Wahb's explanation of Samh’s identity is closest
to the biblical genealogy and follows rabbinic lore exactly, It is likely that
his comment represents the link between Jewish tradition and the Islamic claims
that Sarah was the daughter of Abraham’s uncle Haran or the daughter of the
King (of) Haran. Muslim religious scholars could not countenance the possi-
bility that Abrmham would have married his own sister (according to Abrhar’s
words to Abimelelch in Genesis 20:12). The rbbinic understanding, repeated
by Wahb, is that Abraham married his brother’s daughter, an acceptable solu-
tion accarding to the Jewish laws of marriageable consanguinity but explicitly
forbidden in the Qur'an (Siira 4:23). The Muslim scholars were sble 1o solve the
problem only be considering Haran Abraham’s uncle rather than his brother,2?

The reparts treating Abraham'’s emigration consist mostly of short and
unrelated statements.?8 These help establish & context for more literary nar-
rative reports to be found further along in the Abmham cycle which will fll
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out the terse quriinic references. In the process, the reports provided here
serve to collect widely separated qur'anic verses alluding to Abraham’s emi-
gration and bring them into relationship with qur'inic accounss of Abraham’s
later adventures,

Qurin verses 19:48, 21:71,29:26, and 37:99 all refer to Abmham or

Abraham and Lot leaving their native land for a place in which they can freely
worship God. Many of the traditions and comments treating the emigration
tie these qur'dnic allusions to the continuing Abmham cycle. As we have
noted above, the narmtive content of the different statements is inconsistent,
but at least with regard to Abmham and Sarah, a pood number of them exhibit
the common concern of solving the problem of their consanguinity. The vari-
ous statements in the sources do:not represent ancient narrative tradition
that have been rerained or reinterpreted as they fit into 2 new Islamic context,
Rather, they exhibit all the traits of Islamic editorial comments that bind the
ensuing Abtaham-Ishmael story to the Qur'an and place various qur'dnic and
tradirional sections of the story in coherent relation to one another.

The reports and exegetes’ comments pertaining to the route of Abraham’s

cmigration tend to follow the thrust of the biblical rendition, although they
exhibit significant variety regarding derail. The lack of consistency demon-
strates that no single interpretation achieved dominance and became the
accepted view. This fact implies that the traditionists were somewhat familiar
with the biblical account, but not well enough acquainted or not interested
cnough to work through its somewhat confusing and ambiguous details.
Wahb's view regarding Sarah’s identity originated from Biblicist traditions, as
he himself faithfully pointed out. No traces of pre-lslamic Arab traditions on
this theme can be found.

Most of the reports treating Abraham’s emigration attempt to provide a
P it g P P

more thorough accounting of his route than could be gleaned from the qur'anic
references. Many are undoubtedly based on information derived from sources
familiar with the biblical story. Their major role, aside from providing detail,
is to tie together the Qur'an references to Abraham as a young man learning
about God’s truth?? to his subsequent experiences in Syria, leading eventu-
ally to the culmination of his life in building the Ka'ba and establishing the
major ritual requirement of Pilgrimage, the famous Hajj.3*

Chapter 4

THE TYRANT

The Islamic legend about Abraham, Sarah, and the tyrant is dominated by
sixteen reports attributed to Abli Hurayra.! Of the total of twenty-cight tradi-
tions, sixteen are full narmtives, while the remainder consist of narrative frag-
ments or comments referring to some aspect of the story, Half of the nasrative
traditions are given on the authority of Abll Hurmym,? and the other half are
given on the authority of a variety of sources which will be detailed below.

A paradigmatic rendition of the legend based on all the narrative tradi-

sions attributed to AbG Hurayra follows.

[y

@

7.

8.

Abraham told only three lies: one which can be found in 0.37:89, ane in
Q.21:63,* and his statement to the tyrant when he rold him thar Saeah
was his sister (7/8).5

[

The tyrant (jabbdr) or king of a town through which Abraham passes is
told that Abraham is with a beautiful woman (7/8). The ryrant/king sends
a message to Abraham asking who she is. Abraham tells him thart she is
his sister {7/8).

Abraham then speales with Sarah and telis her not to contradict him (8/8),
for she is indeed his sister “to God"” (1/8) or they arc the only believers ar
Muslims on earth (6/8) or both (1/8).

Sarah is brought to the tyrant and begins to pray (4/8), affirming to God
that she is a true believer and that she has remained chaste to everyone
aside from her husband. She requests that God prevent the infidel from
touching her (3/8).

The tyrant/king reaches out to her and is stricken (8/8) with a sejzure
(4/8), or his hand is stricken (1/8).

Samah prays to God to release him (1/8), or the tyrant/king tells her to
pray to God to release him, for he says that he will not do it again (3/8).
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A ploss is inserted here on the authority of Abii Hurayra that Sarah said:
“0 God, if he dies, they will'say that I killed him!™ {3/8).

When the tyrant is released from his seizure, he reaches for her a second
time (2/8), or a total of three or more times {6/8).

Foiled, he calls for his chamberlains (3/8) and says that he was not senta
human but mther a devil (8/8).

He gives Hagar to Sarah (8/8).

Sarah returns to Abraham (6/8), who has been praying all this time (5/8).
When he senses her presence, he asks her what happened by using the
enigmatic word, malyam (4/8).7

She tells him that God foited the plot of the infidel and gave her Hagar
{or, a maidservant) (8/8).

A final comment is interjected here, stating that Abii Hurayra used to say:
“This is your mother, O People of the Water of Heaven {4/8).8

The Islamic Tyrant legend parallels a recurring thematic narrative found
three times in the book of Genesis.” Jewish narmtive tradition provides a sub-
stantial amount of commentary on the legend, where motifs numbered 5, 6,
7, 11, 12, 13, and 14 from the paradigmatic Abii Hurmyra version can be
found,!® Some Jewish versions of the legend can be found in such early sources
as the pre-Islamic Bereshit Rabbak and Palestinian Targum, as well as compila-
tions of legends contemporary with Islam such as Pirke de’Rabbi Eliezer and
Sefer HaYashar!! :

The Abii Huraym version- fulfills most of the criteria established for
Biblicist material. It remains faithful to the biblical chronology and closely
parallels known pre-Istamic Biblicist legends. Referring exclusively to biblical
chamcters, it expands on the biblical narrative in the same way as its Jewish
narrative exegetical counterparts by providing a context for the appearance of
Hagar as Samh’s handmaiden (motifs 12 and 14).

Two motifs, however, are inconsistent with Biblicist legends. Motif 5
mentions that no Muslims could be found on earth aside from Abraham and
Sarah, and motif 15 affirms the matriarchal status of Hagar for the Ambs in a
purely Arabian context. The former explains how Samh is Abrabam’s “sister”
without being his biological sister, thereby eliminating the two problems in-
herent in the legend for Islam: that of Abraham’s apparent incestual relation-
ship with Sarah {discussed in the previous chapter) and Abraham’s apparent
lie.12 This motif, which is unnecessary for the smooth narration of the legend
and indeed, does not occur in classic Jewish renditions, is a later addition
inserted into the legend by a storyteller or redactor and renders it more
acceptable to an Islamic world view. The structure of motif 13, given inde-
pendently on the authority of Abil Hurayra {like the tradition as a whole),
points to the motifs independence form an earier stage of the legend. It
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is actually a metanarrative sign commenting on the significance of Hagar
in terms of Arab genealogy, thereby functioning as a gloss. Although it
pagallels the biblical world view concerning Hagar as the mother of Ishmacl
and therefore 2 progenitor of Arab peoples, it specifically assigns her matri-
archal status as the “mother of the Arabs,” a specifically Islamic Arb genea-
logical view.1?

Only the prologue of the Abii Hurayra version (motif 1) remains to be
discussed, This introductory statement represents later Islamic material pref-
aced in order to connect Qur'an verse 37:89 with 21:63 and arttach both to
the legend of Abraham and Sarah with the Tyrant. The comment can actually
be found without the subsequent nartative in eight renditions in al-Tabari!*
and in Ibn al-Athie.?$ In view of the foregoing, it would be difficult to assign
the origin of the Abii Hurayma version of the Tyrant tradition to anything buta
Biblicist milieu. The three non-Biblicist motifs (1, 3, and 15) represent Islamic
material that was added to an earlier version of the legend in order to place
the context and characters firmly into an acceptable Islamic frameworle.

The eight narrative traditions of the Tyrant story not given on Abd
Hurayra’s authority comprise a second version of the legend. Referred to
as “Version 2,” two of these traditions are found on the authority of “some
scholars,”1% one each on the authority of al-Suddit?, Ka'b al-Ahbar'® and
Abi 5aid,'? and three are given without any record of authentication {fsnad). 2
Ibn Qutayba provides a report given on the authority of Wahb b. Munabbih,?!
although this rendition is a brief editorial narmton and not a true narrative.
It is not factored in the pamdigmatic rendidon provided here.

The pamdigmatic Version 2 (based on eight narrative traditions):

Abraham only told three lies: one in Q.37:89, one in Q.21:63, and his
statement to the tyrant when he told him that Sarah was his sister (178),
2, Sarah is an exceptional woman and would never disobey her husband
(3/8).
3. Pharmaoh of Egypt (6/8), King Nimrod (1/8), or King Zadok (Sadiiq} in
Jordan (1/8) is the person who takes Sarah from Abmham after he is rold
of her beauty (3/8). Pharaoh sends a message to Abmham asking who
Sarzh is. Abraham tells him that she is his sister (4/8), fearing that she
rufer would take her and kill him if he said she was his wife (4/8).
Pharaoh tells Abraham to adorn her and send her to him, which he
does (3/8).
Abraham then speaks with Sarah and tells her not to contradict him (2/8),
for she is indeed his sister in religion (5/8), or they are the only believers
or Muslims on earth {2/8).

O

“
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. When Pharaoh reaches out to touch her, his hand or arm is stricken (6/8).
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Pharaoh asks her o pray to God to release him (6/8). She asks God to
release Pharaoh only if his claim that he will not do it again is honest
{4/8), or God says that he will release him only if King Zadok gives his
entire kingdom in Jordan to Abraham, which he does (1/8).

9. .

10. Pharaoh reaches for her three times (2/8).

11. Foiled, he calls for his chamberlains {1/8) and says that he was not senta
human but rather a devil (1/8).

12. He gives Hagar to Samah (7/8).

13. Sarah returns to Abraham, who has been praying all this time {1/8). When
he senses her presence, he asks her what happened by using the enig-
matic word, matyam (1/8).22:

14. She tells him that God foiled the plot of the infidel and gave her Hagar (1/8).

15.

16.God raised up the veil that was between Abraham and Sarah so that

Abraham would be assured of Sarah’s chastity even in the face of such

a trial (2/8).

Version 2 appears to be quite similar to the Abi Huraym version. In
addition to fulfilling the same Biblicist criteria, however, most renditions of
Version 2 provide the same Egyptian setting as the biblical account in Genesis
12:10-20, and Pharaoh’s withered hand parallels BR 41:2. As in the earlier
verison, Version 2 satisfies no criteria of Arabian legends aside from the fact
that its motifs are not inconsistent with Arab folklore. This story appears to
hold no importance for establishing a basis for Arb customs or practice.

When the two versions are lined up in parallel columns, they appear
as follows: .

Abit Hurayra (8 Renditions) Motif No.  Version 2 (8 Renditions)
Abraham told only three lies (7) . 1 Abraham told only three lies (1)
2 Sarah exceptional and sever
disobeys {3)
Tyrant or king (8) .3 Pharaoh {(6/8) Nimrod (1/8) Zadok

(1)

Ruler is told of 5% beauty (3)

A asked and says S is his sister (4)
Ralee would kill A if he told sruth (4)

A told to adorn § and send her (3)

Rulder is 1old of §'s beauty {7)
A asked and says S is his sister (7)

A tells § not to contradice (8)
is sister “to God™ (2)

A tells S not to contradict (2)

L - S OV S SR oY)
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Abf Hurayra (8 Renditions) Motif No.  Version 2 (8 Renditions)
5 Sarzh is his sister in religion {5}
They are the only believers {7) 5 They are the only believers (2)
Sarsh prays for God’s help (4) 6
Ruler's hand is stricken {1} 7 Ruler’s hand is stricken (6)
Ruler stricken with seizure (4) 7
S peays to Ged to release him (1) 8
He asks her prayer for release {3) 8 He asks her prayer for refease {6)
8 She does on condition he is honest
4 .
B God releases only if A given king-
dom (1}
If he dies S will be blamed (3) 9
Ruler accasts her repeatedly (8) 10 Ruler accosts her repeatedly (2}
Foiled, ruler ealls attendant (3) 11 Foiled, ruler calls artendant (1)
Ruler not sent human but devil (8) 11 Rauler not sent human but devil {1)
Ruler gives Sarah Hagar (8) 12 Ruler gives Sarah Hagar (7)
S returas 1o A, who is prying (5) 13 § returns to A, who is praying {1)
A asks whar happened (malryan) (4) 13 A asks whar happened (malyan) (1)
God foiled infidel and gave Hagar {8) 14 God foifed infidel and gave Hagar (1}
“This is your mother., " {4) 13
16 God mised veil so A assured (2)

When all motifs occurring two or fewer times are eliminated, two dis-
tinct versions emerge:

Abit Humyra Motif No,  Versfon 2
Abraham told only three lies (7) 1
2 Sarah exceptional and never dis-
obeys {3)
Tyrant or king {8) Pharaoh (6)

Ruler is told of 5's beauty {7)
A asked and says § is his sister (7)

Ruler is told of 8's beauty (3)
A asked and says S is his sister (4)
Ruler wousld kill A if he tofd truth (4)

A told 1o adomn S and send her (3)

o Le G Lo L

A tells S not to contradicr (8)
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Abfi Hurayra Motif No.  Vemion 2
3 Sarah is his sister in religion {5)
They are the only believers (7) 5
Sarah prays for God's help (4) 6
Ruler reaches 1o touch her 7 Ruler reaches to touch her
7 Ruler’s hand is stricken (6)
Ruler stricken with seizure {4) 7
He asks her prayer for release (3) 8 He asks her prmyer for release (8)
8 She does on condition he is honest
(4
If he dies 5 will be blamed (3) 9
Ruler accosts her repeatedly (8) .10
Foiled, ruler calls attendant {3) il
Ruler not sent human bur devil (8) . 11
Ruler gives Sarah Hagar (B) 12 Ruler gives Samah Hagar (7)
S rersens to A, whao is praying (5) 13
A asks what happened {malfyam (4}~ 13

God foiled infidel and gave Hagar (8) 14

“This is your mother.. " {(4) ©15

As may be observed by noting the number of times each motif is found
in the sources (given in parentheses), those of the Abfi Hurayra version tend
to be repeated more consistently than those of Version 2. In fact, we have
found quite consistently throughout this study that groups of traditions
attributed (o a single authority are more regular than those attributed to a
variety of sources or given anonymously. The Abii Humym version is also
more substantial and includes more details than Version 2.

Version 2 tends to be slightly closer to the biblical text. The episode
takes place in Egypt, as in Genesis 12:10, while no Abii Hureym rendition
mentions any geographical locus. Secondly, Abmham explains his strange re-
quest to Sarah that she pose as his sister in Version 2, just as in Genesis
12:12. The Abi@ Hurayrz version’ provides no explanation. As intripuing as
their lterary proximity to the biblical text, however, is the fact that neither of
our twa versions draws a elose parallel 1o any of the pose-biblical Jewish ver-
sions of the legend, although Version 2 is somewhat closer than Abii Hurayra
{perhaps because of its closer parallels with the biblical text).

Certain motifs found in the few renditions not corresponding to either
of the two versions given above will occasionally paralle! some aspect of a

The Tyrant 3

Jewish version. Thus, for example, in a rendition given by al-Qummi,%* Abra-
ham carries Samh concealed in a chest, which parallels Bereshit Rabbaly 40:5.24

It is likely that Version 2 originated as a narrative legend based on the
wife/sister story of Genesis 12:10-20, while the Abil Huraym version developed
orginally in relaton to the theme found in Genesis 20:1-28. In the latter
rendition of the legend, King Abimelekh of Gerar?? is the antagonist and has
no connection with Egypt. An interesting parallel can be found in al-Kisa'i's
rendition given on the authority of Ka'h al-Ahbax, where the episode takes
place in Jordan and a king named Zadok?¢ takes Samh to be his wife. Similar
data are also given by Ibn Qutayba on the authority of Wahb b. Munabbih,
where a Coptic tyrant named $adif?? tries to take Samah from Abmham. Nei-
ther Ka'b nor Wahb are considered reliabie transmitters of tradition, but Abii
Hurayra is.2? If the Ab@i Huraym version did indeed enter into Islam through
Aba Hurayra,?® he must have received the material from Biblicist sources, 3!
which may have omirted the setting of the story and the identity of the antag-
onist in order to eliminate the conflict between the biblical renditions of Gen-
esis 12:10-20 and 20:1-28.

It appears clear that the Tymant legend evolved out of a Biblicist milieu,
since it satisfies most of the criteria for Biblicist material but exhibits almost
no influence of pre-Islamic Arab traditions. Only Abt Hurayra's insert that
the Arab people are “the Peaple of the Water of Heaven™ suggests an Arab
companent. Neither version of the legend provides a sacred historical justifi-
cation for any Arab custom or practice. On the other hand, the Abi Hurym
version includes comments that were undoubtedly added after the tradition
had entered the Islamic world. The introductory motif (1) of the “three lies”
binds the legend to twe vaguely related Qur'an verses. Furthermore, Abi
Hurayra’s attribution of ““People of the Water of Heaven” to Hagar dates that
motif as Islamic. The evidence for this can be found in Ambic genealogies,
which appear to connect the Northern Arabs and the tribe of Muhammad to
Hagar and Ishmael only in late—that is, Islamic—texts.32 Pre-Islamic pagan
Arab genealogies appear to have no awareness or concern for the connection,
which probably evolved only after the Qur'an made such a strong case for
Abraham being the first Muslim.3? Version 2, meanwhile, has remained intact
even to the extent that it does not contain Islamic additions.

Both versions were most likely learned from Biblicist sources after the
beginning of Istam, without their having absorbed significant pre-islamic Arb
motifs. In fact, there appears to be no reason why pre-lslamic Arabs would be
interested in a legend in which foreign characters acted out a strange story
that took place in a distant land. Aside from the genealogical connection
{which we have noted is probably an Islamic development), the Tyrant legend
would hold little inteeest to Arabs until the Qur'an and Islam opened up the
world of biblical legends and traditions for the Arab people. As Glick has
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pointed ous, ideas do not cross cultural boundaries unless they are congruent
with the dominant modes of thought of the recipient culture.* For Biblicist
legends to have been absorbed into non-Biblicist pre-lslamic Arabian culture,
they must either have exhibited enough inherent congruence or must have
evolved sufficiently so that they eventually did. We shall attempt to demon-
strate below that some legends did indeed. go through enough of a transfor-
mation to do just that, while others remained effectively incongruent until the
beginning of Islam. The revelation of the Qur'an with its many allusions and
references to biblical stories and themes quickly placed many of these
previously incongruent legends within a recognized framework which made
them intelligible, rendering their acceptance reasonable.

It is not within the scope of this study and, indeed, virtually impossible
to detail the process of ransition the legend underwent upon leaving its Biblicise
sources.®® It is sufficient to demonstrate that it originates from a biblically
oriented tradidon and is derivative neither of the culture or religions of pre-
Islamic Arabia nor of the religious civilization of Islam.

The logical question that must be raised at this juncture is, why is this
clearly foreign legend found in important religious and historical works of
Islam, particularly in light of the fact that its story is not specifically mentioned
or even directly alluded to in the Qur'dn? We posit two reasons why the
legend was brought into the Islamic corpus, both of which satisly Islamic,
interests. To begin with, once the genealogical connection with Hagar was
established in the Islamic period, the Abd Hurayra version became an authori-
tative vehicle for establishing the origin of the matriarch of the northern Arabs
The second reason is that the story was simply a good source for much-
needed information about Abraham, the first Muslim.?6 It became a natural
exegetical narrative (midrash), filling the gaps within qur'anic references to
Abraham’s emigration (bifra} and 'subsequent adventures. Its association with
the Qur'dn was natural because of the qur'anic references to Abraham and
Ishmael, although the connection was reinforced in the Abii Hurayra version
with the motif of the three lies, The tegend supplied genealogical information
even without the Islamic additions, although the Abii Huraym version again
provided a stronger context with its gloss regarding the “People of the Water
of Heaven." It is most likely because of its success in placing a Biblicist legend
into a recognizable framework for Islam that the rendition attributed to Abii
Hurayra became the dominant tradition amang the sources.

—

Chapter §

THE BIRTH OF ISHMAEL

The Bible assigns special significance to the birth of Ishmael. Although Ishmael
and his progeny will not remain within the covenant-bound inheritance of
Abraham through Isaac, he nevertheless receives God’s blessing:

And the angel of the Lord said to her, *1 wilt greatly increase your off-
spring, and they shall be too many to count” And the angel of the Lord
said to her further, “Behold, you are with child and shall bear a son; you
shall eall him Ishmael {i.e, ‘God heeds’), for the Lord has paid heed to
your suffering. He shall be a wild ass of a man; his hand against every-
one, and everyone’s hand against him. He shall dwell alongside of all
his kinsmen. (Genesis 16:10-12).

As for Ishmael, I have heeded you. I hereby bless him. I will make him
fertile and exceedingly numerous. He shall be the father of rwelve chief-
tains, and [ will make of him a great nation. (Genesis 17:20}

Later Jewish tradition follows the biblical lead in assipning significance
to his birth, but by the time the earliest extant anthologies of this material
were committed to writing, the rabbis had associated Ishimael with enemies of
the Jews. It is apparent from the general cosmological thrust of Genesis that
Ishmael, like Esau in the following generation, represented neighboring peo-
ples having occasional but ongoing relationships with the Ismelites. The bibli-
cal prophecy is less a statement of reproach (as it is understood by the rabbis)
than it is a description of a particular people’s way of life understood by the
biblical world view to have derived from Ishmael. Nevertheless, even eacly
rabbinic legendary texts such as BR 45:9 understand Genesis 16:10{ to be
words of rebuke,!

In contrast to the Bible and the collections of Jewish narrative exegesis,
the Istamic sources rarely assign special significance to the birth of Ishmael.2

3
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References to his birth tend to be made in passing and are oftent connected to
the story of the Tyrant, a chronology which is basically in keeping with that
of the Bible.? The most common Islamic version of the Tyrant story, however,
the AbGi Hurmys version, does not even mention the birth of Ishmael. The
appended statement of Abii Hurayra about Hagar being the mother of the
“people of the water of heaven™ is clearly a reference to her status as matri-
arch of the Ambs, but it does not refer specifically to Ishmael in any sense,
Most references to Ishmael’s birth are given at the end of the Tyrant narratives
which are pot attributed 1o Abii Hurayra. Others are connected to Abraham’s
emigration. We find only one repeated tradition® and none thar exhibit the
specific qualites of earlier Jewish, Christian, or pre-lslamic Amb tmditions.
Most references consist of a simple comment by the exegete providing a
chronology for Ishmael’s birth within the sequence of the full Abmaham story.

ibn Sa'd? mentions Ishmael’s birth after his brief rendition of the Tyrant
tradition given “on the authority of more than one scholar™® “. .. [The Ty-
rant] called for Hagar, who was his most trusted servant, He gave her ro Sarah
and gave her clothing. Then Samh gave her to Abmham, who had sexual
intercourse with her, She gave birth to Ishmael, who was the eldest of his
children. His name was Asfiizedl, but it was changed in Ambic [to Isma 1]

This rendition calls no special attention to Ishmael’s birth. The fact of
Ishmael being the oldest son follows the biblical account, and Ashmiwil may
have been understood (incorrectly)? 1o be the Hebrew name corresponding
with the Arabic fs#a 7l In Ibn Sa'd’s rendition, Samh offers Hagar to Abraham
immediately after receiving her as a handmaid. According to the biblical story,
Samh did not offer Hagar to Abmham until long after their return from Egypt.1?

Ibn Qutayba attaches a brief comment of Abi Muhammad to Wahb's

rendition of the Tyrant story:!'! “in the Torah, Sarah paired up Abraham with
Hagar saying: ‘God has prevented me from having children. Go in unto my
handmaid. Pechaps we will be consoled with a child through her” As Abi
Muhammad said, this rendition does indeed parallel the biblical account by
providing a similar logic to that in Genesis 16:2: “And Sarah said to Abraham,
‘Look, the Lord has kept me from bearing. Consort with my maid; perhaps 1
shall be built up with a child through her’ ™12

Al-Ya'qiibi includes no Tyrant story in his history but refers to the battle
of the kings of Genesis 14 in its place.!3 We then read:

God greatly increased Abraham’s wealth. Abraham satd: *Lord, what
will 1 do with my wealth without a son?''4 So God provided him with a
revelation [saying}: ‘I will increase your progeny such that they will equal
the number of the stars’!3 Sarah had a maidservant named Hagar. She
gave her to Abraham and he had intercourse with her. She became preg-
nant and gave birth to Ishmael. Abraham was 86 years old at that time.
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God said: I will increase your progeny and will give them such do-
minion throughout time that no one will know their number’'é When
Hagar gave birth, Sarah became jealous and said: ‘Send her and her
child away from me!" He sent her and Ishmael away and brought them
to Mecca....”

AL-Ya'qabi attaches the prophecy of Genesis 15:5 and 16:10 directly to
Ishmael. The latter verse is clearly applied to Ishmael in the biblical text, but
15:5 is understood in Jewish tradition to apply to Isaac.'? Despite the fact that
al-Ya'qaibTs narrative is unique within our pool of sources, it is clearly in-
formed by the biblical version of the story.

Al-TabarT relates a tradition on the authority of 1bn Ishig:' “Hagar was
a female slave of special mien, Sarah gave her to Abraham saying: '1 view her
as a pure woman, so take her, Perhaps God will bestow a son upon you from
her,” for Sarah had grown old without bearing children. Abraham had invoked
God to give him a pious son, but his prayer was delayed until Abraham had
grown old and Sarah had become barren. Thereupon, Abraham had relations
with Hagar, and she bore him Ishmael.”

Al-Mas'idi simply writes: “Ishmael was borm to Abraham when he was
86 or 87 years old; and some say, 90 years ofd. He was born of Hagas,
Saraly’s slave gir].”i?

Al-Tha'labf appends the same tradition found in al-TabartT to the Tyrant
story: “They say: Hagar was a female slave of special mien. Sarah pave her
to Abraham saying: ‘I view her as a pure woman, so take her. Perhaps God
will bestow a son upon you from her, for Sarah had grown old without
bearing children. So Abraham had intercourse with Hagar and she gave birth
to lshmael."20

Al-Tabarst’s brief reference to Ishmael's birth is given on the authority
of al-5adiq:?! “Abraham settled in the Syrian Desert, and when [shmael was
born to him from hagar, Sarah became worried and grieved because she could
not have a child. .. 22

AlKigd'Ts account® occurs after a rendidon of the Tymnt legend
attributed to Ka'b: *It was said: The king had a daughter of extreme goodness
and beauty named Hagar. He gave her to Sarah. Then Gabrel came to Abraham
and gave him the good news that God would provide him with a child through
Sarzh, from whom would be born many prophets; and through Hagar a son
through whom would appear a prophet by the name of Mulammad, the seal
of the prophets. So when Sarah had grown old and had not provided a son,
she pave her maidservant Hagar to Abraham. Perhaps God would bestow a
son upon him from her. So Abraham had intercourse with her and she be-
came pregnant. When she gave birth to Ishmacl, his face shone like the moon
with the light of our prophet Mubammad.*2*
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This rendition provides a “double prophecy” regarding Ishmac! and
Isaac that parallels that of Genesis 17:19-21 (also referring 1o both sons). In
al-Kisd'T’s account, however, the meaning of the prophecies are essentially the /
oppostte of the biblical rendition, with Ishmael rather than isaac receiving the'
dominant blessing.25 i

Ibn al-Athir's reference follows a chapter heading eatitled: “The mSL‘
of the Birth of Ishmael and His Transfer to Mecca™:? “It is said: Hagar was a
female slave of special mien. Sarah gave her to Abraham saying: ‘Take her.
Perhaps God will bestow a son upon you from her’, for Sarah had grown old
without bearing children. So Abraham had intercourse with Hagar and she
gave birth to Ishmael. For this reason, the Prophet said: “When you conquer
Egypt, make its people your concern, for they have protection (dbimma)??
and relationship—that is, the offspring of Hagar’ ”

The most interesting rendition of the birth of Ishmael is found in Ibn
Kathir® under the heading, “The Birth of Ishmael from Hagar”:2¢

The People of the Book say:

Abraham requested a sound progeny from God, and God gave
him good news about having descendents. After Abmham had been in
the Holy Land®® for twenty years,” Sarah said to Abraham, “God has
forbidden me from having a child, Go in unto my maidservant; per-
haps God will provide you with 2 son through her”

When she gave her to him, he had sexual relations with her and she
became pregnant. When she became pregnant her soul was exalted and
she became proud and arvogant to her mistress,?* so Sarah became jeal-
ous of her. Samh complained to Abaham, who said o her, “Do with her
as you desire.”*s Hagar was frightened and fled. She stopped ata spring.

An angel said to her, “Do not fear, for God will do good for this
boy that you are carrying.” He commanded her ta return and announced
to her that she would give birth to a boy whom she would name Ishmael.
He would be a wild man. His hand would be over everyone, and the
hand of everyone would be against him.3% His brethren would rile over
all the lands.3 Then she thanked God.

[This prophecy is appropriate for his offspring, Mubammad, for
he was the one through whom the Arabs ruled. They ruled all of the
lands throughout the cast and west. God bestowed upon them useful
knowledge and virtuous acts which were not given to any of the peo-
ples before them. This is because of the honor of their messenger above
all of the other messengers, the blessing of his mission, the pood for-
tne of his revelation, the perfection of that which he brought, and the
universality of his mission to the people of the earth.]
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When Hagar returned, she gave hirth to Ishmael when Abraham
was 86 years old, thirteen years before the birth of Isaac.’” When Ishmael
was born, God gave a revelation to Abraham informing him of the im-
pending birth of Isaac from Sarah. He fell to his knees in prayer and
[God] said to him, “I responded to you™ with [shmael®® and blessed
him and made him extremely great and very lucky; twelve®® great sons

"

will be born to him and 1 will make him the head of a great people.

[This is also the prophecy regarding this great [Islamic] nation,*!
and these twelve great sons are the twelve great rightly guided caliphs,
about whom the prophecy is given in the report of ‘Abd al-Malik b.
‘Umayr on the authority of Jabic b. Samm from the Prophet, who said:
“There will be twelve commanders.” Then he [‘Abd al-Malik] said, “I
did not understand one word, so [ asked my father, who said, “Al of
them are from among the Quraysh.”#?

Al-Bulchdri and Muslim included in their standard collections of
Prophetic Tradition:%? ‘According to one account, *That decree is still
in force”, and according to a variant, *“That decree is still notable until
twelve caliphs will all be from among the Quraysh”” These include
the four Masters (al-a fmma al-arba‘a): Abi Bakr, ‘Umar, ‘Uthmin, and
‘AlL,* and they also include ‘Umar b, ‘Abd al-'Aziz,* and some of the
‘Abbasids.*6 The intent of the account is not that the twelve caliphs be
in chronological order, but simply that they will exist.

Neither is the intent thae the twelve findnss are those in whom
the Rafida'” believe, the first of them being ‘AlT b. Abi Talib and the last
of them being the awaited one in the cistern of Sdmarri—he being
Muhammad b. al-Hasan al-‘Askari according to their claims. Of those,
there were none more beneficial than ‘All and his son Hasan b, ‘All
when they left the fighting and surrendered the rule to Mu'dwiya,’s
extinguished the fire of revolt (fitna), and calmed the fighting berween
the Muslims. Those remaining?? from the group of supporters had no
authority over the [Islamic] nation concerning any matter.

As for believing in the one who is in the cave of Simarra, that is
foolishness in their heads and madness in their souls. There is no truth
to it, and no substance or evidence.)

This tradition of Ibn Kathir’s given on the authority of the People of the
Book parallels the biblical story more closely than any of the other taditions
and is the only instance where Hagar is given some responsibility for Sarah’s
jealously, as in Genesis 16:4. It faithfully follows the biblical chronology where
Hagar flees from Sarah in Genesis 16:6 and comes to a well, only to return

after receiving the blessing and instructions of an angel; she pives birth to
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Ishmael upon her retumn. Abraham then receives the “double prophecy™ re-
garding Isaac and Ishmael, just as in Genesis 17:1(f.50

It appears as if the editorial remarl, “His brethren will rule over all the
land,” has been inserted into this tradition imumediately after the prophecy
regarding Ishmael’s birth in order to explain its meaning in Islamic terms. The
preceding sentences are parallel with the biblical prophecy of Genesis 16:12
nearly word for word, but the biblical meaning is clearly inappropriate for
Islam, The difficuity is solved by the slight change of “his hand above” (yaduhn
wla...) from the Hebrew “his hand against” (yado ba. . .). Even so, an addi-
tional line is inserted into the prophecy to leave no doubt as to its proper
meaning. The insert occurred before Ibn Kathfr, who is careful to separate
his comments from the traditions he cites,’! explains the meaning of the
prophecy with his comments in the following paragraph.

Ibn Kathir cites authoritative traditions within his commentary in sup-
port of his mainstream Sunn political and religious views. He feels the need
to take issue with the powerful Twelver Shi‘ite claim of the twelve Imams
deriving from the blessing of Ishmael, a far more symmetric answer than his
own to the question of who are the:twelve “sons” referred to in the blessing.52

Among ten traditions treating Ishmael's birth, only three attach a proph-!
ecy to the event. At first sight it appears odd that so litde is made of the
biblical prophecy regarding the birth of the Amb patriarch. The Bible itself
provides an invaluable source for the enhancement of Ishmael's personality |
within Islam. Why then did so few commentators use such a valuable rool?'
The most likely answer is that few or no Biblicist rraditions were available that
took up the issue of prophecy connected with Ishmacl’s birth in a positive
light. As we have scen above, the large compendium of Jewish tradition had
litle positive to say about the character of [shmael, and Christianity agrees
with the biblical view the Ishmael was rejected for the covenant in favor of his
younger brother Isaac. .

Although less likely, the lack of quriinic reference to prophecy con-
nected with Ishmael may have also influenced the use of traditions.s Muskim |
exegetes hesitated 1o relate reports that might be perceived as contradicting 4
the plain meaning of the Qur'an, and its lack of reference to Ishmaelite proph-
ecies may have prevented their inclusion. The exegetes who did relate such
traditions are al-Ya'qib, al-Kisd'T, and Ibn Kathir. The first did not adept the
practice of careful analysis of records of authentication found in al-Tabar and
many other historians™ and includes material considered suspect by others.
Al-Kisd'Ts and Tbn Kathir's traditions were attributed to non-authoritative trans-
mitters who tended o follow the biblical renditions closely.’s None of the
prophecy traditions are found in Qur'dn commentaries, but rather appear in
the histories or collections of popular hagiographic literature, which tend to
be more lenient about including possibly suspect traditions and their sources, 5

Birth of Ishmael 45

A careful examination of the qur'anic references to Ishmael reveats that
very little is actually said about him. Of the twelve times Ishmael’s name is given
in the Qur'dn, only Q.19:54-5 provides specific information about his charag-
ter. In 3.2:125, God commands Ishmaet along with Abmham 1o punfy (talharm)
the Ka'ha for those who would use it as a place of prayer,57 In Q.2:127, Ishmael
assists Abraham in mising the foundations of the Ka'ba, The peculiar syntax
of the latter reference alludes to Ishmael’s inclusion only as an afterthoughs.
As we shall see in Chapter 11 below, some exegetes assumed, despite Ishmael’s
explicit presence in the qur'anic text, that Abraham mised the foundations
even without his son’s assistance. Both these verses and their contexts center
on the chameter of Abraham. Ishmael is most definitely a secondary character.

In the nine verses enumerated below, Ishmael is mentioned along with
a list of other prophers. His name appears to be included only because he too
was considered 2 prophet. No specific information is offered thar might fend
insight into the qur'anic conception of his character. In 2.2:133, Ishmael is
included along with Abmham and Isaac as a pure monotheist. In Q.2:136,
tshmael is said to have received revelation along with Abraham, Isaac, Jacob,
the tribes [of Israel], Moses and Jesus. In Q.2:140, Ishmael, along wish
Abraham, Isaac, and Jacob, is considered a pure Muslim or indigenous pre-
Istamic monotheist (anif) rather than a Jew or a Christian. According to
Q.4:163, Ishmael is to have received revelation along with Noah, Abraham,
[saac, Jacob, the tribes, Jesus, Job, Jonah, Aaron, Solomon, and David, Ish-
mael is included with Elisha, Jonah, and Lot in Q.6:87 as being preferred by
God above His other creatures. In Q.14:39, Abmham gives a prayer of thanks-
piving saying: PRAISE BE TO GOR WHO HAS GIVEN ME, IN MY OLD AGE, [SHMAEL
AND ISAAC! In Q.21:85, Ishmael, Idris®® and Dhii al-Kifl3 are singled out as
being steadfast. And in Q.38:48, Ishmael, Elisha (Al-yasd} and Dhit al-Kif
are described as being “chosen.”

The only place in the Qur'an where Ishmael is mentioned alone is in St
19 (Maryam), verses 54-5: MAKE MENTION IN THE SCRIPTURE OF ISHMAEL, HE
WAS TRUE TO HIS5 PROMISE. AND HE WAS A MESSENGER, A PROPHET. HE ENJOINED
WORSHII AND ALMSGIVING UPON HIS PEOPLE AND WAS ACCEPTABLE IN THE SIGHT
OF HIS LORD. Surprisingly, there is extremely little exegesis on these verses.
One might assume that this Qur'in locus would serve as an ideal place to
bring many diverse reports to bear on the charcter and the history of the first
Arab prophet and the progenitor of the northern Arabs.%0 But here we find an
extreme scarcity of traditionat material, Most likely, this is due to the simple
lack of reports available that would paint Ishmael in a favorable lighs. By the
sixth cenwry C.E., Jewish exegesis had already long considered Ishmaef an
encmy of the Jews and contained few traditions that would supply positive
information.*! Pre-Islamic Arabian trditions had virtually nothing to say about
Ishmacl, since we see no Arabian material about him among the exegetes.5!

-.
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Nevertheless, one narrative tradition responding to Sdra 19:54 ., .,

FOR HE WAS TRUE TO HIS PROMISE . . . repeats iself in a number of different |

forms among our sources. Al-Tabarf® explains that Ishmael would never lie
or substitute concerning a promise he made because he was a man of his
word. He cites a tradition . . . on the authority of Sahl b. ‘Uqay! that Ishmael
promised a man to meet him at a {certain] place. He came, but the man
forgot. Ishmael remained there and stayed all night until the man came the
next day. He said: *You did not leave? Ishmael said: *‘No. He said: ‘But 1
forgot!” He replied: ‘I would not leave until you came.’ Thus, he was true and
sincere (sadig).”

Al-Qummit picks up the same tradition in shortened form but identifies
his Ishmael as different from Abraham’s son: *He made a promise, and he
waited for his [riend for a year. That was Ishmael b, Ezekicl.”6% Al-Qummi
points out that this legend specifically does not refer to the Ishmael of the
Qur'an verse (therefore, not the prophet) but to another extraordinary person
of the same name, Ishmael.

Al-Zamalkhsharf gives the traditdon on the authority of Ibn ‘Abbas:
“He promised a friend that he ‘would wait for him in a [certain] place,
and he waited for him for one year” Al-Zamakhshari understands this to
refer to Ishmael, son of Abraham, and connecss Ishmacl's trait of being
true fo his promise to his comment in 37:102: 1 GOD WILLS, YOU WILL
FIND ME MOST PATIENT AND ENDURING. Ishmael here is “promising” to be
patient and enduring, even in the face of his own sacrifice at the hands of
his father.56 .

The Shi'ite al-Tabarsi,& like a number of other exegetes, considers
Ishmael to have been the prophet to the Jurhum tribe which had adopted him:

Ibn ‘Abbis said thar-he made an appointment (1wa'‘ada) with
a man. He waited for him'in a {certain] place. The man forgot, but
he waited for him for & year until the man came. That was transmitred
from Abii ‘Abdalldh. But Mugdtil said that he waited for him for
three days. It is said that Ishmael son of Abraham dicd before his
father Abraham, and that that [person] is Ishmael son of Ezeliel, whom
God sent to his people. They tore off the skin of his face and scalp.
But God preferred him because of his desire for their rorment.8 He
asked for pardon and God'was pleased with his meris. He entrusted
the matrer of his people to God for His forgiveness or punishment.
In the end, an angel of his Lord came to him and gave him pgreetings,
saying: *1 have seen what was done to you. God commanded me to
obey you, so tell me what 'you desire” Ishimael said, “Let me be an

exampie like Husayn.” Qur companions transmitted this on the author-
ity of Aba ‘Abdallah.
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Al-TabarsT points out the conflict of opinion aver which Ishmael is the
subject of this tradition. The Shi‘ite coloring is obvious from Ishmaet b. Ezeldels
desire to die as a martyr like Husayn. 8

Ibn Kathir quotes al-Tabard:?0 ©. . _ Sahi b, *Uqay] refated that the prophet
Ishmael promised a man that he would meet him at a certain place. He came,
but the man forgot. Ishmael remained there and slept there that night unsil the
marn cante the next day. He said: “You did not leave from here?' Ishmael replied:
‘No! The man said: ‘But I forgot” Ishmael replied: ‘I would not leave untii
you came. For that reason, HE WAS TRUE TO HIS PROMISE (Q.19:54). Sufyiin
al-ThawrT said: ‘T heard that he stayed in that place and looked around for
him until he came.” Ibn Shawdhab said: ‘I heard that he decided to make that

in

place his home!

3

Tbn Kathir continues with an interesting tradition told on the authority
of ‘Abdallah b. Abi al-Hamsi' that equates the behavior of Muhammad with
the legendary patience of Ishmael: “I had something of the Prophet's and |
promised that I would bring it to a certain place. | forgot for two days, but
I brought it to him on the third day. He was still in that place and said to me:
*O lad, you made it hard for me here. For three days { waited for you!””

There is clearly some confusion regarding this tradition and the charac-
ter of Ishmael, son of Abmaham, in general. It is probable that the legend
referring to his patience did not originally refer to our Ishmael, son of Abmham,
but was assigned to him because of the lack of traditional information pains-
ing him in a positive light available to the carly Muslims, the original Ishmael
b. Ezekiel having been largely forgotten,

In conclusion, we note that the qurinic Ishmael is a vague and cloudy
figure.”t All we know abour him is that he is an apostle and a prophet, and
that he is connected with both biblical and non-biblical prophets, but espe-
cially with Abraham. He keeps his promise. He is a religious man who re-
ceived divine revelation and urged his people to do pious deeds. We know
nothing more from the Qur'an and little more from the traditions attached to
Q.19:54¢. In fact, we shall observe below that the traditions that do provide
information about the [sfamic Ishmael tend to derive from legends and stories
concerning Abraham. Had Ishmael not been associated with Abraham in the
Qur'an and therefore in Islamic narrative exegesis, his character would have
developed even less.
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BEERSHEBA

The Beersheba story is a minor tale that parallels the story of Genesis 21:25-31
and occurs only five times in our'sources. Because it has no direct connection
o any qur'anic reference, it is not played out in the Qur'an commentaries
and occurs in only half of the histories or story collections that cover Abrmham’s
adventures in Syria.! Four renditions consist of full narratives. Ibn Sa'd gives
another in the form of a simple reference:2 *Abraham returned to Syria and
stayed at Saba', a land in the vicinity of Jerusalem?® and Palestine. There he
dug a well and built a place of pmyer (snasjid). But some of the inhabitants
wronged him so he withdrew from them and setded in a place between Ramle

and Jerusalem.” :

The nareative renditions of al-Tabar, al-Tha'labi, and Ibn al-Athir are

identical in all essentials. That of Mujir al-Din follows the same plot but adds
more detail. None of the renditions are attributed to any tsaditionist or carry a
chain of authorities (isnéd),

According to the legend, Abraham settles in al-Saba’, which is in the fand
of Palestine. He digs a well there, builds a place of prayer, and finds the water of
the well is good and pure. But the people of al-Saba’ wrong him in some un-
specified manner, so he leaves them and moves to Oit or Qat, alsa in Palestine.

As soon as Abrabam departs, the water of the well dries up. The resi-
dents of al-Saba’ pursue him and repent of their wrong, asking him to return
and live with them again, but Abmham refuses and notes that he will not
return to a place from which he was expelled. The people then complain that
the well has gone dry. Abraham thereupon takes seven goats and gives them
to the people, explaining that when the seven goats are brought to the well,
plenty of fresh water will appear for them and everyone will be able to use it
But they must not allow any menstruating woman to deaw near or ladle water
from the well. .

The people do as Abraham instructs them, and abundant water appears
when the goats are brough near. The system works well until 1 menstruating
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woman ladles from it or drinks from k. As a result, the water recedes or
becomes still, as it remains to this day.

The Mujir al-Din version supplies additional information: Abraham
comes to the Saba‘ valley (radi saba‘) when he is still a young man with
no property. As he grows older, his property and livestock increase until the
people of the area complain that his large flocks and possessions are causing
harm to them, Finally, they ask him to move away.* After Abraham [eaves,
some of the younger men of the town urge the others to take half of his
wealth from him by farce since he grew wealthy at the townspeople’s expense.
When they overtake Abraham and make this clim he replies: “O people,
you are correct. | came to you when I was but a youth, and roday 1 have
become an old man. Return to me my youth and take whatever you desire
from my wealth” With that, he defeated them in argument and they et
him go.’

AH the full renditions provide an etymology for the name al-Saba‘, where
Abraham resided, although this is never explicitly spelled out. Saba’ is the
Arabic word for the numeml seven, which is the special number of goats that
Abraham gave to the people of that place.f The Ambic name of that place is
therefore bi'r saba’ (Beersheba), the “Well of Seven”, No editorial comment
explicitly points out the connection, although the etyriology is clear [rom the
specific number of animals given to the people of al-Saba'.” The story depicts
Abmaham as a deeply religious man who, like the charcter depicted in Gene-
sis, establishes places of worship wherever he settles and is fair and generous
to his neighbors. It also warns of the consequences of women in an “impure”
state (at the time of menses) drawing water from a well,

The Beersheba legend satisfies many criteria of Biblicist legends. It re-
mains within the basic biblical chronology and has a geographical locus that
is connected to a biblical site. All the named charcters are biblical. The entire
story is entirely consistent with Jewish legend, but appears to satisfy few cri-
teria of Arab legends and has no connection to Arabian religious practice nor
to any Ambian site.? Only the expulsion of the Abmham tribe from the oasis
may reflect a nomadic Bedouin practice,? although the issues of menses and
pure/impure states can be found both within Amb-Muslim and Ismaelite-Jewish
tradition as well as others. No Islamic editorial comments can be found in our
five renditions. For all intents and purposes, it appears that the Beersheba
fegend originated in a Biblicist milicu and was taken into Islam with only
minor variations to reflect an Amb environment.

Despite its affinity with the form and content of Biblicist legends, how-
ever, the Islamic legend does not follow any known pre-Islamic Jewish or
Christian legend thar is available 1o us, although its motifs are not foreign to
Biblicist maserial.i9 It strays far enough from the Genesis versions to suggest
a relationship that is removed from our recension of the Bible.
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The Islamic legend does in fact provide an alternative to the official
etymology for Beersheba given in.the biblical rext of Genesis 21:22-34. The
official biblical ertymology bases the second component of the Hebrew name
be'er sheva' {(Beersheba) on the root meaning to make an oath or swear
{sh-b-7.1t The meaning of the name would therefore be “the well of oath,”
the oath referred to being the covenant sworn between Abraham and Abi-
melekh in Genesis 21:31. A similar story providing the same etymology for
Beersheba is told further on in Genesis 26:26-33, where an oath is sworn
between Isaac and Abimelekh.!?

A second etymology for Beessheba's name is provided though not offi-
cially recognized in the biblical Abraham story of Genesis 21 (it does not
occur in the Isaac version of the tale in Genesis 26}, According to this explana-
tion, the word sheva‘in Genesis 21:32f (shava* in its pausal form) is derived
from the number of animals Abraham gives Abimelekh as a legal signature
10 the pact they made. The root‘for the word seven in Hebrew is identical
o the toot for making an oath {sh-£-9, and some Semitic philologists have
derived the latter meaning from the number seven.1 Without the editorial
gloss of Genesis 21:31, the name be'er sheva’ would be easily understood
from the context of the biblical passage o mean “the well of the seven,”
referring to the symbolic number of sheep Abraham gave Abimelelch as wit-
ness to their agreement. This, in fact, may have been the original significance
of the name, which was superseded by a later “official” erymology in order to
distance the holy site of Abmham’s sojourns from any connection with magic
or perhaps polytheist meaning. The last bit of evidence in favor of this inter-
pretation is the word sheva’ in Hebrew, which is attested in the Hebrew Bible
only in the meaning of “seven”—never as “oath”, which is found only in the
form shyu wh.1*

In contrast 1o most Islamic legends that appear to have evolved from

Biblicist exegetical narratives, the.Islamic Beersheba story may have evolved.

directly out of a telling of the Genesis 21 version. As the biblical story was
taken in omal form farther and farther away from its original locus in the minds
of genemtions of emigrants or traveling traclers, it would have passed through
a series of transformations that could result in the hybrid version we find in
our sources. It has no connection, for example, with the biblical Abimelekh,
Philistines, or any petty ruler or king for that matter. It portrays only anony-
mous local inhabitants as Abraham’s antagonists. There is presumably no
reason for the biblical names to completely fall out unless they were forgotten.’*

Of grearer significance, the Islamic legend knows nothing of the official
hiblical etymology for Beersheba, We have noted that it does, however, pro-
vide the alternative etymology based on the seven goats Abraham gives to the
people to restore the warer of their well. The reason for iss variant etymology
on Beersheba is that the “official”’ biblical explanation made no sense for an
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Armabic-speaking people. The Hebrew meaning of the root sh-b- for malk-
ing an oath does nor occur in Arabic.!® The basic meaning of the Hebrew
sh-b-, however, is a common Semitic word for seven found in both languages.
When the legend came into an Arabic-speaking environment without a close
connection with the Hebrew Bible, the official biblical etymology would make
no sense. In an Arabic-speaking world, the root sh-b-* (or in Arabic, s-b-9
would have no connection to swearing an oath, but only to the number seven.
The official biblical etymology therefore dropped out, and the alternative
etymology became the only explanation for the name Beersheba.!?

The Beersheba story adds no essential data to Eslam, although it does
provide information supporting the honesty and righteousness of Abraham
(equally of interest to Judaism and Christianity). By virue of Abraham’s
rightecusness, the legend supports the justice of his being the patriarch for
the monotheistic religions. It also establishes his perfected sense of fairness
and duty, which will become important in the face of the subsequent conflict
between Sarah and Hagar. Yet despite these contributions, it is unnecessary
for the remainder of the Abraham-Ishmael story and in fact supplies no criti-
cal information regarding the unfolding story of Abraham, Ishmael, and the
Meccan sanciuary. This and the fact that it has no relation to any quranic
text are the most plausible reasons why it was not utitized by more sources.




‘Chapter 7

THE ANGELS VISIT

The Islamtic legend of the angels’ visit to Abraham on their way to destroy the
people with whom Lot lived is generally found in relation to Qur'in 11:69-74
and 51:24.30, both of which parallel the biblical text of Genesis 18:1-16.!
The relevant sections of the two major qurinic renditions follow:

Qur'an 11:69-74;

OUR MESSENGERS CAME TO ABRAHAM WITH GOOD NEWS. THEY
SAID: “PEACE?” HE ANSWERED: “PEACE!" AND DID NOT DELAY IN BRINGING
A ROASTED CALF. BUT WHEN HE SAW THAT THEIR HANDS DID NOT GO
TOWARD IT [TO EAT] HE BECAME MISTRUSTFUL OF THEM IN FEAR. THEY
SAID: “DO NOT FEAR, FOR' WE HAVE BEEN SENT TO THE PEOPLE OF LOT”
HIS WIFE WAS STANDING [THERE] AND SHE LAUGHED, BUT WE GAVE HER
THE ANNOUNCEMENT OF ISAAC, AND AFTER ISAAC, JACOB. SHE SAID: "ALAS
FOR ME. SHALL | GIVE BIRTH, BEING AN QLD WOMAN? AND THIS, MY HUS-
BAND HERE IS AN OLD MAN! THAT 1§ A STRANGE THING INDEED!" THEY
SAID: “DO YOU WONDER AT GOD'S DECREE? GOD'S GRACE AND BLESSINGS
ARE UPON YOU, O NOBLE PEOPLE (AHL AL-BAYT). HE 1S INDEED THE I'RAISE-
WORTHY AND GLORIFIED.™
Qur'in 51:24-30:

HAVE YOU HEARD THE STORY OF THE HONORED GUESTS OF ABRA-
HAM? THEY CAME TO HIM AND SAID: “PEACE!" AND HE ANSWERED: “PEACE™
A STRANGE PEOPLE. THEN HE TURNED QUICKLY TO HIS WIFE (AHLIHE
AND BROUGHT A FATTED CALF. HE SET IT BEFORE THEM AND SAID: “WILL
YOU NOT EAT?" BUT HE WAS APPREHENSIVE OF THEM IN FEAR. THEY SAID:
“FEAR NOT" AND THEY ANNOUNCED THE GOOD NEWS OF A KNOWLEDGE-
ABLE SON (GHULAM ‘ALIM), THEN HIS WIFE CAME FORWARD WITH A CRY.
SHE STRUCK HER FOREHEAD AND SAID: “A BARREN OLD WOMAN?!" THEY
SAID: “THAT 18 WHAT YOUR LORD HAS SAID, AND HE IS MOST-WISE AND
KINOWLEDGEABLE" ABRAHAM SAID: “SO WHAT IS YOUR BUSINESS, O MES-
SENGERS?" THEY SAID: “WE HAVE BEEN SENT TO A SINFUL PEOPLE. .. .2
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Both of these widely sepamated passages of the Qur'an refer to the same
episode: the visit of a group of messengers’ to Abraham on their way 1o
destroy the cities and people of Lot.? Aside from announcing the birth of a
son to Abraham and Sarah, the narmtive contains no particularly useful infor-
mation regarding the Abmham-Ishmael story. It is included in our sample
because of its location within the Abraham/Ishmael sequence.

Five of the histories and folk literature coliections provide a definite
chronology for the angels’ visit, although all agree that it oecurred sometime
during Abraham’s sojourns in Syria.5 Al-Tabard, al-Mas'iadi, and al-Tha'labt
place it before the eransfer of Ishmacl and Hagar to Mecca, Al-Ya'qibT and
al-Kisa'T place it afterward.® In fact, there is 0 reason for the episode to
necessarily occur before or after the move to Mecca since it is essentially
unrelated to the Ishmael story. Al-Kisa'l, for example, never mentions any in-
teraction or even meeting berween Ishmael and Isaac. It is therefore completely
logical for the visit of the angels to have taken place after Abmbam had taken
Hagar and their son to Mecca. According to al-Tha'labi, on the other hand,
the natural competition between the half-brothers Ishmael and Isaac brought
about Saral’s jealousy toward Hagar? This could only have occurred after
Isaac’s birth, which was announced by the visiting angels. It was thercfore
necessary for al-Tha'labi to place the angels’ visit before the transfer to Mecca.

The episode of the angels’ visit to Abraham presents a unique situation
within our sequence of stories because it serves to explain a narmtive that is
firmly and clearly established in both the biblical and qur'anic revelasions.?
In al-Ya'qiibt's rendition, we read:

When the acts of deviance of the people of Lot increased, God
sent angels 1o destroy them. They descended to Abraham who was very
hospitable to puests. When they stayed with hint, he served them a
roasted calf, but when he saw that they did not eat he disapproved.
They disclosed who they were to him and said, *“WE ARE MESSENGERS OF
YOUR LORD (QQ.11:81) for the destruction of the people of this city™—
meaning Sodom, the city in which lived the people of Lot.

Abraham said to them, “BUT LOT 15 THERE!™ THEY ANSWERED, “WE
KNOW VERY WELL ABOUT WHO I§ THERE, WE WILL MOST CERTAINLY RESCUE
HIM AND HES FAMILY EXCEFT H15 WIFE" (Q.29:32). Abraham's wife, Sarah,
had been standing and was surprised at their words.? They gave her the
good news of [her giving birth to] Isaac, and she said, “SHALL 1 GIVE BIRTH,
BEING AN OLD WOMAN? AND THIS, MY HUSBAND HERE IS AN QLD MAN™
(Q.11:72). Abraham was one hundred years old and she was ninery.

Al-Ya'qabTl generaily does not provide a chain of authorities for his re-
pores. His comments above, however, represent neither a tadition in the formal
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sense of the term nor his own rendition of a narrative tale, but rather a run-
ning commentary on two widely sepamted Qur'in sections treating the story
of the angels’ visit to Abraham. He ties Qur'an 11:691 with 29:32 simply
through his choice of words in explaining the plot of the story. He makes no
attempt to identify a Qur'an verse through formal language,!® but rther
weaves the words of Seripture into his own commentary.!!

In the first paragraph, al-Ya'qObl expaling that the messengets were angels
{1ald ika), emphasizes Abraham’s hospitality, and clarifies that the city referred
1o in the Qur'an is Sodom, using a Biblicist term to establish the locus for the
qur'anic “People of Lot."12 AH three of these details are assumed in the Qur'an
verse, bus al-Ya'qabi fecls the need to explain. In the second parmgraph, the
only new information not already supplied by the Qur'an are the ages of
Abraham and Samh.'* Al-Ya'qibi's depiction of the angels' visit, therefore,
serves as an Islamic commentary that binds together two sections of the Qur'an
and clarifies data already assumed but not spelled out in the scriptural text.

Al-Tabarf’s rendition of the angels® visit consists of both # narrative tra-
dition and a running commentary:"

The messengers were commanded to descend to Abraham and
to give him the good news of Isaac through Sarah AND AFTER 1SAAC,
JACOB (11:71). By the time they had come down to Abraham, guests had
been withheld from him for 15 nights untif it had become unbearable to
him. According to what they say, no one visited him or came to him. So
when Abraham saw them [the messengers], he was delighted with them,
seeing quests whose loveliness and beauty he had not previously beheld.

