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INTRODUCTION

The concept of rngna sacva in relation with the constitution of the
Koran and with the exegetical literature is one of the main con-
cerns of John Wansbrough in this Quranic studies. However we
are not sure that the originally meaning of the expression hddha
Hsanmn “arabiyyun pinbinnn (Q 16: 103) was: “this is plain Arabic
speech.” In order to try to clarify this issue, we should wish to be-
gin with some remarks on what the Koran says on its own pre-
history.

I. THE KORAN ON ITS “PREHISTORY”

With prehistory we do not mean here the Koranic words, passages
ot themes borrowed from  Judaism, Christianity, Jewish-
Christanity, Manicheism, gnosticism, etc,! but Koranic words,

V17 the status guaestionis of Gilliot, “Rétrospectives et perspectives. De
quelques sources possibles du Coran. L (first part) “Les sources du Coran
et les emprunts aux traditions religieuses antérieures dans la recherche
{(XIX¢ et début du XX« siecles),” to be published in Mélanges Emilio Platt,
2010, above all studies written in German, from Abraham Geiger (1810~
1874, cte., to Tor Andmc (1885-1947) and Wilhelm Rudolph (1891-
1UR7), cte. The sccond part of s study: 110 “Le Coran, production
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expressions or passages which seem to hint to a “text” or to an oral
“source” on which the Koran could have been dependent.

We shall examine here what Giinter Lilling? has called: “The
Islamic scholarly terminology for the different lavers of the Koran
text,” Without necessary accepting his general thesis on the Koran
otiginating in pre-Islamic Arabic Christdan hymns, and particularly
his argument that the adversaries of Mohammed should have been
Hellenistic Christians,? we consider that his ideas on “The Islamic
scholatly terminology for the different layers of the Koran text™
has unrightly not been raken into consideration by the orientalists
before Jan Van Reeth, as it will be seen below. Another stimul-
ating point of departure for this study has been thesis of
Ch. Luxenberg, according whom: “If Koran, however, really means
lectionary, then one can assume that the Noran intended itself first
of all to be understood as nothing more than a lirurgical book with
selected texts from the scriprures (The Old and New Testament,
apocryphal literature and traditions, etc.) and not at all as a substi-

littéraire de Tantiquité rardive.” In Mélanges @ Ja mémoire d'Alfred-Lonis de
Prégaare, REMMM 129 (2011).

? Liling, Guntet. Uber den Ur-Qur'an. Ansitze znr Rekonstruktion vorisia-
mischer christhicher Strophenfieder im Quran. Erlangen, 1974 [review by
Maxime Rodinson in Der Isfam 54 (1977): 321-25]/ (Cbher den Urkoran. ..,
19932) / English translation and revised ed.: A Challenge fo Lskam for reforrsa-
tion. The rediscovery and reliable reconstruction of a comprebensive pre-Islamic Chris-
tian bymnal bidden in the Koran nnder earfiest Isfamsic reinterpretations. Delhi,
2003.

S Liding, G. Die Wiederentdeckung des Propheten Mubammad. Eine Kritik
am “thristhichen Abendjand”, 94-95. Erlangen, 1981 [review of Gilliot, CL.
“Deux études sur le Coran” Arabia XXX (1983): 16-37 (1-37)]; cf.
against this idea Van Reeth, Jan M. I “Te Coran et les scribes.” In
Cannuyer, C., ed. Les sribes ef la franswission du savoir, 73 (66-81). Bruxelles,
2006.

+ Lidling, Challenge, 12-3, 69, 111 (muhkam vs. wtashabib, and mtfassal) /
Ur-Qur'an, 5, 62=3, 2067, 209 (pnbkam vs. mutashabib, (mufassal, ibid. and
p. 111, 427) / Urkoran, same pagination (in both German editions less
developed than in Challenge).
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tute for the Scriptures themselves, Le. an independant Soiprure”s It
should be dlear for the reader that it is not necessary to follow
Luling (pre-Islamic Arabic Christan hymns), on the one hand, or
Luxenberg {entire passages of the Meccan Koran being mere pal-
impsests of Syriac prmitve text) in their systemactic, sometimes
probably too automatical ways of proceeding, if we consider that a
part of their point of departure and some of their ideas have some

SJundamentum in ve, or let us say a certain basis in the Koranic rext

itself, in the Islamic rradition, and in the cultural environment in
which the Koran was born. Speaking of “cultural environment”
means that we shall concentrate on the “Meccan Koran.”

1. This “lectionary™ is in Arabic commenting

a non-Arabic “lectionary”?
We shall begin with Q 16 (NaA/): 103: “And we know very well that
they say: “Only a mortal is reaching him.” The speech (tongue) of
him at whom they hint is barbarous; and this is speech (tongue)
Arabic, manifest (Zsanu Fladbt yulbidina ilayhi a amiyynn wa badhi
Jisanun “arabiyyun mubin)” (trans. Arberry modified by us). isin
should be berter translated in both cases by “tongue” than by
“speech” (in Arberry’s translation)

Most of the ancient Muslim scholars consider this sura a Mec-
can one (al-Hasan al-Basri, ‘Tkrima, etc.),® with some Medinan in-

* Luxenberg, Chrstoph. Die Syro-aramiische Lesart des Koran. Ein Beitrag
gor Entschiisselung der Koransprache. Berlin, 2000, p. 79 / 22004, p. 111 / The
Syro-Aranaic Beading of the Koran. A Contribution fo the decoding of the language of
the Koran, 104. Berlin, 2007. Cf the three positive review articles of
Nabielek, Rainer. “Weintrauben statt Jungfraven: Zu einer ncuen Lesart
des Korans,” INAMO {Berliny (Herbst/Winter 2000): 66—72; Gilliot, CI.
“Langue ct Coran: une lecture syro-araméenne du Coran” Arbica L
(2003/3): 381-9; Van Reeth, ]. M. F. “Le vignoble du paradis et le chemin
qui y mene. La these de € Luxenberg et les sources du Coran.” Arabica
LITT/4 (2006): 511~24; the following negative reviews: Blois, Francois de,
in Joursal of Quranic Studies N' /1 (20033 92--7; Flopkins, Simon, in J5AI 28
(2003): 377-80.

SQurtabi, Tafir = al-lami fi-abkam al-Quran, ed. X, “Abd al-"\lim al-
Bardani e/ o/ 20 vols. Cairo, 1952-67. N, p. 65
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terpoladons, for instance Tbhn ‘Abbis: verses 126-9 were revealed
between Mecca and Medina when Mohammed returned from
Chud.” Or according to the same, verses 95-97 are Medinan.8
Some ot them have said that this sura is Medinan from the begin-
ning to verse 40 (kun fa-yaksn). The contrary is reported from
Qatada b. Di'ama: it is Meccan from the beginning to verse 40, but
Medinan for the rest.? For the Mu'tazili Abi Bakr al-Asamm it is
entrely Medinan. As for the chronological order, it is the
70th sura in the codex attributed to Ja'far al-Sadiq!! which has been
taken up by the “Cairo’s edidon” of the Koran. The orders in the
chronological classifications proposed by the orientalists are the

" Makki b. a. Talib al-Qaysi (d. 437/1045), alHidgya ili buliigh al-nibdya
| Tafsir Makki b. a. Talib], 13 wols,, ed. under the direction of al-Shihid al-
Bashihi, Sharjah (al-Shariga), 1429/2008, 9112 p., VI, p. 3943; Qurtubs,
Tafsir, X, 201, Father Ludovico Marracci, o.m.d. (that is: Congtegatio
clericorum regulorum Matris Dei, 1612-1700), who have done an excel-
lent work in his edition, translation and annotadon of the Koran, already
knew through Tafsir a/-Jalalayn that some people considered the three last
verses of this sura Medinan; Akoran Textus Universps [...], Patavit: ex ty-
pographia Seminarii, 1698, p. 399, Notae, col. 1.

