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Introduction

Few books have exercised a wider or deeper influence upon the spirit of man than the quran QurYan.
By Muslims it is regarded as a revelation from God. It is used in their public and private devotions,
and is recited at festivals and family occasions. It is the basis of their religious beliefs, their ritual, and
their law; the guide of their conduct, both public and private. It moulds their thought, and its phrases
enter into literature and daily speech. A book thus held in reverence by over four hundred millions of
our fellow-men is worthy of attention. It also demands serious study; for it is by no means an easy
book to understand. It is neither a treatise on theology, nor a code of laws, nor a collection of
sermons, but rather a medley of all three, with other things thrown in. Its 'revelation' was spread over
a period of some twenty years, in the course of which muhammad Mugammad rose from the position
of an obscure religious reformer in his native Mecca to that of virtual ruler of Medina and most of
Arabia. As it reflects the changing circumstances, needs and purposes of the Muslims during these
years, it naturally varies much in style and content, and even in teaching. Its arrangement is
unsystematic, and though the Arabic in which it is written is, on the whole, intelligible, there are
difficult passages whose meaning, as the Arabs say, is known to God alone.

One of the features of the second half of the twentieth century is the great increase in contacts
between adherents of different religions. A consequence of this is that it is no longer possible for the
occidental scholar to pontificate about the religions of Asia as he did in the nineteenth century. The
adherents of these religions now belong to the same intellectual world as the occidental scholar, and
will criticize him if he fails to understand and appreciate their religion as a religion. The term 'dialogue
is often applied to this new relationship between adherents of different religions. Though the term is
vague, it implies, with reference to the quran QurYan in particular, a reverent attitude towards it as a
holy book and respect for Muslim beliefs about it, even if these are not shared.



Chapter 1: The Historical Context

1. The international situation

The quran QurYan was 'revealed' in the early part of the seventh century AD in the towns of Mecca
and Medina in west-central Arabia. About the same time the missioners of Columba were bringing the
Christian faith to Scotland and northern England, while those of Augustine of Canterbury were
spreading northwards and westwards from Kent. In France the Merovingian kings exercised a largely
nominal rule. The Roman empire of the West had succumbed to the barbarians, but the Eastern
Roman or Byzantine empire, with its capital at Constantinople, had escaped their ravages. Under
Justinian (528-65) the latter had attained a position of settled power and civilization, but in the half-
century following his death it had fallen into confusion, partly owing to attacks from without by other
barbarians, and partly because of internal troubles and incompetent rulers. 1

In the east Byzantium had a serious rival in the Persian empire of the Sassanids, which stretched
from Iraq and Mesopotamia in the west to the eastern frontiers of modern Iran and Afghanistan. Its
capital was at Ctesiphon (al - madain MadaYin), some twenty miles south-east of the site of the later
city of Baghdad. The history of the Middle East in the later sixth and early seventh centuries is
dominated by the struggle between these two giants. Towards the end of the reign of Justinian a fifty
years' peace had been agreed on, but this had not been kept, and the long final war to the death
began in 602. Taking advantage of the weakness of the Byzantines, Khosrau |l of Persia commenced
hostilities alleging as his pretext revenge for the murder of the emperor Maurice, from whom he had,
at the beginning of his reign, received aid. Phocas (602-10), who had displaced Maurice, was beset
by apathy and active revolt at home and was in no position to ward off the Persian attack. Asia Minor
was overrun. At the lowest ebb of the fortunes of Byzantium in 610, Heraclius, son of the governor of
North Africa, appeared with a fleet before Constantinople. Phocas was deposed and Heraclius
crowned emperor. The tide might be said to have turned.

Nevertheless there were still troubles ahead for the Byzantines. Their European provinces had been
overrun by barbarians from the north, and years passedbefore Heraclius could make headway
against the Persians. These meanwhile turned southwards, and conquered Syria and Egypt in 614.
The sack of Jerusalem after a revolt against the Persian garrison, the slaughter of the inhabitants, and
the carrying off of what was believed to be the true Cross, stirred the emotions of Christians
throughout the Byzantine empire, and enabled Heraclius to reorganize his forces. After dealing with
the Avars, who threatened Constantinople from the north, he turned in 622 againstthe Persians. In a
series of campaigns in Asia Minor he met with some success, but in 626 the Persians were besieging
Constantinople though briefly and unsuccessfully. A bold invasion of Irag by Heraclius in 627 was
crowned by the defeat of a Persian army. Though Heraclius withdrew soon afterwards, the strains
produced in the Persian empire by the long series of wars now made themselves felt. In February 628
Khosrau Il was murdered, and the son who succeeded him had many opponents and wanted peace.
The great struggle was virtually ended, and the Byzantines had had the best of it. The negotiations for
the evacuation of the Byzantine provinces dragged on until June 629, and it was September before
Heraclius entered Constantinople in triumph. The Holy Rood was restored to Jerusalem in March 630.

The struggle of the two great powers had more relevance to Arabian politics than is immediately
obvious. The struggle was indeed comparable to that between the Soviet bloc and the Atlantic powers
in the decades after the Second World War. As each side in the latter tried to gain the support of
relatively small neutral states, so in the sixth and seventh centuries each side sought to extend its
own sphere of influence in Arabia and to reduce that of the other side. Not much could be done with
the nomads of the desert except contain them, and this was done by paying seminomadic groups on
the borders of the desert to stop nomadic raids into the settled country-the Ghassanids on the
Byzantine border at Petra and other places, and Lakhmids on the Persian border with their centre at
Hira. On the periphery of Arabia, however, there were many possibilities of gaining influence. About
521 the Christian empire of Abyssinia or Ethiopia occupied the fertile highlands of the Yemen in
south-west Arabia; and this was done despite theological differences, with the full support and
perhaps encouragement of the Byzantine empire. The Yemen remained under the Abyssinians until



about 575, when they were expelled by a sea-borne expedition from Persia. Persia also gained
control of a number of small towns on the eastern and southern coasts of Arabia. This was normally
done by supporting a pro-Persian faction. The incident about 590 associated with the name of uthman
yUthman al huwayrith ibn-al-duwayrith is to be regarded as an attempt by the Byzantines to gain
control of Mecca by helping this man to become a puppet ruler there. Meccan interest in the struggle
of the two empires is reflected in a passage of the quran QurYan [30.2/1-5/4], usually taken to be a
prophecy of the final victory of the rum Rém or Byzantines 2; and there may be one or two other
references to the war. Some of the later successes of muhammad Mugammad in Arabia may be due
to the fact that, with the decline of Persia about 628, most of the pro-Persian factions turned to
muhammad Mugammad for support and became Muslims.

2. Life in Arabia

The religion of Islam is popularly associated with life in the desert, and, though there is an element of
truth in this idea, it is misleading unless properly qualified, Islam has nearly always been first and
foremost a religion of townsmen paying little attention to the special needs of agriculturists or pastoral
nomads. The first home of Islam was Mecca, then an extremely prosperous commercial centre; and
its second home was Medina, a rich oasis with some commerce also. Yet both Mecca and Medina
stood in close relationship to the surrounding nomads.

By the end of the sixth century the great merchants of Mecca had gained a monopolistic control ofthe
trade passing up and down the western coastal fringe of Arabia to the Mediterranean. The winter and
summer caravans are referred to in 106.2 and traditionally went southwards and northwards
respectively. The route southwards went to the Yemen, but there was an extension to Abyssinia, and
goods were probably also transported to and from India by sea. This route had probably become
important because the alternative route from the Persian Gulf to Aleppo had been made dangerous
by the war between the Byzantines and the Persians. In order to be able to use these long caravan
routes safely the Meccans had to be on good terms with nomadic tribes capable of protecting the
caravans over the various sections of the route. The guarantors were of course paid for ther trouble;
but the prestige and military power of the Meccans, together with their diplomatic skill, seem to have
ensured the smooth working of the system.

The fact that the quran QurYan was first addressed to people engaged in commerce is reflected in its
language and ideas. A reference to Mecca's commercial prosperity and its caravans has just been
mentioned. An American scholar, C.C. Torrey, made a special study of The Commercial-Theological
Terms in the quran Koran, 3 and came to the conclusion that they were used to express fundamental
points of doctrine and not simply as illustrative metaphors. Among the quranic QurYanic assertions of
this kind are the following: the deeds of men are recorded in a book; the Last Judgement is a
reckoning; each person receives his account; the balance is set up (as for the exchange of money or
goods) and a man's deeds are weighed; each soul is held in pledge for the deeds committed; if a
man's actions are approved he receives his reward, or his hire; to support the Prophet's cause is to
lend a loan to God. 4

While the Meccans were in constant business relations with the nomads, they also had a deeper
connection with the desert. It was only a generation or two since they had given up nomadic life to
settle in Mecca. In many ways the people of Mecca still retained the outlook of the nomads. The
malaise and discontent in Mecca may be largely traced to the tension and even conflict between
nomadic mores and the new way of life which commercial activity fostered. It is this nomadic way of
life above all which is presupposed in the quran QurYan. Nomadism is one of the great achievements
of the human spirit. Arnold Toynbee has spoken of it as a tour de force; it presupposes the
domestication of animals, especially the camel, and this must have taken place when men were living
in oases and partly dependent on agriculture; thus, presumably when conditions in the oases grew
more difficult, the owner of camels leaves this for the even more difficult life of the desert or steppe. 5
Only a high degree of excellence in the art of living in community will enable men to make a success
of life in the desert. One of the claims to greatness of Islam as a religion is that it took the human
virtues or excellences, tempered in the fire of desert life, and made them accessible to other men.

The basis of life in the desert is the pasturing and breeding of camels. The staple food of the nomad is
the milk of the camels. It is only occasionally that their flesh is eaten. By selling surplus camels or by



receiving fees for guaranteeing the safety of caravans the nomads may become able to purchase
dates from the oases, and even luxuries like wine. Sheep and goats were also kept, but these had to
remain on the edge of the desert where there were wells. The camel-nomad, on the other hand, could
at certain seasons of the year go into the sandy desert (nafudwhere naféd)where there were no wells.
In the rainy season or spring (rabi rabaey) there were many valleys and hollows with plentiful but
short-lived vegetation. From this the camels could gain sufficient food and liquid to keep themselves
and their owners well fed and free from thirst. Arabian rainfall is erratic, however, and the nomad has
to vary his movements according to its incidence in any particular season. Once the spring vegetation
has disappeared, the nomad has to go to other tracts of land where there are wells and perennial
shrubs. Since the camel is thus so basic to life in Arabia, references in the quran QurYan to 'cattle'
(anam anyam) should primarily be understood of camels.

Because of the constant pressure of population on food-supplies, the struggle to maintain existence
against rivals was unending. For mutual defence against enemies and for mutual help against nature,
men banded themselves together in groups, usually based on kinship. Raids by one group upon
another were almost a national sport among the Arabs. A favourite practice was to appear
unexpectedly with overwhelming force at some point where the other party was weak; the men in
charge of the camels would flee-without losing face, since the enemy had overwhelming force-and the
raiders would make off with the camels. The size of the effective groups was relatively small; but for
certain purposes small groups would act together with other groups on the basis of a real or feigned
kinship through descent from a common ancestor. Groups of different sizes are roughly indicated in
English by such terms as 'family’, ‘clan’, 'tribe', 'federation of tribes'. A tribe or clan, besides those who
were full members by birth, usually had attached to it various other persons who looked to it for
protection. This attachment took several forms, such as 'confederate' (halif galif), 'protected
neighbour' (jar jar) and ‘client' (mawla mawla). The confederate had made an alliance with an
individual or group on terms of at least nominal equality, whereas the other attached persons were in
some sense inferior.

Protection by the group was an essential feature of life not only in the deserts of Arabia but also in a
town like Mecca and an oasis settlement like Medina. It was linked with the idea of retaliation or ‘an
eye for an eye'-the lex talionis of the Old Testament [Exodus, 21.24f., etc.]. The principle of retaliation,
coupled with corporate responsibility, was a relatively effective way of keeping peace in the desert
and preventing wanton crime. According to primitive ideas there was no need or obligation to respect
human life as such; but a man would avoid injuring or killing another if the latter was of the same tribe,
or an allied tribe, or if he belonged to a group that was powerful and certain to exact vengeance. An
understanding of this system and its ramifications is necessary for a proper appreciation of many
incidents in muhammad Mugammad's career. He was able to continue in Mecca despite opposition
because his own clan of hashim Hashim, though many members of it disapproved of his new religion,
was in honour bound to avenge any injury to him. At the same time the system prevented
punishment, as now understood, by the executive body of the municipality of Mecca or Medina. If the
head of the council in Mecca, even with the consent of the whole council, had tried to punish an
offender, the latter's clan would have felt justified in taking vengeance. In such a case only the head of
the offender's own clan could punish him. At various points in the quran QurYan concepts from this
sphere are applied metaphorically to God. He does not fear the consequences (sc. retaliation) of his
punishing the tribe of thamud Thamdd [91.15]; he gives 'neighbourly protection' (yujir yujeer) to all, but
'neighbourly protection against him is never given (sc. because no one is strong enough' [23.88/90].

The extent of the sense of unity among the Arabs before Islam is a point about which there has been
some dispute. There cannot have been anything comparable to Arab nationalism as now understood,
since the Arab's basic attachment was to the tribe or clan. There were, however, widely accepted
common customs, such as those connected with retaliation. Above all, however, there seems to have
been some feeling of having a common language, Arabic; there are several references to the
revelations to muhammad Mugammad as 'an Arabic quran QurYan' [12.2; etc.] or as being 'in an
Arabic tongue' [46.12/11]. Difficulties implicit in these statements will be considered in a later chapter.
It would seem that there were various mutually intelligible dialects, and that the people who spoke
them regarded themselves as 'clear-speakers' in contrast to a foreigner who was a 'confused speaker'
(ajami yajamae). There were also theories of a common descent, or rather of two groups, sometimes
distinguished as northern and southern Arabs, each descended from a common ancestor, though the
two were not related. 6 Whatever the truth behind these accounts, it seems clear that some of the
'southern’ tribes had taken to nomadic life after being settled in the Yemen. There had been in South



Arabia for a thousand years a great civilization based partly on trade and partly on elaborate irrigation.
The breakdown of the irrigation system, often called the bursting of the dam of marib MaYrib (and
referred to in 34.16/15), is now known from inscriptions to have been rather a series of events,
extending at least from 451 to 542, and may have been the result rather than the cause of economic
decline. 7 South Arabian influences on Mecca in muhammad Mugammad's time may have been
important, but there is litle agreement on this point.

Apart from the Yemen there were a number of oases in western Arabia where agriculture was
practised. The chief of these was Medina (literally 'the town'), previously known as Yathrib. The main
crop was dates, but cereals were also grown. In agricultural development at Medina and elsewhere a
leading part had been played by Jews-an unusual role in the light of medieval European conceptions
of the Jew as a trader and financier. Certain Arabs had settled in the oasis of Medina at some time
after the Jewish settlement, and these Arabs had become politically dominant. In other oases-tayma
TaymaY, Fadak, wadi Wadi | qura I-Qurd, Khaybar-the settlers were predominantly Jewish. The
ultimate ethnic origin of these Jewish tribes and clans is not clear. They had adopted the social forms
and customs of the Arabs, and differed only in religion; some may have been Arab groups who had
adopted Judaism, and in any case there had been much intermarriage. 8

The religious situation in Arabia about AD 600 was complex. The presence of these settlements of
Jews in oases and of a considerable number of Jews in the Yemen led to a gradual spread of some
Jewish ideas. There was also much Christian influence, though it was more diffuse. Trade had
brought the Meccans into contact with the Byzantine and Abyssinian empires, which were Christian.
Christianity had spread in the Yemen, especially when the country was under Abyssinian control.
Sections of some of the nomadic tribes had become Christian. Apart from this we hear of only isolated
individuals like Waraqga ibn-Nawfal at Mecca, the cousin of muhammad Mugammad's first wife khadija
Khadaeja. This was sufficient, however, to ensure that there was some penetration of Christian ideas
into intellectual circles in Arabia. On the other hand, the reason why more Arabs did not become
Christian is doubtless in part the fact that Christianity had political implications; the Byzantine and
Abyssinian empires were officially Christian (Orthodox or Monophysite), and Nestorian Christianity
was strong in the Persian empire. 9

Apart from Judaism and Christianity, there are traces in the quran QurYan and elsewhere of forms of
the old Semitic religion. Names of particular deities are mentioned [53.19f.; 71.23/2]. These were not
comparable to the Greek gods, but were rather local forms taken by the general Semitic worship of
male and female powers. 10 In so far as these deities had primarily belonged to an agricultural phase
in the life of the Arabs, they were hardly relevant to nomadic society; and stories of the period suggest
that the nomads had no profound respect for them. The chief driving power in nomadic life came from
what may be called 'tribal humanism’, 11 that is, a belief in the virtues or human excellence of a tribe
or clan (and its members) and in the transmission of these qualities by the tribal stock. For men
whose effective belief was this, the motive behind most actions was the desire to maintain the honour
of the tribe. The question of honour is omnipresent in the numerous examples of pre-Islamic poetry
that have been preserved.

Apart from tribal humanism and the old paganism, there appears to have been present among some
Arabs a form of belief in which a supreme deity or 'high god' was acknowledged in addition to the
lesser deities. This may be inferred from a number of passages where polytheists are depicted as
admitting that God is creator and provider and as praying to him in a moment of crisis. 12 Itis
probable that such a belief was widespread, and also that a few people were moving on from this to
belief in one God only. In later Muslim works it is assumed that there were a number of such persons-
some names are given-and that they used the name of hanif ganaef (singular). In the quran QurYan
this word is applied primarily to those who professed what is called 'the pure religion of Abraham™-a
pure monotheism which was later allegedly corrupted by Jews and Christians, The matter is complex,
13 but the point to be emphasized here is that any '‘pure monotheist' prior to muhammad Mugammad
and there may well have been some-did not call himself a hanif ganzef. In the quran QurYan the word
belongs to the teaching about the relation of Islam to Judaism and Christianity and not to affairs about
AD 600. Nevertheless the quran QurYan also gives hints of much religious ferment at that period.

muhammad



3. Mugammad's career 14

The career of muhammad Mugammad is a subject of study in itself and will only be briefly sketched
here so as to indicate its main phases in so far as some knowledge of them is necessary for the
understanding of the quran QurYan. Not surprisingly there are virtually no references to the period of
muhammad Mugammad's life prior to his call to be a prophet. The chief exception is the passage in
93.6-8, which speaks of his orphanhood and poverty. This is explained more fully by the Traditions.
When muhammad Mugammad was born in Mecca about AD 570 his father was already dead, and his
mother died when he was about six. He was then under the care of his grandfather abd al muttalib
yAbd-al-Muppalib, and, when he in turn died, of his uncle abu talib Abd-balib, who lived until a year or
two before muhammad Mugammad's Hijra or emigration to Medina in 622. His poverty may be
ascribed to the fact that by Arab customary law a minor could not inherit, so that nothing came to
muhammad Mugammad from either his father or his grandfather. The fortunes of the clan as a whole
may have been in decline, since abu talib Ab&-palib, for long head of the clan, was apparently not a
wealthy man. He did, however, undertake trading journeys to Syria, and muhammad Mugammad &
said to have been to Syria with him. Later he was commissioned by a woman of moderate means,
called khadija Khadaeja, to take charge of her goods on a trading journey of this type, and he was so
successful that she married him, she then being about forty and he twenty-five. He presumably
continued to trade with their joint capital for the next fifteen years or longer.

The next phase of muhammad Mugammad's career began when he was about forty. His years of
poverty must have made him fully aware of the spiritual malaise affecting Mecca as a result of its
material prosperity. He is said to have been in the habit of meditating on such matters. About 610 in
the course of his meditations he had some strange experiences, and came to the conclusion that he
was receiving messages from God to communicate to the people of Mecca. At first the messages
were simply remembered by muhammad Mugammad and his friends, though later some may have
been written down by muhammad Mugammad's secretaries. After his death all that was extant,
written or remembered, was collected and written down to constitute the quran QurYan as we know it.
This simple statement covers many disputed points which will be dealt with later. For a few years after
receiving the first revelation muhammad Mugammad made no public proclamations, but
communicated the messages privately to friends sympathetic to the outlook and attitude prescribed in
them. The main emphasis was on a call to worship God in gratitude for his goodness to the Meccans
as a whole and to each individual. Many of the revealed passages spoke of various natural events as
signs of God's goodness.

In due course, however, muhammad Mugammad had to pass over to a public proclamation of the
quranic QurYanic message, and this led sooner or laterthe chronology of the Meccan period is
uncertain-to opposition from the richest merchants in Mecca. Probably even during the phase of
private communication the messages had contained a warning that those who disregarded the divine
messages would inevitably be punished either in this life or in the life to come. After opposition
appeared these warnings became more frequent. Stories of previous messengers or prophets were
recounted or alluded to in the messages in order to convince the audience of the certainty of
punishment. Presumably because the opposition to muhammad Mugammad was associated with a
recrudescence of the old religion with its idol-worship, the quranic QurYanic messages now include a
vigorous attack on idols and an insistence on monotheism. The gories of previous messengers also
gave encouragement to muhammad Mugammad and the band of followers that had gathered round
him. It is difficult to assess the extent of persecution, but it was bitterly resented by the Muslims, as
those eventually came to be known who accepted the quranic QurYanic messages. By a process of
inference it appears that on the death of abu talib Ab&d-Palib the new chief of muhammad
Mugammad's clan, abu lahab Ab&-Lahab (another uncle), withdrew the protection of the clan from
muhammad Mugammad, alleging that he had forfeited the right to it by asserting that the ancestors of
the clan were in Hell. This is doubtless the reason for the fierce attack on abu lahab Abd-Lahab in
sura 111.

Persecution and withdrawal of protection made itimpossible for muhammad Mugammad to continue
his mission in Mecca. An opportunity presented itself of migrating to the oasis of Medina some two
hundred miles to the north, and muhammad Mugammad and seventy of his followers decided to go
there. This event was the Hijra (latinized as 'hijra Hegira') or Emigration; and the Islamic era begins
with the beginning of the Arabian year in which it took place, viz. 16 July 622. 15 Most of the Arabs of



Medina made an agreement with muhammad Mugammad, accepting his clam to be a prophet and
recognizing him as chief of the 'clan' of Emigrants. For the first few years at Medina muhammad
Mugammad was far from being ruler of the oasis, since there were eight other clan chiefs of roughly
equal status. In time, however, through the military success of the expeditions or razzias undertaken
by the Emigrants assisted by the men of Medina, muhammad Mugammad's power greatly increased.

The first eighteen months or so after the Hijra were occupied not merely with a general adjustment to
the new situation by all concerned but more especially by attempts on muhammad Mugammad's part
to gain the support of the Jewish clans and small groups in Medina. Time and again he is instructed in
the quran QurYan to appeal to them in various forms. Then, when it appears that few of them are
going to respond to his appeals, he is told to criticize them, and shown that the religion he is
proclaiming is the pure religion of Abraham which the Jews and Christians have corrupted. What is
found in the quran QurYan is mainly evidence for the intellectual aspects of the dispute between
muhammad Mugammad and the Jews, but there are also a few references to the expulsion of Jewish
clans. There are also places where both Jews and Christians are attacked. There wasno active
hostility against Christians until the last two or three years of muhammad Mugammad's life, and so it
would seem that the criticisms of the Jews were sometimes continued into this period. What is known
as 'the break with the Jews' occurred about March 624, shortly before the battle of Badr. The chief
outward mark of this realignment of forces in Medina was that the Qibla or direction faced in prayer
was changed from being towards Jerusalem, like the Jews, to being towards Mecca. This was an
indication that the new religion was to be specifically Arab, and that muhammad Mugammad was
going to rely more on the 'arabizing' party among his followers than upon the 'judaizing' party.

The same month of March 624 also saw the throwing down of the gauntlet by the Muslims to the
power of Mecca. Already in January 624 a handful of Muslims had captured a small Meccan caravan
from under the noses of the Meccans, as it were. In March, however, a band of just over three
hundred Muslims led by muhammad Mugammad himself won a surprise victory at Badr over a much
larger force from Mecca and killed about half the leading men of Mecca. This was a challenge to the
Meccan commercial empire which the great merchants could not ignore. About a year later they
invaded the Medinan oasis and had the better of the fighting near mount uhud Ugud, but failed to
inflict very heavy losses on muhammad Mugammad, far less to dislodge him. The quran QurYan
reflects both the exhilaration of the Muslims after the victory of Badr, which seemed to them God's
vindication of their cause, and their dismay after uhud Ugud when they feared that he had abandoned
them. There are rather fewer references in the quran QurYan to the later incidents in muhammad
Mugammad's struggle with the Meccans. In 627 they besieged Medina for a fortnight along with
nomadic allies, but had no success. In March 628 muhammad Mugammad attempted to perform the
pilgrimage to Mecca with 1,600 men; though he was stopped by the Meccans and had to postpone
his pilgrimage to the next year, he signed a treaty with them at hudaybiya al-@udaybiya which put an
end to hostilities. An incident between nomads allied to the two sides was construed by muhammad
Mugammad as a breach of the treaty, and he marched on Mecca with 10,000 men in January 630
and entered the city as conqueror with virtually no fighting. He showed great leniency to his former
enemies, the Meccans, and most of them became his associates in the final phase of his career and
acknowledged him as the Messenger of God.

This final phase was constituted by the expansion of muhammad Mugammad's authority into most
regions of Arabia, and his 'reconnaissance in force' of one of the routes used in the subsequent Arab
expansion beyond Arabia. Even before 630 a few nomadic tribes hadbecome muhammad
Mugammad's allies and had recognized his political as well as his religious authority. Two or three
weeks after his victorious entry into Mecca muhammad Mugammad took his 10,000 Muslims and also
2,000 Meccans to a place towards the east called hunayn Qunayn, and there met a concentration of
nomads hostile both to himself and to the Meccans. For some time the issue of the battle hung in the
balance, but it ended in the absolute rout of muhammad Mugammad's opponents. After this there was
no possible concentration of nomads in Arabia (apart from the north) which could take the field
against the Muslims. Soon most of the tribes of Arabia began sending deputations to Medina to seek
alliance with muhammad Mugammad. By the time of his death on 8 June 632 he was effective ruler of
most of Arabia, though in the case of several tribes there was also a strong faction hostile to him, who
were biding their time to throw off the yoke of Medina. It would seem, however, that for some years
before his death muhammad Mugammad had realized that the extension of his rule and of what may
be called the pax islamica over the nomadic tribes of Arabia must go hand in hand with an outlet for
their energies into regions beyond Arabia. In this connection it is to be noted that the greatest of all



muhammad Mugammad's expeditions, that to tabuk Tabdk in the north, seems to have had as its
strategic aim the opening of the route for expansion into Syria. This expedition, which is mentioned at
several points in sura 9, lasted from October to December 630 and comprised 30,000 men. On the
whole, however, the quran QurYan has few references to this last phase.

Annex A

Chronology of muhammad Mugammad's career

c. 570 birth at Mecca

c. 595 marriage to khadija Khadzeja

c. 610 first revelation

c. 613 beginning of public preaching

c. 619 deaths of khadija Khadaeja and abu talib Abd-palib
16 July 622 beginning of era of Hijra

September 622 arrival in Medina

c. February 624 change of gibla

March 624 battle of Badr

March 625 battle of uhud Ugud

April 627 siege of Medina

March 628 treaty of hudaybiya al-dudaybiya

January 630 conquest of Mecca; battle of hunayn @unayn
October-December 630 expedition to tabuk Tabdk

March 632 pilgrimage of farewell

8 June 632 death

Annex B

hanif Janaef

The word hanif ganzef occurs twelve times in the quran QurYan, two of these instances being of the
plural hunafa gunafd’. The basic usage is doubtless that in 3.67/0, where it is said that Abraham was
neither a Jew nor a Christian but a hanif ganaef, a muslim, not one of the 'idolaters'. There are similar
historical statements about Abraham worshipping God as a hanif ganaef in 6.79 and 16.120/1, but the
word muslim is not used there. Next there are a number of explicit or implicit commands to
muhammad Mugammad and the Muslims to follow the creed or religion of Abraham as a hanif ganaef
[2.135/29; 3.95/89; 4.125/4; 6.161/2; 16.123/4]. In the remaining passages [10.105; 22.31/2; 30.30/29;
98.5/4] there is no mention of Abraham, but the command is given to muhammad Mugammad (or the
Muslims or the people of the Book) to serve God 'as a hani ganae, not one of the idolaters'. Thus the
word is connected solely with Abraham himself or with 'the religion of Abraham' as that is conceived in



the quran QurYan and, as applying to Islam, contrasted with Judaism and Christianity as well as with
paganism.

Later Muslim scholars always take the word in this sense, sometimes also using hanif ganaef as
equivalent of 'Muslim', and the hanifiyya ganafiyya as equivalent of 'Islam'. The latter word was found
instead of Islam in ibn masud Ibn-Masy&d's copy of the quran QurYan at 3.19/17. Muslim scholars
also tried to show that there were men just before muhammad Mugammad who were seeking the
hanifiyya ganeefiyya or pure monotheism. There certainly appear to have been men seeking a purer
or more adequate religion, but they cannot have called themselves by the name of hanif ganaef since,
had they done so, the name could not have been equated with 'Muslim'. It seems that prelslamic
Arab poets used hanif gangef for 'pagan’ or 'idolater', and this was certainly the Christian usage,
derived from Syriac by taking the plural hunafa gunafaY to represent the Syriac plural hanpe ganpé.
Christians used this point in mocking criticism of Muslims, and the latter seem eventually to have
abandoned calling themselves hunafa gunafaY. A much fuller discussion will be found in El, art. hanif
yoaneefY.

muhammad

Chapter 2: Mohammed's Prophetic Experience

1. Criticisms of the claim to prophethood

muhammad Mugammad's claim to be a prophet and messenger and to receive messages from God
to be conveyed to his fellow Arabs has been criticized and attacked almost from the day it was first
put forward. From the quran QurYan itself we learn that the pagan Meccans called the messages 'old-
world tales' (asatir asdpaer awwalin al-awwalzaen), 1 while the Jews of Medina mocked muhammad
Mugammad's claims. These criticisms were taken up by Christian scholars. In medieval Europe there
was elaborated the conception of muhammad Mugammad as a false prophet, who merely pretended
to receive messages from God 2; and this and other falsifications of medieval war-propaganda are
only slowly being expunged from the mind of Europe and of Christendom.

The first step towards a more balanced view was taken by Thomas Carlyle when he laughed out of
court the idea of an impostor being the founder of one of the world's great religions. 3 Various later
scholars followed this with attempts to save muhammad Mugammad's sincerity, but sometimes at the
expense of his sanity. Gustav Weil sought to prove that he suffered from epilepsy. 4 Aloys Sprenger
went further and suggested that in addition muhammad Mugammad suffered from hysteria. 5 Sir
William Muir retained something of the false-prophet idea; he pictured muhammad Mugammad as an
earnest and high-souled messenger and preacher while at Mecca, who, when he went to Medina,
succumbed to the wiles of Satan for the sake of worldly success. 6 D. S. Margoliouth had no qualms
about accusing him of having deliberately mystified the people, and pointed to the history of
spiritualism as showing how easily human beings with unusual powers fall into dishonesty. 7 Theodor
Noldeke, while insisting on the reality of muhammad Mugammad's prophetic inspiration, and rejeding
the idea that he suffered from epilepsy, thought that he was subject to overpowering fits of emotion
which led him to believe that he was under divine influences. 8 Recent writers have on the whole
been more favourable and have taken the view that muhammad Mugammad was absolutely sincere
and acted in complete good faith. Frants Buhl emphasized the far-reaching historical significance of
the religious movement he inaugurated 9; while Richard Bell spoke of the eminently practical
character of his activity even as a prophet. 10 Tor Andrae examined muhammad Mugammad's
experience from a psychological standpoint and found it genuine, and also held that he had a
prophetic message for his age and generation. 11

In the adverse opinions more attention was paid to certain Traditions than to the evidence of the
quran QurYan itself. Too little allowance also was made for the fact that the muhammad Mugammad



whom we know best was to all appearance healthy both in body and in mind. It is incredible that a
person subject to epilepsy, or hysteria, or even ungovernable fits of emotion, could have been the
active leader of military expeditions, or the cool far-seeing guide of a city-state and a growing religious
community; but all this we know muhammad Mugammad to have been. In such questions the
principle of the historian should be to depend mainly on the quran QurYan and to accept Tradition
only in so far as it is in harmony with the results of quranic QurYanic study. The quran QurYan,
however, though it apparently chronicles without reserve the gibes and reproaches of his opponents,
mentions nothing that would support the belief in some diseased condition in muhammad
Mugammad. The opponents indeed said he was majnun majndn, but that meant either simply that
they thought his conduct crazy, or that they regarded his utterances as inspired by jinn, as those of
soothsayers were supposed to be. Had they been able to point to any evident signs of disease in him
we should almost certainly have heard of this. Medieval conceptions must therefore be set aside, and
muhammad Mugammad regarded as a man who sincerely and in good faith proclaimed messages
which he believed came to him from God.

quranic
2. QurYanic descriptions of revelation and prophethood

One of the latest and clearest descriptions of revelation in the quran QurYan is in 2.97/1, where
Gabriel is said to have brought it (the message) down upon the Prophet's heart by God's permission.
That this was the account accepted by muhammad Mugammad and the Muslims in the Medinan
period is certain. Tradition is unanimous on the point that Gabriel was the agent of revelation. When
Tradition carries this back to the beginning, however, and associates Gabriel with the original call to
prophethood, the scholar's suspicions are aroused since Gabriel is only twice mentioned in the quran
QurYan, both times in Medinan passages. The association of Gabriel with the call appears to be a
later interpretation of something which muhammad Mugammad had at first understood otherwise.

Itis to be noted that in 2.97/1 there is no assertion that Gabriel appeared in visible form; and it may he
taken as certain that the revelations were not normally mediated or accompanied by a vision. The
quran QurYan indeed mentions two occasions on which muhammad Mugammadsaw a vision [53.1-
12, 13-18]. Strictly read, these verses imply that the visions were of God, since the word abd yabd,
'slave' or 'servant’, describes a man's relation to God and not to an angel; this interpretation is allowed
by some Muslim commentators. In 81.15-25, however, the vision is re-interpreted as that of an angel.
This indicates a growing and changing understanding of spiritual things in the minds of muhammad
Mugammad and the Muslims. At first they assumed that he had seen God himself, but later they
realized that that was impossible, and therefore concluded that the vision was of a messenger of God,
that is, an angel. Similarly the experience of receiving messages or revelations may have been
interpreted differently at the beginning of his mission and at the close of the Medinan period. Yet,
however the visions are interpreted or explained, to muhammad Mugammad they were undoubtedly
real. At the same time they were unique; there is no mention of any other visions, if we except that
before the expedition to hudaybiya al-@udaybiya [48.27]. There is just a little in the quran QurYan to
support the hypothesis adopted by Tor Andrae 12 that muhammad Mugammad actually heard voices;
but the fact that the revelations took the form of words might be held to show that muhammad
Mugammad was closer to the auditory than to the visual type of inspiration. Both the visible
appearance of God and the hearing of his voice are excluded by 42.51/0: it is not fitting for any
human being that God should speak to him except by "revelation" or from behind a veil, or by sending
a messenger to "reveal" by his permission what he will'.

What then is meant by 'reveal' and 'revelation’, or, as they are rendered in the Bell translation,
'suggest' and 'suggestion'? The Arabic veib and noun, awha awga and wahy wagy, have become the
technical terms of Islamic theology for the communication of the messages or revelations to
muhammad Mugammad. In accordance with 2.97/1 they have come to imply the recitation of the
words of the quran QurYan to him by the angel Gabriel, In the quran QurYan itself the words are
commonly used of this special form of communication, but they are not confined to it. There are
several examples of their use in a more general sense. Thus the word awha awga is used in 19.11/12
of Zechariah (Zacharias), after he had become dumb, 'making a sign' or 'indicating' to the people that
they should glorify God. Satans (or demons) of jinn and men 'suggest' specious ideas to one another
[6.112]. The recipient of wahy wagy, even from God, is not always a prophet, or even a human being.



God 'suggests' to the bee to take houses for herself in the hills and trees and the arbours which men
erect [16.68/70]. At the Last Day the earth will give up its burdens because its Lord has 'suggested' to
it to do this [99.2-5]. God 'suggested' to each of the seven heavens its special function [41.12/11] .

Even when the recipient is a prophet what is communicated is usually not the words of a revelation
but a practical line of conduct, something to do, not to say. Thus it is 'suggested' to Noah to build the
ark, and he is to build it under God's eyes and at his suggestion 'suggestion’ [I1.36/8f.; 23.27]. To
Moses it is 'suggested' to set out with his people by night [20.77/9; 26.52], to strike the sea with his
staff [26.63], to strike the rock with his staff [7.160]. To muhammad Mugammad himself it is
'suggested' that he should follow the religion of Abraham [16.123/4]. These practical 'suggestions' are
often formulated in direct speech, as if a form of words had been put into a person's mind [cf.
17.39/41 and previous verses].

There are cases too in which the formula has reference to doctrine rather than to conduct; for
example, 'your God is One God' [18.100; 21.108; 41.6/5]. Usually the formulais short, the sort of
phrase which after consideration of a matter might flash into a person's mind as the final summing up
and solution of it. There are indeed a few passages in which the verb seems to mean the
communication of somewhat lengthy pieces to the Prophet; for example in 12.102/3, 'stories of what is
unseen (or absent)' may refer to the whole story of Joseph. 13 Even in such passages, however, the
actual verbal communication of the stories is not certainly implied. The fundamental sense of the word
as used in the quran QurYan seems to be the communication of an idea by some quick suggestion or
prompting, or, as we might say, by a flash of inspiration. This agrees with examples given in the
dictionaries (such as lisan Lisan arab al-yArab, s.v.) where it is implied that haste or quickness is part
of the connotation of the root.

An explanation of the frequent use of this term in connection with the Prophet's inspiration might be
that there was something short and sudden about it. If muhammad Mugammadwas one of those
brooding spirits to whom, after a longer or shorter period of intense absorption in a problem, the
solution comes in a flash, as if by suggestion from without, then the quranic QurYanic use of the word
becomes intelligible. Nor is this merely a supposition. There is evidence to show that the Prophet,
accessible enough in the ordinary intercourse of men, had something withdrawn and separate about
him. In the ultimate issue he took counsel with himself and followed his own decisions. If decisions did
come to him in this way, it was perhaps natural that he should attribute them to outside suggestion.
The experience was mysterious to him. He had before him the example of the soothsayer (kahin
kahin) who probably claimed that he spoke by outside prompting. Once or twice, probably near the
beginning of his mission, when his hesitations had caused him more than usually intense and long
continued mental exertion, the decision had come to him accompanied by a vision. He has assumed
that it was God who had appeared to him and 'suggested' that he should speak to the people in
public. It is to be noted that in the passage where these visions are described, nothing is said about
the quran QurYan. A 'suggestion' came to him, but this was simply that he should speak-at least such
is the natural interpretation-and it is his 'speaking' which is explained and defended [53.4, 10].

These considerations to some extent justify the hypothesis favoured by Richard Bell that originally the
wahy wagy was a prompting or command to speak. The general content of the utterance was
perhaps 'revealed' from without, but it was left to muhammad Mugammad himself to find the precise
words in which to speak. Sura 73.1-8 was interpreted by Bell of the Prophet taking trouble over the
work of composing the quran QurYan, choosing the nighthours as being 'strongest in impression and
most just in speech’, that is, the time when ideas are clearest and when fitting words are most readily
found. 14 A similar experience when after effort and meditation the words in the end came easily as if
by inspiration, may well have led him to extend to the actual words of his deliverances this idea of
suggestion from without. A curious isolated passage [75.16-19] seems to encourage him to cultivate
this deliberately: Move not thy tongue that thou mayest do it quickly; ours it is to collect it and recite it;
when we recite it follow thou the recitation; then ours it is to explain it'. This has always been taken as
referring to the reception of the quran QurYan, and if we try to get behind the usual mechanical
interpretation we can picture muhammad Mugammad in the throes of composition. He has been
seeking words which will flow and rhyme and express his meaning, repeating phrases audibly to
himself, trying to force the continuation before the whole has become clear. He is here admonished
that this is not the way; he must not 'press’, but wait for the inspiration which will give the words
without this impatient effort to find them. When his mind has calmed, and the whole has taken shape,



the words will come; and when they do come, he must take them as they are given him. If they are
somewhat cryptic-as they may well happen to be-they can be explained later. If that be the proper
interpretation of the passage, it throws light on a characteristic of the quran QurYan which has often
been remarked on, namely, its disjointedness. For passages composed in such fashion must almost
of necessity be comparatively short.

In some such way, then, muhammad Mugammad's claim to inspiration might be understood. It has
analogies to the experience which poets refer to as the coming of the muse, or more closely to what
religious people describe as the coming of guidance after meditation and waiting upon God.
'Guidance' is in fact one of the quran QurYan's favourite words for the message. muhammad
Mugammad's experience was interpreted in various ways. At first he assumed that it was God who
spoke to him, just as he had assumed that it was God who had appeared to him in his visions. Then,
according to 42.51/0 ff., this idea was rejected in favour of the idea of a spirit implanted within him.
Later, when through increasing familiarity with Jewish and Christian ideas he had learned of angels as
messengers of God, he assumed that it was angels who brought the message. Finally, he adopted
Gabriel as the special angel who prompted him on God's behalf. There are passages in the quran
QurYan illustrating all these various ideas. Yet always the essence of the experience is the same: he
was prompted, 'suggestions' were made to him, the message was brought down upon his heart. That
these promptings, however mediated, came ultimately from a divine source, he was convinced. He
may, indeed, have had occasional doubts. He realized, perhaps as a resul of the false step which he
made in recognizing the pagan deities as intercessors, and of other mistakes which he may have
made, that Satan sometimes took a hand in the prompting. 15 From the assurances that he was not
mad, nor prompted by jinn, it may perhaps be inferred that he sometimes wondered if this was the
case. In general, however, he was convinced that the 'suggestions' were from God.

That this experience of 'suggestion’ or 'guidance' is a real one, no one who has ever become deeply
absorbed in a difficult problem will deny. But the habit of expecting such experiences, and the attempt
to induce them, are not without their dangers. We cannot force the answer which we wish, or indeed
any answer, at the time we wish it. muhammad Mugammad seems to have experienced this also,
18.24/23. It is when the mind is more or less passive that such 'suggestions' come, but it makes a
great difference whether this passive attitude is the result of a heavy strain upon the mental and
spiritual powers, or is cultivated as a state of more or less mental vacancy. Between these two poles
there is the danger that meditation becomes a brooding over passing troubles, or that it allows too
easy a response to external stimuli. Of some of these dangers muhammad Mugammad seems &
times to have been conscious, as is shown by 5.101; 22.52/1. In later life when events pressed upon
him and decisions were imperative, and when questions arose which he could not avoid answering,
he no doubt tried to force the revelation, though there is no proof that this in fact happened. After a
revelation about special marriage privileges for himself, his young wife aisha yAYisha is said to have
remarked sarcastically, "Your Lord hastens to do your pleasure'. 16 If this story is true, it shows that
there was a conscious rectitude in muhammad Mugammad not to be perturbed by such an
insinuation. Actually, even in his later days, there were revelations which were contrary to his own
natural desires. He was exhorted to steadfastness when his inclination was to compromise, he was
urged to policies which he felt to be difficult, and he was taken to task for things he had done or had
omitted to do. In all this muhammad Mugammad must have been, as he claimed, a passive recipient.

