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 Arab Prophets of the Qur'an and Bible

 Brannon Wheeler

 United States Naval Academy

 In his discussion of the prophet Salih and the people of Thamud, Muhammad ibn

 Jarir al-Tabari (d. 310/923) mentions a dispute concering references in the Bible to

 the Arab prophets mentioned in the Qur'an:1

 As for the People of the Torah, they allege that there is no mention of

 cAd, Thamud, Hud and Salih in the Torah. Their word among the

 Arabs in pre-Islamic and Islamic times is like the repute of Abraham

 and his people.

 The idea that the Jews, or 'People of the Torah', refused to acknowledge the Bible as

 a confirmation of the Qur'an, and, by extension, the authority of the Prophet

 Muhammad, is not uncommon in Muslim exegesis. There are a number of well

 known cases in which exegesis of certain verses, such as Q. 3:93 and Q. 2:222,

 focuses on a challenge made by the Jews to the Prophet.2 In his history, Ibn al-Athlr
 repeats the remark made by al-Tabari, adding a comparison of the denial of the Arab

 prophets with the Jews' rejection of Jesus as the Christ.3 These passages indicate that

 denying the mention of Hud and Salih in the Bible is part of the larger motif of the

 Jews rejecting the claim that the prophethood of Muhammad was foretold in the

 Bible as a continuation and fulfillment of ancient Israelite prophecy.

 The following pages examine some of the evidence for the existence of the Arab

 prophets Hud, Salih, and Shucayb outside of the text of the Qur'an, focusing on how

 Muslim exegesis identifies and incorporates extra-Qur'anic materials into its
 definition of the history of prophethood. Section one begins by identifying and

 exploring the significance of the concept of the 'Arab prophets' as found in hadith

 reports, Muslim exegesis, and other genres of scholarship such as history,
 geography, and genealogical works. Section two surveys the evidence for the Arab

 prophets, Hud, Salih, Shucayb, and Muhammad outside of the Qur'an, in the Bible,

 other ancient and late antique literature, and in documentary sources such as

 inscriptions and archaeological deposits. The conception of the 'Arab prophets'
 epitomises a more generic relationship between authoritative texts and the social

 identity of certain closely related religious groups, demonstrating how shared
 scripture creates the conditions for exegetical ingenuity and competition.

 24

This content downloaded from 136.160.92.128 on Fri, 12 Oct 2018 11:25:24 UTC
All use subject to https://about.jstor.org/terms



 Arab Prophets of the Qur'an and Bible 25

 Arab Prophets

 In his collection of prophetic hadith reports, Muhammad ibn Hibban (d. 354/965)

 cites, from a number of authorities, a long conversation between the Prophet
 Muhammad and Abu Dharr. During the conversation Abu Dharr asked Muhammad

 about prophets:4

 [Abu Dharr said] I said, 'Apostle of God, how many prophets
 (anbiya3) are there?' He said, 'One hundred and twenty thousand.' I

 said, 'Apostle of God, how many of them are messengers (rusul)T

 He said, 'Three hundred and thirteen altogether.' I said, 'Apostle of

 God, who was the first of them?' He said, 'Adam.' I said, 'Apostle of

 God, was he a prophet sent as a messenger?' He said, 'Yes. God
 created him with His hand, breathed into him from His spirit, and

 spoke with him face to face.' Then he [Prophet Muhammad] said,
 'Abu Dharr, four [prophets] are Syrian: Adam, Seth, Enoth - he is
 Idris, the first to write with a pen - and Noah. Four are Arab: Hud,

 Shucayb, Salih and your Prophet, Muhammad.'

 The statement attributed to the Prophet Muhammad about the 'Syrian' and 'Arab'

 prophets appears to delineate two categories of prophets. It may be that the terms

 used here for the prophets refers to the languages they are supposed to have used

 during their missions. A number of Arabic and Muslim sources claim that the

 antedeluvian prophets used Syriac, and that Syriac was the original language spoken

 by Adam when he was in the garden of Eden. Arabic Hermetic traditions, for

 example, state that the Tabula Smaragdina (lawh zabarjad) was written in Syriac,

 'the primordial language' (lisan al-awwal).5 According to a report preserved in
 Ahmad ibn Muhammad al-Thaclabi (d. 427/1035), a man from cAsqalan saw Elijah,
 years after he had lived his regular life on Earth, performing two special prayers in
 Syriac, a language he did not understand.6

 There is also evidence suggesting that some early Islamic traditions regarded it as
 necessary for the original language of God to be translated into Arabic when

 revealed to the Prophet. According to cAbd al-Rahman al-Suyuti (d. 911/1505), one

 opinion regarding how the Qur'an was revealed holds that Gabriel brought down the

 specific or general meaning of the 'preserved tablet' in Heaven and communicated

 this to Muhammad in Arabic.7 This is, perhaps, related to the tradition that God's

 words of revelation sounded like a chain (silsila) to the inhabitants of Heaven.8 On

 the authority of Dacud ibn Abi Hind, Ahmad ibn Hanbal (d. 241/855) reports that al

 Shacbl said that Muhammad received his first revelations in a language other than
 his own:9

 Prophethood descended upon the Prophet when he was 40 years old.

 Israfil was assigned to oversee his prophethood (qarana bi
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 nabiiwatahu) for three years, and he would teach him and speak with

 him, but the Qur'an was not revealed in his language. After three
 years, Gabriel was assigned to him, and the Qur'an was revealed in

 his language.

 Muslim exegesis on the 'Arabic Qur'an' (QurJan cArabl) mentioned in Q. 12:2,
 Q. 20:113, Q. 39:28, Q. 41:3, Q. 42:7 and Q. 43:3 also preserves traditions in which

 Syriac is said to be the original language of people, but other authorities report that

 all revelations were sent down in Arabic and translated into different languages by

 each prophet.10

 According to Muhammad Husayn al-Tabataba3i (1888-1969), the reference in
 Q. 14:4 to God sending an apostle 'in the language of his people' means that
 prophets were sent to proclaim a message in the language of the people to whom

 they were sent and among whom they lived, even though this might not necessarily

 be the original languages spoken by those prophets.11 Lot, for example was sent as a
 prophet to a people who were not his own and spoke a different language. In
 reference to this verse, Fakhr al-DIn al-Razi (d. 606/1210) mentions the opinion of a

 group of Jews from the cIsawiyya who claim that Muhammad was sent as an apostle

 to the Arabs only because the Qur'an was revealed in Arabic and the Prophet
 Muhammad had no 'people' except for the Arabs.12 Ismail ibn Kathir (d. 774/1373)

 cites a hadith report from Ibn Hanbal on the authority of Abu Dharr in which

 Muhammad says, 'God sent no prophet except with the language of his people'.13 He
 then cites Q. 7:158 and another hadith report from al-Bukhari and Muslim
 supporting the claim that the Prophet Muhammad was the one prophet sent to his

 people and to the rest of the people in the world.

 Other exegesis supports the notion that the designation of some prophets as 'Arab'

 refers to the people to whom these prophets were sent. Q. 10:47 states that every

 people (umma) has an apostle who will judge between them, and in Q. 28:59 it is
 written that God will not destroy a place (qura) until he has sent to its centre

 (ummiha) an apostle relating God's signs to them. Q. 35:24 states that there is no

 people without a warner (nadhir) having been sent among them, and in Q. 26:208
 God says he did not destroy any place that did not have warners. The 'witness'

 (shahld) to be raised from each people at the end of time mentioned in Q. 16:84 and

 89 is interpreted to be the messengers sent to each of the people while they were

 living on the Earth. According to Ibn Kathir these prophets will each bear witness to

 God for his people in their language.14 AbuT-Sucud (d. 982/1574) relates the role of
 each prophet over his people, as mentioned in Q. 4:41, to the function of Jesus on the

 Day of Resurrection as a witness against the Christians in Q. 5:117.15

 Certain passages in the Qur'an, however, appear to describe the Prophet Muhammad

 as the first prophet sent to the Arabs. According to Muslim exegesis, it is
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 Muhammad whom God addresses in Q. 28:46 as being sent to warn a people to

 whom no warner had come before. Q. 32:3 likewise describes a warner, identified by

 Muslim exegesis as the Prophet Muhammad, sent to a people to whom no warner
 had come before. cAbd al-Haqq ibn cAtiyya (d. 546/1151) relates that the Arabs

 were a people who had been taught by Abraham and his sons but had received no

 messenger like the Prophet Muhammad before.16 Ibn c Atiyya also reports that Ibn

 c Abbas and Muqatil ibn Sulayman interpret the statement about there being no

 warner before in Q. 32:3 to refer only to the period of time between Jesus and

 Muhammad.17 Mahmud ibn cUmar al-Zamakhshan (d. 538/1144) explains also that
 the lack of a warner mentioned in Q. 28:46 and Q. 36:6 refers to the 550 years

 18
 between Jesus and the Prophet Muhammad.

 It is possible that the unique role of Muhammad among the Arabs is related to the

 distinction made by Muslim scholarship between the 'apostles' (rusul) and the
 prophets (anbiya1). Muhammad ibn Sacd (d. 230/845) reports that the number of

 apostles, including the Prophet Muhammad, is 315, and the total number of prophets

 is 2,000:19

 Ibn c Abbas: Between Moses ibn cImran and Jesus ibn Mary were
 1,900 years and there is no pause between them, for between them

 were sent 1,000 prophets from the Israelites, equal to what was sent

 from non-Israelites. Between the birth of Jesus and the Prophet
 [Muhammad] were 569 years.

 In the hadith report preserved in Ibn Hibban from Abu Dharr the number of apostles

 is given as 313, but the number of prophets is 120,000. Other scholars place the

 number of prophets at 224,000. Amongst the smaller number of prophets who are

 also apostles are included those people who are sent with a revealed book or a

 message capable of supporting a full-fledged legal system such as the scriptures
 revealed to Adam, Seth, Idris and Abraham: the Torah, the Psalms, the Gospel and

 the Qur'an. cAbd Allah ibn cUmar al-BaydawT (d. 691/1292) states that an apostle is

 sent by God with a renewed law (sharcla mujaddada) whereas the prophet calls

 people to a law already established by an earlier apostle.20 Most exegetes do not
 regard the prophets Hud, Salih, and Shucayb as having brought new revealed law to

 the peoples to whom they were sent, despite the fact that each one of the three are

 identified as 'apostle' (rasul) in the Qur'an (Q. 26:125, 143 and 178).

 None of the Arab prophets, save Muhammad, however, are directly identified as a
 21

 'warner' (nadhlr). Some scholars have suggested a connection between the use of

 the term nadhlr in the Qur'an and the 'Nazirite' of the Bible and early Christianity.

 In particular, the regulations against drinking wine and cutting the hair
 seem to correspond to the Muslim prohibition on wine and the practice of growing

 the hair during the pilgrimage to Mecca. Samson (Judges 13:5, 12-14), Samuel
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 (1 Samuel 1:11), and John the Baptist (Luke 1:15) are described as having taken
 Nazirite vows.22 Early Christian exegetes such as Eusebius and Tertullian, following

 the Septuagint, interpret the nazdraios of Matthew 2:23 as referring not to
 'Nazareth' but to the special holiness of Jesus.23 Numbers 6:1-21 appears to define

 the category of the Nazirite as an archaic custom predating Biblical legislation, and

 the customs associating special vows with the activities of priestly and prophetic

 figures in the Arabian Peninsula is widespread in pre-Islamic inscriptions.24

 The notion that an apostle or prophet was sent to every people or place in the world

 parallels the concept of apostleship in other late antique religions. Al-Birum
 (d. 442/1050) cites a Manichaean belief from the Shabuhragan that a prophet was

 sent to each people:25

 Wisdom and deeds have always from time to time been brought to

 mankind by the apostles of God. So in one age they have been
 brought by the apostle called Buddha, to India, in another by Zaradust

 to Persia, in another by Jesus to the West. Thereupon, this revelation

 has come down and this prophecy has appeared in the form of myself,

 Mani, the envoy of the true God in the land of Babylon.

 A Parthian text refers to Manichaean apostles sent with books to different lands,

 'writings of light' sent to 'Byzans' in the hands of scribes.26 Apostles are said to

 have brought the 'Gospel' to the Roman empire, the 'Treasuyre of the Living' to the

 Parthian speaking regions of the East, and the 'Book of the Giants' and the
 'Ardahang' to Marw.27

 It has been debated whether this Manichaean model might be adapted from, or

 otherwise related to, the early Christian conception of apostles sent to specific
 locations in the world. The apocryphal Acts of Thomas states that the regions of the

 world were divided and assigned to each of the twelve disciples:28

 At that time we apostles were all in Jerusalem, Simon called Peter
 and Andrew his brother, James the son of Zebedee and John his

 brother, Philip and Bartholomew, Thomas and Matthew the publican,

 James [the son] of Alphaeus and Simon the Cananaean, and Judas
 [the brother] of James; and we divided the regions of the world, that

 each one of us might go to the region which fell to his lot, and to the

 nation to which the Lord sent him. According to lot, India fell to

 Judas Thomas, who is also [called] Didymus.

 The Acts of Thomas, along with four other apocryphal Acts, were part of the
 Manichaean canon of Acts subsituting for the canonical Acts of the Apostles of the

 New Testament.29 According to the early church historian Eusebius, citing from

 Origen's commentary on Genesis, the disciples received the lands by lot: Thomas to
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 Parthia, Andrew to Scythia, John to Asia, Peter to Pontus, Galatia, Bithynia,
 Cappadocia, Asia and Rome, and Paul to Rome.30 In his revision of Eusebius,
 Rufinius adds that Matthew was assigned to Ethiopia and Bartholomew to India.31

 This list is similar to that found in the canonical Acts of the Apostles (2:7-11) in

 which the disciples, in advance of being sent out from Jerusalem, find themselves

 able to speak the languages of the Parthians, Medes, Elamites, people of
 Mesopotamia, Judaea, Cappadocia, Pontus and Asia, Phrygia and Pamphylia, Egypt

 and Libya, Rome, and of Cretans and Arabs.