He said, “I will serve these people with my own hands”. So he
went out to his wife and brought, as is written:!5 A EATTED CALF (Q.51:26)
which he roasted. Roasting is cooking it well (wal-tahnidh!¢ al-indaj),
as it is written in the Qur'an: HE BROUGHT A ROASTED CALF (Q.11:69)
AND SET IT BEFORE THEM (Q.51:27). But they kept their hands away from
it. WHEN HE 5AW THAT THEIR HANDS DID NOT GO TOWARD ET, HE BECAME

MISTRUSTFUL OF THEM IN FEAR (Q.11:70) when they did not eat from his
food. They said, “DO NOT FEAR, FOR WE WERE SENT TO THE PEOILE OF

LoT" (Q.11:70). His wife Sarah got up and laughed about what she
knew of God's command and about what she knew of the people of Lot
Then they gave her the prophecy of Isaac AND AFTER ISAAC, JACOB a
son and a grandson. And then she said AS SHE STRUCK HER FOREHEAD
(Q.51:29)— she struck her brow—“ALAS FOR ME! SHALL [ GIVE BIRTH,
BEING AN OLD WOMAN? AND THIS, MY HUSBAND HERE IS AN OLD MAN!
THAT 15 A STRANGE THING INDEED!" THEY SAID: “DO YOU WONDER AT GOD'S
DECREE? GOD’S GRACE AND BLESSINGS ARE UPON YOU, O NOBLE PEOPLE.
HE 13 INDEED THE PRAISEWORTHY AND GLORIFIED.” ((Q.11:72-3).
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Sarah was at that time, according to what some of the scholars!?
have reported to me, ninety years old, and Abmham was one hundred
and twenty years old. WHEN FEAR HAD PASSED FROM ABRAHAM AND THE
GOOD TIDINGS HAD REACHED HIM (QQ.11:75) of Isaac, and Jacob was born
of the loins of Isaac, and he felt safe from that which he was afraid of, he
said: “PRAISE BE TO GOD WHO GRANTED ME IN QLD AGE ISHMAEL AND ISAAC.
MY LORIY 15 MOST CERTAINLY THE HEARER OF PRAYER™ (Q.14:39).

Al-TabarT begins this section with a tradition abous guests being with-
held from Abraham for fifteen days. This is repeated by al-Tha'labi' and may
have been derived from Jewish traditions. In the Jewish renditions, God with-
held guests because Abraham had just circumcised himself, and his penchant
for hospitality would have made recovery from his circumcision difficult.!?
The Istamic version has no connection with circumision, and the motf of the
withheld guests in the Islamic context is puzzling. If God withheld guests
from Abraham for a reason other than to allow his recent circumeision to
heal, what was it? The tale implies that guests were withheld from him in
order to make him a better host. But if that were the case, his excelient hospi-
tality toward the angels would have been precipitated by godly intervention
and would therefore be unnatural,

Nevertheless, the Islamic version clearly connects the withholding of
guests from Abraham with his special eagerness to be hospitable to the
visiting angels. Al-Tha'labl and al-Kisa't note that Abralvam was so intent upon
being hospitable that he would not eat without guests, which would explain
his eagerness for guests when the angels finally arrived.29 Yer Abraham’s hun-
ger would still fail to provide a suitable explanation for his exceptional hospi-
tality. The motif of withholding guests simply does not fit naturally into the
Islamic version. The confusion suggests that i derived from the Jewish tradi-
tion in which Abraham’s circumcision was used to stress his hospitality ro-
ward the angels even while recuperating from a painful operation at the age
of ninety-nine2!

The remainder of al-Tabari’s exegesis is a running commentary drawing
together the Quran renditions of Siims 11 and 51. By closing with Qur'in
14:39, al-TabatT not only provides an appropriate response [rom Abraham to
the miraculous tidings brought to him by the angels, he also places the angels’
visit into the larger Abmham sequence by connecting it to Abraham’s journey
with Ishmael and Hagar to Mecca (Q.14:37). As in al-Ya'qibi’s cxegesis, al-
TabarT’s comments here serve to connect separate but related Qur'an texts
with a running commentary. He surpasses al-Ya'qiibi's weaving of qur'inic
quotes, however, by connecting an Abrahamic story in Syria with his experi-
ence in Mecca. The full and complete Abraham cycle emerges when the rele-
vant Qur'dn texts are placed together in sequence.
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In addition to his own coments, al-TabarT produces a traditional com-

mentary on the authority of al-Suddy:22

Mdsa b. Hirlin reported to me going back to the authority of
al-Suddi who said: “God sent a band of angels for the death of the
people of Lot. They drew near walking in the form of young men until
they came 10 Abraham and stayed as his guests. When Abraham saw
them, he honored them and went to his wife. He brought a fatred calf
and slaughtered it. Then he roasted it on a hot stone—this is the mean-
ing of banidh: “when he roasts it"—and he came to them and sat with
them, and Sarah got up to serve them. That was when the Qur'an said,
*HIS WIFE WAS STANDING {(}.11:71) and he was sitting,” according to the
recitation of 1bn Mas'ad.2* Then, when HE SET IT BEFORE THEM AND
SALD, “WILL YOU NOT EAT?" {(0.51:27) They replied, *“O Abraham, we do
not cat fond except through compensation.” He said, “Then there is a
price for this” They asked, “What is the price?” He said, “Say the
Basmalla at the beginning of the meal and al-bamds lillal at the end of
the meal”*" Then Gabriel looked toward Michael and said, It is fitting
to this one that his Lord take him as his friend.2® BUT WHEN HE SaW
THAT THEIR HANDS DID NOT GOT TOWARD IT (Q.11:70) he said: They are
not eating. He was afrid of them—AND HE WAS APPREHENSIVE OF THEM
IN FEAR {Q.11:70/51:28). When Sarah locked toward him and noticed
that he honored them, she got up to serve them, laughed, and said,
“How strange are these guests of ours; we serve them ourselves with
great honor to them, but they do not eat our food.”

Like al-Tabari, al-Suddr's exegesis is mostly a munning commentary, His

explanation for the enigmatic word Ianidh, like al-Ya'qiibt's, is an attempt to
explain both the word and the different descriptions of the calf in Q.11:69
{‘ajal banidh) and Q.51:26 (ajal samin). Al-Suddi also includes a narrative tma-
dition connected 10 Q.51:27: WILL YOU NOT EAT?. He explains the hesitation
of the angels by citing the story of Abraham's pious example of preaching the
ways of Islam at every opportunity.26 Requiring the blessing before the meal
and the giving of thanks afterward parallels the Palestinian Targum(T]1} on
Genesis 18:5: “Refresh yourselves and give thanks for the sake of God’s word.
Afterwards, you can go on your way” {Us idu libkbon vodu l-shum meimra
dadonai nyatar k'dein ta‘avirun).?? Like the others, al-Suddi's words represent
a running commentary originating after the beginning of Islam but including
some earlier Biblicist material, His commentary serves to bind together sepa-
rate sections of the Qur'dn as well as clarify parts of the text.

In al-Tha'labT’s section treating the visit of the angels, we find the

following:28
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When God desired the destruction of the people of Lot, he sent
his messengers to him [Lot] telling him to lcave them. He ordered [the
messengers] to begin [by visiting] Abmham, and they gave Samh the
good news ABOUT ISAAC AND AFTER ISAAC, JACOB (Q.11:71). When they
came to Abraham, he had not had any guests for fifteen days. It had
become unbearable for him, for as much as possible he would cat only
when he had guests. So when he saw [the messengers] in the form of
men, he was delighted. He beheld guests whose grace and beauty he
had never hosted before. He said: “No one will go out to [welcome]
these guests but me!” So he went and brought a fat “hanidh” calf, which
means that it was roasted on embers, and he brought it near them. But
they withheld their hands from iv. He said to them: “Will you not eat?”
BUT WHEN HE SAW THAT THEIR HANDS DID NOT GO TOWARDS [T, HE DID
NOT UNDERSTAND, AND BECAME APPREHENSIVE OF THEM IN FEAR ((Q.11:70}
when they did not eat of his food. But they said: “Q Abraham, we do
not eat food without {paying the] price”” He said: “Well, then, there
is a price for it” They asked: “What is its price?” He said: “You will
mention God’s name before [you eatl, and give praise to God after [you
finish].2? [At that point] Gabriel looked toward Michael and said: “It
is certainly fitting for him that his Lord has taken him as His friend.”’
Then they said to him: “Do not fear. We have been sent to the people of
Lot” Samh at this time was standing and serving them while Abmham
was sitting with them.?® When they told him why they had been sent to
him and gave him the good news about [the birth of} Isaac and Jacob
Sarah laughed.

The religious scholars differed over the reason for her faughing, 3!

Al-Suddi said: Sarah laughed when they did not eat from their
food. She said: “How strange of these guests of ours. We setve them
ourselves with great honor, yet they do not eat our food!”

Qatada said: She laughed at the foolishness of the people of Lot
as their punishment drew near,

Mugqatil and al-Kalbi said: She laughed on account of the fear of
Abraham toward {the] three [of them], for they were situated between
his servants and his family dependents,

Ibn *Abbas said: She laughed in shock thae she would have a chitd
in her old age and because of the age of her husband, for she was 90
while Abraham was 120 years old.

Al-Suddr said: When Gabriel gave her the good news about a son
in her old age, she said to him: “Give me a sign of that” So he took a
dry stick in his hand and twisted it between his fingers until it trembled

and sprouted green. Abraham then said: “Verily, he will be a sacrifice
to God!"32

2
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Mujahid and Tkrima said: AND SHE LAUGHED {Q.11:71): that is,
she menstruated as that moment. The Ambs say that rabbits laugh when
they menstruare.?

Al-ThalabT's commentary includes the two brief narrative traditions
discussed earlier along with a series of authoricative comments explaining
why Sarah laughed in Qur'an 11:17. Unlike the earlier examples, this is nota
running commentary but rather a collection of traditions that were woven
together to form a narrative whole. Al-Tha'labi includes only a few Qur'an
verses in his comments and quotes only from the passage in Sdra 11. He
makes no ateempt to bind qur'anic sections together,

Some of the explanations for Sarah's laughter are standard comments
that are repeated in the Que'dn commentaries.? Al-Suddr’s tradition about the
dry twig sprouting green as a sign or proof is also known in the Pentateuch.?

Al-Tha'labi’s exepesis is a weave of traditions with few or no personal
comments. The first part is made up of unauthoritative narmatives while the -
series of short comments on Sarah’s laughter represent typical authoritative
Islamic exegesis. s

The qur'inic story of the angels’ visit is closely parllel to the biblical
tale. As such, it is not surprising to note similarities in its exegesis. Nothing -
resembling Arab legends can be found in the exegesis collected here. Most of
the commentary about the angely’ visit consists rather of running Islamic com-
mentaries, unauthoritatived” traditions with many of the earmarks of Biblicist
legends, and brief authoritative non-narrative exegesis dating from the Islamic
period. Since the story of the angels’ visit is both part of the sacred history of
the Hebrew Bible and the history of prophecy in the Qur'an, the similarities *
between Islamic and Jewish exegesis should not be unexpected. When the
story was brought to the attention of the Arabs through its appearance in the
que'dnic revelation, the early Muslims naturally turned to Jews and Christians,
from whom they knew they would find related information about it. The
connection between Sarah’s laughter at the angels’ visit and the meaning of
Isaac’s name at his birth fell out in Islam, hastened by the fact that the etymo-
logical relation in Arabic between laughing (d--k) and Isaac (s-b-g) did not
parallel the exact correlation in the Hebrew cognate fz--g.%8

Since the story of the angels’ visit originated and evolved largely outside
of the pre-Islamic Ambian consciousness, there were no Arab legends avail-
able that could serve to shed light on the gur'anic text.??

‘The five sections of exegetical material reviewed in the Syrian Prologue make
up the major occasions of Abraham’s experience in Syria among the Islamic
sources. Part of their role in the Abraham cycle is to set the stage for bringing
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Ishmael and Hagar to Mecca, where Abrabam and Ishmael will build the
Ka'ba and Abraham will establish the Pilgrimage. In addition to building up to
the climax of the Meecan experience, however, the Syrian Prologue also sup-
plies imporiant information that serves to fill out the terse qur'anic statements
about Abmham,.

Virtually all the exegetical material on the Syrian Prologue originates
from two places. Many narrative traditions find clear parallels among the Peo-
ple of the Boaok, and can be said to have derived Iacgely from Biblicist sources.
The second source is the Muslim exegetes, who sought to establish 2 coher-
ent Abraham story from the mass of disparate comments spaced throughout
the Qur'an by connecting widely separated texts in their commentaries. They
also tried to understand enigmatic qui'inic words or phrases by supplying
their own explanations or quoting eattier Muslim scholars.

We encounter virtually no trace of indigenous Arab legends in the Syrian
Prologue, nor would they be expected. By placing the terminus of Abraham's
emigration in Syria, most early Muslims naturally soughs clarifying traditions
from among Biblicist legends. Despite the substantial dependence upon “foe-
eign” traditions, however, the Islamic Abraham cycle remains uniquely Islamic
and even Arab in character. The reason for this is thar foreign traditions were
not accepted into the Islamic corpus of legends in a whelesale manner. Cer-
tain motifs or even whole legends were rejected as being ircelevant or contrary
to developing Islamic perspectives. Thase of biblical roots that were accepted
had already passed through a series of adaptations such that they would sar-
isfy the basic religious and ethnic requirements of the new Muslim-Arab world
view. In our sample of traditions, the Biblicist pamllels may appear striking to
one who is familiar with Jewish or Christian legends, but they in no way
detract from the style and ultimate design of the Islamic Abraham cycle. No
matter their origin, they have evolved into fully Islamic traditions that serve a
different purpose from their Biblicist forebears. In the analysis of the Meccan
Sequence which follows, we will observe how Biblicist and pre-Islamic Arab
material serve together 1o provide legendary authority for newly Islamized
ritual and religious sites,



PART THREE

The Meccan Sequence

INTRODUCTION

After Abraham’s emigration to Syria and his encounter with the tymnt, the
birth of Ishmael, the incident at Beersheba, and the visit of the angels, virtu-
aily all action in the Abraham cycle moves to the environs of Mecca. Abraham
brings Hagar and Ishmael to Mecca, settles them there, and then retumns to
Syria. Although his permanent residence remains in Syria, all the narrative
action takes place in Mecca, where he periodically visits his son. $amh drops
out of the story after Abraham settles Ishmael and Hagar in Mecca, and Hagar
soon drops out as well as Ishmael grows up, marries a local Arab woman, and
acculturates 10 Arabian life. He is later associated with his father building the
Ka'ba and making the Hajj pilgrimage during one of Abraham’s visits. Despite
the fact that Abraham does not appear in every narrative of this collection, he
remains a pervasive presence throughout.

The Meccan Sequence essentially establishes Mecca and its environs as
Holy Land through Abraham’s association with its sacred sites. Although it
does not negate the holiness of that area of Syria sometimes referred to as the
Holy Land in our Arabic sources,’ it establishes the precedent of an equally
holy geography in the Ambian Iijaz which will eventually surpass it. Abraham
establishes the earliest monotheism in Mecca, even pre-dating the monothe-
ism of the Jews and Christians.2 The ancient monotheistic origin of the Katha
is authenticated through his and Ishmael’s actions as its founders. Abraham
and Ishmael also establish the foundations of a sacred penealogy that will
produce the Northern Arabs and eventually, the important tribe of Quraysh,
keepers of the Ka'ba and the tribe of the last and greatest prophet, Mubammad.
And finally, Abraham calls all humanity to take part in the first postdeluvian Elajj
or Pilgrimage to the sacred sites, thus authenticating their monotheistic roots.



Chapter 8

THE TRANSFER TO MECCA

While the Qui'an refers to Abraham and Ishmael in Mecca,! it provides no
explanation as to how they arrived there. The traditions found in this chapter
fill out the qurinic references by establishing @ context for the tnsition of
our two main protagonists from Syria to the Hijdz. Three versions of the
transfer are found repeated often in the sources. Each is told on the authority

of a separate early traditionist: Ibn ‘Abbis,? ‘Alr, and Mujihid.s

THE IBN 'ABBAS VERSION

The “Ibn ‘Abbids” version of the transfer to Mecca is made up of twelve ull
narratives,” an additional two which are incomplete,® and five fragments refer-
ring to one or two motifs from the full story.” Nineteen full and partial rendi-
tions make up the pamdigmatic Ibn ‘Abbas version which follows:

—

- The narrative takes place subsequent to Sarah’s behavior toward Hagar.
Saral’s jealousy of her handmaid after the birth of Ishmael causes conflict
and strife between the two women (8/19).

2, Hagar lets down her dress or soaks the bottom of her dress o hide her
tracks from Sarah (9/19).
3. Abraham gives Hagar and Ishmael a saddlebag of dates and a water skin

(4/19), or a water skin only (8/19).

. Abmaham personally brings Hagar and Ishmael to Mecca (9/19), to the
Housce? (6/19), or to the location of Zamzam?® (6/19), and leaves them
under a large tree (9/19)'" (in all versions Abraham brings them to
Mecca without God commanding him o do so and without any super-
natural assistance).

5. After depositing them there, Abraham departs on his return to Syria, and

arrives at Kada (7/19).00

b
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o

Hagar [ollows him and asks him to whom he is entrusting them in that

desolate place. When he finally answers: “to God”, or that God com-

manded him, Hagar is satisfied {13/19). Abraham then recites Qur'an 14:37:

O LORD! | HAVE MADE SOME OF MY OFFSPRING LIVE IN AN UNCULTIVATED

WADI BY YOUR SACRED HOUSE, IN ORDER, C LORD, THAT THEY ESTABLISH

REGULAR PRAYER. SO FILL THE HEARTS OF SOME WITH LOVE TOWARD THEM,

AND FEED THEM WITH FRUITS 50 THAT THEY MAY GIVE THANKS {7/19); or

the following verse (14:38): O LORD! YOU KNOW WHAT WE CONCEAL AND

WHAT WE REVEAL, FOR NOTHING ON EARTIHH OR IN HEAVEN I8 HIDDEN FROM

Gon (2/19).

Ishmael was still being suclded at the time (2/19). The water in the water

skin muns out (11/19) and Hagar's milk stops flowing for her son {11/19).

Ishmael gets thirsty and begins writhing or having a seizure {6/19}, Hagar

cannot bear to see him die (8/19).

She climbs the nearby hills of Safa and then Marwa!2 {15/19) and runs

between them seven times {11/19) like someone exerting himself (2/19),

or in distress (4/19), or not like someone in distress (1/19).

9. A commient is inserted here on the authority of the Propher or Abi

al-Qasim*? that this is why people run between $afi and Marwa, or

this is the manner in which people run between $afd and Marwa

(8/19).

Hapar is desperate because of the worsening condition of her son. She

thinks she hears a voice (10/19), which turns out to be an angel {8/19)

or Gabriel {6/19), who scratches the ground with his heel (14/19) ar

wing {3/19), bringing forth water. Or, when she returns to Ishmael, she
finds him scratching the ground with his heel, which brings forth the

water (2/19),14

11. Hagar immediately dams up the flow (13/19), or scoops water into her
water skin {12/19), or both.

12. A second comment is inserted here on the authority of the Apostle, Abii
al-Qisim or the Prophet (15/19),'% or Ibn 'Abbas (1/19) to the effect:
“May God have mercy on the mother of Ishmael. If she had not done
that, then Zamzam would be flowing forever with a great volume of
fresh water”

13, The angel tells Hagar not to worry about perishing, for the boy and his

father will build the House of God there (7/19).

=~

[==]
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This Ibn 'Abbids version of the transfer legend exhibits all the earmarks
of a Biblicist tradition that has evolved to the point where it has become
acceptabie to an Arab Islamic miliew. It is, first of all, very closely associated
with the biblical rendition in its structure, content and style, and follows the
biblical telling of Genesis 21:9-21 in almost perfect order:
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Motif 1 parallels Genesis 21:9-10.

Motif 3 parallels verse 14.

The tree of motif 4 parallels the bush of verse 15,
Motif 7 parallels verses 15-16.

Motif § parallels verse 16.

Matif 10 pasallels verses 17-19.

Motif 11 paratiels verse 19.

Motif 13 parallels verse 18.

And as in the biblical rendition, only the miracle of the well points to
supernatural intervention. Even the destination of their journey ar Mecca is
easily equated with the Paran desert of Genesis 21:21, an area in the north-
castern Sinai Peninsula'® inhabited by desert nomads during most of the bibli-
cal period and associated with Arab peoples.!” This Biblicist connection is
confirmed by the Muslim geographer Yaqit, who writes: “Fardn . . . an ambized
Hebrew word. One of the names of Mecca mentioned in the Torah. ¥

The Ibn ‘Abbas version also parllels extra-biblical Jewish traditon, such
as the parallel of motif 2 (of Hagar hiding her tracks) with PRE 67a-b:
*[Abeaham] took a water barrel (dardiiz) and tied it around her waist so that it
would dmg behind her in order to demonstrate that she was a bondwoman."*?
Hagar's mistake in motif 12 pamllels BR 53:14: “ ‘And she went and filled the
bottle with water’ (Genesis 21:19). This proves that she was lacking in faith.*2¢

Despite the many Biblicist parallels, the Ibn 'Abbis version exhibits
traits of Arab lore as well. It explains the old Arab religious practice of run-
ning between $afd and Marwa, though it reinterprets the act in monotheistic
terms by substituting Hapar's actions for the pre-Islamic practice of running
between the idols that graced the peaks of the two hills.?! It also provides
an explanation for the miraculous nature of the Zamzam well in Mecca,
And of course, the setting for the narrtive takes place in a central Arabian
religious site. .

Istamic material is clearly evident as well. Motif 6 binds an action in the
drama directly to Qur'an verse 14:37 or 14:38, and the authoritative section
making up motif 9 explains the running ritual between Safd and Marwa in
clearly acceptable Islamic terms. Finally, motif 12 consists of another aurthari-
tative insert that explains why the supposedly miraculous Zamzam well had
very lictle water.??

It is not difficult to identify the legend’s many parallels with Biblicist
material. But the narrative as a complete entity clearly exhibits all the qualities
of an Islamic legend. It demonstrates this both in its particular rendering of
foreign parallels and with details that arc inconsistent or unrelated to other
sources. Abmham, for example, personally brings Hagar and Ishmael to Mecea
rather than simply sending them away as in the biblical rendition.2® The spring
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is identified as the Arabian Zamzam rather than Miriam’s well or the well-

created on the sixth day of creation found in Jewish sources.* Morcover,
after hearing from Abraham that her new home in inhospitable Mecca is God's
decree, she is satisfied with her lot rather than straying after false gods as in
Biblicist tellings.2’ And of course, the entire section of Hagar's running be-
tween Safd and Marwa is completely foreign to Biblicist accounts; its parallel
with pre-Islamic Arabian religious practice is masked by the acceptable
reinterpretation of the ritual act through the actions of Hagar and Ishmael.

It is clear from the preceding that the 1bn ‘Abbas version originated at
least in part as Biblicist wadition based on exegesis of the Bible. As it evolved
in ol form, however, it incorporated pre-Islamic Arab elements that anchored
it to the sanctuary tradition of Mecca,26 The Islamic material was added last,
reflecting an Islamic outlook and making what originated as irrelevant or
inadmissable material perfectly acceptable to Islam.

In addition to the nineteen traditions making up the Ibn ‘Abbas version,
a number of traditions facking records of authentication fit the same paradigen
with slight variations. These unauthoritative traditions are less regular and
tend to mix motifs from the more consistent authoritative traditions, often
resulting in composite narratives that appear to have been collected or even
created by later redactors. They may also represent traditions whose original
sources were dropped because they were not recognized as reliable by later
transmitters, and they are sometimes quite unique.

Al-Ya'qiibi’s brief unauthoritative rendition incorporates the Ibn ‘Abbds
version's motif numbers 6, 7, 8, and 11.77 It begins with a prophecy immedi-
ately before the birth of Tshmael: “God said: *I will increase your progeny and
will give them a dominion that will last throughout time such that no one will
know their number” When Hagar gave birth Sarab became jealous .. The
Safd and Marwa section is largely eliminated, and a bird mther than an angel
brings forth the water of Zamzam.

The rendition found in al-Kisa Ts collection includes motif numbers 7,
8, 10, 11, and 12,%% Although the story line follows the Ibn ‘Abbas version,
the wording and details are often quite different. Ishmael, for example, is born
with the light of Muhammad shining from his face,?® and God specifically
directs Abraham to bring Ishmael and Hagar to the sacred fand of Mecca.
Afrer their water runs out, Magar tries to shade Ishmael from the intense heat
of the sun with a piece of cloth that she hangs on the tree, And the narmator
himself rebukes Hagar for damming up the well rather than placing the words
in the mouth of Muhammad {motif 12},

Ibn al-Athir’s rendition?? includes motif numbers 1, 4, 5, 6, 7, 8,9, 11,
and 12, As in al-KisaTs rendition, God tells Abeaham to bring them to
Mecea. Motil 9 abour the running ritual is given by the narmtor rather than
on the authority of the Prophet. No angel or superatural intervention appears
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in this rendition. The spring begins 1o flow after Ishmael scrapes his heel
on the ground. .

Mujir al-Din’s rendition contains motif numbers 1, 3,4, 5, 6,7, 8,9, 10,
11, 12, and 13.3" This selling is one of the more complete narratives and
follows the Ibn ‘Abbas version almost verbatim. The only variant detail is that
God autherizes Abraham to take Ishmael and Hagar to Mecca.

A particularly interesting and unique telling of the story is given by
al-TabarT on the authority of al-5uddi and includes motif numbers 1, 2, 4, 5,
and 6,32 In a jealous mage, Samh sends Hagar out, brings her back and then
sends her out again.3* Samh is beside herself with anger and vows o cut

| Hagar to pieces, but then decides to circumeise Hagar, who uses the bottom
5

A

/
/

of her skirr to wipe off the blood. This, the narmtor notes, is the origin of
female circumcision and the practice of using a feminine napkin.3

Al-Tha'labl has a related rendition given on the authority of al-Suddi,
Ibn Yasar, and other transmitters {al! al-akhbar) containing motif numbers
1,4,3,6,7,8,10, 11, 12, and 13.35 Isaac and Ishmael are born at the same
time and grow up together. The two brothers compete with one another one
day in the presence of their father, and Ishmael wins, Abraham rewards him
by giving him his own seat and setting Isaac down heside him, an act apparently
reflecting the status of primogeniture and inheritance. As a result, Sarah is
furious at Abraham for treating Hagar’s son as if Hagar were his second
fegal wife.

She got angry and said, “You took the son of the slave woman
and sat him on your seat, but took my son and sat him next to you.
But you swore by God that you would not rake a second wife! Do not
vex mel!” Female jealousy had taken ahold of her She swore to cut
off a piece of [Hagar's] flesh in order to change her physical stare.
When she came back to her senses, she became confused about what
happened. Abraham then suggesied: “Reduce her status by boring a
hole in her ear’36 She did that, and it became a custom among women.
Then [shmael and Isaac fought with one another as young boys tend
to do. But Sarah got angry with Hagar and sail, ** You will not live with
me in the same place!” She commanded Abraham to dismiss Hagar
God then gave Abmham a revelation that he bring Hagar and her son
to Mecca.

At this point, the rendition follows an authoritative version attributed to
Mujihid.3” This telling of the legend provides an Ambic etymology {or Ishmael
when Hagar hears the angel who saves them from thirst,?® and also gives a
folk-erymology for an alternative name for the Zamzam well: makdat jibril,
meaning “the impulse of Gabriel"3?
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One motif common to most of these last renditions but absent from the
Ibn *Abbis version is that God personally directs Absaham to bring Hagar and
Ishmael to Mecca. This aspect is prominent in all the other authorative ver-
sions of the legend listed below.

THE ‘AL VERSION

A different tale is told on the authority of ‘Alf b. Abt Talib."® According
to the “*AlP” version, Abraham proceeds 1o Mecca because God commanded
him to establish the site of the Kaba, He brings Hagar and Ishmael along, but
no mention is made of any conflict with Sarah. The ‘All version is found in
two forms. The firsy, cited in two sources,’! reports that after God commanded

Abraham to build the Sacred House or Ka'ba, a supernatural being called the-

saking’? guided him to Mecca and showed him its proper location. In al-

Tabar's History, Ishmael and Hapgar accompany Abraham on his journey as.

the sakina guides them on their way. When they arrive in Mecca, it circles
around the site of the House and says “‘Build upon me! Build upon me!” In
al-Tabari’s Comumentary, the sakina guides Abraham alone from Armenia to
the House, and Ishmael and Hagar are not mentioned. The sakina shows him
the location “as a spider ascends to its house, and it is raised up from stones
that 30 men eould not life.**3

The second form of the "Alf version is made up of three somewhat more
consistent renditions.** When Abraham is commanded to build the House,

Ishmael and Hagar go out with him. They arrive in Mecca and see some-

thing like a white cloud with a head in it floating over the site of the Ka'ba. 4
This cloud tells Abraham to build exactly on its shadow or measurement, but
not to exceed or fall short of the specified dimensions. After Abraham builds
the House, he leaves, and Hagar and Ishmael follow him. When Hagar asks to
whom he is entrusting them, Abraham replies: “To God.” Hagar is satisfied,
but Ishmael soon becomes thristy so she runs from Safi to Marwa seven
times looking for help. She cannot bear to see the death of her child, but she
nonetheless returns to Ishmael, who is scratching up the ground with his
heel. She finds the angel Gabriel there, who asks her who she is. She replics
that she is the mother of Abmham’s son. He asks: “To whom did he entrust
you?” She answees: “To God” Gabriel is satisfied, the boy scratches the ground
with his finger, and the water of Zamzam flows out. Hagar begins to hold
back the water and is chastised by Gabriel, who says: “Stop thay, for the water
is fresh!”, or in another rendition, “for it quenches thiese!”

The first form of the *Ali version entirely omits the long section about
Ishmael'’s thirst and the well of Zamzam. Aside from the names of the charac-
ters and the term, saking, it has no parallels in Biblicist legends. The second
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form includes the thirst and the Zamzam sequence and therefore finds more
natural parllels with the biblical legend.*8 Both variants contain motifs that
contradict or are unrelated to the biblical text: Abraham personally brings
Hagar and Ishmael to Mecca and is guided by a supernatural being, Hagar
asks Abraham to whom he is entrusting them, and runs between Safa and
Marwa in search for help (as in the Ibn "Abbis version).

We note hints of pre-Islamic Arab influence in the "Alf version. The
description and function of the sakina and the speaking cloud are not incon-
sistent with Arab folklore.s” The geographical locus is obviously connected
with the ancient pre-Islamic religious site, and Hagar’s running becween Safa
and Marwa reflects a known pre-Islamic Arab rite. Neither variant contains
any new [slamic marerial.

The ‘Alf version does not relate to the biblical story as does the Ibn
‘Abbas version. It is only vaguely related to the biblical text aid appears to be
largely unconscious of the Bible account. Although affected indirectly by
Biblicist material (minimally by the names of the characters}, it does not de-
rive [rom a Biblicist environment, It most fikely originated as an Arab or oth-
erwise non-biblically oriented legend that evolved into a hybrid conaining
some components of Biblicist as well as pre-Islamic Arabic material,

THE MUJAHID VERSION

According to the “Mujahid” version, Abraham brings Ishmael and Hagar with
him to Mecca, where God shows him the site of the Ka'ba. This version is
made up of six renditions, four on the authority of Mujahid* and one cach
on the authority of Ibn Ishiq*? and al-$adiq.® Five are complete narratives
while one is a fragment on the authority of Mujihid. The pamdigmatic Mujihid
version follows:
1. God shows Abraham the site of the House (4/6),5! or Gabriel shows him
{1/6), and Ishmael and Hagar come along (5/6). God (3/6) or Gabriel (1/6)
also show Abraham the sites of the Sacred Precinct fharam} of Mecca.
They come from Syria {3/6) when Ishmael is stll suckling (3/6).
Gabriel guides them (5/6) and they ride on the legendary supernatural
steed, Buraq (4/6).52
4, On their way, they never pass a town (4/5) or a pleasant location {1/5)
without Abraham asking Gabriel if that is where he should build the Ka'ba.
Gabriel answers: “*No, keep going!” When they come to Mecca (5/5), it is
full of rocks and three varicties of thorn trees (4/5).53 the Amalekites live in
the area {3/5), and the site of the House is a reddish clay hill (4/5).5*
Abrmham asks again if this is the place and Gabriel answers: “yes™ (4/5).55

bl
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5. Abmham leaves Hagar and Ishmael at al-Hijr and tells HFlagar to build a
shelter there (4/5).

6. Abraham then recites Q.14:37 (5/3) and departs (3/5), returning to
Syria (2/5).

Only two of the six renditions include the $afd and Marwa sequence. In
al-TabarT's History, Hagar hears a voice on $afa and climbs the hifl iooking for
help. She prays to God for rain and then hears the voice again, this time near
Marwa. She runs there, climbs that hill, and prays again. When she hears the
sounds of wild animals in the wadi, she rushes to Ishmael and finds him
drinking water from a spring gushing forth under his hand. She drinks and
begins to draw water into her water skin. If she had not done that, then Zam-
zam would be a spring of pure water forever. A comment on Mujihid’s au-
thority is appended to the story, stating that some say it was Gabriel who dug
out Zamzam with his heel,

Al-Sidig’s renditon has Hagar catting out for help and climbing Safq.
She sees a mimge in the wadi so runs toward it. Then she climbs Marwa and
sees another mirage, 5o runs to it as well, repearing the muneuver seven times.
On her seventh circuit at Marwa, she sees water underneath Ishmael’s legs so
she races to him and dams it up with sand. The narrator remarks that the well
is called Zamzam because she collected (zarmnat) the water

All renditions of motif numbers 1 through 6 are virtually identical with
the exception of that of al-Sidiq, who mixes in some aspects of the Ibn *Abbis
version. According to al-5ddig, the story takes place after the conflict with
Hagar, and God tells Abraham to bring Hagar and Ishmael 1o the safety of
Mecca, Before leaving, Abmham promises Samh that he will not descend from
his mount until he returns to Syria.® Hagar ties a garment on a tree for shade
when they arrive, and tells Abraham thar it is not like him to leave them in
such a desolate place. Abraham replies that God commanded him to bring
them there and then departs to Kadd where he recites Qurian 14:37.

The Mujahid version has little in common with Biblicist legends aside
from the names of the charmacters. Abraham’s supernatural guide and steed
in the form of Gabriel and Buraq are nowhere found in the entire series
of Genesis legends. The motif of the magic steed, Burag, may have origi-
nated in Arabia.57 And Gabriel, though officially an angel, seems to take on
the traits of a jinni (jinn) who takes Abraham on a magic horse and speaks
in fiddles until arriving at their destination in Mecca. Even the two rendi-
tions of the Zamzam motif omit any mention of an angel or divine inter-
vention with the sudden flow of the spring as may be found in the Genesis
rendition. The one Islamic editorial insertion found in every rendition of this
version is where Abraham recites Qurin 14:37, thus binding the legend to
Islamic Scripture,

ﬁ
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Like the ‘Alf version, the Mujihid version appears to be a hybrid that
contains bosh Biblicist and Arab elements. The two versions display enough
similarities to suggest the possibility of their having been derived from the
same ancient nilfen. 58

To summarize our findings, the tbn ‘Abbis version of the transfer legend appears
to be quite conscious of the Bible and careful not to contradict it, connecting
Abraham and his Ishmaelite descendants to Mecca and its environs in a manner
that is consistent with the biblical narratives. There are no major contradiciions
and no one could claim fairly that it distorts the biblical meaning. It is, rather,
an extension of the biblical story, lengthening a rale that comes to an abrupt
halt in the Bible. As will become evident in the following chapters, the 1bn
‘Abbis version of the Transfer tradition is part of a longer Ibn 'Abbas narrative
that follows the story of Abraham and Ishmael to its logical conclusion with
the construction of the Ka'ba and Abraham's famous call to the Pilgrimage.

The Mujahid version also brings Abraham with Hagar and Ishmael to
Mecca, but is not concerned about being consistent with the biblical narra-
tive. The major goal of Abmham’s Meccan journey in this version was for
God to show him where to build the Ka'ba. Like the Ibn ‘Abbis version, it
also establishes Abraham's Ishmaelite line in Mecca, although is not nearly
as detailed (two thirds of the traditions know nothing of the Safi-Marwa or
Zamzam sections).

The *Alf traditions connect Abraham directly to the site of the Ka'ba and
also have no direct consciousness of the biblical story. Their portrayal of
Ishmael and Hagar is inconsistent and even omitted entirely in one rendition,
suggesting that their involvement in the story may have been an addition to an
carfier legend depicting only Abraham journeying alone to Mecca.

Both the ‘Alf and Mujzhid versions appear 1o have the goal of connecting
Abmham directly to the Ka'ba, whereas the [bn *Abbis version connects Abra-
ham, Ishmael and Hagar with the larger area of Mecca.3? The "Ali and Mujihid
versions are highly dependent on the supernatural with the saking, the magic
cloud, angelic guide and supernatural steed, while the Ibn *Abbis version is not.

The Ibn ‘Abbas version evolved out of a Biblicist tradidon that under-
went a series of changes in pre-lslamic Arabian and Islamic setdings unuil it
came into the form we observe in our sources. The "All and Mujahid versions,
on the other hand, appear to have originated as Arab teditions, explaining
thé"sanctity of the Ka'ba. These versions also evolved until they too would
satisfy the nicéds of Islam with its incorporation of biblical themes. both rep-
resent hybrid versions that include aspects from various sources. Despite their
varied origin, all three now function effectively as Istamic traditions with their
particular religious and cultural agenda.




Chapter 9

THE JURHUM

The Jurhum legend serves the role of assimilating Ishmael into Arab culture
from that of the Biblicist world, and at the same time establishes his promi-
nent role in traditional Arab genealogy. Consequently, its significance cannot
be fully understood without understanding the basic thrust of the classic Arab
gencalogical world view. The genealogists apree that all Arab tribes are de-
rived from one of two great ancestors, Qahtdn or ‘Adnin. The former is
genenally associated with the True or Original Arabs {al-amb al- Griba),
ancient tribes such as 'Ad, Thamiid, Tasm, and Iram, most of which had
disappeared long before the beginning of Islam and are therefore designated
also as the Lost Arbs (al-arab al-biz’ida). The descendants of Qahtan are the
southern Arabs (gaba il al-yaman} and include such famous groupings as the
Himyar, Kahian, Tayyi’, and the famous Aws and Khazraj of Medina, who
figured so prominently in Mubammad's emigration there from Mecea.

‘Adndn is associated with the Arabised Arabs {al-‘arab al-muta arviba or
al-mb al-wusia ‘riba), those non-indigenous tribes who becasne Ambized when
they migrated into the Arabian Peninsula. The descendants of *Adnin are the
northern Arabs, including such well known groupings as the Thagif, Tamim,
Kindra, and most imporiant, the Quraysh, from which Muhammad, the
Umayyad and ‘Abbasid imperial dynasties, and the Imims of the Shi'ites all
derive. Ishmael is considered an ancestor of the tribal descendents of ‘Adnan.
He is the progenitor of the northern Arabs, those who re-established the
new-old religion of Islam and who led the faithful in its great conquests.!

Arab gencalogical tradition considers the Jurhum one of the ancient
True Arab tribes derived from Qahtin. The Jurhum migrated from Yemen to
Mecca, where they are assumed to have controlled the religious rites of the
Ka'ba or even to have built it, bur were eventually forced to concede control
of the holy city and then died out long before the beginning of Islam.2

thn 'Abbas is the only consistent authority for the Jurhum legend, with
eleven narratives attributed directly to him.? Three additional renditions of
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the legend but without records of authentication are also found among our
sample.* We have found, in addition, two narmtive fragments of the legend,
one without a chain of authorities® and one attributed to Sa'id b, Jubayr,s and
two unique narratives that are clearly informed by the Ibn 'Abbds version: one
is told on the authority of Wahh,” and one on the authority of al-Sadig.

The following plot sequence of the Jurhum legend is based on the four-
teen complete narratives.

[y

- The Jurham live in a wadi near Mecca (3/14), or a carvan or group of

Jurhum pass Mecca (10/14) on their retumn from Syria (2/14) or on their

way to Syria (4/14) from Yemen (1/14). They pass through Kada (3/14)

or the lower part of Mecca (7/14).

The Jurham notice a bird circling over the Meccan wadi {14/14). Birds

only circle? over water, but the Jurhum know that no water can be found

in the Mecca valley. Curious, they send one or two scouts who report

back that there is indeed water there {(7/14),

3. The Jurhum enter, find Hagar, and request of her to allow them to live

there. She agrees (14/14), but the water will remain in the possession of

Hagar and Ishmael (9/14),

A statement is interjected on the authority of the Prophet (or Abi al-
dsim): Hagar was happy to allow the Juthum there because she loved

humanity (5/14),

Ishmael grows up with the Jurhum (12/14),

learns Arabie from them (5/14),

impresses them with his abilities (4/14),

. and marries a Jurhumite woman (11/14).

Hagar dies before (6/14) or after (3/14) Ishmacl's marriage.

Ishmael also leaens to hunt from the Jurhum (2/14).

!\J
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The narrative ends rather abruptly here in most renditions and im-
mediately picks up with Abralam’s visits to Ishmael to inspect his legacy, ¥
Only a few renditions, none of which are attributed to Ihn ‘Abbas, specifically
take up the genealogy of Ishmaels descendents.!! The only direct panallel
with the biblical narrative is Ishmacel learning to hunt, which occurs anly
twice.'? Aside from this and the fact that the main characters are also hiblicat,
the narrative appears to have no connection with Biblicist literature. Despite
the lack of parallels, however, the legend perfectly fits the paradigm of narra-
tive exegesis on Genesis 21:20f, “And God was with the boy and he grew up;
he dwelt in the wilderness and became an archer. He lived in the wilderness
of Paran, .. "3

OF the two renditions attributed to sources other than Ibn ‘Abbas, the
cartiest is given by Ibn Qutayba!® on the authority of Wahb and includes
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motif numbers 3, 6, 8, and 11. It adds that the Jurhum give [shmael seven
goats, which become the basis of his possessions. '3

The second is given by al-Tabarsi!$ on the authority of al-Sadiq and
includes motif numbers 2, 3, and §. The Jurhum tribe is living in the Hijaz and

at 'Arafir” when Abraham settles Hagar and Ishmael in Mecea. Animals as

well as birds draw near to the water of Zamzam. When the Jurhum request
permission of Hagar to live with her and her son, she cannot respond until
she asks Abraham, who visits them on the third day. Abraham agrees, so the
Jurhum pitch their tents there. When Abraham visits a second time, he is
excepiionally pleased with the large number of people who have settled there.
Each one of the Jurhum give Ishmael one or two sheep.

Other reports provide more information about the Jurhum, although
they do not always connect the tribe with Ishmael. Al-Tha'lab?"® includes a
poem that was part of a pre-Islamic ritual litany uttered during parts of the
Pilgrimage rituat and known as talbiya:'% “For this reason, the Arabs used to
recite in their talbiya:

MNay. The Jurhum are Your servants
All people are your acquisition, bus they are Your original possession.
In ancient times, they built Your cities.

Two reports declare that because of their sins, the Jurhum are no longer
blessed with the glories and miracies of the Ka‘ba and Zamzam.?® Al-Tabaris
mentions that the second Caliph ‘Umar b. al-Khaytah preached 2 sermon noting
that God destroyed the Jurhum because of their desecration of the Ka'ba.

Both al-Tha'labi and Ibn al-Athir note that Ishmael is the father of the
Ambized Ambs but provide no tmditions in support of their claims. In fact, no
authoritative tradition specifically supporting the claim that Ishmael is the
father of the northern Arabs could be located in any of the traditions from our
sample. His lofty position within Arab genealogy is assumed, but aside from
the Jurhum legend, has little authoritative support in the tradition. Recent
research in the sources of Arab genealogy supports the view that Ishmacl's
status is a late idea ameong the Ambs, having developed only after the begin-
ning of Islam.2!

Although lacking a parallel among Biblicist legends, the Jurhum legend
actually serves to inform the biblical Ishmael story in a style similar to Jewish
midrashic exegesis by extending it and depicting what happened after Ishmael
and his mother left Abraham and Sarah. At the same time, it also features the
well-attested pre-lslamic Amb eribe of Jurhum and centers on an ancient Arab
religious site. The circling bird auguring good tidings (motif 2} also represents
a pre-Islamic Arab motif.22 The metanarmative sign of motif 4 represents an
Islamic gloss affieming that Hagar, the matriarch of the line resulting in the
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tribe of Quraysh and the Prophet Muhammad, was a pious and praiseworthy
womar, an addition which may have been a polemical response to the Biblicist
view that she lacked true faith in God. 23

Like the previous legends in the Meccan Sequence, the story of the
Jurhum is a hybrid tradition. It serves in typical style as exegesis on Genesis
21:20 (*And God was with the lad™) and is carefully constructed in such a
way that it remains entirely consistent with the biblical rext, Yet despite its
role as a logical extension of Genesis 21:10-21, its content is made up prima-
rily of pre-Islamic Arab material and provides for the arabization of lshmael
through his upbringing among the Original Arab teibe of Jurhum. In its final
and Islamic form, the legend serves ta establish the tansition from the biblical
Ishmael to the Arab Ishmael, progenitor of the Northern Arabs and of course,
Muhammad. It functions effectively both in preparing Ishmaet for his role
of patriarch of the northern Arabs and in assisting his father to build the
holiest shrine of Islam (Qur'an 2:127: AND REMEMBER, ABRAHAM RAISED THE
FOUNDATIONS OF THE HOUSE, AND ISHMAEL .. ). In its final form, therefore,
this Tbn *Abbds legend assumes the role of exegesis on the Quean, bue in a
manner that never connadicts or deviates from the biblical story of Abraham
and Ishmael.

But Ishmael’s preparation is not yet complete. His father Abraham has
yer to ensure that Ishmael's wife, a matriareh of the northern Arabs and
founders of Islam, is of the proper calibre and refinement to fit her task.




Chapter 10

ABRAHAM’S VISITS

Of all the various components of the Islamic Abmham-Ishmael cycle, the
story of Abraham’s visits to Ishmael in Mecca draws the closcst parallel to
Biblicist sources,! Ibn ‘Abbiis is the only consistent authority for these tradi-
tions, with eleven narratives actributed to him.2 Six anonymous narratives?
bring the total to seventeen. As one would already begin to expect from previ-
ous sections of the Abraham-Ishmael cycle, the anonymous tellings tend to
be less consistent than those attributed to an early authority. The following
plot sequence of Abraham’s visits is based on the seventeen narratives.

ot

Abraham comes to Mecea to visit Ishmael or inspect his legacy (10/17), or
he asles Sarah's permission to visit (7/17) Ishmael. She agrees on the condi-
tion that Abraham will not dismount from his steed or remain away (5/17).
2. When Abraham acrives in Mecca, Ishmael is not at home (17/17) because
he is out secking food {5/17), or hunting (10/17). He would always leave
the Sacred Precinet whenever he weat out to hunt (4/17).
3. Abmbam meets Ishmael’s wife, who is rude and inhospitable to him (8/17),
shrewish and complaining (4/17), or lacking intelligence (1/17). She never
asks who he 1s and he does not volunteer his name.
Abraham tells her to give greetings from him to her husband, and asks
her to convey to her husband the message to “change the threshold of
your door” (11/17) or “house”™ (5/17).
Ishmael returns and smells the scent of his father (5/17}, or senses that
someone came by (3/17). He asks his wife or she volunteers to tell
him the story of the visit. When he hears his father's message, he di-
vorces her and marries another woman (7/17) or specifically another
Jurhumite (3/17).4
After a period of time, Abraham visits again. Ishmael's second wife is
friendly and hospitable (16/17). She never asks who he is and he does not
volunteer his name.
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7. She offers him food (8/17) ar a feast of bread, meat, water, and grilled
poultry (1/17).

Abraham asks what food they eat. The wife answers “meat and water”
{(9/17) or “milk and meat” (5/17). Abraham calls for God’s blessing on
whatever she answers (12/17) three times (2/17).

9. An anonymous comnment is added here stating that no one could survive
on cating only milk and meat except in Mecca {3/17). The Prophet, Apos-
tle, Abit al-Qasim? (4/17) or the narrator (3/17) explains that that is why
there is no agriculture in Mecca, or it is stated that Abraham’s prayer is
like a blessing (2/17).

In seven renditions, Ishmael's wife then washes his head while he rermains
on his mount (6/7, see motif 1), or anoints his hair with oil (1/7). In order
to remain on his mount, he stands on a stone called the Maqam Ibrahim
and his footprint remains upon it (4/7), or he stands on a water jug (2/7).6

==
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Abraham tells Ishmacl’s wife to give greetings from him to her husband,
and asks her to convey the message that “the threshold of your house (or
door) is sound".

Ishmael returns and smells the scent of his father or senses that someone
came by. He asks his wife or she tells him the story of the visitor, Ishmael
tells her that the visitor was Abraham (10/17) and that she is the threshold

11

12

The image of Ishmael portrayed in this story is the dutiful husband and
son. He is the breadwinner who is busy providing food for his family, and he
demonstrates his devotion to his father by immediately obeying whatever his
father wishes. The legend also assures its audience that Abraham cared so
much for his son that he would visit him repeatedly even long after the move
to famway Mecca.

The story likewise establishes a proper wife for the dutiful son and
ensures that the second generation matriarch of the leadership of Islam is
fitting for her role.” Abraham calls God's blessings upon the forebears of the
Muslims, and the ancient Arab custom of showing hospitality is confirmed as
a religious as well as cultural value. The metanarrative gloss in motif 9 ex-
plains the barrenness and lack of agriculture in and around the holy city of
Mecca, a characteristic that might appear incongruous to someone first visiting
the city known as the blessed Mother of Cities.

A few renditions provide names for one or the other of Ishmaels wives,
but none are authoritative. Ibn Sa‘d® provides two variants on the name of
Ishmael’s second wife: Ri‘fa bt. Mudad b. ‘Amr al-furhum and Rifla bt. Yashjub
b. Ya'rub.? Al-Ya'giibit® gives al-Hayfa' bt. Mudid al-Jurhumiyya. Al-Mas'adi
names her as Sima bt. Mahlahl b. Sa'd b. ‘Aw{ b. Hayni b. Nabat.!! Al-Kisa't
has Hala bt. ‘Umrdn b, al-Harith.'? Ibn Sa'd®3 and al-Mas'aditt provide names
also for Ishmael’s first wife, where she is an Amalekite in both renditions,
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possibly reflecting the Jewish view that she was & Moabite.!S Al-Mas'di gives
the name al-Jadd’ bt. Sa'd al-Imligy,’6 and al-Kisd'7 calls her the daughrer
of Sabda.!?

The unauthoritative traditions contain more embellishmenis.!¥ Both al-
Tha'labT and al-Kisa'T claim that Abraham travelled to Mecca to visit Ishmael
on Burag or a horse that Gabriel brought to him from Paradise.!? The hagio-
graphic folk literature collections all carry the motf of washing Abraham’s
head and the miraculous mark of his footprint, while only five of the other
fifteen sources include any aspect of this moif.

The Biblicist versions of the legend most likely evolved to explain Gen-
esis 21:21; “{[shmael} lived in the wilderness of Paran; and his mother got a
wife for himn from the land of Egypt” The Istamic legend, however, set in an
Arabian context, evolved to find Ishmael a wife of good Amb (not Egyptian)
character, The names associated with Ishmael’s wives in the unauthoricative
renditions reflect pre-Islamic Arab roots, as do the renditions containing the
motif of the Magdm [brahim {(#10). Only a few renditions carry these Arab
maotifs, however, and they cannot be said to typify the legend as a whole.

Editorial glosses are interspersed throughout the narrative. Four rendi-
tions of motif 2, for example, take pains to point out that Ishmael would leave
the sacred precinct of Mecea before hunting, thus acknowledging the reli-
gious sanctity of the Sacred Precinet of Mecca (bardni) where the taking of
life is strictly forbidden. The prohibition of hunting reflects a pre-Islamic as
well as Islamic religious rule, of course, and may have entered the legend
before it became canonized under Islam {though it appears in four of seven-
teen renditions),2?

Motif 9 consisis of editorial glosses explaining either the special sanc-
tity or the odd barrenness of the holy city of Mecca., Three explain how
people who could not normally survive on the diet Ishmael and his family ate
in Mecea could nevertheless thrive because of the sanctified nature of the
place.2! A second and more popular version explains thar the lack of agricul-
wre in Mecca resulted from the speeific food brought by Ishmael's second
wife to Abraham for his blessing. “If she had brought wheat or barley or
dates, then that land would be full of agriculture**? Both of these additions
explain various aspects of Islamic or current Arab realia that were inserted
into an older legend.2?

The legend of Abraham’s visits to Ishmael draws the closest parallel
with availabte Biblicist material while also exhibiting Amb and [slamic mate-
rial. It probably evolved originally as biblical exegesis, although it naturally
satisfied important Islamic considerations as well, such as the fact that Abraham
did not rejeet his oldest son. The fact is that both the Biblicist and the Islamic
versions serve to exphain the biblical story by extending the narmtive beyond
the abrupt end given in Genesis 21:21. The Islamic version affirms that Ishmacl
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was never rejected in favor of his younger half brother Isaac. The forebear of
the northern Arabs and the Quraysh continued to receive his father’s blessing;
his second wife, befitting the status of the Arab matriarch and the progenitor
of Muhammad, received explicit approval from father Abraham.2t Ishmael
remains closely connected with his father and in doing so, remains firmly
within the Abrahamic monotheistic tradition. The legend also confirms the
special awareness and sensitivity of Ishmael. He feels his father’s presence as
soon as he returns from hunting. He has no difficulty understanding his fa-
ther’s coded message and demonstrates his unquestionable filial piety and
obedience. He also portsays the image of the responsible provider, all highly
respected Amb cultural tmits.

In neither the Biblicist nor the istamic tellings of the legend did Abrtham
expel Hagar and Ishmael from the sphere of his love and concern. But in the
Jewish renditions, Abraham returns home without giving his eldest son a bless-
ing, while the Islamic rendittons overwhelmingly note God's blessing invoked
by Abmham upon Ishmael’s family, thus proving Abraham’s love for his Amb
progeny and for Arabian monotheism (motifs 8 and 9). Abraham approves of
Ishmael living in Mecca and marrying 2 proper Arab woman, He gives his
blessing to their way of life.

The only disonance between the Islamic legend and the biblical text is
in the identity of Ishmael's wife, who is Egyptian in Genesis 21:21. The Jew-
ish narrative midrash follows up on the verse through the story of Abmham’s
visits.” Abraham disapproves of Ishmael’s first Moabite wife whons Ishmael
had himself chosen, so Hagar sends for a more appropriate wife from Egypt,
Abraham approves of Hagar’s choice on his second visit, thus explaining Gen-
esis 21:21.%6 The Jewish renditions, therefore, appear to have evolved as exe-
gesis on Genesis 21:21.27

The Islamic renditions, however, have ne direct association with the
Genesis verse. On the contrary, their purpose appears to be the establishment
of Ishmael and his progeny among the Arab people—a very different goal. If
Ishmael had taken a wile from Egypt in the Islamic version of the legend as in
the biblical story and its Biblicist exegesis, Ishmael’s ambization would not
have been accomplished. Moreover, the story would hardly have held any
relevance in an Arabian context. This particular aspect is noteworthy because
it is the only segment of the Ibn *Abbds Abraham-Ishimael cycle that obvi-
ously contradicts the biblical text. [t appears that there was little alternative to
establishing Ishmael’s Arab identity.2¥ Its importance was greatly enhanced by
the fact that he married into one of the legendary pre-Islamic Arab tribes
associated with the holy city of Mecca.




Chapter 11

BUILDING THE KABA

Building the Ka'ba in Mecca, the spiritual and ritual center of the Islamic
world, marks a climax in the Abmham-Ishmael cycle and signals the cul-
mination of Abraham’s religious career according to at least one school of
early Islamic tradition. This ohservation may not be immediately clear from

a casual reading of the sources, for most append traditions to Abraham’s .

building of the Ka'ba which tell of his centmlity in the Pilgrimage ricual,
an act which might be seen as the true acme of his life since it establishes
a sacred precedent for the Islamic requirement of Pilgrimage. But the Pil-
grimage traditions are inconsistent in structure, content, and attribution,
suggesting a later association.! They represent more recent developments that
did not form part of a coherent early group of traditions making up the epic
Abraham story.

The reports about building the Ka'ba are divided into three major
types distinguished by the uldmate authorities of their records of authen-
tication: lbn ‘Abbas, ‘Alf, and al-Suddi.2 Abmham is always depicted as the
primary builder, with Ishmael sometimes assisting him, but it is not always
clear whether the entire Ka'ba is built or whether only the foundations are

raised. The most consistent and often recurring version is that attributed to
Tbn ‘Abbas.

THE IBN ‘ABBAS VERSION

This version is dominated by fourteen traditions attributed directly to Ibn
‘Abbas. Twelve are complete narratives? and two are [ragments.* One addi-
tional narrative, identical to the Tbn 'Abbas version, is given without a chain of
authorities,” and one fragment is attributed to Sa'id.8 Thirteen of the sixieen
traditions, therefore, are complete narratives,

The paradigmatic Ibn ‘Abbis version:
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1. Abraham comes to Ishmael a third time (10/16) and finds him trimming ar-
rows (15/16) under a tree {dawha 9/16) next to the well of Zamzam (12/16).
2. He informs his son that God has given him a command. lshmael replies
that if God gave Abraham a command, he must carry it out. In response,
Abraham either asks Ishmael for help or tells him that he was commanded
as well, and explains that the command was to build God’s House (13/16).
Abraham points to a small hill raised up above the surrounding area or
above the winter flash-floods and tells Ishmael that that is to be the site of
the House (7/16).
Abrzham thereupon begins building while [shmael hands him the stones.
When Abraham tires or the building gets too high for him to reach, Ishmael
brings him a large rock upon which he stands (13/16). That is the Magam
Ibrahim (5/16).
As they continue, they recite Qur'an 2:127: OUR LORD, ACCEPT [THIS) FROM
US, FOR YOU ARE THE ALL-HEARING, THE ALL-KNOWING {13/16).