About the details of Bell's theory there is an element of conjecture, and one may be justified in
maintaining an attitude of reserve towards them. One difficulty which he does not meet is that awha
awgé is not the only verb in the quran QurY&n commonly used for 'reveal'. There are alsonazzala
and anzala; and these two words in their various forms occur about three times as often as the
derivatives of awha awga (about 250 instances as against 78). Nazzala and anzala, however, both
mean 'to send down'; and it may be that muhammad Mugammad and the Muslims were content with
a naive naive view of the process of revelation. The central point, however, which is not meant to be
contradicted by Bell's theory, is that the ultimate source of the quranic QurYanic messages is God. Of
this muhammad Mugammad was utterly convinced and on this conviction he built up his claims to
authority. At the same time he was also modest about himself. He was only a human being to whom
'suggestions' came, a channel through whom divine messages were communicated to tre Arabs
[18.110; 41.6/5]. The guidance by wahy wagy, however, was all that the long line of previous prophets
had experienced; the one exception was Moses, to whom God had spoken directly [7.144/1; 19.52/3].



Finally, it should be added that neither a psychological account of the precise nature of muhammad
Mugammad's prophetic experience nor an insistence on his sincerity, answers the final question, 'Is
the quran QurYan true? Is it really a message from God?' This point will be touched on again at the
end of the concluding chapter. muhammad Mugammad surrounded his experiences with some
degree of awe and mystery. This does not detract from the sincerity of his own belief in them. They
were mysterious to himself, and, if they were what he believed them to be, they were worthy of awe.
He regarded them always as something separate and distinct; and, as just noted, they often conflicted
with his own desires and inclinations. The claim that they were from beyond himself could not have
been altogether a pose.

Of the essential sincerity of muhammad Mugammad, then, there can be no question. We need not,
however, go to the other extreme and picture him as a modern saint. The age was a rude one to our
ideas, even in the most enlightened parts of the world, and Arabia was not one of these.

3. The conception of the prophetic function

Closely connected with this question of the precise form of muhammad Mugammad's experience of
revelation is the further question of how the prophetic function is to be conceived. The changing
circumstances of his life-the transition from the preacher of Mecca to the statesman of Medina and
then to the ruler of much of Arabia-necessarily affected the use of his time. The changes are reflected
in the quran QurYan; and indeed it must in large part have been the quran QurYan which made
muhammad Mugammad consciously aware of the new aspects of his function, and even directed the
development of the function.

Although in English and other European languages it is usual to speak of muhammad Mugammad as
'prophet’ or its equivalent, the word commonly applied to him in the quran QurYan is rasul rasdl or
'messenger’ (also translated 'apostle’). This is likewise the word used in the shahada Shahada, or
confession of faith: 'there is no deity but God, muhammad Mugammad is the messenger of God'. The
word rasul rasél can be applied to anyone who is sent with a message. In 81.19 itis used of an angel
bearing a message to muhammad Mugammad (which is specially appropriate, since angel comes
from the Greek word for 'messenger’). It is insisted that there had been a long line of messengers
before muhammad Mugammad, and that therefore there was nothing novel in his position [46.9/8].
The obvious fact was admitted, of course, that for some time before muhammad Mugammad there
had been no messengers of this kind; this was described by saying that he came after a 'break’ or
'‘gap’ (fatra) in the series [5.19/22]. After his initial experiences of 'suggestion’' or 'revelation’,
muhammad Mugammad may well have been puzzled to know what to make of them. There is a story
in the Traditions (though not referred to in the quran QurYan) that in this situation he was encouraged
by Waraqa ibn-Nawfal to regard his experiences as similar to those of prophets in the past; Waraqa
was a cousin of muhammad Mugammad's wife khadija Khadeeja and was also a Christian. On such a
point the Traditions may not be wholly reliable, but it is certain from the quran QurYan that from an
early date the Muslims assumed an identity in essentials between muhammad Mugammad's
experiences and those of previous prophets and messengers. The stories of such persons in the
quran QurYan show that muhammad Mugammad had a distinguished spiritual ancestry.

Those 'sent as messengers' (mursalin mursaleen, roughly equivalent tothe plural rusul) are also
described in 6.48 as 'announcers' and 'warners' (mubashshirin mubashshiraen, mundhirin
mundhiraen); and likewise in 33.45/4, 48.8 and 35.24/2 muhammad Mugammad himself is spoken of
as an 'announcer' and 'warner' (bashir basheer, nachir nadhaer). The idea that the function of the
messenger is to warn his own people is frequent in the earlier passages of the quran QurYan.
Sometimes the word 'warn' is used absolutely without an object, though one may gather from other
passages the kind of object implied; in 92.14 it is the fire, that is, Hell, and in 78.40 it is punishment in
the life to come. There are also passages in which a messenger has to warn his people that they will
be punished by a temporal calamity (as hud @6d warned ad yAd in 46.21/0). It has sometimes been
held, especially by European scholars, that the earliest message of the quran QurYan was a warning
of either eschatological or temporal punishment. 17 This theory would be supported by the view held
by a few Muslim scholars but not the majority, that the first passage of the quran QurYan to be
revealed was the beginning of sura 74, for this contains the words 'rise and warn' [74.2]. On the other
hand, it would seem that the more positive message of sura 106-to be grateful to God and worship



him-also belongs to a very early period. It would thus be mistaken to restrict the earliest message to
‘warning'.

The word bashir basheer, also used of muhammad Mugammad, has been rendered '‘announcer’.
When it is coupled with 'warner', some contrast may be intended; the warner tells men of possible
punishment, while the announcer informs them of the rewards of the upright. It is sometimes thought
that the corresponding verb bashshara means 'to announce good news'; and in Christian Arabic the
noun bishara bishara is used for 'good news' or 'gospel'. In a number of places, however, the quran
QurYan uses bashshara of punishment. 18 While this might be understood as 'giving good tidings' in
an ironical sense, it seems better to take it simply as 'announce’'. The dictionaries suggest that the
basic meaning of the word is to announce something which produces a change in a man's bashra or
complexion; mostly this is done by good news, such as the birth of a child, but it might also be done
by very bad news. The word bashir basheer, however, seems to indicate that muhammad
Mugammad's function is not confined to ‘'warning'.

Another word used of muhammad Mugammad is mudhakkir, which is normally 'one who reminds,
admonishes, exhorts', and correspondingly the message is referred to as a tadhkira, 'reminder,
admonition'. The root, however, has a rich semantic development in Arabic which makes it impossible
in English to indicate all its connotations. Although the first stem of the verb, dhakkara, is usually
translated 'remember' or 'mention' there is often no special emphasis on calling to mind something
that was previously known and has been forgotten. The thought seems to be rather that of keeping
something before the mind, and also adopting an appropriate attiude. Thus the second stem
dhakkara (of which mudhakkir is the participle) would mean 'to put something before a person's mind
in such a way that he adopts an appropriate attitude', and this may be approximately rendered by
'admonish’ or 'exhort". In the quran QurYan the meaning is in fact very close to ‘'warn’, as in 50.45
where muhammad Mugammad is instructed to 'admonish by the quran qurYan (revealed messages)
whoever will fear God's threat'. Even the simple word dhikr, often 'remembrance’ or 'mention’, takes
on a suggestion of ‘warning' in 7.63/1 and 69/7 where groups are told that 'a dhikr from their Lord'
comes upon their messengers so that they may warn (andhara) them.

The primary function of a 'warner' is to convey a message to his people; but, since the warning is
aimed at a redirection of the activity of the whole community, it may be said to have a political aspect.
It would certainly appear that some of muhammad Mugammad's opponents were afraid of a growth of
his political influence, for it is insisted in 88.21f. that he is 'only a warner (mudhakkir), not an overseer
(musaytir musaypir). In this connection it is interesting to note that in 7.188 muhammad Mugammad is
told to make it clear to his opponents that his function is only to convey specific messages which are
given to him; he has no general knowledge of the 'unseen’ (including the future) of which he could
make use to his own advantage. As already noted it is insisted that muhammad Mugammad is truly
human, like all the previous messengers sent to different peoples; and like them also he has a wife
and children. 19 Such statements are designed to correct a misapprehension which must have been
current among some of the people, namely, that a messenger from God must be an angelic or semi
divine being. On the contrary, the warner is an ordinary human being without special powers, but one
who has been selected by God to perform this function of warning [40.15; etc.].

The Arabic word properly translated 'prophet' is nabi nabae, which is derived from Aramaic or Hebrew.
20 It occurs more frequently than the words just considered, but much less frequently than rasul rasél.
According to Noldeke's chronology it first occurs in the second Meccan period, but by Bell's dating all
the instances are Medinan with the possible exception of 17.55/7. This might indicate that the
Muslims became familiar with the word through their contacts with the Jews of Medina. Itis further to
be noted that nabi nabze is not applied to any of the messengers in the Arabian tradition, such as hud
@5d and salih Adlig, but only to personages mentioned in the Old or New Testaments (assuming that
idris Idraes may be identified with Ezra or Enoch). 21 By way of exception, however, muhammad
Mugammad himself is regarded as a prophet in the quran QurYan and often addressed as such [e.g.
33.1, 6, 7; 66.1, 8f.]. In 33.40 he is spoken of as 'the seal of the prophets' (khatam khatam nabiyyin
an-nabiyyaen), a phrase which perhaps originally meant 'the one confirming previous prophets',
though it has also been given other interpretations. Later Muslim scholars debated at length whether
the rank of nabi nabae or rasul rasél was higher, and whether every prophet had to be a messenger or
vice versa; but these questions have little relevance to the study of the quran QurYan itself. 22 In the
quran QurYan the chief difference between the two words is that nabi nabze is only applied to men



connected with the Judaeo-Christian tradition, for muhammad Mugammad was regarded as
continuing and reforming that tradition.

The new functions which devolved upon muhammad Mugammad as messenger and prophet after he
went to Medina are reflected in a number of quranic QurYanic passages. The responsibilities which
fell to him as chief of the 'clan' of Emigrants could have been interpreted in a purely secular way. The
clearest statement is perhaps that in 4.105/6 (dated by Bell shortly after uhud Ugud): 'We have sent
down to you the Book with the truth in order that you may judge between the people on the basis of
what God has shown you'. Similarly in 5.42/6 (perhaps a little earlier) muhammad Mugammad is told
that, if Jews come to him to settle a dispute, and if he agrees to do so, 'he is to judge between them
fairly'; the following verse with a reference to the Jews' rejection of the Torah might be taken to imply
that judgement was on a basis of scripture. In the light of these verses two other passages [6.89;
3.79/3] which speak of men receiving the Book, the hukm gukm and prophethood, are probably to be
interpreted in the same way; hukm gukm is from the same root as the word translated ‘judge' in
5.42/6, and may be rendered 'judgement’ or jurisdiction ‘jurisdiction’. With this may be compared
2.151/46 in which the Muslims of Medina are told: 'we have sent a messenger among you, ane of
yourselves, to recite to you our verses (or signs), to cleanse you (from the impurity of paganism), and
to teach you the Book and hikma gikma . . ."; the last word normally means 'wisdom' and is regarded
as of foreign origin, 23 but one wonders if here it has been influenced by the Arabic root.

Another interesting passage is 4.59/62-64/7 where the believers are told to obey God and the
Messenger and to bring matters of dispute to God and the Messenger for decision. 24 Decision by
God and the Messenger is probably meant to describe decision by muhammad Mugammad on the
basis of a revealed text. It also seems probable that obedience to God and the Messenger does not
mean direct obedience to the Messenger, but only obedience to him in so far as he is prochiming the
divine message; so this would be primarily obedience to the message. If people disobey and then
repent, however, the Messenger may ask pardon for them [4.64/7]. This last point is probably to be
understood eschatologically, since the picture nomally given by the quran QurYan is that, when men
are judged on the Last Day, the Messenger to their community will be present to bear witness against
them (presumably to testify that they have duly had the message communicated to them). 25

In a sense, then, there has been development in the quran QurYan but it is not really change. The
new aspects are present from the beginning in the conception of the warner. It was the change in the
circumstances of muhammad Mugammad and the Muslims that made it necessatry for these aspects
to become explicit. The process of development, therefore, is not to be taken as exposing an
inconsistency in the quran QurYan but as showing the adaptation of its essential teaching to the
changing ideas and changing needs of the Muslims.

quran
4. The writing down of the QurYan

It seems probable that for a time, perhaps for years, it was only in their memories that muhammad
Mugammad and the Muslims retained the passages revealed to him. This was the normal practice in
a predominantly oral culture; the pre-Islamic Arabic poems were treated in the same way. Itis also
probable, however, that much of the quran QurYan was written down in some form during
muhammad Mugammad's lifetime. The problems involved in this matter, however, are of much
greater complexity than might be expected. This is because later apologetes for Islam, challenged by
Christians and others to point to a miracle of muhammad Mugammad's which would authenticate his
claim to prophethood, asserted that the quran QurYan itself was his miracle. The assertion has some
basis in the quran QurYan itself where the unbelievers are challenged to produce a similar sura or
suras or book [10.38/9; 11.13/16; 28.49]; but the apologetes went beyond this and interpreted various
verses in such a way as to enhance the miraculous character of the quran QurYan. One of the chief
points they made was that muhammad Mugammad could neither read nor write.

The same tendency may underly the taking of 96.4 to mean '(God) taught the use of the pen', which is
the normal interpretation of Muslim scholars. Partly on the basis of this interpretation European
scholars for a time assumed that in muhammad Mugammad's day writing was a recent introduction
into Arabia, was known to only a few and was still regarded as a marvel. While many simple people



still regarded it as something magical or supernatural, it is now known that it was by no means a
recent introduction. The verse, too, with the following one, runs literally: 'who taught by the pen, taught
man what he did not know'; and this may be interpreted: 'who taught man by the pen (that is, by
books) what he did not (otherwise) know', and referred in the first place to previous revelations. Even
with this interpretation, however, writing is still regarded as something novel and wonderful.

However ordinary people in Mecca felt about writing, archaeological evidence shows that some forms
of writing had been known in Arabia for many centuries. 26 There are inscriptions in the South
Arabian language going back far beyond the Christian era. Inscriptions found in north-west Arabia in
the Nabataean, lihyanic Ligyanic and thamudic Thamddic alphabets belong to the centuries preceding
the appearance of muhammad Mugammad. For Classical Arabic and the Arabic script the earliest
instance is three graffiti on the wall of a temple in Syria, which are dated about AD 300, while four
Christian inscriptions have been found belonging to the sixth century. Though this evidence is
meagre, one is justified in assuming that, where inscriptions on stone or metal occur, writing on some
more convenient material was also well known. When these various scripts are compared with one
another, it is clear that the development is one of written forms, which tend to grow more cursive and
so less suitable for inscriptional use.

No indisputably early inscriptions have yet been found in the neighbourhood of Mecca and Medina.
Mecca, however, was a mercantile town, dependent on its trade for its very existence, and in regular
communication with regions where writing was commonly used. The Meccan merchants must have
kept some record of their transactions, and it may be assumed that writing was well enough known
there. The indirect evidence of the quran QurYan confirms this. Its imagery is steeped in a mercantile
atmosphere, 27 and implies the keeping of accounts in writing. The Judgementday is the day of
reckoning, when the books will be opened, and when everyone will be shown his account, or will be
given his account to read. The angels write the deeds of men, and everything is recorded in a book.
Even if some of these images were previously used by Christians, they would not have been adopted
had they not been understood in Mecca. The quranic QurYanic regulation that debts should be
recorded in writing [2.282f.] shows that even in Medina (where this was revealed) persons able to
write were not difficult to find. It is reported in Tradition that some of the Meccans captured at Badr
earned their ransom by teaching Medinans to write. 28

The report, widely accepted and found in many sources, that the first 'collection' of the quran QurYan
was made by Zayd thabit ibn-Thabit in the caliphate of abu bakr Abd-Bakr (632-4), says that it was
collected not only from 'the hearts of men' but also from pieces of parchment or papyrus, flat stones,
palm-leaves, shoulder-blades and ribs of animals, pieces of leather and wooden boards. 29 This
report is probably not authentic. Apart from the general difficulty about the date (to be considered in
the next chapter), itis likely that the report was spread by people who wanted to contrast the relative
poverty of muhammad Mugammad and his Companions with the material luxury of Umayyad and
early abbasid abbaside yAbbasid times. No doubt the things mentioned were occasionally used for
writing in Mecca and Medina-as indeed most of them are known to have been used until recently by
Muslims in East Africa-but there is no reason why papyrus should not have been in normal use at
Mecca. For purposes of book-production papyrus had by this time given place in the Graeco-Roman
world to pergament or parchment, which was prepared from the skins of animals, was more enduring
and afforded a better surface. The word raqq in 52.3 probably refers to parchment, and in particular to
the Jewish Law given at Sinai. 30 Perhaps the Torah was written on parchment at this period.
Papyrus, however, continued to be produced, and was largely used for business purposes and private
correspondence. It was made in rectangular sheets of moderate size. In former times rolls for the
writing of books had been produced by pasting a number of such sheets together. Long rolls had
gone out of fashion, but to a limited extent the sheets might still be pasted together or folded to form a
book. Probably it is this material which is denoted by the word girtas qirpas in the quran QurYan [6.7,
91], for that is derived from the Greek chartes, meaning a leaf or sheet of papyrus. Since this is an
early borrowing, and was probably not taken directly from Greek, it is conceivable that it may have
undergone a change of meaning; but this is unlikely, since the word appears to have still had the
significance of papyrus in the days of the caliphs. 31 The verse 6.91 may then imply that the Jews
used papyrus for writing out separate portions of the Torah, while 6.7 would indicate the possibility of
a book being made of papyrus; this may be the kind of book intended when the quran QurYan speaks
of a book being sent down to muhammad Mugammad [e.g. 6.92].



What material was denoted by suhuf duguf we have no means of knowing. The word occurs several
times in the quran QurYan, usually in connection with the revelation generally [20.133; 80.13; 98.2], or
with the revelation to Abraham and Moses [53.36/7f.; 87.18f.]; in 81.10, however, and probably aso in
74.52, it refers to the record of man's deeds. The word is from ancient South Arabian, but occurs in
Arabic poetry before muhammad Mugammad's time. 32 The singular sahifa dagaefa probably denotes
a sheet of writing material, and so would not specify what it consists of. The plural suhuf auguf one
would naturally take to mean separate (unbound) sheets, but it is possible that the suhuf duguf of
Moses and Abraham mentioned in the quran QurYan implied something in the nature of a book. What
the words conveyed to the first hearers would depend on what they were familiar with in muhammad
Mugammad's practice or otherwise.

In the light of this familiarity with writing and writing materials at Mecca and elsewhere, we may turn to
the question whether muhammad Mugammad himself could read and write. For Muslims it has
become almost a dogma that he could do neither. It enhances the miracle of the quran QurYan that it
should have been delivered by one entirely unlettered. Early Muslim opinion was not so fixed, but on
the whole it tended to the same conclusion. One of the chief arguments was from the application of
the adjective ummi ummae to muhammad Mugammad in 7.157/6, 158. The word was alleged to mean
‘unlettered', and one could point to 2.78/3, 'of them are ummiyyiun ummiyyién who do not know the
book . . .7"and argue that they did not know the book because they could not read and write. If the
verse is carefully read, however, without a preconceived idea of its meaning, the most natural way to
take it is of people without written scriptures. This meaning fits the other instances of the plural found
in the quran QurYan [3.20/19, (?) 75/69;62.2]; in the first two the ummiyyun ummiyydn are associated
with the Jews but distinct from them, while in the last muhammad Mugammad is spoken of as a
messenger raised up 'among the ummiyyun ummiyydn, one of themselves'. All these facts make it
virtually certain that ummi ummae means 'non-Jewish' or 'Gentile', and that it is derived from the
Hebrew phrase ummot ha olam ha-yolam, 'the peoples of the world'. The use of the word by Arabs
could also be influenced by the possibility of taking it as meaning 'belonging to the umma or
community'; and in this case ummi ummae could be rendered as 'native’, that is, belonging to the Arab
community. This gives a perfectly good sense for 'the ummi ummae prophet' of 2.157/6 and 158; he is
the Gentile or native prophet sent to the Arabs and sprung from among themselves. Thus there is no
argument here for muhammad Mugammad being completely unlettered but at most for his being
ignorant of the Jewish and Christian scriptures. 33

A similar conclusion may be reached from examining another verse sometimes interpreted to mean
that he could not write, namely, 29.48/7. Sale, following the Muslim commentators, rendered it; 'thou
couldest not read any book before this, neither couldest write it with thy right hand'; but a more
accurate translation would be: 'you were not reciting previously any book, not inscribing it with your
right hand'. The verb tala tala used here-like gara'a from which quran qurYan is derived-means both
'read' and 'recite’, and from what we know of the circumstances of muhammad Mugammad's time, the
rendering 'recite' was more appropriate then. The verse simply means that he had not been areader
or writer of previous scriptures (that is, as a priest or scribe). This is confirmed by the following words:
'in that case those who invalidate (your claims) would have doubted"; that is, would justly have
suspected that you were merely repeating what you had learned from these scriptures. Here again
there is nothing which absolutely implies that muhammad Mugammad had no knowledge of reading
and writing.

The evidence from Tradition is equally inconclusive. In the story of his Call to be a messenger, he is
said to have replied, when the angel said to him 'recite' (igra iqra¥), ma ma agrau aqgraYu which may
mean either 'l do not (cannot) recite' or 'what shall | recite?' This is presumably the earliest version of
the Tradition. 34 Those scholars who wanted to emphasize the miraculous quality of the quran
QurYan naturally chose the first interpretation, and there are also later forms of the Tradition where
the words ma ma ana ana bi qarin bi-garin are substituted, and these can only mean 'l am not a
reciter or reader'. On the other hand there are also versions of the Tradition where Muhammad's reply
has the form madha madha aqgrau agraYu, which can only mean 'what shall | recite?'. The probability
is that the latter was the original meaning, so that there is certainly no conclusive evidence here that
muhammad Mugammad was unable to read and write.

Even if Tradition is accepted as generally reliable, it fails to prove that muhammad Mugammad could
write. Frequently when itis said that muhammad Mugammad wrote, this only means that he gave



instructions for a written message to be sent, since it is well known that, at least in his later years, he
employed secretaries. In some forms of the story of the conclusion of the treaty of hudaybiya al
Qudaybiya in 628 he is stated to have written with his own hand. The emissary of the Meccans
objected to the designation 'Messenger of God' in the heading of the treaty, and muhammad
Mugammad told ali yAlae, who was acting as secretary, to substitute 'son of abd allah yAbd-Allah'.
When ali yAlze refused, muhammad Mugammad took the document and himself deleted the title, and
some versions add that he wrote the altered designation with his own hand. The whole incident of ali
yAlze's refusal may be an invention of his partisans to make a political point. The objection to the title
and the dropping of it are perhaps indirectly confirmed by the insistence that 'muhammad Mugammad
is the messenger of God' in 48.29; but some forms of the story imply that the objection was raised
before the title was written, and mention no change in the document. 35 Thus the evidence here for
muhammad Mugammad having written anything is weak. A stronger, though indirect, argument may
be drawn from the story of the expedition to Nakhla about two months before the battle of Badr.
Previous expeditions had been unsuccessful because some people in Medina seemed to be passing
on information to muhammad Mugammad's enemies. To guard against such leakage, therefore, the
leader of the expedition to Nakhla was given sealed orders-a written letter of instructions-which he
was not to open until he was two days' march from Medina. 36 It is not certain that at this early stage
of his career in Medina muhammad Mugammad employed secretaries, and in any case the need for
secrecy was such that the writing of the letter could only have been entrusted to someone of the
greatest loyalty and discretion. It is therefore not impossible that muhammad Mugammad wrote the
letter with his own hand.

While there is thus no convincing proof that muhammad Mugammad was able to write, it is not
improbable that he could. He may well have learned the art in Mecca itself. Since he conducted
business for khadija Khadaeja in his youth, and probably also on his own behalf, he must surely have
been able to keep accounts. The Meccan gibe about 'oldworld tales, which he has written for himself!
they are recited to him morning and evening', even if 'has written' means 'has had written’, at least
shows that the critics thought that he was working with written material of some sort [25.5/6]. The
retort in the following verse does not directly deny that this was so. Again the retortin 18.109 to a
presumed gibe about the verbosity of the revelation-'were the sea ink for the words of my Lord, the
sea would fail before the words of my Lord would fail, though we brought as much again-and the
similar verse which speaks of all the trees of the world as pens, must imply that ink and pen was
being used for the revelation [31.27/6].

An answer may now be given to the question whether muhammad Mugammad could read and write.
On the whole it seems likely that he could read and write as much as the average merchant of Mecca.
On the other hand, from a general consideration of the form of the Biblical stories in the quran
QurYan, and because ummi ummae means one who does not know the previous scriptures, it may be
taken as certain that muhammad Mugammad had never read the Bible or even had it read to him [cf.
2.78/3]. These conclusions do not seem to be contrary to the doctrine of the miraculous character of
the quran QurYan. A further point might be added. Some educationists would hold that a person may
be illiterate and cultured and another person literate and un-cultured; the first may have a rich store of
traditional cultural lore, and the second may have lost all this in the process of learning to read cheap
trash. It seems clear that, whether literate or not, muhammad Mugammad was a cultured person by
the standards of Mecca in his time, and this point would have to be noticed in any contemporary
apologetic for the miraculous character of the quran QurYan. The point is also relevant to a
consideration of the question of sources (chapter I, section 2 below).

It remains to consider the state of the quran QurYan at the time of muhammad Mugammad's death.
Originally the revealed passages were preserved in the memories of muhammad Mugammad and his
Companions, and after his death 'the hearts of men' continued to be a place where the quran QurYan
or parts of it were found; since the quran QurYan had not been 'collected’, no one could have
memorized the quran QurYan as a single whole, though a few might have memorized most of the
parts. It is also known that parts of the quran QurYan had been written down. In the story of the
conversion of umar yUmar ibn al khattab ibn-al-Khappab, this is said to have come about when he
found his sister and her husband, who were Muslims, having sura ta PaY ha haY [20] read to them by
a friend from a sahifa dagaefa (presumably a sheet of parchment or papyrus); umar yUmar asked to
see it, and is said to have been able to read it for himself. 37 If this story is to be trusted (which is not
at all certain), it shows that some revelations had been written down by the middle of the Meccan
period.



After muhammad Mugammad went to Medina his employment of secretaries is well attested. Among
those used for the writing down of the revelations were uthman yUthman, muawiya Muyawiya, Ubayy
ibn kab ibn-Kayb, Zayd thabit ibn-Thabit and abd allah yAbd-Allah ibn abi sarh ibn-Abae-Sarg. 38 A
curious story is told about the last-named. While muhammad Mugammad was dictating to him the
passage beginning 23.12, he was carried away by wonder at this description of the creation of man;
and, when muhammad Mugammad paused after the wards 'another creature', exclaimed 'blessed be
God, the best of creators'. muhammad Mugammad accepted this as the continuation of the
revelation, and told him to write it down. This aroused doubt, however, in ibn abi sarh Ibn-Abae-Sarg,
and later he gave up Islam and returned to Mecca; at the conquest of Mecca he was one of those
proscribed, but was pardoned on the intercession of uthman yUthman. 39 This is the sort of story that
could hardly have been invented. Other Traditions speak of muhammad Mugammad teling his
secretary to place a newly revealed passage after such and such an older passage. In the case of the
legislative revelations at Medina it would be desirable to have them written down at once.

Even if it is allowed that many revealed passages had been written down in this way, it still remains to
consider to what extent the revelations had attained something like the form of the quran QurYan as
we know it. The solution of the problem seems to be largely a matter of degree. On the one hand,
muhammad Mugammad himself cannot have produced a complete recension of the quran QurYan.
Had he done so, there would have been no need later for a 'collection' of the quran QurYan. In the
story of the 'collection' under abu bakr Abd-Bakr the latter is said to have hesitated when the
suggestion was first made on the ground that this was something muhammad Mugammad had never
done; but this is a story on which in general little reliance can be placed. On the other hand, if different
Companions had memorized different selections of passages, and had perhaps put short pieces
together differently, one would have expected greater divergences in the various texts than in fact we
find. There is therefore a presumption that muhammad Mugammad himself had brought together
many revealed passages and given them a definite order, and that this order was known and adhered
to by his Companions. There is further support for this presumption in the quranic QurYanic
conception of 'the Book' (to be discussed in chapter 8, section 4).

It may further be suggested as a likely hypothesis that the units in which the revelations were
arranged were suras. This is almost implied by the quranic QurYanic challenges to opponents to
produce similar suras [10.38/9; 11.13/16]. The suras in muhammad Mugammad's time would not be
identical with the present suras, but might contain the main part of each of the present suras. They
may have had no fixed order. The work of the 'collectors' would therefore be to add to the embryonic
suras at appropriate points all the verses and short isolated passages not already included
somewhere but preserved in the hearts of men or on some of the miscellaneous writing materials on
the list. While this view is no more than a hypothesis, it accords with most of the data about which we
are reasonably certain.

What remains obscure is the relative amount of the material in muhammad Mugammad's suras and
that which had to be added to them. One would think that at most the material to be added might be
as much again, and at the least perhaps one-fifth of the bulk of the suras.



Chapter 3: The History of the Text

1. The 'collection’ of the Qur'an
abu bakr
(a) The 'collection' under Abd-Bakr.

There is a widespread report, found in many slightly differing forms, telling of a 'collection’ of the quran
QurYan in the caliphate of abu bakr Ab&-Bakr (632-4). According to this report 1 umar yUmar ibn al
khattab ibn-al-Khappab (who succeeded as caliph in 634) was perturbed by the fact that in the battle
of yamama Yamama during the 'wars of the apostasy (ridda)' many of the 'readers' of the quran
QurYan were killed. Since these were the men who had parts of the quran QurYan by heart, umar
yUmar feared that, if more of them died, some of the quran QurYan would be irretrievably lost. He
therefore counselled abu bakr Ab&d-Bakr to make a 'collection' of the quran QurYan. At first abu bakr
Abd-Bakr hesitated to undertake a task for which he had received no authority from muhammad
Mugammad, but in the end he gave his approval and commissioned zayd ibn thabit Zayd-ibn-Thabit.
The latter, who had been one of muhammad Mugammad's secretaries, had no illusions about the
difficulty of the task, but at length agreed. As mentioned above (p. 32), he then proceeded to 'collect'
the quran QurYan ‘from pieces of papyrus, fiat stones, palm-leaves, shoulder-blades and ribs of
animals, pieces of leather and wooden boards, as well as from the hearts of men'. The last passage
to be found was 9.128/9f.-the two closing verses of sura 9. Zayd wrote what he 'collected' on sheets
(suhuf duguf) of equal size and gave them to abu bakr Abd-Bakr. On the latter's death they passed to
umar yUmar, and on umar yUmar's death to his daughter hafsa Jaféaa, a widow of the prophet.

This tradition is open to criticism on a number of grounds. For one thing it seems to assume that up to
the time of muhammad Mugammad's death there had been no authoritative record of the revelations
and no attempt to bring some order into them but it has been already shown that this is unlikely. Then
there are many discrepancies between this tradition and others and between the different versions of
this tradition. Thus there is no unanimity about the originator of the idea of collecting the quran
QurYan; generally it is said to have been umar yUmar, but sometimes abu bakr Abd-Bakr is said to
have commissioned the 'collection' on his own initiative. On the other hand, there is a tradition which
says umar yUmar was the first to 'collect' the quran QurYan and completely excludes abu bakr Ab&-
Bakr. 2 Again, the reason given for the step, namely the death of a large number of 'readers’ in the
battle of yamama Yamama has also been questioned. In the lists of those who fell in that campaign,
very few are mentioned who were likely to have had much of the quran QurYan by heart. 3 Those
killed were mostly recent converts. Besides, according to the tradition itself, much of the quran
QurYan was already written in some form or other, so that the death of some of those who could
recite it from memory need not have given rise to the fear that parts of the quran QurYan would be
lost.

Perhaps the weightiest criticism of the tradition is that an official collection of this kind might have
been expected to have had wide authority attributed to it, but of this we find no evidence. Other
'collections' of the quran QurYan seem to have been regarded as authoritative in different provinces.
The disputes which led to the recension of the quran QurYan under uthman yUthman could hardly
have arisen if there had been an official codex in the caliph's possession to which reference could
have been made. Again the way in which umar yUmar himself is represented elsewhere as insisting
that the verse of stoning 4 was in the quran QurYan, is hardly consistent with his having in his
possession an official collection. Lastly, and most significant of all, the suhuf duguf on which Zayd
wrote the quran QurYan were, at the time when the revision came to be made, in the keeping of hafsa
Jafaa. Now hafsa Pafda was umar yUmar's daughter, and we are apparently to assume that since
umar yUmar had become caliph by the time Zayd finished his work, the suhuf duguf were handed to
him, and from him passed to his daughter. If Zayd's collection was an official one, however, it is hardly
probable that it would pass out of official keeping, even into the hands of the caliph's daughter. That
hafsa @afda had a copy of the quran QurYan on suhuf duguf seems certain; but it is unlikely that it
was an official copy made in the official way that tradition asserts.



It seems practically certain, then, that no complete 'collection' of the quran QurYan was officially made
during the caliphate of abu bakr Abd-Bakr. The traditional account so far considered was doubtless
gradually elaborated to avoid the awkward fact that the first 'collection' of the quran QurYan was made
by uthman yUthméan, who was greatly disliked. On the other hand, there is no good ground for
doubting that hafsa @afaa possessed a quran QurYan written on suhuf duguf whether this was written
by herself, by Zayd, or by someone else.

uthman
(b) The 'collection’ under yUthman.

The traditional account of what led to the next step in the fixing of the form of the quran QurYan
implies that serious differences of reading existed in the copies of the quran QurYan current in the
various districts. During expeditions against Armenia and Azerbaijan, we are told, disputes concerning
the reading of the quran QurYan arose amongst the troops, who were drawn partly from Syria and
partly from Iraq. The disputes were serious enough to lead the general, hudhayfa Qudhayfa, to lay the
matter before the caliph, uthman yUthman (644-56), and to urge him to take steps to put an end to
these differences. The caliph took counsel with senior Companions of the Prophet, and finally
commissioned Zayd thabit ibn-Thabit to 'collect’ the quran QurYan. With Zayd were associated three
members of noble Meccan families, abd allah yAbd-Alldh ibn-az-Zubayr, said Sayid ibn al as ibn-al-
yAa and abd ar rahman yAbd-ar-Ragman ibn al harith ibn-al-@arith. One of the principles they were to
follow was that, in case of difficulty as to the reading, the dialect of Quraysh, the tribe to which the
Prophet belonged, was to be given the preference. The whole quran QurYan was carefully revised
and compared with the suhuf duguf which had been in hafsa Jafaa's keeping and which were
returned to her when the work was finished. Thus an authoritative text of the quran QurYan was
established. A number of copies were made and distributed to the main centres of Islam. As to the
exact number of these standard codices, and the places to which they were sent, the account varies;
but probably one copy was retained in Medina, and one was sent to each of the towns, Kufa, Basra
and Damascus, and possibly also to Mecca. Previously existing copies are said to have been then
destroyed, so that the text of all subsequent copies of the quran QurYan should be based upon those
standard codices.

This traditional account of the 'collection' of the quran QurYan under uthman §Uthman is also opento
criticisms, though they are not so serious as in the case of abu bakr Abd-Bakr's 'collection'. The most
serious difficulties are those connected with the suhuf duguf of hafsa Jafaa. Some versions of the
story suggest that the work of the commissioners was simply to make a fair copy, in the dialect of
Quraysh, of the material on these leaves. Some important material, however, has come to light since
the publication of Friedrich Schwally's revised edition of the second volume of Néldeke's Geschichte
des quran QurYéans in 1919. In particular there is a story of how the caliph marwan Marwan when
governor of Medina wanted to get hold of the 'leaves' of hafsa @aféa to destroy them, and eventually
on her death persuaded her brother to hand them over. 5 marwan Mawan was afraid lest the unusual
readings in them might lead to further dissension in the community. On the whole it is unlikely that this
story has been invented, for it implies that the 'leaves' of hafsa @Jafaa were unsuitable as a basis for
the official text. The 'leaves' are not to be confused with a codex of the new official text said to have
been given to hafsa @afaa. The most likely solution of the problem is to hold that, while hafsa Jaféaa
may well have had 'leaves' on which she had written down manysuras soras, hers was in no respect
an official 'collection'. It is perhaps specially mentioned to link up this account with that of the first
‘collection’ under abu bakr Abd-Bakr. On the whole, then, it seems unlikely that the 'leaves' of hafsa
Qafaa were of primary importance. They cannot have contained more than what had been arranged
in the 'book' by muhammad Mugammad at the time of his death; and they can hardly have been the
sole or main basis of the uthmanic yUthmanic text.

Other criticisms are minor. There are various lists of the persons who helped Zayd. Schwally shows
that the suggested names are all improbable. 6 He also questions the instruction to write the
revelations in the dialect of the Quraysh (the tribe of Mecca) on the ground that the quran QurYan is
in a partly artificial, literary language. 7 Perhaps the function of the commissioners was to help to
‘collect’ revelations from sources known to them. Schwally dismisses this possibility on the ground
that the commission was mainly concerned to produce a fair copy of hafsa Jafaa's 'leaves’; but since
the new material shows that hafsa @afaa's 'leaves' were unsuitable as a basis for the new edition,



Schwally's objection falls. Indeed, there is no reason now for rejecting two points in the traditional
account: (1)the commissioners were to collect all the pieces of revelation they could find; (2) where
men had remembered it with dialectal variations of the literary language, they were to make the
Meccan forms standard.

This establishment of the text of the quran QurYan under uthman yUthman may be dated somewhere
between 650 and his death in 656. It is the cardinal point in what may be called the formation of the
canon of the quran QurYan. Whatever may have been the form of the quran QurYan previousy, it is
certain that the book still in our hands is essentially the uthmanic yUthmanic quran QurYan. uthman
yUthman's commission decided what was to be included and what excluded; it fixed the number and
order of the suras, and the 'outline' of the consonantal text (that is, its shape when the dots
distinguishing letters are omitted). If we remember that to preserve every smallest fragment of
genuine revelation was an ineluctable requirement, the commission under Zayd must be adjudged to
have achieved a wonderful piece of work.

uthmanic
2. The pre-yUthmanic codices

While uthman jUthman's effort to obtain uniformity throughout the caliphate in the quranic QurYanic
text must on the whole have been successful in practice, the uthmanic pre-yUthmanic or non-
canonical readings were by no means forgotten. Most of the larger commentaries on the quran
QurYan such as those of tabari ap-babari and zamakhshari az-Zamakhsharae refer to such non-
canonical readings from time to time. One or two Muslim scholars in the early tenth century made a
special study of the early masahif maaagif (sing. mushaf muaYgaf). One such work, the kitab Kitab
masahif al-maéagif of ibn abi dawud Ibn-Abae-Dawdd (d. 928), survives and was published in 1937. It
contains a note to the effect that he uses mushaf mu&Yaaf in the sense of 'reading’ or 'set of
readings', but the modern editor, Arthur Jeffery, thinks that this is an interpolation, and that when the
author speaks of 'the mushaf muaYgaf of N' he means an actual written codex. 8 From the
information given by ibn abi dawud Ibn-Abze-Dawdd and from other sources Jeffery has drawn up a
list of fifteen 'primary codices' and almost as many 'secondary codices', and from most of these he
has collected at least a few non-canonical readings. The presumpfion is that at an early period certain
Muslims began to write down as much as they could of the quran QurYan. At first these written
collections would not necessarily be of interest to the Muslims in general, since men accustomed to
the dominance of oral tradition tend to be suspicious of writing and some Muslim scholars said the
phrase 'to collect the quran QurYan' simply meant 'to remember the whole of the quran QurYan', In
the course of time, however, some of the written collections came to have special authority in various
great centres of the Islamic world. In particular that of abd allah yAbd-Allah ibn masud ibn-Masydd
was held in high regard in Kufa, and that of Ubayy kab ibn-Kayb in most parts of Syria. 9

No copies exist of any of the early codices, but the list of variant readings from the two just mentioned
is extensive, running to a thousand or more items in both cases. masud ylbn-Masydd (d. 653) was for
a time a personal servant of muhammads Mugammad's, but eventually settled in Kufa where he
became an authority on religious matters on account of his interest in the subject and his close
association with the Prophet. Ubayy kab ibn-Kayb was a Muslim from Medina who frequently acted as
secretary for muhammad Mugammad. The variant readings in the codices of both these men chiefly
affect the vowels and punctuation, but occasionally there is a different consonantal text. For both, too,
we have lists of the suras, and it is noteworthy that these differ from each other and also from the
uthmanic yUthmanic list in the order in which the suras are arranged. On the whole the longer suras
come first as in the standard order. The names of the suras, too, are mostly the same as those
normally used although in many cases alternatives exist (as will be explained inthe next chapter); but
it is conceivable that this uniformity in names is due to later transcribers of the lists who substituted
the common names for unusual ones. There is, of course, no way of being certain that the contents
represented by the names are identical; but on the other hand there is no indication that the contents
were different except in respect of the variants noted.

Questions of the omission or addition of suras are also specially connected with these two early
codices. The lists giving the order in which they placed the suras are not complete, but it would be
rash to infer from this that suras absent from the list had been omitted from the codex. There are



explicit statements, however, that masud Ibn-Masydd omitted altogether the last two suras [113, 114],
the muawwidhatan Muyawwidhatan or suras 'of taking refuge with God'; but these are a kind of charm
or prayer of commendation, and may not originally have been regarded as part of the quran QurYan.
It is also doubtful whether masud Ibn-Masydd included the first sura or fatiha Fatiga. This also is a
prayer, whose function is not unlike that of the Lord's Prayer in Christianity. Some scholars have
argued that, if it were part of the quran QurYan it should have been preceded by the word qul, say,
that is, a command to use it as a prayer. Ubayy seems to have included the three suras mentioned,
and also to have had two other suras which are not in the standard text of the quran QurYan. The text
of these suras has been preserved by some Muslim scholars. They are short prayers and, as in the
case of the fatiha Fatiga, one might have expected them to be preceded by the word 'say'. Short as
the text of them is, there are a number of points where the linguistic usage is not paralleled in the
quran QurYan. Schwally, while noting this, thought they might nevertheless go back to muhammad
Mugammad, 10 but this is extremely doubtful. It is conceivable that they were used by Muslims in
muhammad Mugammad's time, but they cannot have been part of the quran QuYan. Of a different
character are omissions of parts of the text for dogmatic reasons. Such is the declaration of the
kharijite Kharijite sub-sect of the maymuniyya Maymaniyya that the sura of Joseph (12) was not part
of the quran QurYan. 11 Their reason for this, however, seems to have been that it was not fitting that
a love-story should be included in the quran QurYan. This declaration, then, hardly contributes to our
knowledge of the history of the text.

Thus on the whole the information which has reached us about the uthmanic pre-yUthmanic codices
suggests that there was no great variation in the actual contents of the quran QurYan in the period
immediately after the Prophet's death. The order of the suras was apparently not fixed, and there
were many slight variations in reading, but of other differences there is no evidence. The modern
scholar, familiar with the way in which textual studies have elucidated the stages in the development
of early European literary texts, would like to achieve some thing similar in the case of the quran
QurYan, but for this the available information is insufficient, except in respect of the relation of the
secondary codices to the primary codices.

quran
3. The writing of the QurYan and early textual studies

While the promulgation of the uthmanic yUthmanic text was a major advance towards uniformity, its
importance may easily be exaggerated. For one thing, knowledge of the quran QurYan among the
Muslims was based far more on memory than on writing. For another thing the script in which the
quran QurYan was originally written was what is referred to as a scriptio defectiva in contrast to the
scriptio plena in which it is now written. The nature of the early scripts is fairly well known from the
study of early quran QurYans and fragments in some of the great libraries. 12 In the earliest examples
only consonants are written, and even these are not adequately distinguished from one another, since
the same written shape may sometimes indicate either of two consonants. One might say, then, that
this scriptio defectiva was little more than an elaborate mnemonic device. It presupposed in the
'reader' some degree of familiarity with the text. A man with no knowledge of the quran QurYan but
who understood the script would have had great difficulty in deciphering the writing, though not so
much as a person unaware of the structure of Arabic words might suppose. Certainly, however,
extensive memorization is presupposed, and this is the background of the improvement of the writing
and the growth of textual studies. There was a special class of men, the qurra qurraY or quran
reciters QurYan-reciters (sometimes called 'readers'), who specialized in memorizing the sacred text.
As the centuries passed their social character changed; eventuallywe find that this study of the text is
chiefly associated with philology, and is a regular part of higher education.