 The tradition of the twelve disciples of Jesus being sent to twelve regions in the

 world is supplemented by the tradition that Jesus appointed and sent 70 or 72

 apostles (Luke 10:1-20). Ephrem the Syrian mentions that Mani divided the Earth

 among his 'preachers' (kardze), and al-Blrum mentions a 'Gospel of the Seventy'
 which is attributed to a Salam ibn cAbd Allah who transmitted it from Salman al

 Farisi.32 The author of the apocryphal Acts of John, identified as Prochorus, claims

 to be 'one of 70 disciples,' and the apostle Addai is said to be 'one of the 72

 apostles'.33 This number might be related to the wide-spread late antique idea that
 the world was divided into 70 different peoples and languages, and that over each

 people was assigned an angel, and to each of whom a prophet or apostle was sent.34

 Muslim sources, likewise, speak of 70 prophets who made pilgrimage to Mecca,
 representing all the peoples of the world.35 Other apocryphal texts mention Matthew

 being sent to the 'land of the Kahenat', and James to Spain.36

 The idea that the Prophet Muhammad was one of a number of prophets sent to the

 Arabs but also the first of a certain type and thus unique is reflected in the Muslim

 exegesis of Q. 33:40, Muhammad is not the father of any of your men but the Apostle

 of God (rasiil Allah) and the Seal of the Prophets (khatam al-anbiyin).31 According
 to many exegetes, the phrase 'seal of the prophets' means that Muhammad was the

 last of the prophets. Ibn Kathir cites a number of hadith reports in which the Prophet

 Muhammad says there is no apostle (rasiil) nor prophet (nabi) after him.38 Among

 these is one of Muhammad's statements about his own prophethood:39

 I have many names: I am Muhammad, I am Ahmad. I am the one by

 whom God eradicates unbelief. I am the one who gathers the people

 under my feet. I am the last after whom there is no prophet.

 These reports, and others, emphasise that Muhammad was considered to be the last

 in a line of prophets stretching back to Adam, but the concept of Muhammad as the

 'seal of the prophets' might also be related to his special standing as a culmination of

 all earlier prophethood.

 Muhammad Ibn cAbd al-Karim al-Shahrastam (d. 548/1153) reports that Mani

 claimed to be the 'Seal of the Prophets' culminating a long line of prophets including

 Adam, Seth, Noah, the Buddha, Zoroaster, and Jesus.40 According to al-Birum, Mani
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 also claimed to be the 'Paraclete foretold by Jesus,' a claim also found in the Coptic

 Kephalaia (14:3), paralleling the Muslim understanding of Q. 61:6.41 Ephrem the
 Syrian describes a 'chain of light' that binds Abel, Enoch, Noah, Abraham, Moses,

 Joshua, Samuel, the house of David, and Joseph to Jesus.42 In the Coptic Manichaean

 homilies, Mani claims to be the last in a series of three prophets, sent to culminate

 the prophetic mission of those who came before him in the central land of Babylon:43

 Apostles and messengers I have sent out into all countries so that the

 earlier apostles, who had come before them, have not done anything

 corresponding to this that I have done during this difficult generation,

 with the exception only of Jesus, the son of greatness, who is the

 father of all apostles ... But now the third apostle, the savior, was sent

 to [Babel]. He has already revealed himself to her. He will abide with

 her to the end of the world, the third apostle who has been
 commanded and sent to her.

 A similar claim is repeated by al-Birunr.44

 This revelation has been sent down, this prophethood, in this last

 generation, through me, Mani, the apostle of the true God, to the land
 of Babel.

 The Kephalaia also states that Seth was the first prophet in a line followed by Enosh,

 Enoch, Shem, the Buddha, Zoroaster, Jesus and Paul, a prophet being sent for each

 generation until the coming of Mani the prophet sent to the last generation 45

 The concept of prophethood found in Manichaeism and other late antique religions is

 that the coming of the final prophet initiates a new historical era. Not unlike the

 Manichaean series of three prophets sent for each age, Mandaean religion envisions

 prophethood as occurring in groups of three: Hibil and Shitil, the 'keepers of the

 epoch', foretell the coming of Anosh the savior and last of the three great apostles.46
 The Mandaean 'Creation of Man' describes the three Uthras, Hibil, Shitil, and

 Anosh who are sent into the world by Ptahll the 'father' of the Uthras. A similar

 concept is found in the Ismacili doctrine of the cyclical manifestations of the divine
 48

 mind through various prophetic figures stages in groups of three. In a not dissimilar

 fashion, the Prophet Muhammad appears to be defined as the first of the Arab

 prophets to bring a revelation, in the form of the Qur'an, which is unique in being

 the only revelation recorded in Arabic. In eastern Manichaean literature, Mani is

 portrayed as the 'divine Mani Buddha' and the 'Buddha of Light,' perhaps linking
 him to the Buddhist notion of Maitreya the future Buddha whose coming heralds the

 end of this age and the beginning of a new epoch. Mani, not unlike the Prophet
 Muhammad as the second Adam, appears to have been considered the prophet

 whose mission culminates, in the inauguration of a new age, the line of prophets

 initiated by Adam.
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 In Q. 6:92 and Q. 42:7, the Prophet Muhammad is portrayed as a prophet (nadhlr)

 sent to the 'mother of the cities' or 'metropolis' (umm al-qurd) with an Arabic
 revelation:

 This is a book which we have sent down, a blessing, confirming that

 which is in his hand, that you might warn the umm al-qurd and from

 all around it those who believe in the next world, who believe in it

 [the book] and keep their prayers (Q. 6:92).

 We have revealed to you an Arabic Qur'an so that you might warn

 the umm al-qurd and all around it, warn of the day of assembly of
 which there is no doubt, a group in Paradise and a group in the

 blazing fire (Q. 42:7).

 Abu cAbd Allah Yaqut al-Hamawi (d. 626/1229) records that Mecca is called 'umm

 al-qurd' because it is situated in the geographical centre of the world and represents

 the symbolic centre of civilisation.50 According to reports preserved by al-Tabari,

 Mecca is called 'umm al-qurd' because it was the point from which all of the Earth

 was spread out and created. Mecca was the first point on Earth where Adam

 established civilisation, and it is the point on Earth to which the last prophet is sent,

 from where his message is conveyed to the lands surrounding to include all of the

 world.51 Muhammad's special status as the last of the Arab prophets makes him
 unlike all other prophets in that his mission is intended to be universal in scope. He

 is the 'second Adam', coming to inaugurate a new age and a new civilisation just as

 did Adam, as the prophet to all humanity, when he fell from the garden of Eden.52 It

 is not that the Prophet Muhammad was sent to the Arabs alone or with a revelation

 only for those who understand Arabic, but rather that the Arab prophet, Muhammad,

 who is the last of all the prophets, brings a message to Mecca and from there to the
 rest of the world.

 Arab Prophets Outside the Qur'an

 It is remarkable that the four Arab prophets mentioned in the hadith report of Abu

 Dharr cited at the beginning of this article - Hud, Salih, Shucayb and Muhammad -

 appear to be the only prophets mentioned by name in the Qur'an whose existence in

 the Biblical record is called into question. There are other prophets, identified by

 name in Muslim exegesis, such as al-Khidr (Q. 18:60-82) and the prophet associated

 with the 'People of the Well' (Q. 25:38-9 and Q. 50:12-14, usually called Hanzala
 ibn Safwan). The name DhuT-Kifl given to the prophet in Q. 21:85 and Q. 38:48 is

 considered by Muslim exegetes to be an epithet of the son of Job referring to this

 prophet's habit of keeping (kafala) the commandments and following the
 requirements of religion.53 Other prophets, alluded to but not mentioned by name in
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 the Qur'an, Muslim exegesis identifies with commonly recognised Biblical figures

 such as Jeremiah and Daniel (see Q. 2:259).

 That the coming of the Prophet Muhammad is foretold, and that he is mentioned by

 name in the Bible and other revealed texts is evident from the Qur'an and Muslim

 exegesis. Q. 21:105 explicitly quotes from the Bible, although Muslim exegetes
 hold different opinions regarding the exact identification of the book that is cited:

 We have already written in the Psalms (al-zubur), after the reminder

 (al-dhikr): My servants, the upright, shall inherit the land.

 Most scholars consider this verse to be a citation of Psalm 73:29:55

 The righteous (sadiqlm) shall inherit the land, and dwell upon it
 forever.

 According to al-Zamakhshari, the 'reminder' in Q. 21:105 is considered to be the

 Torah, a generic name for the books that were sent down to the prophets, or the

 'Mother of the Book' (umm al-kitab) which, he says, is the preserved tablet from

 which all revelation is taken.56 Ibn cAbbas is reported as saying that 'the land' (al

 ard) is the garden of Eden, but others say that it refers to the Holy Land (al-ard al

 muqaddisa), and that the followers of Muhammad are those who will inherit it. Ibn

 cAtiyya states that 'the land' refers to the the land of this world, all of that which is

 bestowed upon the believers.57

 Muhammad ibn Ahmad al-Qurtubi (d. 671/1272) explains the verse in more detail,

 closely linking the Prophet Muhammad with Moses and the Israelites:58

 [We already wrote in the Psalms] the Psalms and the Book (al-kitab)

 are one, and it is permitted to say 'psalms' for the Torah and Gospel,

 as in T wrote it' (zabartu), i.e. T wrote it (katabtu) and collected it

 into writings (zubur)\ Sacid ibn Jubayr says: 'Psalms' (al-zubur) is

 the Torah, the Gospel and the Qur'an.'

 [After the reminder] which is in the Heavens [that the land] the land

 of the Garden [my servants, the upright, shall inherit], Sufyan relates

 from al-Acmash, from SacId ibn Jubayr: The 'Psalms' are the Psalms

 of David. The 'reminder' is the Torah of Moses. Mujahid and Ibn

 Zayd: The 'Psalms' are the books of the prophets, and the 'reminder'
 is the Mother of the Book which is with God in the Heavens. Ibn

 c Abbas says: The 'Psalms' are the books which God revealed after

 Moses to his prophets, and the 'reminder' is the Torah revealed to
 Moses ...
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 It is better to interpret 'the land my servants, the upright, shall inherit'

 as referring to the land of the Garden just as Sacid ibn Jubayr says

 because the land of this world has already been inherited by the

 upright, and others. This is the opinion of Ibn c Abbas, Mujahid, and
 others.

 Mujahid and AbuT-cAliya: This interpretation points to the word of

 God: Praise God who has fulfilled his promise to us and caused us to

 inherit the land [Q. 39:74]. According to Ibn c Abbas: It is the Holy

 Land, and also attributed to him: It is the land of the unbelieving
 nations which the followers of Muhammad took as a bequest in the

 conquests.

 It is said: The intention of this [viz. the 'land'] is that of the Israelites.

 An indication of this is the word of God: We caused the people who

 were considered weak to inherit the land, from the East to the West of

 it, that which we blessed [Q. 7:137].

 Most of the exegetes are of the opinion that the intention of the

 'servants' and the 'upright' is the followers of Muhammad.

 In his exegesis of Q. 21:105, al-Tabari records the opinion of Ibn cAbbas that the

 verse means that God announced in the Torah, the Psalms, and all previous
 knowledge, before the creation of the Heavens and the Earth, that the followers of
 Muhammad would inherit the Earth, he would cause them to enter the Garden of

 Eden, for they are the upright.59

 Q. 61:6 is considered by Muslim exegetes to be a reference to the Gospel, and
 appears to cite the Gospel of John 15:25-6:60

 When Jesus the son of Mary said: Israelites, I am the apostle of God

 to you, fufilling the Torah that is in my hands, heralding an apostle

 who comes after me whose name is Ahmad. When he came to them

 with clear signs they said: This is clear sorcery (Q. 61:6).

 But all this was only to fulfil the words written in their law: 'They
 hated me for no reason.' When the Paraclete comes, whom I shall

 send to you from the Father, the spirit of truth who issues from the

 Father, he will be my witness, and you too will be my witnesses,

 because you have been with me from the outset (John 15:25-6).

 A similar statement is found in Ibn Ishaq's biography of the Prophet Muhammad, in

 which John 15:23-6 is cited, apparently from a Syriac source:61
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 But when the Comforter (munahhemand) has come whom God will

 send to you from the Lord's presence, and the spirit of truth which

 will have gone forth from the Lord's presence, he shall bear witness

 of me and you also, because you have been with me from the
 beginning.

 Ibn Ishaq adds that munahhemana is Syriac for Muhammad, and that in Greek it is

 baraqlitus, both of the terms being used by Jesus as references to the coming of the

 Prophet Muhammad.62

 Additional passages are adduced by Muslim exegetes as examples of references in

 the Bible to the Prophet Muhammad and his mission. Many of these are also used in

 Christian exegesis as examples of Old Testament prefigurations of the coming of

 Jesus.63 In a number of different contexts, usually associated with the figure of Kacb

 al-Ahbar, Isaiah 42, for example, is taken as a depiction of a future prophet who will

 bring a new Torah to the Gentiles.64 cAli ibn Rabban al-Tabari (fl. 3*79* century)

 takes Isaiah 40:3-5, which are used in the Gospel of Luke (3:4-6) as a prophecy
 repeated by John the Baptist in reference to Jesus, as pertaining to the coming of

 Muhammad.65 Muhammad ibn Zafar (d. 565/1170) relates images from Isaiah 54

 and 60, taken by Jewish and Christian exegesis as references to the desert Jerusalem,

 to Mecca.66 The image of the vineyard transplanted into the desert, found in Ezekiel

 19:10-14 is interpreted by Ibn Rabban as a reference to Mecca, and other scholars

 refer to passages in the Psalms that relate to Mecca and the Prophet Muhammad.67

 There are also passages in the Qur'an which Muslim exegetes identify as allusions to

 Biblical prophecies foretelling the coming of the Prophet Muhammad. In his
 exegesis of Q. 2:129, Ibn Kathir emphasises the universal nature of the prophet
 whom Abraham asked God to send to Mecca from among his descendants:68

 The prayer of Abraham for the people of the Meccan sanctuary (al

 haram) that God send among them an apostle from them, i.e. from the

 seed of Abraham. This prayer had already been answered by the

 foresight of God in specifying Muhammad as an apostle to them and

 to the rest of the non- Arabs, both people and jinn.