8 Qurrabi, Tafsir, X, 65.

® Fakhr al-Din al-Razi, Tafsr=Mafalth al ghayd, ed. M. Muhy al-Din
Abd al-Hamid, “A. I al-Sawi et 2/ 32 vols. Cairo, 1933-62. XIX, p. 117,
Le Coran, traduction sclon un essai de reclassement, des sourates par
Régis Blachére, 1111, Pans, G. P. Maisonneuve, 1947-51 |vol I, 1947
being: Tntroduction an Coran), 11, p. 396: the formulation of Blachére is am-
biguous, because in writing: “v. Qatida chez Razi,” he seems to suggest
that Qarada had the opposite position to the one given here. He writes
also that this sura i1s considered Mceccan unto verse 29 (g 39), with a
reference to Abu al-Qasim ITibat Alldh Tbn Salama  al-Baghdadi
(d. 410/1109), al-Nasikh wa al-mansikh, in the margin of al-Wahidi, Asbab
al-nnzil, Cairo, 1316/1895, p. 207, but Ibn Salama writes: nagalat win aw-
walilid il ra's arba'in dva bi-Makka, which means to verse 39, and for the
rest it 18 Medinan,

10 Razi, ibid.
U leffery, \rthur, Materials for the bistory of the text of the Qur'an, 330-31.
Leiden, 1937.
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following:'? Muir (88th, first Medinan period);'? Néldeke (73th
with some Medinan interpolations);* Grimme (83th, last Meccan
period, save verses 110-124 or 110-128, Medinan);"® Hirschfeld
{Meccan of the 5th type: descriptive revelations, verse 1-114, /g
113; 114128 [with? of Hirschfeld], Medinan);!¢ Blachere (75th,
verse 110, interpolation).!” We can conclude that according to the
great majority of the Muslim and orientalist scholars the verse
quoted above is classified in the last Meccan period.
This verse requires some remarks.

a. First of all it is within a group of verses (101-3), which
constitutes “a passage packed with self-referentiality,*

The word Zsgn is used in numerous other instances with the un-

metaphorical sense of the vocal organ “tongue.” Some of these
uses do not refer to the Arabic language, but rather, to the rask of

12 Watt, Willlam Montgomery. Be/l’s Introduction to the Qur'an, 207. Ed-
inburgh, 1970. Watt has numbercd himsclf the chronological dlassifica-
tions of Muir, Néldcke and Grimme, in front of the “Bgyptian,” ic.
Cairo’s edition; p. 110 he has listed Q 16 in the third Meccan period.
Watt, . M. Companion to the {nran, 130. London, 1967: “Seems to be
partly Meccan, partly Medinan.”

Y Muir, Sir Williaro. The Coran. Its composition and teaching and the testimony
it bears fo the Hofy Seriptures, Londres, 1878, reprint Kessinger Publishing’s,
n.d. {ca. 2000), p. 44. When necessary the numeration of the verses in the
Fligle edition of the Koran has been replaced by thar of the Cairo’s edi-
fion.

" Gdg, 1, 1459, Third Meccan period with some (possible) Medinan
interpolations.

¥ Grimme, Hubert. Mobammred, 1, Das Leben nach den Quellen, 11, Einfer-
ting in den Koran. Systems der koranischen Theologie. Munster, 1892-95. 11,
p. 26,18 p. 27,1 14

16 Hirschield, 1Tartwig. New researches on the composition and exegesis of the
Qoran, 144. London, 1902,

17 Blachere, ap. it 11, p. XV,

1 Wild, Stefan. “An Arabic recitation. The meta-linguisties of Qur'anic
recitation.” 1n Idem, cd. Seff Referentiality in the Qnran, 148 (135-57). Wics-
baden, 20006,
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prophetical communicaton® (Q 28: 34; 19: 97; 44: 58, this last ex-
ample has to be pur into relation to 54 17 and 22: 40). In
Q 20: 27: where Moses says: “And loose a knot from my tongue”
and also Q 28: 34: “My bother Aaron is more eloquent than me in
speech (afsabn minnt lisanan),” we find a reversal of Tx 4: 14-15: “Ts
not Aaron the Levite thy brother? I know that he can speak well
[...]- And thou shalt speak unto him, and put words in his mouth.”
Concerning the expression Jisan ‘arabi it occurs three times in
the Koran (16: 103; 26: 195; 46: 12), all during the Meccan period,
with the metaphorical sense of Jsar (tongue), thas is speech. As the
Koran is a very self-referential text, it is “somewhat self-conscious
with respect to its language.”? It says non only that it is in Arabic
or Arabic tongue/speech/language (/Zsin), but it seems also to de-
clare that it is in a plain/clear (mubin) tongue/speech/language:
“We have revealed ir, a lecture [or lectionary] (gur'anany in Arabic”
(Q 12: 25 20: 113); “We revealed it, a decisive utterance (hukman) in
Arabic™ (Q 13: 37); “a Lecture [or lectionary] in Arabic” (QQ39: 28;
41: 3; 42: 7: 43: 3); “this is a confirming Scripture in the Arabic lan-
guage (Visanan “arabiyyan)” (Q46: 12); “in plain Arabic speech (bi-
lisanin “arabiyyin mubin)” (Q 16: 103; 26: 195).21 The reasons why the
Koran insists on the quality and value of its own language seem to
be polemical and apologetic. The argument for its Arabic character,
first of all, has to be put into relaton to Q 14: 4: “We never sent a
messenger save with the language/tongue of his folk (bi-lisani qaw-
mihe), that he might make [the message] clear for them.” This decla-
ration, by stressing the language of this messenger (Mohammed)
and this folk (the Arabs) can be understood as a declaration of the
ethnocentric nature of this prophetic mission, but also as a divine

Y \Wansbrough, John. Quranic Stndies: Sources and Methods of Scriptural
Interpretation, 99. Oxford, 1977; cf. Robinson, Neal. Discorering the Qnran,
A contemparary approach fo a veited fext, 158-59. London, 1996.

2 Jenssen, Herbjorn, “Arabic language™ In EQ, vol. I, 132a, 1. 5-6
{127--35).

2 Gillior, CL, and Picrre Larcher. “Tanguage and style of the Qui'in.”
In 11, vol. 111, 113a (109-35).
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proof of its universality,?? challenging another sacred language, He-
brew,? perhaps also Syriac, or more generally Aramaic.

Bur in stressing that it is in Arabic, the Noran answers also to
accusations which were adressed to Mohammed during the Meccan
period: “And we know very well that they say: “Only a mortal is
teaching him.” The speech (tongue) of him at whom they hint is
barbarous; and this is speech (tongue) Arabic, manifest (fisann Hadbi

yulbidiina Hayhi agamiyyun wa badha lisanun “arabiyymn nmbin)” (Q 16:

103). The commentators explain yu/piduna (Kofian reading: yalha-
dina)® by “to incline to, to become fond of,” which is the meaning
of Arabic Jahads26 It is the reason why, following most of the
commentators, Marracci had translated: “Lingna ad gnam inclinant (id
est, qua loquniur homines illi, a qnibus diewnt Mabumetuns doceri) est bar-
bara.”? George Sale (16977—1736) who is often very dependent on
Marracci has: “the tongue of the person unto whom they incline is
a foreign tongue.”2® But this interpretation A yu/bidina by “to incline
to” seems not to be convincing. Indeed it has been shown elsewe-

2 Wansbrough, Quranic Studies, 523, 98.

2 Ibid., 81.

# Gilliot, CL “Informants.” In EQ, vol. 11, 513 {p. 512-8); Idem. “Zur
Herkunfr der Gewidhrsminner des Propheten” In Ohlig, Hans-Heinz,
und Gerd-Ridiger Puin, hrsg. Die dunkien Anfinge. Newe Forschungen spr
Entstebung nnd frichen Geschichte des Isfam, 15156, 16769 (148-69). Berlin,
2005,

2 Tabari, Tafsir, ed. A, Sa'id "Ali, Must. al-Saqqi ¢/ 2/ 30 vols. Cairo,
1954, XIN, p. 180; Mrjam al-(ird ét al-gur aniyya, collected by A Mukhiar
‘Umar and “Abd al- ‘Al Salim Makram. 6 vols., vol. 11, 34-5, Caita, 31997
(8 vols., Kuwavt, 1402-5/1982-5Y); Mu'jamr wl-Dird at al-gur dniyya, collec-
ted by al-Khagh {\bd al-Lagf). 11 vols, vol. IV, 689-90. Damascus,
1422/2002.

2 NMugatil b. Sulaymin, Tefizr, ed. "AL Mahmid Shibata. 6 vols., vol. 11,
487, Cairo, 1980-9; Farrd', Ma'ani +-Qurin, ¢d. M. "All al-Najjar ez 4.
3 vols., vol. T1, 113. Cairo, 1955--73.

T NMarraccd, AAcorans Textus Universus, 398.

% The Koran, commonly called the Alcoran of Mohammed [...] by
George sale, \ new edidon, in one vol, 207, London: Orlando 1 odgson,
n.d. (o 1840) (2 vols., TH734).
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hre that the linguistic and sodial context to which this verse refers
could be a Syriac one: the Arabic root ~j-d, being probably an ad-
aptation of the Syriac /%3, “to speak enigmatically,” “to allude to,”
like the Arabic root fgh-2.2

The contrast «ami, often understood as barbarous or outland-
ish, with ‘@rabi/ Arabic, becomes very significant, if we consider
Q 41 (Fugsitat): 44: “And if we had appointed it a lecture in a for-
eign tongue (guranan ajamiyyan) they would assuredly have said: If
only its verses were expounded {fusw/al) [so that we might under-
stand]? What! A foreign tongue and an Arab (4jami wa ‘arabi).”
Fugsitat was undertood by an ancient exegete, al-Suddi (128/745), as
“clarified” (buyyinaty.* The exegete al-Thalabi (d. 427/1035), not
quoting al-Suddi, writes: “whose verses are cleat; they reach us so
that we understand it. We are a people of Arabs, we have nothing
to do with non-Arabs (@umiya).”? Long before him Mugadl b.
Sulaymin (d. 150/767) commented: “Why are they (i.e. the verses)
not expounded clearly in Arabic in order that we understand it (ie.
the Noran) and we know what Mohammed says? (balla buyyinat bi-
al-arabiyyats hatta nafgaha wa na'lama wea yagilie Mubanmead).”*

According to these passages of the self-referential Meccan
Koran, it seems that it is a kind of commentary or exegesis in Ara-
hic of a non-Arabic book, or of non-Arabic collections of “texts”
or Jogia, or of portions of a non-Arabic lectionary. The Koran does
not deny that Mohammed could have informarion from infor-
mants, but ir insists on the fact that what Mohammed delivers is in
a language that Arabs can undersrand.