By the time of the caliph abd al malik yAbd-al-Malik (685-705) the inadequacy of the existing script
was clear to leading Muslims and improvements began to be made. The problem of the incorrect
copying of the defective script had also to be dealt with. The traditional accounts of the passage to the
scriptio plena do not tally with one another, nor with the findings of palaeography. It is virtually certain
that the scriptio plena did not come into existence all at once, but only gradually by a series of
experimental changes. One of the more probable traditional accounts ascribes the introduction of
diacritical marks and vowel points to the initiative of hajjaj al-dajjaj, probably during his governorship
of Iraq (694-714). The actual work is said to have been done by scribes such as Nasr asim ibn-jAzim



(d. 707) and yahya Yagya yamur ibn-Yaymur (d.746). It is hardly possible that the scriptio plena
should have been introduced all at once by abu aswad Ab&l-Aswad ad duali ad-Duyalze (d. 688), as
is sometimes suggested. Existing copies of the quran QurYan illustrate different methods of obviating
deficiencies of the script; e.g. dots of different colours for the vowels instead of the signs now in
current use. The chief matters to be dealt with were: (a) distinguishing between consonants with a
similar shape; (b) the marking of long vowels, which eventually was mostly done by adding the
consonants ahif waw, ya yaY; (c) the marking of short vowels; (d) certain other matters such as the
doubling of consonants and the absence of a vowel after a consonant.

The process of improving the script was completed towards the end of the ninth century. It now
became possible to enforce a greater measure of uniformity than was conceivable with the original
script. It is not surprising, then, to find in the early tenth century a series of moves to ensure a
measure of uniformity. These are chiefly associated with the name of mujahid Ibn-Mujahid (859-935).
13 He was not, of course, the first to concern himself with securing uniformity in the text. Malik ibn-
Anas (d. 795), the great scholar of Medina and founder of the Malikite legal rite, had explicitly stated
that the performance of the worship behind someone who used the readings of masud IbnrMasydd
was invalid. 14 The more precise script, however, enabled mujahid Ibn-Mujahid to make more exact
regulations. As a result of his studies he wrote a book entitled 'The Seven Readings' (qiraat Al-qiraYat
saba as-sabya). He based himself on a Tradition to the effect that muhammad Mugammad had been
taught to recite the quran QurYan according to seven ahruf agruf, interpreted to mean seven sets of
readings', though ahruf agruf is the plural of harf garf which is properly 'letter'. 15 His conclusion was
that the set of readings of each of seven scholars of the eighth century was equally valid, but that
these seven sets alone were authentic.

The conclusions of the scholar were made effective by the action of the courts. In 934 a scholar called
Ibn-Migsam 16 was forced to renounce the view that one was entitled to choose any reading of the
consonantal outline that was in accordance with grammar and gave a reasonable sense. This
decision was tantamount to an insistence that only the seven sets of readings were valid. In April 935
(about four months before the death of ibn mujahid Ibn-Mujahid) another scholar, ibn shannabudh
Ibn-Shannabddh, was similarly condemned and forced to retract his view that it was permissible to
make use of the readings of masud Ibn-Masydd and Ubayy kab ibn-Kayb. Up to this time some
scholars had apparently been in the habit of making some use of these readings in commenting on
and elucidating the quran QurYan. The readings of ali yAli ibn abi talib ibn-Abze-palib were also
rejected by mujahid Ibn-Mujahid.

The seven sets of readings accepted by mujahid Ibn-Mujahid represented the systems prevailing in
different districts. There was one each from Medina, Mecca, Damascus and Basra, and three from
Kufa. For each set of readings (giraa qira'a), there were two slightly different 'versions' (sing. riwaya
riwaya). The whole may be set out in tabular form. 17

District Reader First R&wae Second Rawee

Medina N&fiy (d. 785) Warsh (812) Qalon (835)

Mecca Ibn-Katheer (737) al-Bazzae (854) Qunbul (903)
Damascus Ibn-yAmir (736) Hisham (859) Ibn-Dhakwan (856)
Basra Ab&-yAmir (770) ad-Déri (860) as-Sésae (874)

Kufa yA&im (744) Dafa (805) Shuyba (809)

Kufa @amza (772) Khalaf (843) Khallad (835)

Kufa al-Kisa'i (804) ad-Déri (860) Abd-I-@arith (854)

While ibn mujahid Ibn-Mujahid's system of seven readings came after a time to be generally accepted
in theory, only one of the fourteen versions, that of hafs @afa from asim yA&im, is now widely used in



practice. The new standard Egyptian edition reproduces this version and thus gives it a certain
canonical supremacy. The restriction to seven readers was not immediately approved by all Muslim
scholars. Some spoke of ten readers (with two versions each), while others had fourteen, though with
only one version of at least the last four. The' three after the seven' were:

Medina abu jafar Abd-Jayfar (d. 747)

Basra yaqub Yayqdb hadrami al-Jdadramae (820)
Kufa Khalaf (also rawi rdwee of hamza @amza) (843).
The four after the ten' were:

Mecca muhaysin Ibn-Mugayain (740)

Basra yazidi al-Yazeedee (817)

Basra hasan al-Jasan basri al-Baéree (728)

Kufa amash al-Aymash (765).

These different lists are a reflection of fierce discussions among scholars of different schools and the
struggle of divergent tendencies in the Islamic community; but a detailed history of these matters from
a modern standpoint remains to be written. There have been Muslim scholars who prided themselves
on knowing the quran QurYan according to every one of the seven readings. The existence of
variants, however, has been found inconvenient, especially in modern times. The ordinary Muslim is
mostly unaware of the existence of the seven sets of readings; and the modern heretical sect ofthe
ahmadiyya Agmadiyya appears to deny, in the interests of propaganda, even the existence of the
uthmanic pre-yUthmanic variants.

quran
4. The authenticity and completeness of the QurYan

If one asks what guarantee there is that the quran QurYan as 'colected' in the caliphate of uthman
Uthman is a correct record of the revelations as they were originally received and proclaimed by
muhammad Mugammad, the modern scholar will seek an answer first of all in the quran QurYan itself
and in a comparison of its contents with what he takes to be reliably known about the Prophet's life.

It may be noted to begin with that uthman yUthman's revision was based on written documents
previously existing. The official collection by express authority of the caliph abu bakr Abd-Bakr is, as
has been seen, somewhat doubtful. A mass of written documents of some kind, however, was in
hafsa Jafaa's possession. If we reject the assumption that they were an official collection made by
Zayd, we must find some other explanation of what they were. It is clear that they were regarded as
authoritative and were used in producing uthman jUthman's quran QurYan. Other 'collections' of the
quran QurYan were in existence, and there must have been a considerable number of people who
knew these, or parts of them, by heart. If any great changes by way of addition, suppression or
alteration had been made, controversy would almost certainly have arisen; but of that there is little
trace. uthman yUthman offended the more religious among Muslims, and ultimately became very
unpopular. Yet among the charges laid against him, that of having mutilated or altered the quran
QurYan is not generally included, and was never made a main point. The shia Shiya, it is true, has
always held that the quran QurYan was mutilated by the suppression of much which referred to ali
yAli and the Prophet's family. This charge, however, is not specially directed against uthman
yUthman, but just as much against the first two caliphs, under whose auspices the first collection is
assumed to have been made. Itis also founded on dogmatic assumptions which hardly appeal to
modern criticism. On general grounds then, it may be concluded that the uthmanic yUthmanic revision



was honestly carried out, and reproduced, as closely as was possible to the men in charge of it, what
muhammad Mugammad had delivered.

Modern study of the quran QurYan has not in fact raised any serious question of its authenticity. The
style varies, but is almost unmistakable. So clearly does the whole bear the stamp of uniformity that
doubts of its genuineness hardly arise. The authenticity of a few verses has indeed been questioned.
The great French scholar Silvestre de Sacy expressed doubts regarding 3.144/38. 18 This speaks of
the possible death of muhammad Mugammad, and is the verse said in a well-known tradition to have
been quoted by abu bakr Abd-Bakr, when umar yUmar refused to believe the report of the death of
the Prophet, which had just taken place. Gustav Weil extended these doubts to a number of other
passages which imply the mortality of the Prophet: 3.185/2; 21.35/6f.; 29.57; 39.30/1. 19 abu bakr
Abd-Bakr, however, is hardly likely to have invented 3.144/38 for the occasion; nor does the
statement that umar yUmar and others professed never to have heard such a verse, weigh very
much. The complete quran QurY&n was not circulating among muhammad Mugammad's followers in
written form for them to study, and a verse once delivered might easily have been forgotten in the
course of years, even by one who happenedto hear it. If the verse does not fit smoothly into the
context, that is probably because it is a substitution for the one which follows, as the recurrence of the
same rhyme-phrase suggests. It fits admirably into the historical situation, for it is a reference, put into
an address delivered before uhud Ugud and re-delivered after the defeat, to the report which had
spread during the battle and had no doubt contributed to the rout, that muhammad Mugammad had
been killed. There is no reason to question the authenticity of a verse so suited to the circumstances.

As for the other verses which imply the mortality of the Prophet, Schwally 20 has pointed out how they
fit well into their contexts and are quite in accord with the rest of the quran QurYan. The humanity and
mortality of the Prophet were part of the controversy between him and his opponents, and to take that
out of the quran QurYan would be to remove some of its most characteristic portions.

Weil 21 also questioned the authenticity of the famous verse in which reference is made to the night
journey to Jerusalem [17.1]. He argued that there are no other references to such a night journey in
the quran QurYan, that it is contrary to muhammad Mugammad's usual claim to be simply a
messenger and not a wonder-worker, that so far as there is any basis for the later legend in
muhammad Mugammad's life, it is merely a dream or vision, and that the verse has no connection
with what follows. As matters of fact these arguments are correct; but they hardly bear the inference
based on them. If we take the verse by itself, without the structure of later legend built upon it, there is
nothing in it very much out of keeping with other claims made for muhammad Mugammad; and there
are so many unconnected verses in the quran QurYan that we can hardly make that an argument
against this one in particular.

Finally, Weil 22 questioned 46.15/14 on the ground that Tradition makes it refer to abu bakr Abd-Bakr
and that presumably it was invented in his honour. No one who knows the tradtional exegesis of the
quran QurYan, however, will pay much attention to such a statement. Tradition is full of guesses
about the particular person to whom a verse refers. This verse is quite general, and simply develops
an injunction several times repeated in the quran QurYan.

Hirschfeld 23 has questioned the authenticity of certain other verses, in which the name muhammad
Mugammad occurs, on the ground that this was not the Prophet's real name but was bestowed upon
him later. There may be something suspicious in such a name, meaning 'Praised’, being borne by the
Prophet; but even if it were an assumed name, it might have been adopted in his own lifetime. It
occurs, not only in the quran QurYan but in documents handed down by Tradition, notably the
constitution of Medina, 24 and the treaty of hudaybiya al-dudaybiya; 25 in the latter the pagan
Quraysh are said to have objected to the title rasul rasél allah Allah, and to ar rahman ar-Ragman as
a name of God, but raised no question about the name muhammad Muzammad. Further, though it
does not appear to have been common, there is evidence that muhammad Mugammad was in use as
a proper name before the time of the Prophet. There is therefore no reason to doubt that it was his
real name.

The most serious attack upon the reliability of the book and the good faith of the collectors was that
made by the French scholar, Paul Casanova, in his book, muhammad Mohammed et la fin du monde
(Paris, 1911-24). His thesis is a development of the view that muhammad Mugammad was moved to



undertake his mission by the impression made on him by the idea of the approaching Judgement.
Casanova thinks that he must have come under the influence of some Christian sect which laid great
stress on the near approach of the end of the world. He considers that this formed the main theme of
his early deliverances and was an essential part of his message from beginning to end of his
prophetic activity; but that when no event occurred to substantiate his prophecy, the leaders of early
Islam so manipulated the quran QurYan as to remove that doctrine from it, or at least conceal its
prominence.

This thesis has not found much acceptance, and it is unnecessary to refute it in detail. The main
objection to it is that it is founded less upon study of the quran QurYan than upon investigation of
some of the byways of early Islam. From this point of view, the book still has value. When Casanova
deals with the quran QurYan itself, however, his statements often display incorrect exegesis and a
failure to appreciate the historical development of quranic QurYanic teaching. As to his main thesis, it
is true that the quran QurYan proclaims the coming Judgement and the end of the world. It is true that
it sometimes hints that this may be near; for example, in 21.1 and 27.71/3f. In other passages,
however, men are excluded from knowledge of times, and there are great differences in the urgency
with which the doctrine is proclaimed in different parts of the quran QurYan. All this, however, is
perfectly natural if we regard the quran QurYan as reflecting muhammad Mugammad's personal
problems and the outward difficulties he encountered in carrying out a task to which he had set his
hand. Casanova's thesis makes little allowance for the changes that must have occurred in
muhammad Mugammad's attitudes through twenty years of everchanging circumstances. Our
acceptance of the quran QurYan as authentic is based, not on any assumption that it is consistent in
all its parts, for this is not the case; but on the fact that, however difficult it may be to understand in
detail, it does, on the whole, fit into a real historical experience, beyond which we discern an elusive,
but, in outstanding characteristics, intelligible personality.

The question whether the quran QurYan, as we have it, contains all that muhammad Mugammad
delivered, is more difficult to answer. Itis difficult to prove a negative and we cannot be certain that no
part of the quran QurYan delivered by muhammad Mugammad has been lost.

The quran QurYan itself speaks of the possibility of God causing muhammad Mugammad to forget
some passages [87.6f.]; and further states that when this happens other verses as good or better will
be substituted for those forgotten [2.106/0]. It should be noted, however, that some Muslims found
difficulties in such an interpretation of 2.106/0, and tried to avoid these by adopting other readings and
interpretations. 26 There would seem, however, to be no good reason for rejecting the standard
reading and the obvious interpretation of it, and this course has the advantage of giving an assurance
that no revelation of permanent value has been omitted. There is also a Tradition which describes
how muhammad Mugammad heard a man reciting the quran QurYan in a mosque, and realized that
the passage recited contained a verse (or verses) which he had forgotten. 27

Tradition again gives a number of verses as belonging to the quran QurYan although they do not
stand in our present book. 28 The most famous of them is the 'verse of stoning’, a verse in which
stoning is prescribed as punishment for persons of mature age guilty of fornication. The caliph umar
yUmar is said to have been very positive that this was laid down in the quran QurYan, until he was
convinced of the contrary by lack of evidence to support his opinion. The verse is assigned either to
sura 24 or to sura 33; but the rhyme does not fit sura 33, while the prescription of stoning contradicts
24.2 where flogging is ordered. On the whole it seems unlikely that the punishment of stoning was
ever prescribed in the quran QurYan, since in certain tribes in pre-Islamic times loose forms of
polyandry appear to have been normal practice, and it would have been difficult to distinguish some of
these from fornication. The story about umar yUmar and certain Traditions about muhammad
Mugammad himself are probably attempts to meet the criticism that the quran QurYan differs from the
Old Testament on this point. 29 Interesting also is the addition to 98.2 said to have been read by
Ubayy, which began 'religion in God's sight is the moderate hanifiyya @ansefiyyaY. 30 It is noteworthy
thatin 3.19/17, which normally runs 'religion in God's sight is Islam', masud Ibn-Masydd read
hanifiyya 'daneefiyya’ instead of 'Islam'. 31 Since there appears to have been a time when afollower
of muhammad Mugammad was called a hanif ganaef by preference, and his religion the hanifiyya
Janeefiyya, it may well be that these readings reflect an older form of the text. 32 Of the other verses
preserved by Tradition, two or three may simply be variants of verses in the standard text; but apart



from such variants there are no good reasons for thinking any of these verses from Tradition
belonged to the quran QurYan, while there are grounds for holding that some did not belong.

In a different category are the so-called 'satanic verses' two (or three) verses which came after 53.19,
20 when these were originally proclaimed in public in the precincts of the kaba kaaba Kayba at
Mecca. muhammad Mugammad is said to have been hoping for a revelation whichwould have led
the Meccan merchants to accept his religion, when there came to him the passage:

Have you considered lat al-Lat and uzza al-yUzza
and manat Manat, the third, the other?

These are the intermediaries exalted,

whose intercession is to be hoped for.

Such as they do not forget. 33

Later-but it is not clear how much later-muhammad Mugammad realized that this could not have
come from God, for he received an emended revelation in which after the first two verses there came
the passage beginning

Is it the male for you and the female for him?
That would then be a crooked division.

The first passage permitted intercession to the local deities, presumably regarded as a kind of angelic
being who could plead with the supreme God on behalf of theirworshippers, while what was
substituted was an argumentum ad hominem against the belief that such deities were 'daughters of
God' and was understood as making such intercession impossible. In essentials it would seem that
this account is true, since no Muslim could have invented such a story about muhammad
Mugammad. The story has also some support from the quran QurYan, since 22.52/1 (which is said to
refer to this incident) states that God 'never sent messenger or prophet before (muhammad
Mugammad) but that, as he desired, Satan threw (something) into his formulation’, though the satanic
addition was afterwards abrogated by God.

Whatever view is taken of the collection and compilation of the quran QurYan, the possibility remains
that parts of it may have been lost. If, as Tradition states, Zayd in collecting the quran QurYan was
dependent on chance writings and human memories, parts may easily have been forgotten. Yet the
conjunction of apparently unrelated verses at certain points in the quran QurYan suggeds that the
editors preserved absolutely everything they came across which they had reason to believe had once
been part of the quran QurYan. The hypothesis that muhammad Mugammad had some way of
obtaining a revised form of a revelation would lead one to suppose that he might then have discarded
the older form; and something similar might be inferred from the quranic QurYanic phrase about God
causing him to forget. In this way some revealed passages might be altogether lost. There is no
reason, however, to think that anything of importance has gone astray. The very fact that varying and
even contradictory deliverances have been preserved is strong proof that, with perhaps minor
exceptions, we have the whole of what was revealed to muhammad Mugammad.

Quran



Chapter 4: The External Form of the Quran

1. Its name and liturgical divisions

The book as a whole is usually called (in strict transliteration) quran al-qurYan. This was represented
in Latin by Alquran coranus, and in English formerly by 'Alquran coran'and still popularly (as also in
German) by 'quran quran Koran', while French prefers 'quran Coran'. Muslims often out of reverence
speak of quran al-qurYan karim al-karaem, 'the noble or glorious quran QurYan'. In English the title
'The Holy quran QurYan'is sometimes used. This name for the book as a whole is not itself part of the
revealed text, and so is often omitted in written or printed copies. The word quran qurYan occurs in
the text of the book in various senses, and these will be discussed later, as will be the other words
found in the text which are sometimes used of the book as a whole (chapter 8, sections 3, 5).

For purposes of recitation Muslims divide the quran QurYan, which is of comparable length to the
New Testament, into thirty approximately equal portions or 'parts' (ajza ajzaY, sing. juz juzY). This
corresponds to the number of days in ramadan Ramadan, the month of fasting, when one 'part' is
recited each day. The 'parts' are usually marked on the margin of copies. A smaller division is the hizb
@izb (plural ahzab a@zab) of which there are two to each 'part'. A yet smaller division is the 'quarter’ of
the hizb gizb (rub ruby al hizb al-gizb). Even this may be marked on the margins. To facilitate
recitation in the course of a week, there is also a division into seven manazil manazil. All these are
external divisions which take little or no account of the natural sections of the quran QurYan, the
suras and groups of suras. 1

2. The suras and verses

The suras are real divisions in the body of the quran QurYan. The translation 'chapter' is sometimes
used, but this is not an exact equivalent. The word sura surah séra (plural suwar) also occurs in the
text, but its derivation is doubtful. The most accepted view is that it comes from the Hebrew shurah
shorah, 'a row', used of bricks in a wall and of vines. 2 From this the sense of a series of passages, or
chapter, may perhaps be deduced, but it is rather forced. Besides, it hardly gives the sense in which
the word is used in the quran QurYan itself. In 10.38/9 the challenge is issued: 'Do they say: "He has
devised it"?; let them come then with a sura like it'. In 11.13/16 it is a challenge to bring ten suras like
those which have been produced. In 28.49, however, where a similar challenge is given, itis to
produce a book, or writing, from God. Evidently the sense required is something like 'revelation' or
'Scripture’. The most likely suggestion is that the word is derived from the Syriac surta a6rpa, which
has the sense of 'writing', 'text of Scripture', and even 'the Scriptures'. The laws which govern the
interchange of consonants in Arabic and Syriac are against that derivation, but in Syriac itself the
spelling of the word varies to surtha a6rtha, and even surtha sértha; and in any case, in words drectly
borrowed, these philological laws do not necessarily hold. 3

The suras number 114. The first, known as the fatiha Fatiga, 'the Opening', is a short prayer, very
much used in Islam. The two last are short charms which, as already noted, masud ylbn-Masydd
seems not to have included in his collection of the quran QurYan. The rest are arranged roughly in
order of length, which varies from many pages to a line or two. Thus in Redslobs edition of Fliigel's
text sura 2, the longest, occupies 715 lines, or over 37 pages, while several suras near the end, such
as 108 and 112, occupy two lines or less. How far this arrangement goes back to muhammad
Mugammad himself, and how far it is due to the compilers, scholars will probably never be able to
elucidate completely; but, as will be seen later, there is reason for holding that he had more to do with
it than the traditional account allows.

Each sura has a name or title, and this-and not the number-is normally used by Muslim scholars in
referring to the sura. As a rule, the name has no reference to the subjectmatter of the sura, but is
taken from some prominent or unusual word in it. Usually this word occurs near the beginning, but this
is not always so. Thus sura 16 is entitled 'The Bee', but the bee is not mentioned in it until v. 68/70,
more than half-way through; this is the only passage in the quran QurYan, however, which speaks of
the bee. Similarly, sura 26 is entitled 'The Poets'; but the only mention of the poets is in v. 224 at the



very end of the sura. Here again, however, this is the only reference to poets in the quran QurYan,
apart from those passages which reject the suggestion that the Prophet is himself a poet. This
passage, too, is a striking one; no Arab who heard that brief, but trenchant, description of his much-
belauded poets would forget it. For the choice of a name there seems to be no general rule; men
apparently used any word in the sura sufficiently striking to serve as a means of identification. (One
may compare the reference in the Gospels to Exodus 3 as 'The Bush') 4. Sometimes a sura has two
such titles, both still in use; for example, suras 9, 40, 41; and in early Islamic literature there are
references to other titles in use at one time, but later dropped. All this supports the assumption that
these titles do not belong to the quran QurYan proper, but have been introduced by later scholars and
editors for convenience of reference.

In copies of the quran QurYan, both written and printed, the commencement of each sura is marked
by a heading. First comes the name or title of the sura, then a statement about its date, and finally a
note of the number of verses. The dating does not go beyond the bare description of the sura as
Meccan, or Medinan; and these descriptions do not necessarily applyto the sura as a whole. Muslim
scholars have always been ready to admit that suras are composite, and that one marked as Meccan
may contain one or more Medinan passages, and vice versa. These descriptions, then, are to be
regarded merely as the judgements of the compilers, or of early scholars, about the period at which
the main content of each sura was revealed. The modern Egyptian printed edition specifies the verses
which are exceptions to the general description, and also indicates the position of the sura in order of
delivery. The heading as a whole is thus a piece of scholarly apparatus; and the recent Egyptian
additions are no more than the considered views of the most authoritative contemporary Muslim
scholars.

After the heading comes the bismillah bismillah. At the beginning of all the suras, except one, stands
the phrase, bi-smi llahi llahi rahmani r-ragmani r rahim r-ragaem, 'In the name of God, the Merciful, the
Compassionate'. The exception is sura 9. Muslim commentators say that the omission isdue to this
sura having been revealed shortly before muhammad Mugammad's death, so that he left no
instructions on the matter. That cannot be correct, but it implies that in the view of Muslim scholars it
was muhammad Mugammad himself who was responsible for the placing of the bismillah bismillah at
the head of the suras. That it belongs to the original form rather than to the later editing of the suras is
confirmed by the fact that in sura 27, where Solomon is represented as sending a letter to the Queen
of Sheba, the letter begins with the bismillah bismillah (v. 30), as if that were the appropriate heading
for a document coming from a prophet (as Solomon is considered in the quran QurYan). So also in
sura 96, muhammad Mugammad is commanded to recite in the name of his Lord. It has been
suggested that the omission of the phrase at the head of 9 may be due to 8 and 9 having originally
formed one sura. Sura 8 is short for its position; on the other hand 8 and 9 together would make a
sura too long for the position. The real reason for the omission is that sura 9 begins with a
proclamation which is already sufficiently attested as being issued in the name of God; the bismillah
bismillah was therefore superfluous. The exception thus confirms the conclusion that the bismillah
bismillah is not a mere editorial formula but belongs to the time of muhammad Mugammad. That need
not, of course, be taken so strictly as to exclude the possibility of its having in some cases been
added by the compilers or editors.

The suras are divided into verses, which are termed ayat ayat, singular aya aya. This word is also
used in the text. Itis only in passages of later date, however, if at all, that it has the sense of 'verses'.
More commonly it has the sense of 'sign’, 'wonder'. It is related to the Hebrew oth Yoth and Syriac
atha Yatha, and 'sign' is evidently its basic meaning. The verse-division is not artificially imposed, as
the verse-divisions of the Christian Bible frequently are. It belongs to the original form of the quran
QurYan, and the verses are distinctly marked by the occurrence of rhyme or assonance. Differences
in the division into verses, and the consequent differences in the numbering of the verses, occur in
the various sets of readings of the quran QurYan; and unfortunately the verse-numbering of Fliigel's
edition, which is the one generally used in the West until recently does not exactly correspond to that
most generally adopted by Muslims, or in fact to that of any of the Oriental recensions. The
differences are due to the occurrence of cases in which it can be doubted whether the rhyme marks
the end of a verse or comes in accidentally; and this results from the fact that the rhymes or
assonances are largely produced by the use of the same grammatical forms or termnations.



The length of the verses, like the length of the suras, varies much. In some suras, and these generally
the longer ones, the verses are long and trailing; in others, especially the shorter ones near the end of
the book, the verses are short and crisp. This, however, is not an invariable rule. Sura 98, which is
comparatively short, consists of 8 long verses; sura 26, which is long, has over 200 short verses. It
may be noted, however, that as a rule the verses in the same sura, or at least in the same part of a
sura, are of approximately the same length. There are exceptions even to this generalization, but on
the whole it remains valid, particularly where the verses are short.

The verses are in prose, without metre, though in some passages there is akind of rhythm or metre of
stresses [for example 74.1-7; 91.1-10]. This feature is due to the shortness of the rhyming verses and
the repetition of the same form of phrase rather than to any effort to carry through a strict metrical
form. Where the verses are of any length, and the form of phrase varies, no fixed metre, either of
syllables or of stresses, can be traced. The quran QurYan is thus written in rhymed prose, in verses
without metre or definitely fixed length, whose ends are marked by the occurrence of a rhyme or
assonance. (The rhymes are discussed more fully in chapter 5, section 1.)

3. The mysterious letters

At the beginning of 29 suras following the bismillah bismillah stands a letter, or a group of letters,
which are simply read as separate letters of the alphabet. These letters are a mystery. No satisfactory
explanation of their meaning, if they have one, has ever been given, nor has any convincing reason
been found for their occurrence in this position. If reference is made to pp. 206-13, it will be seen that
some occur once only, singly or in combination, and before isolated suras, but that there are other
combinations which occur before several suras, and that the suras having the same combination of
letters stand in groups. Thus the suras in front of which the letters ha aY, mim maem stand, including
the one where these letters are combined with others, form a solid block (40-46) and are known in
Arabic as the hawamim gawamam. The suras with alif, lam |&m, ra raY, including 13 which has mini
in addition, form a block from 10 to 15. The ta pé,\"( sin s&en, and ta pé\"(, sin s&en, mim maem suras
form another little group, 26-28. The alif, lam 1am, mim maem suras are separated; 2 and 3 stand
together, sura 7, which has sad aad in addition, stands by itself, sura 13 is included in the ahif, lam
I&m, ra raY group, and then there is the block 29-32. Altogether the impression is given that groups of
suras, similarly marked, have been kept together when the quran QurYan was put in its present order.

Consideration of the lengths of the suras tends to confirm this. A glance at the table will show that on
the whole the suras stand in order of decreasing length, and this almost looks like the principle on
which the suras have been arranged. It is equally evident that there are many deviations from the
strict sequence, and it is necessary to guard against laying too much stress on a mechanical rule of
this kind, which is not likely to have been carefully carried through. Some of the deviations from the
rule of decreasing length, however, seem to be connected with these groups of suras. Thus, if we
take the group 40-46, we find that the first is a little longer than 39, while 45, and especially 44, are
short for their position. It looks as if the order of decreasing length had been departed from in order to
keep the hawamim gawamaem group as it stood before the final arrangement was undertaken. Again,
taking the alif, lam I&m, ra raY group, we find that 10, 11, 12 stand approximately in their proper
position according to the length, but 13, 14, 15 are short, and with 16 we return again to something
like the length of 10. It looks as if this group had been inserted as a solid block. On the other hand,
the alif, lam lam, mim maem suras are placed in different positions, suras 2 and 3, the longest, at the
very beginning, 29-32 in a group much farther on, as if the deviation from the rule would have been
too great, and the group had therefore been broken up. These facts give some support to the
supposition that, when the present order of the suras was fixed, the groups marked by these
mysterious letters were already in existence.

That, of course, throws no light on the meaning of these symbols. But founding on this assumption
and on the tradition that Zayd thabit ibn-Thabit collected the quran QurYan after muhammad
Mugammad's death, some European scholars have regarded these letters as abbreviations of the
names of persons who had previously for their own use collected, memorized, or written down certain
suras, and from whom Zayd had obtained them. Thus the hawamim gawamaem would have been
obtained from somebody whose name was abbreviated to ha @aY mim maem; and so on. This is a
plausible theory; but the difficulty is to suggest names of possible persons who might be so indicated.
No one has satisfactorily solved the problem. Hirschfeld, for instance, who tried to work it out, takes



sad aad as standing for hafsa @afaa, kaf kaf for abu bakr Abd-Bakr, nun ndn for uthman yUthman. 5
Again it is difficult to see why, for important suras like 2 and 3, the collectors should have been
dependent upon one person, denoted by alif, lam [am, mim maem, whom Hirschfeld takes to be
mughira al-Mughaera, while other less important suras had no letters at their head, and were thus
presumably general property.

Even greater difficulty attaches to the suggestion of Eduard Goossens that these letters are
contractions for disused titles of the suras. 6 It may well be that a title which had acquired wide usage,
but was not finally adopted, was retained in an abbreviated form. If so, however, it is necessary to find
some word or phrase in the sura for which the letters at the head of it may be accepted as a
contraction. Goossens succeeded in a number of cases, but in others his solutions were impossible or
based on some drastic rearrangement of contents and change of the division of suras. Further, he did
not succeed very well in explaining why several suras should have had the same title, as the groups
with the same letters at their head would imply.

These suggestions go on the assumption that the letters belong to the collection and redaction of the
quran QurYan, and are therefore later than the texts before which they stand. It makes no real
difference if we suppose them to have been marks used by muhammadMugammad or his scribes to
identify or classify the suras. These letters always follow the bismillah bismillah, and reasons have
been given for thinking that the bismillah bismillah belongs to the text and not to the editing. It seems
almost certain, therefore, that these letters also belong to the original text, and were not external
marks added either in muhammad Mugammad's lifetime or by later compilers. That is the view of all
Muslim interpreters. Most try to explain the letters as contractions for words or phrases, but their
suggestions are just as arbitrary as those of European scholars, and there is no agreement among
them on details. Others again reject the idea that the letters are contractions but take them as
indicating numbers with special significance or in various other ways. The divergence of views shows
the intractability of the problem.

Noldeke, to whom the suggestion that these letters were indications of names of collectors was
originally due, 7 in his later articles departed from it, and adopted the view that they were meaningless
symbols, perhaps magic signs, or imitations of the writing of the heavenly Book which was being
conveyed to muhammad Mugammad. 8 A somewhat similar view has recently been put forward by
Alan Jones. 9 On the basis of statements by hisham Ibn-Hisham and in Tradition to the effect that on
certain occasions the Muslims used the watchword or battle-cry ha 'da mim maem, they shall not be
aided', he argues that the letters are mystical symbols, suggesting that the Muslims have God's help.
While there may be something in this view, its very nature prevents it being worked out in detail and
argued for in a convincing fashion.

Some further points may be made. That the letters belong to the revealed text receives further
confirmation from the fact that the majority of the suras at the head of which they stand begin with
some reference to the Book, the quran QurYan or the revelation, of the 29 suras to which they are
prefixed only three have no such reference immediately following [19, 29, 30]. Considering how often
the Book is referred to later in it, sura 19 can hardly be counted an exception. Analysis also shows
that suras marked by such letters are of either late Meccan or Medinan composition, or at least have
traces of late revision; they belong to the time when muhammad Mugammad was consciously
‘collecting' a revelation similar to the revelation in the hands of previous monotheists. It is possible that
the letters are imitations of some of the writing in which these scriptures existed. In fact, in some of
these combinations of letters it is possible to see words written in Syriac or Hebrew, which have been
afterwards read as Arabic. This suggestion, however, like others is impossible to carry through. We
end where we began; the letters are mysterious, and have so far baffled interpretation.

4. The dramatic form

It has been seen that muhammad Mugammad believed that his message came to him by prompting
from without, and drew a clear distinction between what came to him in this way and his own thoughts
and sayings. The quran QurYan, therefore, is cast mainly in the form of someone addressing
muhammad Mugammad, and not of muhammad Mugammad addressing his fellow-men directly,
though he is frequently ordered to convey a message to them. This question of who speaks and who
is addressed, that is, of the dramatic form, is worthy of consideration.



It is usually assumed, in accordance with Islamic doctrine, that throughout the quran QurYan the
speaker is God, and that the Prophet is addressed as the recipient of the revelation. This corresponds
to the setting in many passages. God speaks sometimes in the first person singular. A clear example
of this is 51.56f., 'l have not created jinn and men but that they should serve me; | desire not any
provision from them, nor do | desire that they should feed me'. Others are 67.18, 74.11-15, and even
distinctly Medinan passages such as 2.40/38, 47/4 (where God makes, as it were, a personal appeal
to the Children of Israel) and 2.186/2. Much more frequently, however, we find the first person plural
used where God is without doubt the speaker. As creation is, in the doctrine of the quran QurYan, the
prerogative of God, passages in which the speaker claims to have created may be taken as certainly
spoken by God; e.g. 15.26f., 17.70/2, 21.16-18, 23.12-14, and many other passages. If one takes
passages in which the creation is not mentioned but which are in the same form, it will be found that
much of the quran QurYan is thus placed in the mouth of God speaking in the plural of majesty.

It is also clear in many passages that the Prophet is being addressed. The welkknown verses, usually
considered the two earliest revelations 'O thou clothed in the dithar dithar, arise and warn, thy Lord
magnify . .. '[74.1-7] and 'Recite in the name of thy Lord . . . ' [96.1-5] are evidently addressed to the
Prophet. The use of the second person singular is very common in the quran QurYan, and the
individual addressed must be muhammad Mugammad himself. Many passages are inceed personal
to the Prophet: encouragements, exhortations, assurances of the reality of his inspiration, rebukes,
pieces of advice on how to act. On the other hand, many passages thus addressed to the Prophet
have no special reference to him, but contain matter of interest to others as well. That is, in fact,
frequently stated, in such phrases as: 'Surely in that is a lesson for those who fear'. Even when not
stated, it is the evident intention that the communication should be made public; the Prophet is
exhorted to 'recite', and that was no doubt the method by which these revelations were made known
to the people. Sometimes the Prophet is addressed as the representative of the people, and after a
direct address to him the passage may continue with the second person plural, as in 65.i: 'O prophet,
when you (pl.) divorce women, . . .'

The assumption that God is himself the speaker in every passage, however, leads to difficulties.
Frequently God is referred to in the third person. It is no doubt allowable for a speaker to refer to
himself in the third person occasionally, but the extent to which we find the Prophet apparently being
addressed and told about God as a third person, is unusual. It has, in fact, been made a matter of
ridicule that in the quran QurYan God is made to swear by himself. 10 That he uses oaths in some of
the passages beginning, 'l swear (not) .. . can hardly be denied [e.g., 75.1, 2; 90.1]. This was
probably a traditional formula. 11 by 'By thy Lord, however, is difficult in the mouth of God. 'The Lord'
is, in fact, a common designation of God in the quran QurYan, as in the two early passages quoted
above. Now there is one passage which everyone acknowledges to be spoken by angels, namely
19.64/5f.: 'We come not down but by command of thy Lord; to him belongs what is before us and what
is behind us and what is between that; nor is thy Lord forgetful, Lord of the heavens and the earth and
what is between them; so serve him, and endure patiently in his service; knowest thou to him a
namesake?'In 37.161-6 it is almost equally clear that angels are the speakers. This once admitted,
may be extended to passages in which it is not so clear. In fact, difficulties in many passages are
removed by interpreting the 'we' of angels rather than of God himself speaking in the plural of majesty.
It is not always easy to distinguish between the two, and nice questions sometimes arise in places
where there is a sudden change from God being spoken of in the third person to 'we' claiming to do
things usually ascribed to God, e.g. 6.99b, 25.45/7.

In the later portions of the quran QurYan, it seems to be an almost invariable rule that the words are
addressed by the angels, or by Gabriel using the plural 'we', to the Prophet. God is spoken of in the
third person, but it is always his will and commands which are thus communicated to men. This is the
case even where the people or the believers are directly addressed. In some of these passages it
might at first sight appear that muhammad Mugammad was addressing his followers in his own
words; but in many of them the indications that the angel speaks are so clear that we must assume
that this is the form in them all. muhammad Mugammad is the mouthpiece of the divine will, which is
communicated to him by Gabriel, and thus, like a confidential official, he stands on the border-line
between the king's court and the subjects. Subject he is always. Sometimes he receives messages to
convey to the people, or he receives commands and exhortations intended for them; sometimes he is
directly addressed as the representative of the people; at other times special exhortations and
directions for his own conduct are addressed to him; at times he steps, as it were, across the line, and
facing round upon the people conveys the divine commands and exhortations directly to them. Thus



in these late passages the dramatic setting remains fairly constant: God is a third person in the
background, the 'we' of the speaker is the angel (or angels); and the messages are addressed to the
Prophet; even where the people are directly addressed and the words come through him, he is
mouthpiece only.

The dramatic setting of some earlier passages must be considered in the light of this result. There are
a few passages where it might be thought that muhammad Mugammad was speaking in his own
person. Thus in 27.91/3f., there is a declaration of his position: 'l have been commanded to serve the
Lord of this region . . .". In 26.221, 'Shall | tell you on whom the demons come down?' the pronoun
would naturally be taken as referring to muhammad Mugammad, but it could also be interpreted of
God. Other dubious instances are: 81.15-29; 84.16-19; 92.14-21. Some of the lists of 'signs' adduced
as instances of God's power might be regarded as spoken by the messenger, and alsodescriptions of
the Last Day like 91.1-10. With regard to all these passages it may be noted that declarations similar
to 27.91/3f., are often preceded by the command (presumably addressed to muhammad Mugammad
himself), 'Say'. Yet, even where this word does not occur, the passages must have been regarded as
part of what muhammad Mugammad was commanded to proclaim to the people, following on the
'Recite!" of 96.1. Thus the principle that the messages came to muhammad Mugammad from beyond
himself is not infringed. 12

quranic

Chapter 5: Features of Quranic Style

1. Rhymes and strophes

There is no attempt in the quran QurYan to produce the strict rhyme of poetry. In an Arabic poem
each verse had to end in the same consonant or consonants surrounded by the samevowels-an
interchange of i @& and u was allowed, though considered a weakness. Short inflectional vowels
following the rhyme-consonant were usually retained, and, if retained, were pronounced long at the
end of the line. Only in very exceptional cases is it possible to find this type of rhyme in the quran
QurYan. What one finds rather is assonance, in which short inflectional vowels at the end of a verse
are disregarded, and for the rest, the vowels, particularly their length, and the fall of the accent, that is
the form of the end-word of the verse, are of more importance than the consonants. Of course the
consonant may remain the same, but that is not essential. Thus in sura 112 the four verses rhyme in-
ad, if one disregards the inflections; in 105 the rhyme is in il - &l, if one disregards end-vowels and
allows u 6 in place of i e in the last verse. In sura 103 r is rhyme-consonant, but the inflections vary
and have to be disregarded, though, for pronunciation, we require a short vowel sound of some kind
after the r, or, alternatively, a short vowel before it which is not in the form. In sura 54, where r as a
rhyme-consonant is carried through 55 verses, we have not only to disregard the endvowels but to
accept variations of the preceding vowel, i and u and even a occurring in that position; the assonance
is technically described as fail - fayil, that is, an open syllable with short vowel which takes the accent,
followed by a syllable with short vowel closed by r which thus becomes a rhyme-consonant. On the
other hand, the accusative termination -an is often retained, being probably pronounced as a- &; for
example in suras 18, 72 and 100, where the accusative termination seems to be essential to the
rhyme. Further, the feminine termination -atun loses not only its inflections but also its t sound, as in
sura 104 where, if one drops end-vowels and pronounces the feminine termination as a a or a, there
is a consistent assonance formed by an accented syllable followed by a short unaccented syllable
and the ending (technically faala fayala) in which both vowels and consonants are variable, but the
place of the accent and the ending -a remain the same. The actual rhyme-words are: lUmaza, addada
yaddada, akhlada, hutama algupama, hutama al-gupama, mugada al-mdqada, afida al-afYida,
musada muYaada, mumaddada; this illustrates the retention of the same sound formation with
variation of consonant, and even of vowel. In sura 99 we have a similar assonance, formed by a long
accented a &, followed by a short syllable, and the feminine suffix ha - ha, that is alaha - alaha, the ha
- ha being in one verse replaced by the plural suffix-hum. The assonance of sura 47 is the same, but
with greater variation of suffix.



The structure of the Arabic language, in which words fall into definite types of forms, was favourable
to the production of such assonances. Even in the short suras, however, there is a tendency to rely in
part for the assonance on grammatical terminations, such as the suffix ha- ha in suras 99 and 91. In
the longer suras this tendency increases. Thus in 55 the assonance depends largely upon the duat
ending an - an. Often in the longer suras, though seldom carried through without a break, the
assonance is a - a(l), that is, a long a a vowel followed by a (variable) consonant; so in parts of suras
2, 3, 14, 38, 39, 40 and sporadically elsewhere. In the great majority of the suras of any length,
however, and even in some short ones, the prevailing assonance is i- &(l), thatis, along iz oru 6
sound (these interchange freely) followed by a consonant. This is formed largely by the plural endings
of nouns and verbs, un- 6n and in - g&en, varied by words of the form technically known as fail fayil,
one of the commonest forms in Arabic. By far the greater part of the quran QurYan shows this
assonance.