 Ahmad ibn Hanbal reports on the authority of cAbd al-Rahman ibn

 Mahdi, on the authority of Mucawiya ibn Salih, on the authority of

 Sacid ibn Suwayd al-Kalbi, on the authority of cAbd al-Acla ibn Hilal

 al-Salmi, on the authority of al-cIrbad ibn Sariyya: The Apostle of
 God said, T was the Seal of the Prophets with God when Adam was

 still unformed in the clay, and I will relate to you what this means: [I

 am] the prayer of my father Abraham, the good news of Jesus, and

 the vision of my mother which she saw just like the mothers of all the

 prophets see.'
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 Muslim exegetes situate the larger account of Abraham's journey to Mecca and his

 rebuilding of the Kacba into the Biblical narrative of the expulsion of Hagar and
 Ishmael found in Genesis 21:22-34 through a conflation of Beersheba and
 Zamzam.69

 Not unlike their exegesis of Biblical passages to demonstrate the authority of the

 Prophet Muhammad, Muslim exegetes use the Bible, and Jewish and Christian
 exegesis of it, to interpret the account of the prophet Shucayb as it is related in the

 Qur'an. Outside of the Bible and Qur'an, there is little direct evidence to which

 Muslim exegetes and historians can point for the historicity of the prophet Shucayb

 and the people to whom he was sent. According to a report, given on the authority of

 Wahb ibn Munabbih, Shucayb died in Mecca along with a group of his followers, all
 70

 of whom were buried to the west of the Kacba. In his exegesis of Q. 2:125, al
 Suyutl reports that Shucayb, along with Hud, Salih, Ishmael, and Noah are buried in

 the sanctuary at Mecca.71 Taqi al-DTn al-Fasi (d. 832/1429) records a number of

 traditions preserving reports that large numbers of prophets were buried near the

 Kacba in Mecca.72 There is also a tomb around which is built a mosque in the WadT

 Shucayb in Jordan just outside of the city of al-Salt which is said to be the tomb of

 the prophet Shucayb.73

 The name 'Shucayb', and variants of it, appears to have been popular and is well

 documented in pre-Islamic inscriptions.74 The root scb appears in Safaitic
 inscriptions six times from locations in Wad! Gharz and al-cIsawi, and in Minaean

 inscriptions from al-cUqla in northern Arabia two times.75 Variants of the name

 occur with a suffix, scbw from Mada?in Salih and the Sinai,76 from Timnac and in

 multiple South Arabian inscriptions as scbm^ Safaitic inscriptions from the Jabal al

 Druz and the basalt desert of Jordan and Iraq as scbn1S and scbyn,19 the possible
 feminine forms as scbt*? scbh,sl with a prefix in Qatabanian as cmscbm*2 and with

 an attached theophoric element the name appears as scbcl in Phoenician,83 and
 scbnywS4 and scb?mr in Safaitic.85 The name 'Midian' (mdyn) associated with the

 people to whom Shucayb was sent, is attested as a name for a people or tribal
 grouping in Safaitic, and is found as an element in personal names in Nabataean

 inscriptions from the Negev.86 Numerous literary sources, especially from Jewish

 and Christian authors, refer to Midian and the Midianites, including Philo, Origen,

 and Eusebius, and the names 'midyart and 'medarC appear in Greek sources as the

 names of cities in the area east of the Gulf of Aqaba.87

 Midian, as the name of an individual, a people, and a location, is also known from

 the Bible and Jewish and Christian exegesis.88 The Midianites are mentioned as

 being merchants (Gen. 37:25-36), as a group of people defeated by the king of
 Edom (Gen. 36:35), as having kings (Num. 31:8, Josh 13:21), as having elders
 (Num. 22:4, 7), and as enemies against whom Gideon fought (Judges 6-8) a battle

 later commemorated in Psalm 83:9-12 and Isaiah 9:3 and 10:26. More prominent
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 than these references, however, is the relationship between Moses and Midian in

 Exodus 2-4, 18 and Numbers 25 and 31. Muslim exegetes maintain that Shucayb,

 closely associated with Midian in the Qur'an, is to be identified with Jethro
 mentioned in Exodus and elsewhere as the Midianite father-in-law of Moses. Both

 al-Thaclabi89 and Ibn Kathir90 provide a Biblical genealogy for Shucayb:

 Muslim scholars disagree concerning the genealogy of Shu?ayb. The

 People of the Torah say he is Shucayb ibn Sayfun ibn Ephah (cAyfa)

 ibn Thabit ibn Midian ibn Abraham. Muhammad ibn Ishaq says he is

 Shucayb ibn Mika3Il ibn Yashjar ibn Midian ibn Abraham, and his

 name in Syriac is Jethro (Yathriiri). His mother is Makll the daughter

 of Lot, and Shucayb was his uncle (al-Thaclabi).

 Shucayb is their prophet. He is Ibn Makll ibn Jokshan (Yashjari)
 according to Ibn Ishaq. He says: In Syriac he is called Yatrun, but this

 is speculation. He is called Shucayb ibn Issachar (Yashkhar) ibn Levi

 ibn Jacob. He is also called Shucayb ibn Nuwayb ibn Ephah (cAyfa)

 ibn Midian ibn Abraham, and he is called Shucayb ibn Dayfur ibn

 Ephah (cAyta) ibn Thabit ibn Midian ibn Abraham, and there are
 other opinions also (Ibn Kathir).

 In his commentary on Q. 28:25, Ibn Kathir also states that according to the 'books of

 the Israelites' the name 'Jethro' (Thayruri) is the name of Moses' father-in-law who

 is said to be the cousin of Shucayb.91

 The genealogies provided by Muslim exegesis link Shucayb with a number of related

 Arab peoples and tribal groupings known from the Bible and other historical
 sources. Genesis 25:1-4 lists the sons of Abraham and Keturah, his third wife:

 Abraham married another wife whose name was Keturah. She bore

 him Zimram, Jokshan, Medan, Midian, Ishbak and Shuah. Jokshan
 was the father of Sheba and Dedan, and the sons of Dedan were the

 Asshurites, the Letushim, and the Leummim. The sons of Midian are

 Ephah, Epher, Hanoch, Abida and Eldaah. All these are sons of
 Keturah.

 In the genealogies provided by the Muslim exegetes, Shucayb is said to be a
 descendant of Midian, which would account for his being identified as a Midianite in

 the Qur'an, or a descendant of Jokshan the brother of Midian. The connection with

 Midian would place Shucayb in the area near the Gulf of Aqaba in the northwestern

 part of the Arabian Peninsula. The Assyrian annals of Tiglath-Pileser III (734 BC)

 and Sargon II (716 BC) also seem to place the tribe of Ephah, the most renowned of
 92

 the sons of Midian, in the northwestern corner of the Arabian Peninsula.
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 Through these Biblical genealogies, Muslim exegesis also links Shucayb to Arab
 peoples and tribes in the southern part of the Arabian Peninsula. Ibn Kathir includes

 in his genealogies one linking Shucayb to two Israelite tribes, through Levi and

 Issachar (Yashkhar) to Jacob (Gen. 30:17-18), apparently making Shucayb an
 Israelite prophet. But Yashkhar could be a variant of Jokshan, or of Joktan ibn Eber

 who is, like Jokshan, also said to be the father of Sheba (Gen. 10:25-30).93 The

 southern Arabian connection is also made through Ephah who is associated with

 Sheba in Isaiah 60:6, and the names of two of Ephah's brothers, Abida and Eldaah,

 are attested as names of South Arabian kings: Abiyada and Yadail.94 There is
 evidence that the prominent ancient city of Dedan, modern al-cUla at the head of the

 Wad! al-Qura, in the northern Arabian Peninsula, had close ties with the Minaean

 people of the southern Peninsula.95

 In his Qisas al-anbiya3 and his commentary on Q. 28:25, Ibn Kathir explains that,

 historically, the prophet Shucayb cannot be identified with the father-in-law of

 Moses, although Moses and Shucayb were related by marriage, because Shucayb
 lived in the time of Abraham and Lot, more than 400 years earlier than the time of

 Moses.96 By identifying Shucayb and Jethro, however, Muslim exegesis garners
 Biblical references to highlight the relationship between the Arab and Israelite
 prophets. It is Shucayb, rather than another of the descendants of Abraham, who is

 custodian of the prophethood passed onto Moses and the Israelites. Muslim exegesis

 identifies Moses with Israel by conflating the account of Moses in Midian
 (Q. 28:21-8) with the account of Jacob and Laban in Genesis 29. Muslim exegesis

 also links the acount of Jethro instructing Moses in the administration of God's

 justice in Exodus 18 with the story of Moses and al-Khidr in Q. 18:60-82.97

 In a similar fashion, Muslim exegesis uses Biblical and other historical references to

 provide a fuller picture of the prophets Hud and Salih, exemplifying the role of the

 Arabs in the history of prophethood. The names of Hud and Salih occur relatively

 frequently in the text of the Bible. Hod (hod), one of the sons of Zophah, is
 mentioned in 1 Chronicles 7:37, and the Abihud (abihud), a descendant of Benjamin,

 is mentioned in 1 Chronicles 8:3. Also attested are theophoric names related to Hud

 and Salih such as Ammihud (cammihud) (Numbers 1:10, 2:18, 7:48 and 53, 10:22,

 34:20 and 28; 2 Samuel 13:37; 1 Chronicles 7:26, 9:4), Hodaviah (Ezra 2:40; 1 Chr.

 5:24, 9:7), Hodiah (Neh. 8:7, 9:5, 10:10, 13 and 18; 1 Chr 4:19), Hodevah (Neh.
 98

 7:43). The name Shelah (selah, sela; Greek sola) is found in the theophoric
 Methuselah, and could be a divine name, perhaps a reference to the Canaanite deity

 Salah." The name Hud and its variants, primarily in theophoric names such as

 hwdyh (Hud+Yahweh), appear almost a dozen times in pre-Islamic inscriptions in
 Safaitic, Aramaic from Elphantine, Canaanite, Palmyrene, and Nabataean.100 A close

 variant of the name also occurs in Assyrian inscriptions (hu-da-a-a, hu-ud-da-ia)m
 and in Iranian (Hudln).102 The name Salih (slh) appears on a number of Safaitic
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 cairns found in the basalt desert of Jordan and Iraq,103 and in variants such as sli in
 Amorite from Mari,104 Dslh in Punic and Safaitic,105 slhm in Hadrami,106 with a

 patronimic suffix (slhdw) in Nabataean found near Dedan,107 and an Assyrian
 inscription, dated to 742 BC, has the name sa-la.m

 The names of the people and places associated with Hud and Salih are also attested

 outside of the Qur'an and Muslim tradition. An Assyrian inscription of Sargon II,

 dated to 710 BC, mentions the victory of Sargon II over an Arab tribe named
 Thamud,' the Tbadidi', and the fortress of 'Adumu' of Arabia.109 The city of
 Dumah, rendered with an initial alif in the LXX, is mentioned in Isaiah 21:11 as a

 place in the Edomite region of Seir, and could be associated with the Dumat al
 Jandal (modern al-Jawf) of the northern Arabian desert on the road between Babylon

 and Taima.110 Another Assyrian inscription commemorates the victory of
 Sennacherib's army against the Arabs and the chasing of the Arab queen to the

 desert fortress of Adummatu.111 Also, an Tyad' is mentioned in a Palmyrene
 inscription, and the Greek geographer Ptolemy mentions the 'Oaditai' as a people

 living in northwestern Arabia.112

 A number of hellenistic and late antique sources refer to the Thamud. The Greek

 historian and geographer Pliny reports that the 'Thamudaei' controlled Dedan and

 Dumah in the Seleucid period.113 A fifth-century AD list, the Notitia Dignitatum,
 representing a military organisation from the reign of Diocletian, mentions the

 Thamudeni' on the Egyptian frontier, and the 'Equites Thamudeni Illyriciani' in

 Palestine.114 Diodorus and Pliny state that the 'Thamoudonoi' dwell along the coast

 of the Red Sea between al-Muwaylih and Ra3s Karkuma.115 A Nabataean temple
 foundation text dated to 166 BC from Rawafa, refers to a Thamudic tribal

 confederation (srkt tmwdw) operating under Roman control.116 Another Thamudic

 inscription from the area of the northwestern Arabian Peninsula records a war with

 the 'people of Thamud' (?l fmd).ul In other Thamudic inscriptions, people refer to

 themselves as being 'Thamudic' or 'from the Thamud'.118

 Archaeologists have identified two separate sites as possible locations for the ruins

 of the city of Iram, associated with the people of cAd in the Muslim exegesis of

 Q. 89:6-8. At one of these sites, in Wadi Ramm in the desert east of Aqaba, was
 discovered a stone reused in a ruined Nabataean temple on which was inscribed in

 North Arabic the phrase 'Allat the Great who is at Iram' (3lhf rbf dy bJrm).n9 The

 other site, in the gravel desert north of the Dhofar region of Oman toward the Empty

 Quarter, is a caravan city from the first millennium BC. The combinations % cdty,

 cd\ cwd and cwdw occur regularly in Thamudic, Palmyrene, and Nabataean as
 names of individuals and, perhaps, names referring to groups of people.120 The term
 cdd, attested in Thamudic and Old Aramaic could also mean a 'messenger' or a

 'diviner,' from the root cdd with the meaning of 'to count'.121 Iasmakh-Addu appears
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 as a royal name at Marl,122 and Idi-bi-?-lu the Arab (a-ru-bu) is mentioned as being
 123

 assigned to the Egyptian frontier.

