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PREFACE

For more than a billion Muslims around the globe, the Qur’an reproduces God’s very own
words. To hear its verses chanted, to see its words written large on mosque walls, to touch the
pages of its inscribed text creates a sense of sacred presence in Muslim minds and hearts. For
countless generations, Muslim families have greeted a newborn baby by whispering words
from the Qur’an in the infant’s ear. For centuries, small children have begun their formal
education with the Qur’an. Seated around the teacher, they have learned to form the letters of
the Arabic alphabet and to repeat the words and phrases from which their own recitation of
the Qur’an will develop. In a religious culture that extols learning, those individuals who
acquire an advanced knowledge of the Qur’an are accorded profound respect. People who
commit all of the text to memory are treated with reverence. In fact, reverence marks most
Muslim interaction with the Qur’an, whether that be in silent prayer, public proclamation or
serious study.

A description of the Qur'an

For those with little previous exposure to the Qur’an it may be helpful simply to describe this
book. In the library of world scriptures, the Qur’an stands as one of the shorter entries. When
a textual tradition like the Buddhist canon of Pali, Sanskrit and Chinese scriptures is com-
pared to the Qur’an, the size differences are significant. Even the Hebrew Bible or the Chris-
tian canon of Old and New Testaments comprise much larger collections. In contrast, the
Qur’an is a fairly compact text of 114 sections. These sections or chapters, virtually all of
which begin with the introductory formula “In the name of God, the Merciful, the Compas-
sionate,” are called siras. The saras, in turn, are composed of verses or, in Arabic, ayat (sing.
aya). Individual saras can contain just a few verses or a few hundred. This variation in length is
noteworthy because the Qur’an uses length as an organizing principle. The canonical text is
arranged by roughly descending order of sara length. In other words, the longer saras appear
earlier in the text, the very shortest ones toward the end.

The contents of the Qur’an are varied and not easily categorized. Nor are they ordered in a
manner that systematic modern minds might prefer. You will not, for example, find separate
saras devoted to theological pronouncements, to rules for social and personal behavior, to
prayers and liturgical specifications, to narratives about past prophets, to warnings about the
last judgment and descriptions of heaven and hell or to polemical challenges directed toward
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those with other beliefs. You will, however, find all of these themes, as well as others, woven
through the various saras of the quranic text. In fact, the thematic complexity of the Qur’an
has spawned a genre of Islamic literature that seeks to extract and to categorize. Some of these
works attempt a comprehensive classification of qur’anic material under numerous headings
and subheadings while others concentrate upon a particular topic. In Muslim bookstores,
therefore, one finds books such as “What the Qur’an says about women” or “What the Qur’an
says about a just society.”

Just as there is thematic variation within the Qur’an, there is also stylistic diversity. While the
Qur’an contains relatively little sustained narrative of the sort to which readers of the Hebrew
Bible or Christian New Testament would be accustomed — the twelfth sara being the prin-
cipal exception — the language of the Qur’an is frequently strong and dramatic. Vivid imag-
ery and evocative similes abound. Oaths and dialogues combine with divine direct address,
whether to the prophet Muhammad, to those who believe his message or to those who reject
it. Terse, elliptical language alternates with more prolonged, prosaic passages. Prayers and
prophecy intermix with the proscriptions and prescriptions that must guide human action.

The full force of this rhetorical diversity, however, may not be available to those who read the
Quran in translation. It is an article of Muslim faith and belief that the Qur’an is the Quran
only in Arabic. When translated it ceases to be “God’s very own words” and becomes simply
an interpretation of the Arabic original. For this reason, whenever Muslims recite the Qur’an
in ritual prayer or other liturgical formats, they always recite it in Arabic. Nevertheless, there
are numerous translations of the Qur’an in most of the major languages of the world, includ-
ing English.

The study of the Quran

The long tradition of scholarship that the Quran has generated provides another indication of
the reverence that surrounds this text. Although the history of the text’s pronouncement and
transmission, as well as the relation of this history to that of its earliest phases of interpre-
tation, remain matters of scholarly controversy, there is no doubt that questions about the text
itself and reflections upon its meaning were a part of the quranic environment from its incep-
tion. Not unexpectedly, matters of language took precedence, and the first efforts at interpreta-
tion or exegesis involved providing synonyms and explanations for unfamiliar words. As would
be the case with a recited text, variant vocalizations appeared and the increasing number and
variety of these eventually prompted steps toward regularization. Not all earlier listeners were
equally prepared to understand the sometimes elliptical nature of qur’anic discourse. Indi-
vidual phrases required exegetical interpolation as did narrative passages of a more allusive
nature.

Other questions quickly arose: When, and in what circumstances, were certain verses re-
vealed? Who or what is intended by an ambiguous term or phrase? To whom or to what does a
particular pronoun refer? Who is being addressed by a specific passage and to whom should it
apply: to all believers, present and future, or to a restricted set of individuals? Is the intended
sense metaphorical or should the verse be understood literally? Are all parts of the Quran
equally comprehensible or are some parts more inherently obscure or problematic? Are there
connections between verses, either within a sara or across various parts of the Quran? Can a
passage elsewhere in the text help to explain the one under present examination? Are there
levels or layers of meaning in the text and are these accessible only to individuals with special
intellectual or spiritual training?
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Clearly what motivated this multiplicity of interpretive inquiries was more than a scholarly
interest in the scripture. Those with a thorough or intimate knowledge of the text were pressed
to provide answers to crucial questions about individual and group behavior. The words of the
Quran, understood as coming directly from God, guided social and religious practices within
the nascent Muslim community, so an adequate comprehension of the text was seen as essen-
tial to its correct application. But even the outlines of this early history remain a matter of
scholarly controversy. The question of “Islamic origins,” understood to include the first two
centuries of this new religious movement, is the most contentious topic within the field of
Islamic studies. Scholars, both Muslim and non-Muslim, debate over matters of chronology,
geography and source reliability. Assertions and counter-assertions about the Qur’an stand at
the center of these contentions.

A brief sketch of the earliest stages of both the promulgation and interpretation of the
Quran can only allude to these debates, rather than engage them directly. Many scholars feel
that the initial stages of both promulgation and interpretation of the Qur’an were oral. And
they were connected. In the midst of reciting a portion of the text, the reciter might stop to
provide synonyms for terms unfamiliar to his audience. He might also make associations be-
tween one part of the Quran and another or offer short explanatory glosses for passages that
seemed allusive and elliptical. Storytelling was another activity of the first generations and
apparently quranic recitation was frequently supplemented with associated narratives that
drew upon a common store of biblical, hagiographical and legendary material.

Seeking the connection between this oral-performative period and its written conveyance,
asking whether it was simultaneous or subsequent, raises all of the historiographical concerns
just mentioned. Much of the traditional scholarship about this era is drawn from sources that
postdate it by several generations. The paucity of extant textual and epigraphic material that
can be incontestably ascribed to much of the first Islamic century exacerbates the situation.
What some scholars see as an exciting era of rapid religio-political change that has been ade-
quately and reliably described by later Muslim historians, other scholars view as a period of
intense sectarian strife whose chronological and geographical specifics can only be dimly
glimpsed. And there are a range of scholarly perspectives that lie between these two extremes.

By the late ninth century, however, Muslim understanding of the Qur’an had reached a stage
of doctrinal and exegetical stabilization and the tendency in academic study of the Quran has
been to view this as a pivotal moment. Theological debates about the nature of the Qur’an,
about whether it was “created” or “uncreated,” had been sustained and surmounted. Gener-
ations of quranic interpretation, both oral and written, had produced a massive accumulation
of exegetical data, an accumulation captured in the key work that defines this moment. “The
compendium of explanations for the interpretation of the verses of the Qur'an” (7ami‘al-
bayan ‘an ta’wil ay al-Qur’an) was composed by the Baghdadt scholar Aba Ja‘far b. Jarir al-
Tabart (d. g10/923) and its most widely-available edition — it is still being reprinted — runs to
thirty volumes. Al-Tabart’s commentary on the Qur’an represents itself as the summation of
all previous exegetical activity. From the vantage point of this commentary and similar works
that followed it, later Muslim scholarship on the Qur’an looks back to the first centuries of its
history and tracks this history in a generational schema.

Within this schema, the prophet Muhammad himself assumes pride of place as the Quran’s
first interpreter. After his death, this primacy is passed to his closest followers, whom Islamic
history calls his Companions. Among the most prominent names of this exegetical generation
are: Ibn ‘Abbas, Ibn Mas‘ad, Ubayy b. Ka‘b and the fourth caliph, ‘Al b. Abt Talib. Quranic
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interpretation attributed to this period is also associated with the Prophet’s youngest widow,
‘A’isha. The next generation, that of the Followers according to traditional Muslim terminol-
ogy, includes names like Mujahid b. Jabr, ‘lkrima, Sa‘id b. Jubayr, al-Dahhak, Qatada b.
Di‘ama and ‘Ali b. Abt Talha. Later sources list all of these figures as students of Ibn ‘Abbas, a
Companion whom the tradition has honored as being “the Ocean” of exegetical knowledge.

Between these very early names and the compendium work of al-Tabart other important
figures entered the landscape of qur<anic interpretation: al-Hasan al-Basrt (d. 110/728), Muga-
til b. Sulayman (d. 150/767), Sufyan al-Thawr1 (d. 161/778), Sufyan b. ‘Uyayna (d. 196/811),
‘Abd al-Razzaq (d. 211/827), Sahl al-Tustart (d. 238,/896) and Had b. Muhakkim (d. ca. 290/
903). During the last several decades printed editions have appeared whose attribution to these,
and other, early scholars raises all the questions of redaction history and authorial retrojec-
tion that continue to preoccupy the study of Islamic origins. Nevertheless, continuing source-
critical work on this period should provide both greater security in the accuracy of attribution
and a more refined understanding of the lines of exegetical influence.

While al-Tabart’s commentary remains a fundamental source, the library of qur’anic inter-
pretation grew steadily in the centuries following its early tenth-century appearance. Both
Muslim and non-Muslim surveys of exegetical history tend to classify these works by doctrinal
or ideological orientation. Without attempting to be exhaustive | will group some of the major
names in this fashion to help orient readers of this encyclopaedia who are less familiar with the
field of qur’anic studies. Most closely associated with the approach of al-Tabart are: Aba
I-Layth al-Samarqgandi (d. 375,/985), Aba Ishaqg al-Tha‘labi (d. 427/1035), al-Baghawi (d. 516/
1122), Ibn ‘Atiyya (d. 541/1147), Ibn al-Jawzi (d. 597/1200), Ibn Kathir (d. 774,/1373) and al-
Suyatt (d. gr1/1505).

A more fluid categorization is that which identifies certain forms of interpretation as being
less concerned with conveying the exegetical dicta of the earliest Islamic centuries and more
interested in expressing particular theological or philosophical orientations. Muslim exegetical
history records a more mixed reception to this kind of interpretation. While the works of inter-
preters such as al-Qadr ‘Abd al-Jabbar (d. 415/1025), al-Zamakhshari (d. 538,/1144) and Fakhr
al-Din al-Razi (d. 606/1210) have been questioned or condemned, those of Ibn Habib al-
Nisabart (d. 406/1015), al-Baydawst (d. ca. 700/1301), al-Nasafi (d. 710/1310) and al-Khazin
al-Baghdadi (d. 742/1341) have received a generally favorable response.

Lists of the most famous Shi‘t commentators usually include al-‘Ayyashi (d. ca. 320/932),
al-Qummiu (fl. mid 4th/10th), al-Tast (d. 460/1067) and al-Tabarst (d. 548 /1153). While these
works do not represent an exegetical tradition that is completely divorced from that of Sunnt
commentary, they do mark their distinctiveness through reference to certain early authorities,
such as Ja‘far al-Sadiq (d. 148 /765) and other Shit imams, and through attention to particular
topics and modes of interpretation. ShiT Islam is, of course, no more monolithic than its Sunni
counterpart and there are important groups within Shi‘ism, such as the Isma‘ilis and the
Zaydis, who cherish a lineage of commentators within their own intellectual communities.

A far more diverse form of quranic commentary is that associated with “mystical” Islam or
Sufism. A very early figure in this tradition, Sahl al-Tustart, has already been mentioned.
Other important Saft commentaries are those of al-Sulami (d. 412/1021), al-Qushayr (d. 465/
1072) and Razbihan al-Bagli (d. 606/1209), as well as that published under the name of Ibn
al-‘Arabr (d. 638 /1240) but actually the work of a successor. Saft commentary is less likely
to attempt comprehensive exegetical coverage of the qurianic text than the other works that
have been mentioned. Often it records the spiritual insights and mystical illuminations that a
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particular word or phrase of the Qur’an has generated, either in the author’s mind or in the
minds of those whose thoughts he seeks to convey.

The selective nature of Saft commentary finds its counterpart in another exegetical genre
that also focuses chiefly upon only certain parts of the qur’anic text. Legal commentaries on
the Qur’an concern themselves primarily with those verses that have behavioral implications,
that mandate or prohibit various kinds of human activity. The principal works in this category
are those of al-Jassas (d. 370/981), llkiya al-Harrast (d. 504/1110), Muhammad b. ‘Abdallah b.
al-‘Arabrt (d. 543/1148) and al-Qurtubt (d. 671/1272). Mention of the two last-named scholars
on this list allows me to note the geographic and linguistic spread of qur’anic exegesis.

Both Ibn al-‘Arab1 and al-Qurtubt are from Andalusia, an area of the medieval Muslim
world that produced a rich intellectual heritage. They wrote in Arabic, as did all of the com-
mentators whose names have been mentioned thus far. But important exegetical work on
the Qur’an has certainly not been limited to Arabic. Persian and Turkish contributions are
complemented by those in the languages of south and southeast Asia and of sub-Saharan
Africa. Especially in more recent centuries the linguistic spread of this interpretive tradition
has become more pronounced. While the twentieth century witnessed the publication of major
commentaries in Arabic, such as those of Muhammad ‘Abduh and Rashid Rida, of Sayyid
Quitb, of al-TabatabaT — a Persian who wrote in Arabic — of Bint al-Shatt” and of Muham-
mad Mutawallt al-Sha‘raws, it also welcomed Urdu contributions by Aba I-A‘la al-Mawdadt
and Amin Ahsan Islahi, as well as a thirty-volume work by Hamka (Haji Abdul Malik Karim
Amrullah) in Bahasa Indonesian.

Southeast Asia, which is home to about one quarter of the world’s Muslim population, has
witnessed a contemporary resurgence of all forms of qur’anic studies. Recitation of the
Quran, for instance, takes the form of local, regional and national competitions for both men
and women, with qur’anic quiz shows as a popular part of these events. While quiz shows may
be a decidedly modern way to display expertise in qur’anic studies, the desire for comprehen-
sive attention to all aspects of the text and its conveyance has a very long history within Islamic
intellectual life. Although sequential commentary on the Qur’an constitutes an important part
of that history and is a major element of what Muslims like to call the “qur’anic sciences,” it is
by no means the only element.

Recitation itself has evolved into an elaborate set of disciplines that must be mastered in or-
der to insure the accurate and euphonious reproduction of the text. Students wishing to de-
velop this skill, whether native speakers of Arabic or not, spend years learning how to pro-
nounce every phonological element perfectly, how to pace the recitation properly and to pause
where required or suggested, how to render particular combinations of letters and to elongate,
with some syllables, the sound production for a precise duration. Along with assimilating the
rules of recitation, students also begin to memorize the Qur’an and many eventually can recite
all 114 saras from memory, as have generations of their predecessors.

At advanced levels, recitation of the Qur’an includes the acquisition of a thorough knowl-
edge of the various “readings” of the Quran. These represent yet another realm of the qur-
’anic sciences and one with very ancient roots. According to traditional accounts of the Quran’s
textual canonization, an acceptable range of variability eventually emerged and was ratified by
the scholarly community. While most printed texts of the Qur’an that are in circulation today
draw upon only one of these textual traditions, others remain alive and are sustained by vary-
ing numbers of adherents.