With an assonance depending thus upon grammatical endings there may occasionally be doubt as to
whether it was really intended. The varying systems of verse-numbering depend to some extent,
though not entirely, upon varying judgement as to where the rhyme was intended to fall in particular
cases; but it cannot be doubted that there was assonance at the end of verses. In passages with
short verses and frequently recurring assonances this is unmistakable. Yet even in suras inwhich the
verses are long, there are special turns of phrase employed in order to produce the assonance. Thus
the preposition mim with a plural participle is often used where a participle in the singular would have
sufficiently given the sense; so that we get phrases like 'one of the witnesses' instead of simply 'a
witness' (min shahidin ash-shahidaen instead of shahid shahid) because the former gives the rhyming
plural-ending, while the latter does not [3.81/75; f. 60/53; 7.106/3]. kanu Kand 'were', with an
imperfect or participle in the plural often takes the place of a simple perfect plural; for example in 2.5
7/4 and 7.37/5. Or an imperfect plural may be used where a perfect might have been expected, as in
5.70/4. Occasionally a phrase is added at the end of a verse which is really otiose as regards sense
but supplies the assonance, as in 12.10 and 21.68, 79, 104, Sometimes the sense is strained in order
to produce the rhyme, for instance in sura 4, where statements regarding God are thrown into the
past by the use of kana kana, 'was', in front of them and are thereby given the accusative ending on
which the rhyme depends. The form of a proper name is occasionally modified for the sake of rhyme,
as sinin Saenaen [95.2] and ilyasin llyasaen [37.130].

Statements regarding God occur frequently at the end of verses, especially in the long suras where
the verses also are of some length. Where the verses are short, the word or phrase which carries the
rhyme forms as a rule an integral part of the grammatical structure and is necessary to the sense. In a
few passages it appears that the phrases which carry the rhyme can be detached without dislocating
the structure of what remains [e.g. 41.9/8-12/11]. Usually the phrase is appropriate to the context, but
stands apart from the rest of the verse. These detachable rhyme-phrases-most of which carry the
assonance in i &(1)-tend to be repeated, and to assume a set form which recurs either verbally or
with slight changes in wording. Thus inna fi dhalika dhalika la ayatan la-ayatan li | muminin li-I-
muYminaen 'truly in that is a sign for the believers', often closes the account of a 'sign'. ala yAI4 llahi
ll&hi fa-l-yatawakhal il muminun il-muYminén (il mutawakkilun il-mutawakkilén) 'in God let the
believers (the trustful) trust' occurs 9 times. wa llahu Wa-llahu alim yaleem hakim gakaem 'and God is
all-knowing, wise' occurs 12 times, or, if we include slight modifications, 18 times. Other combinations
of adjectives referring to God are frequently used in the same way. Perhaps the most frequent of all
such phrases is inna llaha llaha ala yala kulli shayin shay'in gadir, 'verily God over everything has
power', which is used 6 times in sura 2, 4 times in sura 3, 4 times in sura 5, and some 18 times in
other suras. There is a certain effectiveness in the use of these sententious phrases regarding God.
Mostly they close a deliverance, and serve at once to press home a truth by repetition and to clinch
the authority of what is laid down. They act as a kind of refrain.

The use of an actual refrain, in the sense of the same words occurring at more or less regular
intervals, is sparse in the quran QurYan. One is used in sura 55, where the words 'Which then of the
benefits of your Lord will you two count false?' occur in verses 12, 15, 18, 21, and from there on in
practically each alternate verse, without regard to the sense. The same tendency to increasing
frequency and disregard of sense appears in the use of the words, 'Woe that day to those who count
false!" as a kind of refrain before sections of sura 77. More effective didactically is the use of the
refrain in the groups of stories of former prophets which occur in various suras [e.g. 11, 26, 37, 54].
The stories in these groups not only show similarities of wording throughout, but are often closed by
the same formula.



In addition to the rhymes which occur at the end of the verses, we can occasionally detect rhymes,
different from the end-rhymes, occurring in the middle of verses. These give the impression of a
varied arrangement of rhymes. Rudolf Geyer pointed out some of these, and argued that stanzas with
such varied rhymes were sometimes deliberately intended in the quran QurYan. 1 If that were so, we
should expect the same form to recur. In going through Geyer's examples, however, we donot get the
impression that any pre-existing forms of stanza were being reproduced, or indeed that any fixed
forms of stanza were being used. There are no fixed patterns. All that can be said is that in some
passages there is such a mixture of rhymes, just as, within a sura there are often breaks in the regular
recurring rhyme at the end of the verses. As will be seen, however, these facts may be otherwise
explained.

A similar argument applies to the contention advanced by D. H. Mdller. 2 He sought to show that
composition in strophes was characteristic of prophetic literature, in the Old Testament as well as in
the quran QurYan, and even in Greek tragedy. From the quran QurYan he adduced many passages
which appear to support such a view, such as sura 56. If we are to speak of strophic form, however,
we expect some regularity in the length and arrangement of the strophes; but Muller failed to show
that there was any such regularity. What his evidence does show is that many suras of the quran
QurYan fall into short sections or paragraphs. These are not of fixed length, however, nor do they
seem to follow any pattern of length. Their length is determined not by any consideration of form, but
by the subject or incident treated in each.

Interpreted in this way, Miiller's contention brings out a real characteristic of quranic QurYanic style,
namely that it is disjointed. Only seldom do we find in it evidence of sustained unified composition at
any great length. The longest such pieces are the addresses found in someof the later suras. The
address before uhud Ugud appears to have become broken up and it is now difficult to decide which
sections from the middle of sura 3 ordinally belonged to it. The address after the Day of the Trench
and the overthrow of the clan of Quragza [33.9-27], however, and the assurance to the disappointed
Muslims after the truce of hudaybiya al-dudaybiya [48.18-29] may be taken as examples of fairly
lengthy pieces relating to a single occasion. Some of the narratives, too, in the quran QurYan,
especially accounts of Moses and of Abraham, run to considerable length; but they tend to fall into
separate incidents instead of being recounted straightforwardly. This is particularly true of the longest
of all, the story of Joseph in sura 12. In other suras, even where one can trace some connection in
thought, this arrangement in paragraphs is evident. In sura 50, for instance, it is arguable that a line of
thought governs the collection of the separate pieces, running from the Prophet's dissatisfaction with
his cajoling of the wealthy, through the sublimity of the message, which ought to commend itself but is
thwarted by man's ingratitude for religious and temporal benefits, up to the description of the final
Judgement-day. The distinctness of the separate pieces, however, is more obvious than their unity;
and one of them, verses 24-32 bears traces of having been fitted into a context to which it did not
originally belong. In the longer suras devoted largely to political and legal matters, one finds, as is
natural enough, that subjects vary. Yet, while there exist considerable blocks of legislation devoted to
one subject, for example, the rules regarding divorce in 2.228-32, it does not appear that any subject
was dealt with systematically in a single sura or lengthy passage. On the contrary one mostly finds
that one sura contains passages dealing with many different subjects, while the same subject is
treated in several different suras, The quran QurYan itself tells us that it was delivered in separate
pieces [17.106/7; 25.32/4]; but it does not tell us anything about the length of the pieces. The
traditional accounts of 'the occasions of revelation', however, often refer to passages consisting of a
verse or two and this favours the assumption that the pieces were short. Examination of the quran
QurYan itself gives further support to this assumption. Not only do many short pieces stand alone as
separate suras but the longer suras contain short pieces which are complete in themselves, and could
be removed without serious derangement of the context. Consideration of the passages introduced by
a formula of direct address exemplifies this. Thus 2.178/3-179/5 deals with retaliation; but though it
comes amongst other passages also addressed to the believers anddealing with other subjects, it
has no necessary connection with them. Again 5.11/14 stands by itself and is clear enough, if only we
knew the event to which it refers, but if it had been absent we should never have suspected that
something had fallen out.

The form of these short pieces may be illustrated from 49.13; 'O ye people, We have created you of
male and female and made you races and tribes, that ye may show mutual recognition; verily, the
most noble of you in God's eyes is the most pious; verily God is knowing, well-informed'. Here,
following the words of address, there is an indication of the subject that has called for treatment, then



comes a declaration regarding it, and finally the passage is closed by a sententious maxim. This form
is found not only in passages with direct address, but in a multitude of others. They begin by stating
the occasion; a question has been asked, the un-believers have said or done something, something
has happened, or some situation has arisen, The matter is dealt with shortly, in usually not more than
three or four verses; at the end comes a general statement, often about God, which rounds off the
passage. Once the reader has caught this lilt of quranic QurYanic style it becomes fairly easy to split
up the suras into the separate pieces which constitute them, and this is a great step towards the
interpretation of the quran QurYan . It is not, of course, to be too readily assumed that there is no
connection between these separate pieces. There may sometimes be a connecton in subject and
thought, and even where this is absent there may still be a connection in time. On the other hand,
there may be no connection in thought between contiguous pieces, or the sura may have been built
up of pieces of different dates that have been fitted into a sort of scheme.

2. Various didactic forms

It is only when the modern student has dissected the suras into the short units of which they are
constituted that he can speak of the style of the quran QurYan. The insistence frequently met with on
its disjointedness, its formlessness and its excited, unpremeditated, rhapsodical character, partly rests
on a failure to discern the natural divisions into which the suras fall, and to take account of the
numerous displacements and undesigned breaksin connection. Since muhammad Mugammad's
function as a prophet was to convey messages to his contemporaries, what should be looked for are
didactic rather than poetic or artistic forms. One such form, indeed the prevailing one in later suras,
has just been mentioned. Various others may also be distinguished.

(a) Slogans or maxims.

The simplest of these didactic forms is the short statement introduced by the word 'Say'. There are
about 250 of these scattered throughout the quran QurYan. Sometimes they standsingly; elsewhere
groups of them stand together, though distinct from each other (for instance, in 6.56-66); sometimes
they are worked into the context of a passage. These statements are of various kinds; there are
answers to questions, retorts to the arguments or jeers of his opponents, and clarifications of
muhammad Mugammad's own position; there are one or two prayers [e.g. 3.26/5f.]; there are two
credal statements for his followers to repeat, the word 'Say' being in the plural [2.136/0; 29.46/5], and
to these may be added sura 112, though the verb is singular; finally, there are a number of phrases
suitable for repetition in various circumstances, such as: '‘God's guidance is the guidance' [2.120/14];
'‘God is my portion; on him let the trusting set their trust' [39.38/9].

It is evident that these were separate phrases designed for repetition, and not originally as parts of
suras or longer passages. They were thus of the nature of slogans or maxims devised for public use
by themselves and only later found their way into suras. Where a context is given, as is usual in the
later parts of the quran QurYan, one sees how the formula is revealed to deal with some matter of
concern to muhammad Mugammad or the Muslims. muhammad Mugammad is asked about new
moons [2.189/5], about contributions [2.215/1], about what is allowable [5.4/6], about 'windfalls' [8.1],
and various other matters; or some hostile argument or jeering remark has come to his notice [e.g.
6.37]. The problem or the criticism has led to general concern. muhammad Mugammad may be
presumed to have 'sought guidance', and has then received the revelation instructing him what to say.
The statement or formula thus becomes a part of one of the paragraphs already described as
characteristic of quranic QurYanic style.

These slogans or maxims are difficult to date, and it is doubtful if any of those which appear in the
quran QurYan are very early, though some of them may well be so. They are so common, however,
that the presumption is that they were a constant element in the life of the Muslim community, and
that the repetition of such maxims proved an effective way of stabilizing the attitudes and practices
associated with Islam.

The use of assonance in these formulae might be expected; but it is not found to any extent. Most of
the formulae fall naturally enough into the rhyme of the sura in which they occur, but few of them

rhyme within themselves. Possible exceptions are 34.46/5 and 41.44. Though not preceded by 'Say’,
the early passage 102.1-2 is not unlike a slogan. On the whole, it would seem that the association of



rhythmic assonanced prose with the kahin kahin or soothsayer made it inappropriate for formulae and
maxims.

(b) Soothsayer utterances.

The quran QurYan asserts that muhammad Mugammad is not a scothsayer (kahin k&hin) [52.29] and
that the revelations are not the speech of a soothsayer [69.42]; and this is certainly true of the great
bulk of the quran QurYan. The need for such a disclaimer, however, suggests that there were
similarities between some of the early passages and the utterances of soothsayers. Among the
Semitic peoples there was a deep tradition linking knowledge of the supernatural with unusual forms
of verbal expression, such as rhyme. An early example, of this is to be seen in the pronouncements of
Balaam in the Old Testament [Numbers, 22-24]. Muslim writers give some allegedly pre-Islamic
Arabian examples, one of which, foretelling muhammad Mugammad, may be thus rendered in
English:

Thou sawest a light

Come forth from night,
Then on lowlands alight
Then all devour in its flight.

The person who foretold the future in this way, the soothsayer or kahin kahin, does not appear to
have been specially attached to any sanctuary or god, but to have had his own special prompter, one
of the jinn or spirits, who inspired him. Such a person might be consulted on all sorts of matters. He
would be called on for prognostications of the future, for the solution of past mysteries, and for
decisions on litigious questions. His oracles were often cryptic, frequently garnished with oaths to
make them more impressive, and usually couched in the saj sajy or rhythmic rhymed prose of which
an example has been given.

Originally, according to the evidence of the Arabic language, there was little difference between the
soothsayer, the poet and the madman; and thus it is not surprising that the quran QurYan contains
denials that muhammad Mugammad was a poet and a madman [as in 69.41 and 52.29]. The poet or
shair shayir was etymologically the one who is aware, 'the knower', who had insight into matters
beyond the ken of ordinary men; but by AD 600 this connotation had been largely lost, and the poet
was conceived much as he is nowadays, though he had greater public recognition. Since both
soothsayer and poet were aided to knowledge of the unseen by one of the jinn, they might be
described as majnun majndn, 'affected or inspired by jinn'; but this word even by the seventh century
had come to have its modern meaning of 'mad'.

At least five passages in the quran QurYan [37.1-4; 51.1-6; 77.1-7; 79.1-14; 100.1-6] are suggestive
of the utterances of soothsayers. In each there are a number of oaths by some female beings, which
form a jingle and lead up to an assertion which does not rhyme with the oaths. In Arabic the last of
these runs:

wa adiyati wa-l-yadiyati dabhan dabgan

wa muriyyati wa-l-mdriyyati gadhan gadYgan
wa mughirati wa-I-mugheerati subhan aubgan
fa-atharna bi-hi nagan naqgyan

fa wasatna fa-wasapna bi hijaman bi-hijamyan

inna insana l-insana li-rabbi-hi la kanud la-kandd



The following verses may be part of the original assertion or may have been added later; and this may
also be the case in sura 79. The sense of the first five verses here is uncertain, but the passage
(which is usually interpreted of war-horses) might perhaps be rendered:

By the runners panting,

By the kindlers sparking,

By the raiders early starting,

Then they raised up a dust-cloud,
Then they centred in a crowd-
Truly man to his Lord is ungrateful.

In the other passages the feminine participles are mostly taken to refer to angelic beings, and for this
suggestion some slight support is claimed from the quran QurYan, since the participle of 37.1 is used
of angels (but in the masculine) in 37.165. It may be doubted, however, whether those who first heard
muhammad Mugammad recite these passages attached any definite meaning to the asseverations. If
there was one unequivocal interpretation, it would seem to have been forgotten by later Muslims.
Even without a definite meaning, however, the oaths would serve to make the final assertion more
impressive; and this was doubtless in line with the traditional methods of soothsayers.

The utterances of the soothsayers which were rhythmic but not in a fixed metre, and which were
assonanced but not always exactly rhymed, are said to be in saj sajy, which is thus distinct from both
poetry and prose. 3 The whole of the quran QurYan is often said to be in saj sajy because of the
assonances at the end of verses; but Muslim scholars have sometimes held that the quran QuYan is
not in saj sajy in the strict sense. Certainly the great bulk of it is very different from the utterances of
the soothsayers.

(c) Asseverative and 'when' passages.

These random and mysterious oaths are only impressive when used sparingly. Sura 89begins with
four clauses so cryptic as to be unintelligible-'By the dawn, By ten nights, By even and odd, By the
night elapsing . . .'-and these are followed by a verse [5/4] which is probably to be taken
parenthetically, and which may either suggest the efficacy of the asseverations (as in Paret's
translation)-'is that not for a man of understanding an (effective) oath?-or may (with Bell's translation)
question their value-'is there in that an oath for a man of sense?' Yet even the former interpretation
must have left men wondering. In a passage like 52.1-8, while there is the same device of making the
statement stand out by change of assonance, the oaths, though still difficult to interpret, seem to have
had a clear sense for the first hearers. In other asseverative passages, of which there are not a few, 4
the oaths are chosen as having some bearing on the statement to which they lead up, and this
statement in the same assonance makes an effective close to the passage. The best example is
perhaps 91.1-10, where four pairs of oaths by contrasted things (sun and moon, day and night,
heaven and earth, and what formed the soul and implanted in it its wickedness and piety) lead up to
an assertion of the contrast between him who purifies his soul and him who corrupts it. This
asseverative style tends to be less frequent in later revelations. Passages occur where a single oath
comes at the beginning, but in the Medinan period oaths hardly appear at all.

A modification of the asseverative passage is the use of a number of temporal clauses, introduced by
idha idha 'when’, or yawma 'the day when' leading up to a statement pressing home the fact of the
Judgement upon the conscience. In 75.26-30, a death-scene is described in the temporal clauses, but
usually it is the Last Day which is conjured up by a selection from its awe-inspiring phenomena. In
84.1-6 the statement of the main clause is left unrhymed, but in all the others it has the same rhyme
as the clauses which lead up to it. The longest of these passages is 81.1-14, where twelve idha
clauses idha-clauses lead up to the statement: 'A soul will know what it has presented’, that is, the
deeds laid to its account. The effectiveness of such a form is even more evident in some of the



shorter pieces, and there can be no doubt that these passages impressed the conscience of the
hearers. 5

(d) Dramatic scenes.

A homiletic purpose of this kind is evident throughout the quran QurYan. The piling up of temporal
clauses did not continue, but at all stages of the quran QurYan the scenes of the Judgement and the
future life are evoked, not for any speculative purpose but in order to impress the conscience and
clinch an argument. Despite all the details which the quran QurYan gives of the future abodes of the
blessed and the damned, there is nowhere a full description. Such a picture seems to have been
partially given [e.g. in 55, 76 and 83], but it is not completed. On the other hand there are short well-
polished pieces depicting luscious attractions or lurid terrors. The same applies to the descriptions of
the Judgement; evidently the interest in these scenes is not for their own sake but for their homiletic
value. Only once or twice does the quran QurYan describe the theophany, and then only partially
[39.67-74; 89.22-30].

In many of these scenes of Judgement there is a dramatic quality which is often unrecognized, but
very effective. Some of the passages are difficult to understand, because they are designed for oral
recitation, and do not indicate by whom the various speeches are made; this was left to be made clear
by gesture or change of voice as the passage was delivered. As examples may be cited, 50.20/19
26/5 and 37.50/48-61/59; in both of these passages we have to use our imagination to supply the
accompanying action of the speeches, but when this is done the result is an intensely vivid and
moving picture. Such passages, if recited with appropriate dramatic action, must have been very
telling. This dramatic quality is, in fact, a pervading characteristic of quranic QurYanic style. Direct
speech is apt to be 'interjected' at any point, as the personages mentioned in the narrative express
themselves in words. In the story of Moses in sum 20, for example, more space is occupied by the
spoken words of the actors than by narrative. Even where narrative predominates, the story is hardly
ever told in a straightforward manner, but tends to fall into a series of short word-pictures; the action
advances incident by incident discontinuously, and the intervening links are left to the imagination of
the hearers.

(e) Narratives and parables.

In the relatively few narrative passages in the quran QurYan, the homiletic element is again apt to
intrude. The longest narrative is the story of Joseph in sura 12, and there every now and then the
account of events is interrupted by a parenthesis to make clear the purpose of God in what happened.
Another of the didactic forms of the quran QurYan, the parable or mathal, 6 tends to be dominated by
the homiletic element. The best of these parables is that of the Blighted Garden in sura 68. The
parable of the Two Owners of Gardens is less clear and more didactic [18.32/1-44/2]. Others are little
more than expanded similes: 14.24/9-27/32; 16.75/7f.; i8.45/3f.; 30.28/7; 39.29/30. That of the
Unbelieving Town is difficult to classify; [36.13/12-29/8] it is perhaps a simile expanded into a story.

(f) Similes.

The quran QurYan contains numerous similes. These occur in all contexts. In descriptions of the Last
Day, when the heavens are rolled up like a scroll [21.104], when the people are like moths blown
about, and the mountains like carded wool [101.4/3, 5/4], the similes sometimes belong to the same
traditional framework as the rest of the material; but there is also much that is fresh and original in the
quran QurYan by way of vivid and even grimly humorous comparisons. Jews who have the Torah but
do not profit by it are compared to an ass loaded with books [62.5]. Some who in the early days in
Medina made advances to muhammad Mugammad and then drew back are lkened to those who
have lit a fire which has then gone out and left them in the darkness more bewildered than ever
[2.17/16; cf. 19/18f.]. Polytheists who serve other gods besides God are like the spider weaving its
own frail house [29.41/0]. The works of unbelievers, from which they hope to benefit at the
Judgement, are like ashes blown away by the wind [14.18/21], or like a mirage which appears to be
water, but, when one comes to it, turns out to be nothing [24.39]. People who pray to gods other than
God are like a man who stretches out his hand to raise water to his mouth, but no water reaches it
[13.14/15]. The prayer of the unbelieving Quraysh of Mecca at the kaba kaaba Kayba is only whistling
and clapping of hands [8.35]. Lukewarm supporters, asked fortheir opinion and getting up to speak,



no doubt hesitatingly, are compared to logs of wood propped up [63.4]. Other comparisons will be
found in 2.171/66, 261/3, 264/6, 265/7; 3.117/3; 7.176/5; 10.24/5; 57.19; 74.50/1. Many of these
reflect the Arab's experience of life in the desert in a way reminiscent of pre-Islamic poetry. Where a
simile is expanded into an allegory or parable, it tends to be further removed from actual experience
[as in 30.28/7 and 39.29/30].

(g) Metaphors.

Metaphors are even more frequent than similes. A modern Arab scholar 7 has collected over four
hundred metaphorical uses of words. Many of these, however, were, no doubt, already so common in
ordinary speech as to be no longer felt as metaphorical. It is not easy to say how far the quran
QurYan added new metaphors to the language. The number of commercial terms transferred to the
religious sphere is noteworthy and examples have been given above (p. 4). From bedouin life come
the designation of the delights of Paradise as nuzul, 'reception-feast’, and the application of the verb
dalla dalla, 'to go astray', to those who follow false gods. The use of metaphors from bodily functions
to describe spiritual matters is almost unavoidable; thus unbelievers are deaf, unable to hear, blind,
unable to see; they cannot discern the truth; they have veils over their hearts, heaviness in their ears;
they are in darkness. The revelation is guidance and light, and the task of a messenger is to lead
people out of the darkness into the light. Doubtful supporters among the people of Medina are said to
have disease in their hearts; after their conduct at uhud Ugud they are dubbed munafigin munafigaen,
jinkers', 'those who dodge back into their holes like mice'. 8

quran
3. The language of the QurYan

The quran QurYan itself asserts that the revelation is in 'a clear Arabic tongue' [16.103/5; 26.195], and
from this assertion later Muslim scholars developed the view that the language of the quran QurYan
was the purest variety of Arabic. Such a view, of course, is a theological dogma rather than a
linguistic theory; and modern scholarship tends to leave it aside and to study at a purely linguistic
level the relation of the language of the quran QurYan to contemporary varieties of Arabic.

It is now generally accepted even by critical scholars that at least some of the so-called pre-Islamic
poetry was genuinely composed before the time of muhammad Mugammad; and it is further agreed
that the language of this poetry is not the dialect of any tribe or tribes, but is an artificial literary
language, usually called 'the poetical koine koin €', which was understood by all the tribes. Traditional
Muslim scholars, influenced by their theological dogma, tended to assume that, since muhammad
Mugammad and his first followers belonged to the tribe of Quraysh in Mecca, they must have recited
the quran QurYan according to the dialect of Quraysh; and the scholars further assumed that this was
identical with the language of the poetry. On the other hand, Muslim scholars preserved acertain
amount of information about the dialects of the Arabian tribes in the time of muhammad Mugammad,
and this information tends to refute the belief that the dialect of Quraysh was identical with the
language of poetry.

European scholars paid some attention to the language of the quran QurYan during the nineteenth
century, but the most vigorous discussions have followed on the publication of a novel theory by Karl
Vollers in 1906. 9 Vollers held that the dialect of Mecca differed considerably both from the 'eastern’
dialects used in Nejd and elsewhere, and from the poetical koine koin e; and he argued that the
present form of the quran QurYan with its peculiarities of orthography had come about through
scholars assimilating the Meccan dialect in which it was originally recited to the poetical language. In
this process of assimilation many dialectical forms were removed, though some are still recorded as
variants in the standard 'readings' or from uthmanic pre-yUthmanic codices. Vollers' theory received
some support at a later date from Paul Kahle, 10 but on the whole was not accepted by scholars.
Néldeke, 11 followed by Becker 12 and Schwally, 13 argued that the language of the quran QurYan
could not be identified with any form of Arabic that was ever actually spoken. For these scholars the
quran QurYan was written essentially in the poetical koine koin~_e. More recently the hypothesis of
Vollers has been criticized by Régis Blachére 14 and Chaim Rabin. 15 The former holds that Vollers
exaggerated the differences between the 'eastern' and 'western' dialects, and that the differences
between quranic QurYanic forms and those of the poetry are not always what Vollers' theory would



lead one to expect. Among other arguments Rabin urges that, if the quran QurYan had originally been
revealed in the spoken Arabic of Mecca, it is difficult to see how after a century or two the bedouin
poetic language could have become the authoritative form of Arabic. He quotes with approval the
suggestion of Johann Fiick 16 that in the quranic QurYanic phrase 'a clear Arabic tongue' the word
'Arabic' (arabi yarabae) refers to the arabiyya yArabiyya or literary language of the arab yarab or
bedouin. The final conclusion appears to be that the language of the quran QurYan falls somewhere
between the poetical koine and the Meccan dialect. The omission of the hamza or glottal stop, which
is mentioned as a peculiarity of Meccan speech, has affected the orthography of the quran QurYan.
Perhaps one might say that the quran QurYan was in a Meccan variant of the literary language.

The dogma that the quran QurYan was written in pure Arabic also made Muslim scholars unwilling to
admit that any of the vocabulary of the quran QurYan had been borrowed from other languages.
Reluctantly, however, in course of time they recognized that a number of words in the quran QurYan
were not derived from Arabic roots; but their knowledge of other languages was slight and they often
failed to elucidate the origin of these words. The view of later Muslim scholars is represented by
suyuti as-Suydpee (d. 1505) and abd ar rahman yAbd-ar-Ragman ath thaalibi ath-Thayalibae (d. 1468)
17 who very reasonably held that as a result of the Arabs' foreign contacts various non-Arabic words
had been incorporated into Arabic, but that, since these words had been arabicized, it was still true
that the quran QurYan was in 'a clear Arabic tongue'. Modern scholarship has devoted much attention
to the foreign words in quranic QurYanic Arabic. The wider knowledge now possessed of the
languages and dialects used in pre-Islamic times in the countries surrounding Arabia has made it
possible to trace the provenance of most of these words with a degree of accuracy.

The most convenient and accessible treatment of the question for English readers is Arthur Jeffery's
work on The Foreign Vocabulary of the quran QurYan. 18 After an 'introduction’ of some forty pages
describing the attempts of Muslim scholars to deal with the question, he lists about 275 words, other
than proper names, which have been regarded as foreign, discusses the views of modern scholars
about their origin, and either sums up the previous discussion or gives fresh suggestions of his own.
About three-quarters of the words in this list can be shown to have been in use in Arabic before the
time of muhammad Mugammad, and many had become regular Arabic words. To this extent the view
of suyuti as-Suydpee is confirmed. Of the remaining 70 or so, though there is no written evidence of
their earlier use, it may well be true that they were already employed in speech; but no record has
come down to us prior to the quran QurYan of the form or special meaning. About half of the 70 come
from Christian languages, chiefly Syriac, but a few from Ethiopic; some 25 come from Hebrew or
Jewish Aramaic; the remainder, mostly of slight religious importance, come from Persian, Greek or
unknown sources. While this result is roughly correct, there may be variations in detail, since, when
there are similar forms in a number of Semitic languages, it may be difficult to say which is the source
from which Arabic borrowed.

Chapter 6: The Shaping of the Qur'an

1. The theory of abrogation and the possibility of revision

According to the Islamic view that the quran QurYan is the speech of God conveyed to muhammad
Mugammad by an angel, there can be no revision of the quran QurYan by muhammad Mugammad of
his own volition. This is made clear in a number of verses:

When our signs (or verses) are recited to them as Evidences, those who look to no meeting with us
say, Bring a different quran QurYan from this, or alter it. Say, It is not for me to alter it of my own
accord; | follow only what is revealed to me; if | go against my Lord, | fear the punishment of a mighty
day. [10.15/16].

An earlier passage described the punishment more vividly:



If he were to forge against us any statements

we should take him by the right hand

then cut his heart-vein;

not one of you would protect him (from us). [69.44-47].

Yet the other verses indicate that the pagan Meccans brought pressure tobear on muhammad
Mugammad to produce 'revelations' more favourable to themselves, presumably by permitting some
recognition of the idols as lesser deities.

They almost tempted you from what we revealed to you, so that you invented against us something
else; and then they would have taken you as a friend. Had we not made you stand firm (muhammad
Mugammad), you had almost inclined towards them a little. Then we would have made you taste the
double of life and the double of death, and you would not have found against us any helper. [17.73/5
75/7].

muhammad Mugammad must have believed that these were true revelations, and therefore could not
have contemplated deliberately producing any verses and passing them off as revelation.

Nevertheless the quran QurYan speaks of various ways in which changes come about by the initiative
of God. God may cause muhammad Mugammad to forget some verses; but, if he does so, he will
reveal other verses in their place.

We shall cause you to recite, and you shall not forget
Except what God wills . . . [87.6f.]

For whatever verse we cancel or cause (the messenger) to
forget we bring a better or the like. [2.106/0]

The following verse probably also refers to this, but it could also refer to the forgetting of matters other
than revelations:

.... . and remember your Lord when you forget, and say:
Perhaps my Lord will guide me to something nearer the
truth (rashad) than this. [18.24/3]

There are also verses which speak of God deleting or otherwise removing and changing certain
passages.

God will delete or confirm what he will; and with him is the 'mother’ of the Book. [13.39]

When we substitute one verse for another-and God knows best what he sends down-they say, You
(muhammad Mugammad) are simply an inventor; nay most of them do not know.[16.101/3]

Two other verses which are probably relevant to this topic are:
We have made changes (?) in this quran QurYan that they might be reminded. [17.41/3]

If we so will, we shall assuredly take away what we have revealed to you. [17.86/8]



In the light of all these verses it cannot be denied that some revision of the quran QurYan (as it was
publicly proclaimed) took place. This was admitted by Muslim scholars in their doctrine of abrogation
(nasikh an-nasikh wa | mansukh wa-lI-mansdkh). The idea underlying the doctrine is that certain
commands to the Muslims in the quran QurYan were only of temporary application, and that when
circumstances changed they were abrogated or replaced by others. Because the commands were the
word of God, however, they continued to be recited as part of the quran QurYan. Thus the command
to spend a considerable part of the night in prayer, given at the beginning of sura 73 was abrogated or
cancelled by the long verse [20] at the end, doubtless because in view of the public respmsibilities of
muhammad Mugammad and the leading Muslims at Medina it was undesirable that they should be
awake much of the night. The quotations just given, however, if taken at their face value, indicate
something more extensive than is contemplated in the doctrine of abrogation. If due attention is also
paid to the words in 75.17 spoken by God (or perhaps the angels) to muhammad Mugammad: 'ours it
is to put it together and recite it', the process of 'collecting' separate passages to form suras would
also be undertaken by muhammad Mugammad as he followed a divine initiative; the word here
translated 'put together', jam jamy, is the word later used for the 'collection' of the quran QurYan after
muhammad Mugammad's death. 1

To complete this survey of the possibilities of revision another important passage must be quoted
[22.52/If.]:

We have not sent before you (muhammadany Mugammad)any messenger or prophet, but that, when
he formed his desire, Satan threw something) into his formulation; so God abrogated what Satan
threw in; then God adjusts his signs (or verses) . . . that he may make what Satan has thrown in a test
for the diseased of heart and the hard-hearted . . . and that those with knowledge may know that it is
the truth from your Lord and believe iniit . . .

This verse is usually illustrated by the story of the 'satanic verses' intruded into sura 53 and later cut
out 2; but there is nothing in the text of the passage to prevent something similar having happened in
a number of other cases. The underlying principle is that something once proclaimed and recited as
part of the quran QurYan came to be regarded as satanic and then was no longer regarded as
belonging to the quran QurYan.

The use of the word 'abrogate’ (yansakhu) in this passage differs from its usage in the theory of
abrogation, for in the latter the abrogated verses are still retained as part of the quran QurYan. In
passing it may be noted that the retention of abrogated verses in the text of the quran QurYan as we
have it is a confirmation of the accuracy of the text, since it shows that later textual scholars did not
remould it in accordance with their own conceptions. The discussion of abrogation in Islam has been
voluminous, but belongs primarily to the sphere of jurisprudence. Some of the standard works of the
jurists like the 'Epistle’ of shafii ash-Shafiyi (d. 820), 3 have sections on various questions connected
with abrogation, while there are also special treatises on the subject which list and discuss the
'abrogating' and 'abrogated' verses of the quran QurYan. 4 The fifteenth-century scholar suyuti as-
Suydpee in his compendium of quranic QurYanic studies known as the itqan Itgan devotes about half
a dozen pages to the question. 5 Many subtle points were raised by the jurists, and the cornception
was applied not only to the quran QurYan but also to the Sunna (or practice of muhammad
Mugammad), while it was further asserted that the laws of the Jews and Christians had been
abrogated by the revelation of the quran QurYan.

If the later theories of jurists and others are distinguished from what the quran QurYan itself says, it
would seem that various processes took place which may be comprehended under the term 'revision'.
It may be conjectured that muhammad Mugammad carried out this revision in accordance with what
he understood to be divine guidance. Perhaps this took the form of a repetition of the revelation in the
revised form. There is bound to remain some uncertainty about details, but enough has been said to
justify an examination of the text of the quran QurYan to discover detailed evidence of revision.

2. Evidences of revision and alteration

The simplest form of 'revision' is the 'collection' or putting together of the small units in which the
revelation originally came. There are grounds for thinking that this process was begun by muhammad



Mugammad himself, that is, that it was continuous with his receiving of revelations. This seems to be
implied by 75.17 which has already been mentioned. The whole passage runs:

Move not your tongue in it to do it quickly;

ours is the collecting of it and the reciting of it;
when we recite it follow the reciting of it;
thereafter ours is the explaining of it. [75.16-19]

The most likely explanation here of the word 'collecting' (jam jamy) is that passages which had
originally come to muhammad Mugammad separately were now repeated for him in combination with
one another. This explanation is borne out by other points. When muhammad Mugammad's
opponents are challenged to produce a sura [10.38/9] or ten suras [11.13/16] like what has been
revealed to him, the implication is that there are already in muhammad Mugammad's possession ten
units which may be called 'suras'. The date of the second passage is at latest early Medinan, and that
would make it possible for many other suras to have been added before muhammad Mugammad's
death. Again, it has always been held by Muslim scholars that the mysterious letters are part of the
revealed text and were not added by later 'collectors'; and since there is a certain grouping together of
the suras with letters (as will be seen in the Table pp. 206-13), it is probable that these groups already
existed as groups in muhammad Mugammad's lifetime. If the bismillah bismillah is also part of the
original text, this would be a reason for thinking that the commencement of the suras at least goes
back to muhammad Mugammad. Moreover, the great variation in the length of the suras is hardly
accounted for by differences of subject, rhyme or form-the type of criterion which might have been
used by collectors; and this suggests that much of the quran QurYan was arranged in suras before
the collectors began their work. Altogether, then, it is likely that much of the work of 'collecting' had
been performed by muhammad Mugammad guided by a continuing process of revelation.

Next it may be noticed that not only were passages placed together to form suras but that, when this
was done, some adaptation took place. One piece of evidence for this is the occurrence of hidden
rhymes. 6 It would seem that sometimes, when a passage with one assonance was added to a sura
with a different assonance, phrases were added to give it the latter assonance. As an example of this,
sura 23.12-16 may be analysed.

(12) la-qad khalagna khalagna | insana kinsana min sulala suladla/mm tin paen
(13) thumma jaalna hu jayalna-hu nutfa nupfaffi fee gqararin qararin makin makeaen
(14) thumma khalagna khalagna n nutfata n-nupfata alaqa yalaga/

fa khalagna fa-khalagna | alaqata I-yalagata mudgha mudgha/

fa khalagna fa-khalagna | mudghata -mudghata izaman yifidman/

fa kasawna fa-kasawna | izama |-yizadma lahman lagman/

thumma anshana hu ansha¥Yn&-hu khalqan akhara/

fa tabaraka fa-tabaraka llahu llahu ahsanu agsanu | khaligin I-khaligin

(15) thumma inna-kum bada bayda dhalika dhélika la mayyitun lamayyitén

(16) thumma inna-kum yawma | giyamati I-giyamati tubathun tubyathén

The translation might run as follows:



(12) We have created man of an extract/of clay
(13) Then we made him a drop/in a receptacle sure
(14) Then we created the drop a clot,

then we created the clot a morsel,

then we created the morsel bones,

then we clothed the bones with flesh,

then we produced him a new creature;/

blessed be God the best of creators.

(15) Then after that you are dead,

(16) then on resurrection-day you are raised again.

In this example itis to be noted that the verses as they stand rhyme in i - &(1 )-in factin - a&en or un -
on-which is the assonance of the sura as a whole. Verse 14, however, is unusually long, and
moreover can be broken up into six short verses, five of which rhyme in -a, while the sixth, which is
superfluous to the sense, gives the rhyme in in - @&n. The same rhyme in -a can also be found in
verses 12 and 13 by dropping the concluding phrase. With the omission of the rhymephrases verses
12 to 14 constitute a little passage of seven verses rhyming in -a, describing the generation of man as
a sign of God's creative power. It may be noted that the word sulala sulala, translated 'extract' to suit
the following phrase, may also mean 'the choicest part of a thing' or 'what is drawn gently out' and so
'semen’; in the only other instance of the word in the quran QurYan it is stated that, while the first man
was created from clay, his progeny came 'from a sulala suldla of base water' [32.8/7]. Thus the
removal of the rhyme-phrases seems to give a better and clearer sense. It may further be supposed
that verses 15 and 16 were added as part of the adaptation of the passage to its place in this sura.
The passage which immediately follows, 23.17-22, has marks of having been similarly dealt with;
when the concluding phrases with the rhymes are detached, there are traces of an assonance in fail
fayil (namely, taraiq paraYiq, fawakih fawakih, etc.). A number of other passages appear to have been
treated in the same way. 7

Of special interest are one or two cases where the rhyme of the sura changes. In sura 3, for example,
the first part (up to about verse 20/18) 8 rhymes in a -a(l), and so does the end, from verse 190/87 to
verse 200. The large middle section, however, has the rhyme in i- g(l). Near the point where the first
change occurs stands a passage [33/0-41/36] dealing with the story of Mary and Zechariah, in which
several of the verses-namely, 37/2, 38/3a, 39a/3b, 40/3 5, 41/36-rhyme in a - &(l), while it seems
possible that the other verses have had phrases added to them to carry the rhyme i- &(l); e.g. the
end of 36/1 would be shaytan ash-shaypan if ar rajim ar-rajeem is removed. 9 Thus it looks as if a
portion with the rhyme i - &2(1) had been inserted into a sura which originally rhymed in a- a(l) and an
attempt made to dovetail the two pieces together. The impression is strengthened when it is noticed
that the rhyme i - (1) occurs at the end of verse 18/16 carried by a phrase with a difficult construction
which leads on to 21/0 rather than to 19/17 and 20/18-19. Other instances of something similar
connected with a change of rhyme occur in 13.2-4 and 19.51/2-58/9; but these cases are not so clear.

There are, again, many passages in which the rhyme-phrases can be detached without revealing an
older rhyme underneath. In these cases one cannot be cettain that revision has taken place, since (as
noted above on pp. 70-1) an otiose, and therefore detachable, rhyme-phrase often appears to mark
the close of a verse. When, however, such a phrase is found at the end of a number of consecutive
verses [as in 6.95-9, 102-4] it is reasonable to assume that it has been inserted into an originally
unrhymed passage in order to give it the rhyme of the sura. In two cases [6.84-7; 38.45-8] this seems
to have been done with a list of names; and there is something comparable in 19.5 1/2-57/8.



Another way in which passages have been adapted is illustrated by 6.141/2144/5. These verses
cannot be grammatically construed as they stand, but each verse may be divided into two parts. The
first parts by themselves give a list of God's bounties in the produce of the soil and animals; but into
this list sentences (the second parts) have been introduced combating pagan foodtaboos. Again in
7.57/5, 58/6 the sign of God's goodness in the revival of dead land and the varying responseof
different soils-perhaps a simile of the varying response of men to the divine message-has been
transformed by inserted sentences into a corroboration of the resurrection; the insertions are marked
by a sudden change of pronoun from 'he' to ‘we', refering to God.

In addition to these changes which seem to have taken place when the passage was adapted to its
place in a sura, there are many other evidences of revision and alteration. It should be theoretically
possible to revise a passage in such a way that no mark of the patching remains, but in practice a
careful reader will often be able to detect the alteration through some unevenness in the style. There
are indeed many roughnesses of this kind, and these, it is here claimed, are fundamental evidence r
revision. Besides the points already noticed-hidden rhymes, and rhyme-phrases not woven into the
texture of the passage-there are the following: abrupt changes of rhyme; repetition of the same
rhyme-word or rhyme-phrase in adjoining verses; the intrusion of an extraneous subject into a
passage otherwise homogeneous; a differing treatment of the same subject in neighbouring verses,
often with repetition of words and phrases; breaks in grammatical construction which raise difficulties
in exegesis; abrupt changes in the length of verses; sudden changes of the dramatic situation, with
changes of pronoun from singular to plural, from second to third person, and so on; the juxtaposition
of apparently contrary statements; the juxtaposition of passages of different date, with the intrusion of
late phrases into early verses. So common are these features in the quran QurYan that they have
often been regarded as characteristics of its style and in no need of further study or explanation. This
is not the case, however. Itis here being argued that these features of the quran QurYan are most
simply explained by supposing a measure of revision and alteration; but even if this view is rejected,
some explanation of these features is still called for. Meanwhile what has been said about the
unevenness and roughness of quranic QurYanic style may be amplified.

Glosses are a common feature of ancient Greek, Latin and other manuscripts. They are short
explanations of some obscurity, presumably first written on the margin by some reader and then
mistakenly incorporated in the text by a later copyist. While it is doubtful if the quran QurYan contains
any glosses in the strict sense, there is something approaching a gloss in 2.85/79. Beginning at the
previous verse the passage runs:

(Recall) when we made a covenant with you (on the following terms): You shall not shed your own
(sc. one another's) blood; and you shall not expel yourselves from your dwellings. Then you confirmed
it, yourselves being witnesses.