 Muslim exegetes provide two distinct genealogies for Hud and Salih, one of which

 ties both of these Arab prophets directly into the descendants of Shem listed in

 Genesis 11:10-26. According to al-Suyuti, Ibn Hisham states that Hud is Eber ibn

 Arpachshad ibn Shem ibn Noah, and this same genealogy is repeated by Ibn
 Kathir.124 Bedouin traditions regarding the tombs of Hud and Salih in the
 Hadramawt maintain, in parallel with this genealogy, that Salih is Shelah the father

 of Eber or Hud.125 In the Dhofar region of Oman, local tradition preserves the tombs

 of Hud ibn Eber (cAbir), Eber ibn Hud, and Salih ibn Hud.126 In his history, al

 Tabari preserves a tradition regarding Noah's prayer for prophets to issue from
 among his descendants:127

 Others besides Ibn Ishaq have said that Noah prayed that prophets

 and apostles would be descended from Shem and that he prayed that

 kings would be among the descendants of Japeth ... To Shem were

 born Eber, Elam, Asshur, Arpachshad, Lud and Aram. Shem's place

 was in Mecca. From the descendants of Arpachshad came the
 prophets and apostles and the best of humanity, all the Arabs, and the

 Pharaoahs of Egypt. Descended from Japeth ibn Noah were all the
 kings of the non-Arabs such as the Turks, the Khazars, and others as
 well as the Persians.

 This prophecy coincides with the genealogy of Genesis 11 where Shem's line
 through Noah, Shem, Arpachshad, Eber and Shelah culminates in Abraham.128 In
 Luke 3:35, Shelah the son of Eber forms a line which culminates in Jesus.129

 The other genealogies given by Muslim exegetes use the Biblical lineage of Shem to

 link Hud and Salih to the Arab peoples who were destroyed by God for not
 following their prophets. According to al-Suyuti, Wahb ibn Munabbih relates that

 Salih was a son of cUbayd ibn Hayir ibn Thamud ibn Hayir ibn Shem ibn Noah, and

 al-Thaclabi gives the list as Salih ibn cUbayd ibn Asif ibn Mashaj ibn cUbayd ibn
 Hadhir ibn Thamud ibn cAd ibn Uz ibn Aram ibn Shem ibn Noah. Hud was a son of

 cAbd Allah ibn Rabah ibn Hawidh ibn cAd ibn Uz ibn Aram ibn Shem ibn Noah.130

 The genealogies of both Hud and Salih use Shem or his grandson as the Biblical
 point onto which is grafted the origins of the divisions among the ancient Arabs. In

 the Biblical account, Uz is located in northwestern Arabia (Jeremiah 25:20, Job 1:1,

 Lamentations 4:21), between Dedan and Edom, and thus associated with the origins

 of the peoples of Arabia.131 On the authority of Ibn Ishaq, al-Tabari writes writes that
 it was during the lifetime of Eber's son and his descendants that the world was

 divided into regions and the language of each region became different. The Biblical
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 Peleg, son of Eber, is called 'Qasim' ('one who divides') in Arabic because of the
 division of the Earth at his time.132

 Muslim genealogists divide Arabs into two groups, the 'original Arabs' (al-cArab al

 cariba), also known as the 'extinct' of 'long-ago Arabs' (al-cArab al-ba?ida), and
 the 'arabicised Arabs' (al-cArab al-mustacriba):m

 Aram ibn Shem ibn Noah begat Uz ibn Aram, Gether ibn Aram, and

 Hul ibn Aram. Then Uz ibn Aram begat Gether ibn Uz, cAd ibn Uz,

 and cUbayl ibn Uz. Gether ibn Aram begat Thamud ibn Gether and

 Judays ibn Gether. They were an Arab people speaking the Mudari

 language. The Arabs called these nations the 'original Arabs' because

 Arabic was their original language, but they called the descendants of

 Ishmael ibn Abraham the 'arabicised Arabs' because they spoke the

 language of these people after they had settled among them. The c Ad,

 Thamud, Amalekites, Umaym, Jasim, Judays, and the Tasm are the

 original Arabs.

 Ibn Kathir gives a slightly different list of the 'original Arabs' that includes the

 Midianites, which would categorise the prophet Shucayb as belonging with Hud and
 Salih:134

 The Arabs who were before Ishmael were called the 'original Arabs'.

 They were many tribes, among them cAd, Thamud, Jurhum, Tasm,

 Umaym, Midian, Amalekites, cUbayl, Jasim, Qahtan, the Banu
 Yaqtan and others.

 The Arabic language of Ishmael and his descendents (al-c arabiyya al-fusha), from

 whom descends the Prophet Muhammad, was learned from the 'original Arabs' with

 whom Ishmael lived in Mecca, including the Jurhum, the Amalekites, the people of

 Yemen, and the other Arab peoples who preceded Abraham.135 But Ishmael and his

 descendents, including the Arab tribes, such as Kedar from which the Prophet

 Muhammad is said to have descended, are to be distinguished sharply from the older
 Arab tribes to whom Hud and Salih were sent.

 The Biblical image of these ancient Arab tribal groups is negative, in that many of

 the 'original Arabs' are portrayed as the enemies of the Israelites. According to al

 Tabari, Lud ibn Shem ibn Noah begat Tasm and Amalek, and Amalek begat all the

 peoples of Syria, the Canaanites, the Egyptians, the Jasim, the Umaym, and the

 Judays.136 In Jewish exegesis, Amalek is likewise the forefather of the enemies of the
 Israelites and the Jews. Haman's persecution of the Israelites in the Esther story is

 said to be due to the fact that he is a descendant of Amalek,137 and Muslim exegesis

 recognises the presence of Haman alongside Pharoah in building the tower of Babel

 in Q. 28:36?42 and Q. 40:36-7. Amalek is also linked with Edom, with the pharoah
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 of Egypt, and with the Philistines. Ibn al-Jawzi and others explain that the giants

 inhabiting the Holy Land in the time of Moses were the Amalekites, and the giant

 Goliath whom David defeated in Q. 2:251 was from the Amalekites who had

 conquered Gaza and Ashkelon.138 In his history of Mecca, Muhammad ibn cAbd
 Allah al-Azraqi (d. 222/837) narrates how the Jurhum and the Amalekites, to whom

 Ishmael was sent as a prophet and rejected, were expelled from Mecca by Qusayy
 and c Abd al-Muttalib, the grandfather of the Prophet Muhammad, who recovered the

 well of Zamzam.139 This coincides with God's statement in Deuteronomy 9:5 that he

 is commanding the Israelites to enter the Holy Land, not as a reward for them, but so

 that he might use them as the instrument to punish the wickedness of the people

 occupying the land.

 Muslim exegesis associates the famous ruins of the Arabian Peninsula and elsewhere

 with the original Arabs as a means to underline the failure of these peoples to obey

 the prophets sent to them. According to al-Tabari and Ibn Kathir, Salih moved to

 Mecca after the destruction of the Thamud and the restriction of access to the place

 where Thamud had lived.140 Others report an incident when the Prophet Muhammad

 went on a campaign to Tabuk, stopped at Mada?in Salih, and discovered the grave of

 Abu Righal.141 Ibn Jurayj reports that the Prophet Muhammad prohibited his
 followers from entering the area of or taking water from Mada?in Salih, also called

 al-Hijr.142 This parallels the association of other ancient ruins with locations where

 God destroyed people who rejected prophets such as the ruins of Bacalbek and
 Elijah. The peoples identified as the 'original Arabs' are the peoples identified in the

 Bible as being destroyed by God, such as in the narratives of the Israelite conquest of

 the Holy Land.

 Conclusions

 Muslim historians and exegetes mention other prophets who were considered to be

 Arab prophets, such as Khalid ibn Sinan ibn c Ayth al-cAbsi who lived between Jesus

 and Muhammad.143 The prophets Satlh and Shiqq prophesy to a South Arabian king
 about the future mission of the Prophet Muhammad, and other prophecies of Satih

 are cited.144 The list also includes local Arab prophets such as the prophet Radwa in

 al-Jabal al-Akhdar in Oman, the prophet cUmran in Salala, and the prophets Ayla
 and Zurayq in Lebanon.145

 The Muslim attempt to demonstrate that the prophethood of Muhammad is a

 continuation and culmination of the history of ancient prophecy is directly linked to

 the asserted authority of the revelation contained in the text of the Qur'an. Muslim

 exegetes make reference to passages in the Bible and other pre-Islamic literature to

 show the antiquity of the model of prophethood represented by Muhammad and the

 Qur'an. In addition, Muslim exegetes draw upon the well-documented tradition of

 cultic activity attested in the Arabian Peninsula and throughout the ancient Near
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 East. In effect, the Muslim exegetes construct a sort of Muslim 'Bible Theology' not

 unlike Christian 'Old Testament Theology' which appropriates the Jewish Bible to
 the New Testament model of Jesus.

 This strategy of using scripture shared by another, older religious tradition to

 establish the precedent and authority of a newer religious identity is familiar from

 the history of religions. The scripture of many religions is claimed to be a missing

 part or completion of an already known text. The Church of Jesus Christ of the

 Latter Day Saints maintains that the Book of Mormon is part of the history of the

 Israelites lost from the extant Old Testament.146 Certain Buddhist sutras are regarded

 as lost portions of the Buddhist canon hidden from public knowledge until the
 appointed time of their discovery. 4 Ezra 14:37^18 refers to the 94 books produced

 by the prophet Ezra, only 24 of which were made public while 70 were to be kept

 hidden. The Odes of Solomon (23:5-10) refers to the 'heavenly letter' unable to be

 obtained and the Life of Adam and Eve narrates how Seth hid tablets containing

 secret revelations which are found by Enoch and on the basis of which he is able to

 predict the coming of Jesus (50:1-3). Similar accounts are found in Philo, Josephus,

 2 Enoch 33:8-12, Genesis Rabbah 26, and Abot de Rabbi Nathan 31.147

 Some of these and other scriptures are regarded as replacing the earlier, already

 known canon of scripture. The Book of Jubilees, for example, refers to the 'first

 book of law' which is to be understood in light of the 'second book' of the law
 disclosed in Jubilees (6:22; 30:12, 21; 50:6). Parallel to the rabbinic notion of the

 oral Torah, the Pseudo-Clementines explains that whole of the Torah was not written

 down by Moses and false parts of the written Torah were interpolated by later
 u 148 scribes:

 Moses delivered the law of God orally to seventy wise men that it

 might be handed down and administered in continuous sequence.
 After the death of Moses, however, it was written down not by Moses

 himself, but by an unknown person ... But how, after his death, could
 Moses write: 'And Moses died ...'? And as in the time after Moses -

 about five hundred or more years later - it was found in the temple

 that had lately been built, and a further five hundred years it was

 carried away, and in the reign of Nebuchadnezzar it was consumed by
 fire. And since it was written in the time after Moses and was

 repeatedly destroyed, the wisdom of Moses is shown in this; for he

 did not commit it to writing, foreseeing its disappearance. But those

 who wrote the law, since they did not foresee its destruction, are

 convicted of ignorance and were not prophets.

 The Damascus Rule (5) refers to the 'sealed book of the Law' which was hidden in

 the Ark and not opened until the coming of the priest Zadoq. The Temple Scroll
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 (6:11-7:6) also mentions the 'second Torah' found in a sealed ark. The Epic of
 Gilgamesh refers to a lapis lazuli tablet sealed in a special chest,149 and a story found

 in the Alf layla wa-layla and in the Qisas al-anbiya3 of al-Thaclabi tells of how

 Buluqiya, the son of the Israelite king Josiah, found writings in a box that told of the

 coming of the Prophet Muhammad.150

 Muslim exegetical identification of the Arab prophets in the Bible provides an
 example of how Islam used a scriptural concept and content shared with Jews and

 Christians to establish its own distinct identity and authority. Despite the widespread

 idea that Muslims do not accept the Bible as authoritative and dismiss its content as

 unreliable, it is evident that Muslim exegetes did use the Bible to demonstrate the

 authority of the Prophet Muhammad and the Qur'an. In these examples, Muslim
 scholars do not appear to be making the claim that the text of the Bible is not sound

 or that the content has been changed. It would be a misleading simplification to

 characterise the Muslim approach to discrepancies between the Bible and Qur'an as

 all being due to Jewish and Christian alteration (tahrif) of the revealed text.151
 Muslim scholars do refer to the conscious alteration of the contents of the text of the

 Bible by the Jews in the time of the Prophet Muhammad, reportedly done in an

 attempt to hide Biblical passages that would confirm the authority of the Prophet

 Muhammad. CAH ibn Ahmad ibn Hazm (d. 456/1064), using the narrative of the

 Bible itself, as does the Pseudo-Clementines, explains that the integrity of the text of

 the Bible was reportedly lost a number of times in Israelite history, including during

 the time of the divided kingdoms and in the aftermath of the Babylonian exile.152 In

 his exegesis of Q. 7:154, Ibn Kathir relates that Moses threw and broke the tablets of

 revelation he received from God, and that the pieces were collected later and

 eventually stored in the treasury of the Israelite kings until the coming of Islam.153
 Although rabbinic sources state that God replaced the tablets Moses broke,154 Ibn

 0Abbas is reported to have said that when the Torah was revealed to Moses, God

 withdrew (rafaca) six of the seven parts that were sent down originally.155

 In other cases, Muslim sources draw upon and employ Biblical motifs from a variety
 of contexts to describe the Prophet Muhammad in terms familiar to Jewish and

 Christian exegesis of the Bible. Thus the depiction of the Prophet Muhammad in Q.
 7:157:

 Those who follow the apostle, the gentile prophet (al-nabi al-ummi)

 whom they find written with them in the Torah and the Gospel He

 commands the good and forbids the wrong. He allows them the good

 things and forbids them what is bad. He releases them of their heavy

 burdens and the yokes that are upon them. Those who believe in him,

 honor him, help him, and follow the light which is sent down with

 him, they are the ones who will prosper.
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 According to Nasr ibn Muhammad al-Samarqandi (d. 375/985), the heavy weight of

 the burdens and yokes upon people is due to the Jews.156 cAbd al-Rahman ibn CA1I

 ibn al-Jawzi (d. 597/1200) states, on the authority of Ibn cAbbas, that this heavy
 burden was the testament that God made with the Israelites when he revealed the

 Torah to them, which included keeping the Sabbath and certain food prohibitions.157
 This understanding of the Torah as a punishment imposed upon the Israelites for

 their disobedience to God in the wilderness of wandering is echoed in the Gospel of

 Matthew 11:28-30 and by the New Testament concept of the Torah as a curse, found
 158

 in Galatians 3, drawing upon Deuteronomy 27:26 and 21:23.