2 Luxenberg, Syro-aramiische Lesars, 87-91/20042, 116-19 / Syro-
Aramaic reading, 112-5; <f, Gilliot, Cl. “Le Coran, fruit dun travail
collectif?” Tn De Smet, Daniel, G. de Callatay et ]. M. F. Van Reeth, eds.
al-Kitab. La sacrafité du texte dans e wmonde de Vlsiam, 190-91. Leuven/
Louvain, 2004,

30 Tabart, Tafrr, XXIV, 127,

3 Tha'labi, [Tafsin) al-Kashf wa lhayin ‘an tafsir at-Qur'én, ed. Abi M. Al
‘Ashiir. 10 vol, vol, VITI, 298. Beirut, 2002 (a bad edition!).

32 Nuqadl, Tafsr, 11, 746,
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b. Our second remark has to do with the expression “In
plain/clear Arabic speech/tongue (bi-lisanin ‘arabiyyin mubin) (Q 16:
103; 26: 195) which still needs more reflection, because the transia-
tion given here is—Iike most translations of the phrase—
misleading from the point of view of morphology, and conse-
quently of semantics. Mubin is the active participle of the causative-
factitive wbana, which can be understood as: “making [things] clear”
(so understood by al-Suddi and others, as scen above). Such an
understanding of that expression is suggested by Q 14: 4 which
utilizes the causative factitive bayyara: “And we never sent a mes-
senger save with the language/tongue of his folk, that he might
make [the message] elear tor them (A-yubayyina labim).”

But the adjectival opposition found in Q 16: 103 between
a jami on the one hand, and ‘arabi and mubin, on the other hand, was
understood by the exegetes as “barbarous,” Le. non-Arabic (gjami)
and indistinct (a;/kzwz) in contradistinction with clear/ pure Arabic.®?
“Muhammad’s quite conscious effort to create an Arabic holy
book, a Kur'an, corresponding to the Christian Syriac Keryand” has
been pointed out by G. Widengren (1907-96).3

The consequence according to the theologians is that the Ko-
ran must be in a “smooth, soft, and plain/distinct speech (sad/, /ay-
vin, wadif)» «In the KNoran there is no unusual/obscure (gharib)
sound-complex (barf, or articulation, as the linguists now say) from
the manner of speaking (/gha) of Quraysh, save three, because the
speech (kalam)y of Quraysh is smooth, soft, and plain/distinct, and
the speech of the [other] Arabs is uncvilized (wabshi un-
usual/obscure.”? We shall not deal more here on the alleged supe-

¥ Wansbrough, CQaranic Studies, 98-9; Tarcher, Pietre. “language,
Concept of” In EQ, vol. T11, 108-9; Gillior and Larcher, “Language and
style,” 114-5.

# Widengren, Geo. Mubammad, the apastle of God, and his ascension, 152.
Uppsala, 1955,

B Aba al-lzz al-Wasiq (4. 321/1127), allrshad fi al-gira'at al-ashr,
quoted by Suyad, lgan, chap. 37, alligin fi “uhine al-Qur'an, ed. M. Aba al-
Fadl [brahim, revised ed. 4 vols. in 2, vol. 11, 124, Beirat, 197425 (Cairo,
11967 the three articulations quoted arer 170 51 {(frsryunghidung, 4 85
{wstrepetensiy, and 8 57 (fu sherrvid by Diidy.
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tioritly of the Qurayshi manner of speaking and the so-called
Qurayshi character of the language of the Koran, it has been done
elsewhere 3

The adjectival mzbm occurs also in another latter Mecean or
early Medinian passage Q 12 (Yasuf): 1-2 (chronology: 77th for
Muir, Noldeke; 85 for Grimme; 53th for Cairo’s edition, save
verses 1-3,7 Medinan):7 “These are the signs of the manifest [or
rather: making things clear] book (#ilka dyatu al kitibi al-mubin). We
have sent it down as an Arabic lectdonary (innd ansalnabn gur dnan
‘arabiyyan); haply you will understand ('alluknm ta'gilin)” (trans.
Arberry modified by us). Here again mabin means “making things
clear” in opposition to a lectionary in a foreign language, (perhaps)
that this Arabic lectionary cxplains or comments in Arabic! For this
verse, Ch. Luxenberg proposes the following translation according
to the Syro-Aramaic understanding (but it could be also under-
stood in this way without having recourse to Sytriac): “These are the
(serptural) signs (i.e. the ltters = the written copy, seript) of the elucidated

3t Gilliot and Larcher, “Language and style,” 115-21, e passim. N, the
following seminal studies of Larcher, P. “Neuf traditions sur la languc
coranique rapportées par al-Farrd e @47 In Michalak-Pikulska, B., and
N, Pikulski, eds. Authority, Privacy and Prblc Order in Islam 2004, 469—84.
OLA. Leuven, 2004; ldem. “ID’Tbn Faris 2 al-Fartd. ou un retour aux
sources sur la Jyga alfusha” Asiatische Studien. Etndes Asiatigues 1IX/3
{2005y 797-804; ldem. “Un texte d'al-Firabi sur la ‘langue arabe’ ré-
¢ent?” In Lidzard, Lutz, and Janet Watson, eds. Grammar as a Window onto
Arabic Humanism. A Collection of Articies in Flononr of Michael G. Carter, 108
129. Wiesbaden, 2006; 1dem. “Qu’est-ce que arabe du Coran? Réflexions
d'un linguiste.” In Ayoub, Georgine, ¢t [érdme Lentin, eds. Cabiers de
Hugristigue de PINALCO 5 (2003-2005) [années de tomaison], Linguistique
arabe, 2008, p. 27-47.

T Narr, Bell Introdnction, 207, [Aldeeb] Le Coran, texte arabe et tradu-
ction francaise par ordre chronologique selon PAzhar avee renvol aux
vartantes, aux abrogations et aux ¢crits juifs v chrétiens, par Sami Awad
Mdeely Abu-Sahlich (1949-), Vevey (Suisse), 2008, p. 15.
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Scripture. We have sent them down as an Arabic fecfonary (= koran)
(or as an Arabic reading) so that vou may understand (it).”3

The idea that the Koran “translates”, or rather transposcs
(French: fransposer; German: jibertragen) into Arabic or comments
passages from a foreign lectionary seems to be more clearly ex-
pressed in other passages.

2. What do fussilat and mufassal “really” mean?

a, Q 41: 44 and fussilat

In a certain way, the Meccan Arabic lectionary makes a distinction
between a “lectionary in a foreign language” (qur'anan ajamiyyan),
and the commentary, explanation, translation or transposition
(German: Ubertragnng), 1.e. al-mufagsal, which is delivered by Mo-
hammed. The Koran itself seems to suggest that some of its pas-
sages are commentaries of a lectionary recited or read in a foreign
language (Syriac ar Aramaic? We shall examine this below): “If we
had made it a barbarous lectionary (gurdnan ajamiyyany, they would
have say: “Why are its signs nos disunguished {aw /2 fussiiat ayatibi)?
What, barbarous and Arabic? (@ jamiyyun wa ‘arabiyynn). Say: “To the
believers it is a guidance, and a healing’” (41, 44).39

In the context, firgsifal does not mean “ro be distnguished or
separated,” but “rendered clear,” that is to be explained, buyyinat, in
the already seen intetpretation of al-Suddi, and also in the choice of
Tabari himself, " who, of course do not mean, as we do, that Mo-
hammed was explaining parts of previous non-Arabic Scriprures.
In some languages dll now to “interpret” means both to explain
and to translate (Fr interpréter, interpréte; German gibertragen: to trans-
late, to transpose, which is a form of explanation or free rransla-
tion: Arabic farema to translate, but fmy'zm/dn/ tarjuman has the
meaning of translator, but also of exegete. Ibn “Abbas is said to
have been called by his cousin Mohammed twrjuman/ tarjuman al-
Quran. Tarjama comme from the Syro-Aramaic Zargens: to interpret,

10, 105-6 / Syro-aramdische Lesard,
2000, 801 / 22004, 112; confirmed by Van Reeth, “Scribes,” 77
¥ Van Reeth, “Te Coran er les seribes,” 77.

W abard, Tafor, NXIV, 00 ad (341122,

3 Luxenberg, Syro-ramaic  reading
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to explain). In the synagogues, the rabbis used to read fargnm-s in
Aramaic after the reading Hebrew Torah, which uneducated people
could not understand. ' So fagsals has the meaning of the Syro-
Aramaic prish/ parresh, to interpret, to explain, and it is a synonym
of bayyana.