Then there you are killing yourselves, and expelling a party of you from their dwellings, as you join
together against them in guilt and enmity;/and if they come to you as prisoners, you shall ransom
them;/and it is forbidden to you, their expulsion. Do you believe . . .

The clause about ransoming prisoners seems an intrusion here. Bell in his Translation considers that
it belongs to the terms of the covenant in the previous verse, which is possible but not certain. 10 If
this clause is removed, the following clause, which may then be translated 'although it is forbidden to
you' is perfectly clear without the addition of 'their expulsion', ikhraju hum ikhraju-hum. There is thus a
strong presumption that 'their expulsion' is a gloss or addition, made after the clause about ransoming
prisoners had been intruded. Other possible examples of such additions or explanatory substitutions
will be found in: 6.12, 20; 7.92/0; 21.47/8, 104; 27.7; 41.17/16; 76.16. 11

Explanations of unusual words or phrases are sometimes added in the form of an exension of the
passage. There are twelve instances of such extensions beginning with the words: "What has let you
know what . . . is?' 12 A short description then follows. It is clear that some of the descriptions have
been added at a later time, since they do not correspond to the sense in which the word or phrase
was originally taken. The most striking case is at the end of sura 101 [verses 9/6-11/8]: ....'his mother
shall be hawiya hawiya. And what has let you know what it is? A scorching fire." hawiya Hawiya
presumably meant 'childless' owing to the death or misfortune of her son; but the addition suggests



that it is a name of Hell. A somewhat similar passage is 90.12-16. The addition is seldom an exact
definition of what is to be explained.

Additions and insertions of other kinds may be illustrated from the shorter suras. In sura 91 itis
evident that the main passage, when first revealed, ended at verse 10; but this is followed by a
summary of the story of thamud Thamdéd, which may either have been addedto illustrate the moral, or
simply placed here because of the similar rhyme. Verses 6 and 7 of sura 88 may be marked as an
insertion by the different rhyme, and verses 33 and 34 of sura 78 by the breaking of the connection
between verses 32 and 35. In sura 87 a sudden change in the dramatic situation at verse 16 marks
an addition which might have followed immediately on the original revelation, but is probably much
later. In sura 74 the passage 31-31/4 is clearly marked as an insertion by the different style and length
of verse. Some of these additions might conceivably be due to a later collector or reader; but this is
unlikely.

There are other additions, however, which can hardly have been made without authority. The
misplaced phrase of 2.85/79, for instance, though it looks like a gloss written on the margin and taken
in by a copyist at the wrong place, makes a real addition to the regulation laid down. There are few
such misplacements, but short additions which make substantial alterations to the sense are frequent.
In 74.56/5 we have a limitation of the freedom of man's choice which virtually takes back what had
been stated in verse 55/4; cf. 76.29, 30; 1.28, 29. This corresponds to the hardening of the doctrine of
predestination which took place in Medinan days. Reservations introduced by illa illa, 'except’, are
specially frequent. We must not, of course, assume that every such reservation is a later addition, but
in a number of cases there are independent reasons for such an assumption, as in 87.7, and95.6,
where illa illd introduces a longer verse, which has characteristic Medinan phraseology, into an early
passage with short rhythmic verses. Such additions, making as they do a distinct modification of the
statement, must have been deliberately introduced. In at least some of them we can discern the
grounds for making the exception.

Longer additions can sometimes be easily distinguished. Thus in sura 73 a long verse occurs at the
end which, by containing a reference to Muslims engaged in fighting, is dearly marked as Medinan,
and is recognized by everyone as being so. But the rest of the sura, and especially the beginning, is
in the short crisp verses characteristic of early passages. The reason for the addition is that the
passage at the beginning recommended night-prayer; but since this was being overdone, it became
necessary in Medina to counsel moderation. 13

Additions in the middle of suras are common. A few examples will suffice. The first part of sura 19 has
the assonance in iyya - iyya, but this is interrupted by verses 34/5 to 40/1, which have the common i-
(1) assonance. These verses follow an account of Mary and Jesus, and, by rejecting the idea of God
having offspring, criticize a popular misconception of Christian doctrine. 3.130/25-134/28 warn against
the taking of excessive interest, and promise heavenly reward to those who act generously. The
passage evidently closed with the rhyme-phrase of 134/28, but two verses follow giving a further
description of those who do well by repenting and asking forgiveness, and containing a promise of
heavenly reward which is largely a repetition of that already made. Those who have transgressed but
are prepared to reform are thus included. Verses 5 to 8 of sura 22 argue for the resurrection as in line
with God's power otherwise manifest, and close by scoffing at those who 'without knowledge,
guidance, or light-giving book' argue to the contrary. Verses 9, 10 join to this rather awkwardly and
threaten not only future punishment but 'humiliation in this life', a Medinan threat, to those who so act.
The change of tone and attitude shows clearly enough that these verses did not belong to the original
passage. In sura 37.73-132 there are accounts of various Biblical persons, closing in three cases with
the refrain: 'Thus do we reward those who do well; verily he is one of our servants believing'. In the
case of Abraham, however, this refrain [110f.] is followed by a statement about the posterity of
Abraham and Isaac [112f.]. This must have been added after the passage was composed.

Another important feature of quranic QurYanic style is that in many cases a passage has alternative
continuations, which follow one another in the present text. The second of the alternatives is marked
by a break in sense and by a break in grammatical construction, since the connection is not with what
immediately precedes, but with what stands some distance back; there may also be the repetition of a
word or phrase. Thus 23.63/5, which speaks of men continuing a defective course of corduct, is
followed by three passages introduced by hatta gatta idha idha, 'until when', commencing with 64/6,



77/9 and 99/101 respectively. It is possible, with some straining, to join verse 77/9 to 76/8, but verse
99/101 will not join to 98/100. The words hatta gatta idha idha, however, require before them a
reference to something continuing. Verses 99/101f. are in fact the proper continuation of 63/5, as is
evident if we read them together; the other verses introduced by hatta gatta idha idha are alternative
and presumably later continuations of 63/5. Again, 5.42/6 begins with a phrase samma sammay dna
li-I-hadhib, which is entirely out of connection with what precedes. The same phrase occurs in 41/5,
however; and, if the part of 41/5 from this phrase to the end is omitted, 42/6 fits perfectly to the earlier
part of 41/5. Here also then, there are alternative continuations. Another example will be found at the
end of sura 39 where there is a verse which appears isolated [75]. It follows a Judgement scene and
evidently belongs to it; but the scene is already finished; judgement has been given, the unbelievers
have been sent to Gehenna, the pious have entered the Garden; then we find ourselves back at the
scene of Judgement where judgement will be given with truth. This phrase, which has already
occurred in verse 69, indicates what was the original position of verse 75; it followed the first phrase
of 69 and completed the scene; at some later stage it was displaced by the much longer description in
verses 69-74. 14

Occasionally a change of rhyme may accompany such a substitution. Thus 80.3437 have their
assonance in ih - &h, while verses 38-42, which join equally well to verse 33, have the -a assonance
which runs through the whole of the rest of the sura. More frequently the occurrence of the same
rhyme-word or -phrase is a sign that such a substitution has been made, since the new version ends
with the same rhyme as that which it replaced. Thus in sura 2 verses 102/96 and 103/97 both end in
law kanu kand yalamuna yaylamona, 'if they had known', which gives a presumption that the latter
verse was intended to replace the former. In sura 3 the similar ending indicates that verse 144/38 is a
substitute for verse 145/39. A similar phenomenon is to be found in 9.117/8, 118/9; 34.52/1, 53/2;
45.28/7, 29/8; 72.24/5, 27-8. In such cases the alternative continuations often stand in reverse order
of date, the later coming first, but this is not an invariable rule. 15

Further evidence of alteration and revision may be obtained by approaching the quran QurYan from
the standpoint of the subject-matter and considering passages dealing with the situations which
presented special difficulties or problems to muhammad Mugammad and the Muslims. In these
passages there is often much confusion. A simple case is that of the ordinance concerning fasting.
When he removed to Medina, muhammad Mugammad hoped for support from the Jews and showed
himself willing to learn from them. Tradition says that he introduced the Jewish fast of the ashura
yAshdra, which consisted of the Day of Atonement preceded by some days of special devotion. Later,
the month of ramadan Ramadan was prescribed. Now, in 2.183/79-185/1 these two things lie side by
side; verse 184/0 prescribes a fast of a certain number of days, verse 185/1 the month of ramadan
Ramadan. The two verses are, of course, read consecutively, and the 'certain number of days' of the
former verse is held to be made more precise by the mention of the month of ramadan Ramadan in
the latter. But 'a certain number of days' is not naturally equivalent to a month, and the repetition of
phrases in the two verses shows that the one was intended to replace the other. The verses are, in
fact, alternative continuations of 183/79. 16

The marriage laws in sura 4 are another clear case of alternative continuations. Verse 23/7 lays down
the forbidden degrees of relationship, and reproduces the Mosaic list with some adaptation to Arab
custom. That this was deliberate is shown by 26/31, which states that 'God desires . . . to guide you in
the customs of those who were before you'. At a later time, however, some relaxation became
necessary, and 25/29-30 and perhaps 27/32a were substituted for 26/31, allowing marriage with
slaves. Finally 24/8, which gives ample liberty, was substituted for 25/29-30, and 28/32b was added to
give a verse-ending. The similar endings of 26/31, 27/32a and 28/32b show that substitutions have
been made.

The change of gibla (the direction to be faced in prayer) affords another example. The passage
dealing with it is very confused [2.142/36-152/47]; the portion from 141/39 especially is unintelligible
as it stands. When analysed, however, the verses turn out to contain (a) a private revelation to the
Prophet of the solution to his problem [144/39a, 149/4]; (b) a public announcement, using part of (a)
accompanied by an appeal for obedience based on gratitude [144/39a, 150/45152/47]; and (c) the
final form of the ordinance [144/39a, 144/39b].



The process of the introduction of the religion of Abraham is outlined for us in 2.130/24-141/35. It
takes the form of answers to the assertion of Jews and Christians [135/29a]: 'They say: "Be ye Jews
or Christians and ye will be guided". This is followed by three retorts introduced by 'Say'. Verses
139/3-141/35 claim that the Prophet and his followers have a perfect right to serve God in their own
way, as did Abraham and the patriarchs; these constituted an independent religious community long
since passed away. This passage was cut off and replaced by 1360, 138/2, in which it is claimed that
muhammad Mugammad and his followers stand in the line of Abraham and the patriarchs, Moses,
Jesus and all the prophets. It was again modified by the insertion of 137/1 in place of 138/2. Finally,
the short retort of 135/29b was written in, professing the creed of Abraham, who was a hanif ganaef
and no polytheist. Verses 130/24 to 134/28 are a further addition.

The question of the pilgrimage, which was part of the religion of Abraham, also caused difficulty. The
ceremony was recognized and muhammad Mugammad's followers were counselled to take partin it,
but as hanif ganaef, followers of the religion of Abraham, not as polytheists [22.31/2]. Sacrificial
animals were to be sent to Mecca [22.34/5a, 33/4]. When, however, Musim attacks on Meccan
caravans, and especially the battle of Badr, led to bloodshed, it became dangerous for any Muslim to
visit Mecca. It was therefore laid down that the animals dedicated for sacrifice might be slaughtered at
home and their flesh given to the poor. This can be deduced from 22.29/30-37/8. 17

Fighting in the sacred months also caused difficulty. muhammad Mugammad's attitude is made clear
by the analysis of sura 9. These months were at first recognized as a period of truce, by a deliverance
which consisted of 9.3 6a, 2, 5; but since the intercalary month, which kept the Arab lunar year in
conformity with the seasons, was decreed from Mecca, misunderstandings about which months were
sacred would soon arise. Hence the deliverance was issued which now stands as 9.36,37, abolishing
the intercalary month and decreeing that war with the polytheists was to be carried on continuously.
The discarded verses dealing with the sacred months now appear as verses 2 and 5, linked up with a
renunciation of agreements with polytheists, probably the treaty of hudaybiya aF@dudaybiya. As the
heading informs us, however, this is also a proclamation to be made at the pilgrimage; and it was
presumably altered and added to for this purpose after the fall of Mecca. 18

The defeat of the Muslims at uhud Ugud was a severe blow to the confidence of the Muslims. The
passage dealing with the battle is in great confusion [3.102/97-179/4]. Analysis shows that there was
an address intended for delivery before the battle, which consisted of verses 102/97, 103/98-9,
112/06a, 115/1-117/3, 123/19, 139/3-143/37, 145/39-151/44, 158/2, 160/54. Part of this, perhaps from
139/3 onward, was re-delivered, with a few alterations, some time after the battle. Reactions to the
defeat appear in a reproof to the Prophet himself for having, without authority, promised the
assistance of angels [verses 121/17, 124/0, 125/1 and parts of 126/2-129/4]. That was later revised
as an explanation and rebuke to his followers. That he had been inclined to speakangrily to them is
indicated in the private verse [159/3]. Part of this 'rough' speech may be embedded in 152/45154/48,
a passage which has been revised and added to in a milder sense later. In fact, we can see the
attitude to the defeat growing gradually calmer and more kindly towards the faithful. Finally, when the
set-back had been overcome, part of the original address was used again, with a new continuation
added after 110/06a, in preparation probably for the attack on the Jewish tribe of nadir an-Nadaer
[110/06b-114/0]. 19

The great volume of evidence, of which what has been presented here is only a sample, shows that
the quran QurYan is far from being a straightforward collection (out of chronological order) of short
passages of a revealed text. The matter is too complex for any simple explanation of this kind. The
vast number of dislocations and the roughness of some of them cannot simply be ascribed to 'the
quranic QurYanic style'. The modern scholar may seldom be able to give a correct solution ofthe
problems raised by the dislocations, but it can surely be no longer denied that there are problems of
this kind. My personal view is that in the working out of solutions to these problems in his Translation
Richard Bell was often successful. The following section, however, presents a small part of his view
which has not met with the same degree of approval.



3. Bell's hypothesis of written documents
(a) The hypothesis.

The critical literary analysis of the quran QurYan, besides producing the kind of evidence given in the
last section led Richard Bell to formulate a particular theory about the place of written documents in
the 'collection’ of the quran QurYan. This theory was not simply that parts of the quran QurYan had
been written down at a fairly early stage in muhammad Mugammad's career, but more particularly
that the occurrence in the middle of a sura of a passage wholly unrelated to the context was to be
explained by the supposition that this passage had been written on the back of the 'scrap ofpaper'
used for one of the neighbouring passages which properly belonged to the sura. Bell used the word
'paper' as a convenient term for any kind of writing material.

As examples of such passages out of relation to the context Bell selected 75.16-19, 84.16-19, and
88.17-20. The argument may be presented most clearly in the case of the latter. The sura begins with
a description of the Judgement and the fate of the wicked, and then continues with a picture of the
righteous

(10) in a garden lofty (aliya yaliya)

(11) wherein they hear no babbling; (laghiya laghiya)

(12) therein is a spring running; (jariya jariya)

(13) therein are couches upraised (marfua marfoya )

(14) and goblets set out (mawdua mawddya)

(15) and cushions in rows (masfufa maafdfa)

(16) and carpets spread. (mabthutha mabthdtha)

(17) Will they not look at the camels, how they have been created (khuligat)

(18) at the heaven, how it has been uplifted; (rufiat rufiyat)

(19) at the mountains, how they have been set up; nusibat nuaibat)

(20) at the earth, how it has been laid flat? (sutihat supigat)

(21) So warn. You are only a warner . . . (mudhakkir)

The argument here is as follows. The passage 17-20 has no connection of thought either with what
goes before or with what comes after; and it is marked off by its rhyme. It is thus difficult to know why
it has been placed here. If one assumes that its position has been given to it by a collector, one may
still ask whether a responsible collector could not have found a more suitable place for it. Bell's
hypothesis is that verses 17-20 have been placed here because they were found written on the back
of verses 13-16. He further holds in this particular case that 13-16, which are marked off by rhyme
from the preceding verses, were a later addition to these, and happened to have been written on the
back of a 'scrap' which already contained 17-20.

Something similar is true of 75.16-19. Verses 13-16 (partly distinguished by rhyme, partly by length)
seem to have been added to 7-12, which deal with the Last Day, and to have been written on the
back of the early 'scrap' containing 16-19 (quoted above on p. 89). In sura 84 there is no abrupt
change of rhyme, but verses 13-15 destroy the balance of the preceding piece, verses 7-12, which is
complete as it stands. In each case, then, an addition has been made, and the addition occupies



approximately the same space as the extraneous passage which follows. A simple explanation of the
position of the extraneous passage would thus be to suppose that it stood on the scrapof paper on
which the addition was later written, and that the two sides of the paper had been read and copied
consecutively when the quran QurYan came to be made up in the form of a codex.

Similar examples may be found throughout the quran QurYan. To take an example from near the
beginning: 2.15/16 compares those who have accepted the Prophet's guidance and then gone back
upon it to people who have lit a fire, which has then gone out, leaving them blinded in the darkness.
Verse 18/17, 'Deaf, dumb and blind, they do not return’, evidently closes the passage, but verses
19/18, 20/19 contain another simile: they are like people in a thunder-storm, the rain pours down, the
thunder deafens them, the lightning blinds them. Evidently this is a parallel to 17/16 and should have
preceded 18/17. It has been added later. There follows a passage, 21/19b, 22/20, unconnected with
the context, appealing for the worship of God and adducing signs of his power and bounty. This
appears to be continued, after a break, in 28/26, 29/27. Now 27/25, while not evidently an addition, is
probably so, for 26/24 finishes with a reference to the 'reprobate’, which is conclusive enough. But
27/25 proceeds to describe a special class of 'reprobates’, who violate a covenant after having mace
it. Further, we find in verses 163/58-165/0a a passage which, by the use of the rather unusual word
andad andad, 'peers' is marked as almost certainly a continuation of 21/19b, 22/20, 28/26, 29/27.
Here we have, not preceding but following, a passage 1650b-167/2, which returns to the theme of
161/56, 162/57, and must have been intended as an addition to that passage. This whole section is
an interesting example of how a passage has been expanded by additions. The point, however, here
is that we find a passage originally dealing with the worship of God apparently cut up, and the back of
the pieces used for making insertions into other passages.

An interesting example of the same kind is found in sura 9. The last two verses of this sura are
traditionally said to have come to the knowledge of Zayd thabit ibn-Thabit when he had almost
completed his task of collecting the quran QurYan, and were placed here as the most convenient
position at the time. This is evidently an attempt to account for the fact that there is a break in
connection between verses 127/8 and 128/9, and another between 128/9 and 129/30. These two
verses seem to stand isolated, but 129/30 will connect well enough with 127/8, though the latter verse
ends as if nothing more were to be said. It is a case of something having been later added to a
passage, and we may suppose that the back of 128/9 was used to write it on. By some accident
(127/8 had itself been used for the writing of another passage) the back was read by the compilers
before the addition. But this is not all; verse 40 of the same sura stands isolated, though it evidently
requires something in front of it. The pronoun 'him' must evidently refer to the Prophet of whom there
has been no mention in the context, but verse 128/9 speaks ofthe Prophet, and if we read verses
128/9 and 40 together we get a moving appeal for loyalty to the Prophet addressed to his followers.
This has evidently been cut in two, one part being added to 127/8 and the other placed after 39.

The reverse seems also to have taken place; scraps of paper were somehow pasted together to form
a sheet. Sura 14.8-14/17-an evident addition to the account of Moses-in which he addresses his
people in regular quranic QurYanic style, is followed by a series of disjointed pieces, 15/18-17/20,
18/21, 19/22, 21/4-22/7, 23/8, which together occupy practically the same space. In fact, it is almost a
rule in the later parts of the quran QurYan that an addition or connected deliverance of any length is
preceded or followed by a number of disconnected pieces which together make up approximately the
same length. An interesting instance of this occurs at the end of sura 2. There we find a long
deliverance dealing with the recording of debts [282, 283]. This occupies approximately the same
space as verses 278-281, a deliverance forbidding usury, 284 a separate verse, and 285, 286 a
profession of faith of the believers. Into this piece two little sentences intrude at the junction of the
verses [285b, 286a]; they have no connection with each oher or with the context and break the
connection of v.285 and v. 286, which must have originally formed one verse. If now we suppose the
deliverance regarding debts [282-3], to have been written on the back of a sheet (or part of a sheet)
which contained the deliverance on usury [278-81], and on that of a second sheet containing 284-6,
we find that the intrusion into the latter piece comes practically opposite a proviso introduced into the
deliverance about debts excepting from its scope transactions in the market where goods pass from
hand to hand. This proviso, we may suppose, was written on the back of two scraps and inserted into
the deliverance. To do so, the sheet was cut and the proviso pasted in. In this way the two extraneous
scraps appear on the other side of the sheet.



The same thing occurs in sura 4, where, if we suppose verses 88/90-91/3 to have been written on the
back of 79/81-87/9, a proviso introduced by illa illa [90/2a], will come opposite 82/4 which breaks the
connection between 81/3 and 83/5. This part of the sura is further interesting in that the passage
79/81-81/3, 83/5, 84/6 is almost certainly private and was not meant to be publicly recited. A number
of private passages of this kind, intended only for muhammad Mugammad himself, are included in the
quran QurYan. The most striking of them is 3.159/3, which can hardly have been intended for
publication either at the time or later; cf. also 154/48c and 161/55. The passage about fasting
discussed above (p. 98) gives a further illustration [2.183/79-187/3]. Verse 186/2 is entirely
unconnected; it has no reference to fasting, and while in the preceding verses the believers are being
addressed and God is spoken of in the third person, in this verse God is speaking, the Prophet is
being addressed, and other men are spoken of in the third person. Verse 187/3 returns to the subject
of fasting and the dramatic setting of 183/79-186/2. If we consider the length of 185/1, we shall find
that when written out it occupies approximately the same space as 184/0 and 186/2 together. The
presence of this latter verse seems to have arisen from the necessity of adding to the space afforded
by the back of 184/0 by using the back of a verse from some other context.

(b) Critique of the hypothesis.

This theory that the order of the quran QurYan is often due to the fact that some passages were
written on the backs of others was worked out in detail for the whole quran QurYan by Richard Bell.
His results are incorporated in his Translation by various typographical devices such as divisions
down the middle of pages. The more one studies these results, the more one is impressed by the
infinite pains taken and the great ingenuity shown. For a long time to come scholars will have to take
account of this detailed work.

The hypothesis certainly cannot be rejected out of hand. For one thing it seems clear that there were
written documents from a fairly early period. Even if muhammad Mugammad himself did not write, he
could have had them written by secretaries. It is known that he used secretaries in his later years, and
there are Traditions in which the secretaries are employed to write down the revelation. The reference
to muhammad Mugammad's forgetting in 87.6 could be held to suggest the inference that he came to
distrust his memory and wrote out and memorized the revealed messages before proclaiming them
publicly. The gibe of the Meccans about 'old-world tales which he has had (?) written for himself'
implies that at Mecca he was at least suspected of having things written down [25.6]. If, as is likely, he
had some of the quran QurYan written, he may have tried to keep the matter secret. At Medina one
would expect that at least the legal deliverances were recorded. The report about the first 'collection’
of the quran QurYan after muhammad Mugammad's death by Zayd thabit ibn-Thabit implies that
some was already written on pieces of papyrus and other materials. The result of Zayd's work was a
'collection’ of the quran QurYan on 'sheets' (suhuf duguf), and these eventually passe into the
possession of hafsa @afda. As was argued above, it is unlikely that there was any official ‘collection’
such as is described; but it is fairly certain that hafsa Jafaa had 'sheets’ of some sort. It is thus
probable that much of the quran QurYan had been written down in some form during muhammad
Mugammad's lifetime. It is even possible that there were several written versions of parts of it in the
hands of different individuals.

Bell's distinctive hypothesis, however, is concerned not with the mere existence of written documents,
but with a special way of dealing with them which he alleges to be responsible for some aspects of
the order of the text. It should at once be admitted that what he suggests may occasionally have
happened. On the other hand, there are suras (such as 80 and 96) where unconnected pieces have
been brought together; and Bell apparently simply accepts this fact without trying to apply his theory.
It may then be inferred that, at least at some periods, whoever was responsible for collecting the
quran QurYan was not unduly worried by the absence of continuity of thought; and in so far as this is
the case a discontinuity of thought in a sura may easily have come about without the passage having
been written on the back of another. This makes some of Bell's elaborate reconstructions (such as the
examples from sura 2 and sura 9) all the more dubious.

It may also be urged that little is gained by the hypothesis. The problem before the scholar is the
accidental character of the unconnected passages. In effect Bell's hypothesis explains this accidental
character by supposing another accident, namely, that one passage was written on the back of
another. In particular cases there is bound to be great uncertainty about the precise way in which the



hypothesis is to be applied; but, even if the application were known to be correct, little would be added
to our understanding of early Islam. In this respect the results produced by the hypothesis are in
contrast to the evidence tending to show revision and alteration. If the analysis of the passage about
the gibla is sound, then it gives us increased insight into the profound re-orientation of the policy of
the Islamic state about March 624.

The emphasis on documents in the hypothesis and in Bell's treatment generally requires to be
balanced by giving increased weight to the aspect of oral transmission. In the traditional account 'the
hearts of men’, that is, their memories, was one of the sources drawn on by Zayd thabit ibn-Thabit;
and the quran QurYan reciters subsequently became an important group of men. The possibility that
muhammad Mugammad might forget a passage envisaged in 87.6 implies that for at least a time he
was relying on his memory. This suggests the further question whether muhammad Mugammad
clearly distinguished between proclaiming from memory a message he had previously received and
proclaiming at the moment of revelation a message which partly coincided with another message
previously received. The reference to God's 'collecting’ ofthe quran QurYan in 75.17 would seem to
imply that muhammad Mugammad received revelations combining (and perhaps adapting) previous
revelations. This further implies that a revelation may be repeated, perhaps in slightly different terms.
This becomes all the more significant when one remembers the numerous repetitions of phrases and
verses throughout the quran QurYan. It may also be linked up with the phenomenon of alternative
continuations. It seems likely, then, assuming that some passages had been reveded in slightly
different forms on different occasions, and remembered by individual Muslims in their different forms,
that the 'collectors' had on their hands a formidable problem. They would not want to omit any
smallest scrap of genuine revelation, and yet the total mass of material may have been so vast that
they could not include it all. This may explain some of the roughnesses in the uthmanic yUthmanic
text.

In conclusion one may underline the value of detailed studies of the text of the quran QurYansuch as
those carried out by Richard Bell. At the same time one may urge on scholars the need for
concentrating on those aspects of the subject which are likely to contribute to a deepening
understanding of the early life of the Islamic community.

quran

Chapter 7: Seven The Chronology of the Qur'an

1. Traditional Islamic views of dating

Muslim scholars usually accepted the fact that the quran QurYan had originally been revealed for the
most part in short passages. They tended to assume that most of the passages in a sura had been
revealed about the same time. On this basis they came to classify the suras as 'Meccan' or 'Medinan',
and this description was included in the heading of each sura in the later copies. They were also
aware, however, of instances where a few verses had to be classified differently from the rest of the
sura. This has now come to be noted in the heading. Thus in the official Egyptian edition the heading
of sura 73 reads: "The sura of Al-muzzammil, Meccan except verses 10, 11 and 20, which are
Medinan; its verses are 20; it was revealed after Al-qalam.' The last statement is part of the attempt to
arrange all the suras according to the order in which the main part of each was revealed.

The chief basis for the dating of passages and verses in the eyes of Muslim scholars consists of
Traditions about muhammad Mugammad and statements by later students of the quran QurYan. The
older Muslim scholars, though presumably they sometimes paid attention to internal evidence, seldom
used it explicitly in their arguments. The Traditions in question here are usually to the effect that such
and such a passage was revealed in connection with such and such an event. Thus sura 80.110 is



said to have been revealed when a blind man called abd allah yAbd-Allah umm maktum ibn-Umm-
Maktdém came up to him as he was talking to some leading men of Quraysh and hoping to win them
over. Stories of this type are said to deal with 'the occasions of revelation' (asbab asbab nuzul an-
nuzdl). There is a well-known book on this subject by wahidi al-Wéagidae (d. 1075). Unfortunately this
traditional material suffers from several defects. For one thing it is incomplete, and specifies the
'occasion' for only a relatively small part of the quran QurYan. Again, many of the 'occasions' are
incidents, unimportant in themselves, whose precise date is unknown. Such is the anecdote just
mentioned about the blind man. Finally, there are inconsistencies. Thus it is usually said that the first
passage to be revealed was the beginning of sura 96 (Al-qalam); but there is another story according
to which the first revelation was the beginning of sura 74. There are also stories trying to harmonize
the two accounts, e.g. by saying that 74 was the first after a gap. In fact neither of these may be the
first extant revelation, and the stories may be only the guesses of later Muslim scholars, since there
are grounds for selecting each as first. Sura 96 begins with 'recite’, and this is appropriate for a book
which is called 'the recitation' or quran QurYan; and sura 74 after addressing muhammad Mugammad
has the words 'rise and warn'-an appropriate beginning to the work of a messenger or warner.

Despite these deficiencies the traditional dating of passages by Muslim scholars is by no means
valueless, and indeed forms the basis of all future work. In so far as it is consistent it gives a rough
idea of the chronology of the quran QurYan; and any modern attempt to find a basis for dating must
by and large be in agreement with the traditional views, even if in one or two points it contradicts
them.

2. European theories of dating

European attempts to work out the chronological order of the suras have usually taken internal
evidence into account as well, that is, apparent references to known public events, especially during
the Medinan period of muhammad Mugammad's career. Attention has also been paid to
considerations of style, vocabulary and the like. In short, the quran QurYan has been subjected to
severe scrutiny according to the methods of modern literary and historical criticism.

Several nineteenth-century scholars made useful contributions to the study of quranic QurYanic
chronology; but the most important book by far was Theodor Néldeke's Geschichte des quran gorans
Qorans, first published in 1860. 1 A second edition, revised and enlarged by Friedrich Schwally and
others, appeared in three volumes in 1909, 1919 and 1938, and was reprinted by a photocopying
process in 1961. In respect of chronology Néldeke assumed a progressive change of style from
exalted poetical passages in the early years to long prosaic deliverances later. He followed the
Islamic tradition in recognizing a division into suras mainly revealed at Mecca and those mainly
revealed at Medina, but further divided the Meccan suras into three periods.

The suras of the First Meccan Period are mostly short. The verses also are short, and the language
rhythmic and full of imagery. Groups of oaths often occur at the beginning of passages. The suras of
this period, in the order assigned to them by Noldeke are: 96, 74, 111, 106, 108, 104, 107, 102, 105,
92, 90, 94, 93, 97, 86, 91, 80, 68, 87, 95, 103, 85, 73, 101, 99, 82, 81, 53, 84, 100, 79, 77, 78, 88, 89,
75, 83, 69, 51, 52, 56, 70, 55, 112, 109, 113, 114, 1.

In the Second Meccan Period there is a transition from the sublime enthusiasm of the first period to
the greater calmness of the third. The fundamental teaching is supported and explained by numerous
illustrations from nature and history. There are also discussions of some doctrinal points. In particular
emphasis is placed on the signs of God's power both in nature and in the events which befell former
prophets. The latter are described in a way which brings out their relevance to what was happening to
muhammad Mugammad and his followers. Stylistically, the period is distinguished by new modes of
speech. Oaths are seldom used. The suras grow longer and frequently have formal introductions,
such as: 'This is the revelation of God...". Passages are often preceded by qul, 'say', as a command to
muhammad Mugammad. God is frequently referred to as ar rahman ar-Ragman, 'the Merciful'. The
suras of the period are: 54, 37, 71, 76, 44, 50, 20, 26, 15, 19, 38, 36, 43, 72, 67, 23, 21, 25, 17, 27,
18.

In the Third Meccan Period the use of ar rahman ar-Ragman as a proper name ceases, but other
characteristics of the second period are intensified. The prophetic stories are frequently repeated with



slight variations of emphasis. The suras of this period are: 32, 41, 45, 16, 30, 11, 14, 12, 40, 28, 39,
29, 31, 42,10, 34, 35, 7, 46, 6, 13.

The sums of the Medinan Period show not so much a change of style as a change of subject. Since
the Prophet is now recognized as such by a whole community, the revelations contain laws and
regulations for the community. Often the people are directly addressed. Some contemporary events
are mentioned and their significance made clear. The suras of the period are: 2, 98, 64, 62, 8, 47, 3,
61, 57, 4, 65, 59, 33, 63, 24, 58, 22, 48, 66, 60, 110, 49,9, 5. 2

As a first approximation to the historical order of the quran QurYan Néldeke's arrangement is useful.
The criterion of style plays too large a part in it, however. The style of the quran QurYan undoubtedly
changes through the years, but it should not be assumed that the change was asteady progression in
one direction, for example, towards longer verses. It may well be that the style of different passages
of about the same date varied according to their purposes, as indeed is suggested in the quran
QurYan (e.g. 47.20/2; cf. 62.2). It is doubfful, too, whether the use of ar rahman ar-Ragman as a
proper name can be restricted to a few years. It may have been introduced in the Second Meccan
Period, but there is no record of it having been explicitly dropped. It continued to be used in the
bismillah bismillah, and the Meccans who objected to this as a heading for the protocol of the treaty of
hudaybiya al-Judaybiya seem to have regarded ar rahman arRagman rahim ar-Ragaem as proper
names.

The chief weakness of Noldeke's scheme, however, is that he mostly treats suras as unities.
Occasionally he admits that passages of different dates have found their way into the same sura, but
this is exceptional. Subsequent scholars, while retaining the sura itself as the ultimate unit and
showing reluctance to admit breaks in its composition, have allowed more intrusion of later passages
into earlier suras. If, as has been argued above, however, the original unit of revelation was the short
passage, and such passages were afterwards 'collected' to form suras, then the date of the separate
passages becomes a prior question. There may be a slight presumption that passages of about the
same date would be 'collected' into the same sura, but it is at least possible that some suras contain
passages originally revealed at different dates. If both the unit passages and the suras have been
subject to revision during muhammad Mugammad's lifetime, the problem becomes even more
complicated. Thus it may well be doubted whether it will ever be possible for scholars to produce a
complete arrangement of the quran QurYan in chronological order.

Other proposed solutions of the problem by European scholars may be mentioned briefly. In his
biography of muhammad Mugammad Sir William Muir, working independently of Noldeke, suggested
an arrangement of the suras that was broadly similar; but a number of passages dealing with the
wonders of nature were placed before muhammad Mugammad's call to be a prophet and before the
suras traditionally accepted as the first revelations [96 and 74]. 3 An order different from N&ldeke's
resulted from Hubert Grimme's attempt to arrange the suras on the basis of doctrinal characteristics. 4
He distinguished two main groups of Meccan suras. The first proclaims monotheism, resurrection, the
Last Judgement and a future life of bliss or torment; man is free to believe or not; muhammad
Mugammad is spoken of as a preacher only, not a prophet. The second group introduces God's
rahma ragma, 'mercy' or 'grace’, and with this the name of ar rahman arRagman is associated; the
revelation of 'the Book' becomes prominent, and stories of former recipients of revelation are
recounted. Between these two groups are some intermediate suras in which the Judgement is
represented as near, and stories are told of punishments falling on unbelieving peoples. While
Grimme is right in looking to the sequence of ideas, this criterion by itself is insufficient and must be
combined with others.

A radical departure from Noldeke's scheme came at the beginning of the twentieth century wih
Hartwig Hirschfeld's New Researches into the Composition and Exegesis of the quran Qoran. 5 He
based his dating on the character of separate passages as original revelation, confirmatory,
declamatory, narrative, descriptive or legislative. His position is interesting in that he recognizes that it
is passages rather than suras with which we have to deal; but his detailed arrangement has not found
much acceptance. A recent treatment of the subject is that of Régis Blachere in his French
translation. 6 The suras are printed in a chronological order which deviates from N&ldeke's only at a
very few points, and fully accepts his idea of three Meccan periods, In the actual arrangement two
suras have been divided into two; the opening verses of suras 96 and 74 came first of all (in



accordance with Islamic tradition), while the remainder of each sura is put considerably later. Even
where a sura is all printed consecutively, however, it may be divided into separate sections and
different dates assigned to these. When blachere Blachére's dating and structural analysis is
compared with Bell's, it appears that, while he is prepared to accept many of the latter's
presuppositions, he is less radical in working them out. Though he refers to Bell, the impression is
given that he became familiar with the Translation only after his own work was virtually complete-
something for which the Second World War may be chiefly responsible.

The most elaborate attempt so far to discover the original units of revelation in the quran QurYan and
to date these is that incorporated by Richard Bell in his Translation, published in 1937 and 1939. He
set out from the position, accepted in a general way by Muslim scholars, that the original unit of
revelation was the short passage. He further held that much of the work of 'collecting' these into suras
had been done by muhammad Mugammad himself under divine inspiration, and that both in the
process of 'collecting' and at other times-always under divine inspiration-he had revised passages.
The arguments Bell used are roughly those given in the first two sections of the previous chapter.
These points seem to be accepted by Blachére, though he is much more hesitant in claiming that he
is able to detect revisions. Beyond that Bell put forward the hypothesis explained and criticized in the
last section of the previous chapter. Though the hypothesis has greatly influenced the physical
appearance of the printed translation, its rejection does not invalidate to any appreciable extent his
dating of particular passages. This dating was based on a careful analysis of each sura, which was in
effect a dissection of the sura into its component parts. This analysis, though making the work of
dating more complex, in itself yielded certain results, for example, through the recognition of
alternative continuations of a verse or phrase. Bell also made a resolute attempt not to read into any
passage more than it actually says. This meant setting aside the views of later Muslim commentators
in so far as these appeared to have been influenced by theological developments which came about
long after the death of the Prophet, and endeavouring to understand each passage in the sense it had
for its first hearers.

Like all those who have attempted to date the quran QurYan Bell accepted the general chronological
framework of muhammad Mugammad's life as this is found in the sira Saera or biography by hisham
Ibn-Hisham (d. 833) and other works. This is chiefly a chronology of the Medinan period from the Hijra
or emigration to Medina in 622 to muhammad Mugammad's death in 632. For the previous period the
dates are few and uncertain. Where passages of the quran QurYan can be linked up with events like
the battles of Badr or uhud Ugud or the conquest of Mecca, they can be dated fairly exacty. This
chronological framework may be supplemented by the sequence of ideas in the quran QurYan. About
this, of course, there is some disagreement. On this point Bell had definite views, some already
worked out in his book on The Origin of Islam in its Christian Environment. These views were similar
to those about to be given in the next section, but not identical with them. Bell also regarded style as
being to some extent a criterion of relative date, and agreed with Néldeke in holding that the short
crisp verse and studied rhyme usually belong to an earlier stage than the loose trailing verse and
rhyme mechanically formed by grammatical terminations. Now some thirty years after the appearance
of Bell's Translation it is clear that he did not solve all the problems, but he nevertheless made a
contribution of supreme importance by calling the attention of scholars to the complexity of the
phenomena.

3. The sequence of ideas as a guide to chronology

Islamic scholarship, regarding the quran QurYan as the etemal Word of God, is unwilling to admit any
development of thought in it. Clearly, in so far as God is eternal and unchanging, his thought cannot
change. Yet in so far as the quran QurYan is God's Word addressed to men, there is nothing
inconsistent in supposing a change of emphasis according to the needs of the original hearers at any
given time and according to what they were able to accept and understand. Some such idea is indeed
implicit in the doctrine of abrogation. It is no easy matter, of course, to establish a sequence of ideas
or of emphases, and in details there are bound to be divergences between scholars. Yet by noting the
ideas emphasized in the suras or passages about whose date there is some agreement, an
approximation may be made to the sequence of ideas. The study of phraseology sometimes helps,
since certain words and turns of phrase are associated with the introduction of a new emphasis in
doctrine. The use of a word or phrase tends to continue indefinitely, however, and in its later
instances it does not necessarily indicate a special emphasis.



During the last century there has been considerable discussion among European scholars about
which points were given prominence in the earliest revelations. For long it had simply been assumed
that, in so far as muhammad Mugammad's mission had had a genuinely religious aim, it was to
proclaim the unity of God and to attack idolatry. In 1892 in a biography of muhammad Mugammad 7
the German scholar Hubert Grimme tried to show that he was primarily a socialistic reformer who
made use of religion in order to carry out his reforms. This hypothesis was vigorously criticized and
demolished by a Dutchman, C. Snouck Hurgronje, 8 who argued not only that muhammad
Mugammad was primarily a religious leader but also that the motive which drove him on had been the
thought of the Day of Judgement and its terrors. This view was accepted favourably in certain circles,
especially where eschatology was in fashion. It is prominent, for example, in the life of muhammad
Mugammad by Tor Andrae, a Swede. 9 There were also opponents, however, and among these was
Richard Bell who suggested rather that the earliest revelations were appealing to men to recognize
'‘God's bounties in creation' and to show gratitude to him. Bell admitted that the idea of Judgement
was in some sense present from the first, but maintained that the descriptions of the terrors of Hell
came only later, and indeed after accounts of special punishments on those who disbelieved in
prophets. 10

The question is best answered by a careful examination of the passages generally agreed to be early.
It may also be assumed that before opposition appeared to muhammad Mugammad, he had
proclaimed some positive message which had annoyed some men; and from this it follows that
among the early passages those in which the existence of opposition is mentioned or implied are
likely to be later than those where it is not. If one then considers the passages which are regarded as
early by both N6ldeke and Bell, and where there is no mention of opposition, one finds that the
following points are most prominent:

(1) God is all-powerful and also good or well-disposed towards men; all that is best in men's lives is
due to him and also life itself.

(2) God will judge men on the Last Day, and assign them to Heaven or Hell according to their conduct
in this life.

(3) Man is to recognize his dependence on God and to show gratitude to him and worship him.

(4) Man's recognition of his dependence on God must also express itself in his attitude o wealth-no
niggardly hoarding, but generosity to those in need.

(56) muhammad Mugammad has a special vocation to convey knowledge of these truths to those
round him. 11

In the early passages these points are of course elaborated in various ways; but it is perhaps worth
remarking that on the practical side (point 4) there is virtually nothing apart from the different aspects
of the attitude to wealth.

There seems to be some connection, though its precise nature is not clear, between the appearance
of opposition to muhammad Mugammad and the revelation of passages criticizing and attacking idot
worship. At a very early date in Surat Quraysh (106) there is an appeal to the people of Mecca to
worship 'the Lord of this house', that is, the kaba kaaba Kayba at Mecca. This phrase has puzzled
some European scholars, since they assumed that at this period the Lord of the kaba kaaba Kayba
was an idol. The explanation of the verse is simple, and rests on two points. 12 One is that the Arabic
word allah allah, like the Greek ho theos, may be understood either as 'the god' worshipped at a
particular sanctuary (and so one god among many) or as '‘God' in the sense of the purest
monotheism. Thus while some Arabs may have thought of allah allah as 'the god' of the kaba kaaba
Kayba in a polytheistic sense, Muslims could believe that it was God, the source of the revelations to
muhammad Mugammad, who was worshipped there. The transition from one interpretation to the
other was made easier by the second point for which there are several pieces of evidence in the
quran QurYan. This is that among the Arabs of muhammad Mugammad's time there were many who
believed that above the deities represented by the idols there was a 'high god' or supreme deity, allah
Allah. One passage apparently describing such a view is 29.61, 63, 65:



If you ask them who created the heavens and the earth and made the sun and moon subservient,
they will certainly say, 'God' . . . And if you ask them who sent down water from the heaven and
thereby revived the earth after its death, they will certainly say, 'God' . . . And when they sail on the
ship, they pray to God as sole object of worship, but when he has brought them safe to land they
‘associate' (sc. other beings with God).