 Perhaps more common than the allegation of the purposeful or accidental alteration

 of the text of the Bible is the claim that Jews and Christians 'altered' the Bible by

 misinterpreting the revelation contained within the text. Al-Shahrastani maintains

 that there are two types of alteration of the Bible: alteration of the text (tahrif al

 nass) and alteration of the meaning (tahrif al-macani) of the text.159 As in the debates

 between the Jews of Medina and the Prophet Muhammad reported in later Muslim

 exegesis, the dispute is not about the content of the Bible but about the refusal of the

 Jews to acknowledge the application of the content to the Prophet Muhammad. What

 appears to be at issue in the discrepancy over the mention of the Prophet
 Muhammad, and the other Arab prophets in the Bible, is not missing content but a

 question of interpretation.

 NOTES
 1 Muhammad ibn Jarfr al-Tabari, TaJrikh al-rusul wa'l-muluk (Beirut: Dar al-Kutub al
 Tlmiyya, n.d.), vol. 1, p. 139.
 2 For further discussion of these verses in relation to the Jews of Medina in the time of the

 Prophet Muhammad, see Brannon Wheeler, The "New Torah": Some Early Islamic Views of
 the Quran and Other Revealed Books', Graeco-Arabica 1-8 (1999-2000), pp. 371-604;
 Brannon Wheeler, 'Israel and the Torah of Muhammad' in John Reeves (ed.), Quran and
 Bible (Atlanta: Scholars Press, 2003), pp. 61-86.

 On the genre of 'tests of the Jews' (mihan al-Yahud), see Jalal al-Dln al-Suyuti, al-Itqdn fi
 culum al-Qur?dn, ed. Mustafa Dlb al-Bugha (Damascus: Dar Ibn Kathir, 1416 AH), B. 9; Badr
 al-Dln al-Zarkashi, al-Burhan fi culum al-Qur?dn, ed. Yusuf cAbd al-Rahman al-MarcashlI et
 al. (Beirut: Dar al-Macarifa, 1415 AH), ch. 1; Samau?al al-Maghribi, Ifhdm al-Yahud, ed. and
 tr. M. Permlann in Proceedings of the American Academy of Jewish Research 32 (1964), pp.
 24-7, pp. 42-4.

 3 See Ibn al-Athlr, al-Kamil fi'l-ta3rikh, ed. C.J. Tornberg as Ibn-el-Athiri, chronicon quod
 perfectissmum inscribitur (Leiden: E.J. Brill, 1867; reprinted Beirut: Dar Sadir, n.d.), vol. 1,
 p. 93.
 4 Taken from CA1I ibn Balaban al-FarsI, Ihsan bi-tartib Sahih Ibn Hibbdn (Beirut: Dar al-Fikr,

 1996), vol. 1, pp. 207-8, hadith 363.

 5 See Geo Widengren, The Ascension of the Apostle and the Heavenly Book, Uppsala
 Universitets Arsskrift 1950:7 (Uppsala: A.B. Lundequistksa Bokhandeln, 1950), pp. 77-8.
 Also see the examples and discussion in Julius Ruska, Tabula Smaragdina: Ein Beitrag zur
 Geschichte der hermetischen Literatur (Heidelbert: Carl Winter's Universitatsbbuchhandlung,
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 1926), pp. 112-14, p. 135 and passim; Geo Widengren, Muhammad, the Apostle of God, and
 his Ascension, Uppsala Universitets Arsskrift 1955:1 (Uppsala: A.B. Lundequistska
 Bokhandeln, 1955), esp. p. 24, pp. 141-4.

 6 See Ahmad ibn Muhammad al-ThaclabI, Qisas al-anbiya0 (Beirut: Dar al-Fikr, 2000),
 pp. 262-3; William Brinner (tr.), cAra3is al-majalis fi qisas al-anbiya3 or "Lives of the
 Prophets" as Recounted by Abu Ishaq Ahmad Ibn Muhammad Ibn Ibrahim al-Thaclabi
 (Leiden: EJ. Brill, 2002), p. 434.

 7 See al-Suyuti, al-Itqan, K. 1, B. 139. Al-Suyuti relates the opinion to Q. 26:193-4 and later
 cites al-Juwayni as the authority for this opinion.

 8 See al-Suyuti, al-Itqan, K 1, B. 143; al-Bukhari, Sahih, tK. Bad3 al-wahf, 'B. Kay fa kdna
 bad3 al-wahV, hadith 2; Muslim, Sahih, (Beirut: n.p., 1994), X Fada3il al-sahdba\ '#. Tiyb
 caraq al-nabi fi'l-bard\ hadith 2333; Ahmad ibn Hanbal, Musnad (Cairo: n.p., 1895;
 reprinted 1969), vol. 2, p. 222.

 9 Cited in al-Suyuti, al-Itqan, K \,B. 143.

 10 On the report, given on the authority of Ibn Abi Hatim from Sufyan al-Thawri, that all
 revelations were sent down in Arabic, see al-Suyuti, al-Itqan, K 1, B. 144. On the meaning of
 the phrase 'Arabic Qur'an', see Widengren, Muhammad, the Apostle of God, p. 117.

 11 See Muhammad Husayn al-Tabataba% al-Mizdn fi tafsir al-Qur3an (Beirut: al-Mu3assasa
 al-Tlmi li'l-Matbucat, 1997), on Q. 14:4.

 12 See Fakhr al-DIn al-Razi, Mafdtih al-ghayb (Beirut: Dar al-Kutub al-cIlmiyya, 1990), on
 Q. 14:4.
 13 Ismacil ibn Kathir, Tafsir al-Qur3an al-cazim (Beirut: Dar al-Jil, n.d.), on Q. 14:4. For the
 hadith report, see Ibn Hanbal, Musnad, vol. 5, p. 158.

 14 See Ibn Kathir, Tafsir, on Q. 16:84.

 15 See Muhammad ibn Muhammad Abu'l-Sucud, Irshad al-caql al-salim ild mazaya al-kitab
 al-karim, ed. cAbd al-Latif cAbd al-Rahman (Beirut: Dar al-Kutub al-Tlmiyya, 1999), on
 Q. 4:41.
 16 See cAbd al-Haqq ibn cAtiyya, al-Muhrar al-wajiz fi tafsir al-kitab al-caziz, ed.

 Muhammad cAbd al-Salam cAbd al-Shafi (Beirut: Dar al-Kutub al-cIlmiyya, 2001), on
 Q. 32:3.
 17 See Ibn cAtiyya, al-Muhrar al-wajiz, on Q. 32:3.

 18 See Mahmud ibn cUmar al-Zamakhshari, al-Kashshdf can haqd3iq ghawdmid al-tanzil wa
 cuyun al-aqdwil fi wujuh al-ta3wil, ed. Muhammad cAbd al-Salam Thahin (Beirut: Dar al

 Kutub al-Tlmiyya, 1995), on Q. 28:46.

 19 See Muhammad ibn Sacd, al-Tabaqat al-kubra, ed. Muhammad cAbd al-Qadir cAta3
 (Beirut: Dar al-Kutub al-Tlmiyya, 1990), 1:44. The number of apostles (rusul), given as 315,
 is cited from the same hadith report with Abu Dharr as found in Ibn Hibban, but with a
 different number, in 1:45.

 20 See cAbd Allah ibn cUmar al-Baydawi, al-Anwdr al-tanzil wa'l-asrdr al-ta3wil (Beirut:
 Dar al-Kutub al-Tlmiyya, 1988), on Q. 22:52. Also see the brief discussion in A.H. Mathias
 Zahniser, art. 'Messenger' in Jane Dammen McAuliffe (ed.), Encyclopaedia of the Qur3dn (5
 vols, Leiden: E.J. Brill, 2003), vol. 3, pp. 380-2.

 21 See Ibn Kathir, Tafsir, on Q. 54:23 where the 'warners' rejected by Thamud is identified
 with Salih.

 22 See R. de Vaux, Ancient Israel: Its Life and Institutions (New York: McGraw-Hill, 1961),
 esp. pp. 465-7; Merrill F. Unger, New Unger's Bible Dictionary, ed. R.K. Harrison (Chicago:

 Moody Press, 1985), pp. 908-9.
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 23 See Stephen Goranson, art. 'Nazarenes' in David Noel Freedman (ed.), Anchor Bible
 Dictionary (6 vols, New York: Doubleday, 1992), vol. 4, pp. 1049-50.

 24 See Stuart Chepey, Nazirites in Late Second Temple Judaism: A Survey of Ancient Jewish
 Writings, the New Testament, Archaeological Evidence, and Other Writings from Late
 Antiquity (Leiden: E.J. Brill, 2005).

 25 Cited in Muhammad ibn Ahmad al-Blrunl, Kitab al-athar al-baqiyya, tr. E. Sachau as
 Chronology of the Ancient Nations, (London: W.H. Allen, 1879), p. 190.

 26 See M216c in F.C. Andreas and W. Henning, Mitteliranische Manichaica aus Chinesisch
 Turkestan, Sitzungsberichte der Koniglich Preussischen Akademie der Wissenschaften II
 (Berlin, 1932), pp. 301-2, cited in Jes P. Asmussen, Manichaean Literature: Representative
 Texts Chiefly from Middle Persian and Parthian Writings (Delmar: Scholars Facsimiles and
 Reprints, 1975), pp. 20-1.

 27 See M2 (Middle Persian) in Andreas and Henning, Mitteliranische Manichaica II, pp. 301?
 6, cited in Asmussen, Manichaean Literature, pp. 21-3. Also M5815 (Parthian), in Andreas
 and Henning, Mitteliranische Manichaica aus Chinesisch-Turkestan, Sitzungsberichte der
 Koniglich Preussischen Akademie der Wissenschaften III (Berlin, 1934), pp. 857-60, cited in
 Asmussen, Manichaean Literature, pp. 23?4.

 28 Cited from Han J.W. Drijvers, 'The Acts of Thomas' in Edgar Hennecke and Wilhelm
 Shneemelcher (eds), New Testament Apocrypha (Louisville: Westminster/John Knox Press,
 1992), pp. 322-411, esp. p. 339. For lists of the twelve disciples, see Matthew 10:2-4; Mark
 3:16-19; Luke 6:14-16; Acts 1:13.

 29 See D. Nagel, 'Die apokryphen Apostelakten des 2. und 3. Jahrhunderts in der
 manichaischen Literatur. Ein Beitrag zur Frage nach den christlichen Elementen im
 Manichaismusm' in K.W. Troger (ed.), Gnosis und Neues Testament: Studien aus
 Religionswissenschaft and Theologie (Berlin: Evangelische Verlagsanstalt, 1973), pp. 149-82,
 esp. p. 152; J.D. Kaestli, 'L'utilisation des actes apocryphes des apotres dans le manicheisme',
 in M. Krause (ed.), Gnosis and Gnosticism, Nag Hammadi Studies VIII (Leiden: E.J. Brill,
 1977), pp. 107-16.

 30 See Eusebius, Historia ecclesiastica, bk 3, ch. 1, tr. G.A. Williamson as The History of the
 Church from Christ to Constantine (New York: Penguin, 1965; reprinted 1984).

 31 See Hennecke and Shneemelcher (eds), New Testament Apocrypha, vol. 2, p. 19.

 32 On Ephrem and the karoze, see Ephrem, Opera Syri (Paris: P. Mellier, 1842), vol. 2,
 p. 487; Widengren, Muhammad, the Apostle of God, pp. 61-2. On al-Blrunl's comments on
 the 'Gospel of the Seventy', see Sachau, The Chronology of Ancient Nations, p. 27. For a
 possible fragment of this text, preserved in Uighur and recovered at Bulaylq near Turfan, see
 A. von le Coq, Ein christliches und ein manichaisches Manuskriptfragment in tiirkischer
 Sprache aus Turfan (Chinesisch-Turkistan), Sitzungsberichte der Preussischen Akademie der
 Wissenschaften (Berlin, 1909), pp. 1205-8; Hennecke and Shneemelcher (eds), New
 Testament Apocrypha, vol. 1, pp. 380-1.

 33 On the Acts of John, see Frangois Halkin (ed.), Bibliotheca hagiographica graeca, 3rd edn
 (3 vols and supplements, Brussels: Societe des Bollandistes, 1957), vol. 2, pp. 916-7;

 Hennecke and Shneemelcher (eds), New Testament Apocrypha, vol. 2, p. 430. On Addai, see
 George Phillips, The Doctrine of Addai, the Apostle (London: Triibner and Co., 1876), p. 5.

 34 For an examination of some of the traditions related to the 70 nations and the angels which

 presided over them, see Jarl E. Fossum, The Name of God and the Angel of the Lord:
 Samaritan and Jewish Concepts of Intermediation and the Origin of Gnosticism,

 Wissenschaftliche Untersuchungen zum Neuen Testament 36 (Tubingen: J.C.B. Mohr, 1985),
 esp. pp. 192-218.
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 35 On these traditions, see Uri Rubin, Between Bible and Qur'an: The Children of Israel and
 the Islamic Self-Image, Studies in Late Antiquity and Early Islam 17 (Princeton: Darwin
 Press, 1999), pp. 40-4.