Fusgilar 1s understood by the exegetes in contradistinction with
upkamat, in Q 11 (Hudy: 1. “A book whose verses are set clear, and
then distinguished from One All-wise, All-aware (&itdbun ubkinat
ayatulu, thmmema firssilat min ladun hakimin kbabir)” (trans. Aberry),
which J. Horovirz comments: “seine Verse sind fest zusammenge-
fiigr und dabei jeder einzelne wohl durchgearbeiter.””#?

b. ‘Aisha on al-mufassal and “the Prophet of the world’s end”

But this understanding of #hkimat/ mubkam versus fusgilat/ mufassal,
corresponding to the interpretation of the exegetes does not seem
to fit with the context of the Meccan predication. According to a
tradition transmitted by Yasuf b, Mahak al-Farisi al-Makki (d. 103/
721, 110, perhaps even 1140 from ‘A’isha (quoted by Tor An-
drae,* then by Gunther Liling):% “The first [revelaton] of it which

" Van Reeth, “Scribes,” 76.

* Luxenberg, Syro-aramdssche Lesart, 85 [/ 22004, 117/ Syro-Aramaic read-
g, 110. See rthe excellent study of Stetkevych, Jaroslav. “Arabic herme-
neutical terminology. Paradox and the production of meaning.” JNES 48
{1989} 8196, on fassars, fassake, bayan, mubin, tabyin, etc. (88-91).

* Horovitz, Josef. Korauische Untersuchungen, Berlin and Leipzig, 92+6,
P75,n 2

 Mizzl Tabdhib clkamal fi asma al-rjdl, eds. "Abid, A. "A., and
Aghi, H. A, revised by 8. Zakkir. 23 vols., vol. XX, pp- 501--3, no.
7744, Beirut, 1414/1994.

Y Andrae, Tor. “Dic Legenden von der Berufung Mohammeds.” Le
Monde Oriental 6 (1912): 18 (5-18).

6 | dling, Gunter. Uber den Ur-Qur'an. Ansirge gur Rekonstruksion voris-
huischer christlicher S trophenlieder in Quran, p. 62 and n. 56 {p. 427). Erlan-
gen 1974 Jer. Rodinson, Maxime, in Der Ik 54 (1977): 321--25] / (Uber
den Uskoran. .., 21993} / English translation and revised ed.: 1 Challenge 0
Lk Jor reformation. The rediscovery and religble reconstruction of a comprebensive
pre Lstenmtc Christian bymmnal hidden in the Koran ynder earliest Islapsic reinterpreta-
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descended was a sura of almufagsal in which Paradise and Hell were
mentioned (unama nagala awwaln md nazala minbn suratn min al-
mufagsal fiha dbikrn aljanunati wa al-nar)”* This tradidon poses a
problem to the commentators for whom the first revealed sura 1s
sura 96 (Alag/Iqra)), in which there is no mention of Paradise and
Hell. Tt is the reason why Ibn Hajar proposes to understand awwalu
ma nazala: “Among the first...” and expresses the hypothesis that it
could be Q 74 (Muddathir), in which Paradise and Hell are men-
tioned at the end, adding that this part of the sura was revealed
“before the rest of sura Igrd’ (QQ 96, that is after verses 1-5 or
mote) 118

Already in 1912 Tor Andrae had called attention upon the fact
that the suras 96 and 74, with their scenes of prophetical call were
not the first suras, but that the first reveladons according to an old
well-established tadition were commentaries of previous Scrip-
tures or traditions.*

The great divergences of the exegetes on what almufassal
could refer to are well known.® Bur the tradition of ‘A'isha gives a
hint to an interpretation of almufassal and fussilat which the exegetes
could absolutly not have. Tt reminds first of all to the fact that the
first predication of Mohammed dealt with the judgement and here-

tions, 69 and n. 69. Delhi, 2003; Gilliot, “Les tradidons sur la compo-
sition/coordination du Coran,” 20-1.

+ Bukhar, Sabih, 46, Fadi il al-Quran, 6, ed. Krehl, I, p. 395 / Ibn
Hajar, Fath atbari bi-sharh Sabily al-Bukhdri, 13 vols. + Mugaddima, ed,
‘A, ‘AL Biz, numeration of the chapters and fadizb-s by M. Fu'ad "Abd al-
Bagi, under the la direction of Muhibb al-Din Khatib. Cairo, 1390/1970
(reprint Beirut, n.d), vol. 1X, 38-9, n° 4993 / Trad. Houdas {(ci-Bokhari,
Les Traditions istameiques. 4 vols,, translation O. Houdas and W, Margais.
Paris, 1903-14), vol. IT1, 526.

*# Thn Hajar, Fasp, 1X, 40, 1 18-21.

¥ Andrae, “Die Legenden von der Berufung Mohammeds;” Jiling,
Wiedvrentdecknng, 98.

¥ See our excursus, m Gillion, “Colleete ou mémornsation”” 1046,

with bibliography.
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after world.3" Paul Casanova (1861-1926) has shown that Mo-
hammed considered himself at the beginning of his message (and
probably also latter) as nabs al-malpama® (rasil al-malhpama® or nabi
al-maldping),>* that is “the prophet of the world’s end.”® To these
qualifications could be added the Gatherer (a/-pdshir) with the ex-
planation of Jubayr b. Mutim al-Nawfali (d. 58/677)5 given to
‘Abd al-Malik b, Marwin: Mochammed has been called albdshir
“Because he was sent with the Hour, a warner to you (nadhirm la-
kumy i front of a great torment (bayna yaday ‘adbabin shadid).”>" This
thesis corresponds to the tradition attributed to “A’isha.

Passages of the “first Noran” seem to be commentaries of a
previous Lectionary (in Syriac?). Mohammed (or/and others?) acts

*UBell, Richard, The Origin of Iskam in its Christian environment, 69-70.
Edmburgh University, 1925; London, 1926, on the contrary, writes: “Too
exclusive attention has of late been paid 1o his proclamaton od the ap-
proaching judgement” (p. 69). He msists more “the idea of gratitude to
God,” the power and bounty the Creator, in the first predicatons; p. 74 sqq.

52Ybn Sa'd, o/ Tabagdr al-kubri. 9 vols., vol. 1, 105, L. 2-3. Beirut, 1957
1959, according to Abu Musi al-Ash'arg; of. Maqrizl, Inta. al-asma bi-wa -
rasal Allah win alabri wa lawwil wa lpafada wa fmald, cd. M. Abd al-
Hamid al-Namisi. 15 vols. Beirug, 1420/1999. Vol. 11, p. 143 (from Jubayr
b. Mutim}, p. 143—44 (from Abu Masa), P. 144, al-Hakim al-Nisaburi and
others understand this name as a that of a prophet send to kill the unbe-
licvers; or the one sent with the sword; Ibn al-Athir (Majd al-Din), o/
Nibaya fi gharib al-badith, ed. T. A al-Zawi and M. al-Tinaht 5 vols,,
vol. IV, 240, l.¢ Caire, 1963-66.

23 Tbn Sa'd, Tabagat, 1, 105, 1. 6, according to Mujihid b. Jabr.

S Naqrizd, Imia, 1, 5,1 4; 1, 146, 1. 5.

55 Mohanmed et Ja fin du monde. Etnde critique sur Fistans primitif I-11] 1-2,
46-53. Parts: Paul Geuthner, 1911, 1913, 1924; ¢f. Van Reeth, “Le Coran
et les scrbes,” 71,

36 Nivzi, Tahdhib, 11, 332-34, no. 888,

3 Maqrizi, Imea,, 11, 144, 1 1-8. 1t should be added that o/dashir is also
a collector of spoils, In a latter sense al-hushshar signify collectors of the
tithes and poll-taxes (wwmal al-nsir wa alfizya); Zabidi, Tdj alarsis, ed.
‘Abd al-Sartar A, Fardj ef o/ 40 vols., vol. X1, 23b. Kuwayt, 1385--1422/
1965-2001; ILane, Edward William. A#x Arabie-Enghish exicon, 2 vols., vol. 1,
375a. Cambridge, 1984 (London, 1877-93).
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in the way of the Syriac mapashgand (commentator, interpreter,
translator); the equivalent of mufagsal is the Syriac mashloninita. >
Fassala in this context, the &ditab mubin (QQ 5: 15; 41: 1) or the qur'an
mabin ((QQ 15: 1) by which the Arabic lectionary is qualified is a book
which fransiates and explains.>

c. al-mufassal called “the Arabic™!

Again Islamic tradition seems to support this hypothesis (i.e. ac-
cording which passages of the “first Koran” seem to be commen-
taries of a previous Lectionary), besides the narrative attributed to
‘A'isha quoted above. In a loose (mrsal) tradition found only, dll
now, in the Koranic Commentary of Tabari (d. 310/923) there is
an important remark of one of the transmitters about alwufassal®
Ya'qib b. Ibrahim®/Ibn  Ulayya%?/(as) Khilid al-Hadhdha'
(d. 141/758)3/(Cany Abu Qilaba {d. 107/725 or 1063:%¢ The Apostle
of God said: “I have been given the seven long (suras) in the place
of the Torah, the duplicated in the place of the Psalms, the hun-
dreds in the place of the Gospel, and I have been given preference
with the discret®® {suras or book).” Khalid al-Hadhdhad™ has made a
short, but to us important, remark on almafagsat “They used to call

»® Van Reeth, “Scribes,” &0.