Sometimes the lesser deities were apparently regarded as interceding with the supreme God. 13 The
temptation in the 'satanic verses' intruded after 53.19,20 was probably to regard God as a supreme
deity of this type besides whom there were lesser deities-perhaps to be identified with angels-who
might intercede with him on behalf of those who showed honour to them.

Whatever the precise form of the pagan beliefs of those who opposed muhammad Mugammad, and
whatever non-religious motives they may have had, it is clear that at some point the quran QurYan
began to attack all forms of polytheism with the utmost vigour. In some passages the pagan deities
are not denied all reality, but are spoken of as a species of inferior beings, possibly angels or jinn,
who have no power to thwart or even influence God's will though popularly supposed to be able to
intercede with him. In other passages all reality is denied to them, and they are said to be mere
names invented by the ancients. In yet other passages belonging to the Medinan period and perhaps
with Christians in view, it is stated that messengers sent by God have wrongly had worship rendered
to them, but that they will deny their worshippers at the Judgement. Chronologically the emphases
probably came in the order in which they are described here.

After the appearances of opposition a change is also found in the statements about God's punishment
of unbelievers and wrongdoers. On the one hand, it is frequently asserted that God will destroy or
otherwise punish unbelieving peoples in this world. This theme is illustrated from a number of actual
stories, the 'punishment stories' to be considered in chapter 8, section 2. On the other hand, the
doctrine of the Last Day is further developed, and the torments of Hell and joys of Paradise are
described in greater detail. In connection with this, however, several other matters seem to make their
first appearance or to receive greater emphasis. It may be that the angels were first mentioned in
connection with the Judgement. Certainly it is towards the end of the Meccan period that they are
often spoken of as agents, either alone or with 'the spirit' (ar ruh ar-r6g), of God's providence and
revelation. About the same time the name of ar rahman ar-Ragman, 'the Merciful', is introduced, and
is perhaps accompanied by a deeper sense of rahma ragma or 'mercy'. It is presumably because of
the deepening spiritual understanding of the believers that the quran QurYan begins to employ such
terms expressive of their relation to God as tawba, 'repentance’, maghfira, forgiveness', kaffara
kaffara, 'absolution’, and ridwan ridwan, 'approval'. Some of these may first have come after the Hijra.

The Hijra brought the Muslims into close contact with Jews. muhammad Mugammad seems at first to
have expected that the Jews would recognize the identity of the revelation given to him with what they
had in the Hebrew Bible, and was prepared to be friendly with them. It soon became evident,
however, that the Jews were not prepared to accept the quran QurYan as revelation, and relations
between them and the Muslims deteriorated. The Muslims learnt too of the differences between
Judaism and Christianity and were greatly puzzled, since they regarded both as based on genuine
revelations from God. Gradually an understanding of the solution of this problem was provided by the
quran QurYan. It was linked with fresh emphasis on the figure of Abraham, especially on the fact that
he was neither a Jew nor a Christian. 14 Though Jews and Christians believe that they worship 'the
God of Abraham, Isaac and Jacob'and there is some continuity with the religion of these men, itis
also a fact that the Jewish religion can be said at earliest to begin with Jacob (Abraham's grandson),
though the main revelation only came with Moses. In the quran QurYan Abraham is connected with
Mecca, but the contemporaries of muhammad Mugammad do not seem to have thought of Ishmael
(Abraham's son) as their ancestor, though the descent of many Arabs from Ishmael (as alleged in the
Old Testament) was accepted by later Muslim scholars.

The religion of Abraham, then, according to the quran QurY&n, was a pure monotheism identical with
the revelation given to muhammad Mugammad. Similar, too, was the revelation given to Moses and
Jesus, the prophets from whose work came the Jewish and Christian religions respectively. These
religions were now different because their followers had perverted them through presumption,
disobedience and jealousy. (Once again a more elaborate theory was developed by later Muslim
scholars.) The adherent of this pure religion was called at first a hanif ganaef a new word apparently in



Arabic, whose plural unfortunately resembled the word for 'pagans' in Syriac. Later he was also called
a muslim, 'one surrendered (to God)', and the religion of Abraham and of muhammad Mugammad
became correspondingly islam islam 'surrender (to God)'. One effect of this conception was to give
muhammad Mugammad a position as an independent prophet and his followers as an independent
community, and thereby to remove the sting from Jewish criticisms of the quran QurYan.

The process of ideological and political adjustment to the hostility of the Jews of Medina culminated
about March 624, just before the battle of Badr, in what is called 'the break with the Jews'; and this led
to the appearance in the quran QurYan of new words and phrases which may be useful as an
indication of date. Passages which appeal to the testimony of earlier monotheists, or which speak of
the confirmation of previous revelations, are either Meccan or-perhaps more frequently-early
Medinan. Those which speak of more than one messenger to the same people imply a growing
awareness of the Jewish religion among Muslims, and are thus late Meccan or Medinan. The word
nabi nabee, 'prophet’, and most words derived from Hebrew, are Medinan. Abraham is spoken of as a
prophet only in Medina, and his close association with Ishmael probably belongs to the same time.
The word hanif ganaef and the phrase millat ibrahim Ibrahaem, 'the religion of Abraham’, first come
just before 'the break with the Jews'. The use of islam islam, muslim and the verb aslama (in a
religious sense) do not occur earlier than that, and may well be later. It was probably about the same
time that the quran QurYan began to speak of muhammad Mugammad receiving 'the Book', tut since
the word 'book' has other meanings, it is not always helpful in dating. After 'the break with the Jews'
there seem to have been few changes of emphasis in quranic QurYanic teaching on doctrinal matters.

Some miscellaneous words and ideas which give an indication of date may be briefly mentioned. All
passages which recommend fighting or speak of the Prophet's followers being engaged in fighting are
necessarily Medinan. It was at Medina too that the maintenance of the morale of the community
became of concern to muhammad Mugammad and the Muslims, so that condemnation of fasad
fasad, 'corruption’, 'treason’, must be Medinan. The word fitha which may have a similar meaning is
too ambiguous to be a safe guide, but most of its occurrences are probably Mednan; the same is true
of shigaq shigaq, 'schism'. Medinan too are the demand to obey the Messenger, the use of the phrase
'‘God and the Messenger’, and the threat of 'humiliation in this world' directed against Jews and other
opponents.

The designations applied to opponents vary from time to time. kafir Kafir, 'unbeliever', with the plural
kafirun kafirdn, is often used throughout the quran QurYan, though it perhaps refers specially to the
early emphasis on God's bounty, since in its non-technical use the verb kafara means 'to be
ungrateful'. The alternative plural form kuffar kuffar is Medinan only. al mushrikun Al-mushrikdn, 'those
who ascribe partners (to God)', is a general name for idolaters at all periods. alladhina Alladhaena
kafaru kafard, 'those who have been ungrateful' or 'who have disbelieved', is a frequent designation of
the Meccans (though not restricted to them) and continues into Medinan times. al mushrikun Ak
mushrikén ... al mujrimun Al-mujrimdn, 'the sinners', seems to be late Meccan and early Medinan.
alladhina Alladheena zalamu zalamd, 'those who have done wrong', is Medinan and seems to be often
applied to the Jews. muhajirun Muhajirén, 'Emigrants’, and ansar anaar, 'Helpers', are of course
Medinan. Uncertain supporters in Medina were at first referred to as alladhina alladhaena fi qulubi-him
marad marad, 'those in whose hearts is disease'; their conduct at the battle of uhud Ugud earned
them the nickname of munafiqun munéafigdén, usually rendered 'Hypocrites'. Towards the close of
muhammad Mugammad's life this word is applied to a different group of opponents.

Chapter 8: The Names of the Revealed Message

The matters to be considered in this chapter rise out of the use of certain words in the quran QurYan
to describe the book as a whole or parts of it. The words in question are: ayat ayat, 'signs' or 'verses';
mathani mathanee, 'oft-repeated’ (?), and perhaps to be interpreted as 'punishmentstories'; quran al-
qur\"(én; kitab al-kitab, 'the book'; and tanzil tanzeel, 'sending down', dhikr, etc., 'admonition’, and al
furgan al-furgan. In respect of the last three it is only the meaning and interpretation of the terms



which will be discussed; but the others suggest further lines of investigation and further problems.
Thus one may ask whether these terms occur throughout the period when the quran QurYan was
being revealed or only at certain times within the period. Richard Bell has argued that there was a
point at which the use of the term quran al-qurYan ceased, and that in the latest revelations only the
term 'the book' is used of the whole corpus of revelation. It is also to be asked whether the 'signs' of
God's goodness and power belong to the earlier years only or to the whole of muhammad
Mugammad's prophethood. This line of investigation then opens out into another, namely, the extent
to which the different terms indicate different types of material. This question applies chiefly to the first
two terms. Punishment-stories, whether called mathani mathanae or not, constitute a special type of
material, and presumably do not belong to the earliest period of all. With these points in mind we may
proceed to examine the use of the various terms.

1. Signs

There are many references in the quran QurYan to ayat ayat (sing. aya aya), which are normally to be
understood as 'signs' in a variety of connected senses. For the purposes of exposition four usages or
applications of the word may be distinguished: (1) natural phenomena which are signs of God's power
and bounty; (2) events or objects associated with the work of a messenger of God and tending to
confirm the truth of the message; (3) signs which are recited by a messenger; (4) signs which are part
of the quran QurYan or of the Book.

(1) In some passages which are probably early Meccan there are said to be sgns for men 'in the
earth ... and in yourselves' [50.20f.], or 'in the heavens and the earth . . . and in your (mankind's)
creation and the beasts he spreads abroad' [45.3/2f.]. Various phenomena are likewise said to be
among God's signs [41.37, 39; 42. 29/8, 32/1]. Apart from the specific mention of phenomena as
signs, however, there is a great number of passages in which phenomena of nature and human life
are described as evidences of God's power or of the benefits he has bestowed on men. Although
these passages do not contain the word 'sign' they may properly be considered 'signpassages' in
view of the verses quoted. Such sign-passages are an important type of quranic QurYanic material.
The phenomena most frequently cited are: the creation of the heavens and the earth, the creation or
generation of man, the various uses and benefits man derives from the animals, the alternation of
night and day, the shining of sun, moon and stars, the changing winds, the sending of rain from the
sky, the revival of parched ground and the appearance of herbage, crops and fruits, the movement of
the ship on the sea and the stability of the mountains. Less frequently cited are: shadows, thunder,
lightning, iron, fire, hearing, sight, understanding and wisdom. In four passages [2.28/6; 10.4; 22.66/5;
30.40/39] belonging to the Medinan or late Meccan period, the resurrection of men is included as one
of the signs.

The enumeration of these signs in nature and in men serves various purposes. In some cases they
embody a call for gratitude to God [16.14; 30.46/5; 36.73] or an invitation to worship him [6.104; 10.3].
Sometimes they are used as evidence of God's creative power as contrasted with the impotence of
the false gods [16.10-20]. Sometimes they are used as evidence of God's power to raise the dead
[22.5], or to inflict punishment. In general these passages set before us the idea of a powerful and
exalted but beneficent deity. They are incompatible with the view that the quran QurYan attempted to
bring men to accept Islam by describing the terrors of the coming Judgement. In such passages there
is rather an appeal to men to respond to God's bounty.

Sign-passages occur in each of the periods into which the revelation may be divided. Since they refer
to permanent objects and constant natural processes, no growth is to be traced in the list of
phenomena mentioned as signs. Gardens and palms, vines and pomegranates were doubtless more
common in Medina than in Mecca, and it would seem that they are not mentioned in the earlier sign-
passages; but to argue that all passages mentioning these were revealed at Medina would be to go
beyond the evidence. Another feature of the sign-passages is that there is the semblance of a fixed
order in which the signs are mentioned, and there are certainly frequent repetitions. Careful
examination, however, shows that there is no one definite order, and that therefore no significance
can be attached to the rough semblance of an order. In each passage the signs mentioned are
presumably those appropriate to the occasion of revelation.



Richard Bell, who gave much attention to the sign-passages, suggested that some of them were older
than the suras in which they stand, such as: 2.21/19, 22/20, 28/6f.; 80.25-31; 88.17-20. Many of them,
too, had been revised and adapted to their present position, such as: 6.95-99, 141/2-144/5; 10.102;
13.2-4, 12/13-15/16; 16.3-16; 41.37-40. Occasionally these revisions introduced a reference to
resurrection, as in 23.12-16 and 35.9/10-14/15. The latter passage, like 7.57/5f., brings resurrection
into connection with the sign of the revival of dead land by the coming of rain, a sign peculiarly apt in
Arabia, where the effect of rain is almost miraculous. Other passages where the mention of
resurrection was thought by Bell to have been added in the course of revision are 43.11/10, where a
detachable rhyme-phrase seemed to have been inserted, and 30.48/7-5 1/0, where he thought that
there was an addition in 49/8 and that the latter half of 50/49 had also been added. If the hypothesis
of revision at these points is accepted, it would probably follow that the sign of the revival of dead land
had first been used independently of the question of resurrection as a sign of God's power and
bounty. It is the case that most passages including this sign use it in this latter way; e.g. 2.164/59;
16.65/7; 25.49/51; 32.27; 36.33; 43.11/10; 45.5/4. The use of the word rahma ragma for 'rain’ in
7.57/5 tends to support the view that this sign-passage is early, since rahma ragma acquires a
different meaning in later revelations which speak of Judgement and future reward.

Another sign frequently mentioned is that God originates a creature and then restores it [10.4, 34/5;
17.51/3; 21.104; 27.64/5; 29.20/19; 30.11/10, 27/6; 34.49/8; 85.18]. In most of these passages the
reference to resurrection is clear, though in one or two it is doubtful. Thus in 29.19/18f. the natural
interpretation of the phrase is of the return of vegetation without any reference to resurrection.
Similarly in the recurring phrases 'he gives life and causes to die' and 'he brings the dead from the
living and the living from the dead' the reference may originally have been to purely natural events.

There is bound to remain an element of hypothesis in the view that passages speaking of the revival
of dead land as a sign of God's power and bounty have been revised to bring in a reference to the
resurrection. If the arguments are sound, they add to the evidence for the existence of revision. For
most purposes, however, the point to be emphasized is that the revival of dead land is both a sign of
God's power and bounty and also an argument for the possibility of resurrection. It should also be
emphasized that, while sign-passages are an important part of the contents of the quran QurYan, the
word 'sign' is also used in other senses. Until the other senses have been discussed it is best to defer
considering the question whether sign-passages were first made public as independent units.

(2) The word 'sign' is also applied to events or objects associated with the work of a messenger of
God and tending to confirm the message he bears. Thus in 43.46/5 Moses is sent to Pharaoh and his
nobles with God's signs. These are presumably the changing of the rod into a serpent and then the
plagues, for it is said [43. 48/7] that every sign God showed them was greater than the previous one.
The production of the sign is God's doing, and another verse [40.78] plainly asserts that to no
messenger is it given to produce a sign. In this sense of the word signs are far from showing God's
goodness, but may be described as being 'sent only to frighten' [17.59/61]. The signs of Moses are
also mentioned in 20.17/18-24/5 (combined in verses 47/9 to 56/8 with the signs in nature of God's
bounty), 27.12-14, 7.130/27-136/2 and other passages. Other messengers had special signs
accorded to them as a confirmation of the truth of their message; with salih Aalig was sent a she-
camel as a sign to thamud Thamad [7.73/1; etc.], while Jesus brought as a sign the miracle of the bird
of clay which became alive [3.49/3]. The destruction of unbelieving peoples is a sign [l 5.73-5; etc.],
and similarly the deliverance of the believers [29.24/3; etc.]. In 54.15 Noah's ship (or, less probably,
his story) is left as a sign to warn men that unbelievers and the disobedient are destroyed.

When muhammad Mugammad's opponents demanded of him a sign it was presumably something of
this kind that they wanted [6.37; 13.7/8; 21.5]. As already noted, the quran QurYan insisted that only
God produced signs, and that no messenger could do this of his own volition. Such is the obstinacy of
the opponents that, even if muhammad Mugammad brought them a sign (presumably of this type}so
it is asserted in 30.58-they would still not believe, In the later years of muhammad Mugammad's life
some of his external successes could be referred to as signs, such as the anticipated gaining of spoils
in 48.20 about the time of the treaty of hudaybiya al-Judaybiya, and above all the victory of Badr
[3.13/11]. The discussion below of the meaning of furqan Furgan is also relevant here. It was probably
this demand for a sign during the Meccan period that led to the shift of meaning of the word aya aya
to something like 'revealed message'. The messages which came to muhammad Mugamrmead by the
mysterious process of wahy wagy or revelation were the real signs of his truth. This process and the



messages he received through it were the evidence (bayyina) on which he took his stand [6.57;
47.14/15]; at the same time the evidence was something to be recited [11.17/20].

In so far as the signs are events connected with previous messengers from God they are not far
removed from the category of punishment-stories to be discussed in the next section. Signs in
contemporary events like the battle of Badr are hardly in this category, though in a sense the
underlying principle is the same, namely, God's punitive action in history. In what follows the term
'sign-passages' will be restricted to those which speak of signs in natural phenomena, but it mug be
insisted that these are not the only signs of which the quran QurYan speaks.

(3) There are many verses which speak of signs being recited. When God's signs are recited, the faith
of the believers increases [8.2]. This reciting of signs is the work of messengers sent by God [as in
39.71]; butin most instances in which the phrase is used the reference is to muhammad Mugammad
himself [e.g. 31.7/6; 45.25/4; 46.7/6; 62.2; 65.11]. In 45.6/5 the signs are recited to muhammad
Mugammad by God himself or by the angels as his envoys. In a number of passages [8.31; 68.15;
83.13], when muhammad Mugammad recites the signs, his opponents criticize them as 'old-world
fables' (asatir asapeer awwalin al-awwalaen). By itself this phrase suggests punishment-stories
[especially 8.3 1 and 68.15]. On the other hand, there are a number of passages where the phrase is
applied to 'what God has promised', that is, resurrection and judgement [e.g. 23.83/5; 27.68/70;
46.17/16;] and in these it might rather be interpreted of sign-passages. It is also possible there,
however, that resurrection and judgement are thought of together, and punishmentstories would then
be more appropriate. Thus the presumption is that 'the reciting of signs' is chiefly of punishment
stories, but sign-passages cannot be wholly excluded. Whatever the precise reference in the 'reciting
of signs', the idea of reciting leads on to the next usage of the word aya aya.

(4) The signs may be part of the quran QurYan or of 'the book', and will then come close to havingthe
meaning of 'verses'. The word aya aya, of course, regularly means 'verse' in later Arabic, but the
modern scholar is justified in asking whether it ever has this meaning in the quran QurYan itself, or
whether it has been read into the quran QurYan by later Muslims. The strongest evidence for the
meaning of 'verse' in the quran QurYan itself is in passages which speak of an aya aya being
cancelled or forgotten and a better or the like given instead [2.106/0] and one aya aya being
substituted for another [16.101/3]; but even there the meaning might conceivably be a whole passage.
The same may be said about 24.1 (‘a sura in which we have sent down signs as evidences') and 3
1.2/1('the ayat ayat of the wise book'). A further problem is raised by such a phrase as 'a book whose
ayat ayat have been made distinct' [41.3/2]. Some Muslim scholars thought that the last part,
translating the word fussilat fudailat, should rather be rendered 'have been marked with fawasil
fawaail or rhyme-phrases', and there are several passages where ayat ayat are connected with some
part of fassala fadaala; the agent is God if any is mentioned. This rendering seems unlikely, however,
in the light of such a verse as 6.119 where it is said of God fassala fadaala la-hum ma ma harrama
parrama alay kum yalay-kum, 'he has made distinct for you what he has forbidden to you'. The word
bayyana and its derivatives are also frequently connected with ayat ayat, presumably with the sense
of 'making clear or distinct'. Thus apart from-at most-one or two instances the word aya aya in the
quran QurYan means 'sign' and not verse .

It may well be that sign-passages, where natural phenomena are described as signs of God's power
and goodness, were an important element in the early revelations. On other grounds these aspects
are known to have been emphasized in the early period. On the other hand, many signpassages
tend to be dated 'late Meccan' or 'early Medinan', and they presuppose a measure of scepticism. The
punishment-stories presuppose opposition, but are not clearly later in date than most of the sign-
passages. In general the signs come to be spoken of as revealed messages which may he recited
and are parts of 'the book', but are seldom, if ever, single verses.

al mathani
2. Stories of punishment; al-mathanae

In dealing with the second usage of 'sign’ it has been noted that punishmentstories constitute a
definite type of material found in the quran QurYan, In the present section the punishmentstories will



first be examined as a distinct category. Then the question will be considered whether they may be
identified with 'the seven mathani mathanae'. The stories under this head are as follows.

(A) The story of ad yAd. The name of this people occurs in pre-Islamic poetry, but no definite details
are given. According to the quran QurYan, they were a great people of old, perhaps giants [7.69/7],
who built 'signs' on eminences [26.128]; their buildings were still to be seen. Whether they are to be
identified with Iram of the pillars, mentioned in 89.7/6, is a moot point which depends upon the
reading and construction of that passage, and cannot be settled. It is, however, the simplest and most
natural interpretation. To them the messenger hud @6d was sent; but they disbelieved and were
destroyed by a wind which blew for seven nights and days and wiped out everything except the
buildings. (See Index).

(B) The story of thamud Thamod. thamud Tham&d was a real people of ancient Arabia. They are
mentioned in an inscription of Sargon, in Ptolemy, Pliny and other classical writers, as well as in pre-
Islamic Arab poetry. They seem to have been associated with the North West of Arabia, particularly
with hijr hijra al-@ijr (medain MedaYin salih Aalig). They are spoken of as having bored the rock in the
wadi [89.9/8], having built castles in level places and hewn out the mountain for houses [7.74/2}
presumably a reference to the remains of buildings and rock-hewn tombs to be found there. Their
buildings were still to be seen [27.52/3; 29.38/7]. To them a messenger, salih Aélig, one of
themselves, was sent, and as a proof of the truth of his message a she-camel and a foal were
miraculously produced, which were to be respected and given a share of the water. thamud Thaméd,
however, disbelieved, and hamstrung the camel. They were destroyed by an earthquake [7.78/6], by
a thunderbolt of punishment [41.17/16; 51.44], or by a 'shout' sent upon them [54.31]. The unspecified
people of 23.31/2-41/3, who were destroyed by the 'shout', are probably thamud Thaméd, if they are
to be identified at all, and are not merely a type.

(C) The men of hijr hijra al-@ijr are probably thamud Thamdd. Though the tribe and place are never
definitely associated in the quran QurYan, in 15.80-84, the only passage in which they are mentioned,
they are said to have hewn out houses from the mountains, and to have been overwhelmed in the
morning by the 'shout' for having turned away from the 'signs'. This corresponds to what is said of
thamud Thamaod.

(D) The people of Midian. Of them little definite information is given. The only special item in their
story is that shuayb Shuyayb, the messenger sent to them, exhorts them to give full measure and just
weight. Like other disbelieving peoples, they were destroyed-by an earthquake or by a 'shout'.

(E) The men of the Grove or Thicket referred to in 15.78f., 38.13/12 and 50.14/13, seem, from the
only account given of them, 26.176-91, to be identical with the people of Midian, for their messenger
is shuayb Shuyayb, and they also are exhorted to give full measure and ust weight. 1

(F) The men of ar-Rass are referred to in lists of disbelieving peoples who were destroyed, but no
details are given [25.38/40; 50.12]. Rass is a word meaning 'well', but it is impossible to identify the
place or the people.

(G) The people of tubba Tubbay no doubt were a South Arabian people, since the title is held to be
that of the kings of the himyarites Gimyarites. They are included in a list of peoples punished for
unbelief [50.13], and are cited in 44.37/6; but no details of what happened to them are given.

(H) saba SabaY (Sheba). Whether this is the same people under another name, we cannot say. A
long account of Solomon and the Queen of Sheba is given in sura 27, but, as a punishmentstory, the
fate of Sheba is dealt with only in 34.15/14-19/18, and it does not conform to the usual type. No
messenger is mentioned as having been sent to them, but they had a sign given themtwo gardens,
evidently fruitful. They turned away, and the flood of the dam (sc. of marib MaYrib) came upon them
and apparently ruined the fertility of their gardens. In the latter part of the story, there seems to be a
reference to the decay of the Sabaean caravan trade; and this is apparently regarded as a
punishment for the lengthening of the daily stages to be covered by the caravans.



(I) Noah. Something may have been known in pre-Islamic Arabia of the story of Noah and the Flood,
though the references in early Arab poetry are doubtful. In the quran QurYan, the people of Noah are
frequently referred to as having been destroyed for unbelief. As a developed story it is repeated in
some ten places. Usually Noah is sent as a messenger to his people; and they disbelieve and are
drowned, while he and those who believe are saved in the Ship (Ark). In some of the passages,
however, particularly in 11.25/7-48/50, the story is expanded so as to include details of the Old
Testament story and elements from extra-Biblical Jewish tradition. In another set of passages (e.g.
4.163/1) Noah appears as a prophet, and the punishment side d the story falls into the background.

(J) Abraham. As a hanif ganaef a prophet, and founder of the religion of Abraham, he is frequently
mentioned. The story of his attacking the idol-worship of his father and people, and, when disbelieved,
withdrawing from them is related in 19.41/2-49/50; 21.52/1-72; 26.69-102; and 37.83/1-101/99.

This last passage comes nearest to the form of a punishmentstory, but though his people are twice
referred to in lists of earlier unbelievers, who presumably were destroyed, their destruction is never
stated. The most that is said is that they were made 'the worst losers' [21.70] or 'the inferior' [37.98/6].
The story is found in Jewish tradition.

(K) Lot. The story of Lot appears in several passages without any connection between him and
Abraham being mentioned. It is possible that there may have been a local tradition of this sort, for in
several passages it is indicated that the locality of the story is known and can be seen [15.76; 37.137;
?25.40/2]. It conforms to the type of the punishment-story in that Lot is said to have been sent to his
people. He accuses them of indecency and sodomy. When they oppose and threaten to expel him, he
and his household are delivered, all except his wife, who 'lingered'. The town was then ovewhelmed
by an evil rain sent upon it, or by a gravel-storm [54.34]. Where the story is associated with the
angels' visit to Abraham, it departs from the usual form in that Lot is no longer a messenger to his
people, but is troubled when the messengers cometo him. In 29.26/5 Lot is one of those who believe
in Abraham, and in 21.71 he is delivered along with Abraham. In 21.74f. he is given jurisdiction and
knowledge, so becoming a prophet rather than the messenger in a punishmentstory.

(L) mutafikat Al-MuYtafikat, the overwhelmed or subverted cities referred to in 9.70/1, 53.53/4f., and
69.9 are probably to be identified with the cities of the Plain, Sodom and Gomorrah, since they seem
to stand in place of the people of Lot. The Arabic word is probably, as Hirschfeld suggested, 2
adapted from the Hebrew mahpekha mahpekha, which, in the Old Testament, is associated with the
destruction of Sodom.

(M) Pharaoh is sometimes referred to, without mention of Moses, as an example of one who suffered
for his unbelief (e.g. 54.41f.). In two passages he is described as dhu | awtad Fawtad, 'possessor of
the pegs' or 'stakes' [38.12/11; 89.9]. What this refers to is unknown. It is improbable that, as Horovitz
suggests, 3 it should refer to his buildings, and there seems to be nothing in Jewish tradition to
explain it. It may be that some story about Pharaoh was current in Arabia, but the evidence is slender.
Usually the quranic QurYanic version accords with the Biblical story of Moses and Pharaoh.
Sometimes it is reduced to the type of a punishment-story as in 23.45/7-48/50, but more often it is
extended and has further details parallel to the Biblical account or to extra-Biblical Jewish tradition. In
some of the versions the punishment of Pharaoh is a mere side-issue, the main object being to give
an account of Moses and the Children of Israel.

(N) In 29.39/8f. and 40.23/4-25/6 Korah and Haman are associated with Pharaoh. In 28.76-82 Korah
figures as one of the people of Moses who is given great wealth, but because of his pride and
arrogance is destroyed through the earth sinking with him and his dwelling.

When these stories are examined, it will be seen that A to H inclusive belong to Arabian tradition, and
perhaps also details from the others, especially M. Midian, of course, is mentioned in the Bible, and in
two suras of the quran QurYan [20.40/2; 28.22/1-28, 45] is connected with Moses; but the stories in D
and E are Arabian and not Biblical, though 28.45 may be taken as connecting the two. Other Arabian
material is referred to in 105 (the repulse of the expedition of the elephant) and perhaps also in 85.1-

9, if that is interpreted of the massacre of Christians in najran Najran. Since no messenger is present

in these cases, however, they do not have the form of a punishmentstory. The remaining stories, | to
N, are parallel to Biblical stories but differ from these at various points. The quran QurYan usually



presupposes some knowledge of its stories among the first hearers, and so the presumption is that
the stories were current in Arabia in the form implied by the quran QurYan.

When one further considers the manner in which the stories are employed in the quran QurYan, it
appears that there are seven main stories; and these are in fact included in a list in 22.42/3-44/3.
They are: Noah (1), ad yAd (A), thamud Thaméd (B), the people of Abraham (J), the people of Lot (K),
Midian (D), the people of Moses (M). It may further be noted that C is a duplicate of B, E of D and L of
K. For F and G there are only references, not a story. There is only one occurrence of H; and N,
though not a duplicate of M, may be called an outgrowth from it, since it is also connected with
Moses. The case for considering the punishmentstories a separate element in the quran QurYan is
strengthened when it is noticed that they commonly occur together in groups, though the constituents
of the group vary, This is clearest if set out in tabular form; to make the relative lengths more obvious
only the Fliigel verse-numbering is given.

sura surah Séra 7: Noah [57-62]; ad yAd [63-70]; thamud Thaméd [71-77]; Lot [78-82]; Midian [83-91].
Sura 9 [list, V. 71] Noah, ad yAd, thamud Thamdd, Abraham, Midian, the mutafikat MuYtafikat.

Sura 11: Noah [27.51]; ad yAd [52-63b thamud Thamdd [64-71]; Abraham and Lot [72-84]; Midian
[85-98].

Sura 21: [brief reference, v. 9] Noah, ad yAd, thamud Thaméd.

Sura 22: Moses and Aaron [49-51]; Abraham [52-73]; Lot [74f.]; Noah [76f.]; David and Solomon, Job,
Jonah, Zacharias, Mary, etc. [78-94; not punishment-stories].

Sura 23: Noah [23-31]; unnamed, perhaps thamud Thamdd [32-43]; others unnamed [44-46]; Moses
[47-50].

Sura 25: Moses, Noah, ad yAd, thamud Thaméd, ar-Rass [37-42].

Sura 26: Moses [9-68]; Abraham [69-104]; Noah [105-22]; ad yAd [123-40]; thamud Thamad [141-59];
Lot [160-75]; Midian [176-91].

Sura 27 Moses [7-14]; Sheba ['5-45]; thamud Tham&d [46-54]; Lot [5 5-59].

Sura 29: Noah [13f.]; Abraham [15-26]; Lot [27-34]; Midian [35f.]; ad yAd, thamud Thaméd [37];
Moses [38f.].

Sura 37: Noah [73-79]; Abraham [81-113]; Moses [114-22]; Elias [123-32]; Lot [133-38]; Jonah [139-
48].

Sura 51: Abraham [24-37]; Moses [38-40]; ad yAd [41f.]; thamud Tham&d [43-45]; Noah [46].
Sura 53: ad yjAd, thamud Thamad, Noah, the mutafikat MuYtafikat [51-54].

Sura 54: Noah [9-17]; ad yAd [18-21]; thamud Thaméd [23-32]; Lot [33-40]; Pharaoh [41f.].
Sura 69: thamud Thaméd, ad yAd, Pharaoh, the mutafikat MuYtafikat [4-10].

Sura 89: ad yjAd, thamud Thamad, Pharaoh [5-13].

It is interesting to look at the slight differences in the versions of a single story, but space does not
permit this here. It is more apposite to note that in some suras (e.g. 26) the stories with the exception
of those of Moses and Abraham are assimilated to one another, and may also be marked off from one
another by a refrain. The triad of Noah, ad yAd and thamud Tham&d appears nearly everywhere. In



so far as any conclusions can be based on the dating of the suras, it would seem that 53, 54, 69 and
89 are early; and these contain besides this triad the stories of Pharaoh (without Moses) and that of
Lot or the mutafikat MuVYtafikat. It would also seem that the fuller stories of Abraham and Moses occur
only in later passages. That is to say, stories currentin Mecca or in Arabia preponderate in the earlier
passages and suras, and it is only at a later date that Biblical material is introduced. A further point to
note is that the stories are almost exclusively of temporal and not of eschatological punishment.
Exceptionally in sura 11 there are references to 'the day of resurrection' in some of the stories,
namely, in that of ad yAd [60/3] and of Pharaoh [98/100f.], while the series of stories is followed by a
passage on the Last Judgement [103/5-108/10]. Resurrection and Judgement are also mentioned in
the story of Abraham and his people (for whom there is no obvious temporal punishment) in 26.82-5.

At certain points the details of the stories appear to be adapted to the experiences of muhammad
Mugammad and his followers. The stories were presumably already familiar to the Muslims, and the
main points are told briefly. In many suras the stories are then filled out by accounts, varying from
version to version (but often similar in the same sura), of what was said by the messenger and by his
opponents. In these accounts there are parallels to what is elsewhere set down as having been said
by muhammad Mugammad and his Meccan opponents. There is thus some justification for thinking
that other details in the stories may reflect what was happening to muhammad Mugammad. When
salih Alig, for example, is said by his opponents to have been one of whom they had good hopes
[11.62/5], this may be taken as confirming the statements that muhammad Mugammad, before
beginning to receive revelations, had a respected position in Mecca. The account [in 27.48/951/2] of
the plot against salih Adlig has features which are probably parallel to those of the Meccan plot to
assassinate muhammad Mugammad which is described in Tradition. Again, the account of Noah's
preaching to his people in 71.1-20/19, especially the promise of rain as a blessing in 11/10, is more
appropriate to the case of muhammad Mugammad than to that of Noah; the distinction between
proclaiming publicly and speaking secretly [8/7f.] would then confirm the Tradition that for a time he
communicated revelations privately before 'proclaiming publicly', 4 and the passage would also
support the suggestion that muhammad Mugammad's early appeals were accompanied by the
promise of material prosperity.

After this examination of the punishment-stories the question of the interpretation of the mathani
mathanae may be considered. The word occurs twice in the quran QurYan. In 15.87 God says to
muhammad Mugammad that he has bestowed on him 'seven of the mathani mathanze and the mighty
quran QurYan', while in 39.23/4 it is stated that 'God has sent down the best discourse, a book, self
resembling (consisting of or containing) mathani mathanae, at which (book) the skins of those who
fear their Lord do creep, but afterwards their skins and their hearts grow soft to the remembrance of
their Lord'. There has been much discussion about the interpretation of these passages.

The Muslim commentators mostly take mathani mathanae as the ordinary Arabic plural of mathna
mathna, a word which occurs several times in the quran QurYan with some such meaning as 'twofold".
In the two instances of the plural they hold the meaning to be 'things doubled' or 'things repeated'. The
favourite interpretation is then that the seven mathani mathanae are the seven verses of the fatiha
Fatiga, which are frequently repeated in formal worship and other occasions. Alternatively they may
be the seven long suras, namely, suras 2 to 7 along with another whose identity is disputed. These
two interpretations-the fatiha Fatiga and the seven long suras-may also be justified by taking a
singular (muthni muthnae or muthna muthna) from the fourth stem of the root with the idea of 'praise’;
the mathani mathanee are then recited to God's praise or contain it. These interpretations by Muslim
scholars, though giving some sense to the number seven, do not explain the rest of the description of
the mathani mathanee.

Some European scholars inclined to the view that the Arabic word was borrowed, either from the
Hebrew mishna mishna, 5 or more probably from the Syriac or Jewish-Aramaic mathnitha
mathnaetha. 6 The Jewish oral law as a whole is called mishna mishna, and the term may also be
applied to any particular part of it; but this does not explain why the skins of those who fear the Lord
should creep, and only explains the number seven on the assumption that mishna mishna can mean
'verse'. The majority opinion, however, has favoured the interpretation of 'punishmentstories’ either
on the ground that mathani mathanae means 'things repeated' 7 or because it represents mishna
mishna in the sense of 'story'. 8



There is thus much to be said for the view that the mathani mathanze are to be understood as the
punishment-stories. It was noted above that there were seven main ones; and the existence of other
minor ones is exactly in accordance with the implication of the phrase 'seven of the mathani mathanae
that these were not all. The punishment-stories also fit the description in sura 39, for the punishments
cause fear, while the deliverance of the messengers and their followers may be said to soften the
heart. Some scholars (e.g. Horovitz) have hesitated to accept this interpretation because 15.87
distinguishes the mathani mathanae from the quran QurYan. It is not impossible, however, that the
punishment-stories originally had a separate existence. The assumption that this was so gains some
support from the Tradition that a Meccan called nadr an-Nadr, wanting to bring muhammad
Mugammad into derision, procured stories of Persian kings and recited them in opposition to him. The
Persian stories, if compared with most of the contents of the quran QurYan, would be inept; but if they
were contrasted with the punishment-stories, they would be more interesting and more varied, The
quranic QurYanic stories resemble one another in two ways. Firstly, the general scheme is the same:
a messenger is sent to a people; he delivers his message, but is disbelieved and the message
rejected; the punishment of God then falls upon the people for their unbelief. Secondly, the form of
words is often similar. If this point is thought important, 39.23/4 may be translated 'a book where the
mathani mathanae resemble one another'.

quran
3. The Qur'an

The word quran qurYan occurs frequently in the text and has several distinct meanings. It may be the
verbal noun of gara'a and then denotes the act of reciting, presumably from memory as in 17.78/80;
75.17f. The sense of 'reading' given in dictionaries is not appropriate to the conditions of Mecca n
muhammad Mugammad's day. It is probable that at first no attempt was made to write down the
revealed messages, and writing presumably became the rule only after the Hijra to Medina. Even if
the messages were written down, the writing of the time appears to have been little more than a
mnemonic device to supplement the memory. The word quran qurYan may also denote a single
passage recited, as in 10.61/2 and 13.30/1, and perhaps also 10.15/16 and 72.1. Mostly, however, it
seems to refer to some larger whole containing a collection of such passages already delivered or in
process of being delivered. It should not be assumed, nevertheless, that this collection is identical
with the quran QurYan as we now have it. It has just been noted that at one point the quran qurYan is
distinct from the mathani mathanae, while its relation to 'the book' will be considered in the next
section.

'"This quran QurYan', then, in whatever sense is to be given to the word when it denotes a collection,
has been revealed by God [12.3]and sent down from him [4.82/4; 16.102/4; 27.6; 76.23]. It could not
have been produced otherwise [10.37/8; 17.88/90]. It is to be recited by the Messenger [10.61/2;
16.98/100; 17.45/7; 27.92/4; 87.6; 96.1, 3], and to be listened to with respect [7.204/3; 47.24/6;
84.21]. It was sent down not all at once, but in separate pieces [17.106/7f.; 25.32/4]. High claims are
made for it: it is glorious [50.1; 85.21], mighty [15.87], noble [56.77/6], and clear [15.1; 36.69].

It is evident from such assertions that the quran QurYan referred to had a special position and was of
great importance. The implications of some passages should be noted, however. The frequent phrase
'this quran QurYan' must often mean not a single passage but a collection of passages, and thus
seems to imply the existence of other quran QurYans. Similarly the phrase 'an Arabic quran QurYan'
seems to imply that there may be quran QurYans in other languages. (The phrases occur in proximity
in 39.27/8f.) When it is further remembered that the verb qaraa garaYa is probably not an original
Arabic root, and that the noun quran qurYan almost certainly came into Arabic to represent the Syriac
geryana geryana, meaning the scriptural reading or lesson in church, the way is opened to the
solution of the problem. The purpose of an Arabic quran QurYan was to give the Arabs a body of
lessons comparable to those of the Christians and Jews. It is known, too, not only from Tradition and
continuing practice, but also from the quran QurYan itself that it was thus used liturgically [17.78/80;
73.20]. It is also implied that this Arabic quran QurYan was not merely comparable but essentially
identical with the previous revelations, for it confirmed these [10.37/8]. Its teaching was to be found in
them [26.196; 5 3.36/7; 87.18f.], and this agreement was a proof that muhammad Mugammad was a
messenger [20.133].



On the basis of his general quranic QurYanic studies and an examination of the passages where the
word itself occurs Richard Bell put forward the hypothesis of what he called 'the quran QurYan period',
which followed 'an early period', from which only a few sign-passages and fragmentary exhortations to
worship God have survived, and preceded the final or 'Book period'. The quran QurYanperiod
included the latter part of muhammad Mugammad's residence at Mecca and his first year or so at
Medina; and it is characterized by the fact that the revelations received or revised during this time
envisage the production of an Arabic quran QurYan giving the gist of previous revelaion. 9 The
detailed account of the quran QurYan-period is derived from a list of passages and suras which Bell
regarded as belonging to this period. 10

He considered that the quran QurYan-period began about the same time as the institution of the salat
aalat or formal worship, or at least after muhammad Mugammad had gained some adherents. This
was a point marking a new orientation in his religious activity, and it was with this point and not with
the beginnings of his mission that the passages traditionally regarded as early should be associated.
Such are: the command to recite [96.1-5], the command to rise and warn [74.1-7], the exhortation (in
Bell's interpretation) to compose the quran QurYan carefully [73.1, 2, 4b-8], and the assurance of aid
in reciting [87.1-6, 8, 9]. These passages, Bell considered, were originally for muhammad Mugammad
himself, but exemplified the style in which the quran QurYan was to be composed. Founding on the
reference to 'the coming wrath' in 74.5 (and the implications of 96.4f. and 73.5), Bell held that the
early passages of the quran QurYan-period consisted mainly of proclamations of coming Judgement
to be followed by rewards or punishments in the future life.

A feature of the quran QurYan-period is the appearance of edifying Biblical stories, such as that of
Joseph. Itis suggested in 12.3 that muhammad Mugammad had previously been neglectful of these,
presumably in the sense of not realizing their relevance. These stories of religious personalities differ
from the punishment-stories, since their point is not the overthrow of unbelieving peoples but the
example and consequent reward of the person. Even where persons from punishmentstories are
referred to the emphasis is different; in 37.75/3-82/0 the transformation of the story of Noah from one
type to the other may be observed. These personality-stories may also he grouped together and
linked by introductory phrases or closing refrains (e.g. 21; 38).

The process of grouping might also be applied to short didactic-pieces, sign-passages and even
punishment-stories. Bell considered sura 80 a good example of this, since it consisted of five pieces
separate in origin yet when put together forming a unity. In sura 55 and the latter part of sura 77
refrain is used to unify the material. It was probably to the results of this process of grouping that
shortly before or after the Hijra the word sura surah séra came to be applied [cf. 24.1]. If, as
suggested above (p. 58), sura is derived from a Syriac word meaning 'writing' or 'text’, this would
imply that the grouped material was written. The mysterious opening letters also imply something
written, and it is curious that in several cases the next words are a phrase such as 'by the glorious
quran QurYan' [50; cf. 36, 38]. Following the letters other forms of reference to the quran QurYan are
found in suras 15, 20, 27 and 41; and it is an important fact, noted by Bell but perhaps not
emphasized sufficiently, that in nearly all the suras where there are letters the first verse or two of the
sura contains a reference to the quran QurYan or 'the book' or something similar. This suggests that
the letters are somehow connected with the process of grouping short passages which Bell
postulated.