 36 For the Acts of Matthew, see Hennecke and Shneemelcher (eds), New Testament
 Apocrypha, vol. 1, pp. 360-461. For the Armenian 'Historia Iacobi apostoli', see Paul Peeters
 (ed.), Bibliotheca hagiographica orientalis, Subsidia Hagiographica 10 (Brussels: Societe des
 Bollandistes, 1910) p. 419; Kh. Tsherakhian, Thesaurus litterarum armeniarum III (Venetiis:
 n.p., 1904), pp. 174-89, tr. L. Leloir as Corpus Christianorum, Series Apocryphorum 3.1
 (Turnhout: Brepols, 1986), pp. 270-88.

 37 For hadith report references to khatam al-anbiyin, see al-Bukhari, Sahih, K. 61, B. 18,
 B. 65 on Q. 17:5; Muslim, Sahih, K. 1, B. 327; Abu Da3ud, Sunan (Beirut: Dar al-Kutub al
 Tlmiyya, n.d.), K. 34, BA; al-Tirmidhi, al-Jamic al-sahih (Beirut: Dar al-Kutub al-Tlrniyya,
 n.d.), K. 35, B. 10; al-Darimi, Sunan (Beirut: Dar al-Kutub al-Tlmiyya, 1407), Muqaddima,
 p. 8; Ibn Hanbal, Musnad, vol. 1, p. 296; vol. 2, p. 398, p. 436; vol. 4, pp. 127-8; vol. 5, p.
 278.

 38 See Ibn Kathir, Tafsir, on Q. 33:40. Ibn Hanbal, Musnad, vol. 5, p. 137; Muslim, Sahih, K.
 15, B. 507; al-Nasa3!, Sunan (Beirut: n.p., n.d.), K. 8, B. 1, Ibn Majah, Sunan (Cairo: Tsa al

 Babi al-Halabl, 1972), K. 36, B. 33.

 39 See Muslim, Sahih, K. 33, B. 44; K. 44, B. 30-1; Abu Da3ud, Sunan, K. 34, B. 1; al
 Tirmidhi, al-Jamic al-sahih, K. 31, B. 43; K. 46, B. 20; Ibn Majah, Sunan, Muqaddima p. 11;
 K. 6, B. 27; K. 36, B. 33; Ibn Hanbal, Musnad, vol. 2, p. 172, p. 212, p. 297; vol. 3, p. 32,
 p. 267; vol. 5, p. 278; Ibn Kathir, Tafsir, on Q. 33:40.

 40 See Muhammad ibn cAbd al-Karim al-Shahrastani, Kitab al-milal wa'l-nihal, ed. W.
 Cureton as Book of Religious and Philosophical Sects (2 vols, London: For the Society for the
 Publication of Oriental Texts, 1846), vol. 1, p. 192; Gedaliahu G. Stroumsa, "'Seal of the
 Prophets" the Nature of a Manicahaean Metaphor', Jerusalem Studies in Arabic and Islam 1
 (1986), pp. 61-74, esp. pp. 62-3.

 41 See, for example, Ibn Abi Shaybah, al-Musannaf fi'l-ahadith wa'l-athar,ed. cAbd al
 Khaliq al-Afgham (Bombay: n.p., 1979-83), K 14, hadith 18404; Joseph Schacht, art.
 'Ahmad' in Encyclopaedia of Islam, 2nd edn, vol. 1, p. 267; W. Montgomery Watt, 'His name
 is Ahmad', Muslim World43 (1953), pp. 110-17; A. Guthrie and E.F.F. Bishop, 'The
 Paraclete, Almunhamanna and Ahmad', Muslim World41 (1951), pp. 251-6.

 42 See Ephrem, Op. Syr., vol. 2, p. 496; Ephrem, Historia Sancti Ephraemi, ed. T.J. Lamy as
 Sancti Ephraemi Syri hymni et sermones (4 vols, Mechliniae: H. Dessain, Summi Pontificis,
 S. Congregationis de Propaganda Fide et Archiepiscopatus Mechliniensis Typographus,
 1886), vol. 2, cols 3-89.

 43 Cited in Polotsky, Manichdische Handschriften der Sammlung A. Chester Beatty I.
 Manichaische Homilien (Stuttgart, 1934), vol. 11, pp. 23-7.

 44 See Sachau, The Chronology of Ancient Nations, p. 190.

 45 See Kephalaia 1:12, 11.9-14, 30, cited from Iaian Gardner, The Kephalaia of the Teacher:
 The Edited Coptic Manichaean Texts in Translation with Commentary, Nag Hammadi and
 Manichaean Studies (Leiden: E.J. Brill, 1995); Samuel N.C. Lieu, Manichaeism in the Later
 Roman Empire and Medieval China: A Historical Survey (Manchester: Manchester University
 Press, 1985), p. 33. Also see Widengren, The Great Vohu Manah and the Apostle of God:
 Studies in Iranian and Manichaean Religion. Uppsala Universitet Arsskrift 1945:5 (Uppsala:
 A.B. Lundequistska, 1945), pp. 10-41.

 46 See Mark Lidzbarski, Ginza: Der Schat, oder, Das grosse Buch der Mandaer (Gottingen:
 Vandenhoeck and Ruprecht, 1925), 243:23; 109:15-17; 286:13-15; J.H. Petermann,
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 Thesaurus S. Liber Magnus Vulgo 4Liber AdamV appelatus Opeus Mandaeorum Summi
 ponderis (Leipzig: P.O. Weigel, 1867), 189:9-11.

 47 See Willis Barnstone (ed.), The Other Bible (San Fransisco: HarperSanFrancisco, 1984)
 p. 135.

 48 See I. Goldziher, 'Neuplatonische und Gnostische Elemente im Hadit', Zeitschrift fiir
 Assyrologie 22 (1909), pp. 317-39; Uri Rubin, 'Pre-existence and Light: Aspects of the
 Concept of Nur Muhammad', Israel Oriental Studies 5 (1975), pp. 62-119, esp. pp. 108-9.

 49 For Mani as the Buddha of Light, see the Mo-ni kunag-fo chiao-fa i-lueh hymnscroll; Tsui
 Chi (tr.), 'Mo-ni chiao hsia-pu tsan, the lower (second?) section of the Manichaean hymns',
 Bulletin of the School of Oriental and African Studies 11 (1943), pp. 174-219. For Mani as the
 'divine Mani Buddha' in a Uighur text, see Abhandlungen der Koniglich Preussischen

 Akademie der Wissenschaften 2 (1922), p. 15; Jes. P. Asmussen, Manichaean Literature:
 Representative Texts, Chiefly from Middle Persian and Parthian Writings (Delmar: Scholars
 Facsimiles and Reprints, 1975), p. 51. Also see the comparative study of H.J. Klimkeit, 'Der
 Buddha Henoch: Qumran und Turfan', Zeitschrift fiir Religions-und Geistesgeschichte 32
 (1980), pp. 367-76.

 For Mani as an avatar of Lao-tzu, see E. Chavannes and P. Pelliot, 'Un traite manicheen
 retrouve en Chine', Journal Asiatique series lOe, vol. 18 (1911), pp. 499-617 and series 11,
 vol. 1 (1913), pp. 99-199; pp. 261-392.

 50 See Abu cAbd Allah Yaqut al-Hamawi, Mucjam al-bulddn (Beirut: Dar Ihya3 al-Turath al
 cArab, 1979), vol. 1, pp. 254-5.

 51 See al-Tabari, Jdmic al-bayan ft tafsir al-Qur0dn (Beirut: Dar al-Kutub al-Tlmiyya, 1992),
 on Q. 6:92.

 52 For some of the traditions linking Adam and the pre-existent Prophet Muhammad, see Ibn
 Sacd, al-Tabaqdt al-kubrd, ed. Ihsan cAbbas (Beirut: Dar Sadir, 1960), 1:149. This hadith
 report is discussed in Jane Dammen McAuliffe, 'The Prediction and Prefiguration of

 Muhammad', in John C. Reeves (ed.), Bible and Qur3an: Essays in Scriptural Intertextuality
 (Atlanta: Society of Biblical Literature, 2003), pp. 107-31, esp. pp. 114-15. Also see the
 commentaries on the primordial covenant made with the descendants of Adam in Q. 7:172 and
 in Rubin, 'Pre-existence and Light', pp. 67-83.

 53 See, for example, al-Suyuti, al-Itqdn, K. 2, B. 1070.

 54 See the groundbreaking work of Hava Lazarus-Yafeh, Intertwined Worlds: Medieval Islam
 and Bible Criticism (Princeton: Princeton University Press, 1992), esp. pp. 75-110. For a list
 of the Biblical verses used in Muslim polemics, see E. Ashtor, Memorial Volume for the
 Vienna Rabbinical Seminar (Jerusalem: n.p., 1946); W.M Watt, 'The Early Development of
 the Muslim Attitude toward the Bible', Transactions, Glasgow University Oriental Society 16
 (1955-6), pp. 50-62; R.G. Khoury, 'Quelques reflexions sur les citations de la Bible dans les
 premieres generations islamiques', Bulletin des Etudes Orientales 29 (1977), pp. 269ff; I.
 Goldziher, 'Uber muhammadanische Polemik gegen Ahl al-kitab', Zeitschrift der Deutschen

 Morgenlandischen Gesellschaft 32 (1878), pp. 341-87 (-Gesammelte Schriften (Hildesheim,
 1968), vol. 2, pp. 1-47).

 55 See Lazarus-Yafeh, Intertwined Worlds, pp. 77; M.J. de Goeje, 'Quotations from the Bible
 in the Qoran and the Tradition' in G.A. Kohut (ed.), Semitic Studies in Memory of A. Kohut
 (Berlin: Calvary, 1897), pp. 179-85; A. Baumstark, 'Arabische Ubersetzungen eines
 altsyrischen Evengelientextes und die Sure 21, 105 zitierte Psalmenubersetzung', Oriens
 Christianus, series 3d, vol. 9 (1934), pp. 165-88.

 56 See al-Zamakhshari, al-Kashshaf on Q. 21:105. Note that, according to al-BaydawI,
 Anwar al-tanzil, on Q. 21:105, it is the 'zubur' which is considered to be a generic term for the
 books revealed.
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 57 See Ibn cAtiyya, al-Muhrar al-wajiz, on Q. 21:105.

 58 Muhammad ibn Ahmad al-Qurtubi, al-Jamic li'l-ahkam al-Qur'an (Beirut: Dar Ihya3 al
 Turath al-cArab, 1985), on Q. 21:105.

 59 See al-Tabari, Jamic al-bayan, on Q. 21:105.

 60 See Schacht, art. 'Ahmad', p. 267; Montgomery Watt, 'His name is Ahmad'; Guthrie and
 Bishop, 'The Paraclete, Almunhamanna and Ahmad'.

 61 Ibn Ishaq, al-Sira al-nabawiyya, ed. F. Wiistenfeld as Das Leben Muhammeds nach
 Muhammed Ibn Ishak (2 vols, Gottingen: Dieterichsche Universitats - Buchhandlung, 1858?
 60), vol. 1, pp. 150-4; A. Guillaume, The Life of Muhammad: A Translation of Ibn Ishaq's
 Sirat Rasul Allah (Oxford: Oxford University Press, 1955; reprinted Karachi: Oxford
 University Press, 1967), pp. 104-7. The same point is made in Schacht, art. 'Ahmad', p. 267.
 The passage may be found in The Palestinian Syriac Lectionary of the Gospels: re-edited
 from two Sinai mss and from P. de Lagarde's edition of the 'evangeliarium
 Hieroslymitanum'', ed. Agnes Smith Lewis and Margaret Dunlop Gibson (London: Kegan
 Paul, Trench & Triibner, 1899), pp. 23-4. John 14:16 (51) and 16:7 (54-5) which have
 mention of the 'parakletos' in the Greek text are also translated as 'menahhemand1 or
 'menahheman' in the Palestinian Syriac Lectionary.

 62 See Wiistenfeld, Das Leben Muhammeds, p. 150; Guillaume, The Life of Muhammad, p.
 104. Note that it is not necessary to assume that the Arabic passage was taken from a written
 copy of the Palestinian Syriac Lectionary, but only that a Syriac version of this verse, which
 coincides with the three extant manuscripts of the Palestinian Syriac Lectionary, was known
 by Ibn Ishaq or his sources. The three manuscripts, designated as codices A, B, and C are
 usually dated to the early eleventh and early twelfth centuries BC. For a discussion of the
 Palestinian Syriac Lectionary, esp. on its relation to the Greek lectionary, see Bruce Metzger,
 'A Comparison of the Palestinian Syriac Lectionary and the Greek Gospel Lectionary' in E.

 Earle Ellis and Max Wilcox (ed.), Neotestamentica et Semitica: Studies in honour of Matthew
 Black (Edinburgh: T. and T. Clark, 1969), pp. 209-20.

 63 On the Jewish and Christian exegesis of the 'servant' passages in Isaiah, see Christopher
 North, The Suffering Servant in Deutero-Isaiah: An Historical and Critical Study, 2nd edn
 (Oxford: Oxford University Press, 1956), esp. pp. 6-22.

 64 See the use of this passage in the testimony of Kacb al-Ahbar in al-Bayhaqi, Dala'il al
 nubuwa: macarifa ahwal sahib al-sharica (Beirut: Dar al-Kutub al-Tlmiyya, 1405 AH),
 vol. 1, pp. 276-377; Ibn Bukayr, Kitab al-siyar wa'l-maghazi li-Muhammad ibn Ishaq, ed.
 Suhayl Zakkar (Damascus: n.p., 1978), pp. 141-2; Ibn Kathir, al-Bidaya wa'l-nihaya, vol. 6,
 p. 61. Also see the discussion in Rubin, The Eye of the Beholder: The Life of Muhammad as
 Viewed by the Early Muslims: A Textual Analysis (Princeton: Darwin Press, 1995), pp. 30-1
 and Lazarus-Yafeh, Intertwined Worlds, p. 25.