9]
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The Ibn ‘Abbas version is consistent, displaying little variation among
its sixteen renditions. The darwha tree and Zamzam well motifs seen also in
previous Ibn ‘Abbas narratives demonstrate the literary consistency of the Ibn
‘Abbas cycle in its identification of the site of the Ka'ba.” Here as well as in the
other sections of the Ihn ‘Abbas cycle, we find no supernatural intervention as
Abraham and Ishmael carry out their work. Ishmael is characterized as a pious
man who fully supports his father in carrying out the command of God. He
continues to demonstrate filial piety first made obvious in the previous chap-
ter by assisting his father, even bringing the large stone for him to stand upon
and moving it along the side of the Ka'ha as they work their way around
its walls.

The Ibn ‘Abbas version explains the ancient sanctity of the Ka'ba as well
as the pre-Islamic structure now called the Magam Ibrahim,* but it does so in
monotheistic, even Biblicist terms by virtue of the names of the characters in
the story. No supernatural or magic traits are associated here with the holy
places, despite supernatural traits found in other sources.? And aside from
God's House being built in Mecca rather than Jerusalem, none of the motifs
are inconsistent with Biblicist material. They do appear to be incongruous,
however, with what one would expect from pre-Islamic Amb lore because
they have been purged of pre-Islamic refigious content. The old religious sites
were cxplained simply through an overday of Biblicist material that was entirely
consistent with the thrust of the book of Genesis.!® And closure for the epi-
sode is provided by motif 6, an Islamic insertion that binds the enire narrative
to the Qur'in.!!

A legend establishing the sanctity of the Ka'ba as God's House would
not have developed in Biblicist communities as we know from today. Never-
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theless, its content, style, and literary motifs fit perfectly with the Enio._._m
narratives attributed to Ibn ‘Abbas, some of which we have suggested eatlier
derive from Jewish narrative exegesis. This version of building the Kaba is
neither predominantly Biblicist nor pre-Islamic Arab in nature, and it needed
little modification through Islamic insertions to place it fully within the rubric
of classic Islamic text {only motif 6). The legend functions to cap Abraham’s
life with his establishing the Ka'ba, thereby extending the Abraham cycle 10
its appropriate conclusion in the Meccan setting. Since the core of the legend
revolves around establishing Abraham as the founder of the Ka'ba even with-
out the help of lslamic editorial additions, it suggests the possibility of this
episode and the full Abraham cycle atwributed ro 1bn *Abbds having evolved in
a pre-Islamic Arab environment in which Biblicist influence was already
strong—in a world in which Abmham’s association with the Ka'ba was estab-
lished even before Muhammad's extensive contact with the Jews of Medina.!2
Abraham is frequently associated with establishing sacred sites in the Hebrew
Bible (Genesis 12:7; 13:4, 13:18; 21:33}, and this association was probably
the source for his pre-lslamic connection with the founding of the Ka'ba.

In the earlier episodes of the Ibn *Abbas Abraham cycle, the plot appears
to follow the biblical story of Abmham and Ishmael quite closely. Once Ishmael
is established in Mecea and remains ousside the framework and purpose of
the biblical story, however, the traditions take on more typically Ambian con-
cerns that relate more directly to ancient Meccan associations, We note fewer
biblical paralels and greater freedom in the use of Amb and Islamic compe-
nents as the legend unfolds further away from the setting and chronology of the
biblical story. The Ibn ‘Abbas cycle extends the biblical story of Absham and
Ishmael to its logical conclusion in an Arabian setting, suggesting the possi-
bility of the use of this {or similar) legend, among pre-Islamic heterodox Bib-
licists {or Arabian hanif monotheists) who worshiped at the holy sites in Mecea,

THE *All VERSION

This version is dominated by sixteen traditions traced back to 'Ali b. Abi Talib.
Five located in the sources under the rubric of Abraham's transfer of Ishmael
and Hapar to Mecca have already been discusséd above in Chapter 8. OFf
those five, four refer to Hagar and Ishmael accompanying Abmham ro Mecca
when he is commanded to build God's Flouse. The remaining eleven rendi-
tions are found among discussions on the actual building of the Ka'ba and
exclude any reference to Hagar and Ishmael accompanying Abraham 1o Mecca,
Because the two groups represent tellings of the same tradition, we have
presented the entire sample of “*Ali” taditions here, including those already
examined in Chapter 8.
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The 'Alf version actually comprises three covariant traditions. All por-
tray Abraham’s journey to Mecca as an immediate response to God’s com-
mand to build the Ka'ba.!® They all depict Abraham receiving supernarural
assistance in Jocating the site upon which to build the Ka'ba, and all but one
portray the saking as providing him with that assistance. Apart from these
commonalities, a degree of variation may be observed between the covariants,
delineated below as 1) Magam, 2) Cloud, and 3) Spider. We also note a certain
amourt of confusion among the waditions, a phenomenon not surprising
since the three related accounts of Abraham building the Ka‘ba are attributed
to the same aunthority. .

The Magain Tradition

The “Magam Tradition” consists of seven nearly identical renditions
(7/16).14

1. One or two men approach ‘Al and ask him if the House!d is the first
dwelling ptace on earth (6/7}.16 “All answers them (6/7) or begins the nar-
rative (1/7) by saying that it was not the first house (baye), but was the
first with the blessing of the Magam Ibrahim. Whoever enters it is safe.!?
'AlT then asks permission of his questioner to complete his explanation,
and continues. )

God commanded Abraham to build Him a House, but Abraham was very
uneasy because he did not know where to build it (7/7).

3. 'To remedy this, God sent him the saking, a gale wind with owo heads (6/7)
or one head (1/7), which leads him to Mecca (6/7) or to the correct loca-
tion {1/7),

The sakina coiled iself up on the site of the Ka'ba fike the round Arab
shield of overlapping leather skins sewn one over the other {6/7), or like a
snake (1/7).

Abraham is told by God to build where the sakfna came to rest {6/7} or 1o
actuatly build upon it (1/7).18

He builds, but one stone remains to be put in place (5/6}, or Abraham
reaches the location of the stone {al-hajr) (1/6). Ishmael is playing nearby,
and Abraham tells him to find a stone (6/6). When Ishmael returns,!® he
finds Abraham mounting the Black Stone.?? He aslcs his father who gave it
to him (6/6). Abmham answers that it was someone who did not teust in
Ishmael’s {3/6) or ishmael’s and Abraham’s (1/6) building. It was Gabriel
{6/6) who brought it from heaven (5/6).

I

-

hdl

&

An cighth rendition of this madition contains a slight variant, though
also given on ‘Ali’s authority.2! It excludes *Ali's remarks regacding the first
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house and commences with God commanding Abraham to build the House
and call she people to the Pilgrimage:

ibn Humayd reported to us on the authority going back to Ali b. Abi
Talib that he used to say: “When God commanded Abraham to build
the House and call for the pilgrimage among humanity, Abraham went
out from Syriz with his son Ishmael and Ishmael’s mother, Hagar. God
sent the sghina with them, a wind that has a tongue for speaking.
Abraham followed it wherever it went until it arrived in Mecca, When it
came to the site of the House, it citcled around it and said to Abraham,
‘Build upon me! Build upon me!" Abraham thereupon laid the founda-
tions and raised up the House along with Ishmael until they arrived at
the location of the corner support {al-sukn). Abraham said to Ishmael:
'O my son, find me a stone that I may establish as a sign for humanity!’
He brought him a stone, but Abraham was not satisfied with it so he
said: ‘Find me a different one!” So Ishmael went to search for a [different]
stone. But when he came back, it had already been brought and Abraham
had placed it in its proper location, He said: ‘O father, who brought you
this stone?” Abraham answered: ‘Someone who did not Jet me depend
on you, my son.”

These renditions of the Magim Tradition contain three instances of
supernatural intervention: the sakina leading Abraham 1o Mecca, the sakina
showing him the exact location of the Ka'ba, and Gabriel bringing the Black
Stone to Abrabam from Heaven. They have nothing in common with Biblicise
legends aside from the biblical names of the characters, but they contain the
motifs of the Jinni-like saking and the Black Stone, which are not found in
Jewish folklore.?? The site is the ancient Amb religious shrine, and the coiling
up of the sakina is described in terms of a traditional Arab battle shield, With
the combination of biblical chamacters and Amb lore, the Magim Tradition.
explains the sanctity of the Ka'ba and the Black Stone in terms recognizable in
both Biblicist and ancient Arab environments. The introduction, on the other
hand, locates it in relation to the Qur'an, thereby placing it in an Islamic
context. The Magam Tradition associates the Magam Ibrahim with the entire
Sacred Precinct of Mecca (the Harani)—not from the contents of the narrative
itself but rather by the introductory comment of ‘Al (mosif 1), which sets up
the tradition as exegesis on the term Magim Ibrahim found in Qur'in 3:97.23

Only one of eight tellings mentions that Abraham brought Hagar and
Ishmacl to Mecea, yet six depict Abraham telling Ishmael to seek out a stone
for the comer support. Ishmael’s unsuccessful search and lack of assistance
to his father point to the assumption that he is too young to assist in building
the Ka'ba. This cpisode would therefore seem o have taken place when
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Abraham first brought his family to Mecca, although only one rendition affirms
this explicitly.

The Magam Tradition exhibits a concern for the sanctity of the Ka'ba
and the Black Stone, with only the introduction referring to the Magam {brahim
and no significant concemn for a history of Hagar and Ishmael. It strongly
reflects pre-Islamic Arab legends surrounding the supesnatural sanctity of the
Ka'ba and the Black Srone, although it too is influenced by Biblicism through
the naines of its chamcters,

The Cloud Tradition

The “Cloud Tradition'*?? features a supernatural cloud that floats over
the site of the Ka'ba in order to mark its exact measurements for Abraham.
Only three complete narratives were located in the sources, although it is
referred to on other occasions.?s

1. Abraham is commanded to build the House.

2. He comes to Mecca bringing Hagar and Ishmael.

3. When they reach Mecca, Abraham sees a cloud floating over the site of the
Ka'ba. It speaks to Abraham saying: “Build on my shadow {or measure-
menis}), but do not exceed or diminish [them]”.

When Abraham finishes and leaves to return to Syria, Hagar asks him to
whom he is entrusting her and Ishmael. He answers, “To God,” which
Hagar accepts by saying, “FHe will not allow us to perish”.

5. A shortened Safa-Marwa and Zamzam story then follows.26

&

The Cloud Tradition contains one motif probably deriving from Biblicist
material in addition to its use of biblical names. The cloud resting over the site
of the Ka'ba is reminiscent of the biblical cloud resting over the Tabernacle in
the desert; butas in the case of the sakina, this portrayal is substantially removed
from the biblical view.?” By explaining the sanctity of the Ka'ba through the
supernatural cloud, the legend confirms the holiness of the site in terms that
might be recognized by both Biblicists and pre-Islamic Arabs.

Though incorporating Biblicist motifs, the Cloud Tradition also has the
feel of an Arab legend accounting for the sanctity of the Ka'ba. It provides less
information about the holy site than the Ibn ‘Abbas version or the Magim
tradition by its omission of references to the Black Stone or the Magim
Ibrahtm, and it is not particularly popular, although it clearly had enough
merit 1 ailow for al-Tabarf and then 1bn Kathir to include it in their works.

The Spider Tradition

The “Spider Tradition” is also repeated less often than the others, and
centers on a comparison of the way the saking showed Abraham the location
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of the Ka'ba with the way in which a spider marks out its home. The sakina
marked the perimeter of the Ka'ba as a spider would first thread a single
strand around the perimeter of its web before filling it in.?8

Abraham came from Armenia (3/4) with the sakina guiding him. Joining
them were Gabriel and the Surad bird2? (1/4).

The sakina guided him in marking off the site like a spider marks off the
site of its home (4/4).

Abraham or the sakina®® lifted stones that only thirty men could lift (4/4)
in building the House (1/4), exposing the foundation of the earlier House
(2/4), or bringing the stones of the semi-circular enclosure to the side of
the Ka'ba (al-Hijr, 1/4).3!

One rendition continues with a sequence of the Cloud Tradition: after the
foundations are exposed, a cloud floats over the site and gives Abraham
instructions about building the House.?2

Two variant Spider renditions are given on the authority of Mujahid3?
and on the joint authority of Ibn Jurayj and Bishr b. *Asim.™ The Mujahid
rendition reads: “Abmham drew near from Syria with the sakina, a Surad bird,
and an angel, The sakina said: *O Abraham, establish the House upon me!’
For that reasen, no king or desert Amb pilgrim will circumambulate the Io:mm
unless he is in a state of [religions] mmnquility35

The other rendition has: “Abmham came from Armenia with the sakina,
the angel, and the Surad bird guiding him, marking the location of the House
like the spider marks the location of its home. He/it lifted a rock that thirty
men could not lift. The sakira said: ‘Build upon me!” For that reason, the
desert Arab pilgrim and the tyrant will not enter it unless he is in a state of
[religious] tranquilicy”

The Spider Tradition presents some intriguing difficulties for analysis,
The story has no connection to Biblicist content aside from Abraham’s name:
His origin in Armenia nevertheless raises the possibility of an earlier legend in
Christian narmative exegesis. The Spider mouf {2} may be a simple compari-
son of the actions of the sakina to the natural habits of a spider, or it may
represent a deeper but obscure level of association.3¢

The Spider Tradition explains the sanctity of a pre-Islamic Armb reli=
gious shrine through the supernatural sekia. The Surad Bird is a local crea-
ture found in the Arabian Peninsula, but its significance, as well as that of the
spider and Armenia, still remains unclear. No clearly Islamic material may be
found in this story.

As in the case of the two previous covariants on the authority of *Alf,
this is a fantastic tale thay accounts for the sacred nature of the Ka'ba in Mecca.
Like the others, it brings Abraham to Mecca, although in this tdition he comes
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from Armenia rather than Syria. Abraham is the only human chameter in the
tradition. The Spider Tradition lacks any component treating the Black Stone
or the Magam Ibrihim and appears to be a minor wradition that was probably
retained becanse of its authoritative source, ‘Al Like the Cloud Tradition,
it remains incomplete and somewhat obscure in that it dees not include
Ishmael or provide an explanation for the Black Stone or the Maqgdm Ibrdhim.

It is notable that the more fantastic traditions in this series, and particu-
larly the sakina traditions, are associated with ‘Al7 b. Abi Tilib. In every rendi-
tion of the three ‘All versions, Abmham is credited with building the House
without any help from Ishmael, a notion that appears to contradict Q.2:127.
Even when Ishmael is asked to help {as in the Magam Tradition}, ke fails in
what he was asked to do.

The Suddf Version

An outline of the “Suddf™ version, represented by three complete
renditions,?” two incomplete renditions,? and one brief synopsis,* follows:

1. God entrusts Abraham and Ishmael with the purification of the House®
{3/5) or commands them to build the House {2/5).

2. Abraham goes to Mecca (4/5).

3. Abmham and Ishmael take pick axes (4/5} but do not know where to dig

the [oundations {5/5).

God sends a wind called the Gale Wind (Rily khajii, 5/5) which has

two wings and a head in the shape of a snake (5/5). It sweeps around the

Ka'ba for Abraham and Ishmael and lays bare the foundations of the first

House* {5/5). TTRE T

Abraham and Ishmael follow with their tools until they establish the foun-

dations, to which the Qur'in refers in 22:26: BEHOLD! WE GAVE THE SITE OF

THE HOUSE TO ABRAHAM (5/5).92 e

When they reach the comer in which the Black Stone is to be set, Abra-

ham sends Ishmael to find a good stone to put there. Ishmael complains

that hie is “lazy from exhaustion,” but goes anyway (3/3), When he returns
with a stone, Abraham is not satisfied and sends him back to find a better

one {1/3).

7. While he is gone, Gabriel brings the Black Stone from India (3/3). It was
originally a pure white sapphire, white as the thighina plant,*® which Adam
brought down from Heaven (3/3). But it became black from menstruating
women (1/3} or the sins of humanity {2/3).

8. Ishmael brings a stone and finds Abraham next to the corner {ruhn).
Ishmael asks who brought the Black Stone, and Abraham answers: “Some-
one livelier than you!” (3/3).

bl

bl

&=
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9. Then they both build it together {3/3) reciting Qur'an 2:127: O LORD, ACCEPT
[ THIS] FROM US, FOR YOU ARE THE ALL-HEARING, THE ALL-KNOWING (2/3).

Aside from the biblical characters again and Abraham’s association with
founding religious sites, this version has no connection with Biblicist material
and probably evolved around the pre-Islamic shrines at Mecca. The act of
purifying the Ka'ba in motif 1 and motifs 5 and 9 connect it to the Qur'an,
thereby bringing it into the realm of acceptable Islamic tradition.

The image of al-Suddis “Gale Wind” is quite similar to ‘Al’s sakina,
and the definition (rilz khajiij} is identical #* It is more closely connected to the
Qur'dn than any traditions of the ‘Alf version, however, and provides a narra-
tion that is more consistent with Qur'an 2:127 because Abraham and Ishmael
are credited with building the House together, despite the fact that Ishmael’s
stone is not acceptable. The Suddi version also makes it clear that they estab-
lish the foundations upon those of the original Ka'ba and build the structure
in one act.*¥ In both the Ibn ‘Abbas and the Al versions, it is unclear whether
Abraham (and Ishmael) merely lay the foundations or mise the building.*¢

The Black Stone segment of the Suddi version provides the fullest legend-
ary explanation for that sacred relic of the Ka'ba. And by referring to the estab-
lishment of the original Ka‘ha prior to Abraham, it provides a full and satisfying
historical perspective.’” The lack of a Magam Ibrihim component is surprising,
since in all other ways, this version:appears to ank with the most complete.
Al-Suddi’s version is unique with its inclusion of Q.22:26 (BEHOLD! WE GAVE
THE SITE OF THE HOUSE TO ABRAHAM) a5 a focal point for the narrative tadition,

The taditions about Abraham building the Ka'ba make up the largest
number and exhibir the widest variety of reports on any topic of the Abraham-
Ishmael cycle outside of the story of the Sacrifice.* The many hybrid rendi-
tions drawing from parts of the three major versions, as well as the number of
unique renditions point to the importance attached to the Ka'ba's origins.

The hybrid traditions include a mix of the Ibn ‘Abbis and "Ali-Cloud
tradition,** the lbn *Abbas and Al versions,’0 and others. Al-Ya'qibi's rendi-
tion gives only a brief explanation of the building of the Ka'ba and uses itas a
vehicle to arrive at the Pilgrimage ritual, which he deems most important.s1.
The most complete rendition of all is given by al-Azragi on the authority of
Muharamad Ibn Ishiq."? It incorporates the Ibn ‘Abbés version, ‘Ali-Magam,
Cloud, and Spider traditions, the Suddi version, and a number of unique com-
ponents that appear in no other renditions. This telling was clearly an attempt
to weave together a comprehensive history of the Ka'ba and its major features:

When Abraham the Friend of God (khalil Allah) was commanded
to build the Sacred House, he drew near from Armenia on Buraq. With
him was the sakina which had a face that spoke. it is a blowing wind.
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He also had an angel that showed him the location of the Mouse when
he arrived in Mecca. Ishmael, who was 20 years old at the time, was
alse with him. His mother had died before that and was buried at the
site of al-Hijr.?3 He said: “O Ishmael, God has commanded me to build
Fim a house.” Ishmael said to him: *“Where is its site?”

An angel showed him the site of the House. They both got up and
began digging at the foundations. They were alone. Abraham arrived at
the foundations of the primordial Adam.™ He dug to the very founda-
tion of the House and found great stones that 30 men could not {lift).
Then they both built on the foundations of the primordial Adaim and
the sakina curled up like a snake on the original foundartions saying:
“0 Abraham, build upon me!” So they built. That is why desert Ab
pilgrims or tyrants do not circumambulate the House unless they are in
a state of {religious] calm.

So they built the House. Its height was  cubits. Its measurement
from the corner of the Black Stone {al-rukn al-asiwad) 10 the north cor-
ner toward the area ealled al-Hijr was 32 cubits. Its measurement from
the north corner to the west corner at which is the Flijr wall {al-bifs) was
22 cubits. The length of its back side from the west corner to the south
corner was 31 cubits. The measurement of its southern side from the
corner of the Black Stone to the south comer was 20 cubits. The reason
it is called the.Ka'ba is because it was created as a cube,

The foundation of Adam was like that building [in terms of its
dimensions]. Its door was in an unspecified location until [the time of]
As'ad al-Hamirt. He is the one who made a door and Persian lock for it,
covered it with a complete embroidered cloth covering (kistea) and sac-
rificed there.

Abraham built an arbor of arak trees from the bijr to the side of
the House for the protection of his she-goats. It became a corral for the
goats of Ishmael %3

Abraham dug a pit in the middle of the House to the right of its
entrance as a treasury for the House, in which objects brought to it
were placed. This is the pit upon which ‘Amrii b, Nuhayy raised up the
idol Hubal that the Quraysh used to worship. Divination was practiced
with arrows by the idal after he brought it from Hit in the land of
the Jazim.

Abraham would build while Ishmael would pass the stones to him
on his shoulder. When the building was mised up, Ishmacl brought the
Maqdm near to him. He would stand upon it and build as Ishmael would
move it around the sides of the House untl he came to the site of the
corner of the Black Stone. Abraham said to Ishmael: “O Ishmael, look
for a stone for me to put here so that it will he a sign for the people.
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They will begin their circumambulations from itfs location]” So Ishmael
went to look for a stone {or him. He returned, but Gabrie! had already
come and brought the Black Stone. God had deposited the corner
(al-rukn) with the Black Stone at Abfi Qubays when he submerged the
earth at the time of Noah.56 He said: *When you see My Friend (Khalflf)
building My House, bring it our to him.

When Ishmael came to him and said: “O Father, where did you
get that?”, he replied: “*Someone brought it who did not entrust me
with your stone. Gabriel brought it”” When Gabriel put the stofie in its
place and Abraham built above it, it spackled and glistened with = pow-
erful whiteness and radiated its light to the east, west, south and north.

Its light shone in all directions of the Sacred Precinct until there
were no idols there. Its deep blackness was a result of the fires that
burned it time after time during the pre-Islamic period and during Islam.
In the pre-Islamic period, a woman came during the time of the Qumaysh
and prepared a fire at the Ka'ba. A spark flew off onto the curtains
covering the Ka'ba and bumed it. The comer containing the Black Stone
was burned, it became blackened, and the Ka'ba was weakened. That is
the reason that the Quraysh were all stirred up about demolishing and
[re]building it. In the Islamic period, during the period of Ibn al-Zubayr,
al-Husayn b. Numayr al-Kindf surrounded it and burned the Ka'ba. The
corner [containing the Black Stonel was burned and {the Black Stone] split
into three pieces until Ibn al-Zubayr put them back together with a silver
{setting]. Its blackness is because of that. If only the impure during the
shameful pre-Islamic period had not touched the corner, but only the pure!

Al-Qummi®” and al-Tabarst® provide a unique rendition in whick
Ishmael! carries the Black Stone from Dhit Tusnein, a location near Mecca.?
Al-Azmaqi, who provides more traditions on this subject than any of the other
exegetes, also gives a tradition on the authority of Wahb b. Munabbih thar ties
Abmham’s building of the House very closely with Adam’s original stuicture
and includes the ‘Ali-Clowud tradition within je.60

Finally, Ibn Kathir twice mentions a tradition that he found in al-Azraqf,
in which Dhi al-Qarnayn happens upon Abraham and Ishmael building the
Ka‘ba: *Ibn Abf Hitim said ... on ‘the authority of *Aliya b. Ahmar that Dha
al-Qarnayn came to Mecca and found Abrmham and Ishmael building the
foundations of the House from five mountains.®! He said: *“What are you
doing?® Abraham replied: “We have been commanded to build this Ka'ba.! He
said: “Then prove what you claim?’ So five wild sheep got up and said: *We
bear witness that Abraham and Ishmael are the two who have been commanded
1o build this Ka'ba' He then said:**l am satisfied [with this proof].*6 With
that, Dhi al-Qarnayn joins Abraham in circumambulating the Ka'ba.
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The remainder of the exegetical material consists of attempts to clarify
a variety of issues raised by the Qui'in or the legends, and a number of mis-
cellancous comments center on descriptions of the sakina. Some explain that
it had a head that looked like a cat, that it came down like a fog or a cloud,
that it had a human head, or that it was & kind of white vulture.53 Qthers
record the tradition that the Ka'ba was built from: the stones of five mountains:
from M. Sinai, the Mount of Olives, Lebanon, Jadi, and Hird'; or from Hird’,
Thabir, Lebanon, al-Tur {sometimes referred to as Tiir Sind-Mt. Sinai), and
al-Jabal al-Ahmart® A popular issue for discussion was whether Abraham
raised up the foundations of the House by hiimse!f or whether he was assisted
by Ishmagl 65

Certain issues were regarded as problematic by the exegetes, such as
whether God actually commanded Absaham to build the Ka'ba since the
Qur'an implies but does not explicitly say as much.9 Another problem, as we
have seen, is whether Abraham actually built the original Ka'ba or whether an
carlier structure associated with Adam was already in existence. The tradition
literature rends to support the latter claim, which may be the message of the
Qur'an as well.87 Ibnn Kathir presents all of the relevant qur'inic verses for the
reader 10 examine,#

Ibn Kathir does not hesitate to offer his own comments regarding the
soundness of certain traditions and their chains of authorities. He presents a
number of different traditions regarding the origins of the Ka'ba and then
writes: “All of these traditions are [rom the Ismelites (banft isrdfl). We have
determined that they are not truth nor lies, for there is no support for cither.
Generally, they are rejected as not being the truth."s?

Both al-Tabarl and Tbn Kathir tended to follow the Tbn ‘Abbas version
of the building of the Ka'ba. Al-Tabarst, as would be expected from his Shi‘ie
background, follows the 'All version, stipulating that Abraham built it alone
when Ishmael was too young to help. The mystic lbn ‘Arabi draws from both
the ‘Ibn Abbis and ‘Alf versions in order to draw atrention to his esoteric
views. The other exegetes tend to withhold their own personal views regard-
ing the building of the Ka'ha but express themselves through their citation
of taditions,

The building of the Ka'ba attracted the attention of most of our exe-
getes and many of the carly traditionists. It was natural for the early Muslims
to establish a plavsible sacred history for the founding of their holiest reli-
gious shrine. Two basic approaches evolved for providing such a sacred Islamic
history, and both followed the Qurdn {as well as the Bible) by including
Abraham and Ishmael in the founding process. The approach represented by
the *All and Suddi versions, which includes the motif of the Black Stone,
minimizes Ishmael's role, while the other approach, represented by the Ibn
*Abbas version and excluding any mention of the Black Stone, maximizes it.
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Each approach draws from a n_.mﬁ.m:n tradition literature for the bulk of
its material. .

The Ibn ‘Abbis version represents a unique and consistent approach to
the tradition literature which may be found throughout its account of the
Abraham-Ishmael cycle. It draws heavily from Biblicist rraditions and is typi-
cally concerned about following a historical outline that does not contradict
the biblical version of the story. The Ibn ‘Abbas style can be found throughout
its coherent account of Abrahamic history, beginning with the Patriarch’s emi-
gration from the land of Nimrod. It ends with the final authentication of the
major Islamic religious site by anchoring it in the person and history of the
first monotheist, Abraham. The ‘All traditions and the Suddi and Mujdhid
versions represent an approach that draws more of its material from pre-
Islamic Arab traditions. They appear.to be either unaware of or unconcerned
about the coherence or relevance of biblical history and stories.?

The total omission of the Black Stone in the Ibn ‘Abbis renditions vmn#,
ons our attention. This version probably ignored the Black Stone purpose-
fully in consonance with the view ol some Companions such as ‘Umar b.

al-Khattab, who is credited with being uncomfortable with the pagan-like

veneration of such an object. According to al-BukhaiTs report on the author-

ity of *Abis b. Rabia:7! **Umar came near the Black Stone and kissed it and |

said, ‘I know that you are a stone and can neither benefit nor harm anyone.
Had I not seen the Apostle of God kissing you I would not have kissed you.” ”
Al-Bukhdri cites a second report on the authority of the father of Zayd b.
Aslam:"® “‘Umar b. al-Khartab addressed the corner [of the Ka'ba in which
was situated the Black Stone] (rukn) saying, ‘By God, T know that you are a
stone and can neither benefit nor harm. Had I not seen the Prophet S:nr_:m
you, [ would never have touched you.

The Ibn ‘Abbas version is a complex literary worl that was woven
together with special concern for consistency of plot and the use of various
Hterary motifs. It takes the listener or reader on a long journey with Abraham,
who successfully passes a series of difficult trials culminating in the establish-
ment of God’s holy House in Mecca and the ritual Pilgrimage. These trials
include his realization of monotheism during his youth in the land of Nimrod,”

the threats and attempts of his own people to kill him there because of his”~

belief,7 the long journey from his native land and people to God,?* the trial of
the ryrant who would steal his wife Samh,?8 the family conflict resulting from
Sarah’s jealousy of Hagar, his having to leave his son Ishmael with Hagar in an
inhospitable desert, the challenge to care properly for his entire family and
particularly his son in Mecca, the trial of the Sacrifice,”” and finally, the com-
mand to build God's House.

All of these nine trials, with the exception of the tyrant lepend, are
found in renditions ateributed to Ibn ‘Abbas.”® These trials are similar to those
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enumerated in PRE chapters 16-31.7% A tenth and final tial in the Islamic
context might be God’s command to Abraham to call all humanity to perform
the Pilgrimage, ™ although it is not referred to as such in the sources, The
Islamic sources do not specifically consider Abraham’s adventures irials nor
do they enumerate ten trials as do some Jewish sources, but Qur'an 2:124
reads: REMEMBER! ABRAHAM WAS TRIED BY HIS LORD WITH KALIMAT, a term
meaning “word” but quite enigmatic in this context and provoking a good
deal of exegetical comments. Some exegesis views the kaliniat as being a
series of ten trials, but they are penerally different from our narratives and
from PRE.51 Only one view, which is not widespread in the sources, supggests
a sequence somewhat similar to the Ibn ‘Abbds cycle: the trials are the star
the moos, and the sun when Abraham was tempted to believe that they were
gods, the fire of Nimrod, his emigration, his circumcision, and the Sacrifice.#?

Despite the fact that the Abmham-Ishmael cycle actributed to Ibn ‘Abbas
ends with the building of the Ka'ha, a large number of traditions evolved
describing the next logical step: sacred Pilgrimage to the holy sites as pre-
scribed by the Qur'an. This will be the topic of the last chapter in the
Mecean Sequence.



Chapter 12

THE PILGRIMAGE

One of the Five Pillars of Islam {al-arkan al-khamsa), the annual pilgrimage to
Mecea and its environs during the month of dhit al-hijja, is known as the Hajj
and is a requirement for all Muslims who are able (Q-3:97).! Traditions refer-
ring to Abraham’s Pilgrimage are organized around either of two narrative
foci: one is Abraham’s response to the divine command in Qurin 22:272 to
summon all humanity to perform the Haijj; the other is Abraham’s own actions
during his first and divinely guided Pilgrimage. Some temditions include both
these events. The Pilgrimage traditions do not display the same kind of con-
sistency noted in many of the earlier sections, nor do they exhibit the kind of
literary consistency among traditions grouped according to the names of the
ultimate authorities of their records of authentication. Only a few are descrip-
tive narratives, while most ate simple non-parrative comments.

Of thirty-six traditions treating the topic, eleven are attributed to Ibn
‘Abbas? and six are attributed to Mujahid.* Both groups of autheritative tradi-
tions consist mostly of brief statements, and only one rendition in each could
be considered a narmative.’ These as well as other narmatives examined in this
chapter are actually descriptive accounts of Abraham’s act of calling humanity
to take part in the Pilgrimage or his ritual activities on his own Pilgrimage.
Of the nineteen traditions not attribuzed to Ibn ‘Abbis or Mujahid, twelve are
narrativest and seven are brief comments.”

THE SETTING FOR THE PILGRIMAGE

The chronological setting for the Pilgrimage traditions in the histories and
story collections is inntediately after Abraham’s construetion of the Ka'ba. In
the Qur'an commentaries the tmditions center on two Qur'dn verses. One
series focuses on the meaning of mandsik or “ritual stations”® in Qur'an 2:128:
OUR LORD, MAKE U5 MUSLIMS TO YOU AND A MUSLIM PEOTLE OF OQUR PROGENY.
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SHOW US OUR MANASIK AND TURN TO US [IN FORGIVENESS] FOR YOU ARE THE
ALL-FORGIVING AND ALL-MERCIFUL. The second focus is a verse understood by
most exegetes to be a command directed by God to Abraham:? CALL THE
PEOPLE FOR THE PILGRIMAGE. THEY WILL COME TO YOU ON FOOT AND ON EVERY
KIND O¥ CAMEL, LEAN FROM THE JOURNEYS THROUGH DEEP AND DISTANT MOUN-
TAIN HIGHWAYS (22:27),18

Half of the thirty-six aditions specify that they occurred immediately
after Abraham builr the Ka'ha, and the remaining eighteen do not mention
when they took place. There is some confusion among the sources as to
whether Abraham only called upon humanity to make the Pilgrimage, made
the Pilgrimage himself, or both.

In seven of the eighteen traditions providing a chronology, Abraham calls
for the Pilgrimage immediately after building the House.!! In four he makes the
Pilgrimage himself after building the House.12 Three renditions have Abraham
build the House, male the Pilgrimage and then call the people to make the Fil-
grimage as well.!? Two renditons have Abraham build the House, call the people
for the Pilgrimage, and then make the Pilgrimage himself.!* In one he builds the
House, makes the Pilgrimage, calls the people for the Pilgrimage, and then shows
them how to do it.!* Finally, al-Ya'qiibi provides an anonymous narrative ren-
dition in which Abraham builds the House and then makes the Pilgrimage, al-
though an editorial remark contradicss the narmsive by explaining that Abraham
built the House, called for the Pilgrimage, and then made the Pilgrimage himself,

The following chart diagrams this data with the exception of al-Ya'qibt’s
rendition:

BUILD-CALL
al-Tabart Conmmentary 17:144 Ibn Jubayr
al-Tabari Comnrmentary 17:145 ‘Tkrima'é
al-Tabart History 286 Ibn ‘Abbas
al-Tabarl History 286-7 lbn *Abbas
al-Tabari Commentary 17:144 Thn *Abbis
al-Taban Commmentary 17:144 1bn *Abbas
al-Qummi 2:83 anonymous
BUILD-HAJ]
al-Tabart Commentary 1:555 ‘Al
al-Quinmi 1:62 anonymous
al-Tabarst 1:471-2 al-Sadiq
Ibn Kachir Commentary 1:183 Mujahid
BUILD-HAJJ-CALL
al-Azraqi 33-4 Ibn Ishagq
al-Tha'laby 88 anonymous
al-Kisa'r 145 anonymous
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BUILD-CALL-HAJJ

at-Taban Connmeitary 1:554 al-Suddi

Thn al-Athir 107 anonymous
BUILD-HAJJ-CALL-SHOWS HAf]

al-Tabart History 287-8 ‘Ubayd b. ‘Umayr!?

The lack of consistency regarding the order of events is clear from the
chart,’® and the confusion points to the likelihood that the early traditionists
had no traditions that could provide a consistent account of the tale. The
ambiguous nature of the traditions suggests that the early Muslims could find
few if any legends treating the Abrahamic pilgrimage, a situation quite differ-
ent from Abraham establishing nrm Ka‘ba, an act which appears to derive from
pre-Islamic tradition.

The connection between the’ 1._mu_.dmmm (with its major act in the plain of
‘Arafit some thirteen miles east of Mecca) and the Meccan Ka'ba was important
to Istam, despite the fact that the pre-Istamic EHajj ritual was probably indepen-
dent of the religious shrines in Meeca itself.!* Among Muslims who naturally
associated Abraham with both the pre-Islamic shrines in Mecca and the pristine
monotheism of ancient Islam, the newly interpreted Isfamic Hajj may have
seemed impossible without a standing Ka'ba. This logic would have required
all the reports touching on the Pilgrimage to be placed after Abraham had
completed enough of the structureof the Ka'ba for it to be circumambulated.20

The connection between Abraham building the Ka'ba and his own Pil-
primage now becomes clearer. Yet the versions of the story we find in the
tradition literature are contradictory and confused. No single version can be
followed through the sources as was the case in our earlier sections, and no
meaningful patterns can be ascertained. It is likely, therefore, that the Pilgrim-
age traditions originated as Islamic material providing a link between God’s
command to Abraham that he call humanity to make the Pilgrimage (Q.22:27)
and the qur'inic references (and pre-Islamic associations) of Abraham in Mecca.
Their origin being neither among Biblicist nor pre-Istamic Arab traditions, the
Dilgrimage stories evolved as Muslim interpretations that served to noEEmnn
the Abrabam cycle and connect nrm Ka'ba to the Islamic Hajj.

ABRAHAM CALLS FOR THE PILGRIMAGE

Twenty-eight of the thirty-six reports treat Abraham's call for the Pilgrimage,
and six of these also include a segment about his own first Pilgrimage. Most
are brief and consist of two or three short sentences; only four or five include
any narrative detail. Ten of the cleven Ibn *Abbis renditions?! and five of the
six Mujzhid renditions2? treat only Abraham's call for the Pilgrimage. Despite
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the consistency in theme between the two groups, however, there is no con-
sistency in the style and content of the individual renditions. Each repost
attributed to Iba ‘Abbds or Mujihid deseribes Abraham’s act of calling for the
Pilgrimage differently; each emphasizes different aspects of his actions. Some
concentrate on Abmham's fear that his voice will not reach alf the people on
earth, Others emphasize that everything on earth heard him, specify where he
stood to make the call, or mention that the response to his call was the lirurgi-
cal refrain known as the falbiya 23 Nearly every telling offers a different version
of what Abmham said. The following paradigmatic sequence for Abmham’s
call for the Pilgrimage is based on these twenty-eight renditions:

—

. Abraham is commanded to call humanity for the Pilgzrimage {Q.22:27).

He responds by saying that he does not understand how his voice will

reach. God tells him to call anyway and that it will be up o God to make

Abraham’s call reach the people (7/28).

Abraham climbs onto the Magdm (7/28), on al-Elijr™* (2/28), Mt. AbQ

Qubays (2/28), al-Safa (1/28), or Mt. Thabit (1/28), or stands at the corner

{al-rukn} (1/28), or between the two great mountains of Mecca (1/28).

4. The mountains lower themselves or he is mised up above the mountains 1o
allow his voice to reach all humanity {4/28).

5. Abrtham puts his fingers in his ears (3/28) and calls in all directions {(4/28),
summoning humanity o the Pilgrimage.2%

6. Everyone or everything on earth, including the Jinnis and those not yet

born hear his call {10/28).

Everything or everybody responds (6/28), or every believer responds (5/28}

by reciting the liturgical talliya {15/28).

Everyone who makes the Pilgrimage woday actually heard Abraham’s origi-

nal call (3/28).

g
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Motif 3 [eatures a variety of choices for where Abraham stood when he
enjoined humanity to make the Pilgrimage, the most popular of which pro-
vides yet another explanation for the Magam 1brahim.?® Yet despite the fact
that this association is repeated more often than most, it is rendered by only.
one third of the tellings of Abmham’s eall to humanity. In fact, the very few
times that each motif of this story is rendered demonstrates the brief and
inconsistent nature of most of the renditions.”” Only motifs 6 and 7 occur
consistently, with the former establishing the ancient sanctity of the Pilgrim-
age and the universal responsibility to take part as pious Muslims, The latter
provides a sacred monotheistic justification for the pagan practice of uttering
the talbiya refmin during the Pilgrimage ritual 2% Both might be expected in a
sacred historical tale about Abaham’s call for the Pilgrimage. The lack of
consisiency among the renditions suggests that they do not rely on any single
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pre-lslamic tradition, although various motifs may reflect pre-Islamic customs
or mental associations.

ABRAFAM MAKES THE PILGRIMAGE?®

Fourteen traditions treat Abraham's first Pilgrimage.39 Only two are attributed
to the same authority (Qatdda), and six overlap with the traditions about
Abraham calling humanity to the Pilgrimage. The renditions range from a
one-sentence list of Abrham's actions during his first Pilgrimage to a narra-
tive consisting of three pamagraphs. Only three renditions refer to the compo-
nent of the Pilgrimage lmown independently as the Minor Pilgrimage ( umrd),
although two others refer to a ritual part of the Minor Pilgrimage known as
the sa 73! Most renditons begin the Hajj Pilgrimage with the journey from
Mecca to Mind, an aspect of the Islamic Pilgrimage that disagrees with pre-
Islamiic accounts.32
The paradigmatic Abrahamic Pilgrimage:

Abraham finishes building the House {9/14).

Abraham calls for the Pilgrimage (4/14).

Gabriel (8/14) or God (3/14) shows Abraham the Pilgrimage ritual.
Abraham circumambulates the House (3/14) seven times (1/14).

He then makes two prostrations behind the Maqgam [brahim (1/14).

He goes to Safd and Marwa or is referred to Safa and Marwa by his
guide (4/14). :

He begins the Hajj ritual proper on the Day of Watering {Yaw al-Tanviya)
(7/14}, and a folk-etymology for the name of the day is given based on
quenching thicst (rmeiya) (3/14),

He goes on to Mina® (11/14) where he stays overnight {9/14} and prays
the noon, afternoon, evening, night, and dawn prayers (5/14).3

He goes to 'Arafa/*Arafat3si(8/14), builds a mosque {1/14), prays-
the morning and noon prayer {1/14) or combines the noon and afternoon
prayers (4/14), and does the Waiting Ritual (waqafa} untl sunset (6/14),
A folk-etymology for ‘Arafat is given based on the root “to know™ (arifa)
(4/14).

On his way from Min to ‘Arafa, Abraham encounters the Devil (1b/7s) at
‘Agaba, throws stones at him three times,* and then completes the ritual
stations {1/14).

Or, at a tree at “Agaba, Abraham meets the Devil and throws stones at
him while saying “God is most great!” (Allatn akbar}3? He does the same at
al-Jamra al-Théniya and at al-Jamg:al-Thalitha {1/14).
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Or, on the way 10 Mina, 38 Abraham meets the Devil twice. Gabriel tells
him to throw stones and recite “*God is most great!”, which he does (1/14).

Or, after Mina, at Jamrat al-'Agaba, Satan oppeses Abraham. He throws
seven stores and then meets him at al-Jamm al-Wustd and again at al-Jamrm
al-Qiswi. Gabriel takes him to Jam', which he tells Abraham is al-Mash'ar,
They then proceed to ‘Amfat (1/14).

After the *Amfit station, Abmham does the ifida® (3/14) o al-Ma‘zamayn
{1714}, or to Jam' {1/14) with a foll-ecymology given for Jam' based on “gath-
ering together” (fam ), or to al-Muzdalifa (6/14) with a foll-etymology for
Muzdalifa given based on “drawing near” {izdalafa). At al-Muzdalifa, he com-
bines the evening and the night prayers (3/14), remains the night (4/14}, or
stays (teagafa) (4/14) at Quziha (3/14).

In other renditions, he does the ifada to Jam® (2/14), which is the same
as al-Mash'ar (1/14), and combinés the evening and the night prayers (1/14),
which supplies another folk-etymology for Jam' based on the root j-m- % and
stays there (rwaqafa), where he does another lapidation.

It is also said that he goes to al-Mash‘ar {2/14) and sleeps there (1/14).

After spending the evening and nighs at al-Muzdalifa/jam'/al-Mash‘ag, "
he returns to Mind (4/14}), where he goes through the process of sacrificing
his son [shmael (1/14),* tiakes a sacrifice of an animal (4/14), shaves*3 {4/14),
and does another lapidation (2/14).4 Or, he does an ifada to Mina {2/14),
where he does another lapidation (2/14), or he does the ifade from Jam',
where he does another lapidation {2/14},

He does the ifada from Mina back to the Ka'ba (3/14) and does another
series of circumambulations (1/14).

He returns to Mina for another lapidation (4/14).55

At this point or atr any point in the account after going to the plain of
‘Arafir, renditions may end with the note that Abraham continues and finishes
the Hajj (9/14). When he is finished, he recites Qur'an 2:126: MY LORD, MAKE
THIS A CITY OF PEACE AND FEED ITS PEOPLE WHO BELIEVE BN GOD AND THE LAST
DAY WITH FRUITS (2/14), He calls the people for the Pilgrimage (1/14), or
charges Ishmael o live at the Ka'ba and teach the people the Pilgrimage
sequence {1/14).

There is general agreement among the traditions on the following aspects
of the Hajj:

1. It takes place after Abraham finished building the House (9/14).

. Gabriel shows Abraham the ritual {8/14).

. The Hajj ritual begins on the Day of Watcring (7/14).

- On that day, Abraham goes to Mina (11/14), where he spends the night
(9/14).

5. The next day he goes to ‘Arafat (8/14) and does the Waiting Ritual {6/14).

PR o)
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6. After leaving ‘Arafar, he goes to al-Muzdalifa, al-Mash‘ar, or Jam' (10/14),46
7. After spending the night ar al-Muzdalifa/al-Mash‘ar/Jam’, he returns to
Mini (8/14). ”

Because this series of riwal activides corresponds with and at times
explains the general progression of the Pilgrimage dtual practiced by contem-
porary Islam, Abraham's acts represent the first occasion of the rituals that are-
carried out even by pious Muslims taday. His throwing stones at the devil
corresponds with the ritual of lapidation, and indeed, explains the reason for
the stoning custorm. His sacrifice corresponds with the znakr or ritual sacrifice
of the Hajj, and the act of shaving his head explains the current custom of
shaving the head or cutting off a lock of hair. .

Abraham's Pilgrimage, then, represents the quintessential Hajj, and his
very actions provide the reason andinform the meaning of the various rituals
of the Islamic Pilgrimage. It was Abmham, the first true monotheist, who
performed the same acts that pious Muslims carry out today. The association
of the Hajj with pre-Islamic paganism would be understood, therefore, as only

a temporary aberration from the original monotheistic act represented by~

Abraham and restored by zc_umaimn_. The true Pilgrimage dte, these tradi-
tions teach, was not instituted on the basis of pagan beliefs, but was rather an
act of monotheistic obeisance decreed by God through the angel Gabriel 47
Despite the clear intent of associating Abraham with the original Pil-
grimage, the sources display a good deal of confusion about the order and
specifics of many of the ritual acts, The confusion may be partially due to

certain features of the Pilgrimage ritual itself, Different names are associated

with the three stone pillars at Mind where the stoning rakes place, for
example.® The Japidation also occurs at rwo different points in the ritual
process, and the pilgrims remain at Mind or pass through it at least twice
during the ritual sequence. These factors may account for part of the confu-
siom, but not all. Some accounts such as that of al-Ya'qiibi, al-Tabarf, al-Qummt
and al-Tha'labl make no mention of Abraham’s lapidation at all, and no more
than two sources ever agree about when and where he did it. The greatest
variation among the sources occurs with the activities at al-Muzdalifa after
the station at ‘Arafat and at the return to Mind after al-Muzdalifa.

Because some of the sources are quite terse in their list of ritual stations
and activities, one must be circumspect about drawing conclusions from sheir
variety or omissions. Some reports such as the brief list supplied by Qatida
cansist of a single sentence.?? Others provide a brief exposition that ends
abruptly with Gabriel teaching Abraham the Hajj dtual “just as he taught
Adam."3 Many of these sources, therefore, had no intention of describing the
entire Pilgrimage sequence in detail: In order to draw significant conclusions
about possible chronclogical or juristic variations between schools of law or

4

7
i

The Pilgrimage 101

religious movements, one must collect and analyze a very large pool of Pil-
grimage traditions, a worthwhile endeavor but beyond the scope of this smdy.S!

It is instructive to note here that according to ail the aditions, Abraham’s
directions for the Pilgrimage were given by Gabriel or God. This detail sets up
the Pilgrimage waditions as prototypes for the proper Pilgrimage ritual. It is all
the more puzzling that there should be so much confusion and disagreement
among the sources. The confusion suggests that the Islamic Pilgrimage was
not yet standardized among the early Muslims, despite Muhammad's prece-
dent of his Farewell Pilgrimage during the year of his death.

If any significant legend connecting Abraham to a Pilgrimage rite were
in existence at the beginning of Islam, we would expect more consistency
among the traditions. The broad range of specifics regarding the Abrahamic
Hajj sequence suggests that no such legend was in existence. In fact, the
pre-Islamic Pilgrimage rite itself had never been standardized. Because it
consisted of paying homage to several deities in various locations outside of
Mecca, whoever wished to emphasize obeisance to specific deities would
naturally alter their worship accordingly.s2

The evidence suggests, therefore, that the early Muslims simply had no

" Abrahamic traditions connected to the Hajj that they could incorporate into
the interpretive literature of Islam.’? The early Islamic view of the Pilgrimage
was undoubtedly colored by the new Muslims’ immediate knowledge of the
pre-lslamic pagan pilgrimage and its associations. Muhammad worked toward
eliminating the pagan associations with the Pifgrimage.® Yet perhaps because
of the great changes taking place during the last year of Mubammad’s life and
the face that he made the Islamic Pilgeimage only once, the rite simply did not
have enough time to become established before his death. 55

It miay appear less surprising, then, that we are confronted with a variety
of routes and orders of activity for Abraham’s first Pilgrimage. Abmham’s
pre-Islamic association as founder of the Ka'ba suggested a natural link between
him and the Pilgrimage as the latter became more closely associated with the
Ka'ba under Islam. And the early Muslims learned more about Abraham and
the various episodes of his life as they acquired more Abraham legends during
their contacrs with Biblicists during the first few generations of Islam. It would
thercfore be natural to connect him more ciosely with the activities of the
Pilgrimage, which had already been largely Islamized and connected to Mecea
by Muhammiad, As the specific episodes of Abraham’s life were assimilated
into Islam, some centered on the Pilgrimage ritual itscif.

Before the Great Pilgrimage became as standardized as it would become
among the vatious acceptable interpretations of Islam, Muslim scholars laid
out the order and significance of Abmham’s actions differently, corresponding,
presumably, to their own views of the proper ritual sequence. As their views
were written down they became fixed; it became somewhat problematic to
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correct or stnooth over contrary explanations in written texts. The Pigrimage
reports, then, represent an Islamic development that evolved in response to
the pre-Islamic association of Abraham with Mecca, the growing knowledge
among thé Muslims of the charcter and activities of Abraham, and the specif-
ics of the ritual acts that made up: the Elajj itself.

THE IBN ‘ABBAS TRADITIONS

Unlike the series of traditions attributed to Ihn ‘Abbds found earlier, the eleven
traditions found here do not represent renditions of a single Thn ‘Abbds leg-
end. They represent, rather, a series of largely unrelated reports attributed to
the same source. All but one are brief tellings of Absaham calling humaniry to
perdorm the Pilgrimage. Of these ten, eight are found in al-TabarTs two worles %
They average three or four lines in length and weat Abraham’s call in a variety
of ways. The only true narrative describes Abraham’s firse Hajj pilgrimage and
is eight lines in length. :

It is unclear why such a variety of traditions are all atteibuted to Ihn
‘Abbas. They may have been assigned to him after they were inserted into
renditions of the Abraham cycle attributed to Ibn ‘Abbas. Or they may have
originated as unconnected traditions that were attached to Ibn ‘Abbis simply
because of his fame for being such a prolific early traditionist.’” Less likely,
they may have originated with Ibn ‘Abbds but then evolved slightly before
being written down and “frozen” in the written works.5® Whatever the case,
there is no evidence to suggest that the ten Ibn *Abbas “Call” tmditions origi-
nate among either Biblicist or pre-Islamic Amb traditions. They function mther
as editorial comments that bring:the Abrzham cycle to a finale. All are con-
nected to Abraham’s call for the Pilgrimage in Qut'an 22:27, but they hardly
agree about any particulars regarding the substance and location of his call,

THE MUJAHID TRADITIONS

Similar to the Ibn ‘Abbés series, five of the six Mujihid traditions depict
Abraham calling the people to the Pilgrimage. These reports consist of only
two or three lines and tend to be even briefer than those attributed to Ibn
‘Abbis. All are found in al-Tabari; connected with Qur'an 22:27, and like the
Ibn *Abbas traditions, display a marked lack of consistency. The only narra-
tion of Abmbam's Pilgrimage is about 12 lines in fength.5? There is no reason
to assume that the Mujihid traditions served a different function from the Ibn
‘Abbas traditions. They appear as reports that evolved during the early Islamic
period to tie together the various sections of the Quran treating Abraham'’s
expericnces in Mecca, i
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In summary, the traditions treating Abmham’s call for the Pilgrimage
represent Islamic material that binds together Qur'anic verses treating Abra-
ham's association with Mecca and provides closure to the legend. Most are
brief and provide little consistent information regarding Meccan sites or ritual
activities apart from the single motif of the liturgical pilgrim recitation known
as the talbiya.

The reports treating the Pilgrimage are generlly fuller than those treating
Abraham's call to humanity. Most eliminate the ‘umm section of the Great
Pilgrimage and concentrate on the ritual proper, beginning in Mecca because
of Abraham’s association with building the Ka'ba, This fact indicates an Istamic
innovation, since evidence suggests that the pre-Islamic Pilgeimage began with
the journey to ‘Arafdt from ‘Ukaz and Majanna.6? The great variety among the
traditions reflects both the lack of a standardized pre-Islamic Pilgrimage ritual
and the absence of pre-Islamic traditions connecting Abraham to the Haji,
The many varfations in detail among our traditions correspond with the flexi-
ble approach regarding the rites of the Pilgrimage attributed to Muhammad in
the Prophetic Tradition:

lbn ‘Abb#is: A man said to the Prophet, *1 did the visitation ritual
before the lapidation”” The Prophet replied, “There is no harm.” He
said, “I shaved [my head} before the ritual sacrifice.” The Prophet replicd,
“There is no harm.” He said, “1 have slaughtered the rtual sacrifice
before the lapidation.” The Prophet replied: “There is no harm,”s!

‘Abdalldh b. ‘Amr b. al-*As: | witnessed the Prophet when he was
delivering the sermen on the Day of the Sacrifice (yawm al-nabr). A
man stood up and said: “I thought that such and such was to be done
before such and such” Then another stood up and said, “I thought that
such and such was to be done before such and such. I shaved [my head)
before slaughtering” [Another said}: “I slaughtered the ritual sacrifice
befare doing the Iapidation.” And similar things [were said to him]. The
Prophet said, “Do it [now] and there is no harm in all these cases.”
Whenever the Prophet was asked about anything on that day, he replied,
“Do it [now], and there is no harm.s?



PART FOUR

The Sacrifice

INTRODUCTION
The *Sacrifice,” or more accurately, near-sacrifice of Abraham’s son, is
known in Ambic as the dhabih. The root meaning of the word is to tear,
cut, rend, or slit, and has the technical meaning of slaughtering or sacri-
ficing in the manner prescribed by law. The word dhabily can be synony-
mous with madhbih, signifying the thing that is cut or rent, or a sacrificial
animal slaughtered in accordance with religious practice. It also has the
meaning of an animal that is ritually fit and intended for sacrifice—the in-
tended vietim.

The word has therefore come to be used as an honorific epithet (lagab}
for Ishmael, since Islam has come to view him as the intended victim of
Abraham’s sacrifice. It is not at all clear from the story of the Sacrifice found
in the Qur'an, however, that Ishmael was the intended victim.! In fact, neither
he nor Isaac is named, and carly Muslim exegetes were divided over which
one they believed was intended to be the sacrifice.? The exepetes were con-
cerned with other issues rised by the legend as well, but the issue of which
son was the intended victim was by far the most pressing. They ofien gave
their own opinion about who it was and cited early scholars and collectors of
traditions in suppore of their views. Yet they also included reports and opin-
ions supporting the contrary point of view. A significant amount of material is
therefore available which relates to the issue of who was the intended sacri-
fice. Not only do we find a variety of tellings of the sacrificial act itself, but we
also find recurring reports supporting one or the other of the sons as being
the intended victim. While the purpose of this study is not 1o determine who
the intended victim actually was or which son was intended in the Qur'an, we
will examine the various traditions and opinions in the exegetical lirerature in
order to understand the way in which they fir and function within the cycle of
Abraham legends.