As the qurianic text continued to attract scrutiny from successive generations of scholars,
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other categories within the broad range of the quranic sciences became more standardized
and generated their own subgenres of scholarly literature. Attempts to provide historical con-
textualization for specific qur’anic passages created the “occasions of revelation” literature,
exemplified in a noted work by al-Wahidr (d. 468,/1076). The belief that the Qur’an contained
elements of its own abrogation, that some verses nullified the prescriptive force of others, gave
rise to an extensive interpretive and cataloguing effort that found expression in the works of
scholars like al-Zuhri (d. 124/742), al-Nahhas (d. 338,/949), Hibat Allah b. Salama (d. 410/1020)
and Ibn al-‘Ata’igr (d. ca. 790/1020).

Lexical examination led to yet further forms of categorization: qur’anic vocabulary deemed
“difficult” or “unusual” by virtue of its derivation or dialectical connection was collected in
works by Ibn Qutayba (d. 276,/889), al-Sijistant (d. 330,/942) and al-Raghib al-Isbahant (d. 502/
1108). Words with multiple meanings and words that function as synonyms are also treated by
Ibn Qutayba as well as by al-Damaghani (d. 478/1085) and lbn al-Jawzi. The more vexing
problem of semantic ambiguity prompted additional works of classification and textual cross-
referencing. Taken as a whole this exacting lexical scrutiny demonstrates a profound and reve-
rential engagement with the text, a reverence that is also evident in the rhetorical engrossment
that characterizes the developed qur’anic sciences.

From a very early period it has been a point of Muslim doctrine that the religious and rheto-
rical power of the Qur’an could never be replicated: the Qur’an, in the belief of Muslims, is
inimitable. Traditional literary criticism of the text concentrates upon elaborating the grounds
for this doctrinal declaration. As developed by classical scholars such as al-Rummani (d. 386/
996), al-Khattabi (d. 388/998), al-Baqgillani (d. 403/1013) and al-Jurjani (d. 470/1078), these
grounds are both substantive and stylistic. Muslims hold the Qur’an to be the ratifying miracle
of Muhammad’s prophethood because it contains information about the past and the future
and about God’s relations with the world that no human being could attain unaided. The
Muslim belief that Muhammad was illiterate adds additional force to this sense of supra-
human origin and content. But beyond such matters of content lies the emphasis upon the
aesthetic effectiveness of the Qur’an. Careful and painstaking analysis of the text isolated
relevant examples of genre forms and literary figures; it scrutinized patterns of rhyme and
assonance; it catalogued specific instances of word choice and arrangement. This scrutiny and
analysis intermingled with praise of the Quran’s overpowering eloquence. In fact, much of
the intricate dissection of the qur’anic text to be found in works on the “sciences of the Qur-
’an” could be viewed as an effort to explain the effect of quranic recitation upon the believer.
The rhetorical experience finds written manifestation in the extraordinarily detailed classifi-
cations produced by scholars such as al-Zarkashz (d. 794,/1392) and al-Suyati. Surveying the
eighty chapters of al-Suyatr’s monumental synthesis of the qur’anic sciences gives one a good
sense of textual scholarship as an act of abiding reverential attention.

Scholarship on the Qur’an was also produced by non-Muslims. Just as Muslim authors have
attended to the scriptural heritage of other religions, particularly Judaism and Christianity,
non-Muslim scholars have interested themselves in the Qur’an. Of course, much of this inter-
est was fostered by polemical concerns, a “know the enemy” mentality that became particu-
larly acute during periods of military hostility and intense economic competition. Even from a
very early period, verses or passages from the Qur’an were used by non-Muslims, in the time-
honored tradition of religious polemic, in an attempt to discredit its status as divine revelation
and to demonstrate internal inconsistencies. Even without direct quotation, polemical argu-
ments against the Qur’an became a commonplace of medieval Jewish and Christian religious
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discourse. Such noted figures as John of Damascus (d. 749) al-Qirgisant (mid 1oth cent.), Mai-
monides (d. 1204) and Thomas Aquinas (d. 1274) may be mentioned in this regard.

The later medieval period, however, brought a new approach, one associated with the re-
nowned Abbot of Cluny, Peter the Venerable (d. 1156). While certainly not divorced from pole-
mical motives, Peter’s initiative broadened the active translation movement that was producing
Latin versions of important Arabic scientific and medical works to include the Qur’an and
other works of a religious nature. To do this, Peter assembled a team of translators including
the Englishman Robert of Ketton (fl. 1136-57) who is credited with creating the first full trans-
lation of the Qur’an into any Western language. Despite criticisms of its accuracy and ar-
rangement, Robert’s rendering remained the standard Latin version of the Qur’an for several
centuries.

It was soon joined, however, by that of Mark of Toledo (fl. 1193-1216) and recent scholarship
has demonstrated that both of these translators did not restrict themselves to the quranic text
alone but clearly had access to a number of major commentaries, either directly or through a
scholarly Muslim informant, and made skillful use of them. Much later translation also fol-
lowed this procedure, including that of the eighteenth-century English Orientalist George Sale
and his compatriot, the twentieth-century convert, Mohammed Marmaduke Pickthall.

Robert of Ketton’s translation, via its Italian rendering by Andrea Arrivabene published in
1547, influenced the first German and then Dutch translations. Extant manuscripts of Hebrew
translations of the Qur’an, such as that of Ya‘aqov b. Israel ha-Levi which too appeared in
Venice in 1547, apparently draw upon this same lineage. During this same period French ver-
sions were also being produced and in 1698 Ludovico Marraci published another Latin trans-
lation that soon saw replication in various European languages. George Sale’s 1734 combined
publication of both a translation of the Quran and a “Preliminary Discourse” that drew upon
earlier prolegomena served as the principle English-language primer on Islam for more than a
century.

Translation is, of course, not the only form of non-Muslim qur’anic studies that the medie-
val and early modern Europe generated. Access to the Qur’an via such translations provoked
responses from Jewish and Christian authors. The interests of both polemic and apologetic
were served by a closer knowledge of the qurianic text, prompting scholars such as Ricoldo
da Montecroce (d. 1320) and Nicholas of Cusa (d. 1464) to pen refutations. Reference to the
Qur’an and the citation of specific passages can be found in many works of Jewish and Chris-
tian scholarship from these periods. Fragments of transcriptions of the Qur’an into Hebrew
characters, including some from the Genizah materials, provide additional indication of non-
Muslim study of the text. Then, of course, there has been the post-Enlightenment emergence
of “oriental” studies as a distinct academic discipline. Much of what is to be found in the Ency-
clopaedia of the Qur’an builds upon the work begun in those academic centers that undertook the
“scientific” study of non-Western cultures and religions.

Even before this, faculties devoted to such studies had been founded in places like Leiden
(1593), Rome (1627) and Oxford (1638). Later they opened at other major European universities
and, eventually, at certain North American ones, as well. Arabic and other Islamic languages,
such as Persian and Turkish, were a primary focus of instruction because language compe-
tency was the indispensable prerequisite to the study of texts and other historical sources. In
this regard the emerging discipline of Islamic studies modeled itself upon classical studies as
these had developed during the Renaissance and after. Philology, understood as the study of a
culture through the lens of the texts that it produced, became the dominant methodology.
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Because the Quran was recognized as central to the identity and historical development of
Islam, close attention was given to it, and qur’anic studies emerged as a major subfield within
the study of Islam.

In its development, non-Muslim (or “Western”) qur’anic studies was profoundly influenced
by its sibling discipline of biblical studies. Eighteenth- and nineteenth-century biblical critic-
ism, at least that part of it which had migrated from a rabbinic or monastic setting to a uni-
versity one, bracketed belief in the divine character of the Jewish and Christian scriptures.
The Renaissance willingness to apply principles of literary and historical criticism to ancient
Greek and Latin texts was adopted for another ancient text, the Bible. Taking a rationalist
perspective, some scholars sought to reconcile biblical teaching with the mandates of reason
while others concentrated upon the contradictions between the Bible and the canons of sci-
entific orthodoxy. Contextual investigations multiplied as scholars probed the cultural and
historical background of the biblical texts and pursued the literary heritage out of which these
grew, as well as the redactional process which created their final form.

As scholars schooled in Semitic philology and conversant with the historical-critical study of
the Hebrew Bible and the New Testament turned their attention to another ancient text, the
Qur’an, they brought with them this same disregard of dogmatic assumptions as irrelevant to
the tasks of scholarship. The Qur’an, like the Bible, was subjected to textual and philological
analysis and in the second half of the nineteenth century some of the seminal works that still
guide the field today were written. The names of Gustav Weil, Theodor Noldeke, Abraham
Geiger and Hartwig Hirschfeld were soon joined by their twentieth-century counterparts, such
as Ignaz Goldziher, Gotthelf Bergstrésse, Otto Pretzl, Richard Bell, Arthur Jeffery and Rudi
Paret. From a related perspective, some of these scholars and others approached the Qur’an as
the most reliable source for reconstruction of the life of Muhammad and the history of the
early Muslim community.

New factors in the study of the Qur'an

As this very brief sketch indicates, the history of Muslim and non-Muslim study of the Qur’an
could be characterized as two parallel conversations. Ordinarily these conversations proceeded
in relative isolation from each other except for those times when polemical salvos were
exchanged. The long trajectory of Muslim study and interpretation of the Quran has been a
largely self-contained exercise. Similarly, the more recently established field of qur’anic studies
within European and American institutes of higher education has certainly drawn upon the
centuries-long results of Muslim scholarship but has rarely established sustained, collaborative
conversation with contemporary scholars of the qur’anic sciences.

But the “two solitudes” of Muslim and non-Muslim qur’anic studies are beginning to break
open, at least on some occasions and within some contexts. Increasingly, international con-
ferences devoted to the academic study of the Qur’an attract scholars from both groups.
Journals that were formally quite segregated now show a greater diversity of authors’ names
and institutional identifications. Opportunities to lecture at universities in the Muslim world
are being offered to non-Muslim scholars and the reverse of such invitations bring scholars
from these universities to European and North American institutions.

Perhaps the most significant point of confluence, however, is graduate training and the pro-
duction of new generations of doctoral degrees in the field of qur’anic studies. Increasingly,
students pursuing graduate work in qur’anic studies, as well as other subfields of Islamic
studies, in major universities in Europe, the United States, Canada and elsewhere are coming
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from immigrant Muslim families. Many of these are second or third generation products of
post-colonial patterns of Muslim migration to Great Britain, France, Germany and North
America. Consequently, most of these students enter graduate programs with an educational
background and a set of academic assumptions that are indistinguishable from those of their
non-Muslim peers. The present mix of academic publication in the field already reflects this
dynamic and future productivity will surely manifest its amplification.

The vastly increased rate of scholarly exchange facilitated by electronic communication, in-
cluding the Internet, further accelerates the opportunities for scholarly interaction within the
field of quranic studies. And it enhances another form of availability that will surely affect the
future of the field. It is worth noting that, until quite recently, the Qur’an as a written text was
available to a relatively small proportion of Muslims worldwide. Most Muslims for most of
Islam’s long history have experienced the Qur’an orally. Literacy rates in pre-modern popu-
lations generally were far lower than they are today. In the last century, particularly with the
withdrawal of colonial domination in the Muslim world and the subsequent development of
systems of public education, there has been great change in mass literacy. The nineteenth- and
twentieth-century growth in book production has created the concomitant phenomenon of
textual accessibility.

Vast print runs, often subsidized by governmental agencies of religious affairs, have made the
Qur’an available to large segments of the Muslim population worldwide. Multiple translations
into virtually all of the world’s languages have brought qur’anic teaching directly to the indi-
vidual without the necessary mediation of a religious scholar. Although translations do not
have the same status as the Arabic text, they have allowed many more Muslims to become
students of quranic meaning than was ever possible before. One area where such changes in
literacy and textual accessibility are proving transformative is that of Muslim women. Cur-
rently Muslim women are achieving secondary and post-secondary degrees in far greater
numbers than in any previous generation. And these educated women are reading the Qur’an.
Within its pages they are finding resources for religious and social renewal and they are forging
forms of leadership with which to effect these changes.

Easily-available printed versions are but one aspect of the contemporary textual accessibility
of the Qur’an. Television and radio broadcasts of qur’anic recitation are frequent. Audio
cassette or CD ROM recordings of the most famous reciters can be purchased in any town
with a substantial Muslim population, whether in the Middle East, Asia or North America.
And, of course, the Qur’an is on the Internet. Thousands of web sites offer the Arabic text,
translations into European, Asian and African languages, synchronized recitation of all or part
of the text and countless pages of introduction, explanation and commentary. Some versions
are searchable, whether by keyword, word segment or chapter and verse number. In fact, some
of the editorial accuracy checking for the qur’anic citations in this encyclopaedia was done
with a searchable, web-based text.

Creating the £Q
Planning for the Encyclopaedia of the Quran (£Q) began in 1993 when I met in Leiden with a
senior Brill editor, Peri Bearman, to explore the possibility of initiating such a project. Very
quickly, four superb scholars, Wadad Kadi, Claude Gilliot, William Graham and Andrew
Rippin, agreed to join the editorial team. Both the desire to take stock of the field of qurianic
studies at the turn of the century and an interest in seeing this field flourish in the new mil-
lennium prompted our initial conversations. From its inception, then, the £¢ has gazed both
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backwards and forwards and this dual visioning has shaped the structuring of this encyclopae-
dia. As the associate editors and | proceeded with the planning, we were determined to create
a reference work that would capture this century’s best achievements in qur’anic studies. But
we also wanted the zo to stimulate even more extensive scholarship on the Qur’an in the
decades to come. In the service of this dual ambition, it was decided to expand the expected
alphabetical format of an encyclopaedia to include a series of longer, more comprehensive
articles. The associate editors and I envisioned these as synoptic statements of the present state
of reflection and research on major topics within the purview of qur’anic studies. The com-
bination of encyclopaedia entries, of varying length, and of essay-length overviews of major
research areas within the field of qurianic studies seemed to us the best way both to honor the
accomplishments of the last century and to foster the achievements of this one.

But as important as this retrospective and prospective vision was to the creation of the zo,
yet more important was the desire to make the world of qur’anic studies accessible to a very
broad range of academic scholars and educated readers. The various fields of literary studies
have produced countless dictionaries, encyclopaedias, commentaries and concordances dedi-
cated to the study of particular periods, areas, authors and works. Similarly, religious literature,
especially the Bible, has been the subject of hundreds of such works, with new ones being
produced at an ever-increasing rate. This scholarly abundance stands in stark contrast to the
situation in qurianic studies. The number of reference works for the Qur’an that are accessible
in European languages remains quite small; much of the available information is partial and
incomplete or hidden in difficult-to-secure sources.

Of course, scholars who can command classical Arabic can avail themselves of thousands of
works on the Qur’an, including concordances, dictionaries and commentaries, but those with-
out this linguistic access have very little. For example, the last English dictionary of qurianic
Arabic was published in 1873 and the only widely-available English concordance is keyed to a
translation of the Qur’an that used a nineteenth-century numbering system for the verses
now rarely encountered in printed versions. English-speaking scholars from fields other than
Islamic studies, therefore, are poorly served when they attempt to learn anything about the
Quran, either for their own research purposes or to introduce it to their students. It is with this
need in mind that the associate editors and | made the decision to use English-language entry-
words for this encyclopaedia. Our colleagues in the field of Islamic studies will appreciate that
this was neither an easy nor an uncontroversial decision. The Encyclopaedia of Islam (£1), which
has long been the most widely-used general reference work in the field, employs transliterated
Arabic entry-words or lemmata and this has come to be regarded as the scholarly norm. Such
a system allows a precision that is lost with the move to English-language lemmata. To take
but one example: There is no exact Arabic equivalent for the word “prayer.” Salat refers to the
ritual worship that observant Muslims perform five times a day, while du ‘@’ connotes less for-
malized, intercessory prayer. Dhikr is the term used for a very broad range of Safi practices
and both classical and contemporary Arabic contain other relevant vocabulary items, as well.
The erhas articles on each of these three but nothing under the single entry-word, “Prayer.”
Consequently the non-Arabist scholar or student who wants to know something about this
more general topic has a difficult time using the zr but will not encounter such hurdles with
the 0.