 65 See cAli ibn Rabban, Kitab al-din wa'l-dawla, ed. and tr. A. Mingana as The Book of
 Religion and Empire by cAli Tabari (Manchester: Manchester University Press, 1922), p. 85;
 tr. pp. 99-100; Lazarus-Yafeh, Intertwined Worlds, p. 84. On Ibn Rabban, see D.S.

 Martoliouth, 'On the "Book of Religion and Empire" by cAli ibn Rabban al-Tabari',
 Proceedings of the British Academy 16 (1930) pp. 165-82; F. Taeschner, 'Die
 Alttestamentlischen Bibelzitate vor allem aus dem Pentateuch im Al-Tabari's "Kitab ad-Din

 wad-Dawla", und ihre Bedeutung guer die Frage nach der Echtheit dieser Schrift', Oriens
 Christianus, 3rd series, 9 (1934) pp. 23-39; CA.M. SharfT, al-Fikr al-Islami fi'l-radd cala'l
 Nasara (Tunis: n.p., 1986), esp. pp. 128-35; J.M. Gaudeul, Riposte aux Chretiens par cAli Al
 Tabari (Rome: PISAI, 1995).

 66 See Muhammad ibn Zafar, Khayr al-bishar bi-khayr al-bashar (Cairo: n.p., 1863), pp. 16
 20; Lazarus-Yafeh, Intertwined Worlds, pp. 84-6.
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 67 See Ibn Rabban, Kitab al-din wa'l-dawla, pp. 109-10; tr. pp. 128-9; Lazarus-Yafeh,
 Intertwined Worlds, pp. 87-8. Also see the discussion of Psalms in Nad! Faraj Darwish al
 0Attar, Shark al-ahkam al-sharcIa fi'l-Tawrah, sharcIa Musa, al-nass wa'l-tafslr: muqarina
 bayn al-ahkam al-fiqhiyya fi'l-Tawrah wa'l-Qur'an wa'l-sunna (Cairo: Markaz Ibn al-cAttar
 li'l-Turath, n.d.), esp. pp. 17-18.

 68 Ibn Kathir, Tafsir, on Q. 2:129. Also see McAuliffe, 'The Prediction and Prefiguration of
 Muhammad', pp. 114-15.

 69 See Brannon Wheeler, Moses in the Quran and Islamic Exegesis (London:
 RoutledgeCurzon, 2002), pp. 64-92.

 70 See Ibn Kathir, Qisas al-anbiya', (Beirut: Dar Ibn Kathir, 1992), p. 231.

 71 See Jalal al-Din al-Suyuti, al-Durr al-manthur fi tafsir al-ma'thur (Beirut: n.p., 2000), on
 Q. 2:125.
 72 See Ahmad ibn c All al-FasI, Shifa3 al-gharam bi-akhbar al-balad al-haram (Beirut: Dar al
 Kutub al-Tlmiyya, 2000), vol. 1, p. 197. Also see the reports in Muqatil ibn Sulayman, Tafsir
 Muqatil ibn Sulayman, ed. cAbd Allah Mahmud Shitata (Cairo: n.p., 1979), on Q. 2:125;
 Muhammad ibn cAbd Allah al-Azraql, Akhbar Makka, ed. F. Wustenfeld as Die Chroniken
 der Stadt Mecca (Leipzig: F.A. Brockhaus, 1858; reprinted Beirut: n.p., n.d.), p. 39; CA1I ibn
 Burhan al-Dln al-Halabl, Slrat al-Halabl (Egypt: al-Maktaba al-Tijariyya, 1962), p. 14; Ibn
 Qutayba, Macarif (Cairo: n.p., n.d.), p. 14; Ibn Sacd, Tabaqat al-kubra, ed. Ihsan c Abbas
 1:52; Rubin, 'The Ka'ba: Aspects of its Ritual Runctions and Position in Pre-Islamic and

 Early Islamic Times', Jerusalem Studies in Arabic and Islam 8 (1986), pp. 97-131, esp.
 pp. 110-11.

 73 See Ghazi Bin Mohammed (ed.), Maqamdt al-Urdun: The Holy Sites of Jordan (Amman:
 Turab, 1996), pp. 34-5.

 74 CE. Bosworth, 'The QurDanic Prophet Shucaib and Ibn Taymiyya's Epistle Concerning
 Him', Le Museon 87 (1974), pp. 425-41, esp. pp. 427-8, claims that the name does not appear
 in pre-Islamic inscriptions. See his study in CE. Bosworth, 'Madyan Shucaib in Pre-Islamic
 and Early Islamic Lore and History', Journal of Semitic Studies 29 (1984), pp. 53-64. Also
 see the discussion of the name in J. Horovitz, Koranische Untersuchungen (Berlin: Walter De
 Gruyter, 1926), pp. 119-20; H. Speyer, Die biblischen Erzahlungen im Qoran (Hildesheim:
 Olms, 1961), p. 253; C.C. Torrey, The Jewish Foundation of Islam (New York: Ktav
 Publishing House, Inc., 1967), p. 71. All of these scholars appear to doubt the historicity of
 Shucayb and thus attribute the name to another source. See Roberto Tottoli, Biblical Prophets
 in the Qur'an and Muslim Literature (Richmond: Curzon, 2002), p. 65, n. 82.

 75 See Corpus Inscriptionum Semiticarum (Paris: Reipublicae Typographeo, 1881?), 3.2, no.
 1448 and no. 1771; Rene Dussaud, Les Arabes en Syrie avant TIslam (Paris: E. Leroux,
 1907), 5:343. Dunand (inscriptions collected but unpublished by M. Dunand), 449b. E.

 Littman, Safaitic Inscriptions, Publications of the Princeton University Archaeological
 Expeditions to Syria in 1904-1905 and 1909 (Leiden: E.J. Brill, 1943), no. 472, no. 1118,
 no. 1207. Minaean: Antonin Jaussen and Raphael Savignac, Mission Archeologique en Arable
 (Paris: Leroux, 1909-14), no. 12,5. A. Jamme, The al-cUqla Texts (Washington D.C:
 Catholic University of America, 1963), no. 378.

 76 Fawwaz al-Khraysheh, 'Die Personennamen in den nabataischen Inschriften des corpus
 Inscriptionum Semiticarum' Inaugural-Dissertation zur Erlangung der Doktorwiirde des
 Fachbereichs AuBereuropaische Sprachen und Kulturen der Philipps-Universitat
 (Marburg/Lahn, 1986): (Sacbu): C 286, 1171, 1270, 1457G, 1576 from al-Hijr and Sinai. Also
 found in Thamudic and Safaitic inscriptions. See Enno Littmann, Thamud und Safa. Studien
 zur altnordarabischen Inschriftenkunde, Abhandlungen fiir die Kund des Morgenlandes 25.1
 (Leipzig: Deutsche Morgenlandische Gesellschaft, 1940; reprinted Nendeln: Kraus Reprint,
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 1966), Saf. no. 153; Frederick Victor Winnett, Safaitic Inscriptions from Jordan, Near and
 Middle East Studies 3 (Toronto: University of Toronto Press, 1957), Saf. no 576; Winnett and
 G.L. Harding, Inscriptions from Fifty Safaitic Cairns (Toronto: University of Toronto Press,
 1978), Saf. no. 593.

 77 Albert Jamme, Sabaean and Hasaean Inscriptions from Saudi Arabia (Rome: Istituto di
 Studi del Vicino Oriente, Universita di Roma, 1966), no. 892, no. 343; Maria Hofner, 'Eine
 qatabanische Weinhinschrift aus Timnac', Le Museon 74 (1961), pp. 453-9, no. 1; Repertoire
 d'Epigraphie Semitique (Paris: Commission du Corpus Inscriptionum Semiticarum, 1908-37),
 no. 3946, no. 3958, no. 4009, no. 4063.

 78 See Werner Caskel, Gamharat an-Nasab (Leiden: E.J. Brill, 1966), p. 521; Ferdinand
 Wiistenfeld, Register zu den genealogischen Tabellen der arabischen Stamme und Familien
 mit historischen und geographischen Bemerkungen (Gottingen: Dieterichschen
 Buchhandlung, 1853), p. 413. Corpus Inscriptionum Semiticarum, no. 4182; Willard Oxtoby,
 Some Inscriptions of the Safaitic Bedouin (New Haven: American Oriental Society, 1968),
 p. 157; Winnett and Harding, Inscriptions, no. 2315 (Cairn 33); Winnett, Safaitic Inscriptions
 from Jordan, no. 340.

 79 Repertoire d'Epigraphie Semitique, no. 4106.

 80 Wiistenfeld, Das Leben Muhammeds, p. 419.

 81 Corpus Inscriptionum Semiticarum, no. 882; C. Dunand, Le Sanctuaire de Baalshamin a
 Palmyre: Les Inscriptions (Rome: Institut Suisse de Rome, 1971), no. 1219.

 82 Repertoire dEpigraphie Semitique, no. 3902; Jaussen and Savignac, Mission
 Archeologique, no. 807.

 83 Repertoire d'Epigraphie Semitique, no. 1519 (Phoenician from Larnaka).

 84 Jaussen and Savignac, Mission Archeologique, no. 923.

 85 Eduard Glaser collection, no. 1703.

 86 Jaussen and Savignac, Mission Archeologique, no. 757, no. 776, no. 567.

 87 Philo, de Virtutibus, 44, cited in Philonis Alexandrini opera quae supersunt V (Berlin:
 Typis et impensis G. Reimerii, 1906), pp. 266-33; Eusebius Werke 3.1: Das Onomastikon, ed.
 E. Klostermann (Leipzig: J.C. Hinrichs, 1904), 118.22, 69.7, 124.10, 166.13, 172.9.

 88 On Midian, especially as it relates to the Bible, see E. Knauf, Midian (Wiesbaden: Otto
 Harrassowitz, 1988); G. Mendenhall, The Tenth Generation: The Origins of Biblical Tradition
 (Baltimore and London: The Johns Hopkins University Press, 1973), pp. 89-119, pp. 142-73;
 J. Sawyer and D. Clines (eds), Midian, Moab, and Edom: The History and Archaeology of
 Late Bronze and Iron Age Jordan and North-West Arabia, Journal for the Study of the Old
 Testament Supplement Series 24 (Sheffield: Sheffield University Press, 1983); P. Parr et al.,
 'Preliminary Survey in N.W. Arabia, 1968', Bulletin of the Institute of Archaeology 8-9
 (1970), pp. 193-242.

 89 Al-ThaTabT, cArd?is al-majdlis, p. 167.

 90 Ibn Kathir, Qisas al-anbiya0, p. 221.

 91 See Ibn Kathir, Tafsir, on Q. 28:25. The name 'Thayrun' may be a metathesised form of
 the 'Yathrun' found in al-ThaTabi and in the Aramaic Targums on Exodus 3:1.

 92 See Knauf, Midian, pp. 78-80 and E. Knauf, 'Midianites and Ishmaelites' in Sawyer and
 Clines (eds), Midian, Moab and Edom, pp. 147-62.

 93 On Joktan and his association with southern Arabia, especially the Arabian 'Qahtan', see
 F. V. Winnett, 'The Arabian Genealogies in the Book of Genesis' in H.T. Frank and W.L.
 Reed (eds), Translating and Understanding the Old Testament (Nashville: Abingdon Press,
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 1970), pp. 171-96 ; Richard Hess, art. 'Joktan' in David Noel Freedman (ed.), Anchor Bible
 Dictionary (6 vols, New York: Doubleday, 1992), vol. 3, p. 935.

 94 See For 3Abyadac, see James Pritchard (ed.), Ancient Near Eastern Texts Relating to the
 Old Testament (Princeton: Princeton University Press, 1969), no. 663, no. 666, no. 669; N.
 Rhodokanakis, Studien zur Lexicographie und Grammatik des Altsiidarabischen (Vienna: n.p.,
 1917), pp. 7-11; Repertoire d'Epigraphie Semitique, no. 3624, no. 2831, no. 4912; M.

 Tawfiq, Atharmacin min jawf al-Yaman (Cairo: n.p., 1951), pp. 31-2, no. 13; pp. 71-7; K.Y.
 Nam!, Nuqush kharibat macin (Cairo: n.p., 1952), p. 19; H. St J.B. Philby, Sheba's Daughters
 (London: Methuen and Co., 1939), p. 448 and pp. 451-2; Jamme, The al-cUqla Texts, p. 949.

 95 On some of the Minaean inscriptions from Dedan, see A. Jamme, Minaean Inscriptions
 Published as Lihyanite (Washington D.C.: Catholic University of America, 1968). For Dedan
 in the context of the history of northern Arabia, see G. Bawden, 'Kheif El-Zahran and the
 Nature of Dedanite Hegemony in the Al-cUla Oasis', Atlal 3 (1979), pp. 63-72; A.R. al
 Ansari, 'The Chronology of Lihyan', Bulletin of the Faculty of Arts, University of Riyad 1
 (1970), pp. 53-60; and the older A. van den Branden, 'La chronologie de Dedan et de
 Lihyan', BiOr 14 (1957), pp. 13-16. For a more general overview, see I. Ephcal, The Ancient
 Arabs (Leiden: E.J. Brill, 1982); David Graf, 'Arabia during Achaemenid Times', in A. Kuhrt
 and H. Sancisi-Weerdenburg (eds), Achaemenid History IV: Centre and Periphery, (13 vols,
 Leiden: E.J. Brill, 1989), vol. 4, pp. 131-48.

 96 See Ibn Kathir, Qisas al-anbiyd\ pp. 221-3; Ibn Kathir, Tafsir, on Q. 28:25.

 97 On the relationship of Abraham and al-Khidr, see Ibn Kathir, Qisas al-anbiya3, p. 186; Ibn
 Kathir, Tafsir, on Q. 2:127; al-Suyuti, al-Durr al-manthur, on Q. 2:127; al-Azraql in
 Wustenfeld (ed.), Die Chroniken der Stadt Mecca, vol. 1, pp. 27-8; al-Tabari, Ta'rlkh, vol. 1,
 pp. 414-15; Ibn al-Athlr, al-Kamil fi'l-ta'rlkh, ed. C. Tornberg (13 vols, Leiden: E.J. Brill,
 1867; reprinted Beirut, 1965), vol. 1, p. 160; Reuven Firestone, Journeys in Holy Lands: The

 Evolution of the Abraham-Ishmael Legends in Islamic Exegesis (Albany: State University of
 New York Press, 1990), p. 90.