Chapter 13

PRELUDE TO SACRIFICE

Qur'dn 37:99-113 reads:

37:99. [ABRAMAM] SAID: "1 WILL GO TO MY LORD HE WILL SURELY GUIDE
ME. 100. O MY LORD; GRANT ME A PIOUS SON!" 101, SO WE GAVE HIM THE
GOOD NEWS OF A TATIENT AND FORBEARING SON. 102, WHEN HE REACHED
THE AGE OF RUNNING WITH HIM, HE SAID: “O MY SON. I SEE IN A VISION
THAT 1 WILL SACRIFICE YOU. 50 LOOK, WHAT IS YOUR VIEW3?" THE SON SAID:
“0 MY FATHER! DO AS YOU ARE COMMANDED. IF GOD WILLS, YOU WILL FIND
ME PATIENT AND ENDURING!™ 103. SO WHEN THEY HAD BOTH SUBMITTED,
HE LAY HIM ONTQ HI$ FOREHEAD. 104. AND WE CALLED OUT TO HIM, *0O
ABRAHAM! 105, YOU HAVE ALREADY FULFILLED THE VISIONI" THUS DO WE
REWARD THOSE WHO DO RIGHT. 106. FOR THIS WAS A CLEAR TRIAL. 107,
WE BEDEEMED HIM WITH A MAGNIFICENT SACRIFICE. 108, AND WE LEFT
FOR HIM [THIS BLESSING] AMONG OTHERS: 109. “PEACE UPON ABRAHAM®
110. THUS DO WE REWARD THOSE WHO DO RIGHT. 111, FOR HE WAS ONE
OF QUR BELIEVING SERVANTS. 112, AND WE GAVE HIM THE GOOD NEWS OF
ISAAC—A TIOUS PROPHET, 113, WE BLESSED HiM AND ISAAC. BUT OF THEIR
PROGENY ARE THOSE THAT DO RIGHT AND THOSE THAT CLEARLY DO
WRONG. THEY REAP THEIR OWN REWARDS.2

The brief qur'anic telling of the Sacrifice occurs within a homily
exhorting cynics and mockers to believe in God and the way of righreousness.
After comparing the inevitable hellish fate of unbelievers with the paradise for
those who accept God, it launches into a historical synopsis of the fate of
ancient mumo_u_nm" MOST OF THE ANCIENTS HAD EARLIER GONE ASTRAY, THOUGH
WE SEMT [MESSENGERS] TO WARN THEM. CONSIDER THE FATE OF THOSE WHOM
WE WARNED! [ALL PERISHED] EXCEPT GOD'S TRUE SERVANTS (Qur'an 37:71-74).
The homily continues with a brief summary of the prophetic acts of Noah,
Abraham, Moses and Aaron, Elijah (flvas), Lot, and Jonaly, repeating the recur-
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ring qur'inic warning that the grear prophets and their followers were rewarded
while those who did not heed their call were doomed to utter destruction.
Abraham’s is the longest narration in the series and includes the extra-biblical
story of his destruction of the idols and being cast into the fiery furnace as
well as the Sacrifice.3 m

The exeperes placed the brief:Sacrifice story into the larger context of
the Abraham cycle in various ways.:One response was to connect Q.37:1086
{FOR THIS WAS A CLEAR TRIAL) to (Q.2:124: REMEMDER THAT ABRAHAM WAS TRIED
BY HIS LORD WITH KALIMAT WHICH HE FULFILLED.* Al-TabarT understaod this
verse to refer to the religious requirements of Islam with which Abmham was
tested after he had demonstrated a steadfast belief in one God: “[God] tested
him with them [the kalimat) after testing him with the affair of Nimrod b, Kuth,
who attempied to burn him with fire.% It was also after his test through the
command to sacrifice his son AFTER HE REACHED THE AGE OF RUNNING WITH HIM
(37:102), hoping for his welfare and succor by bringing him close to his Lord;
and after his raising up the foundations of the House and establishing the
stations of the pilgrimage” According to al-Tabari, then, the attempted sac-
rifice was one of a series of tests that Abraham had to pass in order to merit
being the patriarch of Islam, an approach that parallels that of Jewish legend.”

A slightly different opinion is atiributed to al-Hasan:® “Abraham was
tested with the stars, the moon, the sun, circumeision, the sacrifice of his son,
with the fire, and with the emigration, and he passed all of them.? Despite the
existence of this tradition and al-Tabari's personal view, the association of the
Sacrifice with the trials of Que'dn 2:124 is not welt attested, occurring only a
few times among the sources. .

Others understood the meaning of dbabib to be a sacrifice that fulfilled
a personal vow.!® Abraham's vision in (Q.37:102 was interpreted to be the
divine call ro fulfill a vow he had made previously regarding his son. The tefal
(bald’} referred to in Q.37:106 was to determine whether Abraham would be
willing to carry out his word, even if it meant that he must slaughter his own
son. When had Abraham made this vow? According to the exegetes, it was in
response to the divine message of his son’s impending birth given by the
angels during their visit on the way to destroy the people of Lot.'* This inter-
pretation held that the son intended was Isaac because it was his birth that
was announced by the angels in Q.11:71 (... AND WE GAVE HER THE GOOD
NEWS ABOUT ISAAC, AND AFTER ISAAC, JACOD).

The tradition is first reported in our sample by al-Tabari on the author-
ity of al-Suddmn!?

Gabriel said to Sarah, **T am giving you the good news of a son named
lsaac, and after [saac, Jacob.” She slapped her [orehead in surprise. Thus
the verse, SHE STRUCK HER FOREHEAD AND SAID: “A BARREN OLD WOMAN?
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{51:29) AND THIS, MY HUSBAND HERE IS AN OLD MAN! THAT IS A STRANGE
THING INDEED"! ... {11:72). Samh said to Gabriel: *What is a sign of
this?”" He took a dry twig in his hand and bent it between his fingers.
It quivered and turned green. Then Abraham said, “He will therefore be
a sacrifice w0 God!™ When Isaac grew up, Abraham was visited in his
sleep and was told, “Fulfill your vow that if God bestowed upon you a
boy from Sarah, you would offer him as a sacrifice!” He said to Isaac,
“Let’s go and offer a sacrifice {gurban) to God”” He took a knife and
rope and set out with him until they came between some mountains.
The boy said to him, “O Father, where is your offering?” He answered,
“O MY SON, 1SEE IN A VISION THAT [ WILL SACRIFICE YOU. 50 LOOK, WHAT 15
YOUR VEEW?" THE SON SAID: O MY FATHER! DO AS YOU ARE COMMANDED.
iF GOD WILLS, YOU WILL FIND ME PATIENT AND ENDURING!™ (37:103).

The tadition occurs three more times in the sources, although it is
attributed to al-Suddf only twice in all.'® The second “Suddr” rendition is
shorter than that found in al-Tabar:

Abraham separated from his people and emigrated to Syria in flight for

his religion, as the Qur'in says: I WILL GO TO MY LORD. HE WILL SURELY

GUIDE ME! (37:99). He prayed to God that he be given a pious son from

Sarah, saying: LORD, GIVE ME A FIOUS SON! (37:100). When the guests,

who were angels sent to the cities of Lot (al-nut tafika) came to him,

they gave him the good news of a pious son. When Abraham was given
the news, he said: “He will therefore be a sacrifice to God!" So when

the boy was born and REACHED THE AGE OF RUNNING WITH HiM (37:102),

it was said to him: “Fulfill your vow that he would be an offering 1o

God!” That is the reasan for the command of God to Abraham 1o sacti-

fice his son.

Al-Tabar provides another rendition with a different record of authen-
tication culminating in *... some of the Companions of the Prophet” This
rendition is virtually identical with his telling attributed to al-Suddi!* Que
fourth and last rendition is also found in al-Tabari's History, but again with 2
different record of authenticarion: “Abraham was shown in a dream and in-
structed to *carry out the oath you made that if God granted you a son through
Sarah, you would sacrifice him. 15 The same tradition is referred to rwice
more but not provided by al-Tabari,'® al-Tabars?!? and Ibn al-Athir'® in sup-
port of the view that the intended sacrifice was Isaac, and by al-Zamakhshard, !

Abraham’s vow ta sacrifice his son does not appear to parallel known
Biblicist legends, although certain of its motifs have biblical parallels. Note,
for example, the story of Jephthah in Judges 11:30-40, where he must slay his
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daughter as the result of a vow to God.2® The motif of the sprouting rwig also
has a paratlel in Aaron's staff in Numbers 17:16-26, which sprouts leaves and
blossoms as a supernatural sign.2! Neither does our tradition find a clear par-
allel in pre-Islamic Arab legends, although a similar child-sacrifice story is
found in Ibn Ishaq’s biogtaphy of Muhammad, where the Prophet’s grandfa-
ther ‘Abd al-Muttalib vows 1o sacrifice a son.22 Moreover, pre-Islamic Arabia
knows of a vow to have the son of a previously barren mother serve the cult
at Mecea 3

The major significance of this tradition lies in the fact that it provides a
context for the attempred sacrifice. The que'anic rendition implies that it toolc
place soon after Abmham’s emigration from the land of his birth in the east.?
He asks God for a son {Qur'dn 37:100) and is told that his request will be
granted (37:101). But as soon as the son is old enough, Abraham has a vision
in which he learns he must offer that son in sacrifice {37:102). The obvious
tacuna in the que'inic text is the period between the granting of Abraham’s
request and his vision. Yer other Que'in sections provide narrative material
to fill that gap, namely, the visit of the angels on their way to destroy the
people of Lot. This would sugpest to mest exegetes that the Sacrifice took
place in Syria before the transfer to Mecca, and therefore thae Isaac was the
intended victim.2$ .

This reconstruction is quite possible from the standpoint of the Qur'an
text itsell. The missing itemn is the connection berween the announcement of
Isaac’s birth and the vision to offer him in sacrifice. That connection is sup”
plied in some sources with the mention of Abraham’s vow, a very simple
sentence inserted into the telling of the angel’s announcement of Isaac’s birth
in classic exegetical manner. In other words, the tradition of Abraham’s vow
represents an Islamic addition that serves to bind together two dispamate Quriin
sections. Because the precedence of a vow to sacrifice a child can be found in
both Biblicist and pre-Islamic pagan Amab milieus,2¢ the Islamic addition could
have been influenced by either environment or may have developed within
nascent Islam.

It must be noted, however, that the legend does not appear to be partic-
ularly popular among the sources. It occurs only four times on the authority
of at least two early figures, and is referred to but not quoted another five
times by other sources, providing one of several explanations for the setting
of the sacrifice.??

SATAN ATTEMPTS TO INTERFERE

After Abraham receives his vision in which he leamns he must sacrifice his son
(Q.37:102), he immediately sets out, determined to accomplish his task. On

frelude 111

his way he is confronted by Satan (al-Shaytdn}, who tries to divert him from
his mission. This sequence is found in three different versions distinguished
in two cases by the ultimate authorities of their records of authentication,
Ka'b al-Ahbir and Ibn Ishdq. The third vession is anonymous.2® The Ka'b
version is the most complete and occurs five times among the sources.??
A composit telling follows:

Ka'b asks Abli Hurayra if he would like to hear the story of Isaac, son
of Abraham. Aba Hurayra responds in the affirmative, so Ka'b narrates:

After Abraham is shown his vision about the sacrifice, Satan says:
“...if I do not beguile the family of Abraham [now] I will never beguile
them!” Satan appears as a man known to Abraham and Sarah and goes
to Sarah after Abraham and Isaac had already left home for the place of
sacrifice, Satan asks Sarah where they went and she replies: “To do an
ermnd” or “to gather firewood”. Satan says it is not so, and tells her
that Abmham actually took Isaac out to sacrifice him. Sarah responds
that Abraham would never do that, or that he is more compassionate
toward the boy than even she but asks why he would ever wish to sacri-
fice him. Satan answers that Abraham claimed that God commanded him.
Sarah replies: “If God commanded that of him, then he should do it!”

Foiled, Satan leaves and finds Isaac walking next to his father, He
tells Isaac thar his father is going to sacrifice him or asks Isaac where
Abraham is taking him, to which the son answers: “To do an errand” or
“to gather firewood”. Satan counters: “No by God ... he is going to
sacrifice you!” Isaac does not believe him and asks why he would do that.
Satan replies that Abmham claimed that God commanded him, to which
Isaac answers: “If God commanded that, then he should obey Him!”

Foiled again, Satan hastens to Abraham and asks him where he is
going. He replies that he must do some errands with [saac. Satan says:
“Well, by God, you took him o sacrifice him!” Abmham says: “Why
would I sacrifice him?” Satan answers: “You claimed that your Lord
commanded you.” Abraham replies: “By God, if my Lord commanded
that of me, 1 would do irt20

The “Ibn Ishaq™ version is represented by two traditions given on his
authroity, the second essentially a duplicate of the first but omitting some of
the detail and dialogue.3! The full account is as follows:

After Abraham is commanded to sacrifice his son but before his
son knows about the command, Abraham says to him: “O my son, take
the rope and the knife, and ler's go gather firewood.” When Abrham
turns onto the path, the devil (ibfis) appears in the form of 1 man who
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tries to deter him, asking “Where are you going old man?” He replies
that he is going to do an errand. The devil says: “I see that Satan has
come to you in your sleep and has commanded you to sacrifice this
little boy of yours!” But Abraham recognizes him and says: “Away, you
enemy of God!”

Foiled, the devil comes to {shmael, who is carrying the rope and
knife behind his father. He asks him where his father is aking him and
Ishmael replies: “To gather firewood.” The devil tells him that his father
plans to sacrifice him, but Ishmael does not believe him. When asked
why, the devil says: “He claims that his Lord commanded that of him.”
$o Ishmacl replies: “Then fet him do what his Lord commands in per-
fect abedience!”3?

Foiled again, the devil goes to their home where he asks Hagar
the same question. She tells him that Abraham and Ishmael went o
gather firewood. When he tells her that Abraham went to sacrifice her
son, she says: “Certainly not! He is even more compassionate toward
him than [! But if his Lord would command that of him, then he would
submit to the command of God!” .

So the “enemy of God” failed in his desire because of God and
because Abmham's entire family submitted to God's will.

Qur third version of this legend is found in two Shi'ite sources: al-Qummi
and al-Tabarsi.3?

An old man approaches Abraham and asks him what he plans to
do with the boy. Abrzham replies that he will sacrifice him. The man
responds: “Heaven forbid! You will sacrifice an innocent boy?" Abraham
answers that God commanded him. The man counters by saying that it
must have been Satan who commanded that. Abraham replies: “Woe to
you! [ know that I received a truly Godly revelation.” The man repeats
that it must have been Satan, but Abraham refuses to speak with him
further. He is resolved to obey his Lord, but the old man says: “'O
Abraham, you are a leader whom people follow. If you sacrifice him,
then {all the] people will sacrifice their children!” But Abraham spoke
with him no longer.

The devil** then goes to the boy’s mother when she is engaged in
what appears 1o be the ‘“umnm pilgrimage to the Ka'ba. He tells her that
he just saw an old man, and she tells him that that is her husband. He
says that he saw a boy with him, and she tells him that that is her son.
He continues: “Then I saw him laying him down and taking up the
knife to sacrifice him!™ She says: “You lie! Abraham is the gentlest of
men. Why would he sacrifice his own son?” The devil insists that he
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saw it and she asks why. He replies: “He claimed that his Lord com-
manded him” She concurs: “lt is true that he would obey his Lord”
She becomes agitated but finishes her ritual responsibilities, and then
runs toward Mind with her hand on her head saying: “O Lord! Do not

punish me for what | did to the mother of Ishmael!”

The second rendition adds: *“When Sarah came and was told the
story, she went to her son and saw the sign of the knife scratched into his
throat.** She was terrified and was stricken with a paroxysm of sickness that
killed her.

Finally, one miscellaneous rendition is given by al-Kisa'T without tecord
of authentication.?%

When the two of them left, the Devil approached Sarh and said o her:
“Abraham has resolved to sacrifice your son, Isaac! Catch up with him
and stop him!” But she recognized him and said: “Away, God's cursed
one! He has set out with him to please God!™” So he lelt her and caught
up with Isaac. He said to him: “Your father wants to sacrifice you!”
But Absaham said to him: *O my son, come along. Do not pay atten-
tion to him, for he is the Devil.”

The three versions represent covariants of the same basic theme: the
devil or an old man approaches each of the three chameters in the story and
tempts them to disobey the command of God. In every case, the tempter
brings forth compelling and logical arguments that should convince the pro-
tagonists to desist from carrying out the awful act of child sacrifice. Yet in
every case absolute obedience to God prevails, the tempting arguments are
ignored, and the drama of the sacrifice continues.

The most prevalent of the three versions is the Ka'b version, attributed
to the well-known early Jewish convert to Islam who is credited with bringing
many Jewish traditions into the corpus of Islamic religious literature. The Ibn
Ishdq version is probably a later rendition of the Satan story.3” Version 3 is
given anonymously, but both renditions are located in Shi‘ite sources and may
represent a Shi‘ite version of the tradition.

The Ka'b version and Version 3 understand the intended sacrifice to be
Isaac, and it is indeed consistent for Ka'b to have transmitted coherent feg-
ends from Jewish tradition assuming Isaac to be the victim. Shi‘ites have been
associated with borrowing more freely from Jewish legends than Sunnis, which
may explain the view of Version 3 that the intended sacrifice was Isaac.®
Only the Ibn Ishiq version places Ishmael in the role of the intended sacrifice.®
This may have been a later view*? or may simply reflect a different opinion as
it wag passed down in the tradition literature.
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The story of $atan trying to prevent Abraham and his family from carry-
ing, out the sacrifice is a well-known theme in Jewish legendary literature.
Post-Muhammad Jewish sources such as Tanhuma, Sefer HaYashar, and Mid-
rash VaYosha ‘closely paraltel the Islamic legends.*! Pre-Islamic Jewish sources
also contain the story of Satan's enticing, with the closest parmllel found in
Bereshit Rabbah.’? Another pre-Islamic legend connecting Satan with the
attempted sacrifice and taken up repeatedly in later midrashic literature can be
found in the Babylonian Talmud.#

The few available pre-Tslamic Arab parallels to the sacrifice theme include
no mention of Satan or any wicked power challenging the authoricy or mogal-
ity of the decision to sacrifice a child, although they are not completely silent
on the issue. The most famous Arab child-sacrifice story is that of ‘Abd
al-Mutatib vowing to sacrifice the son who was destined to become the father
of the Prophet Muhammad.#? A parallel to the Shi‘ite version can be found in
the argument of the Quraysh against ‘Abd al-Mutalil’s decision to carry out
his vow when they say: *If you do a thing like this, there will be no stopping
men from coming to sacrifice their sons, and what will become of the people
then?745 This compares with the claim of the old man in Version 3: *O
Abraham! you are z leader that people follow. If you sacrifice him, then {all the]
people will sacrifice their children!™

While the prevalence of this theme in early Jewish legendary litera-
ture does not preclude the possibility of its independent existence in pre-
Islamic Arabia, it appears more than likely that the legendary Satan story
evolved out of a Biblicist milicu.?s The Islamic renderings of Satan's tempta-
tion closely paraliel early Jewish exegesis of the biblical text. In most of
the Jewish versions (except those originating from the text of BT Sanbedrin
89b) Satan challenges Abraham during the three days mentioned but not
accounted for in Genesis 22:4: “On the third day Abrsham looked up and
saw the place from afar” The Jewish narmtive exegesis points ouc that the lag
berween God's command and the actual occasion of the ordeal teaches that
with three days to come to terms with the true meaning of the command,
Abraham did not attempt to carry out the Sacrifice in a state of shocle¥?
Despite Satan's temptation at that time, Abraham, Isaac, and Sarah all over-
come their own personal wishes and needs in order to fulfil the ultimate wish
of God.

The lslamic sources have no need to explain the three days, since Qur'an’

37:102 mentions Abraham’s vision and his words to his son that he must
sacrifice him in the same breath. They nevertheless match the biblical sequence
despite the fact that the Qur'dn text presents no similar problem, therefore
suggesting a development from Jewish literary forebears. Moreover, the geo-
graphical locus of many of the legends is in Syria, a biblical site,*® while no
motifs are found o be inconsistent with Jewish legends.
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We have noted that Version 3, however, finds a parailet in an Arab
legend*” which may have explained away a pre-Islamic practice of vowing a
human sacrifice,’0 and the traditions considering Ishmacl to have been the
intended victim place the story in pre-Islamic Arabia. None of the three ver-
sions appears 1o contain any Islamic editorial material.5!

To summarize, the “Satan” legend derived originally from Biblicist
sources, but naturally served to provide information about the qurianic rendi-
tion of the sacrifice as well. It taught a similar lesson in both religions tmditions:
that Abraham and his family overcame their own personal obstacles in order
to fulfill the ultimate command of their Lord.

SATAN AND THE LAPIDATION

A very different tradition about Satan occurs five times among the sources
and is given on the authority of Ibn ‘Abbas.s52

The setting is Abraham’s first Pilgrimage, where Abraham is shown the
stations of the pilgrimage or is commanded with the sacrifice. Satan appears
to him at the place of the Running Ritual, or at al-Mash‘ar al-Harim and tries
to get the better of him, but Abraham surpasses him.

Then Gabriel takes him to al-Jamra al-‘Aqaba,® or Abraham goes there
himself where Satan again appears to him. Satan departs or sinks inio the
ground when Abraham throws seven stones at him. Satan appears again ar
al-Jamra al-Wustd, Abraham throws the stones, and the scene repeats itself.
He then appears again at al-Jamra al-CQuswa (1/5) or al-Jamra al-Kubra (1/3)
where the scene is repeated (2/5).

Abraham then flings Ishmael, who is wearing a white shirt, onto his
forehead, or begins to go through with the sacrifice of Isaac.5 Ishmael says:
0 father, I have no other garment for a shroud, so please take off my shirt and
use it for that,” or Isaac says: “O father, tic me up so I will not shake and my
blood splash you when you sacrifice me”. Abraham turns around for a moment
and sees a horned ram with dark eyes and white wool or is called from behind:
O ABRAHAM, YOU HAVE ALREADY FULFILLED THE VISION! ((Q.37:103),

Ibn Kathir refers 1o a sixth rendition without citing it, saying that it is
the same as the Ishmacl tradition given here except that the intended sacrifice
was Isaac.

These tellings are independent of the previous Satan tradition and center
on the native pre-Islamic custom of stoning the three pillars in Min. Substi-
.Ez.:m Satan for the pre-Tslamic association of the lapidation purged the act of
its pagan meaning and set it into an acceptable Islamic framework.55



Chapter 14

THE SACRIFICIAL ACT

The story of the sacrificial act occurs in three coherent versions, one each
attribured to al-Suddi or Ibn Ishig, and a third found only in Shi‘ite sources.
The first two are quite similar, and actually represent covariants of the same
tradition. The Shi‘ite version differs substantially, although it also appears to
derive ultimately from the same environment.

The paradigmatic “Suddi” version is represented by five renditions??

When Abraham is given the good news of a son, he vows o offer him

as a sacrifice to God. After the son grows up, Abraham is shown a vision

in his sleep telling him that he must fulfill his vow (5/5) and sacrifice

Isaac (4/5).

2. Abraham tells Isaac to come and make a sacrifice? to God. He wakes along
a knife and a rope (5/5).

3. When they come between some mountains, the boy asks where the offee-
ing is (5/5).

4. Abraham answers with 3.37:102: .., © MY SON, 1 SEE IN A VISION THAT ]

WILL SACRIFICE YOU, 50 LOOQK, WHAT IS YOUR VIEW?" THE SON 5AID: “0 MY

FATHER! DO AS YOU ARE COMMANDED. IF GOD WILLS, YOU WILL FIND ME

PATIENT AND ENDURING!" (5/5).7

Isaac continues by telling his father 1o

a. tighten his bonds so he will not squirm (3/3),

b. keep back his clothes from him so that no blood will soil them and
cause Sarah grief {3/3), )

c. move the lnife quickly to his throat so that death will be easiest
{3/3}

d. A

e. pive greetings {saldm) to his mother when he returns (3/3),

f.

[uy

-

6.
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7. Abraham draws near, kisses Isaac, and binds him {3/3). They both cry so

much that the ground is soaked underncath Isaac’s cheele where he is
lying (2/3).

O

Abraham dmws the knife onto Isaac’s throat but it does not cut (3/3)

because God had pounded a sheet of copper over his throat (2/3}.

10. So Abraham throws Isaac onto his forehead and [tries to] make a gash

on the back of his necl.s Thus 2.37:103: 50 WHEN THEY HAD BOTH SUB-

MITTED, HE LAY HIM [THREW HIM] ONTO HIS FOREHEAD (2/3).6

AND WE CALLED OUT TQ HIM, “O ABRAHAM! YOU HAVE ALREADY FULFILLED

THE VISION!" {(3.37:104-5) (3/3).

12. Abraham turns and sees a mam. He takes it, unties his son, and kisses
him {3/3).

13. Abraham says: “O son, you have been given to me!” Therefore verse
Q.27:107: WE REDEEMED HIM WITH A MAGNIFICENT SACRIFICE (2/3).

14. When Abraham returns to Sarah and tells her what happened, she is un-

happy and says: “You would sacrifice my son and not inform me?" (2/3).

—
—

The rendition of Mujir al-Din never mentions the name of the son,
which could be either Isaac or Ishmael. Despite the fact that the Mujir al-Din
rendition is attributed to al-Suddj, it is actually a hybrid tradition incorporat-
ing the following numbered motifs from the Ibn Ishiq version below:

5d. The son asks his father 1o lay him on his forehead for he is afmid that
compassion will evercome his father and prevent him from earrying out
God's command.”

Se. He also asks him to return his shirt to his mother, for it may give her
soine comfort.
6. Abraham tells his son that he is truly a wonderful help in carrying out

God's command.
9. Abrahem puts the knife to his son's chroat but God turns it over to its
blunt side in Abraham’s hand.
Gabriel, Abraham, his son, and the sam all say “God is most great”™
and Abraham sacrifices the ram at al-Manhar in Mina.

o
=]

The paradigmatic “Ibn Ishdq" version is represented by four traditions.?

1. Abraham would visit Hagar and Ishmael by riding to Mecca on Burag,

He would leave Syria in the moming and would return home before

nightfall so that he could spend the night with his wife in Syria. This

contitued until Ishmael ... REACHED THE AGE OF RUNNING WITH HIM
(Q.37:102) {2/4).
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3. Abraham tells his son to take some rope and a knife and to come onto a
trail to pather firewood. -

3.

4, When they are alone on the Thabir'® trail, Abraham says (Q.37:102):

SO MY SOM, 1 SEE IN A VISION THAT | WILL SACRIFICE YOU (3/4). He con-

riaues: 50 LOOK, WHAT 15 YOUR VIEW?” THE SON SAID: "0 MY FATHER! DO

AS YOU ARE COMMANDED, ¥ GOD WILLS, YOU WILL FIND ME PATIENT AND

ENDURING!™ (2/4).

5. Ishmael continues by telling his father to:

a. tighten his bonds (4/4), .

b. keep back his clothes from him so that no bloed will soit them (3/4),
cause Hagar grief (2/4), and diminish his reward (2/4); or be careful
not to allow anything to prevent him from his task so that Ishmacl’s
recompense will not be diminished, for death is severe and he may.
waver (1/4),

Sharpen his knife to finish him off quickly {4/4) to give him rest (1/4)
or so death will be easier, for death is severe (2/4),

d. Throw him onto his forehead and not on his side,!! for Ishmael is
afraid that compassion will overcome his father and prevent him from
carrying out God's command (3/4),!2 .
Please return his shirt to his mother, for it may give her some com-
fort (3/4),

. *Now proceed!” (3/4}.

6. Abrmaham tells his son that he is truly a wonderful help in carrying out

God’s command (4/4).13
7. Abraham binds his son just as [shmael had directed him (3/3).

8. Abraham sharpens his knife (2/3) and then, HE LAY HIM ONTO HIS FOREHEAD

(€2.37:103} (3/3) and Abmham is careful to avoid looking at him E\uw..
9, He puts the knife to his son’s throat but God tumns it over to its blunt side

in Abraham’s hand (3/3).

g}

b

10.

$1. When Abraham is about to draw the knife across his son's throat to end
his life, he is called: "0 ABRAHAM! YOU HAVE ALREADY FULFILLED THE
VISION! (Q.37:104-5) (3/3).

12. He is told that a different sacrifice will be the redemption for his son, so
he should skaughter it in Ishmael’s place (2/3).

Al-Tha'labl’s version attributed 1o Ibn Ishiq and included in the para-
digmatic version above is actually a hybrid that includes the following motifs
from the Suddf version:

Se. He asks liis father 1o give greetings {salm) to his mother wher he returns.
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7. Abmham draws near, kisses [saac, and binds him., They both cry so much
that the ground is soaked underneath Isaac’s cheek where he is lying.

9. God had pounded a sheet of copper onto Isaac’s throat. So Abraham
throws him onto his forehead and tries again, but this time God turns the
knife over in his hand (as in the ibn Ishiq version),

In fact, the Tha'labf and Mujir al-Din renditions are virtually identical in
their renditions of motifs 5 through 12. Although each is attributed to a dif-
ferent source, they demonstrate the close affinity between the Suddi and Ibn
Ishiq versions. !

The two versions display important differences as well. The Suddr version
understands the intended sacrifice to be Isaac, who must be sacrificed as a result
of Abraham’s vow.'S Although the sacrifice takes place in a non-specific location,
the narrative assumes that Abraham had not moved since receiving his revelation
about Isaac in Syria, therefore placing the action in accordance with Biblicist
tradition. But according to the Thn Ishdq version, Ishmael is the victim of the
attempted Sacrifice in Mecca. Abraham spans the distance between his home
in Syria and Ishmacel in Mecca by riding on the supernatural creature al-Buriq.

Both the Suddf and Ibn Ishdq version have close parallels in later {post
Muhammad) Biblicist sources, where motif numbers 3, 4, 5a, Sb, Sc, Se, 7,16
11, and 12 are found repeatedly in Jewish Midrash.!"” Some of the motifs
would be expected in any narrative exegesis of the biblical or qurinic story of
the sacrifice, since both include mention of divine intervention (motif 11), the
substitution of a sacrificial animal for the human victim {motif 12), and so
forth. Yet other motifs such as 5a, b, S¢, Se, and 7 are unlikely 1o have
evolved independently. Their commonality points either to borrowing or the
use of common traditional lore. Of major importance in this regard is the fact
that motifs 5a and 7 occur in the pre-lslamic Bereshit Rabbab, and 5a also
occurs in the Palestinian Targum.!#

Although they both parallel pre-Islamic fewish legends and feature bib-
lical (as well as qurdnic) characters, only the SuddT version remains totally within
the biblical chronology and setting. But even the Ibn Ishig version refrains from
straying too far outside of the biblical parameters by providing for Abraham's
transportation to Mecca, thus preserving the biblical view of his home in Syria.
Since Ishmael is assumed by the Bible to live in an Arab land, the Ibn Ishig
version remains roughly within the Biblicist worldview. The supemarural Burag,
of course, points to greater native Arab influence in the Ibn lshiq version.!?

Motif 5d represents an Islamic addition in buth versions explaining the
problematic Que'an verse 37:103, which appears to contmdict normal Islamic
slaughtering practice.2° And in both, the tale is structured to fit berween Qur'in
verses 37:102-107, thereby providing a fuller account of the legend than can
be found in Islamic scripture.
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To conclude our discussion of the Suddi and Ibn Ishag versions, we
note that although many motifs find parallels in Biblicist soutces, neither ver-
sion derived wholly from Biblicist legends. They represent rather two depic-
tons of an authentic Islamic tradition incorporating Biblicist, Islamic, and in
the case of the Ibn Ishiq version, old Arab motifs.

Motif 5a represents a good example of how a motif with a specific
purpose in one environment is retained in a new environment despite the fact
that its original raison d’etre no longer applies. In the Jewish renditions, Isaac
tells his father to tighten his bonds so that he will not strain in fear of the knife
and damage himself, thereby rendering himself ritually unfit as an offering
according to Jewish law. The significance of Isaac’s request was lost as the
motif came into the Ambian or Islamic milieu because the guidelines for deter-
mining a proper sacrifice are different in Islam.2 Nevertheless, the request to
tighten the bonds was retained without explanation in the Islamic legend.
because it served in a powerful manner to demonstrate the son’s perfect will-
ingness to serve as the sacrificial vietim.2?

The “Shi‘ite” version is represented by four traditions found only in
Shi‘ite sources and without consistent records of authentication.2? The motif
sequence for each separate rendition is provided below.

Al-Ya'qinbi:

1. Afrer building the Ka'ba and calling the people to the Pilgrimage, Abraham
begins his own Pilgrimage under Gabriel's guidance on the “Day of
Watering” (yarwn al-fanpiyaj*t

2. As part of the Pilgrimage, Abraham sleeps at al-Mash'ar, and during the

night God commands him to sacrifice his son,

When Abraham arrives at Mind, he tells his son that God commanded

him to sacrifice him. Ishmael replies: “0O MY FATHER, DO AS YOU ARE

COMMANDED. (37:102).

[#%]

bl

Abrzham takes the knife and lays his son down on top of a donkey saddle

at Jamrat al-‘Agaba.

7. Abraham places the blade on his son’s throat. When he rurns his face
away so that he will not look ac his son, Gabriel turns the blade over onto
its dull side. Abmham notices that it is inverted and turns it over again.
He does that three times.

8. Then Abraham is called: O ABRAHAM! YOU HAVE ALREADY FULFILLED THE
VISION! {Q.37:104-5).

9, Gabriel takes the boy and Abraham puts the sheep that was brought from

the summit of Mt. Thabir in his place. He sacrifices the sheep.

=2
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10. When Abraham is finished with the pilgrimage and intends to leave
[Mecca], he charges Ishmael to dwell in the Sacred Precinct and instruct
the people in the Pilgrimage.

Al-Qumma:

1. Gabriel comes to Abraham on the “Day of Watering”” and takes him on
his {irst pilgrimage.

2. Abraham stays overnight at al-Mash'ar al-Hardm and receives a vision in
his sleep. He must sacrifice his son Isaac, who came along with his mother
Samh to make the Pilgrimage. When they get to Mini, Abraham and
Sarah do the lapidation, and then Abrahant tells her to return to the Ka'ba.
He keeps the boy with him.

3. Abraham takes Isaac to al-Jamm al-Wusta {in Mini] and says: “0 MY SON,
[SEE IN A VISION THAT 1 WILL SACRIFICE YOU. SO LOOK, WHAT 1S YOUR VIEW?”
The boy tells him to carey out God’s command, as in the verse: 0
MY FATHER! DO AS YOU ARE COMMANDED. IF GOD WILLS, YOU WILL FIND
ME PATIENT AND ENDURING. (QQ.37:102). They both submit {aslaina) to
God’s command.

. The motif of the old man arguing with Abraham about God’s command
occurs at this point.2s

- Then the boy tells Abraham: “Hide my face and tighten my bonds!”

. Abmham responds that he will not add to God’s command, but will only
do the sacrifice. He takes the donkey saddle, lays his son upon it, and
wakes the knife.

7. He places it upon his son’s throat, looks toward heaven, and leans to pull

the knife, but Gabriel tuens it over to its back side.

4

L

8.

9. A mm is brought from Thabir. Abraham puts the ram in place of the boy
and is called from a distance: “O ABRAHAM, YOU HAVE ALREADY FULFILLED
THE VISION! {37:04-5},

Al-TabarsT 1 (nearly identical with al-Qummi):

(2.) It is said that Abraham saw in a vision that he would sacrifice his
son [saac.

1. When Abraham and Sarah make the Pilgrimage and come 1o Mind, they
do the lapidation. Abraham tells Sarah to go visit the Ka‘ba, but the boy
stays with him.

3. He takes Isaac to ab-Jarra al-Wustd (in Mind) and tells him what he must
do. The boy answers that he must carry out God's command. So they
both submit to God's command.



t

o

The Sacrifice

The motif of the old man arguing with Abraham about God’s command
is inserted at this point.2¢ . L
Then the boy tells Abraham: “Hide my face and tighten my vom&_
Abraham responds that he wilt not add o God’s command, but s__.: only
do the sacrifice. He takes the donkey saddle, lays his son upon it, and
takes the knife.

Abmham places it upon his son’s throat, looks toward heaven, and leans
to pull the knife, but Gabriel tugns it over to its back side.

A ram is brought from Thabir. Abraham puts the ram in place of the boy
and is called from a distance: 0 ABRAHAM, YOU HAVE ALREADY FULFILLED

THE VISION: (QQ. 37:104-5).

Al-Tabarst 2:

1 and 2. After the conflict with Samh in Syria, Abmham has a vision in his

sleep. He must sacrifice his son, Ishmael, during the festival period
in Mecca.2? When the proper month for making the Pilgrimage (dha
al-bijja) arrives, he takes Hagar and Ishmael 1o Mecca. He raises up
the foundations of the Ka'ba, goes to Mini in pilgrimage, returns to
Mecca for one week te perform the circumambulations, and then
does the running ritual (al-sa ).

3. As Abraham and Ishmael are doing the running ritual, Abraham says:
“() MY SON, I SEE IN A VISION THAT [ WILL SACRIFICE YOU during this
yearly festival. 50 WHAT 1S YOUR VIEW? He answers, ... DO AS YOU
WERE COMMANDED. {(3.37:102).

4.

5.

3 and 6. When they complete the Running ritual, Abmham takes him to

Mini on the Day of the Sacrifice (yawsn al-nalr).28 He takes him to
al-Jamm al-Wustd, lays him onto his left side, and takes the blade to.
slaughter him.
7.
8. He is called: O ABRAHAM, YOU HAVE ALREADY FULFILLED THE VISION ...
(Q.37:104-5}.
9. Ishmael is redeemed with a magnificent ram,
10. Abmham slanghters it and gives its meat as charity to the unfortunate.??

P

Even a cursory reading of the three versions suggests that the Shi‘ite

\, legend differs substantially from the other two. The most striking difference is

that the Shi‘ite version carefully weaves the sacrificial act into Abraham

' cedental Hhajj Pilgrimage, placing the Sacrifice in the setting of the pre-Islamic

s pre-
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pilgrimage slaughtering ritual which was retained in the Islamic Pilgrimage.
Abmham’s vision oceurs at al-Mash'ar (3/4), where pilgrims customarily remain
overnight before coming to Mind for the sacrifice. Abmham’s sacrifice also
takes place in Mina (4/4), where the Pilgrimage sacrifice is enacted. Neither
the Suddi nor Ibn Ishaq versions connect Abmham’s Sacrifice with the Pil-
grumage in any way.

The various renditions of the Shi‘ite version name both Isaac and Ishmael
as the intended sacrifice. Only one rendition is repeated, and it is quite strik-
ing because it considers Isaac to be the intended sacrifice at the same time
that it places the act within the context of the Meccan Fajj.3 Both renditions

//connect Isaac to Mecca by having him make the Pilgrimage along with his

mother Sarah. Al-Ya'qiibl appears aimost ambivalent about who the intended
sacrifice was, but eventually names him as Ishmael. Only the Tabarsi #2 ren-
dition provides a context for Ishmael representing the Sacrifice, and does so
effectively by transferring Ishmacl and Hagar from Syria to Mecca in response
to God’s command to Abmham to sacrifice Ishmael during the Pilgrimage.
This reasoning is unique among all the traditions.

Despite the marked differences between the Shi‘ite and other versions,
they share a number of similarities, The motifs 3, 5, 7, and 9 of the Shi‘ite
renditions reflect motifs 4, 5a, 9, 11 and 12 of the other two versions. Some
parallels, such as motifs 3 and 9 corresponding to morifs 4, 11, 12, represent
natural commonalities because they respond to the same Qurian verses. But
motifs 5 and 7 of the versions in Shi‘ite sources corresponding to motifs Sa
antd 9 must assume borrowing or the use of a common source.

All the Shi'ite renditions explain the pre-Islamic practice of making a
sacrifice during the Islamic Pilgrimage. As such, the Shi‘ite version in its entirety
serves as a kind of Islamic commentary, although it offers less commentary

than the Suddf and Ibn Ishq versions on specific Qur'n verses. The core of |

the Shi‘ite version may have originated from the same sources as the Suddf
and Ibn Ishdg versions but evolved into a legend more closely tied into the
Islamic ritual concerns of the Pilgrimage and retaining foewer motifs with direct
Biblicist parallels.

Few comments or fragments other than the three versions related above
treat the sacrificial act. One bricf rendidon found in Ibn Hanbal's Massad
connects the sacrifice to the Elajj Pilgrimage by placing it immediately after the
iapidation ritual:3! “Gabriel brought Abraham to Jamrat al-‘Aqaba. Satan ap-
peared to him, 50 he threw seven stones at him and he sank into the ground. . ..
When Abraham desired to sacrifice his son Isanc, he said: ‘O my father, tie
me up so that I will not shake and my blood splash onto you when you sacri-
fice me! So he tied him up. When he took the butcher knife to sacrifice him,
he was called from behind: O ABRAHAM, YOU HAVE ALREADY FULFILLED THE
vision: {Q.37:105).

;
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Another rendition given twice by al-Tabari2 has: ... WHEN THEY HAD
BOTH SUBMITTED THEE WILLS AND HE HAD FLUNG HEM DOWN ON HIS FOREHEAD
{€2.37:103). They both submitted their wills together to the command of God,
The boy was resigned to the sacrifice and the father was resigned to sacrific-
ing him.?3 He said, *O father, throw me unto my face so that you will not look
upon me and have mescy for me, and I would look at the knife and be anx-
ious. Rather, insert the knife from undemeath me and carry out the comimand
of God! Thus the verse, WHEN THEY HAD BOTH SUBMITTED THEIR WILLS AND
HE HAD FLUNG HIM DOWN ON HiS FOREHEAD, WEHEN HE DID THAT, WE CALLED
UNTO HiM, O ABRARHAM! YOU HAVE ALREADY FULFILLED THE VISION, THUS DO WE
REWARD THE GOOD!" {(3.37:104-5).

Al-Tabarf also provides a fragment attributed to Mujghid:3* ... AND HE
HAD FLUNG HIM DOWN ON HIS FOREHEAD ((Q.37:103): He put his face to the
ground. He said, ‘Do not sacrifice me while you look into my face lest you
have mercy upon me and do not complete the sacrifice. Tie my hand to my
neck. Then put my face to the ground? ™

Al-Tha'labi offers a brief comment on the authority of al-Sha‘bi:34
“Abmham was thrown into the fire when he was 16 years old, Isaac was
sacrificed when he wids 7 years old, and Sarah pave birth to him when she was
90 years old. The location of the sacrifice was 2 miles from Jerusalermn, and
when Sarah found out what Abraham intended with Isaac, she remained [alive]
for rwo days, and died on the third."37

Finally, the fullest rendition of the sacrificial act is found in al-Kisa'7?8 _
under the title: “The Story of Isaac™: o

Ka'b al-Ahbir said: Sarah conceived Isaac on the night that God
destroyed the people of Lot. After a full term of pregnancy, she gave
birth to him on the Friday evening of the tenth day of the month of
Muharram.?? A light shone from his face that illaminated what was
around him. {The moment} he touched the ground, he fell prostrate
in prayer to God. He then raised up his hands to heaven in a motion
{signifying] the Unity of God.*® Abmham praised his Lord and called
the poor and unfortunate, He fed them and gave them drink in thanks
to God. %

When Isaac reached the ape of seven years, he went out with his
father to Jerusatem.?2 Abraham slept for an hour [there), and a visitor
came [in a dream] and said: O Abraham, God commands you to make
an offering to Him.” When he awoke, he took a fat bull, slaughtered it,
and divided it among the unfortunate. On the second night, the voice
came to him and said: “O Abmbam, God commands you to make a
greater offering than that bull”™ When he awoke, he slaughtered a camel
and divided it among the poor. On the third night, the voice came to
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him and said: *God commands you to make a greater offering to Him
than that camel.” He said: *“What is greater than that?” It pointed to
Isaac, and he woke up in fright.

He said to Isaac, “O my son, are you not obedient to me?” He
answered: “Certainly, O father. If you desired to sacrifice me, | would
not [ty o] prevent you from it” So Abraham went to his home and
took a knife and rope, He said to Isaac: “O my son, come with me to
the mountains!”

When the two of them left, the Devil* approached Sarah and said
to her: “Abraham has resolved to sacrifice your son, Isaac! Carch up
with him and stop him!"” But she recopnized him and said: “Away, O
cursed of God! They have set out to please God!” So he left her and
caught up with Isaac. He said to him: “Your father wanis to sacrifice
you!” Bur Abraham said to him: “O my son, come on. Do not pay
attention to him, for he is the devil”

When they arrived at the mountain,* Abraham said: “0 MY 50M,1
SEEIN A VISION THAT 1 WILL SACRIFICE YOU.” HE SAID: “O MY FATHER, DO AS
YOU ARE COMMANDED. IF GOD WILLS, YOU WILL FIND ME MOST STEADFAST!"
{Q.37:102).4% He said: “O father, if you want to sacrifice me, take my
shirt off my back so that my mother will not see it [bloodied) and cry a
long sime over me. Tie up my shoulders lest I squirm between your
hands and it cause you pain. When you place the knife on my throat,
turn your face from me lest compassion for me overcome you and you
fail [to carry out your task]. Seek help in God for your bereavement over
me. And when you return [home}, bring my shirt to my mother so that
she may find some comfort in it over me. Give her grectings from me,
but do not tell her how you slaughtered me, nor how you 1ok off my
shirt, nor how you bound me up with rope so that she will not be
sorrowful over me. And when you see a young boy like me, do not look
at him, so that your heart will not grieve on my account.”

The voice from heaven called him: “O Friend of God, how can
you not be compassionate for this small child who speaks to you with
such words?”” Abraham thought that it was the mountain who spoke to
him, so he said: “O Mountain, God has commanded this of me! Do not
distract me with your words!™ 6 Abmham then took off Isaac’s shirt,
bound him with the rope, and said: “In the name of God the Powerful
and the Excellent!” He put the knife on his throat. He mised up his
hand [with the knife] and brought it down again. But the knife wrned
over and said: “There is no might nor power save with God the Most
High and Magnificent!” He sharpened the knife on a stone until he
made it as hot as fire. Then, he returned to Isaac with it. But it turned
over {again} and spoke with God’s permission, saying: “Do not blame
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me, O prophet of God, for T have been commanded to do this!” At that,
Abraham heard a voice calling: “O ABRAHAM, YOU HAVE [ALREADY] FUL-
FILLED THE VISION! ((3.37:103). And God said: AND WE REDEEMED HiM
WITH A MAGNIFICENT SACRIFICE (Q.37:107). That is, with a magnifi-
cent ranmt.

He was called: O Abmham, take this ram and redeem your son
with it. Sacrifice it as an offering. God has made this day a {holy] festival
for you and vour children.#” The rm said: “O Friend of God, sacrifice
me instead of your son, for [ am more appropriate for sacrifice than he.
I am the ram of Abel, son of Adam, who gave me as an offering to his
Lord and whose offering was accepted. 1 have grazed in the meadows of
the Garden for forty autumns!”#

Abrzham praised his Lord for delivering Isaac. He went to uatie
him from [his} bonds, but he was already free. He said: “O my sou, who
untied you?” He answered him: “The one who brought the sacrificial
ram.” Then Abraham went to the ram and sacrificed it. A white smoke-
less firet? from heaven came, burned up the ram and consumed i so
that the only thing that remained was its head. .

Abraham and lsaac departed with the ram’s head and twold Sarah
about [alt that happened]. She fell down prostrate in thanks to God.

The legend of the Sacrifice is also rendered in two slightly different
covariants of a poem attributed to 'Umayya b. AbT al-Salt, a poet living at the
time of the Prophet, Mubammad.? Al-TabarT’s version®! has:

To Abraham, the Fulfiller of the vow
with consideration, and bearing generosity.

His first born would not resist him
when he saw him among a troop of enemies.

“Q my lad, 1 have pledged you a sacrifice to God,
so be patient, for I will be your redemption.”#*

“Tighten the bond so [ will not resist the kaife,
like the manacled captive turning away.”

Iis blade reflected the flesh [of the]
slave boy curved over like a crescent.

While doffing his dress
His Lord released him with a splendid ram.

“Take it, and release your son, for by Me,
what you have done is no simple thing”
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A God-fearing father, and another—his son,
created from him in obedience.

Perhaps the souls severed from the act
he has relief after suffering, like release from bondage.

Al-Tha'labvs renditions? has:

Abraham, who fulfills [his] vow
with consideration, and bearing generosity.

His first born would not resist him
even if he saw him in a troop of enemies,

*0 my lad, [ have pledged you a sacrifice w God,
be patient for that is my lor.

Be steadfast as 1 draw the knife
the way a captive pulls at his shackles”

11s blade reflects the flesh,
the boy's forchead [reflected] in the crescent [of the knife).

While doffing his clothes
His Lord released him with a splendid ram.

“Take this redemption for your son, for hy Me,
what you have done is no simple thing.

Perhaps the souls severed from the act
he has relief after suffering, like release from bondage.

As in the case of the other miscellaneous traditions, the two renditions
of the poem include 2 number of matifs found in the Suddf and Ibn Ishig
versions. The redemption of Ishmacl is assumed early on in al-TabarTs rendi-
tion of the poem. This represents a significant change from the prose account-
ings, which offer no hint that the Sacrifice would be halted before Abraham
actually started to slaughter his son.

Because the poem can be tmced back only as far as a poet of Muham-
mad's generation, it offers no firm evidence in support of the view diat the
story of the sacrifice was known among pre-Islamic Arabs. ‘Umayya was in
all likelihood an Amb monotheist and is said to have been familiar with Bib-
licist tradition. ™

. Some exegetes such as al-Tabarf, al-Tabarst, and Thn Kathir include
their own comments and explanations as well as taditional reports on the
story of the Sacrifice, many of them explaining problematic words or difficult
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syntax in the Qur'an text.®s The mystic Ibn 'Arabi, however, only mentions
the bare outline of the traditional narmtive so that he can expand on the
esoteric meaning of the act. According to his understanding, both the father
and the son achieved a kind of perfect annihilation of the self¥s by carrying
put the ultimate command of God.5?

In conclusion, we note that the three major versions of the Islamic sacri-
fice Jegend contain a significant number of motifs that closely parallel Biblicist
sources, some of which are clearly pre-lslamic. Despite the existence in pre-
Islamic Armbia of infanticide and perhaps even occasional child-sacrifice, the
legend of the Sacrifice in the Qur'an and the tradition literature appears to
have evolved out of a Biblicist setting. As suggested earlier, however, this does

not prove that the Islamic wadifions are simply copies of “original™ Biblicist
traditions. On the conteary, the various renditions found in the sources have
evolved into unique Islamic traditions that serve to explain a difficult and
obscure qur'inic text. As in previous segments of the Abraham-Ishmael cycle,
the most fanciful and unique rendition of the Sacrifice story is found in a
collection of popular literature {al-Kisa’i}. Of the nineteen narmtive renditions
and fragments {including the two poetic renditions), ten assume the intended
victim to have been Isaac while nine assume it to have been Ishmael. The
significance of the identity of the intended victim will be discussed below in
Chapter 16.

Chapter 15

THE REDEMPTION -

According to the qurdnic narrative, God redeemed Abraham's son with a
“MAGNIFICENT SACRIFICE”! The traditionists were not all in agrecment regard-
ing the exact nature of this sacrifice, although most considered it to have been
a ram as in the biblical story.? Few narrative traditions were available to sup-
port this view, and most exepgetes simply refied on the opinions and state-
ments of early traditionists.

The opinion of Ibn ‘Abbds is cited thirty-three dmes by the exegetes,
and he is genenmlly credited with the view that the redemption was a mm
{fourteen renditions) or a sheep {one rendition), althouph he is also cited five
times as saying that it was a mountain goat.! Ibn ‘Abbas is credited five times
with a tradition that the ram sacrificed in place of Abmham’s son was the
identical animal that was sacrificed by Adam’s son Abel: “The mm that
Abraham slaughtered was the am that the son of Adam offered up (garrabaln)
and was accepted™ “. .. the mam that redeemed him was the ram that Abel
son of Adam offered and was accepted.” The only detailed rendition is given
by Ibn Sa'd, who recounts an unusual version of the story of Cain and Abel:

Adam had four children from two sets of twins, each set consisting
of one male and one female. The sister of the farmer was pretty while
the sister of the herdsman was ugly. The farmer said that he had more of
aright to the pretty one, while the herdsman said that he had a grearer
claim on her, The herdsman said: “Fie on you! You desire to have pref-
erence over me because of her beauty? Let us each make an offering. If
your offering is accepted, you have the right to her, but if mine is
accepted, I have the right to her” They each made an offering. The
herdsman offered a white dark-eyed homed am while the farmer offered
a pile of food. The am was accepted and God kept it in the Garden for
forty autumns. That is the ram that Abraham sacrificed. The farmer
then said: “1 AM GOING TO KILL YOUr {(Q.5:29). The herdsman replied:
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SEVEN IF YOU STRETCH OUT YOUR HAND TO SLAY ME, 1 WILL NOT STRETCH
QUT MY HAND AGAINST YOU TO KILL YOU, FOR 1 FEAR GOD, THE LORD OF
THE WORLDS. 1 PREFER THAT YOU TAKE ON MY 5IN A5 WELL AS YOUR OWN,
FOR YOU WILL BE ONE OF THOSE CONSIGNED TO THE FIRE. THAT I5 THE
REWARD OF EVILDOERS" (Q.5:31-2).7

The motif of the identical mm is referred to frequenty in the Islamic
sources. In addition to the reports mentioned above, Ibn ‘Abbds is credited
five times with saying that the ram that redeemed Abmham’s son grazed in
Heavens for forty aurumns. Although this motif has no exact parilel in Biblicist
tradition,? it reflects a similar interest in recurring religious symbolism, and
Jewish sradition assigns the redemptive ram’s origin to the first days of Crea-
tion when God brought it into existence for the specific purpose of redecm-
ing Isaac,'? ,

Both al-Tabarf and Ibn Kathir!! credit Ibn ‘Abbis with a legal decision
regarding a man who vowed to slaughter himself.!2 In order for the man to
redeem himself from his vow, Ibn ‘Abbas “. . . ordered him [to redeem himself]
with 100 camels. After that, he said: ‘If | had made the legal opinion [concern-
ing the redemption] with a mm, 1 would have been content that he [only]
sacrifice a am.” Ibn ‘Abbds considered either solution sufficient to redeem a

‘Abd al-Mutialit’s vow ta sacrifice his son or from other pre-Islamic Arab

chought did he cite the sacrifice of the ram. If this story is accurate, then the
satisfactory bloodwit of 100 camels was well-imbedded in the minds of the
traditionists of Ibn ‘Abbas’ day, while the legend of the Sacrifice was less casily
called ro mind. Perhaps the attempied sacrifice still retained a foreign tinge
and had not yet become fully integrated into the Islamic corpus of tadition.”
Sa'7d b. Jubayr is also credited with saying that che redemptive ram grazed
in Heaven for forty autumns, Al-Tahas, al-Tabarsi and Iba Kathir cite him a
total of six times and mention that this am had speckled reddish wool. Ibn
Kathir mentions that the mm grazed in Heaven until Mt. Thabir was split
open for it to appear to Abraham,! a theme reminiscent of the story of Mt.
Abii Qubays splitting open to bring forth the Black Stone to Abraham.!® It
also parallels the story of the Arab prophet $alih, who braught forth a camel
from a rock.'s This motil represents pre-Islamic Arab legendary material that
became integrated into one particular rendition of the sacrifice story.
Al-Tabarf and al-TabarsT together credit Mujahid and al-Dabbdk wich
the opinion that the redemption was a ram. Al-Tabar also cites al-Suddi and
Ibn Zayd with that opinion and credits the People of the Book as the original
source for the description of the ram being horned, salt-and-pepper colored,
and with dark eyes.!”

vow to sacrifice a human life. The 100 camels, which may have derived from

sources,'? was remembered immediately by Ibn ‘Abbds. Only as an after- -
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The minority view regarding the nature of the son’s redempiion is
held by al-Flasan, who is quoted seven times by al-Tabarl, al-Tha'labi,
al-Zamakhshari, al-Tabarsi, Ibn al-Athir, and 1bn Kathir as saying that it was a
goat which came from Thabir.!'® Ibn Kathir, however, mentions a wadition on
al-Hassan's authority that the redemption was a mm by the name of Jarir, but
proceeds to explain how that tradition canner be sound. Of interest for our
study is the surprising fact that ibn Kathir cites the absence of this tradition
among Israclite Tales as an argument against its soundness.t?

1t is clear from the foregoing that most of the eatly exegetes consi-
dered the redemption of Abraham's son to be a ram, though a minority
supported the view that it was a goat. Either view would seem to be at
variance with the meaning of “magnificent sacrifice’” {diibh ‘gzim) within
the pre-Islamic Armb context. But what may we surmise is a magnificent
sacrifice for pre-Islamic Arabs? We'know that ‘Abd al-Mugtalib could not
redeemn his son with less than 100 camels, which must have been a magnifi-
cent sacrifice indeed.?? According to al-KisaTs distinctive rendition of the
sacrifice legend,2! Abraham considers 4 camel to be a much greater sacei-
fice than a fat bull, and then asks in wonder what could possibly be greater
than a camel. Only human sacrifice could be more deas, yet the redemptive
sacrifice for Abraham’s son is nothing more than a ram or a goat. Since
this notion simply would not fit into the pre-Islamic Amb context of a mag-
nificent sacrifice, the ram as sacrifice could not have evolved out of native
Arabia.?? It came naturally from a Biblicist environment where Genesis 22:13
had clearly spelled out the nature of the redemption. The connection with
Abel’s sacrifice must have come from the same Biblicist miliew. Arab folldore
simply offers no precedent for that theme, despite the fact that Ibn Sa'd’s
rendition of the Cain and Abel story surely incorpomtes aspects of Arab
tegend in its rendering of the Cain and Abel lepend.?3 The only motif
representing a pre-Islamic pagan Amab milien is that of the mountain splitting
open to produce the animal, a theme that occurs only one time among our
exegetical sources,

Ibn ‘Abbas is credited four times with a narrative tradition associating
the rm with the lapidation rirual of the Hajj. Al-Tabarf and al-TabarsT provide
the tradition in full, while al-ZamakhshasT merely makes reference to it.™
According to the tradition, the redemptive ram comes from the Garden after
grazing there for forty years. Abraham sends his son to watch over it, but after
he throws seven stones at it at al-Jamra al-"Ula, it escapes from him. He over-
takes it at al-Jamm al-Wusfd and throws another seven stones, but it flees
again. He catches up with it once more at al-Jamm al-Kubri and throws another
seven stones. Abraham then tales it and brings it to al-Manhar in Mina and
sacrifices it there. As al-Zamakhshari points our, *...it has remained the
custom {sutna) 1o throw stones.’2s



132 The Sacrfice K

One cannot but associate this legend with the tradition about Abraham
throwing stones at the devil who is attempting to prevent him from carrying out
the sacrifice of his son in Mecea, or the story of Satan appearing to Abraham
and Gabriel during the first Abrahamic Hajj.2” Both versions associated with the
Sacrifice are attributed to Tbn *Abbds, while the legend connecting the devil to
Abraham’s first Pilgdimage is atrributed to a number of different tmditionists.
As in the other lapidation stories, Abraham’s son herding the redemptive ram
by throwing stones at the location of the three pillars in Mind served to sub-
stitute a monotheistic origin for the original pagan association of the lapidation
riual, It represents an Islamic development that expanded on a qur'aric/biblical
theme in order to provide a monotheistic hasis for a pagan practice.

ISAAC’S WISH

A recurring legend describes a scene in which God offers to grant Isaac a wish
after the ordeal of the Sacrifice. This tadition occurs six times among the
sources and most likely originates with Ka'b al-Ahbar. Two versions have
come down in the sources, with the earliest consisting of four renditions and
attributed directly 1o Ka'h.2¥ The wording varies cansiderably among the ren-
ditions, but the message remains constant. Immediately after Isaac’s redemp-
tion, God telis him personally that He will answer any prayer that Isaac wishes.

Isaac replies: “O God, T pray to you that you grant me [this]: When any

person in any era who does not attribute any partner to You meets You [at the
gates of Heaven), allow him to enter Paradise.” (3/4); or “Lord, 1 ask that you
do not punish anyone who believes in You™ (1/4).