Yet another, much-debated decision was that concerning the scope of this encyclopaedia.
The Qurian, as a major piece of world literature, and as the primary scripture of a world-wide
religious tradition, has generated a huge exegetical corpus. As | have already noted, multi-
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volume commentaries on the Qur’an have been produced by virtually every generation of
Muslim scholars and, while most of these are written in Arabic, the languages of other Islamic
populations are well represented. The continuing popularity of this genre, in both its classical
and its contemporary productions, is manifest through sustained publication and sales. The
works of major classical commentators like al-Tabari, al-Zamakhsharz, Ibn Kathir and al-
Suyatt can be found on the shelves of any good-sized bookstore in the Muslim world, along-
side such contemporary standards as the commentaries of al-Mawdadt, Sayyid Qutb and al-
Tabataba’t.

Consequently, the question had to be considered: Should this be an encyclopaedia of the
Qur’an or should it be an encyclopaedia of the Qur’an and its interpretation? There is, of
course, no clear division between these two categories. Virtually every article in this ency-
clopaedia draws, directly or indirectly, upon the corpus of quranic exegesis. Nevertheless,
project containment demanded that the focus of concentration remain the Qur’an itself.
Therefore, readers of the zo will not find a separate article on al-Tabart or Fakhr al-Din al-
Razi, but they will find frequent reference to the works of these commentators and the £07s
cumulative index will allow users to track these references through all of its volumes. This, too,
was a tough editorial choice and one that | hope can be reconsidered if this encyclopaedia
eventually generates a second, expanded edition.

Along with the desire to create a reference work that would be accessible to scholars and
students from a broad range of humanistic and social scientific disciplines, the associate editors
and | shared a desire to include rigorous, academic scholarship on the Qur’an, scholarship that
grows from a plurality of perspectives and presuppositions. The key words in the preceding
sentence are “rigorous” and “academic.” There is, as | have just recounted, no single academic
tradition of qur’anic scholarship. Centuries of Muslim scholarship on the Qur’an constitutes a
time line that overlaps with that of generations of Western scholarship on the text. And nei-
ther of these categories, inexact as they are, represents a single, monolithic approach or a
unique, overriding methodology. Both between and within the worlds of Muslim and Western
qur’anic scholarship one finds vigorous and contentious debate. Increasingly these worlds
overlap, both geographically and intellectually. With the rapid growth of Muslim populations
in Europe, North America and other parts of the world, the rough polarity of “Muslim” and
“Western” becomes ever more blurred. The internationalization of scholarship and of aca-
demic life accelerates this trend. As mentioned above, Muslim and non-Muslim scholars
interact freely at conferences on the Qur’an, whether these be in Leiden or Lahore. Academic
journals are much less self-segregated than they were a generation ago and the number of
Muslim scholars who have taken advanced degrees in Euro-American institutions in some field
of Islamic studies has increased exponentially. Scholarly perspective can no longer be neatly
pinned to religious identification and good scholarship is flourishing in this richly plural envi-
ronment. The editors of the £o have striven to capture that plurality within the pages of this
encyclopaedia, wanting this work to represent the widest possible range of rigorous, academic
scholarship on the Quran.

Using the EQ
Entries in the Encyclopaedia of the Qur'an appear in the customary alphabetical order but are of
two kinds. By far the majority are articles of varying lengths that treat important figures, con-
cepts, places, values, actions and events to be found within the text of the Qur’an or which
have an important relationship with the text. For example, the entry on “Abraham” deals with
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a figure found in the text while that on “African Literature” discusses a literary relationship.
The second category of articles that have been commissioned for the z¢ are essay-length treat-
ments of important topics within the field of quranic studies. Again to take examples from the
first volume, | would point to the entries “Art and Architecture” and “Chronology and the
Qur’an.” Here scholars were asked to let their writing reflect the past and present “state of
the question” on these significant topics.

As noted above, the decision to use English-language lemmata in the o has both advantages
and disadvantages. While it makes the work much more widely accessible to scholars in cog-
nate fields, it does not afford Arabists and Islamicists the familiar starting point of translite-
rated terminology. To solve this, a very thorough indexing of both English words and trans-
literated Arabic terminology is planned for the £¢’s final volume. Within the body of the
encyclopaedia, however, readers will find extensive use of transliteration, both in identification
of the lemmata and in the articles themselves, so that specialists in this field can have the pre-
cision that is important to them.

Of course, in planning the list of entries the decision about what constitutes an English word
could never be entirely straightforward. In general, our editorial policy has been guided by
current English usage as reflected in contemporary dictionaries and works of general refer-
ence. Where an Arabic proper name has a clear English cognate, that has been used. Where it
does not, the Arabic form has been retained. Relevant examples would be “Adam and Eve” as
opposed to “Dha I-Kifl.”

Because the £ has been created both to present scholarly understanding of the Qur’an and
to promote it, all authors have been urged to provide relevant and representative bibliography
for their articles. Readers will find these a helpful entry into further study of a particular topic.
In addition, in-text citation of both primary and secondary literature should assist scholars in
the field of Islamic studies as they develop more detailed studies of the topics treated in this
work. Citations of the Qur’an are given by chapter (sara) number, followed by verse (aya)
number, e.g. @ 30:46. This represents a departure from the more common Muslim practice of
identifying saras by name rather than number — the previous example would thus be Sarat al-
Ram, 46 — but it makes it much easier for those unfamiliar with sara titles to find a passage in
a translated text of the Qur’an. The verse numbering itself follows the now-standard 1924
Cairo edition. Most of the English versions of the Qur’an that are commonly available follow
this numbering. The one significant exception is the translation of A.J. Arberry which follows
the verse numbering of Gustav Flugel’s edition (1834), a numbering that can have a negative or
positive variance of several verses from the Cairo edition.

Although every effort has been made to assure accuracy of qur’anic citation in the articles of
the £¢, no particular translation was mandated by the project’s style sheet. Authors were free
to use available translations or to make their own translations of the passages quoted in their
entries. Similarly, there was no way to insure absolute standardization of reference to primary
sources in classical Arabic, such as hadith collections or commentaries on the Qur’an. While
the £o style sheet, its “Instructions for Authors,” listed preferred editions of many such works,
these were not always the ones available in the university or private libraries of individual
authors. Although I wish it had been possible to standardize all such references, the editorial
time required would have postponed the publication of the £¢ considerably.

At the risk of repeating myself, I would like to underscore that the Encyclopaedia of the Qur’an is
an inaugural effort. It is a first attempt to create a substantial work of reference in a field that
has relatively few such resources. From its inception as a scholarly project, the editors of the o
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knew that they could never claim consummate thoroughness for this first edition. Many read-
ers and reviewers will have additional subjects and themes to suggest and both the editors and
the publisher welcome these proposals. If the £o serves the purpose intended by those who
have shepherded it to publication, there will eventually be another, expanded edition enhanced
by the suggestions.

A concluding comment on controversy
As a concluding remark, I will broach a topic that may seem odd coming from the pen of a
general editor. (But perhaps it is but another form of the “situated scholarship” that has be-
come so prevalent in the last two decades.) That topic is this project’s potential for controversy.
Many times since undertaking the responsibility of the zo | have been asked by journalists,
colleagues and acquaintances whether | feel uneasy or at risk with such an involvement.
My answer is always “no” and it is usually accompanied by some expression of regret that the
frequent misrepresentation of Muslim sensibilities could even prompt such a question. Yet the
study of a text that millions of people hold sacred is a sensitive task. Some Muslims feel
strongly that no non-Muslim should even touch the Qur’an, to say nothing of reading and
commenting upon it. Yet most Muslims do not feel this way. While there are those who choose
to ignore non-Muslim scholarship on the Qur’an as irrelevant or inherently flawed and misin-
formed, others welcome the contributions that non-Muslim scholars have made to this field.
Conversely, there are non-Muslim scholars who have attempted to write about the Qur’an in
a manner that is not immediately offensive to the theological sensibilities of Muslims. Others
have operated with the assumption that such considerations have no place in the realm of
academic discourse. Personalities differ, ideological orientations differ and scholarly practices
differ on both sides of the dividing line. | have deliberately embraced a plurality of method
and perspective within the pages of the o, but | have done so conscious of the fact that not all
scholars, whether non-Muslim or Muslim, agree with this approach. There are Muslim col-
leagues who have preferred not to participate out of fear that association with the zo would
compromise their scholarly integrity. There are non-Muslim colleagues who have demurred for
exactly the same reason. Nevertheless, these are very much the exceptions. Most scholars who
were invited to contribute accepted with enthusiasm and alacrity, pleased to see the appear-
ance of a reference work that would foster continued development within the field of qur-
"anic studies. It is my sincere hope, and that of the associate editors, that the zo will do pre-
cisely that.

Jane Dammen McAuliffe
Georgetown University
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Aaron

The brother and companion of Moses
(g.v.). Aaron (Haran b. ‘Imran) is men-
tioned by name twenty times in the
Quran. He is given prophetic status along-
side Moses, having received the criterion
(9.v.) of revelation ( furgan, @ 21:48-9; cf.
19:53; 7:122; 23:45; 37:114-20; and 20:70
and 26:48, containing the phrase, “We be-
lieve in the Lord of Moses and Aaron™; see
REVELATION AND INSPIRATION), and is
listed with a number of other prophets

(0 4:163; 6:84). Moses asked God to make
Aaron his partner (wazir) in his affairs
when he was commanded to go before
Pharaoh (g.v.; @ 25:35; cf. 10:75; 20:29-36;
26:13; 28:35). Moses also asked God to let
Aaron be his spokesman because he was so
eloquent (g 28:34-5). The form of the
name “Haran” is also known from early
Arabic poetry and entered Arabic from
Hebrew, likely via Syriac (see Fore1GN
VOCABULARY).

A focus of attention regarding Aaron in
the Qur’an is the worship of the calf of
gold (g.v.). The incident is mentioned
twice. In the first account (@ 7:148-57), the
story is told as in Exodus g2, with the
anger of Moses toward Aaron quite ap-
parent even though his role was just that

of an onlooker. In the second version,

(0 20:83-98) @ Samaritan (See SAMARITANS)
is presented as the tempter of Israel (g.v.).
He urged the people to throw their orna-
ments in the fire and he made the calf that
was worshipped by the people, despite Aar-
on’s advising them not to do so. Again,
Moses’” anger toward Aaron is apparent.
Thus, it may be said that the Quran
agrees with the Jewish biblical commentary
(midrash) in reducing the blame upon
Aaron, although that innocence is not con-
nected, as it is in Jewish commentary, to
Aaron’s status as high priest, an idea not
mentioned in the Quran (see IboLATRY
AND IDOLATERS).

Later Islamic tradition has paid a good
deal of attention to the death of Aaron.
When Aaron died, the people accused Mo-
ses of having murdered him, but angels
(g.v.) appeared — or other divine interven-
tions took place — in order to alleviate
their suspicions. According to Muslim leg-
end, a similar accusation was lodged
against Joshua in the death of Moses.

An issue related to Aaron which has prov-
en to be subject to dispute since the early
days of Islam is ¢ 19:28, in which Mary
(9.v.), the mother of Jesus (q.v.), is called
“the sister of Aaron” (see also ¢ 3:35, “a
woman of ‘Imran (q.v.)” and 66:12, “Mary,
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the daughter of ‘Imran, who guarded her
chastity”). In Muslim’s Sahih, K. al-Adab,
for example, there is a hadith from al-
Mughira b. Shu‘ba (d. 50/670) which indi-
cates that the polemical nature of the
charge of “errors” in the Qur’an existed
from the earliest period of Muslim-Chris-
tian relations.

Al-Mughira said, “When | came to Najran
(q.v.), the Christians asked me, ‘You read,
“Q sister of Aaron,” in the Qur’an, where-
as Moses was born much before Jesus.’
When I came back to the messenger of
God, | asked him about that, whereupon
he said, ‘People used to give [to their chil-
dren] the names of the messengers and
[other] pious persons who had gone before
them.””

According to the biblical story, Aaron did
have a sister called Miriam (who watched
over the baby Moses in the bulrushes ac-
cording to Exodus 2:4-7; see Exodus 15:20-1
for her name), but she was not, of course,
the same as Mary, the mother of Jesus, and
the Muslim tradition has never taken that
to be the case. Al-Tabari (d. g10/923), for
example, in speaking of Mary, says that
people reacted to her presentation of the
baby Jesus by saying, “Sister of Aaron,
your father was not a wicked man and your
mother was not unchaste. So what is your
case, sister of Aaron?” This al-Tabart ex-
plains as follows: “[Mary] was descended
from Aaron, the brother of Moses, so that
this expression is the equivalent of saying,
‘O brother of such-and-such tribe’; i.e. it
indicates a familial relationship [but not
necessarily the exact one indicated]”
(Ta’rikh, i, 734; M. Perlmann (trans.), His-
lory, v, 120). Other exegetes suggest that
the Aaron referred to here is an otherwise
unknown brother of Mary, the mother of
Jesus, and of Elizabeth, the mother of
John the Baptist (g.v.), who were related
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through their father ‘Imran b. Matthan
(see Baydawr, Anway, ad @ 3:30-1). See also
PROPHETS AND PROPHETHOOD.

Andrew Rippin
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Ablution see cLEANLINESS AND

ABLUTION

Abortion

The premature expulsion of a fetus. Classi-
cal Muslim jurists applied a number of
terms to abortion, including ghad, isqat,
tarh, ilqa’ and imlas. The Qur’an makes no
reference to abortion as the term is com-
monly understood, although it upholds the
sanctity of human life in general (e.g.

@ 5:32) and forbids the killing of children
(o 17:31) and female infants (o 81:8-g) in
particular (see CHILDREN; INFANTICIDE;
MURDER). The restrictive view of abortion
commonly held by jurists was based on the
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general quranic interdiction of unlawfully
taking human life.

The qur’anic descriptions of the develop-
ment of the human embryo (see Brorocy
AS THE CREATION AND STAGES OF LIFE) led
scholars to differentiate between an initial
soulless and unformed biological entity
and the human being into which it devel-
oped: “We created man from an extraction
of clay (g.v.), then we set him as a drop
(nuifa) [Of sperm] in a safe lodging. Then
we created from the drop a clot of blood
(‘alaga, see BLooD AND BLOOD croT); then
we created from the clot a small piece of
tissue (mudgha), subsequently creating from
the tissue bones and covering the bones in
flesh; and then we produced it as another
creature” (o 23:12-14). With the exception
of the reference to creation from “an ex-
traction of clay,” which was believed to ap-
ply only to the special case of the first man,
Adam, this passage was held to represent
the normal development of the human fe-
tus. Some scholars interpreted “and then
we produced it as another creature” as in-
dicating that the infant was given a soul
some time after conception (Qurtubr,
Jami', Xii, 5-14; Razi, Tafsir, XXiii, 84-7;
Tabarst, Majmas Vii, 101; Tabataba’,
Mizan, Xv, 20-4). Well-known hadith, re-
corded in both Sunnt and ShiT collections,
provided further justification for this view.
Some of these set the duration of the first
three stages of the fetus, namely drop, clot
and tissue, at forty days each. After the
completion of this cycle, God dispatched
an angel to breathe the soul (ri}) into the
fetus at which point its fate on earth and in
the hereafter was ordained (Bukhart, Sakih,
K. al-Qadar; Muslim, Salih, K. al-Qadar;
al-Hurr al-‘Amilt, Wasa’il, K. al-Diyat,
no. 35652).