 98 Also see Ps. 148, 13; 8, 2; also Hab. 3, 3.

 99 See M. Tsevat, 'The Canaanite God SALAH', Vetus Testamentum 4 (1954), pp. 41-9; O.
 Loretz, 'Der Gott SLH, He. SLH I und SLH IF, Ugarit-Forschungen 1 (1975), pp. 584-5; A.
 Van Selms, 'A Forgotten God: LAH', in W.C. van Unnik and A.S. van der Woude (eds),
 Studia Biblica et Semitica Theodoro Christiano Vriezen (Wageningen: H. Veenmann &
 Zonen, 1966), pp. 318-26; Richard Hess, arts 'Sehlah' and 'Methuselah' in (respectively)
 David Noel Freedman (ed.), Anchor Bible Dictionary (6 vols, New York: Doubleday, 1992),
 vol. 5, p. 1191; vol. 4, p. 801.

 100 Corpus Inscriptionum Seminitcarum, no. 34, no. 290; Dunand's unpublished inscriptions,
 no. 1353, no. 1341; Winnett, Safaitic Inscriptions from Jordan, no. 282, no. 868; Enno
 Littmann, Syria: Publications of the Princeton University Archaeological Expedition to Syria
 in 1904-5 and 1909 (Leiden: E.J. Brill, 1943), no. 225, no. 942, no. 1005; Winnett and

 Harding, Inscriptions, no. 73, no. 144, no. 2245; Hubert Grimme, Texte und Untersuchungen
 zur safatenisch-arabischen Religion. Mit einer einfuhrung in die safatenische Epigraphik
 (Paderborn: n.p., 1929), p. 335; Martin Noth, Die israelitischen Personennamen im Rahmen
 der gemeinsemitischen Namgengebung. Beitrdge zur Wissenschaft vom alten und neuen
 Testament (Suttgart: W. Kohlhammer, 1928), 390:194-5.

 101 Knut L. Tallqvist, Assyrian Personal Names (Helsingfors: Reprografische Nachdruck,
 1914), p. 249, p. 250; H.C. Rawlinson, The Cuneiform Inscriptions of Western Asia (London:
 British Museum Publications, 1861-1909), p. 46; C.H.W. Johns, Assyrian Deeds and
 Documents (5 vols, Cambridge: Deighton, Bell & Co, 1898-1901), pp. 249-50; R.F. Harper,
 Assyrian and Babylonian Letters. Belonging to the K. Collection of the British Museum
 (London, 1892-1913), p. 1078.
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 102 Ferdinand Justi, Iranisches Namenbuch (Marburg: N.G. Elwert'sche Verlagsbuch
 handlung, 1895), p. 145; Noth, Die israelitischen Personennamen, 330.

 103 Caskel, Gamharat an-Nasab, p. 537; Winnett and Harding, Inscriptions, no. 2048 (suppl.
 to cairn 27), no. 2095.

 104 Herbert Bardwell Huffmon, Amorite Personal Names in the Mari Texts. A Structural and

 Lexical Study (Baltimore: The John Hopkins Press, 1965), p. 10; Albert Vincent, La religion
 des Judeo-Arameens d'Elephantine (Paris: Paul Geuthner, 1937), p. 404; E.G. Kraeling, The
 Brooklyn Museum Aramaic Papyri (New Haven: Yale University Press, 1953), no. 7:43, no.
 13:9.

 105 Repertoire d'Epigraphie Semitique, no. 906 (Punic); Littmann, Syria, no. 649, no. 1264;
 Winnett and Harding, Inscriptions, no. 126 (cairn 2), no. 1156 (cairn 15); J.H. Mordtmann,

 'Neue himjarische Inschriften', Zeitschrift der Deutschen Morgenlandischen Gesellschaft 39
 (1885), no. 1; Lancaster Harding and Enno Littmann, Some Thamudic Inscriptions for the

 Hashemite Kingdom of Jordan (Amman: n.p., 1952).

 106 A.J. Drewes, 'Some Hadrami Inscriptions', Biblia e Oriente 11 (1954), pp. 93-4, no. 5;
 Beeston, 'The Ritual Hunt', Le Museon 61 (1948), pp. 189-90.

 107 Jaussen and Savignac, Mission Archeologique, no. 107.

 108 Tallqvist, Assyrian Personal Names, p. 440; Johns, Assyrian Deeds and Documents,
 593:2.

 109 See Daniel David Luckenbill, Ancient Records of Assyria and Babylonia, (2 vols,
 Chicago, University of Chicago Press, 1926-7), vol. 2, no. 17.

 110 See M. Gilmore et al., 'Explorations in Northern Arabia. Preliminary Results', Atlal 8
 (1984); Juris Zarins, art. 'Dumah' in David Noel Freedman (ed.), Anchor Bible Dictionary (6
 vols, New York: Doubleday, 1992), vol. 2, pp. 239-40; Harold Brodsky, art. 'Dumah' in
 David Noel Freedman (ed.), Anchor Bible Dictionary (6 vols, New York: Doubleday, 1992),
 vol. 2, p. 240.

 111 VA 3310, VS 1:77, fragment of alabaster slab, Rev. 22-7, the campaign of Sennacherib's
 army against the Arabs, an attack on the camp of the queen of the Arabs and the Assyrian
 army's pursual of her to Adummatu in the desert, cited in Luckenbill, The Annals of
 Sennacherib Oriental Institute Publications 2 (Chicago: University of Chicago Press, 1924),
 pp. 89-93.

 112 For the inscription, see O. Loth, 'Tabaris Korancomnentar', Zeitschrift der Deutschen
 Morgenlandischen Gesellschaft 35 (1881), p. 628. For Ptolemy, see Ptolemy, Geography 6:7,
 21; A. Sprenger, Die alte Geogr. Arabiens, para. 199; F. Buhl, art. 'cAd' in Encyclopaedia of
 Islam, 2nd edn, vol. 1, p. 169.

 113 See A. Van den Branden, Histoire de Thamoud, 2nd edn, Publications de l'Universite

 Libanaise, Etudes historiques VI (Beirut: Lebanese University Press, 1966), p. 25; Pliny,
 Natural History, tr. H. Rackham et al. (10 vols, Cambridge: Harvard University Press, 1949
 58), vol. 6, p. 157.

 114 See O. Seeck (ed.), Notitia dignitatum (Frankfurt, 1886), 32:27-8; 27:17; 34:22.

 115 See Diodorus Siculus, Bibliotheca, vol. 3, p. 44; Pliny, Natural History, 6:28:32; Ptolemy,
 Geography, 6:7:4-21; Burstein, Agatharchides 154n2 = S.M. Burstein (ed. and tr.),
 Agatharchides of Cnidus: On the Erythraean Sea, Hakluyt Society 2 series 172 (London:
 Hakluyt Society, 1989). Jan Retso, The Arabs in Antiquity. Their History from the Assyrians
 to the Umayyads (London: Curzon, 2003).

 116 See John Healey, The Nabataean Tomb Inscriptions of Mada?in Salih (Oxford: Oxford
 University Press, 1993), p. 28; D.M. Talhi et al., 'Preliminary Report on al-Hijr Excavations
 during the First Season 1406/1986', Atlal 11 (1988), pp. 47-68, esp. p. 48.
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 117 Winnett and Harding, Inscriptions, no. 3792, no. 2972; Glen Bowersock, 'The Greek
 Nabataean Bilingual Inscription at Ruwwafa, Saudi Arabia', in Jean Bingen, Guy Cambier,
 and Georges Nachtergael et al. (eds), Le monde grec, pensee litterature histoire documents:
 Homages a Claire Preaux, Universite libre de Bruxelles, faculte de philosophic et lettres,
 vol. 62 (Brussels: Editions de l'Universite de Bruxelles 1975), pp. 513-22. Also see Corpus
 Inscriptionum Semiticarum, no. 269 and Littmann, Syria, no. 288.

 118 Jaussen and Savignac, Mission Archeologique, no. 280, no. 300; Repertoire d'Epigraphie
 Semitique, no. 5054; G. Ryckmans, Les noms propres sud-semitiques (Louvain: Bureaus du
 Museon, n.d.), vol. 2, p. 134.

 119 See R. Savignac and G. Horsefield, 'Le Temple de Ramm', Revue Biblique 44 (1935),
 pp. 245-78; John Healey, The Religion of the Nabataeans: A Conspectus, Religions in the
 Graeco-Roman World 136 (Leiden: E.J. Brill, 2001), pp. 178-81; Jean Starcky, 'Les
 inscriptions nabateennes et 1'histoire de la Syrie meridionale et du nord de la Jordanie' in J-M.
 Dentzer (ed.), Hauran I: Recherches archaeologiques sur la Syrie du Sud a Tepoque
 hellenistique et romaine (Paris: Libraire orientaliste Paul Geuthner, 1985-6), pp. 167-81; R.

 Wenning, Die Nabataer - Denkmaler und Geshichte (Freiburg: Schweiz, 1987), pp. 101-5; R.
 Savignac, 'Notes de voyage - Le Sanctuaire d'Allat a Iram', Revue Biblique 41 (1932),
 pp. 581-97; Kirkbride, 'Le temple nabateen de Ramm. Son evolution architecturale', Revue
 Biblique 67 (1960) pp. 65-92; L. Tholbecqm, 'Les Sanctuaires de Nabateens. Etat de la
 question a la lumiere de recherches archeologiques recentes', Topoi. Orient-Occident 1
 (1997), pp. 1069-95, esp. pp. 1076-8.

 120 Names of individuals: Corpus Inscriptionum Semiticarum, no. 225, no. 236; Winnett,
 Safaitic Inscriptions from Jordan, no. 68, no. 793; Hatra 74 in F. Vattioni, Le iscrizioni di
 Hatra [=Supplement no. 28 agli Annali, vol. 41, fasc. 3) (Naples: Istituto orientale di Napoli,
 1981); Winnett and Harding, Inscriptions, no. 7, no. 76, no. 346; Oxtoby, Some Inscriptions of
 the Safaitic Bedouin, p. 392; Jaussen and Savignac, Mission Archeologique, no. 353, no. 623;
 Littmann, Thamud und Safd, no. 4; Dunant, unpublished inscription no. 60; M. Gawlikowski,
 Recueil d'inscriptions palmyreniennes provenant de fouilles syriennes et polonaises recentes
 a Palmyre (Paris: n.p., 1974), p. 119; Avraham Negev, Personal Names in the Nabatean
 Realm (Jerusalem: Institute of Archaeology, Hebrew University of Jerusalem, 1991), p. 851.

 121 Corpus Inscriptionum Semiticarum, no. 925, no. 4393; Littmann, Syria, no. 935, no. 27;
 Winnett and Harding, Inscriptions, no. 1771; H. Donner and W. Rollig, Kanaanaische und
 aramaische Inschriften mit einem Beitrag (3 vols, Wiesbaden: Harrassowitz, 1969-73), vol. 1,
 p. 202.
 122 J. Bottero and A. Finet, Repertoire analytique des tomes I a V des Archives royales de

 Mari (Paris: Imprimerie nationale, 1954), p. 3 ; Mel. Levyt, pp. 319-20; W.F. Albright,
 'Northwest Semitic Names in a List of Egyptian Slaves from the Eighteenth Century B.C.',

 Journal of the American Oriental Society 74 (1954), pp. 222-33, esp. p. 228, n. 40.

 123 P. Rost, Die Keilschrifttexte Tiglat-Pilesers III (Leipzig: E. Pfeiffer, 1893), pp. 211^0;
 Israel Eph'al, The Ancient Arabs: Nomads on the Borders of the Fertile Crescent, <fh-5th
 Centuries B.C. (Leiden: E.J. Brill, 1982), p. 211.

 124 See al-Suyuti, al-Itqdn, K. 2, B. 1066; Ibn Kathir, Qisas al-anbiyd', p. 108.

 125 See, for example, the observations of Theodore Bent, Southern Arabia (London: Smith
 Elder & Co., 1900; reprinted Reading: Garnett Publishing, 1994), pp. 131-2. Yaqut, Mucjam
 al-bulddn, s.v. Sanca3 records that the city of Sanca3 was named after SancaD ibn Azal ibn
 Yaqtan ibn Eber (cAbir) ibn Shelah (Shalih).

 126 See CAH Ahmad al-Shahri, Lughat cAd (Salalah: n.p., 2000), pp. 192-9.

 127 Al-Tabari, Ta'rlkh, vol. 1, pp. 215-16; Brinner, Lives of the Prophets, p. 14.
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 128 According to Gen 25:1-7, the sons of Abraham and Keturah include Yoqshan who has
 two sons (MT): Sheba (LXX: Saba) and Dedan (LXX: Daidan) and LXX adds a third: Taima.
 On this issue, see J.A. Montgomery, Arabia and the Bible (Philadelphia: University of
 Pennsylvania Press, 1934).

 129 On this insight, see Hess, art. 'Shelah'. Note that al-Tabari mentions the omission of
 Canaan, the father of Shelah and son of Arpachshad, from the list in Genesis, as it appears in
 the Lukan genealogy. See al-Tabari, Ta'rikh, vol. 1, pp. 216-17; Brinner, Lives of the
 Prophets, p. 15.

 130 See al-Suyuti, al-Itqan, K. 2, B. 1066; Brinner, Lives of the Prophets, p. 105, p. 114.

 131 See E. Knauf, art. 'Uz' in David Noel Freedman (ed.), Anchor Bible Dictionary (6 vols,
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