% Van Reeth, “Le Coran et les scribes,” 80; of. Liling, Chalkenge, 13,
69, 111, already understood mufassal as a commentary or a gloss.

S0 Tabari, Tafssr, 16 vols. (unachieved), ed. Shikir, vol. 1, 100, no. 127,
Cairo, 1954-68 (19697, for some vols.).

o Aba Yusuf Ya'qib b. Ibrihim b. Kathir al-"Abdi al-Qaysi al-
Dawraqt al-Baghdadi, d. 252/866; Gilliot, [E#] Fixégése, langne et théokgie en
estam. L exégése coranigue de Tabari, 28. Paris, 1990.

¢ Aba Bishr Tsma'il b. [brahim b. Migsam al-Asadi al-Bast al-KGfi,
d. 193/809; Gilliot, E/, ibid.

9 Abit al-Munizil (and not Abud al-Manazil) Khalid b. Mihran al-Basi
al-Hadhdha'; Dhahabl, Siar a'lin al-nibald’, ed. Shu'ayb al-Ama’ty, ef a7 25
vols. Beirut, 1981-8. V1, 190-2; 1d., Mizidn ol 'itidd! fi nagd al-njil, ed.
AN al-Bijawd. 4 vols., vol. [, 642-43 no. 2466. Cairo, 1963,

oAb (hlaba " Abd Allah b, Zavd al-Jarmi; Dhahalsi, Sher, 1V, 468-75.

& <Diserer,” here in the mathematie, medical, and Hnguistic meaning:

composed of separated clements.
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al-mufassal the Arabic. One of them has said: there is no prostration
in the Arabic (kdni yusammina al-mufassala:  al-arabiyya. Qala
b dnhum: laysa fi al-arabiyyi sajda).”

This wtadidon and the short commentary of Khalid al-
Hadhdha’ on al-mufassal require some explanations:

(1) The seven long (suras), the duplicated, the hundreds, a/
mnfassal in the traditional Islamic understanding 66

The seven long (suras) (al-sal’ al-puwal, or al-tiwal in other tradi-
tions) are suras: 2 (Bagard), 3 (A/ Tmrin), 4 (Nisd), 5 (Md'ida),
6 (An'amy, T (A'rdf), 10 (Yanus).¢7 But in other versions, 10 is re-
placed by 9 (Bard'a/ Tawba), because ‘Uthman has considered 8 (~<1u-
Jaly and 9 (Bara'a), being not separated by the basmala (they arc
called alqgarinatin), a single sura %

The hundreds (a/mi'sn) are the suras whose verses numbers
are one hundred, more or less.®” Or they are the suras which follow
the seven long suras, and whose verses numbers are one hundred,
more or less. ™

The “duplicated” (or “repeated,” @/lmathini)’ suras (or verses)
are the ones which duplicate the hundreds and follow them: the
hundreds have the first {formulations), and the duplicated have
repetitions (of the previous). It has been said that they have been
called so because they repeat the parables, statements and warnings

 For more teferences to sources, above all on alwufassal, sec the cx-
cursus of Gilliot, “Collecte ou mémorisation,” 1046,

¢ Tabatd, Tafirr, ed. Shikir, I, 101--2, according to Sa'th b. Jubayr; ¢f.
Sakhawi (Alam al-Din), Jamd! al-qurd wa kawedl aligrd, ed. “A. H. al
Bawwiab. 2 vols., vol. 1, 34. Mecca, 1408/1987; cf. Suytg, ltgan, cap. 18, 1,
220.

68 Tabari, Tafir, ed. Shakir, 1, 102, no. 131, according to Ibn “Abbas.
‘The qualification a/qarinatin is taken up from Sakhawi, Jamai/ al-qurd, 1,
ibid.

 Tabari, Tafsir, cd. Shikir, 1, 103; Sakhawi, Jawd/ al-qurra, 1, 35.

7 Suyatd, Jgan, 1, 220

L On the meaning of mathani is Q 15 (Hir): 87, and applicated to the
first sura, v. Gd, 1, 114-6.
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(al-amthal wa al-khabar wa al-ibar), etc.’? These whimsical explana-
tions show only one thing: the exegetes did not know what the
Koranic word almathini means (probably a term borrowed from
the Aramaic or Jewish-Aramaic language, as proposed by
Noldeke).™ Bur we cannot enter here in derails, our main interest
being al-mufassal.

As for al-mufassal, considered as a part of the Koran, all the
Muslim scholars agree that it finishes at the end of the Koran, but
they disagree on its beginning, which can be: 1. al-Saffar (37); 2. at-
Jathiya (45); 3. al-Qital (.e. Mubammad, 47); 4. al-Fath (48); 5. al-
Hujurat (49); 6. Qaf (50); 7. al-Saff (01); 8. Tabdraka (i.e. al-Muik, 67);
9. Sabbih (87);7 10. al-Duba (93).75 Ibn a. al-Sayf al-Yamani™ comes
out in favour of 1, 7 and 8; al-Dizmiri,” in his commentary of
(Aba Ishaq al-Shirazi’s) a/Tanbih, for 1 and 8; al-Marwazi,” in his
commentary, for no. 9; al-Khattabi (d. 388/998) and al-Mawardi

"2 Tabard, Tafiir, ed. Shikir, 1, 103; VirGzabadi (\ba al-Tahir Muby al-
Din M. b, Ya'qib), Basdir dhawi al-tamyiy fi latd'if al-Kitab al-'ayiz, ed.
M.\ al-Najjar and “Abd al-"Alim al-Tahawi. 6 vols., vol. 11, 345-6. Cairo,
196373, gives a list of the suras allegedly pertaining ro al-marhani.

TN also Jeftery, Arthur. Foredgn Vecabulary of the (Jur'an, 257-58.
Baroda, 1938,

7+ Which has the favour of Ibn al-Firkih, according to Sakhawi, Jamwd/
algurrd’, 1, 195, 1 1. He is probably Barhan al-Din Aba Ishaq Ibrahim b.
‘Abd al-Rahman b. 1br. al-Fazari al-Mist? al-Dimashql, d. 7th Jumida |
628/13th March 1231; Kahhala, Mxjam, 1, 434,

75 Tbn Hajar, Farh, 11, 249, 1. 24-5 (on Bukhart, 10, Adban, 99, hadith
no. 765, p. 247 of Ibn Hajar, Fah; Bukhard, ed. Krchl, L, 197, 1. 6-8); cf.
Suyad, Irgan, 1, 121.

76 Muhammad b. IsmaTl al-Zabidi al-Makki, d. 609/1212; Kahhala,
‘Umat Rida. Mujam alzud alfifin, 15 vols., vol. IX, 37. Damascus, 1957-61.

77 Kamal al-Din Abd al-"Abbias Ahmad b. Kashasib b. "All al-Dizmarf
al-Shafi't al-S0fi, d. 17 rabl 11 643 / 11th Scptember 1245; Subki, 13j al-
Vi, Tabagdt al-shafi iypa alkabra, ed. M. M, al-Tinahi and "Abd al-Vauzh
al-Hulw. 10 vols. Cairo, 1964-76. V111, 30, n® 1054; Kahhala, M# jam, 11,
53a.

M Perhaps AbD Ishiag hrahim bo Ahmad (L 340/901), in his com-
mentary ab-Muzants Mukbicgar, Wahhila, Ma'jom, 1, 3 4
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(d. 450/1058) for no. 10. Nawawi (d. 676/1277) gives only no. 3, 5
and 6. For Ibn Hajar, no. 5 (49, Hujurad) is the preferable (alrajif)).”
Some, like Muhibb al-Din al-Tabari (d. 694/1295), consider that a/-
mujassal is the whole Koran, an opinion which is anomalous
(shadhdl) to Ibn Hajar.

The explanations given on the meaning of almufassal are as
tanciful as those on the sense of alwathani: “It is so called because
of the great numbers of sections (fus#) into which its suras are di-
vided by the basmala (l-kathrati al-fusali allati bayna smvariba bi-“bi-smi
1ldli FRabmani al-rahin™),’8 or by the fakbir® or “Because of the
shortness of its suras;”®? or “Because of the small numbers of
verses confained in its suras (G-gisari a dadi suwaribé win atav);"8 or
it has been so called: “Because of the small number of abrogated
{verses) it contains, and it is the reason why it is (also) called “the
one firmly established* (almufkars).”** To understand this equiva-
lence berween mafassal and mnhkaw in relation with the abrogation,
it should be reminded that mufussa/ can mean “to be made to meas-
ure,” so without abrogation or rather with few abrogatons.