For this reason, all Muslim jurists forbade
abortion after the fetus had been in the
womb for 120 days, although the legal
schools and individual scholars differed
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over the permissibility of abortion before
this point (Qurtubt, Jam: Xii, 8; Nawawr,
Sharl, Xvi, 191). The majority of the mem-
bers of the Maliki law school prohibited
abortion at any time on the basis that once
conception took place the fetus was des-
tined for animation. Some individual
Malikis and the majority of the adherents
of the other legal schools did allow abor-
tions, but they disagreed over whether the
period of permissibility extended forty,
eighty or 120 days after conception. These
thresholds determined whether a person
who caused a woman to miscarry or a
woman who caused herself to abort, either
deliberately or through negligence, was
liable for the full compensation stipulated
for the killing of a human being (diya
kamila, see BLooD MONEY) OF a lesser
penalty. In practice, the status of the ex-
pelled fetus was determined by examining
its apparent state of development, i.e.
whether it was “formed” or “unformed,”
a distinction having its roots in the other
qur’anic account of fetal development
(Q22:5).

The justification for an abortion most
commonly cited in the classical legal litera-
ture was the threat posed to a nursing in-
fant by the cessation of the flow of its
mother’s milk due to another pregnancy. In
the case of a pregnancy which threatened
the mother’s life, a majority of jurists gave
priority to preserving the life of the fetus, if
it was believed that it had already acquired
a soul (Ibn ‘Abidin, Hashiya, i, 602; Vi, 591;
al-Ghazali, Ijya’, ii, 53; Ibn Rajab, Fami al-
‘uliim, 46). More recently, some thinkers
have come to advocate saving the mother’s
life in such cases. Rape and incest have
also been recognized as suitable justifica-
tions for abortion. See also BirTH

CONTROL.

Abdulaziz Sachedina
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Abraha

The Christian ruler of a south Arabian
kingdom founded by the Abyssinians (see
ABYSSINIA), Whose name is traditionally as-
sociated with the interpretation of g 105,
where there is a description of God smit-
ing the People of the Elephant (g.v.). Al-
though he is not mentioned in the qur’anic
text, his name is regularly given in the
commentary literature. Epigraphic evi-
dence, the writings of the Byzantine mili-
tary historian Procopius as well as ecclesi-
astical sources provide independent
historical attestation for this figure, but his
association with the stra is limited to Mus-
lim sources, especially historical and exe-
getical texts.

The standard account of the Islamic
Abraha may be found in the early pages of
Ibn Ishaq’s Sira, the most commonly cited
biography of the Prophet. It is repeated or
summarized in many subsequent commen-
taries (cf. Tabari, Tafsir, XXX, 299-303; Tas1,
Tibyan, X, 409-11; Raz1, Tafsir, XXXii, 9b).
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Read as an extended commentary on

0 105, the story forms part of a larger ac-
count of Yemeni history in the generations
immediately preceding the birth of
Muhammad (See STRA AND THE QUR’AN).
Its earliest segment is clearly framed as the
annunciation of “an apostle who will bring
truth and justice among men of religion
and virtue” (Ibn Ishaq-Guillaume, 6). As
his portion of the story unfolds, Abraha

is presented as seizing power of the
Abyssinian-controlled territory in the Ye-
men (g.v.) by a coup and then cleverly de-
fusing the sworn revenge of the Abyssinian
ruler, the Negus (al~Nagjashz). To mollify him
further, Abraha builds a magnificent
church in Sana’ and then pledges to divert
Arab pilgrimages to this new sanctuary.
Angered by a Meccan of the tribe of the
Bana Kinana who defiles the church — by
defecating in it, according to some exegetes
(cf. Razi, Tafsir, xxxii, 96; Qurtubt, Fami
XX, 188) — to prevent its use as a pilgrim-
age site, Abraha, in turn, vows revenge on
the Meccan sanctuary and marches toward
the Ka‘ba (q.v.) at the head of a vast army.
Abraha’s defeat involves miraculous ani-
mals, including an Abyssinian battle ele-
phant that kneels before the Ka‘ba and re-
fuses to fight and flocks of birds who rain
stones down upon his assembled troops.
Variants of this narrative abound, some
offering as an additional explanation for
Abraha’s advance upon Mecca the de-
struction of a Christian church in Abys-
sinia by a cooking fire carelessly aban-
doned by some Arab traders (Mugqatil,
Tafsi; IV, 847, Qummi, Tafsi; ii, 442-3; Ibn
al-Jawzi, Zad, ix, 232; Qurtubi, Fami' XX,
192-5).

Abraha’s advance upon Mecca acquired
additional importance in the Muslim
sources as a point of chronological calcula-
tion for the birth of Muhammad. Dates in
pre-Islamic Meccan history were reckoned
from the Year of the Elephant (am al-fil)
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and the key dates in the life of the Prophet
were coordinated with this year. Although
Abraha’s invasion and Muhammad’s birth
are often dated to a year equivalent to 570
c.E., the commentators record no unanim-
ity on this matter. Qurtubt ( Jami§ XX, 194)
is representative in presenting sources that
equate the Year of the Elephant with

that of Muhammad’s birth as well as those
that place Abraha’s attack 23 or 40 years
earlier. Western scholars have also long
questioned the accuracy and historical reli-
ability of these chronologies. Those of pre-
vious generations, such as T. Noldeke, H.
Lammens and R. Blachere, pointed out
the inconsistencies within the early Arabic
sources and the contradictions between
them and evidence from extra-Islamic tra-
ditions. More recent work, such as that of
L. Conrad and U. Rubin, has investigated
the symbolic and topological significance
of the dates and periodization of Muham-
mad’s career in traditional biographies.
See also PRE-ISLAMIC ARABIA AND THE

QUR’AN.
Jane Dammen McAuliffe
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ABRAHAM
Abraham

Some two hundred and forty-five verses in
twenty-five saras of the Qur’an make refer-
ence to Abraham (Ibrahim), the progenitor
of the nation of Israel (q.v.). Among bibli-
cal figures, only Moses (g.v.) receives more
attention and in the Qur’an Abraham and
Moses are the sole prophets explicitly iden-
tified as bearers of scriptures (o 53:36-7;
87:18-9; S€€ BOOK; SCRIPTURE AND THE
QUR’AN). Although the Islamic Abraham
shares many characteristics with the figure
in the Bible and later Jewish exegetical lit-
erature, the Qur’an especially emphasizes
his role as a precursor of Muhammad and
the establisher of the pilgrimage rites in
Mecca (See PILGRIMAGE).

Abraham in the Qur'an
The references to Abraham in the Qur’an
take a number of different forms and ap-
pear in a wide variety of contexts. Several
descriptive appellations are applied to him.
He is deemed “very truthful” (siddiq,
0 19:41) and “kind and gracious” (Lalim,
Q9:114; 11:75). He is one who “paid his
debt in full” (alladhi waffa, ¢ 53:37). His
qur’anic appellation as [God’s] friend
(khalil) in g 4:125 formed the basis of his
honorific title “Friend of God” (khalil Allah)
in the Islamic tradition. (The city of He-
bron, traditionally regarded as the site of
his grave, takes its Arabic name “a/-Khalil”
from this honorific). Abraham is also called
“hanif” (q.v.), usually translated as “up-
right” or “pure of faith,” in eight places
(Q2:135; 3:67, 95; 4:125; 6:79, 161; 16:120,
123). The term appears elsewhere only
twice, in both cases referring to Muham-
mad (@ 10:105; 30:30), and in the first of
these he is called “/anifand not a polythe-
ist,” a phrase also several times applied to
Abraham. It is to be assumed that Muham-
mad’s connection to this respected figure
served to enhance his religious authority
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and prestige among those Arabs familiar
with the Bible. The depiction of Abraham
as hanif, frequently in association with the
phrase “religion of Abraham” (millat
Ibrahim, g 2:130, 135; 3:95; 4:125; 6:161;
12:38; 16:123; 22:78), has suggested to Mus-
lim believers and Western scholars alike
that an indigenous Abrahamic monothe-
ism may have existed in Arabia prior to
Muhammad’s mission.

Many Abrahamic references in the
Qur’an parallel biblical material. Abraham
leaves his father and people and encoun-
ters God in a new land where he will raise
his family (0 19:48-9; 21:71; 29:26;
37:83-101; Cf. Gen 12:1-5). He establishes a
sacred shrine, the House of God (g 2:125-7;
cf. Gen 12:6-8, 13:18). He mildly challenges
God and is then told to cut open or divide
birds (g 2:260; cf. Gen 15:1-10). He is associ-
ated with a covenant (g.v.) with God
(Q2:124-5; 33:7; cf. Gen 17:1-14). He is vis-
ited by divine messengers who announce
the forthcoming birth of a son to him and
his wife, and who then proceed to destroy
the people of Lot (q.v.; @ 11:69-76; 15:51-9;
20:31; 51:24-30; Cf. Gen 18:1-20). He argues
with God over the fate of the people of
Lot (Q 11:74-6; cf. Gen 18:20-33). He takes
his son and attempts to offer him as a sacri-
fice, but is released from the task by God
(@37:99-111; Cf. Gen 22:1-19). He is God’s
friend (g 4:126; cf. Is 41:8; 2 Ch 207).

Two of these parallels find expression in
sustained narrative form. The visit of the
divine messengers is mentioned in four
qur’anic loci, a repetition which attests to
its importance. The messengers — or a
guest — come to Abraham and he hospita-
bly offers them a calf to eat. Yet Abraham
fears these strangers because, according to
Q 11:70, they eat nothing. In some earlier
Jewish interpretive literature, the messen-
gers also do not eat — despite the state-
ment in Gen 18:8 that they did — because
angels (g.v.) were believed neither to eat
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nor to have any other human bodily func-
tions (7B Hagigah 16a; Targum Yerushalmi,
Gen 18:8; Genesis Rabba 48:14). The post-
biblical Jewish motif of these guests not
eating Abraham’s food was retained in the
qur’anic version, but the Jewish explana-
tion for this was not. The qur'anic Abra-
ham therefore interprets their refusal to eat
as a sign of hostility, causing him to fear for
his safety until he is assured by them that
they have come to announce the happy
news of a future son (Tabari, Tafsw, Xiv,
70-1). His unnamed wife laughs (dahikat,

o 11:71) or strikes her head in unbelief

(o 51:29), but since the Hebrew play on
words between laugh (sakog) and Isaac
(Yishaq, see 1saac) is not retained in Ara-
bic, Muslim commentators offer a series of
alternative explanations for her behavior
(Firestone, Fourneys, 52-9).

Many motifs in the qur’anic account
(@37:99-111) and Islamic exegesis of Abra-
ham’s attempted sacrifice of his son
(dhabil) find parallels in Jewish tradition
(Firestone, Journeys, 105-34), although in the
Qur’an the son knows beforehand of his
father’s intention and actually encourages
him to perform the deed. Of greatest inter-
est to the Muslim commentators was the
identity of the son, who is not named in
the Qur’an. Some identified him, as the Bi-
ble does, as Isaac, Abraham’s son by his
wife Sarah; although others wished to cast
the progenitor of the Arabs, Ishmael (g.v.),
his son by Sarah’s handmaiden Hagar, in
this central role. Muslim interpreters read
the explicit reference to Isaac in ¢ g7:112 in
ways that support Ishmael as well as Isaac
as the intended sacrifice.

The most oft-repeated Abrahamic narra-
tive in the Qur’an, the story of his smash-
ing the pagan idols (o 6:74-84; 19:41-50;
21:51-73; 26:69-86; 29:16-27; 37:83-98;
43:26-7; 60:4), has no biblical parallel, but
is well known in Jewish exegetical literature
(e.g. Genesis Rabba 38:13; TB Pesajum 1183,
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Fruvin 538; PrE 26). The various quranic
versions tend to emphasize different issues
for which parallels can be found in Jewish
sources. In @ 6:74, Abraham calls his father
by the name Azar (q.v.). @ 6:75-9 describes
Abraham’s discovery of monotheism
through logical reflection and the empirical
observation of nature, a story of great an-
tiquity (Ginzberg, Legends, v, 210, N. 16). De-
spite his father’s hostility towards him

(0 19:46), Abraham prays that he be for-
given for his sin of worshipping idols
(Q9:118-4; 14:41; 19:47; 26:86; 60:4). This
aspect of the legend may have held partic-
ular poignancy for Muhammad, who, ac-
cording to tradition, wished to do the same
for his idolatrous ancestors (Tabari, Zafsir,
Xiii, 40-53). Abraham destroys his father’s
idols and those of his compatriots
(Q21:57-8; 37:93; SE€ IDOLATRY AND IDOL-
ATERS). For this he is sentenced to be burnt
alive, but God rescues him (g 21:68-9;
20:24; 37:97-8). He also endures further
trials in which he prevails (g 2:124; 37:106;
cf. Avot 5:3, with details provided in the
midrash and elsewhere).

One series of Abrahamic references in
the Qur’an finds no parallel in either the
Bible or later Jewish traditions. These asso-
ciate Abraham, and often Ishmael, with
the building of the Ka‘ba (g.v.), with Ara-
bian cultic practice and with terminology
of Islamic religious conceptions. Abraham
and Ishmael raise up the foundations of
the House and entreat God to keep them
and their descendants forever a “nation
in submission to You” and to show them
the proper pilgrimage rituals (manasik,

0 2:127-8). Elsewhere, Abraham prays

for the safety of the territory around the
Ka‘ba and prays for those of his descend-
ants whom he settled in Mecca to engage
in regular prayers and remain secure

(0 14:35-7). God settles Abraham at the
House or makes the area habitable and en-
joins him (or, perhaps, Muhammad) to an-
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nounce officially the pilgrimage to Mecca
(@ 22:26-7). Abraham and Ishmael are or-
dered to render the Ka‘ba pure for the
proper monotheistic pilgrimage ritual of
circumambulation and for kneeling and
prostration there in prayer (g 2:125). The
famous place of prayer, the Place of Abra-
ham (q.v.;  2:125; 3:96-7), is situated near
the Ka‘ba.

For Jews Abraham’s special covenantal
relationship with God established him as
the authenticator and founder of Judaism.
It was natural that when Christianity es-
tablished itself as related to but independ-
ent of Judaism, Christians appropriated
the figure of Abraham as a means of legiti-
mating their religion (Rom 4:9-25; 9:7-9; Ga
4:21-31). Similarly, Abraham’s role in the
Qur’an includes a related but more polem-
ical aspect as he appears as neither a Jew
nor a Christian but as a hanif muslim
(@ 3:65-70; cf. 2:140). Like the New Testa-
ment citations, the Qur’an stipulates that
the divine covenant established with Abra-
ham does not automatically include all of
his progeny (q 2:124; 4:54-5; 37:113; 57:26).
Inasmuch as the religion of Muhammad is
the religion of Abraham (g 22:78), those
Jews who reject Muhammad and the reli-
gion he brings are, in fact, rejecting their
own religion. The Jews further deny the re-
ligious sanctity of Mecca, despite Abra-
ham’s intimate association with it
(23:95-8)-

It is worth noting that the inconsistent
qur’anic references to Abraham’s descen-
dants have been an issue of some interest
to Western scholars. Abraham is told by
God’s messengers that he will be the father
of an unnamed son in @ 15:53; g7:101;
51:28. In @ g7:112 the son is named Isaac. A
number of verses list Isaac and Isaac’s son
Jacob (q.v.) together as if they were both
sons of Abraham (g 6:84; 11:71; 19:40;
21:72; 29:27). In a series of quite different
passages, Ishmael is listed as if he had no
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familial connection to Abraham (g 6:86;
19:54-5; 21:85; 38:48). The idiomatic
phrase, “Abraham, Isaac and Jacob,” is
employed in two passages (o 12:38; 38:45;
cf. g 2:132), while in yet another idiom,
“Abraham, Ishmael, Isaac, Jacob and the
tribes,” is used (Q 2:136, 140; 3:84; 4:163).
Already in the nineteenth century C.S.
Hurgronje (Het Mekkaansche Feest) theorized
that this material reflects some confusion
over the exact relationship between Abra-
ham and his descendants, claiming that
these verses date from the Meccan period
of revelations, i.e. before Muhammad
came into regular contact with Jews or
Christians. The verses that reproduce the
biblical genealogy were held to date from
Muhammad’s days in Medina, when he
apparently had ongoing contact with the
local Jewish community.