Bell further held that the quran QurYan was 'definitely closed' about the time of the battle of Badr. One
piece of evidence is that the word quran qurYan is seldom found in revelations dated after this period.
Where the word occurs in a passage which appears to be of later date [such as 9.111/2 and 73.20]
the meaning can be taken to be 'a collection of recitations already completed' and not 'a collection of
revelations still in process of being received'. This would apply also to the refrain in 54.17, 22, 32, 40,
if these verses are late. This collection of recitations is not something to be communicated by the
Messenger, but something to be used by the Muslims in the ritual of prayer. While it is conceivable
that the passages mentioned may refer to a quran QurYan still in process of delivery, it is difficult to
interpret 2.185/1 in this way. It is a command to fast during 'the month of ramadan Ramadan, in which
the quran QurYan was sent down as guidance for the people, and as evidence of the guidance and of
the furgan furgan'. Muslim commentators take this to refer either to the beginning of the revelation to
muhammad Mugammad or to the sending down of the heavenly quran QurYan from the presence of
God to the nearer heaven so as to be available for transmission to him.



There are other passages, too, in which, though the quran QurYan is not specifically mentioned,
something seems to be sent down or revealed as a whole: 'we have sent it down on a blessed night'
[44.3/2] or 'on the night of the qadr qadrY [97.1]; 'what we sent down to our servant on the day of the
furgan furgan, the day the two parties met' [8.41/2]. The last phrase refers to the day of Badr, and the
furgan Furgan is thus associated with the victory. The battle took place in ramadan Ramadan, and the
fast is probably to be regarded as one of thanksgiving. 11 'What was sent down' was doubtless some
form of the quran QurYan. The admonition to muhammad Mugammad in 20.114/3 not to be in a hurry
with the quran QurYan 'until the revealing of it to him is completed' may also refer to this event.
Perhaps a written form of the collection of recitations was now produced as 'evidences of the
guidance and of the furgan furgan'; but if this had been so, it is strange that it has left not even a
passing trace in Tradition.

Bell's hypothesis of a 'QurYan-period' is worthy of fuller consideration from scholars than it has so far
received. It is based on careful scrutiny of the quran QurYan in minute detail and contains many acute
observations. Even if the hypothesis as a whole is not accepted, scholars must still come to terms
with the underlying facts. The points of strength in Bell's view may be summarized as follows, (1)
There is certainly a move from the general use of quran al-QurYan in earlier passages to the almost
exclusive use of kitab al-kitab in the latest passages. (2) There is much to commend the suggestion of
a gradual change in the meaning of quran akqurYan. Some change of meaning is universally
admitted, since the word may mean either a single short passage or the complete collection of
revelations. It is by no means impossible that there was also an intermediate meaning, namely, a
collection of passages suitable for liturgical use. (3) There are certainly passages which speak of the
sending down of the quran QurYan as a whole, and it is improbable that the original meaning was that
it was sent down to the lowest heaven. It is perhaps worth asking whether this sending down in the
month of ramadan Ramadan could refer to a series of revelations in which there was a repetition of
previous revelations now collected into groups or suras; such a repetition, even with modifications or
additions, could easily have come in a single day or within a few days. (4) Also to be commended is
the view that originally isolated passages were grouped together with some measures of adaptation.
This grouping need not have been by muhammad Mugammad's conscious effort, but could have
come about through wahy wagy or revelation.

The chief weakness in Bell's hypothesis is that it makes a sharp distinction between the quran
QurYéan-period and the book-period without showing precisely in what the distinction consists (apart
from the name). Some of the evidence rather suggests that there was a gradual transition from the
one usage to the other. Bell allows that the period when opening letters appeared spanned the
change-over; and some of the verses following the letters have both words, e.g. ha '@ayY, mim Maem.
A revelation from the Merciful, the Compassionate, a Book whose ayat ayat have been made
separate (or distinct) as an Arabic quran QurYan for a people who have knowledge' [41.1-3/2; cf.
15.1; 27.1; 28.85f.; 58.77/6f.]. A gradual change would also explain how quran akqurYan could
always be interpreted as equivalent to 'the Book', except where it clearly means a single passage or
the act of reciting. Another point in which some might find difficulty is the assertion that from an early
date the quran QurYan spoke of eschatological punishment, whereas Bell usually insisted that
eschatological punishment was not early. This difficulty is more apparent than real; it presupposes
that the punishment-stories, which speak of temporal punishment, belong to the period before the
quran QurYan-period. There is also some difficulty about the idea of an early period, but this is
lessened when it is realized that the view that 96.1-5 is the first revelation is probably only the
conjecture of a later Muslim scholar, based on the appropriateness of the opening word igra iqraY.
The real difficulty about the conception of an early period is the tentative character of most of the
assertions about it.

4. The Book

Whatever view is taken of the hypothesis of a distinct quran period QurYan-period, it is a fact that the
word quran qurYan is seldom used in the latest passages. Instead there are references to 'theBook'
(kitab al-kitab), and it is implied that this is still in process of being revealed. Perhaps the contrast
between 'the Book' and 'the quran QurYan' or 'recitation' also implies that the revelations were now
written down shortly after they came to muhammad Mugammad. Certainly his function is now
represented not as that of warning people of punishment but as that of producing a book. Thus in sura



19 he is commanded: 'in the Book mention Mary . . . Abraham . . . Moses . . . Ishmael . . . idris |draes'
[verses 16, 41/2, 51/2, 54/5, 56/7].

The special sense just mentioned must be distinguished from other meanings of the word kitab kitab.
It may simply mean 'something written', 'a letter' [24.33; 27.28f.]. In connection with the Last
Judgement it may mean the record of a man's deeds, no doubt suggesting to the hearers the kind of
account that was kept in Meccan business circles. Thus each man is given his kitab kitab in his right
or left hand according as it shows a credit or a debit balance [17.71/3; 69.19, 25; 84.7, 10]. What is
written may also be a kind of ledger kept by the angels who watch over the actions of men [82.10-12].
On the Day of Judgement the book will be produced [18.49/7], and the pages spread open [81.10].
The word is also specially associated with God's knowledge, perhaps in a metaphorical sense; e.g.
'there is no beast on earth but God provides its sustenance; he knows its lair and its resting-place (or
its resting in the womb and its time of birth); all is in a clear book' [11.6/8]. 12 The dead are said to
remain in the book of God until the resurrection [30.56]. What God has decreed is in a book before it
happens [57.22].

It has been suggested that the application of the word kitab kitab to the written scriptures of Jews,
Christians and Muslims is derived from this conception of the book of God's knowledge, and in some
Medinan passages it is difficult to say whether the reference is to God's knowledge or to actual written
scriptures [8.75/6; 17.4; 33.6]. It is unlikely, however, that this suggestion is correct. When kitab al-
kitdb is used in connection with Jews or Christians, it always refers not to any heavenly book, but to
the scriptures actually in their hands in written form. Confirmation of the truth of muhammad
Mugammad's revelations is to be sought from those who 'recite the Book' [10.94], or 'have knowledge
of the Book' [13.43]. The phrase is indeed parallel to hak kathubh hak-kathobh among the Jews and
he h™ e graphe graph™ e among Greek-speaking Christians, This is doubtless what is intended when
those who hold that angels are female are asked to produce 'their Book' [37.157; 43.21/0;
cf.35.40/38]. The Book is thus the source and authority for religious belief [cf. 22.8].

In the case of the religion of Islam the term 'the Book' became more appropriate at Medina when the
revelations to muhammad Mugammad came to include appeals, exhortations and regulations which
were not so suitable for recitation in public worship. At the same time the Muslims were doubtless
learning more about the contents of the Book in the hands of the Jews. The controversy with the Jews
and the assertion that Islam was a religion distinct from Judaism and Christianity further made it
essential that the Muslims should have a Book comparable to that of the other monotheists, This is
implicit in such a verse as: 'He has sent down to you (muhammad Mugammad) the Book with the
truth, confirming what was before it; and he sent down the Torah and the Evangel previously as
guidance for the people. . .'[3.3/2; cf. 2.89/3; 3.7/5; 4.105/6; 5.48/52; 6.92; 16.64/6; 46.12/11, 30/29].

The point at which the function of the messenger came to be spoken of as the production of a Book
cannot be precisely determined, since the word kitab kitab is frequently used in various ways, and the
transition from quran qurYan to kitab kitdb may have been gradual. In so far as 'the Book' came into
existence, the beginning of it may have been sura 2, which opens with the words: alif 'Alif, lam Lam,
mim Maem. That is the Book, in which there is no doubt, guidance for the pious. . . .' After an
introduction of a general nature addressed to believers, and mentioning unbelievers and Hypocrites,
the story of Adam is given, followed by an appeal to the Israelites (that is, the Jews of Medina). This
would be appropriate as the commencement of the Book. It is also to be noted that in suras, 37, 10,
11, 12, 13, 14, 15-all those up to this point which have opening letters-the letters are immediately
followed by an assertion about 'the Book'. It may well be, then, that these suras were given something
like their present form as parts of the Book. Sura 2 contains material which must have been revealed
before the break with the Jews, and therefore before the battle of Badr. Since the sending down of the
quran QurYan is connected with the battle of Badr, it is unlikely that the Book can have been explicitly
begun until some time later, unless the quran QurYan and the Book were thought of for a time as
distinct and independent of one another. Once the production of the Book was under way, the
presumption is that earlier material was incorporated into it.

It can be safely asserted that the Book was never completed. Indeed it is possible that the work of
producing it was abandoned, that is, the arranging in an appropriate order of the previously revealed
passages. The necessities of a community fighting for its life against external enemies and the
constant demand for administrative decisions about its internal affairs and the structure of its social



life meant that the rearrangement of earlier revelations could be given only a low priority. It is likely
that the larger part of our present quran QurYan was left by muhammad Mugammad in the form in
which we have it, as suggested above. The present text would then substantially represent the Book,
and so the Book must have contained (in principle) all that had come to muhammad Mugammad by
revelation. On Bell's assumption of a quran QurYan limited to certain passages suitable for liturgical
recitation, passages which had been included in this limited quran QurYan might have been further
revised to fit them for inclusion in the Book. He suggested that this might have happened in the case
of suras 13 and 14; in sura 12 he thought that the two openings-verse 3 and verses 1 and 2-belonged
to the quran QurYan and the Book respectively. The Book was thus to be the complete corpus of his
revelations, comprising the sign-passages, the punishmentstories, the restricted quran QurYan and
any further passages which might be revealed to him. Thus the conception of 'the Book' is in fact the
conception of the quran QurYan as we now have it.

5. Other names

Certain other words are also used in the quran QurYan for what is revealed. These emphasize
different aspects of the message, but are not so cenfral as the terms already considered.

(a) tanzil tanzeel. The word tanzil tanzeel is the verbal noun from nazzala, 'to send down', and so
means 'the sending down'. It is noteworthy that the phrase tanzil tanzael | kitab Fkitdb occurs in the
headings of suras 32, 39, 40, 45, 46, all of which except 39 have mysterious letters. The heading of
41, however, runs: ha yQéY mim Maem, a tanzil tanzael from the Merciful . . . a Book...; and tanzil
tanzael might therefore mean 'what is sent down' or 'a revealed message'. There is something similar
in 20.4/3 and 36.5/4 (where it is perhaps an alternative heading) and also in 26.192, 56.80/79 and
69.43. In so far as this word may be regarded as a name for the quran QurYan or part of it, it
emphasizes its revealed character. It usually occurs in proximity to the terms 'quran QurYan' or 'Book’
or both.

(b) dhikr, dhikra dhikra, tadhkira. These nouns are from the verb dhakara, 'to remember, to mention’,
which in the second stem dhakkara has the meaning 'to remind, to admonish'. Inseveral passages
muhammad Mugammad is instructed to remind or admonish people, and in 88.21 he himself is called
an admonisher, mudhakkir. The three nouns cited are often used in association with this sense of the
verb; dhikr is thus found in 7.63/1; 69/7; 12.104; 38.87; 68.52 and 81.27; dhikra dhikra is found in
6.69/8, 90; 11.114/6, 120/1 and 74.31/4; tadhkira is found in 69.48; 73.19 and 76.29. In so far as
these words are applied to the revealed message or a part of it the aspect intended is obvious ard
was certainly present. Indeed in 38.1 the quran QurYan is described as dhu dhé dhdhikr, 'having the
reminder'. It should be noted, however, that these words have a rich semantic development in Arabic
religious writing. Even in the quran QurYan dhikr has sometimes [as in 2.200/196 5.91/3; 62.9; 63.9]
the sense of public or private worship. This usage might be influenced by Hebrew or Syriac where
words from cognate roots are used to denote parts of or kinds of religious service; but it could be a
simple development of one of the meanings of dhikr Allah in Arabic, namely, man's remembrance of
God.

(c) furgan furgan. The word furgan furgan, which occurs seven times in the quran QurYan, appears to
be derived from the Jewish-Aramaic purgan purgan or, more probably the Syriac purgana purgana
with the basic meaning of 'salvation'. 13 The Arabic root faraga, 'to separate’, however, may have
affected the precise connotation of the word. It is mostly associated with revelation, and for this
reason has often been regarded as an alternative name for the quran QurYan. The occurrences of the
word may be classified as follows:

(1) the furqan Furgan as something given to Moses
2.53/0: .. . when we gave Moses the Book and the furgan Furqgan.

21.48/9: We gave Moses and Aaron the furgan Furgan and illumination and a reminder for those who
show piety.

(2) the furqan Furgan promised to the Muslims (before Badr)



8.29: O believers, if you show piety towards God, he will appoint for you a furgan Furgan and will
absolve you from your evil deeds and will forgive you.

(3) the furgan Furgan is sent down to muhammad Mugammad on the day of Badr 8.41/2: . . . if you
have believed in God and what we sent down to our servant on the day of the furgan Furgan, the day
the two parties met.

2.185/1: . . . the month of ramadan Ramadén in which the quran QurYan was sent down as guidance
for the people and as Evidences of the guidance and of the furgan Furgan.

(4) other references to the sending down of the furgan Furgan to muhammad Mugammad

3.3/2: he has sent down to thee the Book with the truth, confirming what was before it, and he sent
down the Torah and the Evangel aforetime as guidance for the people, and he sent down the furgan
Furgan.

25.1: Blessed be he who has sent down the furgan Furgan uponhis servant that he may be to the
worlds a warner.

These occurrences of the word appear to come in revelations which may be dated shortly before and
after the battle of Badr. 14 In 8.29 (which on general grounds is dated about the time of Badr) the
furgan Furgan has not yet been received by the Muslims, whereas 8.41/2 identifies the Day of the
furgan Furgan with the Day of Badr. The passage containing 2.53/0 is an appeal to the Jews to
prepare for the Last Judgement by accepting the guidance from muhammadMugammad, and must
be much earlier than Badr; and 2 1.48/9 is probably of similar date. The root faraqa is used in 5.25/8
in a prayer to God to 'separate’ or 'discriminate’ (fa-fruq) between Moses (with Aaron) and the
reprobate people, where the implication probably is that the brothers are not to suffer for the sins of
the people. In another account [7.145/2-156/5] of the giving of the tablets of the Law to Moses and the
incident of the calf (with which the furgan Furqan is connected in 2.53/0), the worshippers of the calf
are treated differently from those who did evil and repented [151/0-153/2]; and this is a discrimination,
even if the root faraqa is not used. In view of the words in 156/5 'we have become Jews (in devotion)
towards thee', it is further possible that the furgan Furgan is to be thought of as the separation of a
community of believers from the unbelievers. Just before Badr the Muslims had been concerned to
distinguish themselves from the Jews as a community, and at Badr a 'separation' was made between
the Muslims and the Meccan pagans. 15

In the last resort, however, the meanings suggested, such as 'salvation’, 'deliverance' and 'separation’
do not wholly fit the last three passages in the above list in that these include the word 'sent down'
(nazzala, anzala). By this time these words had become almost technical terms for 'revelation' of a
message by an angel intermediary; and it is difficult to see how an event such as a victory in battle
could be 'sent down' in this way. Could it perhaps be the conviction of divine approval and acceptance
which came to muhammad Mugammad on the day of Badr, though not necessarily in any form of
words other than the quran QurYan? If so, itis also possible that it was in the same month of
ramadan Ramadan that the quran QurYan as a whole was 'sent down' in a single night (as discussed
above); and this might explain the connection of the quran QurYan and the furgan Furgan. The
interpretation of the verses mentioning the furqan Furqgan is highly speculative, however, and not
altogether relevant to the present subject. In so far as there is a conclusion here, it is that, if the
furgan Furgan is a part of the quran QurYan, it is the aspect of it expressing the significance of the
victory of Badr-the deliverance of the Muslims and their separation from the unbelievers, the
assurance of divine approval, the establishment of the Muslims as a distinct community. It can also be
asserted with confidence that the term furqan furgan continued in use for only a short period; and the
reason for this is presumably that the significance of Badr for the Muslims changed somewhat after
the reverse at uhud Ugud and again after the later successes.

quran



Chapter 9: The Doctrines of the Quran
1. The doctrine of God 1

The doctrine of God is central to the quran QurYan. Like the Bible the quran QurYan assumes the
existence of God and does not argue for it. In the earlier passages the points that are emphatically
asserted are that God is good and that he is all-powerful. These points are supported by calling
attention to the 'signs' in nature (as explained in the first section of the previous chapter). All sorts of
natural phenomena have been ordered in such a way that they contribute to the maintenance of
human life and to the comfort and convenience of individuals. It is in accordance with the emphasis
on God's goodness that the suras of the quran QurYan commence with the formula 'In the name of
God, the Merciful, the Compassionate'.

God's omnipotence appears above all in his power to create. He is the creator of everything-of the
heavens and the earth and what is between them [13.16/17; 50.38/7; etc.]. The alleged deities of the
pagans are unable to create anything [25.3; 46.4/3], not even a fly [22.73/2]. The creation of a thing
comes about when God says to it 'Be'; 'when he wills a thing, he simply says to it "Be" and it is'
[40.68/70 and frequently]. This is not unlike the fiat ascribed to God in the Bible-'and God said, Let
there be light; and there was light' [Genesis, 1.3]. It should be noted, however, that there is a great
difference in emphasis at this point between the Bible and the quran QurYan. The Biblical doctrine of
creation is essentially what is found in the first chapter of Genesis, that is, the initial or original
creation of the universe. The six 'days' of creation are indeed mentioned in the quran QurYan [32.4/3;
41.9/8-10/11; etc.]; but they are given far less prominence than in the Bible. Most of the descriptions of
creation in the quran QurYan are of God's continuing activity in the present. What is usually regarded
as the first revelation [96.1 f.] runs: 'Recite in the name of thy Lord who created-created man from a
blood-clot' (or embryo). Thus God's creative power is regarded as being present in the origination of
every human being. Moreover it is not restricted to origination, but also manifests itself in the various
transformations which occur in the course of development; thus God 'creates' each stage of the
embryo from the previous one. 2

The greater part of the quran QurYan (though not the early passages) emphasizes that God is the
only deity and that he has no peers or partners. This insistence is in opposition to the beliefs of the
Arab pagans of the time. Among these beliefs three strands may be noticed. Many of the nomads had
scant belief in the traditional deities and are rather to be described as humanists of a kind. Then there
appear to have been polytheists as these are commonly conceived; that is, they acknowledged a
number of gods all roughly equal. It has commonly been assumed by students of Islam that this was
the main form of paganism which was being attacked by the quran QurYan. Careful reading of a
number of passages, however, shows that there was a third type of belief among the more thoughtful
of muhammad Mugammad's contemporaries. They acknowledged the existence of allah Allah as the
supreme god, but regarded the other 'gods' as lesser divine beings. 3 In some cases they may have
held that these lesser deities were intercessors with the supreme god [39.3/4]. The assertions of the
quran QurYan about the idols vary in emphasis. Sometimes they appear to be regarded-doubtless
because this was the view of the hearers-as angels or even jinn; 4 but at other times they are
declared to be mere names employed by men without any authorization. 5 It should also be noted that
the term 'daughters of God' applied to certain deities 6 does not imply the type of family relationship
found in Greek mythology but stands for a more abstract relationship; the interpretation of the phrase
is roughly 'lesser divine beings subordinate to the supreme deity', or 'lesser beings sharing in the
quality of divinity'.

That God is one and unique is appropriately the first article of the Islamic Confession of Faith or
Testimony (shahada shahada): 'there is no deity but God ' (la 14 ilaha ildha illa illa llahu lIdhu). This
formula is found in the quran QurYan exactly in 37.35/4 [cf. 47.19/2]; and similar assertions, such as
'there is no deity but he', are frequent. The negative side o this doctrine is the insistence on the
heinousness of shirk, 'giving partners' (sc. to God) or 'associating' (sc. other beings with him). In later
Islam it was generally agreed that the one sin which excluded a man from the community of Muslims
was shirk; by it he became a mushrik, an 'associater' or 'polytheist'. The word commonly translated



'infidel' or 'unbeliever is kafir kafir, with the corresponding noun kufr. Since kufr seems to have meant
originally 'ingratitude’, it may be that the meaning of 'unbelief' came from the idea that not to
acknowledge the signs of God's power and goodness and to worship him was a mark of ingratitude.
The opposite of the kafir kafir is the 'believer' or mumin muYmin who acknowledges the signs and
who has iman a&man, 'belief' or 'faith’, In the quran QurYan the common word for a follower of the
quranic QurYanic religion is mumin muYmin; the word muslim meaning 'one who surrenders or
submits himself (to God)' is less frequent and only occurs in later passages.

The omnipotence of God is sometimes asserted in what to the European appear to be extreme forms.
Man's will is completely subordinate to God's will, so that man cannot do or will anything unless God
wills it. With regard to accepting the Reminder or believing men are told that 'you will not so will
except it be that God wills'. 7 In other respects also God's will overrides the wills of men. Sometimes it
appears to be his previous decree or determination of something, as when it is said of Lot 'we
delivered him and his household, except his wife, whom we had decreed (qaddarna qaddarna) to be
of the lingerers' (27.57/8). On the other hand, God may be the real agent of events which appear to
be the work of human agents. Thus God is asserted to be the author of the victoryat Badr: 'you
(Muslims) did not kill them, but God killed them, and you (muhammad Mugammad) did not shoot (sc.
arrows) when you shot, but God shot' [8.17]. The corollary of this belief in the overriding will of God is
that no harm can come to a man except what God wills. When in muhammad Mugammad's later
years the Muslims complained if they suffered any misfortune, he was told to say to them: 'nothing will
befall us except what God has written (decreed) for us' [9.51;cf. 57.22].

God's overriding control of events is also expressed through various subordinate conceptions such as
his guidance, favour or help on the one hand, and on the other his leading astray (idlal idlal) and
abandoning (khidhlan khidhlan) and placing a seal on the hearts. A few examples maybe given:

If God wills to guide a man, he enlarges his breast for islam islam, surrender (to God), and if he wills
to lead a man astray, he makes his breast narrow and contracted . . . [6.125]. Had God willed he
would have made you one community; but he leads astray whom he will and guides whom he will
[16.93/5].

If God helps you (yansur kum yanaur-kum), there is none to overcome you; but if he abandons you
(yakhdhul-kum), who indeed will help you after him? [3.160/54].

Had it not been for God's bounty and mercy (fadl fadl, ragma) towards you, you would have followed
Satan except a few [4.83/5; cf. 24.21].

The teaching of the quran QurYan as a whole, however, maintains human responsibility at the same
time as it asserts divine omnipotence. This is really implicit in the doctrine of the Last Judgement; and
later Muslim theologians argued that God's justice (which the quran QurYan asserts) would not allow
him to punish anyone for an act for which he was not responsible. There are also many passages
which show that God's activity of guiding or leading astray follows upon unsatisfactory actions or
attitudes on the part of the individuals concerned.

By this (simile God has coined) he leads astray many and by this he guides many; and he leads
astray only the evildoers [2.26/4].

Those who do not believe in God's signs, God does not guide [16.104/6].

Truly | (God) am forgiving to him who repents and believes and acts uprightly, and who also accepts
guidance (ihtada ihtada) [20.82/4].

How will God guide a people who disbelieved after believing?... God does not guide the wicked
people [3.86/0].

In the end, then, the quran QurYan simply holds fast to the complementary truths of God's
omnipotence and man's responsibility without reconciling them intellectually. This is basically also the



position of the Bible, though many western Christians have placed the chief emphasis on man's
responsibility where most Muslims would have placed it on God's omnipotence.

The names of God have tended to play a large part in later Islamic thought, following on the verses in
the quran QurYan which state that to God belong the most beautiful names (asma alasmay husna al-
gusna) [7.180/79; 17.110; 20.8/7; 59.24]. A list was later compiled of ninety-nine names, and these
were used as the basis of meditations, especially in association with the subha subga or 'rosary'. The
names are found in the quran QurYan, though some are not in the exact form given in the list; and
there are also names in the quran QurYan not usually included in the list, of which there are different
versions. 8 A common feature of quranic QurYanic style is to have a verse ending with two names of
God, such as "Thou art the Knowing, the Wise' [2.32/0].

While the ninety-nine names are descriptive, there is also a proper or denotative name allah allah,
which is added at the beginning or the end of the list of ninety-nine. It is probably contracted from the
Arabic al ilah al-ilah, 'the god' or 'the deity', though some modern scholars have preferred to think that
it was derived from the Aramaic or Syriac alaha alaha. Inscriptions and pre-Islamic poetry show that
the word was in use in Arabia before Islam. It could have stood for 'the god' of a particular tribe, or for
'the supreme god' in which men were coming to believe, or for 'God' in the monotheistic sense. 9 The
quran QurYan presupposes that most men already believe in the existence of allah Allah, and by its
teaching restricts the word to its monotheistic interpretation.

One of the other names ar rahman ar-Ragman, 'the Merciful', approaches at times in the quran
QurYan the status of a proper name. It is also known from inscriptions to have been used in Arabia
before muhammad Mugammad's time, and seems to have been employed by at least some of the
'‘prophets' who appeared at the close of muhammad Mugammad's life. A similar word is common in
Jewish writings and is occasionally found in Syriac; but adoption from these sources is unlikely, since
the form of the word could be a regular Arabic one. Moreover, the occurrence of the word asa proper
name is most frequent not in the earliest passages but in the suras of Noldeke's second Meccan
period, such as sura 19. 10 Hubert Grimme 11 suggested that the use of this name is associated with
an emphasis on God's mercy, rahma ragma, and also that this emphasis corresponded to the
tensions arising among the Muslims from failure and persecution and indicated a growing knowledge
of the Christian scriptures in particular. About this there can be no certainty. The sudden appearance
of this name remains something of a mystery; but its disappearance may have come about because
ignorant persons tended to think that allah Allah and ar rahman arrRagméan were two separate gods,
as is indeed mentioned as a possibility by Muslim commentators on 17.110:

Say: Call on God or call on the Merciful; however you call upon him, his are the beautiful names.
2. Other spiritual beings

Even if the ordinary nomadic Arab did not take belief in the gods seriously, he was fully convinced of
the existence of jinn (singular jinni jinnae, 'genie’). 12 These were shadowy spirits who seldom
assumed a distinct personality or name. They were associated with deserts, ruins and other eerie
places, and might assume such forms as those of animals, serpents and other creeping things. They
were vaguely feared, but were not always malevolent. Though created from fire and not, like man,
from clay [55.14/13f.; 15.26f.], their end is likewise to serve or worship God [51.56]. Messengers are
sent to them from God [6.130], and they may become either believers or unbelievers [72.11, 14; etc.].
It is asserted that on one occasion a company of jinn listened to muhammad Mugammad proclaiming
the quran QurYan and that some of them became Muslims [72.1-19; cf. 46.29/8-32/1]. The
unbelievers among them may go to Hell [6.128; 11.119/20; 32.13; 41.25/4], but it is not explicitly
stated that the believers may go to Heaven.

A madman was majnun majndn, that is, affected by jinn; but jinn sometimes assisted men to special
knowledge [cf. 37.36/5]. The word for 'poet ', shair shayir, seems to imply that he was inspired by
some such being, since it means 'one who is aware' or 'one who perceives'. The kahin kahin or
'soothsayer' may have had his own special prompter, a spirit or genie, who inspired him to give
answers on all sorts of questions. The oracles which the kahin kahin gave his clients were often
cryptic, garnished with oaths to make them more impressive, and usually couched in saj sajy
(rhythmic and assonanced prose) resembling the earlier passages of the quan QurYan. The oracles



might give prognostications for the future, the solution of past mysteries, or decisions on litigious
questions. 13 Superficially muhammad Mugammad was not unlike men of this class, and the quran
QurYan therefore finds it advisable to deny that he was a kahin kahin or inspired by jinn [52. 29; cf.
69.42]. Many varieties of jinn were known to the Arabs, but only the ifrit yifraet is separately mentioned
in the quran QurYan [27.39].

Angels are frequently mentioned, though not in the earliest passages. The Arabic word, malak
malYak, and more particularly its plural malaika malaYika, is thought to have been derived from
Ethiopic, but was probably familiar to the Arabs before muhammad Mugammad's time. In the popular
mind angels and jinn were roughly identified: and it is instructive that at one point the quran QurYan
says Iblis was one of the jinn [18.50/48] whereas elsewhere he is spoken of as a fallen angel [2.34/2;
7.11/10; etc.]. The quran QurYan speaks as if the conception of angels had been accepted by some
pagans, since they are said to demand an angel as messenger [41.14/13; cf. 43.53], or had adopted
angels as objects of worship or goddesses [43.19/18f.; cf. 37.149-53; 53.28]; but it is also possible
that it is only the quran QurYan (and not the pagans) which asserts that the beings worshipped by the
pagans are in fact angels.

The angels are subordinate and created beings [21.26]; they are messengers of God [15.8; 35.1] and
in particular the bearers of the revelation, a function which sometimes is said to be performed
collectively [16.2; 97.4] and sometimes by Gabriel especially [2.97/1; cf. 81.19-25]. The angels are
also watchers over men and recorders of their deeds [13. 11/12; 82.10-12], and they call in the souls
of men at death [16.28/30, 32/4]. It is presumably as recorders that they are present on the Day of
Judgement [2.210/06; 39.75; 69.17]. They also surround the throne of God and sing his praises [40.7;
42.5/3]. Apart from Gabriel the only angel named is Michael in 2.98/2. There is also mentioned,
however, along with the angels a mysterious being called 'the Spirit', ar ruh ar-rég, or 'the faithful
Spirit' [only in 26.193]. Where it is associated with the angels it is best regarded as one of them [as in
16.2; 40.15; 70.4; 78.38; 97.4]. Later Muslim exegetes take the Spirit to be Gabriel, and in view of its
special connection with muhammad Mugammad himself and with revelation in general there would
seem to be no objection to this identification [42.52]. The quranic QurYanic use of the word ruh rég,
however, raises many problems which cannot be dealt with here. 14

Contrasted with the angels are the demons or satans (shayatin shayapaen, sing. shaytan shaypan).
Just as the believers have angels as guardians and helpers [8.9, 12; cf. 6.61], so a demon is assigned
to each unbeliever and prompts him to evil [19.83/6; 43.36/5-39/8; cf. 23.97/9f.; 7.27/6; 41.25/4].
There are some references to a contemporary belief that the demons tried to observe the inhabitants
of Paradise by stealth and were driven away by stones which appear to men as shooting stars [15.16-
18; 37.6-10].

Besides the ordinary demons there is ash shaytan ash-shaypan, who might be taken to be the demon
par excellence, and so the Devil or Satan. In the quran QurYan shaytan ash-shaypan or Satan is
apparently the same person as iblis Iblaes. He is an angel deposed for his pride in refusing to worship
the man whom God has just created [2.34/2-36/4; 7/11/10-22/1; etc.]; the one who refused to worship
is always iblis Iblaes, but Satan is often mentioned in a later verse. After his refusal, however, he is
allowed by God to tempt men, to urge them to evil and unseemliness, and to make evil deeds seem
fair to them [17.61/3-64/6; 2.168/f; 8.48/50; 16.63/5]. He whispers in the breasts of men [7.20/19;
20.120/18; 114.4-6], and may even insinuate something into the messages revealed to prophets
[22.52/1]. His footsteps are not to be followed for he is a betrayer of men [25.29/31], and will repudiate
their service at the last [14.22/6f.]. There has been much discussion of whether shaytan shaypan is
an Arabic word or not, and no agreement has been reached. It is clear that the word was in use in
Arabic in pre-Islamic times, but it may have meant a snake or a being something like the jinn. Even if
the word is Arabic, the singular seems to have been influenced in meaning by the Hebrew satan
Sapan, probably through the Ethiopic shaytan Shaypan. This development may also have been pre
Islamic. 15

3. Prophethood; other religions

The quranic QurYanic conception of the messenger (rasul rasél) and prophet (nabi nabse) has
already been described in chapter 2, section 3. It was an essential part of this conception that the
message brought to muhammad Mugammad from God by the angels was basically the same as



messages brought to other prophets, especially those named in the 'punishment stories'. In some
passages the impression is given that each messenger is sent to a different community, and that
when the community rejects the message and is punished it disappears. This holds in the case of the
Arabian prophets, the 'people of Lot', and others. On the other hand it is recognized that there is at
least a genealogical continuity in the case of some of the prophets: 'God chose Adam and Noah, the
family of Abraham and the family of imran yImran above the worlds, descendants one of the other . . .
[3.33/0]. Further problems arose for the community of Muslims as they had further contacts especially
with the Jews of Medina and heard these deny the similarity of the quran QurYan and their scriptures,
In the last year or two of muhammad Mugammad's life as his rule expanded northwards the Muslims
experienced comparable hostility from Christians.

When muhammad Mugammad first went to Medina he received messages for 'the pemle of the Book'
(that is, primarily the Jews), as in 5.15/18 and 19/22. When it became clear that the Jews were not
going to recognize his prophethood, he was encouraged by the thought that they had in the past
rejected and killed messengers who had been sent to them [3.181/77-184/1; 5.70/4]. Another point
was that the Jews and Christians put themselves in a false position by rejecting one another 'though
they both recite the Book' [2.113/07]. The difficulty that there were basic differences between the
quran QurYan on the one hand and on the other the scriptures of the Jews and Christians (usually
called the Torah and the Evangel or Gospel), and the further difficulty of differences between the
Torah and the Evangel, were met apparently by regarding these scriptures as only part of the Book
[3.23/2; 4.44/7, 51/4], and even holding that they had divided up the quran QurYan [15.90f; cf.
23.53/5]. The Jews in particular were also accused of concealing part of the scriptures [2.4 2/39, 76/1,
140/34, 146/1, 159/4, 174/69; 3.71/64; 5.15/18; 6.91]. In some cases this seems to have meant that
they concealed verses in the Bible foretelling the coming of muhammad Mugammad as a prophet
[7.157/6; 61.6]. In other passages the Jews are accused of deliberately 'corrupting'or ‘altering' the
scriptures [2.75/0; 5.13/16,41/5], and from the examples given in 4.46/8f. this seems to mean playing
with words to make fun of the Muslims. 16 In later times this doctrine of the 'corruption’ (tahrif tagreef)
of the Jewish and Christian scriptures was developed in such a way that Muslims generally came to
regard the existing texts as valueless.

Corresponding to these criticisms of the People of the Book is the positive conception of 'the religion
of Abraham'. The essence of this religion is surrender or submission (islam islam) to the Lord of the
worlds [2.130/24f.]. The person who practises it is a hanif ganaef or-which is practically the same
thing-a muslim (as noted on p. 151 above). {Editor's note: the original book referenced "p. 15", but
that is not the right text; page 151 seems to have been the author's intent.} Thus it can be said that
Abraham was neither a Jew nor a Christian but a hanif gangef and muslim [3.67/0]. This leads to the
conception of three parallel religions [as in 5.44/8-50/5], firstly that of the Torah given to Moses, then
that of the Evangel given to Jesus, and then that of the quran QurYan given to muhammad
Mugammad. The Evangel 'confirms' the Torah, and the quran QurYan 'confirms' the previous two
scriptures; but Jews, Christians and Muslims will each be judged by their own revelation. Apart from
the charges of concealment and corruption of the scriptures already mentioned, the quran QurYan
seems to be criticizing Jews and Christians for 'dividing up their religion and becoming sects'
[6.159/60]. muhammad Mugammad and his followers are certainly following the true religion of
Abraham [4.125/4; 6.161/2; 16.123/4; 22.78/7]; and this virtually implies that Jews and Christians are
not, though the developed form of the doctrine that they had 'corrupted the scriptures' did not appear
until some time after muhammad Mugammad's death.

In general the teaching of the quran QurYan is in accordance with that of the Old Testament. Such
differences of detail as there are in the story of Joseph and in ceremonial matters are peripheral.
There is no mention of the writing prophets, though their concern for social justice is present. The
Biblical title of 'Messiah' (masih masaeg) is accepted and applied to Jesus, but there appears to be
little realization of its original significance. Indeed the chief point of difference between the quran
QurYéan and the Old Testament is the absence from the former of any profound conception of
sacrifice and a sacrificing priesthood.

On the other hand, there are considerable differences between the quran QurYan and the New

Testament. It should be noted, however, that so far as the actual statements of the quran QurYan are
concerned, the differences are not so great as they are sometimes supposed to be. Modernscholars,
Christian and Muslim, tend to read later controversies into the wording of the quran QurYan. Thus the



rejection of the doctrine that 'God is one of three' [5.73/7] is usually taken to be a denial of the
Christian doctrine of the Trinity; yet strictly speaking what is rejected is a doctrine of tritheism which
orthodox Christianity also rejects. Similarly the rejection of the fatherhood of God the Father and the
sonship of God the Son is strictly speaking a rejection of fatherhood and sonship in a physical sense;
and this Christianity would also reject. The Virgin Birth is taught [19.16-33/4], but is interpreted simply
as a miracle. The denial that Jesus died on the cross [4.157/6-159/7] is primarily a denial that the
crucifixion was a Jewish victory; but, in line with the absence of the conception of sacrifice, it means
that the quran QurYan never speaks of the atonement or saving work of Jesus. 17

4. The doctrine of the Last Judgement

After the doctrine that God is one the doctrine of the Last Judgement may be reckoned the second
great doctrine of the quran QurYan. In essentials this is the doctrine that on the Last Day men will be
raised to life and will appear before God to be judged and to be assigned to Paradise or Hell
according as their deeds are mainly good or mainly bad. In some respects this Judgement, as
affecting the world as a whole, corresponds to the catastrophe which overtakes particular unbelieving
communities in the punishment-stories. The designation of muhammad Mugammad as a 'warner' may
refer either to the temporal catastrophe or to the eschatological Judgement, but the emphasis varies
from time to time. The eschatological Judgement is implied by such early verses as 'to thy Lord is the
return' [96.8] and 'rise and warn . . . the Wrath flee' [74.2, 5]; but the vivid pictures of the terrors of the
Last Day come first in later Meccan passages, especially in those of what Bell called 'the early quran
QurYan period'.

The climax of history, when the present world comes to an end, is referred to in various ways. Itis
yawm ad din ad-deaen, 'the Day of Judgement', al-yawm akhir al-akhir, 'the Last Day', yawm giyama al-
giyama, 'the Day of Resurrection’, or simply as saa as-saya, 'the Hour'. Less frequently it is yawm fasl
al-faal, yawm jam al-jamy or yawm at talaqi at-talagee, that is, 'the Day of Distinction' (when the good
are separated from the evil), 'the Day of the Gathering' (of men to the presence of God) or 'the Day of
the Meeting' (of men with God). The Hour comes suddenly [6.31; 7.187/6; 12.107; 22.55/4; 43.66;
47.18/20]. Itis heralded by a shout [sayha dayea, 36.53], by a thunderclap [sakhkha dakhkha, 80.33],
or by the blast of a trumpet [69.13; 74.8; 78.18; in 39.68 a double blast]. A cosmic upheaval then
takes place. The mountains dissolve into dust, the seas boil up, the sun is darkened, the stars fall,
and the sky is rolled up. God appears as Judge, but his presence is hinted at rather than described.
He is in the midst of the angels arranged in ranks [78.38; 89.22/3] or circling his throne and praising
him [39.75]. Many of the details mentioned have parallels in Jewish and Christian literature, though
there are also specifically Arabian features, like the neglect of the ten-month-pregnant camels in 81.4;
but there is nowhere a parallel to the quranic QurYanic picture as a whole.

The central interest, of course, is in the gathering of all mankind before the Judge. The graves are
opened and human beings of all ages, restored to life, join the throng. The quran QurYan, however,
does not assert a natural immortality of the human soul, since man's existence is dependent on the
will of God; when he wills he causes man to die, and when he wills he raises him to life again. To the
scoffing objection of the Meccan pagans that former generations had been dead a long time and were
now dust and mouldering bones, the reply is that God is nevertheless able to restore them to life,
though they will have no knowledge of the time that has elapsed. The statements in 2.154/49 and
3.169/3f. that those who died fighting in God's cause are alive and present with him raise some
difficulties; but the simplest solution is to suppose that God has willed to restore them to life before the
general resurrection and has admitted them to Paradise.

The actual Judgement is also described, and different details are given prominence. The books with
the record of a man's deeds will be opened. His account will be handed to him and he will be asked to
read it-perhaps as happened in Meccan business practice. The good man & said to be given his book
in his right hand and the bad man given his behind his back or in his left hand [84.7-12; 69.19-32]. In
the earlier passages the criterion by which men are judged is apparently the relative weight of their
good and bad deeds when weighed in the balance [101.6/5-9/6; 7.8/7f.]. The Judgement, too, is
passed on the individual and the Judge is not influenced by a man's wealth or powerful kinsmen
[82.19; cf. 31.33/2; 35.18/19; 44.41; 5 3.38/9; 99.6]. In earlier times, indeed, it seems that whole
communities have gone to Hell as communities because they have shown solidarity in rejecting the
prophet sent to them. In later passages of the quran QurYan, however, the criterion tends to be belief



or unbelief, though this is fundamentally a moral and not an intellectual act. To accept a messenger
and his message is, in the quran QurYan, a moral act and the gateway to real uprightness of life and
conduct.

The result of the Judgement is either everlasting bliss or everlasting torment. There is no intermediate
condition. One passage has sometimes been taken to imply a middle state [7.46/4-49/7], but this
probably rests on a misinterpretation; 18 and the word barzakh [23. | 00/2], which was given a similar
meaning in later times, in the quran QurYan probably only means 'barrier'. Another passage says that
all men shall go down to hell-fire and that the pious shall then be delivered from it [19.71/2f.], While
this could imply a Purgatory in which the believers expiated or were purified from their evil deeds
before passing to their reward, it might mean only that all men are brought face to face with the pains
of Hell, though the pious as a result of the Judgement are exempted from them. There are thus only
the two destinations, Paradise and Hell; but it is sometimes hinted that there are distinctions within
Paradise. In 56.88/7-95/4 three classes are named: those who are brought near, the people of the
right and those who count false (and who are consigned to Hell); and in 8.4 'degrees in the presence
of their Lord' are said to await the true believers.

The abode of those who are condemned at the Judgement is jahannam, Gehenna or Hell. Other
names applied to it are al jahim al-jageem, 'the Hot Place', sagar (meaning unknown), sair sayeer, 'the
Blaze', laza laza, perhaps also 'Blaze' [70.15]. Most common of all names, however, is an nar an-nar,
'the Fire'. The torments in it of the damned are depicted with a great wealth of imagery. Many of the
details can be paralleled in Christian literature, such as the idea that the overseers of Hell and those
who administer punishment are angels (good beings commissioned by God to do so), and the idea
that the inmates of Hell will ask the inmates of Paradise for water [7.50/48]. On the other hand, there
are distinctively Arabian features, such as being given hot water to drink (probably) and being made
to eat from the tree of zaqqum zaqqdm; the latter is said to be a tree which grew in the hijaz dijaz and
had very bitter fruit.