(2) The remark of Khalid al-Hadhdha: “They used to call o/
mufassat the Arabic. One of them has said: there is no prostradon
in the Arabic (kani_yusammiina al-mufassala: al-arabiyya (with no td
warbuta)y (Jali ba' dnbum: laysa fi al- arabiyyi sajda).”

First of all, the Arabs, at the beginning of Islam, were already
well acquainted with the prostration (sud). They knew this practice
which was diffused in the regions surrounding Arabia, and among

© Tbn Hajax, Fath, 11, 249 (on Bukhid, 10, Adbar, 99, padith no. 765);
cf. Zabidi, T4/, XXX, 16768, for the whole, taken up from Ibn Hajar and
Suyit, with some additions.

8 Tabatl, Tafs7, ed. Shikis, 1, 101; cf. Suytd, Igan, 1, 121,

81 Sakhawi, Jawal ai-gurri’, 1, 35.

82 Nawawi, Shard Sapih Muskm, 18 vols. in 9., vol. VI, 106-7. Cairo,
1349/1929, reprint Beirut, n.d.

% abidi, Tij, XXX, 168.

#Suyhi, Mgan, ibid.; Tirteabadi, Beagd i, 1V, 195,112
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Christians and Jews.2> When Islam came, of all the Muslim rites, it
was the ritual praver that met with rthe greatest opposition,’ and
the reason for this reluctance was the opposition to prostration
itself, considered an alien practce and humiliating for their hon-
ourt’

The number of ritual prostrations in the Koran ranges be-
tween four and fifteen in hadith literature; these figures exclude all
the prostrations from the mifassal. But there are also traditions pre-
scribing prostradon for verses from the mafagsal (rwelve or four-
teen, or cven sixteen prostrations).$® An attempt to harmonize the
different statements on prostration in the mafassal is found, among
others, in the following tradidon: [...] Aba Qiliba/'a# Matar al-
Warraq®”/Tkrima/Ibn ‘Abbas: “The Prophet never prostrated him-
self at the recitadon of the mwafassal since he moved to Medina (Jaw
yagnd fi shayin win al-mujassali mundbn tapawwala ia al-Madina.”*
Those who consider this tradigon reliable think that it abrogates

8 Totroli, Roberto. “Mushm artitudes towards prostration (s#jid).
1 Arabs and prostration at the beginnig of Islam and in the Quran” Swud.
Is/. 88 (1998); 5-17 (5-34)

8 Goldziher, Ignaz. Mubammuredanische Studien, 2 vols, Halle, 1889-90, 1,
33: “|...} unter allen Ceremonien und Ritent des Din hat aber keine mehs
Widerstand crfahren, vor keiner religivsen Uebung haben sie entschiede-
neen Widerwillen bekunder, als vor dem Ritus des Gebetes,” and p. 33-9.

57 Totroli, “Muslim attitudes towards prostration,” 17; Kister, Meir |
“Some repotts concerning al-T2if,” J5.A1 1 (1979): 36 (1-18).

3% Totroll, Robetto. “Traditions and controversics concerning the sufid
al-Qer an in hadith literarure.” ZDMG 147 (1997): 37678 (371-93).

8 Matar b. Tahman al-Warrag Abt Raja’ al-Khurasani al-Basd, d. 129/
inc. 29 September 746; Mizzl, Tabdlbeb, XN, 136-37, no. 6586; 1bn "Adj,
al-Kamil Jit-di'afi, ed. ‘A, A “Abd al-Mawjid and ‘A M. Mu'awwad.
9 vols., vol. VI, 134, no. 1882, Beirut, 1418/1997.

% Tbn Shahin, a. Hafs ‘Umar b. Ahmad (d. 385/995). a/-Ndsikh wa af-
mansikh fi al-hadith, ed. M. Ibr. al-Hifnawdi, 240, no. 238, Mansoura, 1416/
1995; Ibn Khuzayma, Aba Bake Muhammad. «/Sa5ip, ed. M. Nust. al-
Nzami, 4 vols., vol 1, 28081, no. 550-60. Beirut, 1390-9/1970-.79;
Nawawl, Sharh, N, 76-T: ad Mushim, Sabid, 8 (Masajich, 20 (Stjud af-tilana),
1, 4H5-7),
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traditions in which Mohammed appears as prostrating himself ar
the recitarion of a sura or of verses from the mufussal, like this one,
according to Ibn Mas'ad: “The first sura in which prostration (su-
Jda) was sent down s wa al-najm (Najm, 53): the Prophet recited it in
Mecca and he protrasted himself (fo-sqjada).”"!

We can say that the “One of them has said: there is no pros-
tration in the Arabic” quoted by the Basrian Khalid al-Hadhdha’
followed the “Basrian” tradition of Ibn ‘Abbas.

(3) We can return at last to the core of our subject, after these
long burt necessary explanations, with the commentary of Khalid al-
Hadhdha" “They used to call almufassat the Arabic. One of them
has said: there is no prostration in the Arabic (kani yrsammring al-
mfassala: al-arabiyya (with no fa marbata) (Jili ba'dubnm: laysa fi al-
‘arabiyyi sajda)” In the Prophetic tradition transmirted by Aba
Qilaba, the three previous Scriptures which figure in the Koran (a/
Tawrat, al-Zabr, al-lnjil) are mentioned, but the great specificity of
Muhammed, by which he has been favoured, is a/mmfassa/. This
mfagsal is qualified by Khalid al-Hadhdha’ of “the Arabic,” so that
it becomes a kind of “name,” in the following declaration “there is
no prostration in the Arabic”

None of these three Scriptures were “Arabic.” The Torah and
the Psalms were in Hebrew, but explained/rranslated (mufas-
sar{ nufagsal) in Amaraic in targums; the Gospel (in singular) was in
Syriac (the Diatessaron) but Mohammed and those who have helped
him translated/explained logia from these Scriptures, in Mecca, in
his language (Arabic)

According to the Noran itsclf, it is not only comparable, but
essentially similar to the previous Scriptures, confirming them:
“I'his Koran could not have been forged apart from God; but it is
a confirmartion of (fasdiga alladhy what is before it, and a distin-
guishing of the Book (tafsila al-kitabi), wherein is no doubt, from
the Lord of all Being” (Q 10: 37, wans. Arberty). Tafula alkitibi
should be pur in relation with mufassa/ (same root and same gram-
matical parrern, second form, as Zfsil) and be translated by explana-

“I'Tbn Shihin, Nasikh, 239, no. 236, or no. 237, according to Abu

I Turayra.
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tion (in Arabic) of a Book which is notin Arabic. It corresponds to
al-mufassal: al-arabi ot al-arabi, in the declararion of Khalid al-

Hadhdha'.

3. Collections and interpretation in Arabic

That the Koran himself refers to collections of texts or traditions
being the basis of the carly predicarions 1s nor a new idea: “The
frequent phrase ‘this Qur'an’ must often mean not a single passage
burt a collection of passages, and thus seems to imply the existence
of other Qurans. Similarly the phrase ‘an Arabic Qur'an’ scems to
imply that there may be Qurans in other languages. (The phrases
occur in proximity in 39.27/8£).92 When it is further remembred
that the verb gans'a is probably not an original Arabic root, and that
the noun grran almost certainly came into Arabic to represent the
Syriac geryand, meaning the scriptural reading or lesson in church,
the way is opened to the solution of the problem. The purpose of
an Arabic Quran was to give the Arabs a body of lessons compa-
rable to those of the Christians and Jews. [t is known, too, not only
from Tradition and continuing practice, but also from the Qur'an
itself thar it was thus used liturgically [17.78/80; 73.20]93.7794

That the Koran is a liturgical book is commonly accepred; this
feature has been stressed especially for the Meccan suras in several

92Q 39 (Zamary: 27-8: “Indeed we have sruck for the people in this
Koran (fi badha al-gur'dni) cvery manner of similitude (min kulli mathalin),
haply thye will remember; an Arabic Koran, wherein there is no crooked-
ness (qguranan “arabiyyan ghayra dli ‘iwgjin); hapley they will be goodfearing.”

QT3 (Muzammily. 20: “Thy Lord knows that thou keepest vigil
nearly two-thirds of the night (swsaka taqimu adnd thiluthayi allayl), or 2
half of it, or a third of it, and a party of those with thee.”

HWatt, William Montgomery. Bel’s Introduction to the Qur'an, com-
pletely revised and enlarged, 136-37. Hdinburgh, 1970; ¢f. Bowman, John
(1916-2006). “Iloly Scriptures, lectionaries and the Qur'an” In Johns,
Anthony Hearle, ed. Iuternational Congress for the sty of the Qnr'an, Canberra,
Australian Natjonal U wirersity, 513 May 1980, 324 (29-37). Canberra:
AN 21083,


http:39.27/8f.).92
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studies of Angelika Neuwirth.% But besides that several scholars
have called the attention upon a special form of its dependance
from previous traditions and practices: ““[...] this suggests that lit-
urgy, specially liturgical poetry,” the Chrisdan liturgy, which in-
cludes the Jewish has decisively stimulated and influenced Mo-
hammed.””