The narrative Abraham cycle

Reports from the genres of hadith, pro-
phetic biography, qur’anic exegesis and
universal histories expand the spare
qur’anic material on Abraham. Linked to-
gether, this interpretive literature forms a
full narrative cycle in three parts. The first
takes place in Mesopotamia, the land of
Abraham’s birth; the second in the vicinity
of Jerusalem (g.v.) and the third in Mecca
(g.v.) and its environs. These three lands
represent a hierarchy of sanctity culminat-
ing with the most sacred place and its holy
sites. All of this material can properly be
considered scriptural exegesis, although
some of it indirectly interprets biblical
scripture in addition to the Qur’an by sup-
plementing the quranic revelation with
material deriving from a biblicist milieu
(“biblicist” referring to Jewish or Christian,
whether “orthodox” or syncretistic in prac-
tice and belief). Given the great variety in
the literature, only a representative ac-
count can be given here.

Part one begins with the astrological por-
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tents of Abraham’s impending birth in
Mesopotamia, often associated with Katha
in southern Iraq. Nimrod (g.v.) is the king
and he attempts to prevent the birth of his
nemesis through a variety of stratagems,
all of which fail. Abraham’s infancy and
youth are marked by miraculous signs (g.v.)
and events. While still a boy, he determines
through his natural intelligence and perspi-
cacity that neither idols nor even the sun or
moon could possibly be divine (g 6:75-9).
Soon after, he argues against the idolatry of
his father and his people and a variety of
traditions weave together one or more of
the quranic renderings of Abraham de-
stroying his father’s idols. In some versions
of the story, Abraham destroys the idols of
king Nimrod as well. Consequently, he is to
be burned alive but instead is miraculously
saved from the flames. The extra-qur’anic
sources add many details. Nimrod, for in-
stance, dies when God causes a gnat to fly
through his nose into his head and torture
him to death. Meanwhile, Abraham mar-
ries Sarah who is sometimes described as
the daughter of the king of Haran (thus
explaining the Hebrew meaning of saras,
“princess”).

While traveling, Abraham encounters a
tyrant, king or pharaoh who becomes en-
amored of Sarah’s stunning beauty. Asked
about her, Abraham informs him that she
is his sister and she is taken from him. The
tyrant reaches for her when they are in his
chambers, but his hand, or entire body, is
miraculously stricken, sometimes repeat-
edly as he continually attempts to touch
her. He returns her to Abraham, along
with Hagar, who according to some ac-
counts had been given to him as compen-
sation. Hagar later gives birth to Ishmael,
but the references to Ishmael’s birth are in-
consistent and do not seem to reflect a co-
herent narrative tradition. Abraham settles
in Saba“ near Jerusalem where he digs a
well (see weLL AND spriNGs) and estab-
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lishes a place of prayer. The people in the
area wrong him, so he moves away and
the well immediately dries up. After this
the people pursue him to beg forgiveness.
Abraham gives them seven goats and tells
them that when they are brought to the
well it will provide water, thus providing a
narrative explanation for the etiology of
the name of the place Beer-Sheba (5:
saba“or “well of the seven [goats]”).

After these events, the scene is transferred
to Mecca. Sarah'’s jealousy toward Hagar
after the birth of Ishmael forces Abraham
to separate the two women. He personally
brings Hagar and Ishmael to Mecca,
where he places them in the shade of a
thorn tree and entrusts them to God’s
mercy. Afterwards he returns to his family
in Syria/Palestine. With no water in
Mecca, Hagar cannot provide for her in-
fant son, who begins to show signs of dis-
tress. She leaves him and desperately
searches for water by running between the
nearby hills of al-Safa (g.v.) and al-Marwa
(g.v.), an action that sets the precedent for
the “running ritual” (sa%) of the pilgrim-
age. When all hope seems lost, they are res-
cued by an angel, sometimes identified as
Gabriel, who scratches the ground to bring
forth water from what would become the
famous Zamzam spring in Mecca. Abra-
ham does not neglect his son in Mecca, but
comes to see him three times, although Ish-
mael is away during the first two visits. On
his first attempt to see his son, Abraham
encounters Ishmael’s inhospitable and un-
friendly wife. He gives her a coded message
to pass on to his son to the effect that she is
not acceptable. Ishmael dutifully divorces
her and remarries. On Abraham’s second
visit he finds a hospitable and respectful
wife. With another coded message, he lets
his son know he approves of her. During
this visit, according to some accounts,
Abraham stands on a rock which would
become known as the Place of Abraham,
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leaving his footprint. On his third visit,
Abraham finds Ishmael at home and to-
gether, in response to God’s command,
they build the Ka‘ba. Abraham then calls
all humanity to perform the pilgrimage to
God’s House.

In a distinctly different version of the
Meccan sequence attributed to the Proph-
et’s son-in-law and the eventual caliph ‘Al
b. Abt Talib (g.v,; d. 40/661), Abraham
travels to Mecca with Hagar and Ishmael
in response to God’s command to establish
the Ka‘ba. They are guided by a supernat-
ural being called the “sechina” (g.v.) or by
a magic cloud that leads them to the exact
location for the structure. In some ac-
counts, Abraham and Ishmael discover
the ancient foundations of a Ka‘ba origi-
nally established for Adam which God
had removed so as to prevent its desecra-
tion by the great Noachian flood. In a
series of traditions without any consistent
attribution or sequence of events, Abra-
ham makes the first paradigmatic pil-
grimage.

The quranic rendering of Abraham’s at-
tempted sacrifice of his son is embellished
considerably in the exegetical literature. Its
relative placement within the full Abraham
cycle varies in the different versions, as
does the scene of the action, in some ac-
counts occurring in Syria and in others in
Arabia. In some renderings of the legend,
Abraham and his family are confronted by
Satan or a devil (g.v.), occasionally in the
form of an old man. He attempts to con-
vince them through appeals to logic and
mercy to refrain from carrying out God’s
command. In some versions, Satan ap-
pears to Abraham at the location of
various ritual stops of the Meccan pil-
grimage and Abraham finally drives him
away by casting stones at him near the
three stone pillars (sing. jamra) where to
this day stones are thrown as part of the
pilgrimage.
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Abraham’s son — whose identity is con-
tested by the quranic commentators — is
informed that he will be sacrificed. In a
touching response, he asks his father to tie
him tightly so that he will not squirm, to
draw back his clothes so they will not be
soiled by his blood and to return his shirt
to his mother so as to offer her comfort.
Abraham kisses his son and they soak the
ground with their tears. Abraham actually
draws the knife across his son’s throat, but
discovers that it will not cut because it has
miraculously reversed in his hand to its
dull side. Or he finds that an impenetrable
sheet of copper has suddenly formed
around his son’s neck. In some versions,
Abraham tries repeatedly to fulfill the di-
vine command, but is thwarted each time
by these miracles. He finally redeems his
son by sacrificing a ram, sometimes identi-
fied as the very one that was successfully
offered to God in sacrifice by Abel (see
cAIN AND ABEL) and kept in heaven for this
purpose.

The Muslim exegetes of the first two Is-
lamic centuries differed about which of his
sons Abraham was commanded to sacri-
fice. They approached the question in dif-
ferent ways and no consensus prevailed.
The historian al-Mas‘adi (d. 345,/956) suc-
cinctly stated the geographical argument:
“If the sacrifice occurred in the Hejaz, it
was Ishmael, because Isaac never entered
the Hejaz. If the sacrifice took place in
Syria [i.e. Jerusalem], then it was Isaac be-
cause Ishmael did not enter Syria after he
was taken from there” (Muriy, i, 58). Never-
theless, some ShiT commentators claimed
that Abraham attempted to sacrifice Isaac
in Mecca while on the pilgrimage. Muslim
thinkers, like their Jewish and Christian
counterparts, came to believe that Abra-
ham’s willingness and that of his son to un-
dergo the sacrifice brought blessings on
them and their descendants. If Isaac were
the intended victim, the merit would natu-
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rally accrue to his progeny, the Jews or
Christians; if Ishmael, then to the Arabs.
Those arguing in favor of Ishmael suggest
that Isaac is an interpolation of the Jews
and Christians: “[ The People of the Book
(g.v.)] forced this understanding because
Isaac is their father while Ishmael is the fa-
ther of the Arabs” (Ibn Kathir, Zafsir, ad

0 37:101). A quantitative study of the early
exegetical literature suggests that most
qur’anic exegetes until about the middle of
the second /ninth century, regarded Isaac
as the intended victim, but later the choice
of Ishmael gained favor and this has pre-
vailed until the present day (R. Firestone,
Abraham’s son). See also PROPHETS AND

PROPHETHOOD.
Reuven Firestone
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Abrogation

A prominent concept in the fields of
quranic commentary and Islamic law
which allowed the harmonization of ap-
parent contradictions in legal rulings. De-
spite the voluminous literature Muslims
have produced on this topic over the centu-
ries, Western scholars have historically
evinced little interest in analyzing the de-
tails of “abrogation.” Although aware of
these details, T. Noldeke and F. Schwally,
for example, failed to probe adequately the
significant distinction made in applying
theories of abrogation to the Qur’an. To
understand this application, it is important
to distinguish the difference between the
Qur’an as a source and the Qur’an as a
text, the difference being the verses re-
moved from the text, the substance of
which remains a probative source for doc-
trine (J. Burton, Collection, 233). On the
question of the relation between the
Qur’an and sunna (g.v.) — the customary
practice of the Prophet Muhammad as
documented in the hadith — inadequate
information betrayed I. Goldziher (AMu-
hammedanische Studien, ii, 20) into inadver-
tently misrepresenting the importance of
the stance adopted by the classical jurist
al-ShafiT (d. 204/820). More recently,

J. Schacht’s concentration on “contradic-
tion” (ikhulaf) as an acknowledged categ-
ory in the hadith and sunna as well as his
speculation on the origin and nature of
hadtth led him to minimize the role of the
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Qur’an, its interpretation and its perceived
relation to the sunna as factors important
to the evolution of jurisprudence (Origins,
95-7)-

Classical Islamic jurisprudence recog-
nizes two primary sources of legal rulings:
the Qur’an and the sunna. In addition, two
secondary post-prophetic sources were ac-
knowledged: analogy (giyas) derived from
one or other of the primary sources, and
the consensus of qualified legal experts
(yma ). Abrogation is applicable to neither
of the subsidiary sources, but only to the
documents on which they are based. Since
abrogation is solely the prerogative of the
lawgiver, it may be argued that it must be
indicated before the death of the Prophet
who mediated the laws supplied in the
Qur’an and sunna.

“The cancellation of a legal enactment”
is an inadequate translation of the Arabic
term naskh which includes, when applied to
the Qur’an, reference to “omission,” al-
though it more commonly signifies “substi-
tution.” Abrogation may be external to
Islam or internal. On its appearance,
Christianity deemed itself to have replaced
Judaism, while with its revelation, Islam
saw itself as dislodging both of its prede-
cessors as an expression of the divine will
(al-Ghazalt, al-Mustas fa, i, 111). For each of
the historical revelations, there was a pre-
ordained duration (g 13:38), although Is-
lam, intended to be the last of the series,
will endure until judgment day (g 33:40).
Like Christ, Muhammad came to confirm
the Torah (g.v.) and also to declare lawful
some of what had been previously de-
clared unlawful (g 2:286; 3:50). For exam-
ple, the Prophet was instructed to declare
the food of Muslims lawful to the Jews
(25:5)- Indeed, some elements of Jewish
law had been intended as punishment, im-
posed on account of their wrongdoing
(Q4:160; 6:146).

To Muslim scholars, the abrogation of
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Judaism and Christianity by Islam was
obvious, although internal abrogation
remained less so. The latter had to be vig-
orously defended by appeal to the analogy
of external abrogation, to verses in the
Quran and by reference to alleged in-
stances of abrogation. For example, the
Companion Salama b. al-Akwa“ (d.
74,/693) is reported to have said, “When
‘and those who can shall feed one of the
poor (o 2:184)" was revealed, those who
chose to break their fast [during the month
of Ramadan, g.v.] fed the poor until the
verse was abrogated by ‘Whoever is pres-
ent during the month shall fast (¢ 2:185)"”
(Muslim, Sahif, K. al-Siyam). In another in-
stance, when a man inquired about the
night prayer, the Prophet’s widow ‘A’isha
(g.v.) asked him, “Do you not recite ¢ 73?
The Prophet and his Companions (see
COMPANIONS OF THE PROPHETS) Observed
the night prayer for a whole year during
which God retained in Heaven the closing
of the sara, revealing the alleviation only
twelve months later, whereupon the night
prayer became optional from being obliga-
tory” (Muslim, Saki). In these two in-
stances of alleged abrogation, it is claimed
that one regulation was withdrawn and
replaced with a later one, although the
replaced verses remained in the text.

0 2:180 requires Muslims to make testa-
mentary provision for their parents and
other close kin, while another passage
(@ 4:11-12) Stipulates the shares in an estate
which must pass automatically to a Mus-
lim’s heirs (see inuer1TANCE). IN deference
to the legal principle that no one may ben-
efit twice from a single estate, parents and
other close family members now lost the
right to the benefit stipulated in ¢ 2:180.
Widows, being named in g 4:12, lost the
maintenance and accommodation for
twelve months granted in ¢ 2:240 (see
MAINTENANCE AND UPKEEP). FOr some clas-
sical jurists, one verse of the Qur’an here
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abrogated another. Others argue that the
provisions of ¢ 2:180 and ¢ 4:11-12 were by
no means irreconcilable, but that the ex-
clusion of parents and widows from their
dual entitlement had been settled by the
Prophet’s announcement, “There shall be
no testament in favor of an heir.” Here the
Prophet’s practice was seen as abrogating
the Qur’an.

The words and actions of the Prophet
came to be regarded by many as a second
source of Islamic regulation which, like the
Qur’an, was subject to the same process of
change (al-Hazimi, I%bar, 23). For exam-
ple, Muhammad announced, “I prohibited
the visiting of graves, but now you may vis-
it them. | had prohibited storing the meat
of your sacrifices for more than three
nights, but now you may store it as long as
you see fit. I had prohibited the keeping of
liquor in anything but skin containers, but
now you may use any type of container, so
long as you drink no intoxicant” (Muslim,
Sahih, K. al-FJana’iz).

The qurianic passages concerning the
change of the direction of prayer (¢ibla,
g.v.) leave unclear which type of abroga-
tion has taken place (@ 2:142-50). Some
scholars argued that the change of direc-
tion indicated was a case of external abro-
gation. They held that the Prophet was
bound by God’s command to the Jews to
face Jerusalem when praying, until this was
abrogated by the qurianic verse. Others,
interpreting the words “We appointed the
direction of prayer which you formerly
faced” (g 2:143) as a reference to turning to
Jerusalem, saw the change as internal ab-
rogation, with one qur’anic ruling abrogat-
ing the other (al-Nahhas, al-Nasikh, 15).
Noting the silence of the Qur’an on the
earlier direction of prayer, some other
scholars presumed that praying toward
Jerusalem had been introduced by the
Prophet and later changed by the

Qur’an.
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AL-ShafiTs theory of abrogation
The Prophet’s mission extended over
twenty years. There was therefore nothing
surprising in the idea that his instructions
to his community should show signs of de-
velopment. Little resistance was expressed
to the notion that one of the Prophet’s
practices could abrogate another. Indeed,
for scholars who undertook the derivation
of the law from its sources in the Qur’an
and sunna, the simplest means of disposing
of an opponent’s view was the blunt asser-
tion that, although it had been correct at
one time, it has since been abrogated. It
was the need to regularize appeals to the
sources and especially to the principle of
abrogation that led the scholar al-Shafit
(d. 204,/820) to compose his Contradictory
hadith (Ikhtilaf al-hadith) and Treatise [on Fu-
risprudence] (al-Risala), the earliest surviving
statements on jurisprudential method.