In contrast the abode of the Just is al-janna, 'the Garden', often described as 'a Garden through which
rivers flow'". It is also designated jannat adn yadn, 'the Garden of Eden’, or jannat naim an-naysem,
'the Garden of delight', or simply an naim an-naysem. In some late passages firdaws occurs, a
singular form perhaps derived from the presumed plural faradis farddaes representing the Greek
paradeisos, or perhaps introduced into Arabic directly from Persian which is the ultimate source of the
Greek word. In Paradise the blessed enjoy luxuries of many kinds; they recline on couches, they eat
fruit, they have wine served to them by ever-youthful boys. The latter point, which has Christian
parallels, is interesting in the light of the later quranic QurYanic prohibition of wine-drinking. There are
also milk and honey and ever-flowing springs. In addition to these material joys the reward of the
pious has more spiritual aspects. They experience forgiveness, peace and the satisfaction of the soul
in God. Above all they are given the vision of God. 19

Western thought has made much of the houris (Arabic hur gdr) of Paradise, and indeed so also has
the Muslim popular imagination. These 'wide-eyed houris' are mentioned only four times in the quran
QurYan by name [44.54; 52.20; 55.72; 56.23/2]; but there are one ortwo other passages [especially
37.48/7; 38.52; 55.56-8; 56.35/4-40/39; 78.33] which describe the maidens who are to be companions
of the blessed. They are 'spotless virgins, amorous, like of age'; resembling hidden pearls or ruby and
coral, with swelling breasts, untouched by men or jinn, who modestly keep their eyes cast down and
are enclosed in pavilions. All these references are usually dated in the Meccan period, In the Medinan
period there is mention of 'purified spouses' [2.25/3; 3.15/13; 4.57/60], but it is not clear whether these
are the houris or the actual believing wives. It is certainly the teaching of the quran QurYan that
believing men, women and children shall enter Paradise as families [13.23; 40.8; cf. 36.56; 43.70].
Since these images are attempts to suggest what is essentially beyond man's capacity to conceive it
is unnecessary to seek a single consistent picture. The fundamental assertion of the quran QurYan is
that the life of Paradise is one which satisfies man's deepest desires and which involves warm human
relationships.

5. Regulations for the life of the community

In addition to its doctrinal teaching the quran QurYan contains liturgical and legal or social
prescriptions for the life of the community of Muslims. These rules were greatly elaborated by Muslim



jurists in later times to constitute what is now known as 'Islamic law' or 'the sharia Shareeya'. The
present section indicates the general tenor of these rules without entering into details. The first four to
be mentioned belong to the fundamental 'religious' obligations which are often called 'the Five Pillars
of Religion'. The remaining pillar, usually the first to be named, is the shahada Shahada or Confession
of Faith which has already been described (p. 25, 149).

(a) Prayer or worship. Prayers in the sense of formal public worship (salat dalat) seems to have been
part of the practice of muhammad Mugammad's followers from the first. Opponents are said to try to
stop the practice [96.9f.]. The details of this formal worship were settled by the actual custom of
muhammad Mugammad and the first Muslims rather than by quranic QurYanic prescription. The
worship is essentially adoration and consists of a series of physical acts accompanied by certain
forms of words. The climax is when the worshippers touch the ground with their foreheads in
acknowledgement of the might, majesty and mercy of God. When the rules were standardized, it
became a duty for Muslims to perform the worship five times a day; but the five times are not
mentioned clearly in the quran QurYan. Evening, morning, twilight and noon are said to be
commanded in 30. 1/16f., and the afternoon prayer is held to be intended by the 'middle prayer'in
2.23 8/9. Daybreak, sunset and night are mentioned in various places [11.114/6; 17.78/80f.; 20.130;
50.39/8f.]. It is known from sura 73 that prayer for a large part of the night was a practice of the
Muslims at Mecca, but that this rule was later abrogated (by verse 20) so that rising at night ceased to
be obligatory. At first prayer was made facing Jerusalem, but at the time of the break with the Jews
the qibla or direction of prayer was changed to Mecca. 20 Special emphasis was placed on the
midday prayer on Fridays [cf. 62.9]. Prayers are always preceded by ablutions [4.43/6].

(b) Legal alms or poor-tax. This prescription, the zakat zakat, was perhaps originally a kind of tithe, as
much for the purification of the giver's soul as for the relief of the needy. The practice began at Mecca.
In Medina it was made incumbent on Muslims, presumably because of the difficult circumstances of
the poorer Emigrants and perhaps also because of necessities of state. The essential demands on
nomadic groups and others who wanted to become Muslims and allies of muhammad Mugammad
was that they should perform the salat dalat and give the zakat zakat. 21

(c) The fast of ramadan Ramadan. Fasting is not mentioned in the Meccan passages, but soon after
the Hijra to Medina the Jewish fast of the ashura AshéraY is held to have been prescribed for the
Muslims by 2.183/79. 22 This would be part of the process by which the Islamic religion was
assimilated to Judaism. After the break with the Jews the fast of the month of ramadan Ramadan was
substituted [2.185/1], possibly as a thanksgiving for the victory of Badr. 23 The fast consists of total
abstinence from food, drink, smoking and sexual intercourse from before sunrise until after sunset on
each of the thirty days of the month.

(d) The pilgrimage to Mecca. A pilgrimage to places in the neighbourhood of Mecca and perhaps also
to Mecca itself (hajj @ajj, umra yumra) was a pre-Islamic practice. About the time of the break with the
Jews this was taken into 'the religion of Abraham' [22.26/7-33/4; cf. 2.196/2]. After the slaughter at
Badr it was presumably dangerous for Muslims to go to Mecca. muhammad Mugammad was
prevented by the Meccans from making the pilgrimage in 628 as he had hoped, but was allowed to do
s0 in 629 by the treaty of hudaybiya al-dudaybiya [cf. 47.27]. Shortly after the conquest of Mecca in
630 the idolaters were forbidden to approach the kaba kaaba Kayba [9.28]; and Tradition says that
they were debarred from the pilgrimage a year later. The detailed regulations for the pilgrimage are
not recorded in the quran QurYan. 24

(e) Marriage and divorce. There are several passages in the quran QurYan dealing with marriage and
divorce. 25 The matter is complicated by the fact that previously some of the Arabs who became
Muslims had followed a matrilineal system of kinship. Associated with this were forms of polyandry in
which a woman had several 'husbands' and physical paternity was neglected. Thus the permission for
a man to have four wives [based on 4.3] is not the limitation of a previous unlimited polygamy but an
attempt to deal with the problem of surplus women (originally after the numerous male deaths at uhud
Ugud) while at the same time limiting a woman to one husband at a time. The Islamic system may be
considered a reform in that, when it was observed, the physical paternity of a child was always

known. Divorce was easy, but it was enjoined that after divorce a woman should spend a waiting-
period (idda yidda) before remarriage, and this enabled one to know whether she was pregnant by the
previous husband [2.226; etc.].



(f) Inheritance. The rules for inheritance were complex, doubtless because of the complexity of the
social situation. It was probably customary among the Arabs, or at least among the Meccans, to give
instructions before death about the disposal of the property [cf. 36.50]. In 2.180/76 the making of a will
becomes obligatory for Muslims; the will has to be witnessed, but it is not stated that it has to be
written. A few verses give succinct rules for the division of estates [4.11/12-14/18, 176/5]. The shares
of parents, children, brothers and sisters are laid down. No special privilege is given to the firstborn.
The right of women to hold property (of which there are instances in pre-Islamic times) is recognized,
and shares are prescribed for women-usually half of a man's share. No share is assigned to a widow,
but it was a duty to make provision for her [2.240/1]. The aim of these regulations was probably to
ensure that property which had hitherto been partly communal was fairly divided among the nearest
kin and was not appropriated by a strong individual.

(g) Food-laws. Several Meccan passages are directed against pagan foodtaboos, and characterize
as ingratitude the refusal to partake of the good things provided by God. The Jewish regulations about
clean and unclean animals and similar matters must have come to the notice of the Muslims after the
Hijra, and were doubtless found irksome. While the accession of the Jews to Islam was hoped for it
was laid down that food allowable for the People of the Book was allowable for the Muslims [5.5/7].
Later, as tension with the Jews increased, the quran QurYan asserted that the food-laws were a
punishment laid on the Jews by God for their rebelliousness, and so not applicable to the Muslims
[4.160/58; etc.]. Muslims were in fact given simple rules (especially 5.3/4) which are reminiscent of
those given to Gentile Christians in Acts, 15.29, but also include the prohibition of pork.

(h) Wine-drinking. Pre-Islamic poets boasted of their feats in wine-drinking. It was conspicuous luxury-
consumption, since wine made from grapes had to be brought from considerable distances and was
expensive. Apart from the fact that the trade was largely in the hands of Jews and Christians,
muhammad Mugammad had disagreeable experiences with followers who came drunk to publc
worship [cf. 4.43/6]. Though wine had been mentioned as one of the delights of Paradise, its evil
effects were also realized [cf. 2.219/6], and it was finally forbidden altogether [5.90/2].

(i) Usury. In a commercial centre like Mecca the taking of interest was presumably a normal practice.
The quranic QurYanic disapproval of interest belongs to the Medinan period and appears to be
directed against the Jews rather than against the Meccans. In 4.161/59 the Jews are accused of
having taken usury although they had been forbidden to do so. The most natural explanation of this
would be to suppose that in the first year or so after the Hijra the Jews had refused to give
contributions in response to muhammad Mugammad's appeal but had said they were willing to lerd
money at interest. By adopting this position they were refusing to acknowledge muhammad
Mugammad's claim to be proclaiming a religion identical with theirs; and this was probably a large
part of the reason for the prohibition of usury [10/2f.; cf. 2.275/6-28I]. 26

(j) Miscellaneous regulations. There are quranic QurYanic prescriptions on many other matters, some
important, others apparently of less moment, though none is treated at any length. Slavery, which had
been common in Arabia, was accepted as an institution, but it was laid down that slaves should be
treated kindly [4.36/40],and provision was made for the liberation of a slave, which was regarded as a
pious act [24.33]. 27 Contracts are to be fulfilled [5.1], and debts are to be recorded in writing [2.282].
Adultery and fornication are to be severely punished, but a charge of adultery must first be proved by
four witnesses [4.2-4, 13]; theft is punished by the cutting off of a hand [5.38/42]. There is the
prohibition of the gambling practice called maysir, in which lots were drawn for the various portions of
a camel which was to be slaughtered [2.219/6; 5.90/2]. Appropriate conduct is indicated for those who
meet the Prophet in public audiences or private interviews [49.1-5; 58.12/13; etc.]. There are rules for
the division of the spoils after razzias [8.1, 41/2; 59.6-10]. In short the quran QurYan gives, at least in
outline, a solution of the practical difficulties of the growing community in so far as previous custom
was inapplicable. 28

When later Muslim scholars worked out a complete system of law, they had to take into consideration
muhammad Mugammad's practice as well as the prescriptions of the quran QurYan. In many cases
muhammad Mugammad had adopted some practice without any specific revelation as a basis and
probably by modifying previous custom. In this way, although there are many legislative passages in
the quran QurYan, it is not the sole source of Islamic law.
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Chapter 10: Muslim Scholarship and the Quran
1. Interpretation and exegesis

The work of Muslim scholars on the text of the quran QurYan was described in a previous chapter
and need not be mentioned here. Ignaz Goldziher in his magistral study of the history of the exegesis
of the quran QurYan 1 insisted that even work on the text involved a form of interpretation, and of this
he gave examples. This stage merges into the 'traditional' interpretation. The quran QurYan is full of
allusions, which were presumably clear at the time of its revelation, but were far from clear to later
generations. Thus men appeared who claimed to know who was referred to in a particular passage,
and what the incident was which occasioned a passage. In such matters it was easy to allow oneself
to be carried away by imagination, and there were many unreliable purveyors of stories. Eventually,
however, careful scholars sifted out the accounts which might be regarded as authentic, showing how
and when a particular passage was revealed. This became a subdivision of the discipline known as
'the occasions of revelation' (asbab asbab nuzul an-nuzdl). The standard work on this subject is taken
to be that of wahidi al-Wagidee (d. 1075), of which there are now printed editions. This work is
complemented by that of the later quranic QurYanic scholar suyuti as-Suydpae (d. 1505), entitled
lubab Lubab nuqul an-nuqdl fi fae asbab asbab nuzul an-nuzdl, which has also been printed. In the
early period there was also much irresponsible elaboration of quranic QurYanic stories, using Biblical
and extracanonical Jewish and Christian material, Arab legend, and often sheer invention.

As time went on, especially after non-Arabs became Muslims, it became necessary to have
explanations of verses and phrases of the quran QurYan whose meaning had ceased to be obvious.
It was necessary to show the precise meaning of a rare word or the correct way to take a grammatical
construction or the reference of a pronoun. The first great name in quranic QurYanic exegesis, and
indeed the founder of the discipline is held to be ibn abbas Ibn-yAbbas, a cousin of muhammads
Mugammad's, who was from ten to fifteen years old in 632 and who lived until about 687. Such was
his reputation, however, that all sorts of interpretations were falsely ascribed to him to gain
acceptance for them, and thus little can be known with certainty about his views. It appears to be the
case, however, that he employed the method of referring to pre-Islamic poetry in order to establish the
meaning of obscure words. 2 A less sceptical view of early quranic QurYanic exegesis has recently
been put forward by a Turkish Muslim scholar, Fuat Sezgin. 3 On the basis of the much greater
number of manuscripts now known containing a tafsir tafsaer or quran QurYan-commentary by an
early author Sezgin argues that it is possible to form a good idea of the teaching of at least several
pupils of abbas Ibn-yAbbas. Most of these manuscripts, however, have not yet been carefully studied,
and it is too early to know whether they will yield information of much significance.

The earliest important commentary on the quran QurYan which is extant and readily accessible is the
great work of the historian muhammad Mugammad jarir ibn-Jaraer at tabari ap-bPabarae (d. 923), first
printed in Cairo in 1903 in thirty volumes and reprinted more than once. As the title (jami Jamiy bayan
al-bayan an yan tawil taYweel quran al-QurYan) suggests, this is a compendium of all that was best in
the earlier 'traditional exegesis'. For most verses of the quran QurYan at tabari ap-babarae gives not
merely his own interpretation but also quotes the statements of abbas Ibn-yAbbas and other early
authorities, in each case with the isnad isnad or chain of transmitters through whom it has come to
him. There may be a dozen authorities or more for a single difficult phrase. At many points the
authorities differ, and there at tabari ap-bPabaree, after expounding the opposing views and giving the
supporting statements puts forward his own view and his reasons for it. 4 From this vast work it would
be possible to gain much information about the interpretations given by earlier commentators such as
hasan al-Jasan basri al-Baarae (d. 728); but it is not certain that the results would be commensurate
to the efforts involved, since the most distinctive points of exegesis might well have been omitted. The
manuscripts mentioned by Sezgin with the views of early interpreters may have been compiled by
later scholars from works such as that of at tabari ap-Pabarze.



There are numerous other commentaries on the quran QurYan, of which lists will be found in the
reference works of Brockelmann and Sezgin. Only a few of outstanding interest need be mentioned
here.

A commentary which modern scholars are finding of increasing value is that of zamakhshari az
Zamakhsharze (d. 1143), entitied al kashshaf Al-kashshaf an haqaiq sagaYiq at tanzil at-tanzael, 'The
unveiler of the realities of revelation'. Officially zamakhshari az-Zamakhsharae has not had much
influence in the Islamic world because he belonged to the group of heretical theologians known as the
mutazilites Muytazilites, who ascribed greater freedom to the human will than did the Sunnites and
denied the hypostatic existence of the divine attributes. Only at a very few points, however, do his
theological views affect his interpretation of the quranic QurYénic text; and on the other hand he has
the great merits of profound grammatical and lexicological knowledge and a sound judgement.

What has often been regarded, especially by European scholars, as the standard commentary on the
quran QurYan is that called anwar Anwar at tanzil - tanzael wa asrar wa-asrér at tawil at-taYweel, 'The
lights of revelation and the secrets of interpretation', by baycdawi al-Baycdawae (d. 1286 or 1291).
This was intended as a manual for instruction in colleges or mosque-schools, and therefore aims at
giving in concise form all that was best and soundest in previous commentaries, including important
variant interpretations. To a great extent baycdawi al-Baycdawee follows zamakhshari az-
Zamakhsharae, though in his zeal for conciseness he sometimes beammes cryptic. He belonged to the
main stream of Sunnite philosophical theology, and therefore removed zamakhshari az
Zamakhsharae's mutazilite Muytazilite errors. A European edition of this work in two volumes was
published at Leipzig in 1846 and 1848, edited by H. L. Fleischer; and two sections (those on suras 3
and 12) have been translated into English, although owing to the nature of the material they are
barely intelligible to those who are not also studying the Arabic text. 5

Between zamakhshari az-Zamakhsharee and baycdawi al-Baycdawae came the theologian fakhr ad
din Fakhr-ad-Daen razi ar-Razee (d. 1210), who among many other works wrote an extensive
commentary of the quran QurYan. The distinctive feature of this commentary is that it includes long
philosophical and theological discussions on many matters in accordance with the writer's standpoint,
that of the later asharite Ashyarite school of Sunnite philosophical theology.

A popular short commentary is that of the jalalayn Jaldlayn or 'the two jalals Jalals', namely, jalal ad
din Jalal-ad-Din mahalli al-Magalli (d. 1459) who began it, and his pupil, the great scholar jalal ad din
Jalal-ad-Din suyuti as-Suydtee (d. 1505), who completed it. This gives the gist of the accepted views
in the briefest possible form.

As a modernizing theological movement has developed in the Islamic world during the last century
this has been reflected in a number of new commentaries. 6 In Egypt the most notable is tafsir Tafsaer
manar al-Manar, the work of a group of scholars associated with the periodical manar Al-Manar 7;
while from the Indian subcontinent comes the impressive work of Mawlana Abul-Kalam Azad. 8

2. The theologians

As was seen above (chapter 4, section 4) the dramatic form of much of the quran QurYan is that it is
the direct speech of God. Even where this is not the case, as in passages spoken by angels, the
assumption is that they say what they have been commanded to say by God. In the theological
discussions about to be described, however, the case of verses commanded by God but not
'dramatically' spoken by him was not distinguished from the first. Both sides took it for granted that in
the quran QurYan God was speaking.

Itis not clear how the discussion began. 9 Some European scholars thought that it had grown out of
Christian thinking about 'the Word of God'; but, while some ideas may have been suggested from this
quarter, it will be shown that the discussions were not academic but related to important intra-Islamic
political questions. It might have been considered obvious that, since the quran QurYan had appeared
at certain points in time during the last twenty years or so of muhammad Mugammad's life, it could
not be regarded as having existed from all eternity. Nevertheless in the caliphate of mamun at
MaYmdn (813-33) one finds many of the central body of Sunnite theologians maintaining that the



quran QurYan is the eternal and uncreated word or speech of God. (The Arabic is kalam kaladm allah
Allah, properly 'the speech of God' and to be distinguished from kalimat allah Allah, 'God's word', a
phrase applied to Jesus in 4.171/69.) Other persons, notably the mutazilite Muytazilite theologians
who were in favour with mamun al-MaYmén, opposed to this the thesis that the quran QurYan was
the created speech of God and was not eternal. The opposition between these two points of view
became such that before the end of the reign of mamun aFMa¥Ymén an Inquisition (mihna migna) was
established, and all persons in official positions like judges and provincial governors were required to
affirm publicly that they believed that the quran QurYan was the created and not uncreated speech of
God. The Inquisition continued fitfully until shortly after al-Mutawakkil came to the throne in 848.

At first sight it seems strange that an abstruse theological point of this kind should have political
repercussions. An examination of the situation, however, shows that it was linked with a power
struggle between what may be called the 'autocratic' bloc and the 'constitutionalist' bloc, each of which
represented several bodies of common interest grouped together. The theological dispute specially
affected the ulema or religious scholars on the constitutionalist side and the secretaries or civil
servants on the autocratic side. The latter were inclined towards the views of the shiite Shaeyite sect,
part of which at least insisted on the charismatic or divinely inspired quality of the ruler of the
community of Muslims. If this point was accepted, it meant that the ruler by his personal inspiration
would be able to override the religious law as hitherto understood and practised. At the same time the
power of the civil servants and administrators would be increased. The ruler's power would be all the
greater if it was also agreed that the quran QurYan was created, since what was created by God was
dependent only on his will, and he could presumably have willed to create it otherwise.

On the other hand, if the quran QurYan was the uncreated speech of God and (as they also
maintained) an eternal attribute of his being, it could not be changed and could not be set aside even
by the ruler of the Muslims (whose special charisma or inspiration was not accepted by those who
held this view). It followed that the affairs of the Islamic empire must be ordered strictly in accordance
with the provisions of this eternal speech of God. Since the accredited interpreters of this eternal
speech of God were the ulema, it further followed that acceptance of the uncreatedness of the quran
QurYan enhanced the power of the ulema at the expense of that of the civil servants.

The policy of the caliph mamun al-MaYmén and his immediate successors, of which one expression
was the establishment of the Inquisition, may be regarded as a compromise. Although belief in the
createdness of the quran QurYan was insisted on in opposition to the constitutionalist bloc, the
demands of the autocratic bloc were by no means fully accepted. Thus neither bloc was altogether
satisfied with the compromise. Most of the ulema weakly submitted to the demand to make a public
affirmation of the new doctrine, although ahmad Agmad hanbal ibn-Janbal refused to do so and
suffered as a result, and one or two men lost their lives. 10 It was not this protest, however, which led
to a change of policy under al-Mutawakkil but the failure of the compromise to remove the tensions
within the caliphate. The abandonment of the Inquisition was one of several steps by which the
heartlands of the Islamic world were made predominantly Sunnite and have remained so, with the
exception of Persia, until the present day. The uncreatedness of the quran QurYan became a central
point of dogma, with the practical corollary that the ordering of state and society was based in
principle on the shariah sharia Sharaeya or revealed law as contained in the quran QurYan
supplemented by the Traditions about muhammad Mugammad's standard practice. Theological
discussion passed on to such ramifications of the dogma as the question whether man's uttering (lafz)
or pronouncing of the quran QurYan was created or uncreated; but such matters belong rather to the
history of theology. 11
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Chapter 11: The Quran and Occidental Scholarship
1. Translations and studies

The scholarly concern of Europeans with the quran QurYan may be said to have begun withthe visit
of Peter the Venerable, Abbot of Cluny, to Toledo in the second quarter of the twelfth century. He
became concerned with the whole problem of Islam, collected a team of men and commissioned them
to produce a series of works which together would constitute a scholarly basis for the intellectual
encounter with Islam. As part of this series a translation of the quran QurYan into Latin was produced
by an Englishman, Robert of Ketton (whose name is often deformed into Robertus Retenensis) and
was complete by July 1143. Unfortunately this translation and the companion works did not lead to
any important developments of scholarly Islamic studies. Numerous books were written in the next
two or three centuries, but Islam was still the great enemy, feared and at the same time admired, and
what was written was almost exclusively apologetics and polemics, sometimes verging on the
scurrilous and the pornographic. 1

The upsurge of energy at the Renaissance, the invention of printing and the advance of the Ottoman
Turks into Europe combined to produce a number of works on Islam in the first half of the sixteenth
century. These included an Arabic text of the quran QurYan, published at Venice in 1530, and the
Latin translation of Robert of Ketton, published along with some other works at Bale in 1543 by
Bibliander. 2 Interest continued in the seventeenth century, and among various books which
appeared there may be mentioned the first translation of the quran QurYan into English (1649); this
was made by a Scotsman, Alexander Ross who also wrote a book on comparative religion, and was
based on a French translation and not directly on the Arabic. 3 A new standard of scholarship was
reached by the Italian cleric Ludovici Marracci who in 1698 at Padua produced a text of the quran
QurYan based on a number of manuscripts, accompanied by a careful Latin translation. Marracci is
said to have spent forty years of his life on quranic QurYanic studies and was familiar with the chief
Muslim commentators. A comparable level of scholarship was attained by George Sale, whose
English translation, accompanied by a 'Preliminary Discourse' giving a brief objective account of
Islam, appeared at London in 1734. Sale's interpretation was based on the Muslim commentators,
especially baydawi al-Baydawee, and was accompanied by explanatory notes. There have been many
subsequent editions of this book, and the translation and notes are still of value. 4

The nineteenth century saw further advances in quranic QurYanic scholarship, beginning with Gustav
Flugel's edition of the text in 1834, of which there have been many subsequent editions, some being
revised by Gustav Redslob. The chief advances in the study of the quran QurYan were made by
persons who were also, and indeed primarily, interested in the life of muhammad Mugammad. The
first of these was Gustav Weil whose biography of muhammad Mugammad (1843), unfortunately not
based on the best sources, was followed by a Historische-kritische Einleitung in den Koran (Bielefeld,
1844, second edition 1878). The two successors of Weil, Aloys Sprenger and William Muir, both spent
many years in India and there found older and better sources for the biography. To Sprenger belongs
the credit of first discovering these sources and realizing their importance. His first essay in biography
appeared in English at Allahabad in 1851, and was not completed, being ultimately replaced by a
three-volume work in German, Das Leben und die Lehre des muhammad Mogammad (Berlin, 1861
25). Some 36 pages in the introduction to the third volume are devoted to the quran QurYan,
discussing the distinction between Meccan and Medinan suras and the collection of the quran
QurYan. Muir followed in Sprenger's footsteps, but, as noted on p. 112, went more thoroughly into the
chronology of the suras. His conclusions on this question were contained in an essay on the 'Sources
for the Biography of Mahomet' which was attached to his Life of Mahomet (London, four vols., 1858
61; subsequently abridged and revised in various editions); and they are stated more fully in The
Coran, its Composition and Teaching; and the Testimony it bears to the Holy Scriptures (London,
1878).

The growing interest in Islamic studies in Europe led the Parisian Académie des Inscriptions et Belles-
Lettres in 1857 to propose as the subject for a prize monograph 'a critical history of the text of the
quran Coran'. It was specified that the work was to 'rechercher la division primitive et le caractére des
différents morceaux qui le composent; déterminer autant quil quYil est possible, avec laide [Yaide des
historiens arabes et des commentateurs et dapres dYaprés I'examen des morceaux euxmémes, les
moments de la vie de muhammad Mahomet aux quels ils se rapportent; exposer les vicissitudes que



traversa le texte du quran Coran, depuis les rézitations de muhammad Mahomet jusqua jusquYa la
récension définitive qui lui donna la forme ol nous le voyons; déterminer dapres dYaprés I'examen
des plus anciens manuscrits la nature des variantes qui ont survécu aux récensions'. The subject
attracted three scholars: Aloys Sprenger; the Italian Michele Amari, who was beginning to make a
name for himself as the historian of Islamic Sicily; and a young German Theodor Néldeke who in
1856 had published a Latin disquisition on the origin and composition of the quran QurYan. The latter
scholar won the prize, and an enlarged German version of the prize-gaining work was published at
Gottingen in 1860 as Geschichte des quran qorans Qorans, and became the foundation of all later
quranic QurYanic studies.

The subsequent history of Noldeke's book is itself a veritable saga. In 1898 the publisher suggested a
second edition; and as Noéldeke himself could not contemplate this, the task was entrusted to a pupil,
Friedrich Schwally. Schwally took up the task with traditional German thoroughness; but because of
the thoroughness and for various other reasons the publication of the second edition was spread out
over many years. The first volume, dealing with the origin of the quran QurYan, eventually appeared
at Leipzig in 1909; and the second, on 'the collection of the quran QurYan', in 1919. Schwally,
however, died in February 1919, after virtually completing the manuscript, and it had to be seen
through the press by two colleagues. Schwally had also done no more than preliminary work for a
third volume on the history of the text, but his successor at Kénigsberg, Gotthelf Bergstrasser, agreed
to make himself responsible for the volume. Two sections of the volume (about two-thirds of the
whole) were published in 1926 and 1929. A further quantity of important material had come to light by
this time and delayed the third section. Next Bergstrasser died unexpectedly in 1933; and it fell to yet
another scholar, Otto Pretzl, to bring the work to completion in 1938, sixty-eight years after the first
edition and forty years after the first suggestion of a second edition. It is truly a remarkable work of
scholarly cooperation, and deservedly maintains its position as the standard treatment of the subject,
even though some parts of it now require revision.

Néldeke's 1860 volume by no means exhausted the problems of quranic QurYanic study. He himself
made further contributions, notably in the opening section 'Zur Sprache des Korans' (pp. 1-30) of his
Neue Beitrage zur semitischen Sprachwissenschaft (Strassburg, 1910). Hartwig Hirschfeld after some
earlier work on the quran QurYan published in 1902 in London his New Researches into the
Composition and Exegesis of the Qoran, of which something has been said above (p. 112). The
'socialist' biographer of muhammad Mugammad, Hubert Grimme, in connection with his work on the
biography, pursued independent lines of research into the composition and chronology of the quran
QurYan as described above (p. 112). While the twentieth century has seenmany further books and
articles on the quran QurYan, the most notable work of a general kind has been Koranische
Untersuchungen by Josef Horovitz (Berlin, 1926), which deals with the narrative sections of the quran
QurYan and the proper names. Arthur Jeffery's Foreign Vocabulary of the quran QurYan (Baroda,
1938) is a useful reference volume, summarizing much previous work and making fresh contributions;
there have of course been many advances in the last thirty years. His Materials for the Study of the
Text of the quran QurYan (p. 44 above) is a mark of his interest in the field in which Bergstrasser was
also working. The volume containing Ignaz Goldziher's lectures on Die Richtungen der islamischen
Koranauslegung (Leiden, 1920) is outstanding in its field (cf. p. 167 above).

In the last half-century three men have devoted a large part of their time to quranic QurYanic studies.
The oldest of these, Richard Bell, set out the first-fruits of his work on the quran QurYan in the form of
lectures on The Origin of Islam in its Christian Environment (London, 1926). The major results of his
work, though in a slightly incomplete form, are to be found in his translation-The quran QurYan:
Translated, with a critical re-arrangement of the Surahs (two vols., Edinburgh, 1937, 1939).
Unfortunately it has not proved possible to publish the mass of notes which he left, explaining in detail
the reasons for his conclusions. This lack is partly made good by his articles (mentioned in the list
below) and partly by his Introduction to the quran QurYan (Edinburgh, 1953), of which the present
volume is a revised version.

In the case of Régis Blachére the study of the life of the prophet, entitled Le Probleme de Mahomet
(Paris, 1952) and based on the premiss that the quran QurYan is the only reliable source, appeared
after the other work on the quran QurYan. This latter was focussed on a translation: Le Coran:
traduction selon un essai de reclassement des sourates (three vols., Paris, 1947-51). The dating and
arrangement of the suras has already been discussed (p.112). The first of the three volumes is



entirely devoted to an introduction, of which a second edition was published separately in 1959. This
deals with the collection of the text, the variant readings, the history of the text and similar matters.
Specially valuable is the section on 'amélioration graphique' or improvement of the script, since this
includes the results of the study of existing ancient copies of the quran QurYan.

It is well known to the colleagues of Rudi Paret that he has been working for many years on the quran
QurYan. As in the case of Bell a small book of a general kind came first: muhammad Mohammed und
der quran Koran (Stuttgart, 1957). This is a short account of the life of the prophet which for the most
part passes over the military and political aspects and concentrates on the religious aspects,
especially those for which there is quranic QurYanic material. He has also published some articles,
such as 'Der quran Koran als Geschichtsquelle' (Der Islam, xxxvi/1961, 24-42). At the centre of his
work, however, has been the quran QurYan itself; and a complete German translation appeared in
four 'Lieferungen' between 1963 and 1966 at Stuttgart. The interpretation of each term has been
based on an exhaustive comparison of all the instances of it and of cognate terms throughout the
quran QurYan. The reader may thus have a high degree of confidence that he has been given an
accurate rendering of what the quran QurYan meant for the first hearers. There is no structura
analysis, apart from a division into paragraphs; and there are no notes apart from explanatory
additions to the text and footnotes giving a literal rendering where for the sake of style or clarity the
main translation is somewhat free. Further publications are promised in the shape of a commentary or
discussions of various problems. It is to be hoped that these, which will indeed be the 'crown of a
lifeswork' will not be long delayed.

Of English translations of the quran QurYan those by J. M. Rodwell (1861) and E. H. Palmer (1880)
were not without merit, but are now passed over in favour of more recent ones. That of Marmaduke
Pickthall (The Meaning of the Glorious quran Koran, an explanatory translation; London, 1930),
though it does not read well, is interesting as the work of an Englishman who became a Muslim and
had his translation approved by Muslim authorities in Cairo. Another translation by a Muslim is that in
the Penguin Classics (1956), The quran Koran, by N. J. Dawood, an Iragi with an excellent command
of English. His translation is very readable, since his aim is that it should always be meaningful to a
modern man, but this leads to some departures from the standard interpretations. The most
satisfactory English translation so far is that of Arthur J. Arberry of Cambridge. He first published The
Holy quran Koran, an Introduction with Selections (London, 1953), which was an experimental
translation of selected passages using various methods. This was followed in 1955 by a complete
translation entitled The quran Koran Interpreted (two volumes, London). The method adopted for this
was to put the whole into short lines, regardless of the length of the Arabic verses but varying to some
extent according to the subject-matter. The diction is carefully chosen; and the translation as a whole
has managed to suggest something of the grace and majesty of the original Arabic. The present
writer's Companion to the quran QurYan (London, 1967), based primarily on the Arberry translation, is
intended to provide the English reader with a minimum of explanatory notes.

The following is a small selection of useful books and articles not otherwise mentioned in the text or
notes of this volume. A fairly complete list of articles will be found in the relevant sections of J. D.
Pearson's Index Islamicus, 1906-1955 (Cambridge, 1958) and supplements. Books as well as
articles, mostly with brief comments, are listed in Abstracta Islamica, published annually as a
supplement to Revue des études islamiques (Paris). Books and articles up to 1922 are discussed in
the work of Pfannmdiller mentioned in note 2 to this chapter.

Older works:

Christian Snouck-Hurgronje: 'La Iégende quran qoranique qoranique d'Abraham et la politique
religieuse du Prophéte muhammad muhammad Mohammed' (1880; French translation by G. H.
Bousquet, Revue africaine, 95 [1951], 273-88).

I. Schapiro: Die haggadischen Elemente im erzahlenden Teile des quran qurans Korans (first section
only), Leipzig, 1907.

J. Barth: 'Studien zur Kritik und Exegese des quran qorans Qorans', Der Islam, vi (1915-16), 113-48.



B. Schrieke: 'Die Himmelsreise muhammad Muhammeds', ibid. 1-30.

Wilhelm Rudolph: Die Abhangigkeit des quran gqorans Qorans von Judentum und Christentum,
Stuttgart, 1922.

W. W. Barthold: 'Der quran Koran und das Meer', Zeitschrzfl der deutschen morgenlandischen
Gesellschaft, 83 (1929), 37-43.

Karl Ahrens: 'Christliches im quran Qoran: eine Nachlese', ibid. 84 (1930), 15-68, 148-90.

Heinrich Speyer: Die biblischen Erzéhlungen im quran Qoran, Grafenhainichen, 1931 (reprinted
1961).

D. Sidersky: Les origines des légendes musulmanes dansle quran Coran, Paris, 1933.
K. Ahrens: muhammad Muhammedals Religionsstifter, Leipzig, 1935.

Articles by Richard Bell on quranic QurYanic subjects (complete list):

‘A duplicate in the quran Koran; the composition of Surah xxiii', Moslem World, xviii (1928), 227-33.
'Who were the hanifs Ganifs?’, ibid. xx (1930), 120-4.

'"The Men of the araf Ayraf (Surah vii: 44)', ibid. xxii (1932), 43-8.

"The Origin of the id yld adha al-Ad@éa’, ibid. xxiii (1933), 117-20.

'Muhammad's Call', ibid. xxiv (1934), 13-19.

'Muhammad's Visions', ibid. xxiv. 145-54.
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2. Problems facing the non-Muslim scholar
(a) The question of truth.

When the question is asked, 'ls the quran QurYan true?" it has to be countered by another, 'What
does that question mean?' Before we can say whether the quran QurYan is true or not, we have to
clarify our minds on the whole problem of the relationship of language to experience and more
particularly to religious experience or, better, to man's experience of life in its totality, This is a vast
subject which can only be adumbrated here.

A starting-point might be a distinction between a cerebral knowledge of religious ideas and an
experiential knowledge of these same ideas. This distinction is found in other fields also. A student
may be taught the scientific account of the various things that happen to a man's body when he is
drunk; but, if he has lived a sheltered life, has never been slightly drunk, and has never seen a drunk
man, his knowledge remains cerebral. The point is even more obvious with sexual intercourse. The
person who has had no actual experience cannot from reading novels or scientific textbooks form an
adequate idea of the 'feel' of the experience. The person without experience may have a perfect
cerebral knowledge, but only experience can give experiential knowledge.

The case of religious ideas is even more complex. The ideas may sometimes deal apparently with
objective external realities, sometimes with a man's inner states. Children brought up in a community
of the adherents of a religion normally acquire a cerebral knowledge of the ideas of the religion long
before they have an experiential knowledge. For one thing some of the profounder experiences
associated with religion come only to a few and only after the attainment of some degree of maturity.
For another thing, since one cannot point to interior states as one can point to external objects like
plants, a person may not always recognize in his experience the things of which he has cerebral
knowledge. One day it will come with a flash of illumination that This (in my present experience) is
that which | have known about for years'.

Normally a person can only reach important levels of religious experience through participating in the
life of the community in which he has been brought up and basing his activity on its ideas. There are
exceptions, but this is the normal case. It is not easy for a person brought up in a Christian
environment to appreciate the religious ideas of Islam, far less to make them the basis of a
satisfactory life. The same is true for the Muslim with Christian ideas. This means that it is Christian
ideas which give the Christian the best chance of attaining a richer and deeper experience, and
likewise Muslim ideas the Muslim. Moreover we know that some such experience has actually been
attained among both Christians and Muslims. At the same time we have no even approximately
objective criterion to decide whose experience of life is richer and deeper.

One of the effects on the scholar of studying a religion other than that in which he was brought up is
to produce a more sophisticated attitude in him. He no longer naively accepts words at their face
value. Phrases like 'the uncreated speech of God' or 'the comfort of the Holy Spirit', he now realizes,
do not mean a simple object in the way the phrase 'that tree' means the object at the end of the
garden. Rather he has come to understand that he is primarily concerned with realities, which enter
into 'man's experience of life as a whole', but at which language can only imperfectly hint, From this
sophisticated standpoint the scholar can regard the Christian and the Muslim as being both
concerned with the same realities-beyond-language, though each uses his own system of ideas and
of language to deal as best he can in his practical living with these realities. The scholar can further
see that both these systems are effective for those brought up in the community based on the system;
and fortunately he does not require to decide which is the more effective, since in his own practical
living he must make use-perhaps in a sophisticated form-of the system of ideas in which he was
brought up.

It follows from this that truth is to be regarded as belonging not to separate propositions in a book, but
to a whole system of ideas as embodied in the life of a community. Because this is so there is no
uncommitted standpoint from which different sets of ideas can be objectively compared. The only
possible comparison is one which is linked with a decision to abandon one s owncommunity and
attach oneself to some other. Such a decision, however, comes at a relatively naive level. At the more
sophisticated level of the scholar just described, he sees that the systems of ideas followed by Jews,



Christians, Muslims, Buddhists and others are all true in so far as they enable human beings to have
a more or less satisfactory 'experience of life as a whole'. So far as observation can tell, none of the
great systems is markedly inferior or superior to the others. Each is therefore true. In particular the
quran QurYan is in this sense true. The fact that the quranic QurYanic conception of the unity of God
appears to contradict the Christian conception of the unity of God does not imply that either system is
false, nor even that either conception is false. Each conception is true in that it is part of a system
which is true. In so far as some conception in a system seems to contradict the accepted teaching of
science-or, that of history in so far as it is objective-that contradiction raises problems for the
adherents of the system, but does not prove that the system as a whole is inferior to others. That is to
say, the quranic QurYanic assertion that the Jews did not kill Jesus does not prove that the quranic
QurYénic system as a whole is inferior to the Christian, even on the assumption that the crucifixion is
an objective fact.

What then is the non-Muslim scholar doing when he studies the quranic QurYanic system of ideas?
He is not concerned with any question of ultimate truth, since that, It has been suggested, cannot be
attained by man. He assumes the truth, in the relative sense just explained, of the quranic QurYanic
system of ideas. He is interested, however, in looking at these ideas in their relationships to one
another, at their development over the centuries, at their place in the life of the community, and similar
matters; and he also tries to express his thoughts and conclusions in 'neutral’ language which will
neither deny the truth of the ideas in the relative sense nor improperly assert their ultimate truth in
some naive sense.

(b) The question of sources.

Nineteenth-century European scholars were, as we now think, excessively concerned with the
attempt to discover the 'sources' of quranic QurYanic statements. Modern work on this subject may be
said to have begun in 1833 with the book (in German) of Abraham Geiger entitled What has
Muhammad taken from Judaism? 5 Numerous other scholars entered the lists, and there was quite a
battle between those who thought Judaism was the main source and those who thought it was
Christianity. Some of the more recent works will be found in the list above. Since the study of sources
has been objected to by Muslims, it seems worth while making some remarks of a general kind.

Firstly, the study of sources does not explain away the ideas whose sources are found, nor does it
detract from their truth and validity. Shakespeare's play of Hamlet remains a very great play even
after we have found the 'source' from which Shakespeare derived the outline of thestory. No more
does our knowledge of the source tell us anything of importance about the creative processes in
Shakespeare's mind, This is admittedly not an exact parallel with the quran QurYan, yet men have
often thought that there was some divine inspiration in the work of great poets and that we can
properly speak of a 'creative' process.

Secondly, even those who accept the doctrine that the quran QurYan is the uncreated speech of God
may properly study 'sources' in the sense of external influences on the thinking of the Arabs in
muhammad Mugammad's time. It is repeatedly asserted in the quran QurYan that it is 'an Arabic
quran QurYan'; and this implies that the quran QurYan is not merely in the Arabic language but is also
expressed in terms of the conceptions familiar to the Arabs. Thus 23.88/90 has frequently been
misunderstood by European scholars because it makes statements about God in terms of the
distinctively Arab conception of ijara ijara or 'the giving of neighbourly protection'. Again many of the
'narratives' of the quran QurYan are in an allusive style which presupposes that the hearers already
have some knowledge of the story.

If these two points are accepted, it will be seen that the study of sources and influences, besides
being a proper one, has a moderate degree of interest. It tells us something about the spread of ideas
and other cultural features in Arabia before the revelation of the quran QurYan. We can perhaps also
learn something of the general laws which cause peoples to take over certain ideas from their
neighbours and to reject certain other ideas. Such matters are of interest to students of the social
sciences and to like-minded general readers. Such a study of sources and influences, of course, also
raises theological problems for the Muslim, or rather gives additional complexity to old problems. The
doctrine of the uncreated quran QurYan already raises the problem of the relation of the eternal and
the temporal. It may be asserted that the temporal events mentioned in the quran QurYan are



eternally known to God, but this still leaves questions unanswered. How can imperfect human
language represent the perfection of divine thought? If it is held that language is created by God, this
seems to imply that God works through secondary causes; and the relation of these secondary
causes to God who is the primary cause of all events, is but another form of the relation between the
temporal and the external. Thus the problem has really only taken on another form.

The quran QurYan has been studied and meditated on for about fourteen centuries, and much has
been achieved. Yet in this strange new world of the later twentieth century when Muslims are in closer
contact with devout and convinced non-Muslims than at any time since the first century of Islam, there
is need for still further study of the quran QurYan and study along new lines; and this must be
undertaken by both Muslims and non-Muslims. 6