That idea of compiling a lectionary from extracts of the previ-
ous Scriptures seems to appear in the following passage (Q 75
(Qiyamay: 16-19: “Move not thy tongue with ir to haste ir; ours is to
gather it, and to recite it. So, when we recite it, follow its recimtion.
Then ours is to to explain it (Imna ‘alaynd jams' abr wa qur anabn, fa-ida
qara nabu fa-'tha’ gur anabu, twwma inna alayna bayanabn).”

Bayanabn, ike mnbin, fussilat, mufagial, buyyinat, erc., may refer to
the process of interpretation-translation-explanation of Moham-
med and of those who helped him in his task of commentator, The
logia or extracts from a liturgical lectionary, of from scveral lec-
tionaries, are interpreted in Arabic.

This seems suggested also in Q 19: 97: “Now we have made it
easy in thy tongue that thou mayest bear good tdings thereby to

95V, several ardcles or contributionsof Angelika Neuwirth, c.g. re-
cently: “Psalmen—im Kotan neu gelesen (Ps 104 und 136).”7 In Hartwig,
Dirk, ct al, ed. T wollen Licht der Geschichte.” Die Wissenschaft des Jodentunis
und die Anfinge der Koranforschmg, 160-2 “liturgische Beleuchrung” (157~
189). Wizburg, 2008, She considers that the word wime (probably bor-
rowed from Syriac shuraya, “beginning,” in the introduction to a psalm’s
recitation) “‘a lirurgical concept” (Der liturgische Begniff wirg), p. 160; Id.,
“Vom Rezitationstext iber die Liturgie zum Kanon. Zu Iintstehung und
Wiederauflosung der Surenkomposition im Verlauf der Entwicklung cines
slamischen Kuleus.” In Wild, Stefan, cd. The Qur'an as Text, Leiden. Brill,
1996, summaty, p. 100-3 (69105} / I'rench trans. “Du texte de réatation
au canon en passant par la liturgie, A propos dec la genese de la
composition des soutates ct de sa redissolution au cours du développement
du culte islamique.” Arabica XLV, 2 (2000): 2247 (194-229).

YN Lidling, L'rQur an/ Challenge.

97 Grif, Frwin, “Zu den chrstlichen Einflissen im Koran” ZDMG
11 (1962): 396-9, reprint in Paret, Rudi, ed. Der Koran, 188 (188-91).
Damstadr, 1975,
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the godfearing, and warn a people stubborn.” In Syro-Amaraic
pashsheqg means: to facilate, ro make easy, but also to explain, to an-
notate, and also to transfer, to translate®™, But it can be also under-
stood without recourse ot Syriac. Mohammed, the warner (nadhir)
{of the last judgement) is the “interpreter” or selections of a foreign
lectionary in his tongue/language, Arabic, to a people who under-
stands only (or for some of them: almost only) Arabic.

In the context the ambigaous verb juwa'a (to collect, to bring
together, to know by heart, etc.) is put in relation with the lection-
ary (Syriac garyana) “which designates a church book with excerpts
(readings) from the Scriptures for liturgical use.”” It corresponds
to the Syro-Aramaic kawnesh (to collect). “Ir has to do with the col-
lecting of these excerpts from the Scriprures, and indeed specificaly
in the meaning of “compilavit librum’””1% Tt could be the basis of the
above-mentioned verse (Q 16: 103);19 that it was a human who
taught Mohammed. Already before Luxenberg, R. Bell had noticed
upon Q 25: 4-5): “It is not certain whether the verse quoted above
means that he had books!%? transcribed for him, or whether there is
any truth in the charge. He may have thus got copies of some
Apocryphal books, but if so he was dependent on getting some
one, who perhaps happened to be in Mecca, to read them and tell
him what was in them.”1%

% Luxenberg, Syro-ramaic reading, 123-24 / Syro-aramiiische  Lesart,
2000, p. 989 / 22004, p. 130--31.

? Luxenberg, Syro-dramaic reading 121/ Syro-aramdische Tesart, 2000,
p. 97 /22004, p. 129.

100 Ibld

Y Gilliot, Cl “Les ‘informateurs’ juifs et chrétens de Muhammad.
Reprise d'un probleme traité par Aloys Sprenger et Theodor Noldeke.”
J8AT 22 (1998): 84-126; 1d., “Informants™; Id., “Zur Herkunft der Ge-
wihrsminner des Propheten.”

W2 AL Sprenger’s point of view was that Momammed had 2 book on
asatir alawwalin (fairy-tales of the ancients) which could mean also “books
of the ancients,” from safara, to trace, to write. Sce our three articles on
the informants mentioned abaove.

W Bell, Ordoin, 112,
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II. READING OF SCRIPTURES IN THE CHRISTIAN
CHURCHES AND THEIR LECTIONARIES

The Christian Churches followed the Jewish custom of reading
publicily the Scriprures, but they did ir according to the lecdonary
principle.™ So the whole of the Scripture, Old and New Testa-
ment, were never read to the congregaton. Among the Syriac
Churches what was usual was a lectionary (##taba d-garyana) contain-
ing selections from the Law (araitha), the Prophets and the Acts of
the Apostles!®. Likewise the Epangelion consisting in selections
from the four Gospels. “Ior the hearer this was the Gospel”106 (/.
smjel in the Koranl). Another volume called the Sh44a contained lec-
tions from the Pauline Epistles; then another volume with the
Davida or the Psalter. A last volume called Targuma could contained
metrical homilies (wémrd), read after the garyand and the Shiha 1"
For instance, the mwémra attributed to Jacob of Serug (d. 521) on the
“Seven Sleepers” or “Youths (#yé) of Ephesus™ in Syriac,'®® or his

104 This principle exists till nowadays in both the Hastern and Western
Churches {especially, but nor only, in monasteries and convents), even if
changings occarred through the time,

5 Sometimes there were independant volumes for cach of the Law,
the Prophets, the Psalms; and the Gospels, Acts and Paul’s Epistle in sull
another volume. But very few Synac churches possessed this.

106 Bowman, “Holy Scriptures,” 31. Till now, whe have in our personal
library a book of our maternal aunt, Simone Lescieux, which she received
at her “communion solennelle,” in the church of our village, Guemps, near
to Calais in Northern France: Le Saint ﬁmwgz’/e, Concordance et annotations
par M. 12Abbé Vandenabeele, prétre du diocése de Lille, Limoges, Paul
Meellittée, Editeur, 1928, 305 p., with illustrations. It follows the “chrono-
logical” life of Christ, through selections from the four Gospels! Our first
personal knowledge of the gospels was through this book at the age of
four years (one vear before through the illustrations).

W7 Bowman, “Holy Scriptures,” 31-2.

8 Yourdan, Fr. La fraditton des sept dormaants, 5965, Paris, 1983, trans.
of the short version; Griffith, S. H. “Christian lore and the Arabic Qut'an.
The ‘Companions of the Cave’ in Surat al-kahf and the Syriac tradition.”
in Revnolds, G. 8., ed. Quraw in lts Historical Context, 116-30 (109-37),
Fondon, 2007, C£Q 18: 9-26.
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discourse upon Alexander, the believing King, and upon the gate
which he made agamnst Gog and Magog,'"” were expecred to be
read in church, presumably as a Zrgama. . Bowman has seen a very
old manuscript of the Syriac New Testament belonging to the vil-
lage od Khoyyi, on the coast ot Lake Urmi. “The Gospels had in
the margin sections marked off as geryare, and sudivided into Su-
rata” 10

Having said that, it is not easy to know which Gospel text
Muhammad could have been familiar with. However, there are a
few rarc direct references in the Qur'an to the Gospels. Thus
Q 48:29: “Such ig their likeness in the Torah and their likeness in
the Gospel—like as sown corn that sendeth forth its shoot and
strengtheneth it and nseth firm upon its sralk, delighting the
sowers—thar He may enrage the disbelievers with (the sight of)
them. God hath promised, unto such of them as believe and do
good works, forgiveness and immense reward” This text combines
two Gospel pericopes—Mark 4:26-7 and Matthew 12:23—he
same amalgam that the Diatessaron makes, seen for example in the
Middle-Dutch translation thereof, done in the thirteenth century
from a lost Latin translation, and in the Arabic transladon
thereof.!!t

Van Reeth applies the same treatment to the passages of the
Qur'an which perrain to the infancy of Mary (@ 3:35-48), John
(QQ 19:3), and Jesus (Q 3:37; 19:22-6), showing again that “the Ko-
ran gives evidence (French: témoigner de) to the traditdon of the
Diatessaron.”” 12 He does the same again with the Docetist version of

09 The Histary of Abexander the Great (Pseudo-Callisthenes), trans.
E. A W Budge, 1889, 182-4; Cf. QQ 18: 83-98.

1Y Bowman, “Holy Scriptures,” 31.