A key feature of al-ShafiT’s work is the
emphasis on redefining the term “sunna”
to restrict it to the words and actions re-
ported from the Prophet alone. Others had
interpreted the term in the older, broader
sense to include the practice of other au-
thorities, in addition to the Prophet.
Al-ShafiT sought to convince them that
God had singled out the Prophet as alone
qualified to pronounce on the law. He
amassed from the Qur’an evidence that
God insisted on unquestioning obedience
to his Prophet (e.g. 0 4:13, 65). Appealing
to a series of verses linking Muhammad’s
commands and prohibitions to the divine
will, and culminating in a verse which
identified Muhammad’s will with the di-
vine will (g 4:80), al-ShafiT succeeded in re-
covering the unique prophet-figure central
to and partner in the processes of divine
revelation.

Those who denied the sunna any role in
the construction of the law did so on the
basis that the Qur’an contains everything
that is needed and that many reports about
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the Prophet’s behavior were forged. Al-
ShafiT sought to convince these scholars
that it was the Qur’an itself that enjoined
appeal to the prophetic sunna (a/-Risala,
79-105). The result was not merely his as-
sertion that the Qur’an required adherence
to the sunna of the Prophet, but also the
elevation of the sunna to the status of an-
other form of revelation (Umm, vii, 271),
elucidating, supplementing and never con-
tradicting the Qur’an. Only a verse of the
Qur’an could abrogate another verse of
the Qur’an and these verses could only ab-
rogate other qur’anic verses. By the same
token, a prescriptive practice of the
Prophet could only be abrogated by his
adoption of another practice. Contrary to
the practice of earlier generations of schol-
ars who were willing to believe that their
doctrines abrogated those of their foes
without any evidence to support the claim,
al-ShafiT asserted that the hadith docu-
menting every actual instance of abroga-
tion have survived. Therefore, one had to
show that one sunna followed the other
chronologically in order to determine
which was abrogated. Although al-Shafit
defined “abrogation” as “to abandon”
(taraka, al-Risala, 122), he added that no rul-
ing is abrogated without a replacement rul-
ing being promulgated in its stead, as had
occurred in the case of the change of the
direction of prayer (al-Risala, 106-13).
Thus, for him, “abrogation” actually
meant “substitution.”

Abrogation and divine knowledge
To some minds, the idea that one verse
from the Qur’an abrogated another sug-
gested that divine will changes and divine
knowledge develops and this was held to
contravene basic theological tenets. Those
who allowed that some verses of the
Qur’an abrogated others, responded that
no Muslim ever objected to the notion that
Islam had abrogated Christianity and
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Judaism. External abrogation of this type
was an acknowledged reality, one to which
the Qur’an referred and consequently one
that could be accepted. If God adapts his
regulations to the different circumstances
prevailing in different ages, as is apparent
in the alteration of laws revealed to the dif-
ferent prophets, he may equally adapt reg-
ulations appropriate to the initial stages of
one revelation to meet the changes
wrought in the course of the revelation
(al-Ghazalt, al-Mustasfa, i, 111). Moreover,
there was historical evidence of this having
happened. For example, the Muslims at
Mecca were bidden to be patient under
the verbal and physical assaults of their
enemies. When the Muslim community
emigrated to Medina, they were ordered to
answer violence with violence. The weak-
ness of Meccan Islam was replaced by the
numerical and economic strength of Medi-
nan Islam. Given these changed condi-
tions, patient forbearance could be re-
placed by defiant retaliation (g 2:191, 216;
20:130; 30:60; 73:10).

Muslim theologians maintained that di-
vine will is sovereign and limited by no
power in the universe. God may command
or forbid whatever he wants. In the same
way, divine knowledge is infinite and in-
stantaneous. From all eternity, God has
known what he proposed to command,
when he would command it, the precise
duration intended for each command and
the exact moment when he proposed to
countermand it. There is perfect harmony
between divine will and divine knowledge.
Perfect will does not alter and perfect
knowledge does not develop. In the case of
fasting during the month of Ramadan, the
earlier option of fasting was subsequently
made obligatory. In the case of the night
prayer, an obligation was reduced to an op-
tion. In the case of the change in the direc-
tion of prayer, the Muslims were required
to face Mecca after having been required
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to turn to Jerusalem. In each instance, the
earlier ruling was viewed to be proper for
its time and the later abrogation was also

viewed to be proper in its time (al-Shafif,

al-Risala, 117-37).

Human circumstances, however, do
change and human knowledge does deve-
lop. When humans command one another
and subsequently become aware of unfore-
seen consequences, they are obliged to with-
draw a command. Their lack of perfect
foresight often obliges them to have second
thoughts (bada’, Qurtubt, Famis ii, 64), which
according to classical Sunnt theology, may
never by posited of the divine being.

When abrogation occurs people may per-
ceive a change, but this is only a change
from the human perspective. God sends his
prophets with his commands and the true
believer is the one who obeys (¢ 4:65). Mus-
lims should emulate the ideal attitude
adopted by Abraham and his son, when
both of them with full knowledge — in the
Islamic tradition — were willing to pro-
ceed with the sacrifice.

The quranic evidence
The claim that abrogation, understood as
the cancellation of a legal ordinance, was
solidly rooted in the revelation was con-
nected with the appropriation of the qur-
’anic root n-s-kk as a technical term. The
root occurs in no fewer than four verses
which the classical exegetes treated as
circumstantially unrelated contexts to be
interpreted independently. That prevented
scholars from agreeing on an unequivocal
etymology and definition of “naski” and
led to the consequent emergence of a host
of irreconcilable theories of abrogation.
Q7:154 (nuskha) and @ 45:29 (nastansikhu),
the first referring to tablets (alwah) and the
second to a book (kitab), united with the
everyday usage, “nasakha I-kitab” (copied a
book), to produce the concept of “duplica-
tion.” The essence of this understanding is
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a plurality of texts. This secular usage was
said to be a synonym for “nagala [-kitab”
(transcribed the book) which, however,
bears the added sense of “removal” hence
“transfer” or “replace,” as in the phrase na-
sakhat al-shams al-zill, “the sunlight replaced
the shadow” (an etymology that is rejected
by some, see Qurtubt, Jamis ii, 61). “God
abrogates (yansakhu) whatever Satan brings
forth” (g 22:52) could yield only the sense
of “suppression.” This paralleled the secu-
lar usage “nasakhat al-rth al-athar” (The
wind obliterated the traces [of an encamp-
ment, etc.]; cf. Qurtubi, Jam:' ii, 61; al-
Ghazali, al-Mustasfa, i, 107). In this usage,
abrogation as “removal” carries the con-
notation of “withdrawal.”

“We will make you recite so you will not
forget except what God wills” (¢ 87:6-7)
and “We do not abrogate (nansakh) a verse
or cause it to be forgotten without bringing
a better one or one like it” (g 2:106) intro-
duced the idea that God might cause his
Prophet to forget materials not intended to
appear in the final form of the text (J. Bur-
ton, Collection, 64). This interpretation
could be reinforced by reference to “We
substitute (baddalna) one verse in the place
of another” (g 16:101). The concept of
“omission” was added to the growing list of
meanings assigned to abrogation (Qurtubr,
Jami' i, 62). According to one report, one
night two men wished to incorporate into
their prayer a verse which they had learned
and had already used, but they found that
they could not recall a syllable. The next
day they reported this to the Prophet, who
replied that the passage had been with-
drawn overnight and they should put it out
of their minds (Qurtubt, Fami¢ ii, 63). In
another report, the Companion Ibn
Mas‘ad decided to recite in his prayers one
night a verse he had been taught, had
memorized and had written into his own
copy of the revelations. Failing to recall a
syllable of it, he checked his notes only to
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find the page blank. He reported this to the
Prophet who told him that that passage
had been withdrawn overnight (N6ldeke,
6o, 1,47, 1i, 44).

Irrecoverable forgetting was thus formal-
ized as “withdrawal,” a more satisfactory
explanation for the disappearance of re-
vealed material. Although the majority of
scholars viewed forgetting as one of the
mechanisms of abrogation affecting the
Qur’an, there were those who strove to
keep it separate from abrogation. Accord-
ing to one report, the Prophet omitted a
verse in a prayer and asked one of his
Companions why he had failed to prompt
him. The Companion replied that he
thought the verse had been withdrawn. “It
was not withdrawn,” declared the Prophet,
“I merely forgot it” (Sahnan, al-Mudaw-

wana al-kubra, i, 107).

Theological objections to the interpretation
Still some scholars had difficulty in accept-
ing the mechanism of abrogation as wor-
thy of God. Some went so far as to provide
variant readings for the references to abro-
gation in the holy text (Tabari, Zafsir, ii,
478). One particular difficulty was “We do
not abrogate a verse or cause it to be for-
gotten without bringing a better one or
one like it” (o 2:106). Some objected that
no part of the holy text could be said to be
superior to another so “without bringing a
better one” could not be a reference to the
Qur’an. The same consideration applies to
the Prophet’s sunna abrogating the Qur’an
since no hadith could be thought superior
or even similar to a divine verse. The pro-
ponents of abrogation claimed that God
was not referring to the text of the Qur’an,
but to the rulings conveyed by the text
(al-Ghazali, al-Mustas fa, i, 125; cf. Tabari,
Tafsi, ii, 471-2). While in terms of beauty,
no qur’anic verse can be considered supe-
rior to another and certainly no hadith is
more beautiful than a verse from the
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Qur’an, the legal content of one verse —
or even of a hadith — could be considered
superior to the ruling contained in another
verse. Less easy to explain was the reason
that in these cases God did not suppress
the abrogated texts to avoid confusion
(Tabart, Tafsw, ii, 472).

Variant readings
That the notion of portions of the holy
text being forgotten was repugnant to some
is shown in two procedures adopted to
avoid that interpretation. As an exegetical
alternative, a number of different readings
(see READINGS OF THE QUR’AN) Were pro-
posed for the troublesome passages. In the
passage “We do not abrogate a verse or
cause it to be forgotten (nunsika) without
supplying a similar or better one” (¢ 2:106)
attention focused on the word which the
majority of scholars read as nunsi (cause to
forget). This reading was supported by
“You will not forget (tansa), except what
God wills” (o 87:6-7). Also suggested were
“You are caused to forget” (tunsa) which is
to be preferred to “You forget” (tansa,
Tabart, Tafsi, 1i, 474-5). Both of the prob-
lems, Muhammad forgetting on his own
and God making him forget, could be cir-
cumvented by reading nansa’, “We defer”
(Tabart, Tafsw, ii, 476-8). @ 2:106 would
then be mentioning two revelatory pro-
cesses, naskh and deferment. The defer-
ment of naskh, in the sense of “copying,”
could mean “the deferring of revelation
from the heavenly original (see PRESERVED
TABLET) tO its earthly representation in the
Qur’an,” said to have occurred in the case
of the night prayer which the revelation of
073:6 changed from obligatory to optional
(al-Shafi«, al-Risala, 108). Or it could mean
deferring the removal of a passage from
the Qur’an, by leaving the passage in the
text despite suppression of the ruling it
contained (Tabar1, Zafs; ii, 478). Gener-
ally, the sense of the verb nasa’a (to defer) is
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held to be temporal, although it has also
been said to have a physical connotation,
“driving away,” as men drive strange ani-
mals away from the cistern intended for
their own beasts (Zamakhshari, Kashshaf,
ad q 2:106; cf. Tas1, Tibyan, i, 395). Trans-
ferred to the quranic context, verses might
be driven away from a text, even from hu-
man memory. Men may be caused to for-
get. In support of this interpretation, re-
ports were cited which claimed that certain
stiras were originally longer than they are
in the present-day text of the Quran. Even
verses which had allegedly been revealed
and failed to find a place in the final

text — such as the Ibn Adam and Bi’r
Ma‘tina verses (see J. Burton, Sources,

49-53) — Were cited, supposedly from the
few Companions who had not quite forgot-
ten them (Tabari, Tafsir, ii, 479-80).
Through another approach it is not even
necessary to resort to variant readings be-
cause the Arabic word for “to forget”
(nasiya) could be construed to mean “to re-
move something” or its opposite, “to leave
something where it is” (Tabar, Tafsu, ii,
476). This could mean that the verses were
in the heavenly original, but not revealed,
or the verses were left in the text of the
Qur’an and were neither repealed nor re-
moved. Once replacement is ascertained to
have occurred, it is immaterial whether the
wording of an abandoned ruling is ex-
punged or whether it is left to stand in the
Qur’an. The passages whose rulings have
been replaced become inoperative or effec-
tively removed (Tabart, Tafsi, ii, 472).

Abrogation and the law
Legal scholars appealed to the principle of
abrogation continually to resolve the ap-
parent contradictions between the legal
practice of the various regions of the Is-
lamic world and between all of these and
their putative sources in the revelation.
“Forgetting” and “omission” were of no
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interest to the legal scholars who concen-
trated on “substitution” derived from “We
substitute one verse in the place of an-
other” (g 16:101) and imposed by them on
“We do not abrogate a verse or cause it to
be forgotten without bringing a better one
or one like it” (g 2:106). The difficulties
which beset the exegetes and theologians
were of little concern to legal scholars,
who declared that “abrogation” (naski) was
a technical term with a meaning now clear
to all (al-Jassas, Ahkam, ad g 2:106). Most
cited “We substitute one verse in the place
of another” (g 16:101) as evidence that ab-
rogation in the form of “substitution” had
occurred, an interpretation already men-
tioned by the oldest exegetes (e.g. al-Farra’,
Ma‘ani, i, 64-5). In fact, abrogation as sub-
stitution became the theater of the liveliest
development of the theories of abrogation.

The third type of abrogation

To the jurisprudent’s interpretation of ab-
rogation as “the replacement of the ruling
but not of the text in which it appears”
and to the exegete’s “the withdrawal of
both the ruling and its wording,” a third
type was added. @ 5:89 mentions “a fast of
three days” as one way to atone for break-
ing an oath. The Companion Ibn Mas‘ad
(d. ca. 33/653) was said to have preserved
in his personal notes the original reading of
“a fast of three consecutive days.” His anom-
alous reading was still referred to in the
time of the legal expert Abt Hanifa (d. ca.
150/767). Although the word “consecu-
tive” was not found in the text of the
Qur’an that was in general use, the ruling
was adopted into Hanaft doctrine (al-
Sarakhst, Usil, ii, 81). This exemplifies the
third type of abrogation in which the text,
but not the ruling, of a qur’anic revelation
was cancelled.

0 4:15-16 introduces a penalty for illicit
sexual behavior (see ADULTERY AND FORNI-
caTioN). Both partners are to be punished
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with unspecified violence and the female
held under house arrest for life or “until
God makes a way for them.” The pro-
mised way was thought to have been pro-
vided in @ 24:2, which imposed a penalty
of one hundred lashes for male and female
fornicators. Nevertheless, a Companion re-
ported that the Prophet had announced,
“Take it from me! Take it from me! God
has now made the way for women. Virgin
with virgin, one hundred lashes and ban-
ishment for twelve months. Non-virgin
with non-virgin, one hundred lashes and
death by stoning” (al-Shafi«T, al-Risala, 129).
Reports from other Companions show the
Prophet extending the dual penalties to
males while a number state that he stoned
some offenders without flogging them
(Malik, al-Muwatta’, Hudiid, Hadd al-zina).
On the basis of this material, some con-
cluded that this was a case of the Prophet’s
practice abrogating the Qur’an.