The second version is attributed to Abii Hurayra, who reports that the
Prophet said:

God allowed me 1o choose berween having Him forgive half of-

the Muslim people, or having Him respond to my intercession an their
behalf. 1 chose my own intercession, for 1 hoped [that would bring God's}
forgiveness for most of the Muslim people. If a pious Muslim dies after
me, then let my prayer hurry [on his behalf]. When God comforted
Isaac from the terror of the Sacrifice, it was said to him: “O Isaac, ask
and you will be granted!” So he said: *O He who has my soul in His
hand, will You hasten it [into Paradise] before Satan incites it to evil?
O God, whoever dies and does not associate any partner with You,
forgive him and bring him into Paradise!”??

Tbn Kathir criticizes this tradition for coming from only a single source
and for being inferior and objectionable.3® He is particularly concerned with
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the fact that Isaac is listed as the intended sacrifice since [bn Kathir believed it
to have been Ishmael 3t

This tradition developed out of the feeling that either the Sacrifice ordeal
was unfair to its intended victim ane that he was therefore deserving of recom-
pense, or that Isaac’s merit was so great for having agreed wholeheartedly to the
act that he was deserving of reward. In response to the extraordinary divine
gift, Isanc demonstrates his exceptional piety by asking God to keep him from
sirning (the second version) and to forgive the sins of others (both versions).

This tradition is reminiscent of a siory in the Jewish Tanfona3? After
God tells Abraham to cease and desist from the sacrifice, Abrahant remains at
the altar with knife in hand allowing the emotion of the ordeal to pour forth.
He tells God that because of the awful command to sacrifice Abraham’s son
after all of God's promises for progeny through Isaac, and because Abraham
was willing to do God's will without a word of regret, so should God remem-
ber the merit of the sacrifice when Isaac’s descendants sin or find themselves
in difficult straits. God should attribute merit to them as if Isaac had actually
been slaughtered and bumed on the altar. God should forgive them and redeem
them from their troubles when they arise. This legend attributes to Isaac’s
near-sacrifice the power of atonement for the entire Jewish people. 3

A second parallel can be found in the Babylonian Talmud?* where Rabbi

Shrmuel b. Nahmani asks in the name of Rabbi Yonatan what is the meaning of
Isaiah 63:16:

Surely You are our Father:

Though Abmham regard us not,

And Israel recognize us not,

You, O Lord, are our Father;

From of old, Your name is “Qur Redeemer.”

He posits an answer in a fashion typical of Jewish narmtive exepesis: God asks
Abraham if he would forgive his future progeny whe will sin againse God,
Abraham is of the opinion that the sinners should be destroyed. God then
asks Jacob (Ismel), who is the father of many children and might have preater
compassion. But Jacob gives the same answer. Finally, when God asks fsaac
what he would do, Isaac gives a leng and moving defense of man’s proclivity
to sin. He then asks God to forgive them. If that is not possible, he willingly
takes responsibility for half their sins. But even if Iszac took over all the sins of
the Jewish people, he has already offered himself up as a sacrifice to God, so it
is only fitiing that God forgive them on his merit. Isaac calls upon the Jewish
people to praise and sce God with their own eyes. When they do, they exclaim:

“You, O Lord, are our Father; From of old, Your name is “Our Redeemer”
{Isaiah 63:16h).
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That Isaac is the protagonist in every rendition of this Islamic tradition

of God granting the intended sacrifice one wish, and that he rather than his
father is credited for the merit of the sacrifice suggests that Christianity was
the vehicle that brought the legend into the Islamic world. Isaac was credited
with volunteering for the sacrifice in Christian tradition, and his near-sacrifice
even became a paradigm for the crucifixion of Jesus?S Istael Levi and Geza
Vermes have demonstrated, however, that the motif of atonement through
voluntary sacrifice of the righteous existed in pre-Chuistian Judaism as well. 36
Particularly in the earliest Jewish versions of the Palestinian Targum and in
Bereshit Rabba, lsaac is credited with volunteering quite eagerly for the
Sacrifice.3? It is therefore just as possible that Ka'b al-Ahbdr derived this tradi-
tion from his own Jewish religious tmining as well as from other Biblicist
lore.3¥ Whatever the specific origin of this metif, the concept derives from a
Biblicist world view.3?

Chapter 16

ISAAC OR ISHMAEL?

Most reports treating the Sacrifice directly or indirectly relate to the issue of
who was the intended victim, and the intensity of interest in this matter is
reflected in the great amount of space devoted to it, Exegeres cite traditions
supporting hoth Isaac and Ishmael, and many even cite full lists of the eacly
traditionists who took one position or the other! Some of the most well-
respected traditionists, such as Ibn ‘Abbis, Sa'Td b. Jubayr, al-Suddi, Mujahid,
al-Flasan al-Bast, and ‘Al, are cited in support of hoth, with some reports
giving their opinion that it was Isaac and others claiming that it was Ishmael.
When afl the taditions are collated we find a surprisingly close count. One
hundred thirty authoritative statements consider Isaac to be the intended vic-
tim; one hundred thirty three consider it to have been Ishmael.2

THE ARGUMENTS

Aside from citing evidence in favor of one or the other son on the basis of
authoritative opinions, the exegetes did not hesitate to propose argurments in
support of their views. Al-Ya'qabI® is the first to do this in our sample and
cites the most basic and recurring opinion: “Some people say that it was
Ishmael because he was the one who scttled [in Mecca), while Isasc remained
in Syria, Other people say that it was Isaac because [Abraham] sent him [Ishmael]
and Lis mother out when [Isaac] was a young boy, and Ishmael was a grown
man with children, There are many sraditions about cach view and people
disagree about them.™

Al-Tabarf proffered detailed arguments in favor of Isaac.* He says that
because every announcement of a child in the Quran refers to Isaac, Abmham’s
prayer for a child at the beginning of the Sacrifice story in Qur'dn 37:100 must
also refer to Isanc. He derives support for his view from Qur'an 11:71: AND
WE GAVE HIM GLAD TIDINGS OF ISAAC, AND AFTER ISAAC, JACOB; and indeed

3
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Isaac is referred to in Qur'an 51:28 without mention of his name. Al-TabarT,
adds that Abraham would not have asked God to grant him a son in Quran
37:100 if he already had a pious son. In fact, he did not have such a son uatil
his prayer for lsaac was answered.’

Despite al-Tabari’s opinion that it was Isaac, he dutifully cites the argu-
ments of the supporters of Ishmael. How could God have commanded the
sacrifice of Isaac if God had already promised Abraham in Qur'an 11:71 that
Isaac would have a son? If God had commanded Isaac’s sacrifice then the divine
promise to Abraham would have been broken. This would be a theological
impossibilicy, since God, by definition, does not break promises. The intended
sacrifice must therefore be Ishmael, Al-Tabarf cites a second argument in
favor of Ishmael which refers to Q.37:112 occurring immediately after the
narrative of the Sacrifice: AND WE GAVE HIM GLAD TIDINGS OF ISAAC, A PIOUS
PROPHET, According to some, this proved that Isaac was born only after the
Sacrifice. The intended victim, therefore, must have been his older brother,
Ishmael. Al-Tabarf responds by pointing out how the purpose of the verse is
to emphasize the reward for Isaac’s and Abraham’s steadfast obedience to
God. The Sacrifice proves that Isaac is no ordinary man, and the Qur'an verse
is not an announcement of his birth. 1t is, rather, the announcement that Isaac
will be counted among the prophets as a reward for his pious obedience.®

Al-Tabadd encounters a third arpument based on the recurring tradition
that the horns of the redemptive fam were seen hanging inside the Ka'ba.
What better proof that the Sacrifice took place in the Eijiz where Ishmael
lived? But there is no reason, says al-Tabari, to exclude the possibility that the
horns were carried from Syria to Mecca, and wistfully concludes: 1f only the
Qur'in were explicit in naming the son who was intended! He sums up the
gist of the problem in his History:”

The early sages and religious scholars of the nation of our Prophet
differed about which one of Abraham’s sons he was commanded to
sacrifice. Some said it was Isaac and others said it was Ishmael. Both
statements are given on the authority of the Apostle of God. If cither
was completely sound, we would not bother with any other, unless
proof from the Qur'in made the view that it was lsaac the clearest and
most evident,

Ten pages later he asserts that the qur'inic evidence is indeed available:#

*As for the evidence in the Qur'in that we have quoted, [the view that it
was] Tsaac is more reliable. God's word [in the Qur'dn] is related about
Abmham’s prayer when he parted from his people to emigrate to his
Lord in Syria with his wife Sarah: HE SAID: “1 WiLL GO TO MY LORD.

13
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HE WILL SURELY GUIDE ME. O MY LORD, GRANT ME A RIGHTEQUS SOMNI"
(Q2.37:99-100). That was before he knew Hagar and before she became
the mother of Ishmael. Then our Lord answered his prayer with the
announcement of a genile son and the narrative about the vision of
Abraham. He would sacrifice that boy WHEN HE REACHED THE AGE OF
RUNNING WITH HiM (Q.37:102).

Al-Mas'iidi notes the disagreement regarding the identity of the intended
sacrifice and repeats the logic expressed by al-Ya'qibl in slightly stronger
terints: “If the Sacrifice occurred in the Hijaz, it was Ishmael, because Isaac
never entered the Fiz, if the Sacrifice took place in Syria, then it was Isaac be-
cause Ishmael did not enter Syria after he was taken from there.”? Al-Asadabadi
considers the intended victim to be Ishmael and cites the Prophetic tradition
of Muhammad being the son of two intended sacrifices in support of his view.19

Al-Tha'labi believes the intended sacrifice was Ishmael but also pro-
vides arguments supporting both points of view. He adds: *The Jews claim
that it was Isaac, but the Jews lie,”!! an obvious reference to the suspicion cast
upon Biblicist wraditions after the first few Islamic generations. His main argu-
ments in support of [shmael rest on reasoning already provided by al-Tabart:
Qur'an 37:112 is essentially a birth announcement that occurs after the Sacri-
fice, and since God had already promised progeny for Isaac he could not have
been the intended victim.12

Al-Zamakhsharf claims that if Abraham had known from Isaac’s birth
that his son would become a prophet, he could not have been truly tested
with his sacrifice and the trial would be a sham. This is the reasoning behind
verse 37:112: AND WE GAVE HIM THE GOOD NEWS OF ISAAC, A RIGHTEOUS
PROPHET. The verse occurs only after the Sacrifice in order to allow for a fair
test; Abraham learns only afterward that the son he intended to sacrifice would
indeed be a prophet.’d Al-Zamalhshari is nevertheless an adherent of the
Ishmael school and writes in his commentary,!* **, ., the announcement [to
Abraham that he would have a son] included three things: that the child would
be a boy, that he would reach sexual maturity, and that he would be gentle and
patient (balfn). ) What patience could be greater than his when his father
proposed the Sacrifice to him, and he replied: YOU WILL FIND ME, IF GOD WILLS,
PATEENT AND ENDURING”?'¢ The term halim could refer to either son, but
further along in his commentary!” al-Zamakhshari ties the meaning of balfm
(patience) to its synonym sabr and restricts it to Ishmael: “Another indication
that it is him is that God describes him 2s patiently enduring,!® but not his
brother Isaac, in the verse: ISHMAEL, ELISHA AND DHU AL-KIFL, ALL OF THEM
PATIENTLY ENDURING.!?

Al-Tabarsi also considers Ishmael to have been the intended victim

despite his citing of the “Shi'ite” version of the Sacrifice in which Isaac was laid
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on the altar near Mecca: “‘Both opinions are given by our companions from

our religious masters (a fmmating). Nevertheless, the clearer of the traditions
is that it was Ishmael"? He cites reasoning already given but adds: *The
proof for those who say that it was Isaac is that the Christians and Jews?!
agree about it. The answer to that is that their agreement is no proof and their
view is not acceptable'??

Ibn al-Athir only quotes one tradition on the issue, and that tradition
suppors Ishmael.2 1bn Kathir also believes the intended sacrifice to be Ishmael,
but gives al-Suhayli’s unique argument in support of Isaac just the same.
Al-Suhayli is arguing against the pro-Ishmael view that because God had
already promised [saac his son Jacob and would not contradict His own reve-
lation, Isaac could not have been intended. His argument is based on gram-
matical analysis. Says ab-Suhayli:

AND WE GAVE HER THE GOOD NEWS OF 15AAC (Q.11:71) is a complete
sentence. The words: AND AFTER ISAAC, JACOB is a different sentence
which is not part of the first. It is impossible in Arabic to make a
single sentence {out of these two] without a preposition. It is not pes-
sible, for example, to say 1 passed by Zayd, and after him, 'Amc”
without fusing the preposition *‘by” a second time in the second phrase]
“and after him by ‘Amr”. The words AND AFTER ISAAC, JACOSB is in the
accusative case with the unstressed meaning [that it is the complete
sentence] *“We gave to Isaac Jacob'3

According to the argument, the revelation could have occurred at two
different times if it were made up of two separmate sentences, The first revela-
tion would have occurred before the command to sacrifice Isaac; the second
afterwards, therefore solving the problem of contradictory revelations. He
adds to the argument with evidence from Q.37:102: WHEN HE REACHED THE
AGE OF RUNNING WiITH HIM, “Ishmael could not have been with him, for he
was very little when he was with his mother in the Meccan mountains. How
could he have reached the age of running with him?” According to this view,
Abraham brought Hagar and Ishmael to Mecca and left them there, never to
return. Their only experience together was therefore when Ishmael was too
young to be at “the age of running with him.” Ibn Kathir counters al-Suhayll's
argument with the tradition about Burag: “Abraham often rode upon Burag to
Mecca, coming suddenly to his son and then returning. God knows best!”2é

ibn Kathir’s negative argument in support of Ishmael is particularly
interesting.?”

AND WE GAVE HIM THE NEWS OF A PATIENT AND FORBEARING ;T__:._?c S0M
(Q.37:101}). That boy is Ishmael. He is the first son announced to

-
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Abraham in revelation.2® The Muslims and the People of the Book agree
that he was older than Isaac, However, in their book, Ishmael was born
when Abmham was 86 years old, while Isaac was born when Abraham’s
apge was 99 years. According to them, God commanded Abraham to
sacrifice his only son, but according to another version, [he commanded
him to sacrifice] his oldest son. They dishonestly and slanderously intro-
duced lIsaac here by forcing him in. But this is impossible because it
coniradicts their own book, They forced this understanding because
Isaac is their father while 1shmael is the father of the Arabs. They envy
them, so they added it and distorted “your only son™ in the sense that
*you have no other than he.”” But [Abrham] took Ishmacl and his mother
to Mecca?® so theirs is subjective exegesis and distortion.3? That is
because “your only son™ can refer only to one for whom there is no
other. ... A group of scholars are of the opinion that the intended sacri-
fice was Iszac. They relate this on the authority of the sages (al-salaf)
that quote the authority of some of the Companions of the Prophet,
though it is only an oral tadition and not an‘accepted practice.3! T am of
the apinion that this comes from none other than the sages {ahbar) of
the People of the Book.32 It was taken [into Islam] uncontested and
without proof. But this Book of God is a witness and a guide to the
right path that it was Ishmael, for it mentioned the announcement of
a pious boy [(3.37:100] and stated that he was the intended sacrifice.
Only after that does it say: AND WE GAVE HIM THE GOOD NEWS OF
ISAAC, A PROPHET ... (37:112). ...

Ibn Kathir continues further along in his Commentary:3?

The account that it was Isaac came from Ka'b al-Ahbar. . . . AH of these
statements, and God knows best, are taken from Ka'b al-Ahbar. Now
when he converted to Istam during the caliphate of *Umar, he began 1o
report traditions to ‘Umar on the authority of his ancient books. Per-
haps ‘Umar listened to him and permitted the people to listen to his
sources and to transmit what he had on his [Ka'b's] authority, [both] the
corrupt ones and the good ones. Now this Islamic nation (rmme) has
no need for one word of [those traditions] he possessed. . . . Those who
follow Ka'h al-Ahbar's tmaditions include Sa'fd b. Jubayr, Qatada, Masri,
"Herima, ‘Atd’, Mugqdtil, al-Zuhri, and ai-Suddi. Even Ibn ‘Abbas uses
him in one of his two chains of authorities, and one report is given with
it. if it were reliable, 1 would gladly give it {myself], but its chain of
authorities is not sound.

In his History* he writes:
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The basis of the claim that it was Isaac is from the Ismelite Tales
(isrd ‘Tliyyat). But their book is full of distortions (wakitabulnam fihi tabrif):
It is especially true in this case. According to them, God commanded
Abraham to sacrifice his only son, but in the Ambic copy?® his first-
born was Isaac. Putting Isaac here is an insertion without reagon, a lie,
and a falsehood, for he is neither the anly son nor the first-born. Rather,
it is Ishmael.

Muiir al-Din does not gvertly provide his opinion about who was the
intended victim, but cites one or two well-known arguments in support of
cach candidate. If the Sacrifice took place in Mecca, it was Ishmael, but those
who support Isaac . .. say that the place of sacrifice was in Syria about two
miles from Jerusalem (ifya)—rthat is, bayt al-magdis. The Jews claim that it was
on the rock of bayt al-magdis?3

THE TRADITIONS

The preoccupation with determining the identity of Abraham’s intended vic-
tim is expressed iit the usc of narrative traditions within the sources, Certain
legends innocently identify the intended sacrifice in the course of detailing a
related story. Others refer to either Isaac or Ishmael with the honorific vtle
(lagab) “Sactifice of God™ nstached to the name. In one case, a legend is told
about an “expert witness,” who in the court of an Umayyad Caliph, identifies
the true victim. Five recurring traditions and one citation of evidence are found
in the sources. Three are cited in support of each candidate.

All three narmtive traditions supporting the candidacy ol Isaac occur
in similar form. Their testimony lies in the formulaic citation of Abraham
Isaac and Jacob, where Isaac’s connection with the Sacrifice is explicitly
pointed out. One tradition found six times among the sources porerays
Joseph giving his genealogy to a king identified in one rendition as Egyptian.
He uses the honorific title, dbabih Allah (“the Intended Sacrifice of God™)
when referring to his grandfather Isaac. The story is brief and consistent,
with four renditions given on the authority of Abii Maysara® and two on the
authotity of ibn AbT Hudhayl:¥ “Joseph told the king to his face: *Do you
wish to cat with me, for by God, 1 am Joseph, son of Jacob the Prophet of
God, son of Isaac the intended Sacrifice of God, son of Abraham the Friend
of God. "3

A second narraiive has God telling Moses that lsaac was given excep-
tional merit for submitting fully to the Sacrifice. This wadition occuss seven
times with great consistency and is attributed to a family chain of authoritics
connected to ‘Ubayd b. ‘Umayr:*
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Moses said: “O Lord, why will you be called, ‘O God of Abraham,
Isaac and Jacob?” God replied: “Abraham never considered anything
equal to me but always chose Me above all things. Isaac was generous
to Me in the Sacrifice and was most generous in other things. As for
Jacob, the more I put him through trials, the bester he thought of Me"4!

A variation is found in al-Zamakhshari on the authority of Muhammad
b. Ka'b al-Queazl in which the intended victim is Ishmael 42

A pious [smaelite’® used to say when praying, “O God, God of
Absaham, Ishmael and lsrael” And Moses said: “O Lord what should
the pious children of Israel say when praying? O God of Abmham,
Ishmael and Ismel, I should be included among them. You let me hear
Your words. You have chosen me as Your messenger!” God replied: O
Moses, no one ever loved me with Abraham’s love and nothing ever
tempted him away from Me. Ishmael was most generous with his own
blood. And as for Istael, he never despaired of My spitit despite the
hardships that befell him.”

The third nareative tradition is found four times among the sources and
is attributed to Abii al-Ahwas:** “A certain man boasted before Ibn Mas‘id
saying: ‘I am so-and-so son of so-and-so son of noble shaykhs.! ‘Abdalldh
{Ibn Mas'id]} said: ‘That is Joseph son of Jacob, son of Isaac the Intended
Sacrifice of God, son of Abmham the Friend of God. ™

All three of these narrative reports are quite similar in their formulaic
style of listing the biblical patriarchs. Their style and content is reminiscent of
the Jewish recitation of the centml daily prayer known as the avot {patriarchs)
in which the litany “God of Abraham, God of Isaac, and God of Jacob' is
recited.*S Qur Islamic traditions cite the patriarchs in reverse order because
they provide a sacred genealogy moving from most recent to most ancient
member, and include a formulaic use of the Ambic lagab or honorific title.
These three lepends reflect normative pre-Islamic Jewish tradition and proba-
bly developed among the pre-Islamic Arabic-speaking Jewish communities
of Arabia.56

Two narrative traditions and a series of authoritative citations are found
in support of Ishmael being the intended sacrifice. The most ofien repeated
are the citations which occur fourteen times according to six different
authorities.*” Twelve consist of simple statements confirming the fact that the
horns of the mm which redcemed Ishmael once hung in the Ka'ba, thereby
suggesting that the Sacrifice took place in the vicinity, Al-Sha'bi even claimed
to have seen them there himself. According to the Ibn ‘Abbias renditions, the
entire head of the mm was hanging by its horns on the drain spout* of the
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Ka'ba. The head had become wakbnsha, a problematic term defined within
the tradition as meaning “dried out”

The reports conceming the horns serve as evidence that the intended
victitm was Ishinael because they imply that the Sacrifice took place in Arabia
where lshmael would have been the intended victim. Had it taken place in
Syria, the intended victim would have been Isaac. The horns are no longer
hanging in the Ka‘ba, however, because they were burnt along with the Ka'ba
in the days of Ibn al-Zubayr and al-Fajjai.*?

Safya bt. Shayba’s rendition offers the maost substansial report about the
hotns: “A woman of the Banii Salim . . . said to ‘Uthman b. Talha: ‘Didn’t the
Apostle of God call you? He said: “The Apostle of God said to me: | used to
gee the two homs of the mm when | entered the House, and 1 forgat to tell
you to cover them up.’ So he covered them because it is not fitting to have
anything in the House that would distract those who prays

A narmative tradition supporting Ishmael’s candidacy as the sacrificial
victim occurs seven times on the authority of al-Sunabihi and is referred to
another four times among the sources.s! Its full rendition is quite consistent
among all the renditions. Al-Sundbihi says:

We were with Mu'iwiya b. AbT Sufydn’? when they said: “Was
the intended sacrificial victim Ishmacl or Isaac?” He answered: “You
have come to someone well-informed about the matter! We were with
the Apostle of God when 2 man came up and said: ‘O Apostle of God,
repeat to me [the knowledge] that God has bestowed upon you, O son
of two intended sacrifices!” " So he laughed. Then 1 said to him, “O
Commander of the faithful, who are the two intended sacrifices?” He
answered: “When ‘Abd al-Muttalib was commanded to dig Zamzam,
he vowed to God that if it were made easy for him, he would sacrifice
one of his sons. The lot [arrow] fell on 'Abdalldh. But his maternal
uncles prevented him, saying, ‘Redeem your son with one hundred
camels!” So he redeemed him with camels. Ishmael was the second.”

The four brief references to this narrative simply mention that the Prophet
said: “1 am the son of two intended sacrifices,3 and al-Tabarsi considers the
Prophet’s comment to be sound. 'Abd al-Muttalib’s vow to sacrifice his son
refers to the famous story in Ibn Ishiq’s biography of the Prophet,™ where *Abd
al-Muttalib began to re-dig the well of Zamzam despite Qurayshite opposition.
He vowed that if he would have ten sons 1o grow up and protect him, he would
sacrifice one of them at the Ka'ba. "The story reflects the actual history of pre-
Islamic Mecca whether or not the incident occurred as found in Ibn Ishiqg’s biog-
raphy, since it treats the problematic issue of who owned the rights to the waters
of Zamzam and therefore the coveted office of distributing the water to pilgrims.

1
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Afrer making his vow, ‘Abd al-Muttalib succeeds in prevailing over the
opposition and intrigue of the Quraysh and attains control over the water of
Zamzam. Since he is required to fulfill the vow he made, he casts lots to
determine which son must be sacrificed. The lot falls upon ‘Abdalldh, his
youngest and favorite son and the future father of the Propher Mubammad.
Immediately, . . . “His father led him by the hand and took a large knife; then
he brought him up to Isaf and Ni'fla%? to sacrifice him; but the Quraysh came
out of their assemblies and asked what he was intending to do. When he said
that he was going to sacrifice him, they and his sons joined together saying,
By God! you shall not sacrifice im until you [first] offer the greatest [ possible]
expiatory sacrifice for him.% If you do a thing like this there will be no stop-
ping men from coming to sacrifice their sons, and what will become of the
people then? "% A sorceress evenmally determines through the casting of
lots that ‘Abdallah could be safely redeemed with one hundred camcls, so
‘Abd al-Mugalib redeems him.

The final tradition is a story that takes place in the court of the Umayyad
Caliph *Umar b. *Abd al-'Az72.58 Found ecight times and with virtually no
variation in the sources (though three are incomplete},™ Mubammad b. Kab
al-Qurazl reparts that he asked *‘Umar b. ‘Abd al-*Aziz in Damascus about
who he believed was the true intended victim of the sacrifice.

‘Umar said to him: “[ would never have considered that issue
before, but 1 think it is as you say” Then he sent for a man who was
with him in Syria. He was a Jew who had converted to Islam and became
a good Muslim, It became apparent that he was one of the religious
scholars® of the Jews, so ‘Umar b. *Abd al-'Az1z decided to ask him
about it. Muhammad b. Ka‘b al-Quraz? said: “1 was with ‘Umar b, *Abd
al-"Azfz when he said: “Which of Abraham’s two sons was he commanded
to sacrifice?” He answered: *1shmael. And by God, O Caliph, the Jews
know that. However, they envy the Amb community because their father
was the one commanded [to be sacrificed] and he is the one who is
ascribed for merit for his steadfastness. But they deny that and claim
that it was Isaac because Isanc was their father. 6!

Unlike the Isaac tmaditions, the two traditions and series of citations
supporting [shmael are quite different from one other in form and style,
although they all have the appearance of Islamic {as opposed to pre-Islamic)
legends. The popular comment about the homs of the ram hanging inside the
Ka'ba tends not to be credited only to early taditionisis,s2 and there appears
to be no reference to horns hanging in the Ka'ba in pre-Islamic accounts.
Al-Sunibihi’s tradition about Muhammad being the son of two intended sac-
rifices stresses the story of ‘Abd al-Muttalib and only mentians the reference
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to Ishmael in the last sentence as a kind of afterthought. Finally, the story of
‘Umar I and the Jew is obviously a late wadition. The Ishmael traditions there-
fore represent Islamic material that evolved in an effort to affirm the view that
Ishmael was the intended sacrificial victim.

THE CHRONOLOGY AND SETTING FOR THE SACRIFICE

The many arguments presented in favor of one or the other of Abmham’s
sons being the intended victim of the Sacrifice point to the significance of
establishing the context of the act, Abraham’s adventures and journeys in the
land of the east, in Syria, and in Mecca unfold with considerable detail within
the Islamic tradition literature, and most accounts end with Abraham estab-
lishing the foundations of the Ka'ba and calling the people to the Pilgrimage,
although some even include a narrative tradition describing the occasion of
his death.6? Despite the extensive information, however, there is little apree-
ment as to how the episode of the Sacrifice fits into the full Abraham story.
Some sources even omit the story of the Sacrifice from the Abraham cycle
altogether and place it in a separate section. Even among those sources that set
the Sacrifice into the Abraham story one finds a good deal of variation as to
when and where it takes place, not to mention who was the intended victim.

Iba Sa'd does not consider the Sacrifice in his work, and though Ibn
Hanbal alludes to it in some of his traditions, he is not concerned with its
chronology or setting. Neither does al-Azrmqf consider these issues, nor does
al-Bukhir mention the Saceifice. Ton Qutayba {s the first in our sample of
sources to publish a roster of the supporters of Isaac or Ishmael as the in-
tended victim, but he does not take up the issue of the legend's spatial or
chronological setting.

The first exegete among our sources to posit a chronology and location
is al-Ya'qiibi, who sets the action in Mecca after Ishmael helps Abraham build
the Ka'ba. Al-Ya'qibi is careful to provide the alternate view that it may have
been Isaac, and if so, it would have taken place in the Amorite desert in Syria, 54

In typical fashion, al-Tabarf lays out the largest number and greatest
variety of opinions among the many traditions he cites in his comprehensive
works. His own view is that the Sacrifice took place in Syria as a result of
Ahbraham’s vow upon receiving the angels’ announcement of Isaac’s impend-
ing birth. According to al-Tabari, this is the view of al-Suddi5s and of ‘Abdallh
and Companions of the Apostle of God.#¢ The Sacrifice occurs hefore
Abraham mised up the foundations of the Ka'ba and before he established
the statioins of the Pilgrimage.57 Al-Tabail also quotes Shu'ayb al-Jaba'l as
saying that “Isaac was sacrificed when he was seven ... The location of the
Sacrifice was about two miles from Jerusalem,”s8
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Most of al-TabarT’s traditions, however, place the location of the Sacri-
fice in the area of Mecca. 1bn ‘Abbis places it at Mina during Abraham’s first
Pilgrimage.®® Other brief authoritative reports confirm its location in Mina
but do not specifically connect it with Abraham’s Pilgrimage. This is the view
of many of al-Tabari’s sources which describe the mm or goat that redecmed
Isaac. *Ali is credited with saying that the ram was found bound to a tree in
Thabin’ Others say that it was sacrificed at the Place of Sacrifice” in Mina??
or at a variety of other places in that vicinity. According to Ibn Ishiq’s tradi-
tion, Abraham commenced with the sacrifice of Ishmael on one of his day-
long journeys from Syria to Mecca on the supernatural steed, Buraq. The
exact location was on a trail at Mt. Thabir just outside of Mecca.” ‘Ubayd b,
‘Umayr al-Laythi is credited with a full narmtive tradition detailing Abraham’s
firse Pifgrimage, during which Abraham takes Ishmael and the people he called
to the Pilgrimage and shows them its entire ritual sequence.?* Although the
ritual sacrifice of the Pilgrimage is counted among the many stations they
complete, no reference is made to this sacrifice being equated with the
attempted sacrifice of Abrahant’s son.?

Al-Qumm cites a tradition attributed to Abil ‘Abdallih in which the
Sacrifice takes place in Mina within the context of Abraham’s firs Pilgrimage.”s
The sacrificial victim, however, is to be Isaac, who had made the Dilgrimage
with his mother, Sarah.?”

Al-Mas'idi’s sequence of the Abraham-Ishmael story bepins with Ish-
imael’s birth, soon after which he is brought to Mecca, where the Jurhunites
and Amalekites befriend him and his mother Hagar. God destroys Sodom and
Gomorrah’ and then commands Abraham to sacrifice his son, After the
attempted sacrifice, Abraham and Ishmael raise up the foundations of the
Ka'ba. Only after all this has transpired is Isaac born.” According to a-Mas‘ads
chronology, the only possible candidate for the sacrifice is Ishmael, although
he provides the standard explanation that if the Sacrifice taok place in Syria,
it was Isaac.B®

Al-Asadabadi does not consider the chronology nor the location of the
Sacrifice. His view that the intended victim was Ishmae! draws on the pro-
Ishmael argument based on Qur'in 37:112: AND WE GAVE HIM THE GOOD NEWS
OF ISAAC, A PIOUS PROPHET. 8L

Al-Tha'labi follows al-Tabari closely and gives nearly the same tradi-
tions. These inchude a report of al-Sha'hi that is nearly identical to that of
al-Jaba'T quoted by al-Tabari, in which Isaac “was sacrificed” about two miles
from Jerusalem at the age of seven years.#? Al-Tha'labf also provides the al-Suddi
.anEcz found in al-Tabari®? that has Abraham attempting to sacrifice isaac
in Syria in compliance with his vow. Like al-Tabarf, al-Tha'lab cites the Ihn
Ishiq tradition in which Abmham visits Ishmael on Buraq and attempts his
sacrifice near Mecca. He also cites the Ibn ‘Abbis traditions that place the
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location of the Sacrifice in Mind,» some clearly within the context of
Abraham’s first Pilgdmage, while others are more vague. o

Al-Zamakhshari establishes the context of the Sacrifice within Abmham’s
first Pilgrimage and bases it on unnamed traditions.3® The entire episode is a
result of Abrmham’s vow to sacrifice his son after being given the divine
announcement of his birth. Al-Zamakhshari quotes a number of traditions
specifying the exact location of the redemptive sacrifice as at al-Hijr, at the
rock (al-hajr) near the Mina mosque, or at the Place of Sacrifice {al-mmanhar}in
Mind. He cites al-Hasar’s tradition that the mountain goat that was used in
place of Abraham’s son came from Thabir*’ and provides some traditions
found in earlier sources.

Al-Tabarst considers the age of Abraham’s son to be thirteen years when
the Sacrifice took place, although he does not provide a setring.#* Later, he
cites al-Asma’, who is told that the Sacrifice had to have 1aken place in Mecca
where Ishmael lived and where the place of sacrifice is located.®? Al-Tabarst
repeats al-Suddi’s tradition in support of the Sacrifice taking place in Syria?®
but also provides a tradition in which Isaac is the intended victim of the Sacri-
fice that takes place in Mecca during the Hajj.?! He repeats Ibn Ishag’s tradi-
tion of Abraham attempting to sacrifice 1shmael during one of his visits on
Buraq?? and gives a tradition on the authority of Barid b. Mu'awiya al-"Ajall i
which Ishmael is the intended vicrim of the Sacrifice thar takes place during
the festival period in Mecca,??

Al-Kisa'T's setting is a mountain in Syria and Ka'b al-Ahbar his authority.*
After receiving his vision in a dream at Jerusalem, Abraham sets out to sacri-
fice Isaac, who is seven years old. .

Ibn al-Athir also understands the location to be about two miles from
Jerusalem and the intended victim to be Isaac.?S The act was a result of
Abrmham’s vow when he prayed to God to grant him a pious son (Q.37:100).
But he also gives the opposing view that Ishmael was the intended victim at
Mecca and cites a few traditions specifying the Jocation in that area. Ibn Arabi
does not express any interest in the location or chronology of the Sacrifice.

Ibn Kathir cites the Ibn ‘Abbis tradition connecting the intended Sacri-
fice of Ishmael to the Pilgrimage, but also mentions a virtually identical tradi-
tion except that the intended victim is Isaac.?7 He also cites a large number of
traditions discussed above which specify a particular location of the redemp-
five sacrifice.?®

Mujir al-Din cites al-Suddp’s tadition but leaves the location of the Sac-
rifice vague until the last sentence, when Abraham brings the redemptive offer-
ing to al-Manhar in Mind in order to slaughter it.# This last line is clearly a
change from the other al-Suddi renditions that consistently locate the Sacri-
fice in Syria. According to Mujir al-Din, those who say it was Isaac believe
that i took place two miles from Jerusalem (#yd). The Jews say that it took
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place on the rock of Jerusalem (bayt al-magdis). Whoever says it was Ishmael
believes that it took place in Mecca, it

Qur pool of sources provides a great variety of suppositions regarding
the chronology and location of the Sacrifice, The most often repeated and
presumably earliest coherent account assumes the Sacrifice to have taken place
in Syrin and Isaac to have been the vicdm. According to this report, Abraham
asks God for a pious son!®! and is given the divine announcement of Isaac’s
birth when the angels visit on their way to destroy the people of Lot.192 Upon
hearing the miraculous news he vows to offer his son as a sacrifice in thanks
to God. Some unspecified time later, Abrzham receives a vision stating that he
must fulfill his vow.19? He takes his son Isaac and proceeds 1o carry out the
Sacrifice while they are both in Syria.

This account is found repeatedly and its rendition on the authority of
al-Suddr s repeated more often than any other among the sources. Al-Tabar?
mentions that this must have taken place before Abraham and Ishmael faid the
foundations of the Ka'ba.19* Although it is not stated specifically, we assume
that the Sacrifice was to have taken place before Abraham settled Ishmael and
Hagar in Mecca. 03

Aside from the issue of Abraham’s vow, the chronology given in these
traditions provides a near-perfect parallel with that of the biblical rendition, 196
It is popular with al-Tabarf and turns up in five other exegetical sources. The
strength of this account may have rested originally in its close proximity 1o
the biblical story, although that very fact is seen by later Islam as a source of
weakness. Its preatest weakness from the perspective of the religious institu-
tion of Islam lies in the fact that it in no way connects the Sacrifice to Mecea,
the Ka'ba, or the Hajj. It therefore serves no Islamic purpose beyond its exege-
sis of the Qur'in, which, it is true, is no inconsiderable achievement in itself,

But as we shall suggest, other scenarios managed to establish the chronology

and location of the Sacrifice in such a way that they could te it into Mecca
and the Islamic Pilgrimage, a role that required a different exegesis.

The second most popular narmiive account is associaced with Ibn ‘Abbds.
According to this scenario, the Sacrifice occurs in Mecca and is viewed within
the context of Abraham’s first and precedential Pilgrimage. When Abraham is
taught the Meccan Hajj, Satan appears, but Abmham throws stones at him
and he departs. Abraham then begins to carry our the sacrifice on Ishmael
although Isaac is considered the intended victim in two renditions. o7 .E:m
scenario ties the action into the Mecea Pilgrimage, although it does not relate
to Abmham’s association with the Kaba,

A closely related fragmentary tradition connects the Sacrifice to the
throwing of stones at the redemptive ram near Mecca. This is also given on
the authority of Ibn *Abbas, whom we have noted is associated with all the
Abrahamic lapidation trditions.19% The incomplete narrative begins only after
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Ishmael has been released and will be redeemed with a sam, but when the
redemptive ram is brought down from Paradise it escapes. Ishmael or Abraham
runs after it, throwing seven stones at it at each of the stations of .nr.m
lapidation.’®? When it is finally captured, itis brought to al-Manhar in Mina,
where it is sacrificed.

Ibn Ishdg’s tradition about Abraham riding on Buraq to Mecca where he
visits Ishmael is found three times among the sources.!? Abraham was accus-
tomed to taking day-trips to Mecca in order to check up on his son, .m:n_ on
one of these visits he takes Ishmael to the Sacrifice. This trdition provides no
connection with the Pilgrimage or building the Ka'ba, although it does con-
nect the Sacrifice firmly to Mecca. 3

The other depictions of the chronology and location of the mmnjmnn
each occur only once among the sources, Al-Zamalkhsharf gives a unique
anonymous tradition in which the Sacrifice is connected to the Pilgrimage
through a series of etymological explanations for the popular names of the
days of the Pilgrimage ritual,

t is said that on the Day of Tarwiya (yawn: al-tanwiya), it seemed
as if someone said [to Abraham]: “God commands you to sacrifice mrmm
son of yours!” When he awoke, he considered that {rateaya fi dhbalika)
from the morning until late whether that dream came from Ged or
from Satan. From that time [onward], it was called the Day of Consider-
ation (yawm al-tanwiya). In the evening he saw something similar and
knew (‘arifa) that it was from God. From then on, {that day] was called
the Day of ‘Arafa.!1! He saw something similar on the third Em? and
was very distressed with [the thought of] slaughtering him, so it was
named the Day of Slaughtering (yawn al-nalp).112

Al-Tabarsi!!? provides a chronology that is fully in keeping with the
religious sensibilities of Islam. According to this understanding, Abraham
received his vision about the sacrifice of Ishmael immediately after Sarah had
demanded the expulsion of Hagar and her son from their family. The vision
informed Abraham that he would sacrifice Ishmael during the festival period
of Mecca, so when the Pilgrimage month approached, Abraham brought
Ishmael to Mecca. After laying the foundations of the House, Abraham
brought Ishmael with him to perform the Hajj. During the running 12._&. he
informed his son of his tasl. (Q.37:102}, and lay him down for the Sacrifice at
al-Jamra al-Wusta.114

Perhaps the most appropriate chronology according to what became
standard Islamic views would be al-Ya'qiibi's, which weaves the Sacrifice into
the most complete version of the Abraham-Ishmael story.!t$ After Sarah ex-
presses her jealousy of Hagar, Abraham takes her and Ishmael to Mecca and
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settles them near the Ka'ba. The episode of Hagar searching for water and the
miracle of Zamzam ensues, followed by the story of the destruction of the
people of Lot. Ishmael has meanwhile attained manhood and has married a
Jurhumite woman. Abraham visits Mecca twice in order to ensure that his son
marries a proper wife. God then commands Abraham to build the Ka'ba, call
the people to the Pilgrimage, and show them the proper [Pilgrimage] rituals.
Abraham and Ishmael build the Ka'ba and Abraham calls the people to the
Pilgrimage. Gabriel leads Abraham through the Pilgrimage on the “Day of
Watering”” While at al-Mash'ar, Abraham receives his vision that he must
sacrifice his son, which he proceeds to do at Mind, Gabriel ultimately pre-
vents him from carrying out the act and provides him with a sheep from
Thabir. Abrahaim charges Ishmael to dwell at the Sacred House after the ordeal
is over in order to teach the people the proper Pilgrimage and ritual stations.
Abraham then returns to Syria after telling his son that God will increase his
family and progeny and will give his children much blessing and poodness.

This scenario connects the Sacrifice to the full story of Ishmael, patri-
arch of the northern Ambs and the progenitor of the Quraysh, Ishmael is old
enough to help build the Ka'ba with his father as in Quridn 2:127, and
significantly, is also old enough to resist his father’s attempt to sacrifice him
had he desired to do so, thus demonstrating his perfect willingness to submit
to God's command. The Sacrifice is intimately associated with the Ka'ba and
the Pilgrimage, thereby establishing their ancient monotheistic origins. It is a
perfect chronology from the Islamic perspective. Yet it occurs only once and
is never picked up completely by any later exegetes. The reason for this may
lie in the fact that al-Ya'yabi did not include records of authentication in his
history, thus rendering his data suspect. He is also accused of Shi‘ite partiality
in his History, which affected general regard for his work. 18

The nature of the-Islamic traditions regarding the Sacrifice suggests that

victim were earfiest. Early Muslims naturally turned o Biblicists for informa-

tion regarding legends found both. in the Qur'dn and the Bible,"” and the
waditions they learned that followed the biblical oricntation of the Sacrifice in
Syria clearly derived from a Biblicist milieu. The pre-Islamic association of

Abraham with Mecca, however, naturally encouraped the growth of counter

traditions positing the location_of the Sacrifice in the sacred Islamic center.

The fact that many traditions treating the first Abrahamic Pilgrimage excludel
any mention of the Sacrifice lends credence to the view that the connection
between the Abrahamic Sacrifice and the pre-Islamic pilgrimage sacrifice was

i

a late {Istamic) development. Once Abraham’s association with Mecca was |

affirmed by the authority of the Qur'dn, the growth and development of
legends about his adventures in Mecca were accelerated. It is only to be
expected that all possible sources of tradition were consulted during the early
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Isiamic period: those deriving from Biblicist, pre-Islamic native Arabian, and
other backgrounds.!!8

It is not clear whether traditions placing the Sacrifice in Mecea existed
side by side with traditions locating the Sacrifice in Syria in the earliest Islamic
period. None of the sources we consulted that are dated before the very end
of the ninth century cite traditions that posit any kind of chronology for the
Sacrifice.!'? Whether or not this was the result of a unanimity of opinion is
impossible to answer based on the data from this study. On the other hand, it
has long been established that even the most reliable records of authentica-
tion should not be relied upon withour additional evidence. Yet one notes a
consistency among traditions attributed to certain early transmitters that
strongly supports the view that the traditions represent coherent legends that
were transmitted intact for a long period of time.

The series of traditions attributed to Ibn ‘Abbis is a case in point,
These form a single coherent “Ibn 'Abbas” Abraham-Ishmael eycle that takes
Abraham on his journey from the east to Syria and eventually to Mecca. They
are the most consistent series of traditions, are found in sources of all the
periods we treated, and contain almost no contradictions. Even the Sacrifice
is placed into an Ibn ‘Abbis context by being the last act in the Abraham’
story, occurring only after Abmham builds the Ka'ba and ealls the people to
the Pilgrimage.120 With the completion of that episode, the Abraham story is
complete, According to Ibn ‘Abbas, there is nothing more to tell.

It is extremely unlikely that anyone was able to collect the hundreds of
traditions attributed to b ‘Abbas among our twenty sources and edit them
in such a way as to climinate contradictions. The only way to account for
their consistency is to assume that they derive from a coherent account of the
Abraham story that was teported by Ibn ‘Abbds or by an early source that
could successfully attribuse the work to hin. In either case, if the less consis-
tent teaditions atteibuted to Ibn *Abbis about the Sacrifice were a part of this
Full account, then both the Syria-Isaac and Mecca-Ishmael Sacrifice scenarios
would have been extant during the early Islamic generations.!?!

We lnow that the Syria-lsasc exegesis would have been available, at
least among Arabian Biblicists, during the sixth and seventh centuries. The
Mecca-Ishmael exegesis was probably a later development, when the figure of
1shmael was more firmly established as the progenitor of the northern Arabs,'22
The question that must now be raised is why the older Syria-Isaac cxegesis
came to be essentially replaced by the Mecca-Ishmael view. The most likely
answer is that according to an Islamic world view by the ninth or tenth cen-
tury, C.E., the Syria-lsaac exegesis had two major weaknesses. First, it was a
neatly perfect parallel to the biblical version, This trait would have provided it
with great authority in the first century of Islam when the new Arab Muslims
were searching for information that would shed light on the difficult passages
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of the Qur'an. But as Islam preferred to rely only on its own authoritative
sources at the intellectual height of the Abbasid Caliphate, and as the genea-
logical connection with Abraham, Ishmael, and the northern Arabs became
more firmly established, the Isaac legend was deemed increasingly suspect
until it was eventually rejected.

The secand weakness of the Syria-Isaac exegesis lies in the fact that it
has absolutely no refation to the holy city of Mecca nor to the Pilgrimage.
The opposing exegesis of the Ishinael-Mecca school served not only to explain
difficult passages of the Qur'an, but also to provide an acceprable origin for
some of the important ritual acts of the Islamic Pilgrimage. The lapidation
and the sacrifice of the Pilgrimage, both holdovers from a pagan pre-Islamic
past, were te-interpreted through the narrative exegesis of the Sacrifice legend
to derive from the pure and pristine monotheism of Abraham. What could be
more authentically monotheistic than the classic test of God’s servant Abraham
through his willingness to sacrifice his son? Both father and son proved them-
selves worthy of being the progenitors of the greatest and most powerful
religious civilization of its age. The story of the Sacrifice could provide the
unifying and politically powerful act of Pilgrimage with a strong and effective
monotheistic religious base that would forever shape its concept in the eyes
of Islam.

The battle between the two kinds of exegesis was probably won by the
Mecca-Ishmael school even before the time of al-Tabad, but the psychologi-
cal power of an earlier revelation (the Tozah and the Gospel) and the bits of
doubt that it could induce among Muslims managed to keep the Syria-Isaac
exegesis alive and healthy among some exegetes. By taking into account the
fact that this exegesis had been written down and disseminated within the
first two centuries of Islam, we can understand how it survived so well. Yet if
one asks a Muslim on the street today which son of Abraham was offered by
his father in sacrifice, the answer would undoubtedty be that Ishimael was the
intended victim of the Sacrifice in Mina.12?



Conclusion

This study has engaged in a process of analysis that involved not only the
contextualization but also the decontextualization and recontextualization of
selections representing a genre of literature. Hundreds of narrative teaditions
were examined both within and outside of their contexts in the soueces. The
advantage of this double method is that it included but then went beyond the
analysis of a narrative’s contextualized meaning; examining a narmtive out of
its immediate context eliminated a certain portion of meaning that was imposed
by the authors or redactors who placed it in a purposeful order within the
sources. [t should not be forgosten that as taditions were passed omlly berween
people over generations, their contextualization within the sources already
represented a synthesis undertaken by the exegetes and not necessarily reflec-
tive of earlier stages in their meaning, Removing a large number of tellings of
legends out of context and comparing them with one another as well as with
related lore shed new light onto patterns of content and structure which, in
turn, suggesied a logic o their intertextualicy.

We can rest the case of authorship or origin for the material in the foggy
history of oml literature. There was no single author nor “source,” but mther,
as we learn from studies in oral literature, a long process of creation and
influence. The teller of an oral wadition, and even the redactor of one who
provided a context for it in a written source, is a living part of the creative
process resulting in its current meaning, If there is a last stage in the process it
can only be temporarily last, for it is represented by the occasion of the most
recent discourse—that is to say, the circumstances of the most recent reading
{or hearing) of the text, which must take into consideration the makeup of the
reader (mental assoctations, cultural “bagpage,” etc.) and the context of the
ConunuRicative act.

The written form of the traditions in our sources is a conservative
. medium which discourages the kind of fluidity thar allowed oral traditions to
change and bend to the needs and interests of a changing environment. This
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is the reason, for example, that modern Muslim scholars have occasionally
been embarrassed or apologetic when confronted with the problem of muk-
ing sense out of medieval narmtive exegesis.! One cannot say, however, that
as soon as an oral telling of a tradition was transcribed during the first few
generations of Islam it became frozen in its written form, never to change or
evalve further. The Muslims transceilving iraditions lived in a stratum of cul-
ture for which writing was a reality, but for which oral literature was also of
extreme importance. If a collector of tradition acquired a written telling ofa
fegend that was contrary to the popular oral version with which he was already
familiar, to which version would he remain faithful? This is a question we
cannot answer, but we allow for the probability of further evolution of tradi-
tions even in their written form through scribal errors, glosses, or outright
alterations. This thesis is fully supporeed by this study’s identification of the
Islamic components of the legends. Some were undoubtedly added during a
late oral stage of evolution, but others were clearly added by uanscribers or .
redactors as well.

Despite the possibility of continued evolution in writren form, it must
be acknowledged from the continuity between renditions and sources in our
sample that the written medium is far more conservative than the oral medium.?
This observation is further supported by the fact that in all but one instance,?
only individual motifs but not coherent narratives could find close parallels in
Biblicist sources. The traditions evolved actively during their oral stage. Many
moved from Biblicist to pre-Islamic Arabian and then Islamic environments,
but once they were transcribed in the sources they remained relatively stable,
with little variation among renditions of specific versions among our sources
spanning the ninth to the sixteenth centuries.

1t should be noted here also that reducing oml wraditions to writing at
different periods or at different locations could be reflected in differences
between the written renditions. Let us assume theoretically that a tradition is
carried in a linear fashion from the Galilee to the Hijaz and is transcribed
twice, once in Tayma in the northern district and a year later in al-Ta'if in the
south. The two transcripts would differ to the extent that the oral madition
had undergone changes based on changes in the environment in which it was
remembered and retold. This undoubtedly resulted in some of the variation
among the renditions and probably influenced the creation of the hybrid tra-
ditions we observed as well.

Our discussion inevitably leads back to the question of origins. Is there
somewhere an “otiginal” version of a legend? From the perspective of per-
sonal experience, what is considered the original is of course the specific
version that any particular audience (whether hearer or reader) came to lmow
first. The audience becomes familiar with a particular telling and relates all

other subsequent discourse to the so-called “original,” meaning the one known .
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first and regarded as the quintessence of the paradigm. Subsequent renderings

are considered variants carrying the stigma of secondary importance or even

mistakes, a phenomenon encountered often among children who, having
learned a specific rendition of a fairy-tale from a written source will inevitably

“correct” any other versions encountered,

From the religious perspective as well there is an “original™ the specific
rendering of legend or sacred myth derived from Scriprure. But the religious
orientation, like the personal orientation, is governed by the culture from
which the world view evolved. For 4 Jew who learns the biblical Abraham
legends through the culwre of Jewish tradition and learning, a Christian
understanding of even the identical biblical text, based as it is on the cufture
of Christian excgesis, will appear foreign, “incorrect”” Abraham’s character
and role and the meaning invested in his activities are understood differently
by Jews and Christians, even when reading the same text. How much the
more so when comparing a religious reading of the biblical rendition with a
religious reading of the qur'dnic. Each understands an “original,” meaning
“True” telling, against which all others are judged.

From the literary perspective, however, there really can be no original.
”;n famous Cinderella story cited so effectively by Barbara Herrostein Smith
is a case in point.* Over one thousand renditions of the tale have been col-
lected and analysed from Europe, Africa, the Middle East, and the Far Fast.
The variations between tellings and cultures have multiplied so often that
many renditions of the story would hardly be recognized by any of us as the
story we know. Origins for the sale have been proposed as being in such far
away places as North Vietnam,$

Like language itself, renditions of narratives can be understood to vary
through dialects and even particular ““accents™ among specific cultures of dis-
course, subcuttures, and even individuals. One cannot speak of an original
legend any more than one can speak of an original language. But just as a
certain dialect of London English became accepted as the proper or authentic
English speech, so certain renditions of narratives, largely frozen in their writ-
ten form and enjoying a wide distribution through published works such as
those of the Brothers Grimm, may be mistakenly regarded as the authentic or

original telling.

. When treating legends found in the Bible, it is sometimes difficult 1o
m_m_.un_ the personal and religious connections that predispose one to assume
their originality, despite the massive number of paralels in ancient Near East-
ern texts uncovered during the past centurys Unlike Cinderella stories and
ather fairy tales, the stories about Abraham and other characters known from
the Bible tend to evoke a deeper emotional response among audiences thar
have grown up in a Biblicist environment such as that of the West. The dis-
cussion in Chapter One outlined some of the historical responses to the prob-



136 Conclusion

fem of biblical/quednic legends occurring in both scripuures, and the buik of -
this study took up the very issue of intertextuality in the lepends about Abraliam
and Ishmael found in lslamic and Biblicist tradition. Having traced influence
upon the Abraham-lshmael narmtives to the three primary sources of Bibli-
cism, pre-Islamic indigenous Arab culture, and Islam, we concluded that the
traditions as found in the Islamic sources nevertheless represent uniquely
Islamic creations. They cannot be reduced simply to inaccurate reproduc-
tions of biblical legends. Like all human creations, they are indebted to an
infinite series of associations with earlier and contemporaneous creations.
Now having summarized our methodology and findings, it is possible to re-
examine some of the themes discussed carlier in light of the results of the study.
The historical and literary evidence is consistent in supporting the
existence of Biblicist legends in the Arabian Peninsula before the birth of
Muhammad. Various Biblicist groups had entered and lived in the Peninsula,
brought their lore with them, and in the course of daily life shared it with their .
non-Biblicist neighbors, While Biblicist lore clearly existed, Arabs who did
not share the same religio-cultural environment would not necessarily have
found it particularly meaningful. Legends were heard but largely-forgotten,

and names such as Abmham or Moses or Jesus were recognized but the char-

acters not necessarily known.

Cross-cultural diffusion does not accur unless there is enough nc:m_.c,.ﬂ
ence between cultures to allow new information to fit into a recognized frame-
work, making it intelligible to the host culture. Part of the sublimity of the
Qur'iin was its success in rendering Biblicist traditions that had found their
way into Arabia meaningful to the indigenous non-Biblicist Arab population—to
provide the framework for successful diffusion. lis audience : certainly knew

many of the Bible-otiented stories and may have enjoyed hearing them told

by their Biblicist neighbors, but had not previously considered them relevant
to their own history and welfare. Through his recitation of the qur'anic reve-
fation, Muhammad taughe that the legends were a part of universal history
and that they related directly to every individual’s personal salvation. This, in .
turn, effected a synthesis berween an interpretation of biblical history and the
history of the Arab peoples, resulting somewhat later in the classic Arab gene-
alogical anthropology. Convincing the Arabs of the profound meaning and
relevance of this new Islamic world view was a difficult endeavor, as we know
from the qur'anic portrayals of Mubammad’s Arabian opposition.

The qurianic stoties, references, and allusions 1o characters found in the
Bible were not made up or adapted from hiblical texts.” The revelation rather

drew heavily upon the corpus of monotheistic oral tmditions extant in the

Amabian Hijiz of the late sixth century, which was at least recognized if not
well-known by most of its inhabitants. Much of it derived from a Biblicist
milicu,? although some was derivative of other sources as well” and had evolved
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during the course of time to continue reflecting local issues and concerns.
The mass of extant Biblicist and hybrid Biblicist-Arabian material represented
a pool of monotheistic lore that was recognizable and available as a basis for

Pl

the sacred history of a_ newly evolving monotheism, Islam. It was a natural
source of monotheistic wisdom in relation to which the revelations of the
Qur'an would be meaningful.

When the Jews of Medina criticize Muhammad for reciting legends which
they considered inaccurate,!? they call our attention to the probability that by
virtue of their oml nature, the legends Mubammad faithfully retold had evolved
to the point that they no longer corresponded well to the written versions
known to educated Rabbinite Jews in the Bible and the Midrash. For his part,
Muhammad sincerely believed that he knew the legends correctly. He, in turn,
accused the Jews of distortdon when he recited Qur'an 2:78-79: “And there
are illiterates (wmntiyyiin) among them who do not know the Book, burt anly
fancies, and they do nothing but conjecture. Woe to those who write the
Book with their own hands and then say: ‘This is from God.' " In the context
of his relations with the Jews of Medina, Muhammad's attitude can hardly be
construed as anything but genuine anger and even shock at what he consid-
ered the complete Jewish disregard for the true story. The Qur'an portrays the
tension resulting from two different versions of pasallel seriptural eales. Each
version is claimed by separate parties as being the unchangeable word of God.
The standard against which the Medinan Jews judged the legends and ser-
mons recited by Muhammad would have been their Hebrew Bible and Mid-
rash, although they were undoubtedly familiar with the versions to which
Muhammad referred as well. Muhammad’s was a version known in oml form
in Mecca and Medina and common to Jews and Christians as well as his
followers and Arab pagans, Muhammad’s anger at their rejection was not
merely a reaction to personal insult, but rather a natural response to the rejec-
tion of what he believed was authentic scripture, which indeed it was, although
not identical to the seripture that the Jews considered authentic.!t

Before Muhammad, the conflict berween the oral and written versions
of biblically based legends was irrelevant. They existed side by side with little
conflict because no one claimed the oral lore to be exclusively authoritative.
But when the ol versions were made pertinent to the Ambs through the
medium of the Qur'an, they became invested with divine authority. As they
achieved canonical status in qur'anic revelation, they attained supreme impor-
tance as God-given lore that would become forever relevant to adherents of
the new/old religion of Islam.