U De Bruin, C. C. Diatessaron Leodiense, 92, §93 sq. Leiden, 1970
(English trans., 93); Marmardji, \. 8. Diatessaron de Tavien, texte arabe...,
159f. Beirur, 1935,

12 Van Reeth, . M F. “L’Evangile du Prophéte” In De Smet of o/,
al-Kitabh, 163 (155-74). On the possible influence of the Diatessaron and
the \pocrvphal Gospels on the Woran, v. Gailka, {. Die Nazgwrewer und der
Koram. Fine Spurenspche, 96 104 Ureiburg: Verder, 2007/ Qwi sont fos
chedtrens die Corgn?, trans. Che Flilinger, 1019, Parts, 2008, on the influence
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the Crucifixion of Jesus (Q 4:157), bur in this case he refers to
Angel-Christology' (cf. G, Liiling), notably that of the Elkesaites,
declaring: “Rather thun a likeness which God should have shaped
and substitued to be crucified instead of him, it would have been
originally the human form which God has made for Jesus at the
tme of the incarnation, and in which his transcendant and angelic
person could go down.”!'* For this docetic view of Jesus and the
denial of crucifixion, M. Gil refers to Basilides and his followers,
and then to the Manichaeans, who are said to have believed that
there was rwo Jesuses. The “false” is sometimes called “the devil,”
or the “son of the widow,” used by God to replace him.!'3

Even if the Diatessaron does not explain all of the Qurianic
particularides on the life of Jesus (the Apocrypha also), van Reeth
makes the following conclusion: “In referring to the Diatessaron as
Mani had done it before him, the Prophet Muhammad could em-
phasize the unicity of the Gospel. Morcover he came within the
scope of the posterity of Marcion, Tatian and Mani. All of them
wanted to establish or re-establish the true Gospel, in order to size
its orignal meaning. They thought themselves authorized to do this
work of textual harmonization because they considered themselves
the Paraclete that Jesus had announced.”"1¢ The followers of Mon-

of the Diatessaron on the Koran, see also Bowman, John. “I'he Debt of
Tslam to Monophysite Syrian Christianity,” first published in Nederfands

ed. Fssays in Hanowr of Griffithes Wheeter Thatcher (1863--1930), 191-216,
passim. Sydney, 1967,

13 Liiling, Challenge, 21, speaks of the “ur-Christian angel-Christo-
logical doctrine... contained in the ground laver of the Koran™; Sfar,
Nondher, Le Coran, Ja Bible et I'Oréent ancien, 18586, has shown that the
prophet/Prophet has an “angelic status.”

I Van Reeth, “L’Evangile du Prophéte,” 166.

5 Gil, Moshe. “Ihe creed of Aba ‘Amir.” JOS 12 (1992): 41 (9-57),
referring to Polotsky, H. J. “Manichaismus.” Tn Pauly-Wissowa, Reafeney-
dapéidie der chassischen Atertumswissensehafl, Suppl. V1, 269 (239-71)

16 Van Reeth, “L’Evangile du Prophéte,” 174; ¢f. Simon, Robert.
“Aani and Muhammad.” J§A47 21 (1997): 134 (118-41): “Both Maniche-
ism and Tslam assert the seriality of prophets”; Andrae, Tor Julivs Efraim.
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tantus (end Ilnd century) also believed to the coming of the Para-
clete, inaugurated by the activity of Montan himself, and i’s a short
step from Monran to Tatlan, whose Diatessaron was in vogue for the
tollowers of Mani.'t/

The Gospel’s pericopes in the Koran have their origin in the
Diatessaron of the Syrian Tadan, the founder of the encratite
movement in the Ilnd century.’®® Tatian was born in Assyria of
pagan parents. He travelled widely, and in Rome became a student
of Justin Martyr, and a member of the Church. Tatian later broke
away from the Roman church and returned to Mesopotamia, where
he exerted considerable influence around Syda and Antioch.!?®
Muhammad probably belonged “to a sectarian community which
was near to radical monophycism and to manicheism, and which
was waiting for the Parousia in an imminent furure.”120

Les arjgines de lislan ef fe christiawisnze, trad. |. Roche, 209, Paris, 1955 (Ger-
man ed. 1926, and before in artcles, 1923-5); Ahrens, Karl. Mubampred als
Religionsstifter, 130-32. Leipzig, 1935. Mani’s prophetic understanding of
himself as an equal partner of the Paraclete, as promised by Jesus, even
perhaps as the Paraclete himsclf (cf. Werner Sundermann, 1988, p. 102-3,
with eadier bibliography), was also eschatological. Islamic authors as-
cribed to Mani the claim to be the Seal of the Prophets (Pucch, Henri-
Charles, Le Manichéisme. Son fondatenr, sa doctrine, 146 n. 248. Paris, 1949;
Tardtew, Michel. Le Manichdigme, 21. Paris, 1981). Rics, Julien. “Les
Kephalaia. La catéchese de 1’F,glise de Mani” In De Smet et al,, a/-Kitib,
14348 (143-53),

VY Schepelern, W. Der Montanismus und die phrygischen Kulte. Eine relig-
onsgeschichtiiche  Untersnchung, trans. from Danish by W. Baur, 28-30,
Tibingen, 1929; Van Reeth, J. M. 1. “Ta zandaga et le prophéte de
Plslam.” In Cannuyer, Christian, and Jacques Grand'Hensy, eds. Tnoroyance
et dissidences religienses dans fes chilisations orientafes, 73, 75, 79 (67-79).
Bruxclles, 2007,

15 Van Reeth, ) vangile du Prophete, 162-606.

U Head, PN Fatian’s christology and its influence on the compo-
sition of the Diatessaron Dywdale Budlesin 43 (1902): 121223 (121-37).

B

FUONan Reeth, e Coran et les seribes)” 73,
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I11. CONCLUSION

The purpose of this paper was not t enter into the details of the
various nfluences which contributed to the constitution of the Ko-
ran,’? especially the Meccan Noran, not to deal with the intertex-
tuality,!22 or with the “common traditions” in the Bible and the
INoran. 123

Our own aimm was to show that many passages of the Meccan
self-referential Arabic lectionary (INoran) contain allusions to its
“prehistory,” to “a Koran uphill” (e, a gwr'an before the Koran): its
insistance on its Arabicity, on its explanatory character, its aspect of a
book of pericopes (Pertkopenbuchy,'?* its liturgical feature which did
not “descend from Heaven,” but testifies that Mohammed and his
community around him, who helped him (Waraqa b. Nawfal and
Khadija, Christian or Jewish-Christian slaves in Mecca, for instance)
knew more on Jewish-Chrstanity, Manicheism, gnosticism, ctc.,
than often accepted. They appear partly as interpreters of collections
of logia, oral tradidons, possibly taken up from liturgical lectionaries,
directly or indirecty, and explained in Arabic during “lirargical as-
semblies.”

As seen the lectionary principle was a common practice in the
Syriac churches. It is probable that Muhammad and his group have
been influenced by such a practice.

VN the status quaestionzs of Gilliot, “Rétrospectives ¢t perspectives. De
quelques sources possibles du Coran. L. (first part) “Les sources du Coran
et les cmprunts aux traditions religicuses antérieures dans la recherche
(XIXe et débur du XX¢ siecles).”

12 Reeves, John C., ed. Bibke and Qur'dn. FEssays in Scriptural intertextual-
ity, Atanta, 2003, Sce in this volume Reeves, “Some Explorations of the
Intertwining of Bible and Qur’dn,” p. 43-60.

123V, the following very useful book: Thyen, Johan-Dictrich (d. 1994),
Bibel und Koran. Eine Synopse genseinsamer Uberliefernngen, Cologne: Bohlau,
2005 (21993, 32000). See also: Guilka, Joachim. Bibe/ wnd Koran. Was sie
rerbindet, was sie tremntf, Vreiburg, Herder, 02007 (12004); Tréger, Karl-
Wolfgang. Bibel und Koran. Was sie verbindet nnd nnterscheidet. Mut einer Eidnfrit-
rmg in Mohammeds Wirken und in die Entstebung des Istam. Uberarbeitete
Newnuflage. Sruttgare, 2008 (Berdin, 12004).

1 Neawirth, “Rezitationstext,” 102/ “lexte de réeitation,” 227.
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AN EXEGETICAL PROBLEM

The word fmwa (or fmwar if understood to have famwin as it some-
times is, although it is never pronounced that way in recitation) is
found only twice in the Qur'an, in s#rat Tdaba (20), verse 12, and
siirat at-nazd at (19), verse 16. Both instances occur in the context of
Moses and the removal of his sandals in the holy valley. The first
citation of the word #wa (following the canonical ordering of the
text) 1s in wra 20.

20:9 Has the story of Moses come to you?

20:10 When he saw the fire, he said to his family, “Wai,
indeed, I perceive a fire! Perhaps 1 will bring you a firebrand
from it, or I may find guidance by the firc.”

20:11 And when he came to it, he was called to. “O Moses!

20:12 Indeed, I am your Lord! So take off thy sandals; in-
deed you are in the holy wadi, Tuwa. ,

PVersions of this paper have been discussed at several gatherings (in
Berlin, Copenhagen and Toronro) and | have benefited gready from that

1put.
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