The vast majority of scholars, however,
regarded the imposition of stoning as the
penalty for adultery as an instance of a
verse from the holy text being eliminated,
although the ruling it contained remained
in effect. The Medinan scholar Malik b.
Anas (d. 179/795), for instance, had heard
that the penalty of stoning had originated
in “the book of God,” which in this case he
understood to be the Torah. He reported
that the Prophet had consulted the rabbis
and the stoning ruling was indeed found in
the Torah. With explicit reference to “the
book of God,” Muhammad imposed the
ruling. Other scholars interpreted the term
“the book of God” as a reference to the
Quran and were puzzled that they could
not find such a ruling within its pages. The
Prophet’s second successor ‘Umar (I. 12/
634-22/644) gravely urged the Muslims not
to overlook “the stoning verse” which, he
maintained, had been revealed to Muham-
mad, taught by him to his Companions
and recited in his company in the ritual
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prayers: “The mature male and female,
stone them outright.” ‘Umar insisted that
the Prophet, his immediate successor Aba
Bakr (r. 11/632-13/634) and he himself had
put this ruling into practice and claimed
that fear of being accused of adding to the
holy text was the only reason that he did
not actually write the “verse” in the
Qur’an. Countless scholars in succeeding
centuries have stated with assurance that

a verse with the same or similar wording
had once stood in the qur'anic text. From
this, they concluded that a verse could be
removed from the Qur’an without this viti-
ating the validity of the ruling it contained
(al-Ghazalt, al-Mustasfa, i, 124).

Al-ShafiT did not analyze these materials
from the standpoint of those who saw here
the abrogation of the Qur’an by the sunna,
a claim which he at all times studiously
avoided. Rather he preferred to review the
case on the basis of his theory of exclusion
(takhsis). By imposing on slave women half
the penalty of the free, ¢ 4:25 excluded
slaves from the full brunt of g 24:2 —
which ordered a flogging of one hundred
lashes for male and female adulterers —
and from the stoning penalty, since death
has no definable half. Therefore certain
classes of free Muslims may also be exempt
from some of the penalties. The Prophet’s
practice indicated that married offenders
were not covered by ¢ 24:2 or, if they had
originally been covered by that provision,
they were subsequently excluded. Their
penalty was to be stoning. The sunna of
stoning had replaced the earlier sunna of
flogging and stoning. In his analysis, al-
ShafiT maintained that the Prophet’s
words, “God has now made a way for
women,” showed that the qur’anic ruling
“confine [the women] in their home until
they die or until God makes a way for
them” (@ 4:15) had been abrogated (J. Bur-
ton, Sources, 143-56). He asserted that the
Prophet had dispensed with flogging those
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who were to be stoned, although earlier he
had applied both penalties. Because flog-
ging was undeniably a qur’anic ruling,
some have mistakenly assumed that al-
ShafiT believed that stoning was a qur’anic
ruling as well.

Al-ShafiT did acknowledge a third type of
abrogation in his discussion of a different
question, that of the withdrawal of a
qur'anic verse while the ruling it contained
remained in effect. g 4:24 lists the women
whom a Muslim male is forbidden to
marry, including his wet-nurse and any fe-
male to whom she has given suck. Scholars
disputed the number of times a child had
to be suckled by a woman to establish this
ban to marriage. For Malik, a single suck-
ling in infancy sufficed to create a barrier
to marriage (Malik, al-Muwatta’, al-Rada‘a,
Rada‘at al-saghir). For others even a single
drop of breast-milk initiated the ban. Al-
Shafi fastened on one report in which the
Prophet’s widow ‘A’isha was said to have
claimed that a verse imposing ten suckling
sessions had been revealed to the Prophet
and it was replaced by a second verse re-
ducing the number of sessions to five,
which was also subsequently lost. Earlier
Malik had curtly dismissed this report (al-
Muwatta’, al-Rada’, al-Rada‘a ba'd al-kibar),
but al-ShafiT made it central to his con-
clusions. He accepted this as the one un-
doubted instance of the withdrawal of a
qur’anic verse while the ruling it expressed
remained valid (Zkhtilaf al-hadith, Vii, 208
margin; see also J. Burton, Sources, 156-8).

Conclusion
It is clear that the theory of abrogation de-
veloped its own internal dynamic. Al-
ShafiT’s theory that the abrogating verses
of the Quran had once existed was not ac-
cepted by all of his contemporaries, but it
later gained widespread support. Malikis
and Hanafis had no general need of this
principle while Shafi‘s had no need what-
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ever to posit that the sunna abrogated the
Qur’an or vice-versa. One nevertheless
finds Maliki and Hanalfi scholars claiming
that three forms of abrogation are docu-
mented (al-Sarakhst, Usil, ii, 81; Qurtubi,
Jamis ii, 66), just as one also finds Shafi‘ts
adducing occurrences of the sunna abro-
gating the Qur’an and the reverse which,
they claimed, their eponym had over-
looked (al-Ghazalt, al-Mustasfa, i, 124).
See alSO TRADITIONAL DISCIPLINES OF

QUR’ANIC STUDY.
John Burton
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Abstinence

In the Qur’an abstinence in the sense of
“restraint in or refraining from the indul-
gence of human appetites and impulses” is
connected with words deriving from four
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different Arabic roots, namely *“/-w, “s-m,
“f~fand h-j-r.

The paradigmatic event for the qur’anic
notion of abstinence is @ 74:2-5, which re-
counts one of the early examples of Mu-
hammad’s experience of coming close to
God as the revelation descends on him. God
commands, “Arise and warn, your Lord
magnify, your robes purify, and defilement
flee (fa-lyur).” Drawing close to God re-
quires abandoning or fleeing from all that
might inhibit the human response to the
divine initiative. This interpretation of an
experience in the life of Muhammad is sup-
ported by a later quranic reference — fol-
lowing the chronology of T. Noldeke (see
CHRONOLOGY AND THE QUR’AN) — t0 an
event in the story of Joseph (q.v.). Potiphar’s
wife admits that she tried to seduce Joseph,
saying, “Yes, | attempted to seduce him,
but he abstained ( fa-sta‘sama)” (o 12:32).

Humans are continually in need of re-
jecting or fleeing from anything that inter-
feres with the on-going movement of the
spirit in response to God. For instance,

0 4:6 states, “If any man be rich, let him be
abstinent (fal-yasta'fif),” in reference to the
use of the property of orphans (g.v.) by
their guardians, who are enjoined to ab-
stain from misusing their power to exploit
their vulnerable charges.

Abstinence also means refraining from il-
licit sexual activity, as in @ 24:33: “And let
those who find not the means to marry be
abstinent (wal-yasta fif) till God enriches
them of his bounty.” On the other hand,
marriage entails responsibilities. ¢ 2:226
forbids a man to carry out an oath of sex-
ual abstinence (za’) from his wife for longer
than four months: “For those who swear
to abstain (yulina) from their women, a
wait of four months.” After that, he must
break his oath or she is divorced. See also

FASTING.

Sheila McDonough
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Abu Bakr

A prosperous merchant in Mecca who was
an early convert to Islam (see Tabarf,
Ta’rikh, ed. M.J. de Goeje et al., i, 1165-6)
and the first caliph of the community. Abt
Bakr (d. 13/634) is often thought to be re-
ferred to in the Qur’an, for example, in
039:33, Where he is considered to be the
one who “confirms the truth” of Muham-
mad’s message.

See also COMPANIONS OF THE PROPHET.

Andrew Rippin

Aba Lahab

An individual named once in the Qur’an at
o 111:1. The name literally means “father of
the flame,” that is of hell. “Aba Lahab”
was the nickname of an uncle of Muham-
mad by the name of ‘Abd al-‘Uzza b. ‘Abd
al-Muttalib who was a major opponent of
the Prophet. See also orrosiTioN TO

MUHAMMAD.
Andrew Rippin
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Abyssinia

Abyssinia (al-Habash or al-Habasha) does
not appear in the Qur’an, although the
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Christian Abyssinian state of Axum ex-
erted a powerful influence on Arabia in the
sixth century. Separated from the Yemen
by only the narrow Bab al-Mandab Strait,
Abyssinia controlled southern Arabia for
some time and Christianity spread in the
region. One sara is ordinarily interpreted
to allude to an Abyssinian military incur-
sion that reached Mecca and it is said that
some of the early Meccan converts to Is-
lam took refuge in Abyssinia. Ethiopic lan-
guages influenced the dialects of southern
Arabia and words of Ethiopian-derivation
are found in the Qur’an (see rorerGN
vocAaBULARY). According to the exegete
and historian al-Tabart (d. 310/923), the
Meccan tribe of Quraysh (g.v.) traded in
Abyssinia.

Stra 105 (Sarat al-Fil) mentions God’s
destruction of the People of the Ele-
phant (g.v.). According to the classical
commentators, this is a reference to an
Abyssinian incursion from the Yemen to
Mecca in 570 c.E., which, some reports
claim, was the year Muhammad was born.
Islamic references to this military cam-
paign are largely folkloristic and find no
corroboration from south Arabian inscrip-
tions or other sources. The expedition
made an impression on the local popula-
tion because of the use of one or more ele-
phants in the campaign. Abraha (g.v.), who
was said to have been the leader of the ex-
pedition, was known to the Byzantine his-
torian Procopius as a former slave who had
seized control of the Abyssinian forces in
the Yemen.

According to some Islamic sources, a
group of Muhammad’s followers left
Mecca for Abyssinia around the year 615,
The authority on the life of the Prophet,
Ibn Ishaq (ca. 85/704-150/767), names
eighty-three adult male participants and
claims that this first emigration (Agra, see
EMIGRATION) in Islam occurred as a result
of pagan Meccan persecution, although
other possible reasons have also been sug-
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gested (Watt, Muhammad at Mecca, 113-6).
The ruler of Abyssinia, the Negus (al-
Najashi), is said to have granted them ref-
uge, despite the fact that the pagan Mec-
cans sent representatives who tried to
convince him to deny them protection. In
recognition of this, Muhammad mourned
the Negus at his death and led public
prayers in his honor.

In the Arabic genealogical tradition, the
Abyssinians — along with the Egyptians,
Sudanese and most other black African
peoples — descended from Ham, the son
of Noah (g.v.). The scholar Ibn Hisham
(d. 218/834) in his Kitab al-Tyjan (p. 55), an
early work on south Arabian history,
claims that the south Arabian descendant
of Shem, Hadramawt b. Qahtan, inherited
Abyssinia, creating by this claim a connec-
tion which draws attention to the close
geographical and cultural ties between
southern Arabia and Abyssinia. According
to one tradition, the biblical Esau married
the daughter of an Abyssinian king and
eventually came to rule his kingdom
(Kisa’t, Qisas, 154). In light of the Jewish as-
sociation of Esau with Christianity, this ex-
plained the Christian presence in Abys-
sinia. See also PRE-ISLAMIC ARABIA AND

THE QUR’AN.
Reuven Firestone
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AD
‘Ad

An ancient tribe to whom the prophet Had
(9.v.; @7:65; 11:50; Cf. 46:21) was sent. They
are mentioned twenty-four times in the
Qur’an.

The ‘Ad are described as a powerful tribe
which existed after the people of Noah
(9.v.; 97:69). They were mighty and proud
of their strength (o 41:15; cf. 26:128-9) as
well as very tall of stature (o 7:69). The
prophet Had was sent to the ‘Ad, but his
preaching was largely unsuccessful
(Q7:70-1; 11:53-4; 46:22). Other messengers
were also sent to the ‘Ad, but they too were
rejected (o 26:123). Hud tried to convince
his people to invoke God’s intervention af-
ter a period of drought (o 11:52) and God
punished them. The ‘Ad were devastated
by a violent wind (g 41:16; 46:24; 51:41;
54:19; 69:6; see ATR AND WiIND), “the chas-
tisement of a dreadful day” (o 26:135),
which blasted for a week (g 69:7) and left
only their dwelling-places standing
(0 46:25). Only those who believed Hud
were saved (@ 7:72; 11:58; 26:139). Some
other references are unclear. It is said that
God caused the death of the “first ‘Ad”
(253:50). The ‘Ad were summoned to faith
in a place called al-Ahqaf (g 46:21). An-
other verse connects the ‘Ad with the mys-
terious Iram Dhat al-Tmad (g 89:6-7; see
raM). In other verses the ‘Ad are briefly
mentioned with Noah (g.v.), the Thamad
(9.v.) and others (0 9:70; 14:9; 22:42; 29:38;
38:12; 40:31; 50:13).

Frequent references in pre-lIslamic poetry
show that legends about the tribe of ‘Ad
were well known among Arabs before the
time of the Prophet (Horovitz, xu, 126-7)
and the quranic versions of these stories
apparently belong to this cycle of gen-
uinely Arabian traditions. Qur’anic exe-
gesis and works on the early prophets cre-
ated a complete and coherent narrative of
the vicissitudes of the ‘Ad, adding many
remarkable details (see puNISHMENT



stories). According to differing interpreta-
tions, Iram was either the name of a place
associated with the ‘Ad or the name of the
most representative subtribe of the ‘Ad.
The ‘Ad were originally a nation of ten or
thirteen subtribes and one of the first Arab
tribes. Al-Ahqaf, which literally means “the
sand dunes,” was identified as a place
called al-Shihr, located between Oman
and Hadramawt. An utterance attributed
to Muhammad specifies that the wind
which killed the ‘Adites was a western one.
The ‘Ad were giants between ten and five
hundred cubits in height and on one occa-
sion they sent a delegation to Mecca to ask
for rain. Stories are told about the tribe’s
legendary eponym ‘Ad and his powerful
sons Shaddad and Shadid. According to
some reports, the sage Lugman (g.v.) be-
longed to the ‘Ad. The surviving ‘Adites
sought refuge in Mecca according to some
stories while others place them in the
mythical towns of Jabalga and Jabarsa.

Roberto Tottoli
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Qur’an discuss the meaning of “kkalifa,”
his identity and the identity of “the one
who will work corruption there and shed
blood.” The term “khalifa” denotes a per-
son who takes the place of someone else
and most commentators agree that it refers
to Adam. This raised the question of whom
Adam replaced on earth. Early commen-
tary assumes that Adam was the successor
of the angels or jinn (g.v.) who dwelled on
earth before him and who were replaced
because they became corrupt and shed
blood. The famous early religious scholar
al-Hasan al-Basr1 (d. 110/728) identified
the “khalifa” as the offspring of Adam who
succeed their father, generation after gen-
eration. Others take Adam for the kkalifa of
God on earth in exercising judgment with
justice (al-hukm bi-1-‘adl, cf. @ 38:26). The
commentators attribute the corruption and
bloodshed (g.v.) to those descendants of
Adam who do not follow the law of God
(Tabar1, Tafsw, i, 199-201). There is general
agreement that Adam was not the one
causing corruption and shedding blood.
This interpretation reflects the understand-
ing of Adam as the first prophet and mes-
senger, because these actions were deemed
to be a great sin (kabira) and thus inappro-
priate for a prophet (see impEccAaBILITY
AND INFALLIBILITY). Modern commenta-
tors tend not to accept the early hadith re-
porting that a rational species (al-sinf al-
aqil) resided on the earth before mankind
(e.9. Rashid Rida, Manar, i, 258). Some
combine this view with their refutation of
Darwin’s theory of the evolution of man
(‘A.W. al-Najjar, Qasas, 31; see also M.J.
Kister, Legends, 84-100; id., Adam, 115-32;
C. Schock, Adam, g7-102).

Learning all of the names
The announcement of the creation of man
(@ 2:30) is followed by the verses “And
[God] taught Adam the names, all of them

ADAM AND EVE

(al-asma’ kullaha). Then he presented them
to the angels, and said, “Tell me the names
of these, if you speak the truth!” They said,
‘Glory be to you! We know only what you
have taught us....” He said, ‘Adam, tell
them their names!” When he had told them
their names, [God] said, ‘Did I not tell you
that I know the hidden things of the heav-
ens and the earth?’” (¢ 2:31-2). The Qur’an
does not mention how God taught Adam
all the names nor does it refer explicitly to
what God presented to the angels. Early
commentaries on these verses presuppose
that God showed Adam all the things while
teaching him their names. In this case, “the
names, all of them” means “the name of
everything” (kullu shay’) for which the com-
mentators give examples such as “man, an-
imal, earth, plain, sea, mountain, donkey.”
Already al-Hasan al-Basr1 and his pupil
Qatada (d. ca. 116,/734) understand God’s
teaching as a demonstration of the connec-
tion between names and things, the signi-
fier and signified (cf. Rashid Rida, Manar, i,
262). They add the deictic “this is” (hadha/
hadhihi), explaining that God said, “This is
a sea. This is a mountain,” etc. (‘Abd al-
Razzaq, Tafswr, 1, 42-3; Tabari, Tafsu, |,
216). Adam’s knowledge of “all the names”
was later interpreted as a general knowl-
edge of all languages and through man’s
gift of language it was understood as a
knowledge of the entire animate and in-
animate world. ¢ 2:31 provided the starting
point for the traditional Muslim discussion
of the origin of language (cf. Speyer, Er-
zéhlungen, 51-4; Kister, in Rippen, Ap-
proaches, 107-9; id., In ros (1993, 140f.;
Schock, Adam, 79f., 87).