This theoretical reconstruction of the history of early Islamic narrative
implies that the material found in qur'anic narratives on biblical themes and
the traditions collected during the first twe centuries of Islam represent essen-
tially the same genre of literature. Any comparison of the two, however, would
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reveal that there are distinee differcnees between the Qur'an and the legends
found in later exepetical literature( mmnmw the literary style of the qur'anic leg-
ends is shaped by the fact that many are given in the form of a revelation to
Muhammad. Its Jiterary form is known as saj*in Arabic, a kind of rhymed
Arabic prose which is substantially differene.from the language in which the
exegetical stories are typically ﬂc_m‘:.wnnos@:ﬂznr of the Qur'n is rendered
inn 2 homiletical fashion which is differdiit Trom the style of the traditions as
we know them i the cxegetical sources. The Qur'an is not merely a collee-
tion of simple tales and legends, but an instrument of inspiration and educa-
tion. Legends found in the Bible tend to be alluded to in sermonic utterances
in order to promote a fecling or an idea, but they are mrely provided in full.
Even in the longest and most complete legends such as the story of Joseph in
the twelfth chapter of the Qur'an (Sirat Yiisuf), many. anticipated details are
omitted and are assumed already to be known. Finally) because the qur'dnic
legends are part of the Sacred Bool of Islam, they have attained a sanctified .
status that is not open to comparison. They can have no competing versions -
because they are considered God's word and are therefore beyond criticism or
relative meaning.

The revelation of the Qur'an set the parameters for traditions that would
be acceptable to carly Islam. Because, as has been mentioned, the indigenous
Arabs prior to Islam were niot particularly interested in knowing the details of
Biblicist lore, the first Muslims naturally searched among Jews and Christians
for information that would shed light on the brief qur'anic narmtives and
allusions to biblical tales. Legends from ather foreign environments such as
Persia and India no doubt had also penctrated the Arabian Peninsula, but
because they did not obtain the same kind of relevance through the text of the
Qur'an, they tended more to fall out of existence. Both native and foreign
traditions circulating in pre-Islamic Arabia that did not relate to the new Islamic
Seripture or practice went the way of unrepeated oral lore: they were forgot-
ten and disappeared.

This process was hastened by the conscious Istamic practice of eradi-
cating all that belonged to what was to be heneeforth referred to as the igno-
rant pagan period of Arabia {al-jahiliyya).13 The fact, however, that Jewish and
Christian {orthodox and heterodox) as well as indigenous (fanif) expressions
of monotheisn were cleatly extant and apparantly well-organized in pre-Islamic
Arabia suggests that the coming of [slam to Ambia may not have represented
as radical a departure from pre-lslamic times as generally assumed.

Mustim historiographers have regularly claimed that Islam represented
an absolute religious break from pre-Islamic times, an assumption that may
now be questioned. Modemn scholarship still tends to take for granted the
classic Istamic view of a revolutionary separation in thinking and insttutions
between pre-Islamic and Islamic tires, based on the radical changes brought.
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about by the new Islamic power and its conquest of so much of the world.
This habit, however, tends to deny or ignore the overwhelming logical and
natural contiruity in thinking as well as in the structure of social, econamic,
and political institutions between these two periods, despite the acknowl-
edged changes caused by Islam. By assuming a new genesis in the first quarter
of the seventh century, this approach tends to ignore the important and last-
ing influence of pre-Islamic Arabian religious thought {(monotheistic as well as
pagan) and institutions on nascent and early lslamic civilization. This pre-
Islamic influence existed linearly in the continued existence of pre-Islamic
lore and legal, social, and religious practices, and less direetly as pre-Islamic
institutions and thinking evolved into more recognizably Istamic forms.!
The tegends of Abraham and {shmael represent one small example of
the continuity feom pre-Islamic to Islamic.times and are particularly intrigu-
ing because they depict important figures that are viewed quite differently by
Judaism, Christianity, and Islam. They of course repeesent only a small part of
the large mass of Islamic legends on themes found both in the Qur'an and the
Bible. The clear continuity between Islam and pre-Islamic religious ideas and
institutions represented by these legends is tempered, however, by the unique
content and form that they exhibit in the Islamic sources. Just as they display
continuity from earlier and contemporaneous literature, they also exhibit origi-
nality as new literary works. They represent the synthesis of new ideas hased
upon both influence and inspiration, forming part of the religious and sacred
historical foundations upen which the religious civilization of Islam rests.
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Appendix 1

THE EXEGETES AND THEIR SOURCES

IBN SA'D, KITAB AL-TABAQA T AL-KABIR!

Abii Abdallih Muhammad b. Sa‘d b. Mani* al-Bast al-Hishimi (d. 230/845)
was born in Basra around 168/784 and died in Baghdad. He was an orthodox
traditionist who traveled in search of traditions and studied under many schol-
ars, but eventually settled in Baghdad, where he attached himself to the famous
scholar and historian of the Islamic conquests, al-Waqidt (d. 207/822). He
became his secretary and transmitted his works. Ibn Sa'd studied genealogy
under Hisham b. al-Kalbi. His famous work of early history is organized around
biographies of individuals in each age, and was probably intended as an aid to
the study of Hadith, giving information about some 4,250 individuals.2 He
generally includes records of authentication and collected a significant amount
of legendary material about the pre-Islamic period.

BN HANBAL, AL-MUSNAD?

Ahmad b. Muhammad b. Hanbal {d. 241/855-6}, was known simply as “the
Imam” of Baghdad. Born in Baghdad, he spent time in Basra, Kufa, and Mecca,
and travelled widely in pursuit of traditions. Like Ibn Sa'd, Ibn Hanbal was
persecuted by the Mu'tazilite-led inquisition, the #ibna, but refused to accept
Mu'tazilite dogma required by the Abbasid authorities at the time. He studied
faw and Hadfth under a great many teachers and was immensely popular and
extremcly well respected as a traditionist.? Strongly orthodox or traditional in
outiook, he is the founder of the Hanbalite school of religious law, known as
the most rigid approach to the use of tradition. His Musrad is a collection of
about 30,000 hadiths, organized according to the Companions of the Prophet,
who are the last link in the chains of tradition he cites.s Most tmditions he
cites are brief.
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AL-AZRAQI, AKHBAR MAKKAS o

Abi al-Walid Muhammad b, Abdallih b. Ahmad al-Azraqi (d. 244/858), His
grandfather, Ahmad b. Muhammad b. al-Walid b, Uqgba (d. 222/837) was
interested in the history of Mecca and its sanctuary and gathered a huge mass
of materials from Sufyan b. ‘Uyayna, Sa'id b. Salim, al-Zanji, Dawad b. ‘Abd
al-Rahman al-'Attdr, and other inhabitants of Mecca. His grandson (Abi
al-Walid) considerably expanded upon his efforts in Akbbar makka, which
has become the standard work on the history of the holy city. The traditions
are aften traced back to Ibn *Abbis and his “school,” and tend to represent its
approach to qur'dnic exegesis. He also quotes Ibn Ishaq, al-Kalbi, and Wahb
b. Munabbih in his work on pre-Istamic history.” Akbbir makka is organized
both historically and topically.

AL-BUKHARI, AL-SAHTH?

Abii ‘Abdallih Muhammad b. Isma'll b. Ibrahim b. al-Mughira b. Bardizbah
Abii ‘Abdallah al-Ju'fi al-Bukhari (d. 256/869) was given the nisba al-Ju'li
because his great grandfather al-Mughita was a client (matwla) of Yaman al-Ju'fi,
the govemor of Bukhara, from whom he accepted Islam. Known and respected
in his lifetime as an excellent traditionist, he travelled widely in search of
hadith reports. He was expelied from Nishapur and went to Bulkhara because
of his alleped heterodox views regarding the status of the Qur'in. According
to his view, the Quriin was indeed uncreated, although that status did not
apply to its recitation {this is the ‘Asharite view). He was eventually expelled
also from Bukhara and died in the village of Khartank, near Samarkand.
Al-Bukhiri did not hold consistently to the doctrines of any particular school
of law, although al-Subkhi included him among the Shafi'ice legalists.” His Sabily
is considered the most highly respected collection of Hadith in Sunni Islam.

IBN QUTAYBA, KITAB AL-MA ‘ARIF10

Abit Muhammad ‘Abdallih b, Muslim b. Qutayba al-Dinawari (d. 276/883-90).
Some biogrphers add “al-Kafi,” referring to his place of birth. He is of Persian
origin and was a theologian and writer of Adab as well as a philologist. He
was influenced by the Elanbalite Sunni theologian al-Hanzali (d. 851), became
the religious judge (gidi) of Dinawar and probably spent time in Basra as well.
He spent the last seven or eight years of his life in a district of Baghdad. Ibn
Qutayba wrote on philology and practical astronomy, and gave religious deci-
sions on drinking alchohol and gambling, He was also a prolific writer on
poetry and Hadith, and participated in the polemics against the Shu fbiyya
movemens, the Mushabbihas, and the Mu'tazilites. it
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AL-YA'QUBI, TARIKH?

Ahmad b. AbT Ya'qiibb. Wadih al-Ya‘qlibi (d. 277/891-2) was an Imami Shi‘ite
historian and geographer, who spent his youth in Armenia and served the
Tahirids in Khurasan. He traveled widely and wrote an important geographi-
cal worl, Kital al-buldzn white in Egypt. His History {Ta’rikh) is typical of the
early Shi‘ite interest in the history of ancient religions and includes that of the
patriarchs of Israel, Jesus and the Apostles, rulers of Syria, Assyriz, Babylon,
Indians, Greeks, Romans, Persians, Turks, Chinese, etc. He includes in his
worl the bequest or witled essence (1vasiya) of each prophetic figure. Because
his work s eartier than al-Tabarf, who influenced most later works, al-Ya'qiibi
is of particular interest.!3

AL-TABARI, JAMI \__%-wbﬁwz AN TA'WIL AY AL-QUR'ANY
AND TARIKH AL-RUSUL WAL-MULUK?

Mubammad b, Jarfr al-Tabari {d. 310/923) was of Persian extraction. He trav-
eled widely in Syria, Irag, and Egypt to seek out well-known teachers, and
settled in Baghdad. Accused of Mu'tazilite tendencies for his stand on free
will, he was also accused of being a Shi‘ite, although he was clearly a
traditionalist who leaned toward Ash'arism. He was a part of the Shafi‘ite
school, but later formed his own independent school of faw, the “Jarrite”
school, which was similar to the Shifi‘ite school. His school has not survived.
In his Qur'in commentary, al-Tabarf is said to have collected all of the extant
traditions available to him and assembled the various interpretations through
verse-hy-verse comments. He included full records of authentication in his
work and added his own philological comments as well as his own views,
comments, criticisms, and evaluations of various traditions. His collection of
traditions contained historical and dogmatic information, *occasions of reve-
lation™ (asbab al-nuziil), and apparently, nearly everything available. In his
introduetion he himself mentions that his work . . . is so comprehensive that
with it there is no need to have recourse to other books . . . We shall present
the reasons for every school of thought or opinion and elucidate what we
consider to be the right view with wmost breviry”

Similar in philosophical approach to his Commentary, Tabari’s History
is relatively impartial and includes various versions and aspects of historical
events. He includes records of authentication in this as well as his Qur'an
commentary. Like most medieval histories, al-TabarT begins his work with
Creation and includes the stories of biblical and extrabiblical figures known to
him through the Tradition. He is said to have taken much material for his
History from oral as well as literary sources.!6
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AL-QUMMI, TAFSIR AL-QUMMIY

Abi al-Flasan *AlT b, Thrahim b. Hashim b. Miisa b, Babawayhi (d. 328/939)
was bortt in Khurasan, but moved to Baghdad. He was an Imdmi Shi‘ite com-
mentator, jurist, and historian, who studied under al-Kaling (d. 939). He is
also known as a compiler of Hadith, and is not unanimously well-thought of
in this regard, although Shi‘ite sources generally view him more favorably
than Sunni. Al-Qummi represents what has been called the formative and
somewhat extremist stage of Imami Shi‘ite Hadith development. His Com-
mentary is clearly weighted heavily in favor of Shi‘ite interpretation. Unlike
al-Taba, 1bn Kathir, and others, al-Qummi neither analyzes nor evaluates his

hadith reports. ¥

AL-MAS'ODI, MURDJ AL-DHAHAB WA-MA ADIN AL-JAWAHIR®?

Ab# al-Hasan 'Alf b. al-Husayn (d. 345/956-7) was a Mu'tazilite historian and
geographer. He traveled widely through Persia, India, Ceylon, Zanzibar, the
area of the Caspian Sea, and Palestine, and fived both in Syria and Egypt,
where he died in Fostat. He was knowledgable in geography, ethnography,
and history. His Muriij al-dhabab is a briefer form of his long history entitled
Kital akbbar al-zaman waman abadalm Whidthan min al-umam al-madiya
wa'l-gjyal al-lkhaliya wa'l-mamalik al-dathira, which is said to have been thirey
volumes in length but has been lost. His Muriyj al-dialab is broader than a
regular historical work and includes interesting items treating the history of
ancient peaples and Islam until the year 336/947-8. The title: “Golden Mead-
ows and Mines of Precious Stones™ appears appropriate to this collection of
history and legend.?

AL-ASADABADI, TANZIH AL-QUR’AN2!

Abi al-Flasan al-Qadi ‘Abd al-Jabbir b. Ahmad b. 'Abd al-Jabbar al-Hamadhéni
al-Asadibadi (d. 415/1023) is considered the last great Mu'tazilite. He lived in
Baghdad and was appointed the Qadi of Rayy. With regard to legal issues, he
followed the Shafi'ite school. His work treats linguistic questions concerning
the language of the Qur'an but does not treat verses ahout ritual and social or
moral questions. His is a basically dialectical approach to interpreiation.??

AL-THA'LABI, ARAIS AL-MAJALIS®

Abii Ishig Ahmad b. Mubammad b. Ibrahim al-Thalabl al-Nisabfif (d.
427/1036) was part of a mystically oriented circle acknowledging al-Junayd
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(d. 910) as its founder. His hagiography, ‘Ard¥s al-majalis, grew out of his own
commentary: al-Kashf wa'l-bayan ‘un tafsir al-Qurin, and employs a great
deal of trdition taken from formal exegetical literature in peneral. He used
al-Tabari, among other works, and his traditions often parallel those of
al-Tabari. His collection is considered to be more sober, less fantastic than
al-Kisa''s hagiography, also entitled Qisas al-anbiya’ 24

AL-ZAMAKHSHARI, AL-KASHSHAF ‘AN HAQA'IQ AL-TANZIL
WA UYUN AL-AQAWIL Ff WUJUH AL-TA'W[L2s

Abit al-Qasim Mahmiid b. ‘Umar b. Ahmad al-Zamakhshari (d. 538/1143-4),
born in Persian Khwarizm, was a great philologist, scholar, and Mu'tazilite
theologian. His long stay in Mecca earned him the honarific title (lagab) Jar
Allah (“neighbor of God"). Al-Zamakhshasi is best known for his grammatical
works and his philologically oriented commentary to the Qur'an, al-Kashshay,
although he wrote works in other fields as well. His Commentary is consid-
ered a mtionalist work including philosophical as well as philological inter-
pretation of Scripture. He deals with grammar and lexicography and brings
proofs from old Arabic poetry. Because his Mu'tazilite affiliztion tended to
affect his interpretation of the Qur'an in only a few points, his Comuentary
has been regarded by the Sunni religious scholars as one of the mast impor-
tant worls. He pays little regard to records of authentication which he gener-
ally omits, and tends to include little tradition. 26

AL-TABARSI, MAJMA"AL-BAYAN Fi 'ULUM AL-QURANZ

Radr al-Din Abii "Ali al-Fadl b. al-Hasan Amin al-Din al-Tabars (d. §18/1153)
was an Imami Shi‘ite theologian and traditionist. His place of birth is abscure,
but it is known that he taught in Mashhad and composed his commentary in
Khurasan, where he died. In addition to his commentary, he composed a
number of particularistic Shi‘ite teacts, His Majma al-bayan is considered a
classical Qur'an Commentary because it presents the views of other major
commentators. Nevertheless, it gives prominence to Shi‘ite exepesis. Because
it includes material including even Mu'tazilite and Sunni tradidonalist theo-
logical comments, it is not generally considered a strictly “Shi‘ite” wark, as is
that of al-Qummi. Nevertheless, al-TabarsT tends 10 transmit traditions on
our subject from very few sources, most of them going back to Ja'far. His
work is carefully organized, and every section of commentary includes intro-
ductory comments, variant readings of the gur'anic verses, philological, lexi-
cal and syntactic analysis, traditions, and often his own opinion, including
esoteric interpretations. 28
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AL-KISA'T, QISAS AL-ANBIYA2?

Muhammad b. ‘Abdallzh (twelfth century) is the name given to the unknown
compiler of this work. Eisenberg believed him to be Abi al-Hasan ‘Ali b.
Hatmza b. ‘Abdallih, the famous philologist under Hartin al-Rashid, but this is
contested by Nagel and others. Schussman considers the work to be earlier
than the twelfth century.3®

IBN AL-ATHIR, AL-KAMIL F[ AL-TARIKH*

Tzz al-Din Abi al-Flasan ‘Al (d. 630/1232) spent mest of his adult life in
Mosul as a private scholar, but studied in Baghdad, Jerusalem, and Syria as
well. His two brothers, Majd al-Din and Diya’ al-Din also achieved literary
fame in their respective fields of philology and religious studies {Majd al-Din})
and literary criticism (Diya’ al-Din). Tzz al-Din spent some time in Aleppo and
Damascus, and probably fought with Salah al-Din (“Saladin™) against the
Crusaders. His Kamil is an annalistic history from Creation to 628 A.H., and
as such, includes legendary material about the pre-Islamic period.i? ‘

IBN AL-'ARABI, TAFSIR AL-QUR'AN AL-KARIM?

Muhyi al-Din Abii ‘Abdallih Muhammad b. ‘All b. Muhammad b. al-'Arabt
al-Hatimi al-Ta'T (d. 638/1240) was born in Murcia, Spain, and studied in
Seville. He was one of the greatest Sufi mystics and undoubtedly the most
prolific writer. He travelled a great deal and lived last in Damascus, where he
died. He is purported to have written a mystical commentary that has not
come down to us. It is not clear, therefore, whether the work attributed to
him was indeed written by him or by one of his disciples, al-Razziq al-Qashani
{d. 1329). Whether it was written by lbn ‘Arabi or not, it is understood to
represent his school of thought and exegesis. Tafsir al-Qurn al-karin is an
esotéric commentary that would be classified in the category of esoteric exe-
gesis (ta'wil). The author sees hidden allegorical meaning throughout the
qur'inic utterances and has very little interest in legendary material. As such,
this commentary contains the least amount of material for this study.

IBN KATHIR, TAFSIR AL-QUR'AN AL-AZIM3S
AND QISAS AL-ANBIYA®3%

‘Imid al-Din Isma‘fl b. ‘Umar b. Kathir (d. 774/1373) was born in Basra and
died in Damascus., He was a Syrian traditionist and one of the best-known
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historians under the Bahil Mamluks. Ibn Kathir was trained by the Shafi‘ite
Burhdn al-Din al-Fazard, but was strongly influenced by Ibn Taymiyya (d. 1328)
and the Hanball school. In his Tafsir, which is considered traditional and “con-
servative,” he includes full records of authentication and liberally gives his
own comments regarding the veracity of uaditions. Ibn Kathir collects a large
number of traditions in both his Commentary and History and does not hesi-
tate to include variant reports. Both Ibn Kathir and al-Tabari clearly provide -
the largest number of traditions for this study.?”

MUJTR AL-DIN, AL-UNS AL-JALFL BITARIKH
AL-QUDS WAL-KHALI13®

*Abd al-Rahmiin b. Mubammad Abi al-Yamar Mujic al-Din al-Hanbalf (d.
927/1520-1) was born in Jerusalem and studied with a number of local schol-
ars. He is the least known exegete of our pool of sources, Al-Uss al-jalil is a
local history of the cities of Jerusalem and Hebron, the former receiving far
greater attention than the lawer. Like other historians, Mujir al-Din begins his
study with an account of Creation and continues with legendary history up

until his own genermtion. He includes traditions but penerally omits their
records of authentication.3?
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TRADITIONISTS NAMING ISAAC OR ISHMAEL
AS THE INTENDED SACRIFICIAL VICTIM

OPINIONS OF THE TRADITIONISTS
REGARDING WHO WAS THE INTENDED SACRIFICE
(LISTED BY EXEGETE)

Supporters of lsaac:

Ibn Qutayba:

Most of ahli al- Tl & the Torah
al-*Abbis b. ‘Abd al-Muttalib
‘Abdaliah

Masriiq

al-Suddr + Abi Malik

Tbn ‘Abbis

ibn Mas'id

Ka‘b, who told Abi Hurayra

al-Tabari (Comnientary):
‘Tkrima

Qatida

al-'Abbds b. ‘Abd al-Mutalib
al-*Abbas b. "Abd al-Muttalib + Prophet
Ibn ‘Abbas (3x)

Abii Hurayra + Ka'b

Ibn Ishdg + Masrig

‘Ubayd b, *Umayr

Ibn Abi al-Hudhayl

tbn Sabit
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al-Tabarf {History):
al-'Abbas b. ‘Abd al-Muptalib
Ihn ‘Abbas (3x)

Ka'b al-Ahbar

Ibn Sabig

Masriiq

al-Tha labi:

People of the Book are unanimous that it was Isaac
‘Umar b, al-Khartdb

‘Al b, Abi Talib

Ka'b al-Ahbar

Sa'id b, Jubayr

al-Qdsim b. Abt Barra

Masriig b, al-Ajdi’

‘Abd al-Rahmin b. Abi Sabit

Abi Hudhay!

al-Zuhri

al-Suddf

al-‘Abbds b. ‘Abd al-Muttalib -+ Apostle

al-Zamakhshari:
‘AlT b. AbT Talib
Ibn Mas'ad
al-*‘Abbas

‘Ata’

‘Tkrima

al-Tabarst:
‘Al

Ibn Mas'ad
Qatada
Sa‘id b. Jubayr
Masriig
Thrima
‘A’
al-Zuhit
al-Suddi
al-Jaba'T

al-Kisa':
Ibn ‘Umar

1

7

1
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Hasan
Husayn

Qartada

Iba al-Athir:

al-'Abbis b, ‘Abd al-Mugtalib + Apostle
1bn ‘Abbas

*Umar b. al-Khattib

‘Al

al-‘Abbis b, ‘Abd al-Muttalib
his son ‘Abdallah

‘Tkrima

‘Abdaliah b. Mas'id

Ka'b

Ibn Sabit

Ibn Abi al-Hudhayl

Masriig

b Kathir (Commentary):
Abii Maysara

Tbn Abi al-Hudhayl
The father of *Abdallah b. ‘Ubayd b. ‘Umayr
‘Abdallah b. Mas'ad
Ibn ‘Abbis

al-‘Abbas

‘AlT b, Abi Talib.
‘lkrima

Sa'id b. Jubayr
Mujahid

al-Sha'bi

‘Ubayd b. ‘Umayr
Zayd b. Aslam
‘Abdalizh b. Shaqiq
ab-Zuhrt

al-Qasim b. Abt Yarza
Makhiil

‘Uthman b, Abi Hadir
al-Suddt

al-Hasan

Qatida

Abi Hudhayl

Thn Sabig
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Ibn Jarir

The tadition that it was Isaac came from Ka'b

Abi Humym + Ka'b al-Ahbir,

al-Baghawi said so on the authority of Umar

*All Ibn Mas‘Gd

al-‘Abbas.

Those who follow Ka'b al-Ahbir are Sa'id b. Jubayr, Qatéida, Masriig, ‘Tkrima,
'Atd', Mugatl), al-Zuhi, and al-Suddi.

Ibn “Abbas is also the ultimate authority for this tradition but the fsnad is
not reliable.

Ibn Kathir criticizes al-Tabar¥s isnad on the authority of al-‘Abbids b. ‘Abd
al-Muttalib + Prophet that it was Isaac. (The weakncesses are al-Hasan b, Dinar
al-Bagtl [matritk] and "Alf b. Zayd b. Jid“an [rnarfa ).

al-TabarTs isnad on the authority of Ibn ‘Abbas is more sound.

Ibn Kathir (History):
Ka'b al-Ahbar
‘Umar

al-*Abbais

‘Al

Ibn Mas‘ad
Masriiq

‘Haima

Sa'id b. Jubayr
Mujahid

‘Ard’

al-Sha'bt

Mugatil

‘Ubayd b. ‘Umayr
Abiz Maysara

Zayd b. Aslam
*Abdaltah b. Shaqig
al-Zuhrt

al-Qasim

Ibn Abi Burka
Makhql

‘Uthmin b, Hidir
al-Suddi

al-Hasan

Qatada

Abi Hudhayl

Ibn Sabit, who is Ikhtiyar b, Jarir
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Mujir al-Din:

The People of the Book
‘Alf

Ibn Mas'iid

Ka'b

Mugatil

Qatida

Thrima

al-Suddt

Supporters of Ishmael

Ihn Quiayba:
Mujahid -+ Ibn Umar
Abn Hurayra

al-Tabari {Convmentary):
Mujahid + Ihn ‘Umar

Ibn ‘Abbis (6x)

al-Sha'bt + Ibn ‘Abbds (3x)
Mujihid + Ibn ‘Abbas
Mujahid

‘Amir

al-Sha‘bi

Yasuf b. Mihrin

al-Hasan {2x)

lbn Ishdq said he heard Muhammad b. Ka'b al-Quraz say it often.

al-Tabari (History):

Ibn ‘Umar

Ibn "Abbis (9x}

al-Sha'bi + Ibn ‘Abbas

*Amir

al-Sha'bt

Yasul b, Mihrin ‘
Mujahid

al-Hasan (2x)

Ibn Ishiq said he heard Mubammad b. Ka'b al-Qurazi say it often.

al-Qummi:

Abii ‘Abdallih
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al-Tha labi:
‘Abdalldh b. ‘Umar
Abi al-Tufayl

*Amir b, Wi'ila
Sa'fd b. al-Musayyib
al-Sha'bi

Yasuf b, Mihrin
Mujihid

al-Hasan al-Bagi1
*Abdallah b. ‘Abbas
Ibn Ishaq + Muhammad b. Ka'b al-Qurazi

al-Zarnizkhshari:

Ibn ‘Abbas

Ibn ‘Umar

Mubhammad b. Ka'b al-Qurazi,
Other Followers

al-Tabarsi:

1bn *Abbas .
ibn ‘Umar

Sa'td b. al-Musayyib

al-Hasan

al-Sha'bi

Mujahid

al-Rabi b. Anfs

al-Kalbt

Muhammad b. Ka'b al-Qurtubi
Abi ‘Abdallah

Abi Ja'far

al-Kisd'f:
Ibn ‘Abbés
Mujihid
al-Dabihak
The Prophet

Ibn al-Athir:
The following rely on Ibn ‘Abbas saying that it was Ishemael:
Sa‘id b. Jubayr, Yisuf b. Mihran, al-Sha'bi, Mujdhid, 'Atz’ b. Abi Rabah.
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Ibu Kathir (Commentary):

The following rely on lbn 'Abbis saying that it was Ishmael:

Sa'id b. Jubayr, ‘Amir al-Sha'tt, Yiisuf b, Mihrdn, Mujihid, ‘Ara’, “and
others™.

‘Atd’ b. AbT Rabih. -+ Ibn ‘Abbis

Mujihid + Ibn ‘Umar

Tbn AbT Najth + Mujahid

al-IHasan al-BagsiT

Ahmad b. Hanbal

The father of Ibn Abi Hitim

Tbn Abi Hatim said that the following said it was Ishmaek:

‘Ali, Ibn ‘Umar, Abii Hurayra, Abit al-Tufayl, Sa'7d b. al-Musayyib, Sa'id b.
Jubayr, al-Elasan, Mujihid, al-Sha'bi, Muhammad b. Ka'b al-Qurazy, Abi Ja‘far
Muhammad b. *Ali, Aba Salih.

al-Baghawi in his commentary said it was Ishmael, as did ‘Abdallah b. ‘Umar,
Sa‘fid b. al-Musayyib, al-Suddi, al-Hasan al-Basii, Mujihid, al-Rabi* b. Ands,
Mubammad b. Ka'b al-Qurazi, al-Kalbi + Ibn ‘Abbis, al-Kalbi + ‘Amr b.
al-"Ala’. .

Ibn Kathir (History): ,
Most sound authorities say it was Ishmael: The following were of the opinion
that it was Ishiael on the authority of Ibn *Abbis: Mujahid, Sa‘id al-Sha'bi,
Yisuf b. Mihran, ‘Ata’.

al-Tabari ... [bn ‘Abbas

Ahmad b. Hanbal

Father of Ibn AbT Hatdm

1bn AbT Hitim said that the following said it was Ishmael:

‘Alf, Ibn 'Umar, Abil Hurayra, Abil al-Tufayl, Sa'td b. al-Musayyib, Sa‘id b.
Jubayr, al-Easan, Mujahid, al-Sha'bi, Muhammad b. Ka'b al-Qurazi, Abf Ja'far
Mubammad b. ‘Alf, Abfi $ilih.

al-BaghawT in his commentary said it was Ishmael, as did al-RabT* b. Anas,
al-Kalbi, and Abia 'Amr al-'Ald",

Mujir al-Din:

ibir ‘Abbas

Sa‘fd b. al-Musayyib
al-Sha‘bt

al-Hasan

Mujahid
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OPINIONS OF THE TRADITIONISTS
REGARDING WHO WAS THE INTENDED SACRIFICE!
{LISTED ACCORDING TO THE TRADITIONISTS)

Supporters of Isaac

al-'Abbas b, ‘Abd al-Muttalib + the Prophert 3
al-'Abbas b, ‘Abd al-Muttalib 8
*‘Abdallih b, Mas‘id 2
‘Abdallgh b. Shaqiq 2

‘Abd al-Rahmin b. Abi Sabit 1
Abit Hudhayt 3

Abii Hurayma + Ka'h 3

Aba Malik 1

Abt Maysam 3

‘AlT b, Mas‘id 1

Husayn 1

Ibn Abi Burka 1

Ibn Abi al-Hudhayl 1

Ibn Mas‘id §

Ibn Sibit §

‘Tkrima 7

al-Jabat 1

Ka'b al-Ahbar 10

Makhi 2

Masriig §

al-Qdsim 1

al-Qdsim b. Abi Barma 1
al-Qdsim b. Abf Yarza 1
Qatida 7

‘Ubayd b. 'Umayr 3

‘Uimar b, al-Khattab 4
‘Uthman b. AbT Hidir 1
‘Uthman b, Hadir 1

al-Zuhii 4

Total number of citations is 91

Supporters of Ishmael
.m:d:. 2
‘Amir b. Wa'ila (see also “Amir)
‘Abdallah b, ‘Umar 2 (see also *Ibn ‘Umar™)

1

7

7
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Abii *Abdallih Z (al-*Abbds b. *Abd al-Muggalib?)

Abu Ja'far 3 {including Abu Ja'far Muhammad b. "Ali)

Ab $akih 2

Abii al-Tufayl 3

Ahmad b, Hanbat 2

‘Amru b, al-'013" 1

al-Dahhak 1 y ,

Cather of Tbn Abt Hitim .
”:erm&mn said that he heard Mohammad b, Ka'h al-Qurazi say often that it
was Ishmael 4

al-Kalbi 2

Muhammad b. Ka'b al-Qurtubi 1

Mujahid + Ibn 'Abbas 2

al-Rabt’ b. Anis 3

Sa'1d b. al-Musayyib 6

al-Sha'bi + 1bn *Abbas §

Yiisuf b, Mihrdn 6

Total number of citations is 49,

Supporters of both: Ishimael
‘Abdallih 1
‘Al 2
‘Ard’ 4
al-Hasan al-Basid 11
Tbn ‘Abbas 30
Ibn “Umar 10
Mujahid

Sa'td b. Jubayr
al-Sha'bi
al-Suddf

o4~

[ N

TOTALS:
GRAND TOTALS:

P
[P
—
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cult to measure. An Amb modf found in our sources might represent the only surviv-
ing example of a pre-Islamie motif, therelore rendering the possibility of comparing it
with parallel pre-Islamic sources difficult.

38. The excgetes and sheir works are listed chronologically in Appendix L.

39. Like Jewish and Christian exepesis, Islamic exegesis cannot be reduced 10 a
single type or approach, The variety of approaches exhibited by the sources of this
study nevertheless represents the most basic Istamic views regarding the Abmham-
Ishmael story, Some popular works such as the Tafsir falalayn or that of al-Baydawi
were not included, the former because it is a condensed reworking of fuller comments
and traditions [ound in other sources. Al-Baydawi’s work, which is largely a reworking
of al-Zamakhshasi's al-kashshif, was excluded in favor of the latter. Many other
works, of course, could have been represented in the sample.

PART TWO INTRODUCTION

1. These traditions can be found in Ibn Sa'd, 46#.; al-Ya'qabi, 21-22; al-
Tabar, History, 252-59; al-Mas'adi, 56-57; al-Tha'labi, 72-78; al-Kisa’, 128-39; Thn
al-Athir, 94-100; Ibn Kathir, Flistory, 191-212; Mujir al-Din, 23-34; and in the exe-
getical works on Qur'in 2:124, 6:75-82, 19:41-50, 37:83-99, etc. Similar stories can
be found in Jewish and Christian legends {agpadal) in Ginzberg, Legends of the Jews
(Phitadelphia: Jewish Publication Society, 1968}, 186-203; and Budge, The Book of
the Cave of Treasures (London: Religious Tract Society, 1927), 145-47.

2, Mijm in Amabic. The same word refers 1o the emigration of the Prophet
Muhammad from his idolatrous people in Mecca 1o Medina (Hegir in English). The
prophetic paradigm linking Mubammad to the carlier biblical prophets is a common
phenemenon in the Qurian.

3. Al-Sha'm {generlly written al-Sham), the most common medieval Arabic
reference for the arca roughly corresponsing to today's Syria, Lebanon, lstael, and
Jordan. Because it is the term utilized by all the sources for what is generally refered to
in Western circles as the Holy Land, we reproduce it in English when referring to the
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same area, This acea is occasionally refered to as the Holy Land {Al-ard al-miqaddasa)
in the Arbic sources {CF. Quran 5:22f; REMEMBER MOSES SAID TO HIS PEOPLE . .. O MY FEO-
TLE, ENTER THE HOLY LAND {AL-ARD AL-MUQADDASA} WHICH GOD HAS ASSIGNED 10 YOU .. ),

4. The names Sodom and Gemorrah are not mentioned in the Ambic stories
except in glosses relasing 1o Biblicist tore.

CHAPTER 3

1. The setting in Syria for the narmtives making wp the Syrian Prologue, which
is not specified in the Qur'an, reflects a natural inclination in Istam to follow the bibli-
cal story line. More than that, however, the powerful precedence of Judaism and
Christianity, with their connection to the “Holy Land,” almost requred thar [slam find
its own connection there ns well. Early Muslims may have assumed that this associa-
tion would support the legitimacy of Islam in the eyes of Judaism and Christianity. The
connection is also made through the “Night Journey™ of Muhammad (see Ibn Ishig,
Sira, 263-711181-87 in Guillaume's translasion], and al-Tabari and other exegetes ot
Qur'an 17:1).

2. An ancient town in Iraq on 2 canal joining the Tigris and the Luphrates
rivers, and the place of Abraham’s birth according to Islamic Abmham legends (EIZ
5:550}. The Babylonian Talmud (Baba Metzia 91a) also associates Kitha with Abra-
hary's birthplace of “Ur of the Chaldees” in Genesis 11:28, 31. Sec also PRE, 61a.

3. Asin Genesis 11:31.

4. This parallels Genesis 12:10-20, The Tymnt legend will be discussed in the
following chapter,

5. Exegetes’ names in parantheses (i.e., [al-Qummi]) refer to the opinions of the
exegetes themsclves rather than a citation of an authority from a report.

6. Al-Ya'qabi also refers to it as the Holy Land and DPalestine.

~

. Haran is spelled in a variety of ways among the texts.

==

. The exact location is then given as “Beersheba in Palestine.”

e

- Syria is not specified at this point in the narmative though it continues with
the assumption eventually spelled out that Abraham was in Syria.

10. The Qur'in verse is cited as support.

11. lbn Kathir defines this as meaning an area around Jerusalem (bilad taymtan
ya'ni ‘ard bayt al-maqdis wama waliha),

12. Or, he says, Baslbek (Ba fubakka) under Egyptian hegemaony.

13. Seme will simply have **So-and-so says ..
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14. CI. Genesis 12:5.
15. ibn Kathir, History, 213.

16. It cannot be demonstrated definitively with only one rendition that this is
part of an Ibn ‘Abbas school of traditions, Nevertheless, it is wholly consistent with the
tbn ‘Abbas waditions examined below in The Meccan Sequence.

17. This is given by Ibn Qutayba {p. 31} on the authority of Wahb b. Munabbih.
According to this legend, Samh is the daughter of Haran, the brother of Abmbham and
Nahor. Milkah and Sarah are sisters. Compare with Genesis 11:26f.:

TERAH

I i |
] 1 i

Abram = Sarai Nahor = Milka Haran

| | ] |
i [ ! 1

Milla Yiska Lot

The other relevant biblical passages are Genesis 20:12: “She is my sister; she is
the daughter of my father but not my mother™ relerring to Sarah in Abraham’s explana-
tion to Abimetekh. In | Chron. 23:9 a different Haean is a Levite and one of Shiti's 3
sons (Shlomit, Hazi'el, and Haran) from the clan of Gershon.

18. History, 214,

19. Reuben Levy, The Social Struchire of Istamr (Cambridge: Cambridge Uni-
versity Press, 1969), 102f; Safia Mohsen, “Aspects of the Legal Status of Women
Among Awlad "Ali", in Louise Sweet {Ed.), Proples and Culiures of the Middle East
Vol. 1, {New York, 1970), 231,

20, According to this view, which became widespread by she early ninth cen-
tury but never universally accepred, the prophets were protected by God or innately
immune to committing sin (E. Tyan, ““Isma” in £12, 4, 182). For a compamtive analysis
berween Judaism and Islam, see Moshe Zucker, “The problem of ‘isma—prophetic
immunity to sin and error in Istamic and Jewish literatures” (Febrew), in Tarbiz 35

(1966), 149-173.
21. Milkah and Samh are given as sisters,
22. The spelling of the name varies.

23. According to both renditions of Ibn Ishdg, both Abraham’s paternal uncie
and his brother are named Haran.

24, The Palestinian Targum (T]1) on Genesis 11:29 has: “And Abram and Nahor
took wives. The same of the wife of Abram is Sarai and the name of the wife of Nahor
is Milkah, the daughter of Harmn, the father of Milkah and Yiskah who is Sarai (v wuoi
dyiskah hi sarai). The Babylonian Talmud (Megillal 14a} provides an explanation: “R.
Isaac said: Yiskah is Sarah. Why was she called Yiskah? Because she saw [sakital has
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the same Hebrew root as Yiskah] by means of the holy spirit, as it is written: *In all
that Sarah says to you, hearken to her voice’ (Genesis 21:12). Another explanation:
because everyone sees (sokhin) her beavty” {ef. Sanbedrin 69b).

25, The “Oral and Written Torahs” (Toral she-bal peb and toraly she-bikhtay),
the full compendium of Jewish law and lore including the Bible, Talmud, Mid-
rash, eic.

26. Arthur Jeflery, The Foreign Vocabndary of the Qur'@n (Baroda: Oriental Insti-
tute, 1938}, 95-96, bur he notes that Hirschield considers the Qur'anic Taerd to
include the Oral Law as well as written Scripture.

27. This understanding is indeed mathematically more plausible than the mb-
binic one, for which Hamn would have had to conceive his fiese child at age six accord-
ing to the biblical chronology (Cf. Bereshit Rabbuab 45:1).

28. They provide litdle additional inlormatiosn.
29. Q.6:7SH., 3783, erc,

30. Q.11:690f, 15:514, 51:246F.

31, Q.2:125H., 22:26ff., etc.

CHAPTER 4

1. 'Abdallih or ‘Abd al-Rakman Abi Hurayra al-Dawsi af-YamdnT (d.58/678), a
companion of the Prophet and noted for the great number of traditions given in his
name, though he became a Muslim only four years before the death of Muhammad, He
is regerded with great respect among Muslim waditionists, bue the authenticity of his
traditions is regarded with scepticism by modermn critical scholarship (], Robson in EI2
1:129; Cf. Al-Dhahabi, Tadbkirat al-luffag 1:32-35).

Sixteen of the twenty-eight Tymnt traditions are atributed to Abn Furayra,
Numerical relationships such as this will henceforth be inserred in the body of the text
in parentheses (16/28).

2. 1bn Sa'd, 49-50; lbn Hanbal, 2:403; al-Bukhar, 3:230-32, 4:368-69; al-
Tabarl, History, 268-69; Ibn Kathir, History, 214-15, 215-16, 216-17. The eight
other reports attributed ro Abll Humyrm are not full narmatives.

3. “AND HE SAID: 'l AM SiCK!' "

4. “NO! THE BIGGEST ONE DID 1T1" Both this and the previous case concern
Abraham’s attempt to prove to his people that belief in idols is spurtous. In the fuller
narmative excgesis of this motif, it is explained that these two lies were done “on behall
of God"—L.e., for the cause of monotheism. Note the admission of sinfulness on the
part of Abmham in light of the dectrine of the infallibility of prophets discussed in the
previous chapter.,
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5. Abmham’s third lie has no Qurianic proof text and is taken entirely from the
tradition literature. Seven of the cight *Abii Humym™ uaditions include this modf {7/8).

6. Blank lines appeating in the pamdigmatic sketches denote a motif not found
it the version at hand, but appearing in another version. The readee will note that motif
numbers 2 and 4, which do not appear here, are found in Version 2 (pp. 33-34 belaw).

7. 1bn Kathir {History, 218) defines this as “what is the report?”,

-t

8. The pre-Islamic Lakhmid kings were known as the Banit md’ al-sami ' or the
‘people of the water of heaven,” perhaps because of the alleged purity or nobility of
their descent {the water of the Zamzam well in Mecca is also oceasionally referced to
as “water of heaven”). The term is also used as a name for Ambs in general, and Abi
Hurayrs is referring here to this usage.

9. This is the recurring wife/sister legend found in Genesis 12:10-20; 20:1-18;
and 26:6-16. See John Van Seters, Abnahan: in History and Tradition (New Haven:
Yale University Press, 1975}, 167-91; Robert Polzin, * ‘The Ancestress of Ismel in
Danger’ in Danger,” Semeiz 3 {1973), 81-97; David Petersen, “A Thrice-Told Tale:
Genre, Theme, and Motif,” Biblical Research 18 (1973), 30-43.

10. Cinzberg, Legends 1:221-25, 258-61, and 5:220-22, 243-44.

11. The TPalestinian Targum and Bereshit Rabbab {BR) include motifs that are
woven Logether in later Midrash to form a full nareative account {sce BR 40:5, 41:2,
45:1; Targum Jonathan §TJ1] on Genesis 12:11 and 16:1, PRE Chpt. 25 [ 61a-62a] and
Sefer HaYashar, 41-2). BR is generally assumed to have been compiled in the early
fifth century C. E. or earlier (Ef 7:399-400; Hermann Strack, Irtroduction to the Tal-
nanid and Midpash [Philadelphia: Jewish Publication Society, 1931] 218). The Palestinian
Tacgums (T}1 and T)2) are homiletical renderings of the Bible text in Aramaic. There is
still a great deat of controversy regarding their dating, but acknowledging some later
insertions, virtaally ali scholars in the field date them as being earlier than the late sixth
century and definitely pre-Islamic, P Kahle considers such of she Palestinian Tar-
gum to be pre-Christian (The Cairo Geniza [London, 1947 & repr. Oxford, 1959]).
For a full discussion of the dating of the Palestinian Targums, see Anthony D. York,
“The Dating of Targumic Liteeature,” in Journal for the Study of Judaism 5 (1974),
49-62; and Martin McNamara, The New Testament and the Palestinian Targum to the
Pentatesch. (Rome: Biblical Institute, 1978), pp. 5-66.

‘.ﬁ..zEm%:_E.manEB_EEmma.m":"_‘m._.m.a«%m:o::wo,?_m_ﬂm_z
REMUGION™ (fa-ikhnvdiatkuny fi al-din).

13, Rene Dagomn, La Geste d' Ismaél d'apres Uonomastique et la tradition arabes
\ﬁ.ﬁ_n.mn Champion, 1981), and see p, 179 note 1 above.

14. History, 269-70 and Comtrrentary, 23:71.
15, p. 101
16. Thn Sa'd 1:48-9; al-Tha'labt 79-80.
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17. Taban, History, 267-8.

18. Al-KisaT 142,

19. 1bn Kathir, History, 2171,

20. Al-Qummi 1:332-3; Ibn al-Athir 100-101; Mujir al-Din 34.
21, P32,

22. See p. 190 note 7 above.

23, 1:332f,

24. Also Sefer HaYashar, 24, Tanbiima (Buber) Lek lekha 8(336), ctc.

25. Biblical Gerar is a wadi about 12 miles northwest of Beersheba, focated in a
Philistine area that came within the territory of the tribe of judah,

26. Sadiiq. King Zndoq does not appear in the Pentateuch. The king of Gerar in
Genesis 1:18 is Abimelelds. Bus see I Samuel 13:27, where Zadoq is the priest under
King David and is whence the term Sadducees (Tzeduging is derived. In [ Chronicles
18:16, Zadog and Abimelekh are roted together as priests under the rule of King
David, A likely cause for the confusion between Zadok and Abimelekh is the narrative
in Genesis 14:18 where king Melki-Zedeq brings Abmham gifts, Al-Kisi’s intraduction
of King Zadok, swakiina bibi malik yugilu lahu sidiig, is a likely misunderstanding of
the Hebrew name Mclkizedeq, where the Hebrew meaning, “My King is Righteousness
(or King of Righteousness),” was taken into Arabic sisnply as “King Sidag.”

27. The editor notes on p. 32 that three manuscripts have Saditg. The ortho-
graphic error of confusing a gif with a f7'is commeon.

28, Both were Jewish converts to Islam and were accused of taking too freely
from the Iseclite Tales. See L. Wolfensohn, Ka¥% al-Abbir and seine Steflung in
Hadit und in der islamischen Legendenliteratur (Frankfurt a/M thesis} Gelnhausen,
1933; and R. G. Khoury, Wahb b. Munabbil (Wiesbaden, 1971), especially 203-317

29. This may provide some explanation for the popularity of the rendition
attributed to him.

30. Itis quite possible thar it did not, considering the massive number of tradi-
tions attributed to him, Many are considered spurious by schalars of Hadith. But even
if Abi Hurayra was not the saurce of the Islamic version we have before us, the version
is indeed a single and coherent rendition that appears and reappears in the sources for
centuries. For our purposes, it makes licte difference whether or not we can prove that
he is the earliest Islamic source.

31. He is known to have had extensive knowledge of the Torah {Abbore 2:9),

32. Rene Dagorn, La Geste d'Ismaél (Paris, 1981) Ch. 1 and throughout, bur
especially p. 377, strongly suggests that the genealogical connection berween Ishmacl
and the Northern Arbs did not exist before the beginning of Tslam.
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~ 33. The two comments attributed to Abd Hurayra frame the legend and do not
alter its basic content.

Vi 34. T. Glick, Islamic and Christian Spain in the Early Middle Ages {Princeton,

¥
/

1979), p. 285.

35. At least one Christian Syriac rendition is attributed to Ephrem and more
may exist as well (Ginzberg 5:221 n. 74).

36. Q.3:67.
37. The origin of Hagar.

CHAPTER §

1. Midrash Rabbah meforash perush mada hadash . . . me'et Moshe Arye Mirkin
{Tet Aviv: Yavneh, 1980), 2:162-163.

2. With the exception of some Shi‘ite works which assign a special significance
to the birth of all prophets, Ishmael, in this case, does not appear 1o be singled out.

3. See Chapter 4,

4, With virtually no exception, the Islamic histories and {olk literature collec-
tions include no biblical material between the Tymnt story (Genesis 12:10-20) and the
story of Samh piving Flagar 1o Abmham (Genesis 16:1ff), Al-Ya'qbi refers briefly to
the battle between the kings of Genesis 14 (pp. 22-23), and some accounts mention
simply that Lot settled in a different place than Abmham, but no details are given
regarding cither of these narmtives. There is, of course, no logical reason for Arab or
Istamic tales 1o include the enigmatic chapter of Genesis 15. The Islamic sequence
therefore places the story of Hagar and Ishmael immediately after the Tymnt stocy.

5. Chapter 3 above, J

6. This is the bricf tradition given by al-TabarT in his History [p. 270) on the ©
authority of [bn TIshiq and given by al-Tha'labl (p. 80) withour a record of anthentica-
tion, A slightly different rendition is given by Ibn al-Athir (p. 102}. The translated texts
are provided below,

7. Pp. 48-9.
8. ‘an ghayri walidin min abli al-ilm,
9. The Hebrew name is Yishma “el.

10. And of course, the biblical story of 12:10-20 does not even mention Hagar,
fet alone imply that she was given 1o Samah as a maidservant by Phamoh. This element
only appears in the exepetical accounts.

11, Pp. 32-3.
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12, The editor of our edition of al-Ma%rif provides variant readings from
manuscripts ba', td’, and fam that have “we will become strengthened” rather
than “consoled.”

13. Pp. 223,

14, Compare Genesis 15:2-3.
15. Compare Genesis 15:5.
16. Compare Genesis 16:10.

17. See Rashi on Genesis 15:5, but also Thn Ezm and Nachmanides, who rmise
the question as to how specific the text is regarding which son is intended.

18. History, p. 270.
19. 1:57.
20. Al-Tha'labi p. 80.

21. References in Shi‘ite sources o al-Sadig refer invariably to Abd *Abdallah
Ja'far al-Sadiq {d. 765 C.E., the sixth Imam revered by Shi‘ite Islam {Faim Schwarz-
baum, Biblical and Extra-Biblical Legends in Islamic Folk-Literature [Walldorf-Hessesn:
Verlag fur Orientkunde Dr. H, Vomdrmn, 1982}, 23).

22. 1:469,
23, B 142,

24, Nitr nabiyyina mulammad. This is most likely a reference 1o the Shi'ite
concept of the sitr mubammadiyya, a prophetic spiritual essence that was passed from
generation to generation untit it reached Muhammad and, by implication, continued to
be passed down to the Shi'ite Imams. See Uri Rubin, “Prophets and Propenitors in the
Early Shi‘a Tradition™, 61, in Jerusalers Studies in Arabic and Islam vol. 1 (1979)
Jerusalem. This is also reminiscent of the Jewish concepr of the maly hagodesh (“holy
spirit™, not to be confused with the different Christian concept of the same name), a
God-given spirit of prophecy. This divinely given quality could be passed on to a
disciple. Joshua, for example, receives it from Moses (Tanhuma, Ve'ethanan 6 ipp.
B58-859], though the act is there referred to as masorat bokhmah or “the passing on
of wisdom™),

25. In opposition to the account of Genesis 17:19-21, no covenant is spe-
cifically mentioned by al-Kisd'i. The singling out of Muhammad as the seal of
the prophets sepresents a type of covenantal promise, which is extended further in
Shiism to apply to certain members of his family through the person of ‘Al and

his descendants.

26. . 102, This is the third rendition of the same basic tradition first presented
by al-Tabari on the authority of Ibn Ishiq.
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27. A special status given to the “People of Scripture™ that would guamntee
certain religious and personal rights so fong as they recognize the hegemony of Istam
through specific practices and a poll tax. A number of works have been written on the
treatment of the “protected minorities” under Islam, some of them controversial. The
most recent include Norman Stillman, The Jetws of Arab Lands —Philadelphia: Jewish
Publication Society, 1979); Bernard Lewis, The Jews of Islam (Princeton: Princeton
University, 1984); and Bat Ye'or, The Dhimnii (Rutherford, NJ: Fairleigh Dickinson
University, 1985).

28, History, 2201f.

29. Thn Kathir interjects his own comments into the tadition he quotes on the
aushority of the People of the Book. Ibn Kathir's comments are in brackets.

30. Bilad al-magdis.
31, Cf, Genesis 16:3.

32. Ama {Lane, Lexicon 1:103, Penrice, A Dictionary and Glossary of the Kor'an
[London: Curzon, 1970}, 10). See Genesis 21:10, where Hagar is referred to as amab,
Genesis 16:2 is the biblical paratlel of this narrative section. Other renditions describe

Hagar as a jariya, the common Arabic tesm for handmaid or slave girl.

33, This is the only rendition we located that ascribes any blame v Hagar for
Saral's ill-treatment of her. (CF, Genesis 16:4).

34. CF. Genesis 16:6,

35, Yadubm “ala l-hadli wa-yadu Sendli bibi, liv: “his hand over {or, against) every-
one and the hand of everyone against him”, a prophecy that aptly describes the future
Islamic hegemaony over most of the world in Abbasid times. Compare with the Hebrew
of Genesis 16:12: yado bakol v'yad kol bo.

36. This line actually consists of the beginning of the exegesis on the previous
line of prophecy, of which more follows in the next pamgraph.

37. Compare Genesis 16:16, 17:24; but Cf. also Genests 21:5.
38. Le., your original request {or a sound progeny.

39. Note the clear difference from the biblical intent of designating the genea-
logical line through Samah. Here, God's great blessing is carried through Ishmael o
the Amb people.

40, Asin Genesis 15:124f
41. Umma.

42, Quraysh were the leading tribe of Mecea at the time of Muhammad,
Muhammad came from a lesser clan from within that tribe. The Queaysh were
Muhammad's main opponents until his successful take-aver of the city of Mecca in

AH. B (630 CE).

e
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43. Abbrajabu fi’ l-sabibayni. This refers to al-Bukhird (d. 256/869-70) and
Muslim {d. 261/874-5), each of whom wrote a separate work entitled at-Jami’ al-
sahth. Both are considered the coilections of Prophetic Tradition of highest authority
in [slam.

44. These first four are the first four Caliphs, often referred to as the “Righty
Guided”

45. The Umayyad caliph, who ruted from 717-720 and is known by Westemers
as ‘Umar 1l. He was considered a pious caliph and, as such, an exception to what has
been traditionaily considered the debaucherous rule of the Umayyad dynasty,

46. A dynasty of caliphs that ruled from 132/750 10 656/1258, wking its
name from its ancestor, al-'Abbas b, *Abd al-Muttalib b, Hashim, the uncle of the
prophet Muhammad,

47. Literally, “the renegades™ or “dissenters™, a Sunni term referring in this
context to the “Twelver Shi'ites” who follow a line of twelve Masters {Imims) who
wese direct deseendants of ‘Alf, the fourth caliph. According 1o tradition, the last
of the twelve disappeared in 264/878 in the underground cistern of the great mosque
at Samarrdi without offspring, becoming therefore the “hidden™ or awaited Imim
who will return and redeem the people.

48. Mu'aiwiya b. AbT Sufyan, who contested the caliphal authority of the fourth
caliph, ‘Alf, with an army of Syrians. Mu'dwiya's Syrians met ‘All's Imqi army on the
plain of Siffin in 657. Although near the point of victory in battle, ‘Alf agreed to
acbitration, which resulied in the loss of the caliphate 1o Mu'Awiya, the first ruler of
the Umayyad dynastic caliphate in Damascus.

49, The remaining supporters of ‘Al
50, Especially verses 15-21,

51. The editor of the 1982 Beirut edition includes the insertion in the same
paragraph as the prophecy, just as we have reproduced here, but separates all of Ibn
Kathir's comments by including them in separate prragmphs, masked here with brackets.

52. Most of the other sources sefer to twelve biological sons of ishmacel in
parallel with Genesis 25:12. Some of the Ambic names of Ishmael's sons are those
given i Genesis 25:1ff as the names of Abraham’s sons from his unjon with Qetur.
See Ibn Sa'd 51 and note [bi Sa*d’s tradition on the authority of the father of Hishim b,
Mubammad b. al-53'ib: “Ishmael did not speak Arabic, for he would not think to be
contrary to his father (who spoke Hebrew). The first of his sons to spenk Arabic were
the Banii Ri Ja bt. Yashjub b. Ya ‘rub b, Lézdn b. Jurhum b. 'Amir b. Sabd’ b.
Yaquire b. ‘Abir b. Shalikh b, Arfalhshad b. Sim b, Nih. Ishmael is nowhere men-
tioned in the genealogy, though he may have been assumed through the Jurhum (see
chapter 9 below). On Ishmael's sons, see al-Azmgi 71ff, al-Tubard, History, 3516,
al-Tha 'labi 100, ab-KisaT 144, etc.

1
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53, This is not to say that the Qur'an does not consider Ishmaet a prophet. He
cestainly fits the role of prophet in verses such as Qur'an 3:84, 4:163, 6:87, 21:86, and
38:49, which connect lshmael direetly to revelation, though only verse 19:54 ex-
plicitly names Ishmael as a messenger (rsil) and a prophet (nabi). Despite these refer-
ences, the Qur'an contains no allusions to any prophecy regarding the birth of Ishimael
or his offspring as we find in the Bibie, even though it does regarding Isaac, who is
twice referred to in prophecy: Q.11:71, which parilels the story of the angels® visit
in Genesis 18:10f, and Q.37:112,

54. William Millward, **Al Ya'qubrs sources and the question of Shi
ity”, in Abr-Nabain 12 (1971-2), 47-74.

a partial-

55. Al-Kisa'T does not provide a record of authentication but refers to Ka'b al-
Ahbir ar the beginning of his section on Abraham’s emigration. Ka'b is not consid-
ered an authoritative sransmitter, though he apparently was considered so in the earliest
period of 1slam (Abbott 2:8-9; Ayoub, The Quriin and its Interpreters, 30-31). He is
known for his extensive knowledpe and use of biblical traditdons, thn Kathic's reliance
on the People of the Book for the tradition he cites similarly disqualifies it, even ac-
cording to his own opinion {Commentary 4:17), from generally being considered sound.

56, Newby, “lsra'fliyar”, 688-89.

57. Most exegetes understand this verse to be a call 1o rid the pagan Ka'a of
its idols,

58. On the various Western and Islamic views on the identity of this qur'anic
prophet, see G. Vajda's articte, “1dris” in E12: 3:1030-1.

59, Like Idrfs, Dha al-Xifl is an enigmatic personality to Muslims as well as:

Western scholars. See Vajda's article “Dhii 'I-Kiffi” in E12: 2:242,
60. See below, pp. 72-75,

51. The [slamic legends nevertheless contain some Jewish material, as will be
demonstrated below. [nterestingly enough, some material seen as uncomplimensary in
a Jewish context is actually taken as positve in the Arab world view. Schussman
has pointed out how Ishmael's biblical tmits of being a hunter (Genesis 21:20) and an
apgressive fighter (Genesis 16:12) are seen by rabbinic Judaism as negative qualities,
while Arb culture views them as being honomble and prestigious (“Abraham’s visits to
Ishmael—The Jewish Origin and Orientation,” Tarbiz 49 (1980}, 336. The mabbinic
view of Ishmaelites is clearly portmyced in the description of the creation of all the
nations of the world in Midrsh Esther Rabbah 1:17: Of ten porions of stupidity
in the woeld, nine were given to the 1shmaelites and one to the rest of the world. In
the same manner, nine portions of robustness were alloted o the Ishmaelites and one
to the rest of the world. Compare with their view that nine portions of vermin were
given 1o the Persians (and one to the rest of the warld, etc.} nine portions of witcheeaft
to the Egyptians, nine portions of beauty to Media, nine of courage to Judea, nine of
wisdo to the Land of Israel, nine of Torzh to the Land of Ismel, and nine of hypocrisy
t0 Jerusalem (based on Jeremia 23:15),
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62, This wouid lend evidence to the view that Ishmael was a minor character
in pre-Islamic Ambia and that his connection with Arab penealogy occurred after
Muhammad {Dagormn, 377.).

63, Commmentary 16:95.
4. 2:51.
63, Ismatl b, Hisqil,

66. See chapters 14 and 16 below for the story of the Sacrifice and the claim
that it was Ishmael who was the intended victim.

67. 16:45E

68. Presumably rather than do an evif act himself,

)

69. ‘Ali b. Abt Talib’s son, who according to Shi‘ite Islam, died a martyr’s
death at the hands of ‘Umar b. Sa'd b. AbT Waqqds and his troops at Karbald', just norsh
of Kifs in today’s Imaq. This occurred on the tenth day of the month of Muharram,
which is commemorated to this day as an important holiday in Shifite [slam. We have
not succeeded in identifying a historical Ishmael b. Ezekict.

70. Connmentary 3:125.

71. This is not to say that other prophets referred to in the Qur'an have well
developed chamcters. Most are simply referred to as il the listener was already familiar
with their identities, Some, such as Dhi al-Qarnayn, Dhi al-Kifl, and Idrs, who are
not cleasly identified with biblical characters, are quite enigmatic.

CHAPTER 6

1. Ibn Sa'd 46-7; al-Tabari History, 271; al-Tha'labr 80-81; bn al-Athir 102;
and Mujir al-Din 35-6.

2. Ibid.
3. Ilya, from the Hadrianic name, Aelia Capitolina.

4. This mosif is reminiscent of Isaac’s conflict with Abimelekh in Genesis
26:12-17. In facx, the biblical chronology of Genesis 26 is paralle]l to a section of the
Islarwic Syrian Prologue: the tymnt story of Genesis 26 (in contrast to the tyrant stories
of Genesis 12 or 21) is followed by a Beersheba story. Notice the strikingly close
paralicl between the Beersheba renditions of Genesis 21:22-34 and 26:26-36. In both,
Abimelekh and Phicol, his captain, come to Abraham or Isaac and state that since God
is clearly the special benefactor of the Hebrew, they want to form a pact and elicit an
oath for their own safety. In both rendtions, the oath is assaciated with 2 well of water.

Both stories also provide an etymology for the name Beersheba based on the word,
“oath” = sh-b-' in Hebrew.
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5. Muyjir al-Din, p. 35, A similar sequence is given by al-Qummi (1:332) in a
different context. When Abmham tries to emigrate from the land of Nimrod, he is
detained by agents of the king. His flocks are confiscated on the prounds that they
were gained within the dominion of the king, so were not legally Abmham's to take
out with him. A judge or wise man named Sadiim is called 1o mediate and is abowt
to decide in favor of the king when Abraham says: ** “If you do not judge fairly, the last
hour will have come!" Sadiim said: *Whact is fairly " He answered: *Tell them to return
to me [the years of] my life that 1 have passed in the gain of what 1 own and 1 will give it
to them.” So Sadim said: “You [agents of the king] must return [the years of] his life” So
they refmined from [taking] his possessions™

6. The number seven has special significance for Istam as well as Judaism anel
Christianity, and other Semitic and non-Semitic peoples. See Wensinck, **Sab™ in EI1
7:2-3; Encyclopedia of Religion (Ed. Mircea Eliade), 11:13-18,

7. This ctymology, however, conflicts with the etymology for the name given by
the Bible, of which more below.

8. Josephus mentions a different Beersheba in Galilee (Wars Book 11, Ch. 3 #1
[p. 503 in Whiston, William (transtator), Josephus: Complete Works [Grand Rapids,
Mich.: Kregel Publications, 1982} Yiqi lists two legends connected to a place calked
Saba'in Palestine, one based upon our legend and & foreign story which nevertheless
includes the motifl of sheep (3:34). “Seven wells” may have been a relatively common
place name.

9. It is ot clear whether the versions of Genesis 21 and 26 describe a historical
practice as well.

10. The mosif of water in a well rising for Abraham's flock is found in BR 54:5

{on Genesis 21:30): “Abrmham’s shepherds were quarreling with Abimelelds's shep-
herds. Abimelekh’s shepherds said: “The well is ourst” Abraham’s shepherds said to
them: ‘Let the well belong 1o whomever's flocks the water will rise to when it sees
them. When the water saw the flocks of Abmham, it immediately ascended ... L.
Ginzberg has poinied our (5:247 note 220) that the motif of the rising water occurs in
other Jewish legends as well, See especially the legends connected o Miriam's well in

Ginzberg 3:52f and notes.

11. Genesis 21:1: ‘af ken gara’ lomaqom babu be'er shava' ki sham nishb'n
shneybem, meaning “They therefore call that place Be'er Sheva® because there both
of them swore (to uphold the pact).”

12. Genesis 26:31-33: Vayashhinm vaboger vayishav' ish Ualiv . . . vayigm’otah
shivah, ‘al-ken shem ha'ir be'er sheva’, meaning “And they rose up early in the morm-
ing and made an cath (wryishay it from the root s/-b- 9 one to the other. . . And he called
it {eeferring 1o a welt of water) Shivlir therefore the name of the city is Be'er Sheva'”

13. That is, by binding oneself over seven things or through the act of giving

seven objects as a type of “witness” of the act of swearinp. See Francis Brown, et al., .

A Hebrew and English Lexicon of the Old Testament {Oxford: Clarendon, 1907), 989;
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Sclomon Mandelkern, Veteris Testamenti Concordantiae (Qonqordantzia LaTarnakl)
(Tel Aviv: Schocken, 1977, 1144; Ernest Klein, A Comprehensive Etymological Die-
tionary of Hebrew Language {New York: Macmillan, 1987).

14, The Benjaminite Sheva' ben Bikhd in 2 Samuel 20:1, 2, 6, etc., and Sheva!,
one of seven {1} Gadites listed in 1 Chron, 4:13, are probably derived also from the
meaning, “seven’.

15. 1f the characters were arabized as in the case of King Sadig for Metkizedeq
{confused with Abimelekh} discussed in the previous chapter, we would expect to find
an Ambic or ambized name, which is also lacking.

16. They share a common root for making a vow, but it is the anrelated 1-d-r
(Hebrew)/ n-dh-r (Arabic).

17. The process, then, resulted in a retum to what is presumably the earlier
erymalogy of the genesis 21 version, This would have been less likely amang mbbinic
Jews than among heterodax Bibilicists. The former are assumed o have had access 1o a
biblical text virtuatly identical o today’s masoretic version and would therefore have
been less likely to allow the alternative etymology to take the place of the “official”
biblical one. Nor would it be likely among Syriac Christians, who would be familiar
with the identical meaning of swearing an oath in Hebrew and Armaic/Syriac. It woutd
also have been unlikely for pagan Ambs to be inierested in retaining such a foreign
tradition that had little to say to them. The legend perhaps evolved in the hands of
heterodox Ambic-speaking Biblicists who may nat have been as familiar with or as
closely bound to the recensions of the Hebrew Bible we know today.

CHAPTER 7

1. The qur'anic term, *People of Lot” (gatwnm lit) is used rather than the biblical
idiom “Sodom and Gemorah” 1o refer to the object of God's destruction.

2. Both scctions continue with the angels heading off to destroy the people of
Lot on account of their evil sins. A third Qur'an section (Sara 15:51-59) tweats the
identical episode, though in a less derailed maaner than our two sections here. Other
sections (such as SGra 29:31) only make reference to the angels’ visit without recounting
it. Most of the traditionat exegesis centers on the two gur'inic references quoted here.

3. Rusilin Q.11:69 and nugrsaliin in Q.51:31.

4. Al-Mu'tafika or al-metafikar: from the root ~f<k, “the overturned cities” that
were destroyed by God for the sins of their inhabitanss (Qur'an 9:70, $3:53, 69:9), The
Hebrew cognate b-p-k is used in the same way in Jonah 3:4: “In 40 days, Ninveh will
be overturned™ {'od arba’im yom viinveh nebepakher). The Qur'in refers 1o Lot and
the destruction of these cities relatively frequently, particularly in those sections gener-
ally dated by Western scholars as belonging to the second and third Meccan periods,
Al-mut’tafika refers to the biblical citics Sodom and Gemorrah, neither of which is
named in the Qur'an, CF Genesis 19:21, 25,
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5. Because this episode has little direct bearing on the Abmaham/Ishtnael story,
only a small sample of the many traditions relerring to it are included here. All are
taken from the histories and collections of popular litemture, which tend to provide
fuller accounts.

6. al-Taban, History, 272-4, al-Mas'adi 57, al-Tha'labl 81, al-Ya'qibi 23-4,
al-Kisd't 145-1590.

7. P81,

8. Abmaham's emigration is referred to briefly in both the Bible and the Qur'an
but does not have the narrative detail of the angels' visit. The Tymnt and Beersheba
stories do not occur at all in the Qur'an, while none of the sections in the Meccan
Sequence can be found in the Bible.

9. Q.1%:71.

10. Through the use of a standard formula such as kama qala ta@la (“as the
most High said”) or kama qala Allalne ‘azza wajalia {“as God the Great and Exalted
said"). All Qur'in quotations given by these and other standard {formulas are translated
here simply as “as the Qur'in says” or “as is written.”

11. Some have considered this to be evidence for a late date for the Qur'an. If
verses now known to be qur'inic are not noted as such in the commentaries, it is seen
as an indication that they were not considered Seripture at the time of the compilation
(Norman Calder, “From Midrash to Scripture: The Sacrifice of Abmham in Early Islamic
Tradition™, Le Museon 101 [1988] 375-402).

12. Rather than the presumably available que'anic term, al-mu’tafika,

13. Al-Ya'qibi's ages for Abraham and Sarah represent a commeon misreading,
of the Bible. According to Genesis 17:11, Abmham was 99 when God 1old him that he
would have a son through Sarah. In verse 17 when Abmham says: “shall he who
is 100 years old have a child? and shall Sarah, who is 90 years old, give birth?", he is
speaking of the age he and Sasah will be one year hence. Genesis 21:1-8 confirms the
birth of Isnac one year later and notes that Abgaham was 100 years old at the time,
making his age 99 at the time of the angels’ visit.

14, Pp, 272-73.

15, Kama qala Allabu ‘azza wialla,

16. The editor’s note mentions textual variants here as bantd and al-ihnad.
17. Akl al-hm,

18. B BL.

19. According to Jewish tradition which follows the simple chronology of the
Bible text, Abmaham was recovering from his own circumcision when the angels visited
{Genesis 17:23-18:1). According 1o BT, Baba Metzia 86b: “R. Hama son of R. Hanina
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said: Tt was the third day from Abraham's circumcision, and the Holy One, blessed
be He, came to enquire after Abraham’s health, He drew the sun out of its sheath fro
cause great heat on earth] so that the righteous man [Abmham] would not be roubled
with wayfarers. Abraham sent [his servant] Eliezer out [to seek wavelers], but he found
none. .. " In the Tanbiana version in Vayena 3 (p. 74): “What is ‘in the heat of the day’
(Genesis 18:1)? The Holy One Blessed be He made thar day extremely hot 50 that no
one would come by Absaham and he would not be upset over nat being able to be
hospitable to them [because of his circumcision)” (Mahu kafom ha-yom? Hirtialy
ha-Quadosh Barddr Hut ‘oto ha-yon k'dei she-lo y'he ‘ourin v'shavim ba'im, vayelekh
Avmtliam vayitzta‘er U'hakhuisam Phbalklam. ).

20, Al-Tha'labi 81, al-KisaT 144, In al-KisaTs rendition, guests are withkeld
from him for three days rather than the 15 days of al-Tabari and al-Tha'tabi, a more
direct relationship with the BT tradition,

21. 1t is true that according to the Islamic docirine of ‘igma, God does occa-
sionally intervene in order to ensure that the behavior of His prophets is impeccable. But
even 5o, Abraham was nowhere tempted in this narmtive to be inhospitable, The paral-
lel with the Jewish legend suggests a far more logical dedvation from a Biblicist milieu.

The reason for the circumeision detail dropping out of the Islamic version is
puzzling, The story may have entered Islam through a Christian source which would
have found the circumcision motif irrelevant or perhaps even contrary to Christian
dogma. Istamic sources tend to place Abmham’s circumcision earfier in the Abraharm
cycle and refer to it in sections treating his emigration from the land of Nimrod {See
Ibn Sa‘d 47, Ibn Qutayba 33, Mujir al-Din 1:47f, exc.). The Que'an itself does not refer
to his circumcision.

22, History, 273-4.

23. 'Abdallih b. Ghifil, 2 famous companion of the Prophet and reader of the
Qur'dn. A qur'anic reading is attributed to him which is sometimes at variance with the
established 'Uthmanic version.

24. Two phrases of praise and thanks tmditionally recited ar the beginning and
end of the meal.

25. Kbhalil. This is Abmham's laqab or honorific tite in Arbic traditon: Al-Khalil,
the friend (of God). Qur'in 4:125 refers directly to Abmham as the Friend of God: Gon
TOOK ABRAHAM FOR A FRIEND, But note the Jewish sources: [sainh 41:8: “but you, Israel,
My servant, Jacob, whom I have chosen, Seed of Abmham My friend (zem” avrabam:
ohavi). .. "' BT Menahot 53b: *Rabbi Isaac said: At the time of the destruction of the
Temple, the Holy One biessed be He, found Abmham standing in the Temple, He said:
*What is My friend doing in My house (mab lididi bveyti .. . [Jer. 11:15]} .. 7. Eastern
Christian wradition also has legends about Abraham the Friend of God. Bar Hebraeus
has: “It is said that God said to Abrasham, “Knowest thou why 1 have chosen thee 1o be
My ‘friend'?" And Abmham replied, ‘Tell me O Locd.” And the Lord made answer 10
him saying, ‘It is because thou has taken upon thyself 1o be injured and not 1o do
injury; therefore let him that would inerease friends do likewise! ™" (E.A.W. Budge [transl.]
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Oriental Wit and Wisdont . .. Collected by Mar . . . Bar Hebreans {London: Luzac and
Co., 1899], 136). See also p. 236 note 46 below.

26. This tmit of Abmham is found repeatedly in early Jewish Tadition. In BR 34:14
and 84:4 (on Genesis 12:5), Abraham and Sarah make converts while they are in Haran
{see Ginzberg Legends 1:203 and 219 for additionat sourees). The hesitation of the angels
in the qur'anic rendition probably reflected the (rabbinic) view that angels do not eat,
They did not reach out their hands for the food simply because, as was afready known,
anpels do not eat, In the Qur'in rendition, Abmham did not know immediately that they
were angels and feared that they might have ulterior motives, The extra-que'inic tradi-
tion about the blessings is repeated in al-Tha'labi, p, 81. compare BR 48:14, which
explains the problem of the angels eating in Gen. 18:8, The Targun (TJ1} on Genesis 18:8
explaing that they made as if they ate without actually eating (v'damey loy il akblin).

27. This is explained in the commentary Yomatan on Genesis 18:5: “the mean-
ing of odu (‘give thanks') is the blessing after the meal” (v'odu perush birkat ba-mazon),

Ginzberg (5:248 n. 224) points out the closer parallel in Tanfnana, lekh lekba 12
(pp. 62-3):* ... and Abraham planted a tamarisk tree in Beersheba, and called there on
the name of the Lord, the everlasting God® {Genesis 21:33). After giving [taavelers] food
and drink, they would bless him. He would say to them, *You bless me? Bless the Master
of the house who gives all creation food and deink and gives them life!” They would ask:
“Where is He? and he would answer: *He rnufes in heaven and earsh. He causes death and
gives life, causes wounds and [alsa] heals, he forms the embryo in the womb of the
mother and causes it 1o enter into the air of this world. He causes plants and trees to
grow. He brings down to Sheol and brings up.’ When they would hear that, they would
ask how to bless Him and show their gratitude. He would say to them: ‘Say: Blessed is
God for cver and ever. Blessed is He who gives bread and foed 1o all flesh!” Thus would
he teach them blessings and righteousness.” Mote, however, that the collection of
midrashint generally called Tanbrta is assumed not to have been redacted in its present
formass earlier than 800 C.E. though many of the tmditions included therein are earlier.

28, I. B1.

29. By reciting the “Basmalla™ before eating, and “al-Hamdn li-I13hi" after-
wards (CF, al-TabarTs rendition above).

30. This is meant to explain the verse (11:71): AND HIS WIFE WAS STANDING AND
LAUGHED . . .

31. Compare with the biblical explanation given in Genesis 21:3-7, which is
closely connected with the passage in Genesis 18:12-15. Note also that the immediate
reason provided by the Bible for Sarah’s anger atr Hagar is that her son Ishmael was
faughing {m tzaheq, the same root meaning as the name Yitzhag = lsaac), presumably
ak Sarsh or Isaac.

32. This is the reason given here for God’s comumand to Abraham 1o sacrifice
his son. Once his public vath was made, he was obligated to fulfill it. See chapters 13
14, and 16 below.

r
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33. As odd as this tradition may seem at first sight, Sarah’s sudden abilicy 10 give
birth in old age is demonstrated here by the appearance of her mensces.

34, Al-Suddls comment about the miracle of the dry stick is given in al-Tabart
Comnmentary 12:75 and elsewhere; the tmdition about Samh menstruating is found in
his Commentary 12:73 and elsewhere, Al-Tabari also includes traditions thar are
ommitted here. All are brief and serve to explain particular aspects of the Qur'an text.

35, Numbers 17:23, where Aaron’s staff sproms flowers and almonds as a sign
of his divinely sanctioned authoricy (Cf. Genesis 30:37-43).

36. With the exception of the proof of the sprouting twig, which may represent
a remuant of a Biblicist legend.

37. That is, without a record of authentication.
38, CI Genesis 21:6f.

39. With the possible exception of the comment that mbhits laugh when they
menstruate, an observaton rather than a narmtive tradition.

PART THREE INTRODUCTION

1. Qur'an 5:23 unambiguously states that Moses brought his people to the
Holy Land {al-ard al-mugaddasaj, but the term is not common in the sources. Syria
{al-sha’m)} is the term most commaon term to identify the area in which Jerusalem and
the biblical sites are situated.

2. Islam does not consider the Israclites a religious community until they re-
ceive the Tomh.

CHAPTER 8

1. Qur'an 2:125-129, 3:96-97, 14:37, 22:26.

2. Died in 68/687 in al-Ta'if. Hig full name is "Abdullah b. 'Abbas b. 'Abd
al-Muttalib, and he was calied “al-bahr” (*The Sea™ for the vast number of tmaditions
atttibuted 1o him. Born in Mecea before the Hegira, e was only about thirteen when
Mubammed died. lbn 'Abbis is considered an excellent commentator and the origina-
tor of Islamic exepesis, having learned most of his reports from Companiens of the
Prophet, though he is said to have collected traditions from Jews and Christians and is
the authosity {or many Biblicist traditions. He has also been referred to as “the rabbi of
the community” (fibr al-wmna) and “the interpreter of the Quran” (tarjuman
al-Cer’an). The validiey of many of the arrbutions to Ibn ‘Abbas may be questioned
simply because of the sheer number transmitted on his authority, Some of his disciples
include such important transmitters as ‘Thrima, Mujahid, Sa‘id b. Jubayr, Qatdda, and
al-Dahhik, {Abbott 2:9; al-Dhahabi, Tadbkimat al-Huffaz [Hyderabad, 1376/1956];
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1:40-41; Newby, “IsraTliyat,” 688F; 1. Goldfeld, “The Tafsir of ‘Abdallah b. *Abbas™;
Der Islan: 58 (1981), 125-33.

3. 'Ali b. Abi Talib {died in 40/660), cousin and son-in-faw of Muhammad. He
was ane of the frst to believe in Muhammad’s prophecy and ruled for a while as the
fourth caliph. *Ali is a well-respected transmitter of Teadition. According to Shi'ite
Islam, he was deprived of his rightful status as caliph by Mu'awiya through arbitration
after the Bantle of Siffin in 37/657 (al-Dhihabi 1:10-13; L. Veccia Vaglieri, “*AlT b. Abf
Talib” in EE2, 1:381-6.

4. Mujahid b. Jabr al-Makhzdmi, atso known as Aba al-Hajjaj, died in 104-722
in Mecca. He was a great authority of Que'in commentary and recitation and was a
respecied transmitter of tradition, though he has been criticized for taking traditions
from the Teople of the Book. Much material related on his authority has a mythic
character, He transmitted material from "All, Ubayy b. Ka'b, ‘Abdallah b. ‘Umar, and
many others, and was a student of Ibn 'Abbas. Al-Taban cites him liberally (Abbott
2:97; Ayoub 29[; al-Dhahabr 1:92-3).

5. Al-Azraqr 22f.,, 279-80; al-Bukhari 4:372-75, 379-80; al-TabarT History
279-81, 282-83, Conunentary 13:229, 230-31; Ibn Kathir Commentary 1:176, 177,
History 223-24, 227-28.

6. Tbn Hanbal 1:253, 347-48.

7. Ibn Sa'd 30; Ibn Hanbal 1:360, 5:121; al-Azmqt 22, 279.
8. Al-bayt, referring to the Ka'ba.

9. The famous well next to the Kaba in Mecca.

10. Dawha. Al-Tabarsi 1:470 and al-Kisa'T 142 have Hagar hanging a picce of
cloth on the tree to shade her son and herself from the sun. Al-TabarsTs tradition is
given on the authority of al-Sadiq, while al-Kisd'T's is without a record of authentica-
tion, Al-Azraqi 22f and 279-80 (on the authority of Ibn *Abbas) has Hagar hang the
water skin on the wee, Pre-Islamic Arbs sometimes hung garments or other objects
on sacred trees as an offering or substitute for sacrifice (Noeldeke [*Arbs Ancient™) in
EI1 1:666b).

11. A location just outside of Mecca,

12. Al-§afa and al-Manua, two hills in Mecea close to the location of the Ka'ba.
Part of the Pilgrimage ritual in both the pre-Islamic and Islamic Hajj is 1o move between
the two hills seven times at a brisk walking pace. This act is called al-sa 7 or the *mun-
ning” On the early sipnificance of these locations and the rusning ritual associated with
them, see Uri Rubin, “The Ka'ha: Aspects of its ritual functions ... ,” pp, 122-127,

13. Both are names used 1o refer to the Prophet, Muhammad.

14. This is now cansidered the legendary arigin of the famous Zamzam well
next 1o the Ka'ba,
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15. All three are names referring to the Prophet.
16. Michael Avi-Yonah, E] 13:88.

17. The Hijaz could have been associated among Ambian Biblicists even with
the “Desert of Beersheba” of Genesis 21:14, the locarion to which Ishmael and Hagar
were first sent. Although under the control of the tribe of Judah during the Iseaclite
monarchy, the Beersheba area was associated with E:Emnu from the time of the resto-
ration of Judah in the fifth century B.C.E. untif well into the Roman period. Idumaea
was ethnically Amb, as was its successor state Nabataea, which included part of the
area around Beersheba during and after the reign of Herod. The entire area south of
Beersheba, including the asea known in the Bible as Paran, was considered “Ambia”
from the second century C.E. onwards, The associations of both Paran and Beersheba
with Arabia and Amb peoples would be a natueal function of the Jewish worldview
during the centuries leading up to the beginning of Islam.

18. Kitab Mujam al-Buldan, cd. Wuestenfeld (Leipzig, 1868): 3:834. Ibn
Kathir writes: “Abraham went to visit his son and his son's mother at abl times in the
land of Rarn. ... It is reported that he would ride there very quickly on (the magic
horse) al-burdg, but God knows best” (Comimentary 4:14). Wahb b, Munabbih offers
an ceymology for Tal Fardn on the cwskins of Mecea in his Kitdl al-Tifan (F. Krenkow,
“The two oldest books on Arabic Folklore,” in Islmnic Culture 2 (192R), 207).

19. Yalqut Shisn‘oni, Genesis 35 (1:424) has: *He ook a veil {radid) and tied it
around her waist to show that she was a bondwoman,

20. While Hagar is rebuked for damming up the well or drinking from it, no
explanation for the tebuke is provided in the Islamic sources. The [slamic version may
in fact blame Hagar for drinking from the well during her menses (or whike stll in an
impure state from the recent birth of her still-suckling baby?). The word used in some
of the renditions for damming up the flow of the water is badat {al-Azmaqt 23, 280;
al-Bukhari 4:374; Thn Kathit Commmentary 1:176, History 204, Mujir al-Din uses batat).
The verb had (ha’/ waw 7 did) can mean either to collect water or to menstruate, This
may have originated from a play on words between her own flow and the flow of the
well, We already know from Chapter 6 that menstruating women are forbidden to
drink, or in some cases, even approach magic wells, Menstruating women were also
forbidden in pre-Istamic times from approaching idols or holy sites. A pre-lslamic
poem reads: “Full of awe, they draw not nigh unto it, But stand afar off like the men-
struating women before 1saf” (Nabih Amin Fads, The Book of Idols (Kitab al-Agndn: of
Ibn al-Kalbi}, 25, 27. Other restrictions apply to menstruating women taking part in
the Islamic Pilgrimage and participating in other religious acts. Some have suggested a
late Zoroastrian influence (Morony, Img, 445-46).

21. Faris, The Book of Idols, 8 Toulic Fahd, Le Panthéon de 'Arabie centrale 4 la
veille de PHégire (Paris: Paul Geuthner, 1968), 103-9,

22, Western descriptions of Zamzam tend to describe a wealk and brackish
spring. From reports of recent pilgrims, however, it appears to be quite abundasnt and
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fine today. tn fact, it is ualikely that the *magic well” of Zamzam would have been
considered so had it not in ancient days offered an abundant supply of water in such o
desolate place as Mecca.

23. CI. Genesis 21:14.

24. BT, Pesalim 534a and Rashi ibid. s.v. be'er; Rashi on BT, Shabbat 35a s.v.
zele be'erah shel Miryam, Yalqret Shini'oni 95, erc. The motif of objects created on the
evening of the first Sabbath is a popular one in Jewish folklore, and the objects vary
from rendition o rendition, In the Mekbilta d'Rabbi Yishina ‘el, for example, the well i5
not included in the list (Horowitz-Rabin, eds. Jerusalem, 1970 {vayassa’ 6 {p. 171)L

25. “She went and sat to one side and took on a foreign religious worship .. |
{Palestinian Targum [TJ1} on Genesis 21:16; CIL PRE 67b, Yalgut 95, etc.). The ap-
proach of PRE is probably polemical. Virmally afl scholars are in agreement that TJ1 pre-
dates [slam, though it is also known that some sections were clearly inserted after, such
as the well-known TJ1 passage on Genesis 21:21 where Ishmael . . . dwells in the wil-
derness of Paran and takes *Adisha to wife, But he divorced her, so his mother took him
Fatima for a wife out of the land of Egypt.” The obvious connection with Mubammad's
wile *A’ishah and daughter Fitimah clearly date this particular passage after 600 C.E.).

26. Gaudefroy-Demombynes, Le Pélerinage i ln Mekke [Paris: Paul Geuthner,
1923]), 192-234; or G.E. Von Grunebaum, Mubanmmadan Festivals [(New York: Heary
Schuman, 1951], 26-31),

27.

Pp. 22-3.

28. . 142,

29. On this supernatural light, see pp, 41, 193 note 24,

30. 1:103.

31. Pp. 36-7.

32, History, 277-78.

33. This parallels the complete Samh/Hagar conflict porirayed in Genesis 16:51,
and Genesis 21:94f,

34, “She saick ‘1 wilt cut off her nose! T will cut off her ear! That will dis-
figure her!” Then she said: *No, but I will humble her through circumcision!” [2h-f-d].
So she did that. Hagar then ook the edge of her dress (dhay!) to wipe off the blood.
That is why women are circumcised and take up the ends of their dresses [to
this day]”

35, Pp. Bi-2.

36. She was obligated by her vow, but Absaham suggested a less dmstic alterna-
tive to mutilation. Cf. Exodus 21:5 and Deuteronomy 15:16 where slaves are marked
for life by having their ear pierced.
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37. Sce below.
38, Asma”il =] hear God".

39. Gabriel is credited by most sources with being the angel that brought forth
Zamzam to save Hagar and Ishmael,

40. Al-Tabari, History, 275-76, 276, Commentary 1:548-49, 1:551; Tbn Kathir
Commentary 1:178. A co-variant of this version is repeated in the sources when describ-
ing Abraham’s journey to Mecca to build the Ka'ba with Ishmael {(chapter 11 below).

41, Al-Tabari, History, 276, and Commmentary 1:548-9.

42. The sakina is defined in al-Tabarf, History, 276 as “a wind that has a
tongue for speaking with him.” Many descriptions ace pravided in the sources (see
chapter 11 below). The name is elearly derived from the mbbinic concept of the sheklina,
or “Divine Presence,” but it became confused with the pure Ambic roat s-k-n, which
denotes quiet rest ar wanquility (compare Qur'an 2:48 with Q.9:26, 9:40; 48:4, etc.).
The original rmbbinic notien dropped out and it became a term for a benevelent super-
natral being. In all our sources, the sakina acts a a kind of divinely commissioned
guide for Abrsham (CFL 1. Goldziher, “La Notion De La Sakina Chez Les Mohametans”
in Revite de I'Histoire des Religions, 20XV [1893], 296-308; A.J. Wensinck, “The
Ideas of the Western Semites Concerning the Navel of the Earth,” in Studies of AJ.
Wensinck [New York, 19783, 60-63).

43. The cditor of al-TabasTs Compmmentary provides a footnote quoting another
source: “It showed him the site of the House just as the spider builds its home, so he
dup underncath the saking and revealed the foundations of the House. He could not
move any of the foundation without 30 men.” Accarding to this legend, God brought
down the original Ka'ba from heaven and established it for Adam ds a solace for him
being denied the pleasures of hearing the heavenly angels praise God. Adam was there-
fore the first human to citcumambuiate the Ka'ba. In order to protect it from the Flood
during the days of Noah, however, God maised up all but its foundations to heaven. The
sakina therefore actually revealed to Abraham the ancient foundations which dated
from the epoch of Adam (Ibn Sa'd 38, 41; al-Azraqi 6-12, 28).

44. Al-Tabar, History, 275-6, Conanentary 1:551, and Iba Kathir Connnen-
tary 1:178.

45. Ghamama. Note the paratlel with the cloud that guided the Istaclites through
their journeys in the desert (Ex. 13:21, Nu, 14:14). A closer parallel is found in God’s
practice of deseending over the Tahernacle in the desert in a cloud (Ex. 16:10, 34:5,
Lev. 16:2, Nu. 11:25, Deur. 31:15, etc.). In Syriac Christian writings dating from the
cighth century C.E,, a cloud floating over a man’s head significd greamess (Geiffith,
“The Prophet Muhammad, His Scripture and His Message According so the Christian
Apologies ... ™, p. 137). In the Ambic version here, however, the cloud is its own
strange being and has largely parted ways with any biblical role.

46, Cf, Iba ‘Abbds version above.
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47. Ursula Nowak, Beitrige zir Typologie des ambischen Volksmirchens. Freiburg
im Breisgau: Albert-Ludwigs-Universitit Doctoral Dissertation, 1969: pp. 210-49.

48. Al-Azraqt 21, al-Tabari, History, 278-9, al-Tabar, Commentary, 1:548, and
Ibn Kathir, Commentary, 1:179.

49, Ab-Azraqr 21-2.
50. Ab-Tabarsi 1:470.

51. Based on {Q.22:26: WE SHOWED ABRAHAM THE SITE OF THE HOUSE (1o Tdh
bateva'nd Ii'ibrabim makan al-bayt).

52. The narmtive fmgment ends here. Bumq (al-burig) is the supernatural steed
upon which some of the early prophets and Muhammad rode. Muhammad rode upon
it during his famous “Night Journey™ {fsra’) from Mecca to Jerusalem and back in one
night (the legend is connected to Qur'in 17:1). According to tmadition, Bumgq could
gallop in one pace as far as its eye covld see, thus covering immense distances. The
carliest datable mention of Bumq is by the poct ‘Ajjaj {(d. 97/715), who mentions it in
connection with Abraham. The motif of this magic steed may have originated in pre-
Islamic Arabia, though Noy mentions a magic cow that “covers the distance from
Palestine to Babylonia in short time™ (Motif Index 1:220).

53. Not in al-5adiq rendition,
54, Not in al-53diq rendition.
55. Not in ai-Sadiq rendision.

56. This mosif is found often in Chapter 10 below.

57. 1t may have developed from a strongly equestrian culture such as v?;m_mﬁ_n/
Arabia, where swift horses were considered extemely valuable prizes.

58. in addition to the complete narmtives listed above, a numbes of short author-
itative comsmerts may be found in the sources. These tend to function as glosses
clarifying particulars within the narratives, such as how old Ishmael was when he was
taken to Mecea or who was the agent that made the water flow for Hagar, ete.

59. Including the Ka‘ba, Zamzam, and Kada,

CHAPTER 9

1. G. Rentz, “Djazimar al-'Arab™, £12 1:543-546,

2. Al-Azraqt pp. 44-56; Faris, Book of Idols, 6-71; Guillaume, Life, 45-48;
Montgomery Wast, “Djurhum™, EI2 2:603-4, Cf. Dagorn, La Geste, 3144f.

3. Al-Agraqi 24, 280; al-Bukhar 4:375-77,.381-82; al-Tabari, History, 281,
283; Connmentary, 13:230, 231; 1bn Kashiy, Convmnentary, 1:176, 177; History, 224-25,
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. Al-Tha'labi 82-3, al-Kisa7 143, Ibn al-Athis 103.
. Mujir al-Din 37-8.

. Ibn Qutayba 34.

a
.m
m.>_.HuwnmD.Q:szhnaluummm.
N
8. Al-Tabarst 1:471.

o

. ‘A The root also means “to auge:™ and carries the meaning of arn omen or
Fortune, and a theophoric name ‘Abd ‘Awf (“servant of the god "Awf™) is attested in
pre-Islamic Arsbia (Noeldeke, “Ambs [Ancient]” in Hastings, ed., Encyclopaedia of
Religion and Ethics, 663a).

10. Chapter 10 below.
11. Ibn Qutayba, 34; al-Tha'labi, 83; Thn al-Athir, 144,
12. CI. Genesis 21:20.

13. Genesis 21:21b: “and his mother got a wife for him from the land of Egypt”
is peoblematic and is not informed by the Jurhum sequence, which contmdicts ir in
Motif #8

14, L. 34,

13. The connection between the seven sheep and the water of Zamzam appears
to be a reitcration of the motif found in the Beersheba legend, where Abmham gives
the inhabitants of Beersheba seven goats to ensure thar their water will continue to
flow (see Chapter 6).

16, 1:471.

17. A deserted area near Mecea and the most important site of the pre-Islamic
Pilgrimage (see Chapter 12 below).

18. Ibid.

19. Mustims partaking of the Islamic pilgrimage today also recite liturgical

response known as falbiya, though different from that quoted here (see p. 219 note
23 below).

29 Al-Azraqi, 281-282; al-Tabard, Conmmantary, 13:233.

21./Rene Dagorn, La Geste, 22, 33, 100f.,, 124, 177, 330f,, etc; Mishal
HayeksFe Mystere d'Ismael, 821, 1t is clear, however, that Ishmael's connection with the
Amb peoples is well attested in the Bible and would have been known in eady Bibficist
communitics (Cf. James Montgomery, Awmbia and the Bible, [1934 reprint. New York,
1969], 45f; D.5. Margoliouth, The Relations between Arabs and Israelites prior to the
Rise of Islar [London, 1924], 28-55).

22, See note 9 above.

23. See page 66 above.
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CHAPTER 10

1. These are the Jewish PRE Chapter 30 (68a-b), Sefer HaYashar Vayer, 55-7,
Yalquet Shin'oni, Genesis 95 (Vayens) 1:424-425, etc. {sce also the Palestinian Targum
on Genesis 21:21). Bernhard Heller (“Mubanmedanisches und Amntimhammedan-
isches i den Pirke Rabbi Eliezer,” MGW] 1925, 47-54) and joseph Heinemann {Aggadot
Ve-Toldoteihen [Jerusalem, 1974] 1894f) consider the Jewish version to be a respense
to Islam. Aviva Schussman (“Abraham’s Visits to Ishmael—The Jewish Origin and Ori-
entation” [Hebrew], Tarbiz 49 [19803, 325-345), however, suggests that the Jewish
legend is earlier and served an originally Jewish role of providing narmative exegesis 1o
Genesis 21:21. A second purpose, she claims, was to serve as a Jewish apologetic for
Abraham’s harsh behavior in Genesis 21:91f,, though it later evolved into a palemic in
response to Islam as well.

2. Al-Azeaqi 25; al-Bukharl 4:375-7, 4:381-2, al-Tabari, History, 281-82,
283-85, Conmnentary, 13:230, 13:231; al-Tabarst 1:461; Ibn Kashir, Conmmentary,
1:176, 1:177 {incomplete nartative), History, 225,

3. Al-Ya'gibi 24-3, al-Mas'idi 2:19-20; al-Tha'labt 83, al-Kisd7 144, Ibn al-
Ashir 104, and Mujir ai-Din 37-8.

4. According to al-Mas'adis rendition, which parallels Jewish tellings, Ishmacl
is out pasturing the flocks or hunting with his mother Hagae, This is the only Islamic
rendition in which Hagar is mentioned after Ishmae! takes his first wife, who according
to al-Mas'idi is an Amalekite. When 1shmacl divorces her, he marries a woman from
the Jurhum tribe, which settied in Mecea after the Amalelkites,

5. All are names {for Muhammad.,

6. This motif is the only significant variant of a surprisingly consistent stogy
among all of its renditions. In three renditions, Abmham stands on a stone block to
facilitate the hair washing, while in two he stands upon a water jug, In four of these
renditions, Abraham’s footprint remains on the stone or jug. This section provides an
origin for the Magam Ibrzhim, though it is different from the common explanation for
its origin given later in the “Ibn 'Abbas” legend about the building of the Ka'ba {See
p. 212 note § below). The trditions specifically naming it the Magam Ibrahim are

al-Tabarl Commentary 13:321, al-Mas'ide 2:21, al-Tabacst 1:461, and al-Tha'labt 83.
7. Asin the case of his mother, Hagar, Ishmael’s wife must be exceptional,
8. Do. 51-52.

9. Mudad b. ‘Amzt is often listed in Islamic Jegends as the leader of the Jurhum
wha ook control of the Ka'ba in pre-Islamic times {al-Azragi 444£.).

10. Pp. 24-25,
11, . 21.
§2. 144,

g iy
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13, 1bid. {on the authority of al-Kalbi).
T4, 2:19,

15. PRE 68h and Yalqut 424,

16. P 20.

17. Sefer Ha¥ashar has Hagar take a wife for Ishmacl from Egypt named Merivah.
Merivah means “strife,” as in Numbers 20:13. Compare these pames with *Adisha {T]1
s.v. 21:21), *Ayefa (PRE 68a) or *Ayyisha ( Yalguet Shin 'oni 94 [1:424]} and Fatima, names
given in the Jewish sources. The Islamic influence upon these names has often heen
noted (Helles, 49f; Ginzherg, 5:247 n. 218; PRE2, 219 n. 2},

18. The coliections of popular literature {Qisas al-Anbiya’) are made up largely
of imaginative anonymous traditions. It becomes clear from the more fantastic rendi-
tdons found in these works why they are suspect among traditionalists yer popular
ameng the common folk.

V9. Al-janna (lieerlly, “the Garden™). Al-Mas'idi (ibid.) mentions a dispuse
among the aushoritics aboutr whether Abmham rode on Bueag, on a she-ass, or on
other animals,

20. It may have been inserted to answer a possible question about how Tshmael
the hunter (Genesis 21:20} could live in the Sacred Precinet of Mecea where the taking
of any life is forbidden.

21, Al-Bukhari 4:376; Ibn Kathis, Commentary, 1:176, History, 225 {all on
the authority of Ibn ‘Abbas),

22, The n.umnm:mo:m vary slightly in their wording {al-Azraqi 25, al-Tabari, His-
tory, 28B4, Commentary, 13:231, al-Tabarsi, 1:461 {all on authority of Ibn ‘Abbis),
al-Tha'labi 83 [anonymous], Ibn al-Athir 104 fanosnymous]).

23. The content of either of these could reflect a pre-Islamic Amb as well as
Istamic outlook.

24. This is in opposition to the Jewish exegetical narmtive which serves as an
apologetic for Abeaharm, a good father despite the fact that he expelled Ishmael (wich
God's indirect permission—Genesis 21:123,

25. PRE chapter 30 (68a-b), Yalquet Shinr'oni, 425, and elsewhere.

26. Bur in Sefer HaYashar, Ishmael gets his second wife from the land of
Canaan {p. 56).

27. This is Schussman's major argument in favor of the legend originating in a
Jewish rather than Islamic environment {op. eit.),

28. The commdiction is anticipated in the Jurhum story as well, where Ishmael’s
mother dies before or soon after he tkes his first wife {p. 73 above). She cannot
therefore [ulfill her biblical role of taking a wife for him out of the land of Egypt.
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CHAPTER 11

1. See Chapter 12 below.

2. On lbn ‘Abbids and ‘Ali b. Abi Talib, see pp. 203 note 2 and 204 note 3
above, lsma'll b, *Abd al-Rahmin b. Abi Karima al-Hashimi al-Suddi (d. 127/744) was
from the Hijiz and was under the patronage of Zaynab bt. Qays b. Makhrama from the
tribe of AbQ al-Muttalib b. ‘Abd al-Manif, He was a well-known Qur'in commentator
and is credited with a Qur'in commentary that was purposted to have included legend-
ary madition material as well as linguistic explanations. Thar work is not extant
{al-Dawady 1:110 and Abbot 2:95, 99).

3. Al-Azraqi 25-26; al-Bukhari 4:377-78, 381; al-Taban, History, 2B5-86,
Commentary 1:550, 550-51, 13:231; In Kathir Convnentary 1:177, 177, 177-78,
History 226-27, 227.

4, Al-Azragi 26; al-Tabarst 1:469.
5. Muijir al-Din 38-9.

6. Al-Azeaqi 26: “SaTd said: Then he said: ‘O Ishmael, God has commanded
something of me! He said: ‘So obey the command of your Lord!” He said: “You will
help me? Ishmael answered: 1 will help you!” Abraham continued: ‘God commanded
me 1o build Him a House here” And with that, Abrabam raised up the foundation of
the House."

7. See pp. 63, 64, and 204 note 10 above.

8. In al-Azragi, 26, the comment is an obvious insert: “Ibn ‘Abbas says: It is
named Magim ITbrahim because of his standing upright upon it (yagith Ibn ‘Abbis
[alidhatila sommiya magim ibrabim ligiyimibi ‘alayii).” In al-Bukhar (4:38 1), Abmham
stands upon the stone of the Maqam (fafar al-maginy). Al-Tabart (Commentary, 286}
has: *... he stood upon a stone which was the Magim Ibrahim.” According to a
second telling found in al-Azragi, “When the building was mised up [Ishmael] brought
the Maqgams near to him. He would stand upen it and build as Ishmael would move it
around the sides of the House .. " {p. 31}. Mujir al-Din has: “Abmham stood upon a
stone while he builr, and thar place is the Maqim Ibrahim” {p. 39). The mozif of the
stone upon which Abmham stoed is included in all renditions attributed specifically to
1bn ‘Abbis, but most do not idenify it specifically as the Magam Ibrahim. Whether or
not the connection was already made in the minds of the listener is difficult ro say; it
cannat be determined from this legend whether the association is pre-Islamic. For a
synopsis of most extant traditions on the Magim Tbrihim, see M.J. Kister, “Magam
Tbeihim: A Stone with an Inscription,” in Le Museon 84 (1971}, 477-91; Cf. G.
Hawting, *The Origins of the Muslim Sanctuary at Mecea,” in G.H.A. Juynboll (ed.},
Studies on the First Centrery of Islamic Society (Carbondale, Il Southern Minois Univer-
sity, 1982), 40-41.

9. Guillaume, Life, 84-85, and the 'Alf and Suddi versions below, cte.
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. 10. Establishing God's House in Mecca contradicted fater biblical books,
which set the Temple in Jerusalem, but nowhere in Genesis is the latter connection
explicitly made.

1. Most renditions place this connection in the order given in the pamdigmatic
version. Some, however, place it before motif {3) (al-Azraqi 26, al-Bukhard 4:381
al-Tabad Commentary 286, Ibn Kathiv Commentary 1:177).

k3

12. CE Hawting, *Origins,” 23-28. Despite a few tenuous parallels, Hawting
B.m“hnm a strong case for connecting the pre-Islamic Meccan sanctuary tradition with
Biblical and post-biblical Jewish lore.

13. As opposed to the version attributed to Thn ‘Abbas, which had Abraham
journey 1o Mecca to establish Ishmael there.

14. Al-Azmgl 28-9; al-Tabari, History, 275, Commentary, 1:555, ibid., ibid
al-Tha'labi 87-8; Tbn Kathir, Commantary, 1:178.

13. The Ka‘ba.

16. The question is based on Qurian 3:96f: TME FRST HOUSE APPOINTED FOR
MANKIND WAS THAT AT BAKKA, FULL OF BLESSING AND GUIDANCE FOR ALL. THERE ARE CLEAR
SIGNS EN IT, [AMONG THEM] THE MAQAM IBRAHIM. WHOEVER ENTERS IT 1§ SAFE.

17. lbid.
18, One rendition ends here,
19. It is not clear from the narmtive whether he brought a stene or not.

20. {Al-hajar al-aswad), n stone of probable mezeoric origin that has been o part
of the structure of the Ka'ba and associated with it from earliest Arab memory
(Gaudefroy-Demombynes, 416F,; Guillaume, 84-7; Wensinck, “Ka'ba” in EI2 4:317, 3211,

21. Al-Tabar, History, 277,

23. The presence of the sakina again mises the question of its connection
with the mbbinic notion of the shekbing. As we mentioned above, the name is
used in pre-Islamic rabbinic sources, but the Amb sakina portrayed in our sources has
ittle in common with the mbbinic motf. The fantastic and almost demonic depiction
in the Arabic exegetical sources is far different from the portrayal of the *Divine Pees-
ence” found in the mbbinic sources. It is also at variance with the use of the word
sakina in the Qur'an itself, which means “guiet” or “tranquility™ in smost places,

but has a similar meaning to the rabbinic shekbing in Qurian 2:248 (See p. 207 note
42 above,)

23. And Qur'an 2:123. This interpretation is given also in the name of Mujahid,
and lbn 'Abbds is quoted as considering the entire Pilgrimage the Magam Ibrihim
(al-Tabarst 1:460, s.v. Qur'an 2:125).

24, This tadition was examined brielly in Chapter 8 above.
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25. Al-Tabari Comunentary 1:551, History 275-6; 1bn Kathit Conmentary
1:178. Ibn al-Ashir credits "Aff with fmgmentary renditions of the Magam Tradition
and the Cloud Tradition {p. 106), and al-Azraqi also refers to the Cloud Tradition (p.
27). Ibn Kathir, who received his uadition from al-Tabari, criticizes its record of authen-
tication and notes that it appears to contradict Qur'an 2:217 and those traditions stat-
ing that Abmham built the Kaba along with Ishmacl. He resolves the conflict by assuming
that Abraham built a low wall or enclosure when he first brought Ishmael and Hagar o
Mecca and completed the structure after Ishmael had grown up. The three complete
renditions are virtwally identical,

26. See p. 68 above.

27. See Exodus 40:34, Numbers 9:150f, etc. [n Exodus 24:16 God calls to
Moses from the midst of the cloud, and in Deutercnomy 31:15 God appears in a pillar
of cloud at the Tent of Meeting. The most obvious source for the Amb tradition is the
Bible, though the cloud {ghamdana) in our legend is a being in and of itself more along
the lines of a jinni.

28, Al-Azragi 27, 29; al-Tabari, Conrmentary, 1:548-9; Thn Kathir, Com-
mentary, 1:178.

29. A kind of bird of prey larger than a sparrow and dark in colosing, pechaps
related to the crow, which is native to the Arabian Najd. It is sometimes regarded as an
evil omen,

30. It is not clear from the sources wha this is referring to.

31. On al-bijr, see Uri Rubin, “The Ka'ba: Aspects of its ritual functions and
position in pre-Islamic and early Islamic times,” in ferusalem Studies in Ambic and
Isiam 8 {19886), 97-131.

32, Al-Azmaqr 27,

33. Al-Azmqgy 27,

34, Thid. 29.

35. Falidbalika la yatiifu bil-bayt malil min hadhibi al-muliih wala a‘mbiyyun
nafirun illa r'tyat ‘alaybi al-sakina, This tadition equates the sakina with the Arabic
meaning of wanquility as well as the magic being, In other words, because Abraham
built the Ka'ba with the help of a kind of peesonified tmnquility, the best pilgrims also
ciecle it in a state of personal religious calim.

36, Qur'in 29:41, from which the name of the 8iira “The Spider” (al- tnkabiie}
comes, equates the feebleness of pagan worship to a spider’s web. Neither al-Tabasis
comments and the traditions he cites (Cormmentary 20:1521) nor Ibn Kathir's {Comi-
mentary 5:324£) offers any particular insight regarding this problem. There may be a
special connection berween the sakfia and the Bedouin, a subject which is, unfortunately,
beyond the scape of this study.
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37. Al-Tabar, Conumentary, 1:550; Ibn Kathir, Conumentary, 1:178-79, His-
tory, 245-46.

38. Al-Tubar, History, 276, Commentary, 17:143.
39. Al-Tubarsi 4:97.

40. Based on (1.2:125: ... WE ENJOINED UPON ABRAHAM AND ISHMAEL TO PURIFY
MY HOUSE FOR THOSE WHO CIRCUMAMBULATE IT, TTS DEVOTED INHADETANTS, AND THOSE
WHO KNEEL AND PROSTRATE THEMSELVES [THEREIN].

41. That is, the foundations of the Ka'ha that God established in the days of
Adam (see below note 47, and p. 220 note 29),

42. The two incomplete renditions end here.
43. A plant found in the Hijaz with weally white flowers and fruit.

44, Al-Azraqi 28 defines the sakina as wabiyya il khajij labi n's {“itis a gale
wind with a head"). We find the same definition in al-Tabar, History, 275, al-Tha'labi
87, 1bn al-Athir 106, etc. The oldest Amb legends probably described a magic wind
which fater became associated with the concept of the shekhina/saking as the later
became integrated into Arab culture (Cf. the magic wind in Wahb's Kitdb al-Tijan, in
Krenkow, §2-83.

45. They first establish the foundations wish their pick axes and then build
enough of the structure to reach the height of the Black Stone.

46. The emphasis on the corner (rfs) and the fact that Ishmael brings a stone
that is rejected by Abmham may have significance. Does Ishmael’s stone become the
Magam Ibrabim, which is otherwise unaccounted for in this version? If so, then this
would be as complete as the Magam Tradition, with explanations of the sanctity of the
Ka'ba and its major constisuent parts, the Black Stone and the Magim Ibsihim, Most
likely, Ishmael's rejected stone was not originally associated with the Magam Ibrihim
and failed to evolve into that role by the time this version of the legend was transcribed
and fixed, The original significance of Ishmael’s failure to find a suitable stone was lost
but no new significance assigned to it, yet it remained in the sources because it had
become fixed in its written form.

47. Many teaditions treat the legend of the descent of Adawm and the original
Ka'ba being established on earth under the very spot of God's eteznal Throne. This
Ka'ba was to be circumambulated by humans in the same way that God’s Throne or
the heavenly Ka'ba was circumambulated by the angels. The earthly Ka'ba was mised
up to heaven during the Noahide Flood and became the Bayt al-ma mitr (sce al-Azragi
1-20, lbn Sa'd 354, al-Tabari, History, 130, al-Tha'labt 85§, etc).

48. Sce Chapters 13-16 below.
49, Al-Kisa't 1444,
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50, Tbn al-Athir 106. According to legend, the original Kaba established for
Adam and his offspeing remained until the days of the great Flood of Noah’s genera-
tion. In order to protect the sacred Ka'ba and Black Stone from damage, the former
was mised to heaven and the latter was kept in a vault in the Meccan mountain known
as Abli Qubays.

51. P 25. See Chapter 11 below. Al-Ya'qiibi also mentions that Mt. Abii Qubays
contained the Black Stone without specifying its special role of keeping it safe during
the Flood.

$2. Pp. 30-32,

n

$3. The taditicnal site of Hagar and Ishmael's bueial adjacent to the Ka'ba, and
associated with other pre-Islamic prophets as well (Rubin, “The Ka'ha: Aspects of its
ritual funetions .., 109-111.

54. Adam al-aunval.

55, Cf. Rubin, “The Ka'ba:™ 106-7.
56. Ibid. 11B-121.

57. 111611,

58. 1:471.

59. Perhaps associated with the location of Moses’ encounter with the Burning

Bush {altwids al-muqaddas tean in Qurian 20:12 and 79:16). Al-Tabarst defines the
location of Kadd as being a hill in dbft al-Tuwewin, which is just ousside of Mecca
(1:470).

60. Al-Azmqi 271,

61. See page 91 and note 64 below.

62. Commentary 1:179. He gives a similar though not identical rendition in his
History 246. On Dhil al-Qarnayn, sce Montgomery Watt, “Iskandar™ in EI2 4:127.

63. Most of these are found in Al-Azmqi, 27, 32,

64. Thid 29. Ibn Kathis, History, 246, The refigious significance of most of these
mountains is clear Mt. Sinai i5 associated with the biblical revelation; the Mount of
Otives with the ascension of Jesus; Lebanon oecurs in Hebrew Scriptures no less than
65 times; Jiidi is where Noah's ark came to vest according to Islamic tradition; Hira" is
the hill slightly northeast of Mecca where Muhammad spent a great deal of time in
religious devotion and where he was said to have been visited by an angel; Thabir is

opposite Hira" and associated with the sacrifice of Abraham’s son.

65. Al-Tabari, Commentary, 1:550, 552; 13:231-2; al-TabarsT 1:469; lbn
Kathir, Commentary, 1:173.

66. 1bn Kathsr, History, 241-2,
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7. Note the term “The Ancient House” al-bayt al-‘atiq in Quran 22:29 and
22:33. The first reference appears as a statement made to Abraham, The exegetes base
their reasoning on Qur'in 22:26 “the site of the House™ (makan al-Bayt} which assumes
that a structure once had staod on that site (sce Ibn Kathir, History, 242-3 for a sum-
mary of this view).

68. History 241-2, where he quotes Que'in 22:26f1., 3:96f,, and 2:1251F.
69. History 242-3.

70. The Suddi version also may have begun to develop a comprehensive approach
similar 1w that of the Ibn ‘Abbas Abraham-Ishmael cyele {note the three taditions
providing a wansision from Syria to Mecca on the authority of al-Suddi found in
al-Tabart's History, 274, 277-78, and in al-Tha'labi 81-82. The two full narmtives are
outlined above in this chapter).

71. Ch. 49 #667 (2:390-1).
72, Ch. 56 #675 (2:394-5).

. 73. Al-Tabari, History, 258f,
74. Ibid., 264,

75. Ibn Sa'd 46. But the emigration is not complete until he arrives in Mecca
(tbn Kathir, History, 213},

76. And their reward of the slave-girl Hagar who would give birth to the forefa-
ther of the Northern Arabs and the Qumysh.

77. See Part Four, The Sacrifice below,

78. All the legends waking place during or after Abraham’s emigration are pro-
vided in the chapters above.

79. And in other Jewish sources as well. The trials of Abraham oceur as
early as Jubilies (17:17) and are found in Christian Syriac literature as well {Sebas-
tian Brock, *Two Syriac Verse Homilies on the Binding of Isaac,” in Le Muséon 99
(1986}, 112.

80, Qur'an 22:27.

81. Some claim that the kalinmdt are the canonical laws of Islam and that chere
are thiny groups, Others assume that they are ren qualities or chamcteristics of Istamic
custom (hiyya khisal ‘ashbare min sunan al-islany). Svll others connect them with ten
aspects of bodily purity or ritwal stations of the pilgrimage.

82. Al-Tabari, Cotrtrmentary, 1:523f., History, 310ff. This rendition is closest
to that of PRE.



Nozes
CHAPTER 12

1. See also Qurin 2:158, 189, 196-202; 3:95-97; 22:27-33; Muhammad Labib
al-Baraniing, Al-ribla al-bijaziya, Cairo 1329/1911: pp. 150-208; Gaudefroy-Demom-
bynes, Le Pelerinage 4 la Mekke, Paul Geuthner, Paris 1923; G.E. Von Grunebaum,
Muehansmadzar Festivals, Henry Schuman, New York 1951, 15-50. The lesser pilgrimage
or mmra is Jocalized only around the Ka'ha in Mecca and can take place at any time.

2, PROCLAIM THE PILGRIMAGE AMONG THE PEQI'LE ...

3. Al-Taban, History, 286-87, 287, Commentary 17:144, ibid, ibid, 17:145,
ibid; al-Tabarst 4:97, ibid; 1bn Kathiy, Conzmentary, 1:184.

4, Al-Tabart, History, 287; Conmmtentary, 17:144, 17:145, ibid, ibid, Ibn Kathir
Commentary, 1:183-4.

5. Each is found in Tbn Kathir's Commentary 1:183-4 sub verse Q2:128.

6. Al-Azragi 33-34 (Mubammad b. [shiq); al-Ya'qubi 25-26 (anonymous);
al-Tabard, History, 287-88 ('Ubayd b. "Umayr al-Laythi}, 289 (the Prophet); Cormmen-
tary 1:554 (al-Suddi); al-Qummi 1:62 (anonymous), 2:83 (anonymous}, al-Tha'labi 88
{anonymous); al-Tabarsi 1:471-2 {al-Sadiq); al-Kisa'T 145 {anonymous); fbn al-Athir
107 (anonymous); Ibn Kathir 3:216 (associated with Ibn "Abbas, Mujahid, 'lkrima,
$aTd b. Jubayr, and others).

7. Tbn Sa'd 1:48 (the father of Hishdm b. Mubammady; al-Tabart, Commnentary,
1:553 (Qatada), 17:144 (Ibn Jubays), ibid. (Sa'id b. Jubary), 17:145 {‘lkrima); al-Tha'labl
89 (‘Ubayd b. ‘Amir); al-Tabarsi 1:474 (Qatada). This list of comments excludes those
consisting of exegesis on individual words of Qur'in verses.

8. The root meaning of mansik {singular of manasik) originated as “outpour-
ing” {n-s-k). The Hebrew cognate n-s-k, “to pour out,” is used in the Ismelite cult as
nesekh, “drink-offering” (Ex. 29:40, 30:9 etc.), among other usages. The Semitic root

1

is probably connected to the pouring of blood onto altars (Noeldeke, “Arabs [Ancient],
666). The Ambic mansik or “place of the pouring out” later came to refer to any place
of religious ritual.

9. Oniy al-Tabarsi (4:97) mentions a second opinion, that the person spoken 1o
is the Prophet Mubammad.,

10. A third qur'inic section is occasionally connected to the Pilgrimage tra-
ditions: THE FIRST HOUSE APPOINTED FOR THE PEOPLE WAS THAT AT HAKKA, FULL OF BLESS-
ING AND GUIDANCE EOR ALL. IN IT ARE CLEAR SIGNS: [FOR EXAMPLE] THE MAQAM BRA HIM.
WHOEVER ENTERS IT 15 SECURE. PILGREMAGE TO IT 15 A DUTY PEOPLE OWE TO GOD FOR
THOSE WHO CAN AFFORD THE jOUIINEY. A5 FOR THOSE WHO DISBELIEVE, GOD 1S NOT 1IN NEED
OF ANYONE. {3:96-7).

11. Four on the authority of Ibn *Abbas, one each on the authority of fbn Jubayr
and ‘Tkrima, and one lacking a record of authentication.
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12. One on the authority of *All, one according to al-Sddig, one atributed to
Mujahid, and one anonymous.

13, One on the authority of Ibn Ishiq and two anonymous.
14, One on the authority of al-Suddi and one anonymous.
15. Atributed to ‘Ubayd b. '"Umayr al-Laythi.

16. ‘lkrima b, ‘Abdalizh Abd Abdablah ab-Barbari al-Hishimi (d. 105/723) was a
client {rarela) of Ibn ‘Abbas and one of the main transmitters of traditonal interpreta-
tion of the Quran ameng the Successors. He transmitted traditions from Ibn 'Abbis,
‘A'isha, Abll Huraym, and other famous Companions. He was very well respected in
the early period of badith collection (al-Bukhars, Mustim, Abl Dawid, and al-Nasd'T
include his traditions in their collections) but was later considered suspect because of
his Kharijite views. He is penerally credited with being the first to write a work of
Quran commentary of the genre flm al-sonjith wal-naga‘ir{al-Dawidi 1:389(., Dhahabi
1:95, Abbou 2:100),

17. "Ubayd b. “‘Umayr al-Laythi (d. 74/693).

18. The four Tbn ‘Abbas traditions here are given only by al-Tabard in his
two works,

19. Wensinck, “Hadjdj,” Ei2 3:31.

20. If the Minor Pilgrimage (‘umsa) consisting of the rites associated with the
Ka'ba was connected with the Hajj by the early Mustims, it may have been influenced
by their knowledge of Muhammad's special regard for the 'umm rdtal. Muhammad
undertook the 'umra a number of times, but complered the lslamic Hajj only once at
the very end of his life. Redinsen suggests that his hesitation was a result of the obvi-
ous pagan associations with the Hajj, whereas the 'umm was associated more closely
to the supreme pre-Islamic pod, Allih (Rodinson, Mohanmed [New York: Random
House, 1974}, 283-5), Combining the Hajj with the ‘umra may have been an attempt to
associate the entire rite with monotheism.

21, Al-Tabari, History, 286, 286-7, 287, Commentary, 17:144, ibid., ibid
17:145, ibid,; al-Tabarst 4:97, ibid.

3

22, Al-Tabar, History, 287, Commentary, 17:144, 17:145, ibid., ibid.
23, Labbayka Allabimma Labbayha! This phrase, meaning essentialy “l am

ready and at Your service!” is repeated throughour the Haji ritual from the moment of
assuming the state of consceration for the diual (Framy). 1t is a religious statement of
intent that was commonty recited in the pre-Islamic period at religious shrines as well
(A.S. Trivton; “MNates on Religion in Early Arabia,” Le Muséon #72 (1959), 193-95;
Faris, The Book of Ideols: p. 5 and n. 16; M]. Kister, “Labbayka, Allihumma Lab-
bayka ... : On a Monotheistic Aspect of a Jahiliyva Practice,” Jerusalem Studies in
Arabic and Islam 2 {1980}, 33-37; “Gaudefroy-Demombynes, 169; Von Grunebaum,
28{.; Wensinck, “Talbiya™, EI1 8:640.
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24. The space between the Ka'ba and the semi-circular wall (al-hating)} running
opposite the northwest wall of the Ka'ba. The space is also called bifr Jsma 7l because
of its association with his burial place. Because the texts are unvocalized, the word
could be al-hajar and simply refer 1o a stone upon which Abraham stood. This
rendering would associate the hajar with the Maqdm Ibeihim, since bajar is ofien
used 10 describe the stone upon which Abraham stood when building the Ka'ba
{see Chapter 11). :

25. A variety of messages are employed in the traditions for his call. The most
common s, * O People, you are obligated 1o make the Pigrimage to the Ancient House!”
Other renditions inciude, *“Your Lord has taken a House and commanded you to make
PHgrimage to it!”, “O People, God has called you to the Pilgrimage!™, “O people!
Answer your Lord!”, etc,

26. This is the third explanation for the Magam Ibrzhim, most clearly rendered
in fbn Kathir's Conamentary 3:216: fagima ala nagdmihi: “He stood upon his sagim.
The first explanation is that the magdnr is the stone or water jug upon which Abraham
swood when [shmael's sccond wife washed his head {Ch. 10). The second is that it was
the stone upon which Abmham stood w0 reach the upper parts of the walls of the Ka'ba

when he and Ishmael buile it {Ch. 11},

27, The more complete renditions are found in al-Azeaqi 33-34 (Tbn Ishaqg);
al-Qummi 2:83 {anonymous); al-Tha'labl B8 (anonymous); and Iba Kathir Com-
signtary 3:216 {a composite rendition attributed 1o *. . . Ibn ‘Abbas, Mujahid, ‘Tkrima,
Sa‘id b. Jubayr, and ethers of our ancestors”).

28. The pre-Islamic talbiya varied from sacred site to sacred site and was not
identical with the litany recited today. Ibn al-Kalbl reproduces a polytheistic talbiya:
*“Here | am O Lord! Here [ am! Here T am! Here I am! You have no associate except
one who is Yours. You have dominion over him and over what he possesses” {fabbayka
Allabwmna labbayha labbayka labbayka 1a shartka laka illa sharikun Jnava laka
tamlibueh wa-ma malaka. Faris, ibid.}.

29. Abraham is not considered by all to be the fiest person making the Pilgrim-
age. Angels circomambulated the Kaba even before the creadon of the world, but
Adam is considered by some to be the first human to circumambulase it: *F is said that
it [the Ka'ba] was the first house built by Adam on earth. It is said that when Adam was
brought down {from Heaven], the angels said w him: 'Circumambulate this house, for
we have cireumambulated it for two thousand years before you.' Before Adam, there
was a house on its site called al-Durdh {another name for al-Bayt al-Ma'miir], It was
raised up to the fourth heaven where the angels of heaven circumambulated it
{al-Zamalthshari 1:446, and see p. 215 note 47 above).

30. Al-Azraqi 33-4 (Ibn Ishaq); al-Ya'gbi (anonymous); al-Tabart, History,
287-8 {"Ubayd b. ‘Umayr al-Laythi), 289 {the Prophet), Conumentary 1:553 (Qatada),
1:554 {al-Suddi}; al-Quemiml 1:62 {anonymous); al-Tha'labi 88 (anonymous); al-Tabarsi
1:471-2 {al-Sadiq), 1:474 {Qatdda); al-Kisa'? 145 (anonymous); Tbn al-Athir 107 {anon-
ymous); Ibn Kathir Commnentary 1:183-4 (Mujzhid), 1:184 (Ibn ‘Abbas).
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31. Minor Pilgrimage consists essentialiy of the circumambulations of the Ka'ba
and the ritual running berween Safi and Marwa (al-sa7) and is performed independently
of the Hajj (the Great Pilgimage), though the Istamic Hajj ritual now also includes the
rituals of the ‘umrn. Traditions referring to the ‘'umm may be found in al-Azmgi 33-34
(tbn Ishdq); al-Tabael, Cormmentary, 1:553 {Qatada); and al-Tabarsl 1:474 (Qatada),
and renditions referring to the sa'i may be found in 1bn Kathir, Commentary, 1:183-4
(Mujahid) and ibid. 1:184 (Ibn ‘Abbas). On the Minor Pilgrimage, see Gaudefroy-
Demambynes, 192-204, Von Grunebaurs, 36, On the sa'i, see Gaudelroy-Demombynes,
225-234, Von Grunebaum, 30, and Calder, *“The Sa'y and the Jabin: Some Notes on
Qur’an 37:102-3," ]SS 31 (1986), 17-22,

32, Pre-Islamic accounts deseribe the procession to 'Arafar from “Ukaz or
other locations.

33. For the names and rituals associated with the various stations of the Pilgrim-
age, see Gaudefroy-Demombynes, Von Gruncbaum, and Ei2: “Hadjdj”

34. Afrer the Mina station, there is some confusion as to the order of his activities.

35. The words ‘arafa and ‘awmfét are used almost interchangeably within the
sources 1o refer 1o a plain about seven miles in length and four in breadth, situated
roughly thirteen miles east of Mecca. It is the location where the central ceremonies of
the Hajj take place. Nocldeke surmises that ‘Arafis may have originally referred to the
entire area, whereas the singular ‘Arafa may have originally referred to a specific loca-
tion within it {*Ambs [Ancient],” 668a).

36. Sometimes Abmham throws the stones with Gabricl's instruction. This is
one of the explanations for the lapidation or mjm, the “stoning,” which consists in the
Pilgrimage ricual of throwing pebbles at three pillars located in the plain of Mind in a
particubar order.

37. A standard liturgical phrase.

38. Tvis unclear whether this is his first or a later appearance at Mina.
39. Rapid pace walking or *ranning” from a ritual station,

40. “To combine,” or "put together”

41. Various traditions explain that these are names for the same place.
42, Al-Ya'qbi 25-6 only {sce Chapter 14 helow}.

43, Halaga.

44, Rama al-jimar (“threw the pebbles™) in al-Tabari History 288. There is no
mention of the Devil during these lapidations,

45, It is not clear whether this is independent of the second visit to Mina after
his stay at al-Muzdalifa/Jam*/al-Mash‘ar.
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Notes

46. Sec note 41 shove,

i

47, Although the Pilgrimage legends are far more closely connected with pre-
Islamic Arab legends than with Biblicist material, Abmham’s association with the uld-
mate religious rite of Islam may alsa reflect a Jewish outlogk, Rabbinic wradition credirts
Abrham with insticuting the morning prayer, the most substantial of daily prayers (BT,
Beralthot 26b. Cf. Samuel Rosenblatt, “Rabbinic Legends in Hadith,” Moslen: World
35 [1945], 245).

48, The three pillars may be called (1) al-Jamra al-'Aqaba, Jamrat al-Aqgaba,
al-famra al-Kubra, or al-Jamm al-Quswa; (2) al-Jamm al-Wusia or al-Jamsa al-Thiniya;
{3) al-Jamrm ab-'U, al-Jamma al-Duayi, or al-Jamm al-Sufld. All three may be referred
to collectively as al-Mubassal,

49. Al-Tabail, Commentary, 1:553 and al-Tabars? 1:474,
50. Al-Qummi 1:62 (anonymous) and al-Tabarsi 1:471f (al-Sddiq).

51. Charts listing the Haj} requivements according to the four sueviving schools
of Istamic law may be found in al-Batanini, 178, and in Abkdns al-zakid wal-giyim
wal-hajj ‘ala madhbab al-imam abi banifa al-umdin {ndind), 186-87. A briefer list
including the knimi and Zaydi Shi‘ite schools can be found in al-Sayyid Sabig, Al-bajj
ramanasibudh (Cairo, 1961},

52. Uri Rubin notes the quarrels between different early Islamic factions,
each claiming that their specific rite was the proper Pilgrimage (“The Great Pif-
grimage of Mukammad: Some notes on Siira IX,” in Jourmal of Semitic Studies 27
(1982), 255,

53. We have noted thar Abmham was associated with Mecca in Arabian Biblicist
and non-Biblicist lore, but he was not seen as the quinsessential Meccan pilgrim until
after the first genemtions of Islam.

54. The change from the pre-Islamic intercalated lunar-solar calendar to the
purely Junar calendar may have had a profound effect in erasing the Arabs™ pre-Islamic
associations with the Hajj. If Wellkausen is correct thar the pre-Istamic Hajj occured in
the autumn, or Hurgronje and Houtsma are correct in their theory that it was con-
nected to the triumph over the dying sun, then the original significance of much of the
ritual process would be lost as the month of the Hajj moved throughout the year cycle.
Others have pointed out that the slight alterasions of the risual in Muhammad's **Fare-
well Pilgrimage” were desipned to make worship of the original pagan deities impossi-
ble (Cf. Rubin, ibid., 241-60),

55, Had Mubammad performed the Hajj for some years, or had a Compan-
ion or Successor recorded his actions in a more complete manner than they are
recorded in the Hadith, we would undoubtedly see greater consistency (Cf. Rubin,
ibid., 254-55).

56. The other two are found in al-Tabarst.
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57. Al-Dhahab, 40L,; al-Sawwaf, 139. Goldziher was probably the first Western
scholar 1o draw attention to the practice of atributing fate tmditions o famous carly
traditionists, Because of the large number assumed even by Islamic sources 1o be falsely
attributed to Ibn ‘Abbis, Goldziher considered virtually any tradition with lbn ‘Abbas
the ultimate member of the record of authentication to be spurious {Richtungen: p. 74).

58, This would not have been the case if he had indeed produced his own
Commentary (al-Dawidi, 239; Smith, Islam, 41. CL. Abbott 2:99, who disagrees with
the view that Ibn ‘Abbds organized his own comments into a written commentary).

39, Commentary 1:183-84.°

60, Wensinck, “Hadjdj,” EIZ 3:31.
61, Al-Bukhari, #780 (2:453).

62, Bukhar, #793 (2:459).

PART FOUR INTRODUCTION

1, Qur'an 37:102-111.

2, Western scholars have also been divided over whom they believe was intended
in the qur'anic narmtive. Geiger {pp. 103} was convinced that it was Ishmael, while
Bell (“The Sacrifice of Ishmael,” in Transactions of the Glasgaw University Oviental
Society %10} believed Muhammad originally intended Isaac (Cf. Grunbaum, Neue
Beitriige Zur Semitischen Sagenlamde [Leiden, 1893], 1135 Goldziher, Richtungen,
79-80; and Firestone, “Abmham’s Son as the Intended Sacrifice (al-dhabib, Quran
37:99-113): Issues in Qus'anic Exegesis” (JS§ 34 {1989], 95-131).

CHAPTER 13

1. That Abeaham telfls his son he will sacrifice him and that his son willingly
consents is nowhere hinted in the Bible rext bur parallels the account of the Targum
(T}2 on Genesis 22:8 and TJ1 and TJ2 on Genesis 22:10. Cf. Robert Hayward, “The
Present State of Research into the Targumic Account of the Sacrifice of Isaac,” Journal
of Jewish Studies 32 [1981], 127).

2. The last line refers to the assumption from the word linafsily thaz all reap the
rewards or the punishments for their own deeds, understood by wamin dhurriyyatibima
mbsinun wagdlinmen linafsily mubin.

3. Cf.BR 38:13; BT, Pesabim 118a, Sefer HaYashar, Noah 29-30.

4. Most exegetes understood the word kalisiat (litemlly “words™) 1o refer to
other things {see p. 217 note 81 ahove).
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5. Al-Tabari, History, 260ff., 2i-Tha'labi 771, al-Kisa'T 1384,
6. Al-Tabari, History, 309.

7. Mishnah Avot 5:3, Avot d’Rabbi Natan 33:2, PRE Chs, 26-31 {pp. 60b-72a),
and pp. 92-93 above.

8. Al-Fasan al-Bagii (d. 110/728), one of the best known teachers, dogtmarists,
and preachers, known for his great piety.

9, Al-Tabarst 1:453. Al-Hasan’s opinion is referred to also by Ibn al-Athir (p. 114).

10. The feminine form, dbabiba regularly refers to a victim destined for sacri-
fice in fulfillment of a vow.

11. Qur'an 11:69-74, 51:24-30, 15:51-59, etc. {see above, pp. 57, 202 note 32).
12. Commentary 23:78.

13. Ibid. and al-Thalabi 93.

14. History 302.

15. 1bid. 295.

16. Al-Tabari refers to it in his introduction to the tradition itself {see his
Conumentary 23:77-8 and History 301).

17. 23:768.
18. R 1il.
19. 3:348.

20. Jephthah’s daughter is an only child just as Isaac is an only child in terms of
covenant genealogy.

21. A possibly related motif may be found in Genesis 30:37f, with Jacob’s streaked
rods which, though not themselves fertile, cause abundant fertility when looked upon.

22, Guillaume, Life, 66-68. The legend reflects osher pre-Islamic motifs such
as the ways in which Hubal and other gods of the Ka'ba were invoked by pre-Islamic
Arabs to assist them in decision-making through the casting of lots.

23. MJ. Kister, “Mecca and Tamim (Aspects of their Relations),” Joumal of the
Ecornomic and Social History of the Orignt 8 (1965), 152,

24. Q.37:83.99.

15, Some exegetes argue that this notion is contmdicted by Q.37:12 occurring
after the episode of the Sacrifice: AND WE GAVE HIM THE GOOD NEWS OF ISAAC—A PIOUS
prOPHET {the tditional arguments supporting each brother as the intended sacrifice
are given below in Chapter 16).
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26. But to my knowledge, never connected with the character of Abraham
or [sazc.

27. See below, pp. 144-151,

28. Al-Tabarsi 23:78 mentions that its record of authentication can be found in
the books of al-'Ayashi and ‘All b. Ibrahim.

29, Al-Tabari, Commmentary, 23:82, History, 292-4, al-Tha'labl 94-5, Ibn
al-Athir 109-10, and Ibn Kathir 4:15. The two renditions given by al-Tabarl in his two
sources are virtually identical.

30. A slightly different rendition in al-Tha'labi has Satan reply to Abraham’s
comment that he went to do an errand by saying: "By God, I sce that Satan came to
you in your sleep and commanded you 10 sacrifice your own son!” But Abraham
recognized him as Satan and said: “Away, O cursed one! It was God, and | will obey
His command!” Al-Tha'labT’s (pp. 94-93) rendition of the Ka'b version is actually influ-
enced by the 1bn Ishiq version (see below), as al-Tha'labi points our himself when he
prefaces the story with: “Abi Humym rclared on the authority of Ka'b al-Ahbar, and
1bn Ishiq related on the suthority of others who said: .. "

31, Al-Tabar, History, 3034, in which ibn Ishiaq relates the umdition on the
authority of some scholars, and Ihn al-Athir 111-2. A third reference is found in
al-Tha'llabl 94-5 {see previous note) and is essentially the Ka'b version, though it includes
some minor influence from the lbn Ishig version as well.

32, Saman watd atan.
33, AL-Qummi 2:225, al-Tabarst 23:77.

34. Ibiis. The old man in the preceeding pamgraph is not named as the devil.

Lh

35. In the full rendition given by al-TabarsT below, Abraham actually brings the
knife down onto the boy's throat, but Gabriel turns the knife over onto its dull side.

36. P 130,

37, Itis not attributed to anyone carier than Muhammad b. Ishiq (d. 150/767),
a controversial figure assumed 1o have been forced to leave his birthplace of Medina,
either because of his Shi‘ite leanings or because he freely transmitted traditions that
were opposed by others. One of the objections mised was that he was too free in
transmitting, traditions treating the military expeditions of the Prophet on the authority
of sons of Jewish converts to Islam who remembered the story of Khaybar {Guitlaume,
Life p. xiiif and 1.M. Jones, “Ibn Ishaq,” E12 3:810-11}.

38. Uri Rubin, “Prophets and Progenitoss in the Early Shi‘a Tmadition,” Jerusalen:
Studies in Amabic and Islant 1 (1979), Jerusatem: Magnes Press, 51, 55.

39, If it is a standard Shi'ite view that the intended sacrifice was Isang, then Tbo

1shdq’s position would lend credence to the view that he was not a Shi‘ite. The opinion




226 Notes

that the intended sacrifice was Isaac fits into the Shi‘ite congept of the sitr Allah (" divine
fight™), a spiritual possession given to every prophet and to other carriers in the genera-
tions lacking prophets, passing ultimately to Muhammad from Adam through the Jew-
ish prophets, Jesus, Peter, and so forth. This is not a genetic trait (as is the nfr
Mubanmad) but rather a wasiya or bequest that is passed down through the genera-
tions. It is therefore possible for the mitr Azl to pass from Abmsham through Isaac,
Jacob, ete. (and not through the genetic line of the Arabs from Ishmael) and siill reach
Mubammad (Rubin, ibid., 41-65).

40. Asis Goldziher's opinion (ihid.),

41, Tanhuma Vayem 22 {1:92), Sefer HaYashar 61, and Midrmsh Vayosha'in
Eisenstein, Ozar Midrashim (New York, 1915), 147. The Sefer HaYashar rendision is
closest to the Islamic renditions and paallels the Ihn Ishiq rendition closely. The
Taninana and Midrash Vayosha® rendidons are also closer to the 1bn Ishiq rendition
than the other Islamic renditions, though not as close as Sefer HaYashar. Tanbuma may
have been redacted as early as the ninth ar tenth centurics (on the problem of Tanfna's
origin and sources, see E] 15:794). Midrash Vayasha' may have been redacted in the
late cleventh century C.E., though its origin is unknown. Sefer HaYashar is assumed ro
have been redacted also in the late eleventh century, perhaps in southern Spain under
Muslim hegemony (Strack, 213, 227, EJ 16:1516F;, CL. Pesikta Rabbati 40 {p. 170b],
which is assumed to have been composed in the late ninth century),

42, 56:4. Here, the “tempter” is Sama'el, the name of a wicked angel later
identified in Jewish tradition as Satan. Rashi identifies Samael in BT, Sotak 10b as the
prince of Edom {sar shel Edom), connoting in mbbinic tradition the evil associated with
Edom, Rome, and the Church,

43. Sanhedrin 89b, but in this version, Satan convinced God to test Abmham in
the first place {Cf. BR §5:4),

44. Guillaume, Life, 66-68.
45. Thid, 67.

46. The fact that some Muslim exegetes trace the origin of the devit {iblis} to a
jinni poiaes to a parallel pre-Islamic association as well. The Qur'an also considers the
devil to be afinni in 18:50 but an angel in 2:34, and may be presenting both Biblicist and
native views in its two representations, It is quite possible that Jewish or Christian con-
cepts of Satan became part of the pre-Islamic Arabian religious world view. Pre-Islamic
jinnis, while exhibiting both good and evil traits, appear to have the ability to serve the
same function as Satan with regard 10 evil temptation or inclination. Sce Gordon Newhy,
The Maling of the Last Prophet: A Reconstruction of the Earliest Biography of Mubanunad
(Columbia, South Carolina: University of South Carolina, 1989} 34-35.

47, Tandnona, Vayera 22 (p. 91), Pesilita Rabbati 40 {p. 170a-b),

4B. Syria is the location in most renditions assuming Isaac as the intended vic-
tim. One tradition identifies the location as being two miles from Jerusalem {al-Tabarf,
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History, 273, al-Tha'labi 78). Those supporting Ishmael consider the location to be in
the vicinity of Mecca.

49, *‘Abd al-Mupalib and his sacrificial vow (Guillaume, Life, 67).

50. It may have been carried out oceasionally, but was apparently not a custom,
as the condemning remark of ‘Abd al-Mugtalib’s critics attests. Mention of Abraham’s
vow is also given in some Syriac Christian sources, but the meaning of the vow is not
specified (Brock, 72, 109).

51. With the possible exception of the last line of Version 3, which refers to
Sarah's fear of being punished for expelling Hagar and Ishmae! from the househald.

52. thn Hanbal 1:306-7; al-Tabarl, Commentary, 23:80-1, History, 306-7;
al-Tha'labt %5; and Ibn Kathit, Commentary, 4:15. A sixth reference is given by
al-Zamalkhshari (3:349) in very brief form: "It is relazed that he threw stones ar Satan
when he tried to tempe him from sacrificing his son”

53. One of three pillars at which the ritual of the Lapidation takes place during
the Pilgrimage (see pp. 98f, 222 note 48 abovt).

54. Only Ton Hanbal assumes it is Isane. Al-Thalabs rendition ends here with:
“Then Abmham proceeded to fulfill the command of God, and that is the story of
the Sacrifice”,

55. This tradition is probably made up of two slightly different covariants, though
the small number of renditions makes it impossible to confirm. One, where Satan
appears ooly at the first two Jamras, places Ishmael in the role of the intended sacrifice
(al-Tabart, Contnentary, 23:80-1, History, 306-7, Ibn Kathir 4:15.). The other either
names the intended victim as Isaac or remains silent and has Satan appearing to Abraham
three times (Tbn Hanbal ibid., al-Kisi'T 95).

CHAPTER 14

1. Al-Tabarn, Commentary, 23:78, History 302-3; al-Tha'labi 21; a}-Tabarsi
23:76-77, and Mujir al-Din 40. Al-Tabar(s history rendition has a chain of authorities
that continues beyond al-Suddi to Abi: Malik and AbG Salik + Ibn *Abbis and Murm
al-Hamdani + ‘Abdallih and some Companions of the Prophet.

2. Qurbin,
3. Al-Tha'labTs and al-Tabarsi’s renditions end here,

4. Blank lines represent motifs nat found in this version but included in other
versions provided below.

5. Daraba bihi ‘ala jabinibi wabazza min qafahi.

6. See N. Calder, “The Sa'y and the Jabin: Some Notes on Que'dn 37:102-3,"
J5531(1986), 22-26.
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7. This motif is explained in more detail in other versions. By laying his soit on
his forehead, Abraham would not be able to see his face. Otherwise, looking at his
son’s face might have caused him such sadness he would be tempted to desist from the
sacrificial act.

8. Allahn akbar,

9. Al-Tabad, History, 304-5; al-Tha'labl 93-4; al-TabarsT 23:78; Tha al-Athir 112,
10. A mountain owside of Mecca.

11. As is proper for most sacrifices.

12. See note 7 above.

13, Al-Tabarsi's rendition ends here, though he mentions that the svory contin-
ues as other versions given previously.

14, Al-Zamalkhshari provides an anonymous hybrid rendition of these two ver-
sions as well (3:349-50).

15, Sce pp. 1068-109 above.
16. The tears of Abmmham and Isaac.

17, PRE 31 (p. 70b) contains motifs 3, 4, and 5a. Tanbma, Vayena 22 {1:93-4)
includes motifs 3, 4, 5a, 11, 12; Pesikta Rabati 40 {p. 171a) has 5a; Midmsh Vayosha'
147-8 contains motifs 5a, 5b, ¢, 7, 11; Sefer Hayashar 62-3 has motifs 3, 4, 5a, e, 7,
11, 12; Yalqut Shint'oni, Vayera 101 {1:443-45%) conmins 5a, 5c, e, 7, 11, 12,
Je is also found in a Syriac verse homily on the binding of Isaac (Brock, 125).

18. Bereshit Rabbah 56:8 and both T and TJ2 on Genesis 22:10.
19. See p. 208 note 52 above.

20. Aside from camels, Islamic sacrifice requires that the animat be laid on its
side facing Mecca. In contmst, Qur'in 37:103 describes laying Abraham’s son onto his
forehead, Compare with N. Calder's view that the word jabfn refers to a geographic
location (ibid.).

21. According to sotne Jewish exegetical renditions, everything about the Sacri-
fice was to be done according to Jewish faw (halokha). See Robert Hayward, “The

Present State of Research into the Targumic Account of the Sacrifice of Isaac,” in
Jourmal of Jawish Studies 32 (1981}, 137.

22. This aspect was probably not lost on Jewish readers either but remained a
secondary issue.

Foreign erigins of specific motifs in any art form, whether it be literarure, music,
or the visual arts, do not invalidate the native authenticity of that art form as it is created
and develops in its native environment. Playing American jazz, for example, on an
instrument originally designed for chamber music does not make the music *European.”
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23, Al-Ya'qnibi 25-6 {anonymous); al-Qummi 2:224-5 {on the authority of
AbQ "Abdallah); al-TabarsT #1, 23:77 (anonymous), and af-TabarsT #2, 23:78-9 {on
the authority of Bartd b, Mu'awiya al-'Ajaln.

24. For explanations of the various components of the Pilgrimage sequence, see
Ch. 12 above.

25. See pp. 112-113 above,
26. See pp. 112-113 above.
27. B'mmusim makha.

28. The tenth of the month of Dbii al-hijfa, when it is customary for those
making the Islamic Hajj to sacrifice an animal.

29. Watasaddaga bilalhmihi ‘ala ale-maskin.

30. The Qummi & Tabarsi #1 renditions,

31. tbn Hanbal 1:306-7 {Ibn ‘Abbas + the Propher).
32. Commentary 23:79 and History 309 {‘lkrima).
33. Cf. BR 56:3.

34. Commentary 23:80 and Histary 307,

35, P78,

36. Bayt al-maqdis,
37. CL 111 on Genesis 22:20; Tanbiita, Vayenz 23 (p. 74%; PRE 32 {p. 72b-73a);

Sefer HaYashar, Vayer (63-4). All provide renditions of the same motif that blames
Satan for Sarah's death, for Satan came to her and told her that her husband had com-
pleted the sacrifice. When she heard the news, her soul left her. Another version has
Sarah die when she hears that her son was almost sacrificed (CF, Vayikm Rabba 20:2,
Kohelet Rabbal 9:7; and Pesifita D’Rav Kahana [Solomon Buber edition, Lyck 1860j,
26 {Aharei Mot) p. 170b [all of which are neacly identical with the Yayiknr Rabbah
rendition], A similar motif is found in Syriac Christian soucces (Brock, 75-6, 111, 123).

38. Pp. 150-52.

39, Al-Kisa'7 uses the word, ‘ashitra, which is the name of the fast day adopted
from the Jewish Yom Kippur fast { #son d'tishr in Aramaic) but subsequently sholished
in favor of Ramadzan as a required time of fasting, Among Shi‘ites, ‘ashiin is the com-
memeration of the day of Husayn's martyrdom at Karbale. A number of miraculous or
significant events are said to have ocensred on this day: Noah's ack came to rest on Mt
Judi, and it is said to be the birthday of Abraham, the pre-Islamic Arab prophet $alih
Moses, and Jesus.

]

40. Compare with al-Kisa'?s famastic description of Ishmael’s birth {p. 142).
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41, CE Genesis 21:8.

42, Al-bayt al-mmgaddas.
43, Iblis.

44, CF Genesis 22:2.

45, Note that the middle sentence, NOW SEE, WHAT IS YOUR VIEW? is missing from
the verse,

46. Compare with Tanbuma, Vayera 23 (p. 95), Pesibta Rabbati 40 (p. 171a);
Yalgut Shint'oni 101 (pp. 448-49); and Midrsh Vayosha (p. 148), where God tells an
angel to stop Abrham from completing the sacrifice. Abmbam will not be swayed
even by an angel, since God Himself gave the original command. Finally, God must
comsmand Abraham to cease. The Jewish exegesis is meant to explain either the repeti-
tion of “Abrsham Abraham!” in Genesis 22:11, or the second revelation given in God's
name in Genesis 22:15-16.

47. One would assume this refers to the feast known as ‘id al-adha (the
“Saetificial Feast™) or ‘id al-kabir (“Greater Festival™), It lasts three days of the Hajj
from the tenth of Dhbit al-hijia onward, also known as the ayyam al-tashrik. Yet this
vague reference to a festival is the only reference in the entire rendition that might be
connected to Meccan or Ambian geogrmaphy. Could the festival referred to here by Ka'b
be the Jewish New Year (Rosh HaShanah) festival? The Binding of Isaac in jewish
tradition is closely connected with the ritual and liturgy of the Jewish New Year festi-
val, wherein the important zikhronot (semembeance) prayers of the holiday include an
appeal to God to remember the binding of Isaac and to count it as meritorious for the
Jewish people. The blowing of the ram’s horn on that day is connected with the ram
that was sacrificed in place of Isaac (BT, Rosh HaShanah 16a), and the entire biblical
rendition of the Sacrifice is read solemnly in synagogues on that holiday (BT Meggilah
31a). Some Jewish traditions assume that the binding took piace on Rosh HaShanah,
and some connect it to Passover (Ginzberg 5:252 n. 248).

48. See Ch. 15 below.

49, Compare Lev. 10:2 and the legends about the fire that consumed Nadab
and Abihu, the sons of Aaron {Ginzberg 1:187 and 6:74-5 note 382).

50. ‘Umayya was born in al-Ta'if, situated in the Hijiz southeast of Mecea.
Many Jews are said to have fled there from wars in Yemen between Jews and Christians
during the second half of the sixth centery (H.Z. Hirshberg, “Stories of the Torah in
Ancient Arabia™ [Hebrew), in Sinai 18 [1946}, {p. 92 n. 1).

51. History 308-9.
52, Fadarn laka bali,

53. Pp. 23-4. A third rendition is given by Hirschberg. Unfortunately, he does
not provide the Arabic, but enly a Hebrew translation {ibid., 171-75}.

M

Notes 3
54, 1f the poem is authentic, it would demonstrate that at least some early sources
considesed the intended victim to be Ishmael,
55. We do nos reproduce these technical comments here.
56. Fana'.
57. Pp. 342-45.

CHAPTER 15

1. Qur'an 37:107: wafadaynalu bidbiblin ‘azin.
2. Genesis 22:13.

3. Sometimes the ram is described as being dark-eyed and salt-and-pepper in
color (anilal),

4. Wa'il.
5. Al-Taban Commentary 23:307.

6. Tha'labi 94. See also Ibn Sa'd 32-3, al-Tabari, Commentary, 23:86, and
al-Tabarsi 23;76.

7. Ibn Sa'd 32-3,
8. Al-janng, literally, “the Garden”

9. But some later Jewish commentators claim that the ram came back to life
again after being sacrificed and burnt to ashes (Ginzberg 5:252 note #246),

10. Sefer HaYashar Vayera, 63. PRE Ch. 31 {p. 71b) and Ch. 19 {p. 44a) has
the mm created at the evening just before the first Sabbath (beyn hashmashot), as does
the Babylonian Talmud (Pesabim 54a), which is the earliest pre-Istamic source for this
motif. The am, like the well mentioned with regard to the legends abour the Zamzam
well (pp. 65-66 above}, is included in a list of ten things created for specific purposes at
the last moment of Creation. The blast of the mm's homm at the Sinaitic Revelation was
blown on 4 hoen from this ram, as will be the final blast of the hom on the day of
redemption, The tendons of that ram were the strings for King David's harp and its skin
became the prophet Elijal’s loin-cloth, etc. (PRE ibid. 72a).

11. Al-Taban, Commentary, 23:86, Ibn Kathin, Commentary, 4:16.
12. ‘An yaubar nafsah.

13. See pp. 142-143 above. The motif of redeeming a life for 100 camels is also
found in Yemen, where the kings of Yemen and Hayrah accepted 100 camels as blood-
maney for a murdered man (M. Ajmal Khan, “Jihiliya: A description of the state and
made of living,” in Studies in Islamn 3 (1966); 179.
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14, Contmentary 16,
15. Al-Azmqi 32; Ibn ‘Ambi 2:87.

i6. The Qur'an renditions do not mention how the camel was brought forth
(7:73-9; 11:61-68; 26:142-159; 27:45-53.), but the exegetical literature cites a mimcle
where the camel appears out of a rock thar had split open (al-Tabar, History, 243,
al-Tha'labi 67, al-Kisa't 116, and [bn Kashir, History, 178}

17. A'yan, Conunentary, 23:87,
18. Wa'il or tays.

19. History 231-2; Thumma ghalib ma habuna min al-athar ma'ldindl min
Isra ‘thiyyat (*Now that conflicts with the evidence taken from Israelite Fales™), He also
uses the argument to demonstrate that [bn ‘Abbas could not have said that the redemp-
tive animal was a goat. In these cases, Ibn Kathir appears to pgive credence to Ismelite
‘Tales as a kind of authentic though non-canonic authority regarding traditions. He is
actually employing a kind of modern scholarly methodology with regard to the content
of the Ismelite wmditions despite the fact that he deems them hopelessly unsound accord-
ing to the traditional Islamic methodoloyg critical of records of authentication.

20, Sec pp. 142-143 below,
21. P 150 (see pp. 124-125 above).

22, Sheep and goats and even occasional cattle were sacrificed regularly in pre-
Islamic Ambia, and were slaughtered more often than camels. The camel is clearly the
most likely contender for being a “magnificent sacrifice” in the pre-lslamic context.
{Noeldeke, “Armbs [Ancient]” 663).

23, Cf. al-Kisa1 72.73.

24, Al-Tabari repeats the exact tradition in his two major sources: Commentary
23:87 and History 306, Al-Tabarsi 23:15, al-Zamakhshart 3:349.

25, He is referring to the lapidation rtual of the Hajj. The lapidation would
serve to recall Ishmael’s pastorad efforts to recapiure the mm through the common
practice still scen among Arab shepherds and goatherds in the Middle East today, They
can be seen throwing pebbles at lead animals or straying animals in order vo direct
them on their course,

26, P15 above,

27. See pp. 98-99 above. All three tales are clearly refated in providing a context
for the lapidation ritual of the Hajj. The two Satan lapidations must have originated
from the same tradition. Because one was used 1o stress the ritual of the Hajj while the
other stressed the meaning of the Sacrifice, they grew apart and even became physi-
cally separated in their contexts within the sources—one being associated with Pilgrim-
age traditions and the other with the Sacrifice.
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28. Al-Tabar, Commentary, 23:82-3 (Ka'b al-Ahbar), History, 294 (Ka'b tells
Abi Hueayra); Ibn al-Athir 110 (anonymous); and lbn Kathir, Commrentary, 4:15
{Ka'l tells Abd Hurayra),

29. Al-Tha'labi 92 and bn Kathir 4:16,
30. Ibid.

31. Sce pp. 138-140,

32, Vayera’23 (p. 75).

33. Parallels 1o this legend are found in other Jewish sources as well. In the
Palestinian Targum (T]1 and TJ2) on Genesis 22:14 and in Pesikta Rabbati 40 (p, 171h),
Abmbam prays 1o God to forgive his son's descendants only on the basis of his meric
for nor speaking out against God’s comeand, despite its contradiction of God's earlier
promises, Merit for the act is generally credited 10 Abraham alone in Jewish tadition.
In the tmditional liurgy of the daily morning service, the following prayer is said:
"Lord of the world, just as Abraham our father withheld his own compassion in arder
100 do Your will with a perfect heart, so may Your compassion overpower your anger
toward vs.. "

34. Shabbat 89b.

35. Hans Joachim Schoeps, “The Sacrifice of Isaac in Paul’s Theology™, in JBL
65 (1946}, 385-92.

36. Isracl Levi, “Le sacrifice d'saac et la mort de Jésus,” in REJ 64 {1912),
161-184, and Geza Vermes, “Redemption and Genesis XX11: The Binding of Isaac and
the Sacrifice of Jesus,” in his Scripture and Tradition in Judaism (chapter eight), Leiden:
Brill, 1973.

37. See TJ1 on 22:1, BR 55:4, 56:8, but also Tanbina, Vayera' 18 (p. 88) and
23 {p. 94), and the many citations given by Levi and Vermes.

38. The honorific al-ahbaris an ambization of the Hebrew, haver; which was 1
title of scholarship both among Palestinian Jews of the Tannaitic period and later among
Babylonian Jews as well. Ka'b was a Jewish “learned fellow” before his convession to
Islam and was undoubtedly familiar with a grear deal of jewish narrative exepesis.

39. The Jewish version would have Isaac atone for the future sins of the Jewish
peopie. In the Christian view, Jesus’ atonement officially impacts upon all humanity,
though the efficacy of the crucifixion reqlly affects only those whe believe in Jesus as
Christ. Likewise, the Islamic version would allow salvation only for believers. The
theme of vicarious atonement expressed by cach religious system affects only those
who are already adherents of the religious system for which the dogma has been
developed. Whether Judaism or Christianity first developed the concept of vicatious
atonement wilt rest on the dating of the Palestinian Targum, which currently appears to
represent the earliest source for the concept.
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CHAPTER 16

1. Tbn Qutayba is the first to line up the supporters of each son {1:37-8). He is
followed by al-Tabari, al-Tha'labi, al-Zamakhshar, af-Tabarst, al-Kisa", 1bn al-Athir,
Ibn Kathir, and Mujir al-Din.

2. A full accounting of the iraditionists supporting each candidate is provided in
the appendices.

3. R25
4. Commentary 23:85f,, Histary 299-301.

5. 23:85: wa-maTitn: annaint lam yas'aline dhaliha illd 7 batin kan yakon labu
[fibi walad min al-salibin.

6. Al-Tabar? supports this view in his Comumentary 23:289 by citing six reports
on the authority of Qatida, al-Suddi, and Ibn ‘Abbas (four renditions on Ibn *Abbas’
authority) claiming that the intended victim was indeed Isaac.

7. Pp. 289-90.

8. Ihid., 299-300.

9. I 58.

10. P 354, For this tadition see pp. 142-143 below,
11. Al-Tha'labi p. 91.

12. 2 93.

13. 3:351,

14, 3:347.

15, Asin Q.37:101: 50 WE GAVE HIM THE GQOI NEWS OF A PATIENT AND FORBEATR-
ING SON {ra-basharalne bi-gllan balim).

16. Min al-sabirin.
17. 3:350.
18. Wasafahu bil-sabr,

19. Kullwn min al-sabirin. This quotation is actually a mixing together of two
Qur'an verses: 21:85: ISHMAEL, IDRIS, AND DHU AL-KIFL, ALL OF THEM PATIENTLY ENDURING,
and 38:48: AND REMEMBER ISHMAEL, ELISHA AND DHO AL-KIFL, ALL OF THEM QUTSTANDING
(Raelluan s al-akbrydr).

20. 23:74-5.
21. Al al-kitabayn.
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22. 23:75.
23. 110-11.
24. History 234,

25. Al-Suhayli would therefore break up the verse as follows: Fabashshamdiha

bi‘ishdq. Wamin wari i ishag ya'qib.
26, Thid.
27. Commentary 4:14.

28. This refers to the Q.37:101 verse just given. The fact that the announce-
ment regarding Isaac in 11:71 is closer to the beginning of the Qur'an makes no differ-
ence because of the lack of chronological ordering of the Qur'an.

29. Le., Ishmael is stifl Abmham’s son, even though he is living in Mecca rather
than with Abraham’s family in Syria.

30. Ta'wil wa-talrif.
31, Walaysa dhalika fi kitabin wald surmna.

32. Note here and in other instances that despite the public disregard for the
traditions of the People of the Book, Muslims even in Ibn Kathir’s day fels the need to
provide an answer to the claims of the Israelite Tales.

33, 4:17.
34. Pp.232-33.

35, Al-nuskha min al-nuearraba, Did [bn Kathir have in his possession an Arabic
Bible in which it was written that [saac was the first-born, or was this a Biblicist legend?

36. I 41,

37. Al-Tabari, Commmentary, 23:83, History, 295; al-Tha'labi 91; fbn Kathir,
Connnentary, 4:17.

3B. Al-Tabari, History, 295; Tba Kathir, Commentary, 4:17. These renditdons
are cited after the Ablt Maysarm renditions are given in full, and their litemry content

(matn} is not provided. They simply have: *Joseph said the same thing to the king,” or
“the same thing was said.”

39. The king is never referred to as Pharach {far ).

40. Al-Tabati, Commrentary, 23:82 (‘Abdallah b. ‘Umayr), ibid. {'Abdallak b.
‘Ubayd b. ‘Umayr), History, 294 (the father of ‘Abdalldh b, ‘Ubayd b, ‘Umays), ibid.
{idem.}); al-Tha'labi 91 (the great grandfather of ‘Ubayd Allah b. ‘Ubayd b. ‘Umayr); lbn
al-Athir 110 (‘Ubayd b. ‘Umayr); Ibn Kathir 4:17 (the father of ‘Abdallih b, “Ubayd b.
‘Urmnayr). On the issue of family chains in records of authentication, see Abbott 2:36-39.
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41, A paraliel can be found in BT, Shabbar 30a; “When Israel sinned in che
wilderness, Moses stood before the Holy One Blessed be He and gave prayers and
supplications before Him but was not answered. Yet when he said: ‘Remember Abraham,
Isaac, and Jaceb your servants’ (Exodus 32:13), he was answered immediately” CE BT,
Sanbedrin 107 “Rav Judah said in the name of Rav: One should never bring oneself to
atrial, for David, king of Istael brought himself to a trial and faifed. He said: *O Lord of
the Universe! Why do we say ‘God of Abmham, God of Isaac, and God of Jacob' but
not ‘God of David'? [God] replicd: ‘They were tried by Me, but you were not.’ [David]
said; ‘Lord of the Universe, try me, test me!’, as it is written, *Examine me, O Lord, and
test me’ {Psalm 26:1).

42. Al-ZamakhsharT 3:350. Muhammad b. Ka'b al-Qurazi is a well-known -
ditionist of the school of Ibn ‘Abbis, lived in the first Islamic century {d. 735} and was
of Jewish origin (Helmut Gatie, The Quriin and its Exegesis [Berkeley: U, of California
Press, 19761, 33).

43. Mujtalid bani Isrd'il,

44, Al-Tabasi, Commnentary, 23:81, History 292; al-Tha'labt 91; Ibn Kathir Com-
mgstary, 4:17,

45. This is based upon the repeating biblical motif of God recognizing the three
patriarchs Abraham, Isaac, and Jacob (Ex.3:6, 15; 4:3; 6:31; 1 Kings 18:36; 2 Kings
13:33, el

46, The Bible is the logical source for the Ambic honorific for Abraham:
al-Khaltl, “the friend (of God).” Clear pasaliels can be found in 2 Chronicles 20:7: “O
our God, You dispossessed the inhabitants of this land before Your people Israel, and
You gave it to the descendants of Your friend (ohavkba) Abraham for ever”; and Isaiah
41:8: *But you, Ismel, My servant { aedi}, Jacob, whom 1 have chosen (asher babartikhay),
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Jewish poem found in the Cairo Geniza, however, refers to Abraham as “friend,” Isaac
as “sacrifice,” and Jacob as “prince” and “Ismael” (Newby, History, 56 and 139 note 33.
See also p. 201 note 25 above.

47. A)-Tabari, Commentary, 23:84 (*Amis), ibid {al-Sha'bd, History 297-8
:‘fzr.v. 298 (al-Sha'bi}, 306 {ibn 'Abbds); Al-Tha'labl (Ihn ‘Abbds); al-Zamakhshar?
{anonymous); lbn al-Athir 110 (Ab& Tufayl and al-Sha'bi); Ibn Kathir, Commentary,
4:15 (Ibn 'Abbas), 4:17 (Safya bt. Shayba), ibid. (Sufyan), History 232 (Safya bt. Shayha,
ibid. {(Sufyan), ibid. (Ibn *Abbas).

48. Mizab.

49. According to al-Tha'labi 93. The Sufyan renditions also refer to the bumning
of the Ka'ha, but they do not give the time of the incident, Al-Tha'labi is refesring to
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the act of al-Elusayn b. Numayr al-Sakini, who set siege to Mecea and pelted the Ka'ba
with catapults in 683 CE. The Ka'ba caught fire at this time and was burng to the
ground. Al-Hajjij put Mecca to siege in 692 and eventually killed Ibn al-Zubayr, the
counter-caliph to the Umayyad "Abd al-Malik, but the destruction of the Ka'ba took

place nine years earlier under the Caliphate of Yazid {KharbGh, 158-61; Hiti, 189-93).
50. Ibn Kathir, Conmentary, 4:17, History, 232.

51. The full madition is found in al-Tabari, Comementary, 23:85 (al-Sunabihy),
Histary, 290-1 (ab-Sunabili); al-Tha'tabi 93 (al-Sabahi); Ibn al-Athir 108 (al-Sunabihi);
Ibsn Kathir, Commentary, 4:18 (al-Sunabill); and Mujir al-Din 41 (al-Sahiji). Al-
Zamakhshar? 3:350 gives a slightly shorter anonymeus uadition, and the references are
found i al-Qummi 2:226; al-Tabarst 23:75; al-Kisa'l 152; and Ibn Kathir History 233,

52. A companion of the Prophet who eventually became Caliph, and was
proclaimed as such in Jerusalem in 660 C.E,

53. And ibn dhabibayn.
54. Pp. 97-100 (Guillaume, Life, 66-68).

§5. Al-Tabarl identifies them as the two idols of Quraysh at which the
people slaughtered their sacrifices, Ibn al-Kalbi locates them near the Ka'ba (Faris
Idols, 8, 24-5},

1

56. This pamllels the dhibl azim of Q.37:107.
57. Guillaume, p. 67.

38. Also known as ‘Umar Il, who ruled from 717-720 C.E., and is considered
the most (or only) pious Umayyad caliph by later Islamic tradition.

59. Al-Tabari, Conmentary, 23:84-5, History 299; al-Tha'labi 92; al-Zamakh-
sharf 3:350; al-Tabarst 23:75; lbn Kathit, Commentary, 4:18, History, 235-6; Mujir
al-Din 40-1,

60. Ulama'.

61. Hayek (p. 116} cites Goldziher (Richtrungen p. 79) as stating that this tradi-
tion marks the tmnsition from Isaac to Ishmael being considered the intended sacrifice
among Muslims. This turning point occurred, according to Hayek’s reading of
Goldziher, during the caliphate of Umar II, although Goldziher dees not consider the
change so abrupt,

62. Ibn 'Abbis is quite early, of course. If ‘A mir is ‘Amir b. Sa'd b. Abi al-Waggas,
his dearh date is 104/722-3. Al-Sha'bi died around 110/728, and Sufyin al-Thawr is
half a century fater (d. 161/778).

63. Al-Tabarl, History, 349; al-Tha'labi 97, al-Kisa'l 152f, etc. For Biblicist
parallels, sce Haim Schwarzbaum, *“The Death of Abmham in the Apocryphal ‘Testament
of Abraham® and in Muslim Folldore,” Yede-Am 9 {1963), 38-46; Ginzberg, 1:299f.
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64. L. 26: barriyyatu al-amiiriyin. Although possibly connecied to the “land of
Moriah" (eretz bamoriyalh) in Genesis 22:2 (compare the Hebrew hamoriyah with the
Arbic amitriytn), Professor William Brinner suggests that the name may represent an
arabization of the Hebrew emori, rendering “the Desert of the Amorites.” The name is
niot listed in Ydqit's geogrmphical dictionary.

65. Commentary 23;78.

66. History 301-2, Ibn ‘Abbis is the penultimate member of this record of
authentication, which would contmdict the view attribured to him befow.

67. lbid., 308.
68, Ibid., 273.

69, Commentary 23:80, History 306f, Tn Connnentary 23:87 and with a scc-
ond tradition in his History 306, 1bn ‘Abbis connects it to Mina, but it is not clear from
the incomplese tradition whether or not the context is Abrlam’s Pilgrimage.

70. History 307.
71. Al-manhar.,

72, lhid.

73, Ibid,, 303f.

74. Thid., 287-8.

75. The lack of reference to the Sacrifice in waditions treating Abmham’s first
Pilgrimage is not uncommon and typifies readitions that pre-date the connection. Yer
even Burkhardr only 150 years apo writes that the sacrifice during his Pitgrimage was
not connected in any way to the near sacrifice of Abraharm’s son. Only after the com-
pletion of the Pilgrimage did some of the faithful return e Mini and make another

sacrifice in commemontion of the attempted Sacrifice (Travels in Arabia [London,
18297, 2:63).

76, 2:224-6.

77. As we have suggested in Chapter 14, equating Isaac with the Sacrifice at
Mecca appears o represent a specifically Shi‘ise view.

78. Al-mitafika {See zbove chapter 7).
79, 1:57-8.
80. Ibid., 1:74.

81, See p. 136 above.

82. Al-Tha'labi, 78. Al-Tabari, History, 273. The only difference berween them
is that al-Jaba refers 1o Jerusalem as bayt ilya while al-Sha'hi uses the more common
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bayt al-maqdis; al-JabaT has Sarah being sick {mamday) for two days and then dying
after hearing of the Sacrifice while al-Sha‘b has her “linger” {bagiva) for that period
before dying,

83. Al-Tha'labi 93; al-Tabari, Commentary, 23:78.
B4. Al-Tha'labi 93-4; al-Tabart, History, 303F.

85. Al-Tha'labl 94 and 95; al-Tabari, Commentary, 23:87, History, 306, and
Commentary, 23:80, Histary, 306f.

86, 3:348.
87. 3:349.
Bg. 23:73.
89, 23:75
90. 23:76-7.
91, 23:77.
92, 2378,
93. Ibid.
24, 1501,
95. 111,
96. 1bid., 1121,

97. Comsmentary 4:15.

98. Ibid., 4:15f, History 231.
99. 40,

100. 1bid., 41.

101. Qur'in 37:100.

102, Qur'an 11:71; 51:28, ckc.
103. Qur'an 37:102.

104. History 309.

105. The sources for this schema are al-Tabari, Conmmentary, 23:78 (at-Suddy),
History, 301-2 ('Abdallah & Companions of the Apostle), 309 (al-Tabaris own view),
273 (Shu‘ayb b. al-Jaba )" al-Thalabi 78 {al-Sha'bi}, 93 (ad-Suddi); al-Tabarst 23:76-7
{al-Tabarsi’s own comment); al-Kisa'i 150-1 (Ka'bl Ibn ab-Athir (anonymousk Muijir
ab-Din (al-Suddi, though the last line is changed to place the location in Mecea).
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106. At least one Christian Syriac rendition mentions a vow for Abshaem: 1
have vowed a vow that is for ever. Unto eternity will 1 fulfil it. And everything that the
Lord tells me, that will I pesform without hesitation.” (Brock, 109).

107. ishmael is the intended sacrifice in al-Tabari, Conmentary, 23:80 (Abd
‘Tufayl + Ibn ‘Abbis), History, 306-7 {Abil Tufayl + Tbn ‘Abbas); al-Thalabi 95 {Abi
Tufayl -+ Ibn ‘Abbas, but the name of the intended victim is not mentioned); Ibn
Kathir, Commentary, 4:15 (Ibn *Abbis). Tbn Kathir provides a second tradition in which
he says: *The same cxcept that he said it was Isaac” (ibid.), This most likely reflects an
error since it contradicts atl the other Ibn ‘Abbas renditions. But al-Qummi {2:223f)
gives a very different version with the intended victim being Isaac, who makes the Pil-
grimage with his mother Sarah and father Abmham. The setting and chronology is never-
theless victually identical. Al-Tabarst's rendition (23:77) probably follows al-Qummbs.
I have suggested above (p. 102) that these constitute a Shi'ite version,

108. Al-Tabasi, Commentary, 23:87 {Ibn 'Abbis), History {Ibn *Abbas), al-
Zamakhshael 3:349 {anonymaus), Tbn Kathie Commentary 4:15 (Ibn *Abbas). Ibn ‘Abbas
may perhaps be credited with connecting the lapidation of the pre-Islamic pilgrimage
to the Sacrifice as represented in the Qur'dn.

109, Al-jimar.

110, Al-Tabari, History, 303 (Salama -+ Ibn Ishig); al-Tha'labi 93-94 (ibn Ishag);
al-Tabarsi 37:78 {Ibn Ishdq b. Yasar).

111. In the Islamic calendar, the day begins after sunset.
112, Al-Zamakhshart 3:348.
113. 23:78F {Barid b, Mu'dwiya al-'Ajafi).

114. This account tics in the biblical story with Mecca and the Pilgrimage but
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116. Goldziher, History, 124; William G. Millward, “al-Ya'qiibi's Sources and
the Question of Shi‘a Partiality,” Abr-Nakbrain 12 (1971-2), 47-74.

117. Schwargbaum, “Biblical Legends,” 58.
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the Sacrifice.

119. 1bn Sa'd, Ibn Hanbal, al-Azrgi, and al-Bukhar do not provide any
chronology.

120. This aspect, however, does not enjoy the consistent repetition that is so
pronounced in other sections of the [hn ‘Abbis Abmham-Ishmael cycle.
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121. One cannot say that the less standardized Sacrifice traditions attributed to
Tbrs ‘Abbis necessarily befong to the same coherent ser of taditions. They are less
consiscent and may have originated differently.

122. Dagorn, p. 22f.
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medan Civilisation. [London: Macmillan, 1933}, 162).
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