The prostration of the angels before Adam
God’s teaching of “the names” is followed
by the quranic verse: “And when We said
to the angels, ‘Bow down before Adam!’
they bowed down, except Iblis (g.v.). He
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refused and behaved proudly. He was one
of the unbelievers” (g 2:34; cf. 7:11-2;
15:29-33; 17:61; 18:50; 20:116; 38:72-6).
The early commentators discussed the rea-
son Iblis refused, reasoning that the bow-
ing was primarily intended as an act

of obedience to God and secondarily as a
display of respect for Adam (see BowinG
AND PROSTRATION). In other words, the
angels bowed down before Adam out of
deference to Adam and obedience to God,
not in worship of Adam (Tabari, Tafsu, i,
227; See ADORATION). Later scholars exam-
ined the question of whether Adam’s
knowledge (/m) was cause for the prostra-
tion of the angels and whether it was the
reason for Adam’s superiority to the angels
(Razi, Tafsin, ii, 212-4). They also debate
whether Adam’s knowledge, when demon-
strated to the angels, might be understood
as a miracle (mufiza, e.9. Razi, Tafsir, i,
163-5, 169).

The creation of Adam
The Qur’an mentions several materials
from which Adam was created, i.e. earth or
dust (wrab, ¢ 3:59), clay (tn, g 7:12; see
cray), and sticky clay or mud (i lazib).
More specifically, it is described as “clay
from fetid foul mud” (salsal min hama’
masnin) and “clay like earthenware,” i.e.
baked or dry clay (salsal ka-l-fakhkhar).
These terms are commonly interpreted as
describing the different states of a single
material. Commentators insist that Adam’s
clay (salsal) was not baked, but was dried
(tin yabis /urab yabis) without the use of fire,
for @ 15:26-7 and q 55:14-5 report that the
jinn, unlike man, were created from fire.
Narrative commentary and prophetic
hadith specify the places from which the
earth was taken and provide various etio-
logical explanations. According to some
commentators, different kinds of dust were
taken from the four corners of the earth so
that the offspring of Adam would vary in
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color and quality. Others held that the dust
was taken from different regions of the
world, so that every part of Adam’s body
corresponded to an area. Others specu-
lated that Adam’s clay was taken from the
seven earths (cf. o 65:12) or the four ele-
ments so that his body combines the four
temperaments. One view held that the ma-
terial for creating his body was taken from
the entire universe so that he became the
microcosm (al-‘alam al-asghar) correspond-
ing to the macrocosm.

God himself formed the material of
which Adam is made and breathed his
spirit (g.v.; see also Arr AND WIND) into
him (q 15:29; 38:72). God says, “| created
[Adam] with my own hands” (¢ 38:75). In
some commentaries God acts as a potter.
He left the clay until it became good
(khammara) and then kneaded (‘gjana) it.
The question of the proper interpretation
of God’s “hand” or “hands” held a central
place in the debates over corporealism
(tajstim) and anthropomorphism (tasibin,
Speyer, Erzihlungen, 43-6; M.J. Kister, Leg-
ends, 100-5; id., Adam, 135-7; C. Schéck,
Adam, 67-8, 74-8, 82-6; J. van Ess, 7g, v,
399-400; Gimaret, Dieu a I'image de
I’hnomme, 190-8).

The creation of Eve
The Qur’an speaks of the creation of the
second human being with the words:
“People!... Your lord who created you
from a single person and created from him
his wife (zawjaha)” (o 4:1). This “single per-
soNn” (nafs wahida) is interpreted as Adam
and “his wife” as Eve (Tabart, Tafs, 1V,
224). The early commentators report that
she was created from the lowest of Adam’s
ribs (qusayra) — which is sometimes also
understood as the shortest rib (al-dil al-
agsar) — or from a rib on his left side. This
was done while he was sleeping with the
aim “that he might dwell with her”
(7:189). The Qur’an does not report



25

when she was created, although some
hadtth recount that she was created while
Adam was dwelling in the garden of para-
dise (g.v.), where he had roamed alone (1bn
Sa‘d, Tabagat, i, 39; Tabari, Tafsw, iv,
224-5). According to other reports, she was
created before Adam entered the garden
(9.v.; Tabart, Tafsir, 1, 229-30). After de-
scribing the creation of Eve, ¢~:189 con-
tinues: “Then, when he covered her, she
became pregnant with a light burden.”
The Qur’an is not clear about where this
happened, but most of the commentators
situate Eve’s pregnancy after their fall from
paradise (Tabart, Tafsw, iX, 145).

The sojourn in paradise, the offense against God’s

command and the descent to earth
God commanded Adam and Eve to enjoy
paradise with only a single restriction:
“Adam, dwell you and your wife in the
garden (al-janna) and eat freely of it wher-
ever you desire, but do not go near this
tree, lest you become wrong-doers!”
(@ 2:35; cf. 7:19). This was a contract God
made with Adam (‘ahidna ila Adam,
0 20:115). Most commentators interpret the
forbidden tree as an ear of grain (sunbula),
wheat (burr, hunta), a vine (karma, shajarat al-
nab, shajarat al-khamr) or a fig tree (tina,
Tabart, Tafsin, i, 231-3). Other explanations
mention trees with delicious and fragrant
fruits. It is also called the “tree of knowl-
edge (9lm)” or “tree of eternity (khuld)”
(@ 20:120). The angels eat its fruit because
they are immortal (‘Abd al-Razzaq, Tafsir,
ii, 226; cf. @ 7:20).

Upon Satan’s prompting, Adam and Eve
ate from the forbidden tree (g 7:20-2;
20:121) and descended from the garden to
the earth (g 2:36; 7:24-5; 20:123). The early
commentators do not question that Adam
sinned, although his sin was viewed as pre-
determined (J. van Ess, Jwischen Hadit und
Theologie, 161-8). The later commentaries,
influenced by the dogma of the prophetic
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impeccability (usma), emphasize that Adam
and Eve were made to “slip” by Satan
(azallahuma, ¢ 2:36) and Adam forgot (na-
siya, Q 20:115); Or they characterize the dis-
obedience (g.v.) as an error in judgment
(khata’ fi [-jtihad) since Adam had assumed
a single tree (shakhs) to be forbidden rather
than the species (naw?). He did not eat
from the particular tree God showed him,
but from another one of the same species.
Tradition reports that from paradise Adam
was made to descend to India and Eve to
Jeddah. They re-united in ‘Arafat (q.v.) near
Mecca (q.V.; Speyer, Erzéihlungen, 61-73; M.J.
Kister, Adam, 146-55; C. Schock, Adam,
89-96, 106-32, 185). SE€ FALL OF MAN.

God’s forgiveness and guidance
After his “slip,” “Adam received words
(kalimat) from his Lord and He forgave him
(taba ‘alayhi).... \We [viz. God] said, ‘Get
down from [the garden of paradise], all to-
gether! If guidance comes to you from me,
whoever follows my guidance will experi-
ence no fear and will suffer no sorrow.””
(0 2:37-8). Most commentators explain the
“words” which “Adam received” as his
speech: “Our Lord, we have wronged our-
selves. If you do not forgive us and have
mercy on us, we shall surely be among the
lost” (@ 7:23). The key element of these
verses is God’s forgiveness of man and
man’s repentance. Together with God’s
“guidance” (huda, cf. g 20:122) and repen-
tance (tauba), they will lead to man’s return
to paradise (Tabart, Tafsir, i, 242-5). For
Muslim orthodoxy, repentance became the
first step toward a religious life (al-Ghazali,
Ihya’, v, 2-4).

The election of Adam
Muslims consider Adam a prophet, al-
though this is not explicitely stated in the
Qur’an. God elected (isiafa) Adam as he
did the prophets and prophetic families,
e.g. Noah (g.v.); Abraham (g.v.) and his
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family; the family of the father of Moses
(9.v.), Tmran (q.v.); Isaac (g.v.); Jacob (g.v.);
and Moses. The earliest testimony for
Adam’s status as a prophet is a hadith nar-
rated by Aba Dharr al-Ghifart (d. 32/653),
in which he asks Muhammad who was the
first prophet and he replies Adam. @ 20:122
reports that God “chose” (ijtaba) Adam,
when he forgave him and guided him after
his disobedience. Sunnt theology recon-
ciled Adam’s sin with the dogma of pro-
phetic impeccability by arguing that his
vocation began afler his sin and his descent
from paradise and thus he did not sin as a
prophet.

The covenant
Prior to creation, “Your lord took from the
backs of the children of Adam their off-
spring and made them testify against them-
selves. [God said,] ‘Am | not your lord?’
They said, ‘Yes, we bear witness [to this]
(o 7:172). Early commentators interpreted
this verse as a covenant (mithaq, see cove-
~NanT) between God and humankind,
which committed men to monotheism. Al-
though the Qur’an states that the offspring
were taken from “the children of Adam,”
most early scholars interpreted this to
mean that God took from Adam’s loins all
of his progeny until the day of resurrection
(e.0. ‘Abd al-Razzaq, Tafsu, ii, 242). Al-
though not all of the religious schools with-
in Islam accepted this interpretation, the
idea of the innate monotheistic nature of
man ( fitra, @ 30:30) was derived from this
verse (cf. Tabart, Tafsir, XiX, 40-1; Rashid
Rida, Manar, iX, 386-8; R. Gramlich, Der
Urvertrag, 205-30).

The two sons of Adam
The Qur’an reports the story of the two
sons of Adam, one of whom murders the
other because his sacrifice was not ac-
cepted while his brother’s was (g 5:27-32;
See cAIN AND ABEL). In commentary the
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brothers are identified as Cain (Qabil) and
Abel (Habil). In the Islamic tradition, Cain
is the prototypical murderer and the two
brothers are seen as exemplars of good
and evil (M.J. Kister, Adam, 145-6;

W. Bork-Qaysieh, Kain und Abel, 19-21).

See aIso PROPHETS AND PROPHETHOOD.

Cornelia Schock
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Adoption see cuILDREN; FAMILY

Adoration

The acts and attitudes of praise and honor
accorded to God. The standard English
renderings of the Qur’an typically use “ad-
oration” and its cognates to translate sajada
(to prostrate oneself; see BowING AND
PROSTRATION), the quintessential Islamic
ritual of adoration (see praver). There is,
however, a great deal more to adoration
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than a physical gesture. A variety of
qur’anic terms vividly communicate the
sense of “adoration” as a response to the
divine being, including various forms of
the roots 4-m-d (praise), s-b-f (glorify), m-j-d
(exalt) and “z-m (magnify). Certain verses
combine two or more of these terms (espe-
cially the first two, e.g. ¢ 2:30; 20:130;
39:75) to intensify the meaning, sometimes
explicitly associating praise and glorifica-
tion of God with prostration (@ 15:98;
32:15; 50:39-40). One widely-used Arabic-
language concordance glosses the word
hamd in @ 15:98 with all of the above-
mentioned roots, adding tana’ (lauding),
which is not used in the Qur’an, but found
in the hadith, “I cannot adore you ade-
quately” (Haykal, MuSam, i, 309).

More attitude than action, adoration en-
compasses various aspects of the orienta-
tion of creation toward the creator. All cre-
ated things naturally adore God (g 13:13:
“the thunder adores by praising him”), but
human beings need constant reminders.
Adoration is thus an integral part of islam
(surrender, see 1sL.am), representing its
more spiritually advanced and active
aspect.

The exclamation subhana liak (Praise be to
God!) is a widely-used expression of admi-
ration. Subhana and its cognate tasbhih are
from a root associated with “swimming” or
“floating,” which is applied metaphorically
to the heavenly bodies (e.g. @ 21:33; 79:3). It
is often linked in the Qur’an with famd
(Damaghant, Wjih, 1, 446-7; Mir, Diction-
ary, 84), which is in turn related to one of
the divine names (see Gop AND HIS AT-
TRIBUTES), al-Hamid (Worthy of Adora-
tion), and typically paired with other
names such as al- Aziz (Mighty) and a/-
Ghani (All-Sufficient). Many commentators
(e.g. Tabart, Commentary, i, 61-3; A. Rippin,
Tafstr Ibn “Abbas, 79, 81) gloss the word
“adoration” (hamd) in the phrase with
which the first sara begins, al-hamdu li-llah
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“Adoration belongs to God,” as “thanks”
(Damaghant, Wah, i, 263-4; Mir, Diction-
ary, 86), underscoring an understanding of
adoration as the natural response of all
creation to the source of all blessings.

Mystical exegesis often draws out more
personal implications of adoration, em-
phasizing, for example, that bridging the
infinite gap between the adorer and the
one being adored implies annihilation of
the one adoring (Nwyia, Exégése, 284-5).
Shi‘T commentators (See sHI‘1SM AND THE
QUR’AN), many of whom also have been
mystically inclined, sometimes attached a
significance to each of the letters of a
word. For example, the imam Ja‘far al-
Sadiq (ca. 80/699-148/765) identified the
root letters of samd (h-m-d) with divine
unity (wahdaniyya), kingdom (mulk) and di-
vine immutability (daymamiyya), respec-
tively (Nwyia, Exégése, 166). Ayatollah Kho-
meini (1902-1989), commenting on the
meaning of hamd, emphasizes the impossi-
bility of directing adoration to any other
than God, for all that is not God lacks truly
adorable qualities. Picking up a theme im-
portant in some medieval mystical exegesis
such as that of al-Qanawi (d. 673/1274,
Ijaz, 271-5), Khomeini explores the meta-
physical intricacies of adoration.

John Renard
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Adultery and Fornication

The quranic word zina (elsewhere more
commonly zina’) means sexual intercourse
outside the institutions of marriage and
concubinage. ¢ 17:32 characterizes this be-
havior as a fahisha, i.c. an obscene act of
transgression against God from which a
Muslim should refrain (cf. ¢ 25:68). These
transgressions together with their specified
punishment are called hudiid (sing. hadd, lit.
limit, boundary; S€€ BOUNDARIES AND PRE-
cepts) and also include associating others
with God and homicide. The Hanafite
jurist al-Jassas (d. 370/981) explains that
adultery and fornication are transgressions
because of the social chaos they create.
The patrilineal descent of the offspring of
such unions is unidentified. Thus, his right
to inherit from the father is denied and he
cannot know his patrilineal maharim, i.e. the
relatives with whom sexual intercourse is
considered incest (4kkam, iii, 200; see
FAMILY; INHERITANCE). It is God who guides
people to avoid this sin, as in the story of
Joseph (g.v.), where God’s intervention
saved him from giving in to Potiphar’s wife
(o 12:24). Prayers also help people to re-
frain from committing such acts (o 29:45).
Q 4:15 commands that women who com-
mit an obscene act of transgression —
understood here to be either adultery or
fornication — witnessed by four witnesses,
be confined in their home until death or
until “God makes a way for them.” ¢ 4:16
orders that both participants be lightly
punished, but if they repent and reform,
they are to be left alone. Most interpreters
maintain that these two verses were later
abrogated (see aBrocaTION) by 0 24:2 (€.9.
Jassas, Alkam ii, 105-6), which stipulates
that the punishment for adultery and forni-
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cation, if witnessed by four competent men
(@ 24:4), is one hundred lashes. (On the
other hand, some who did not acknowl-
edge the existence of abrogation in the
Qur’an believed that ¢ 4:15-16 refer to
homosexuality.) The flogging is to be ad-
ministered in public and the spectators are
warned against misplaced compassion.
Q 34:3 stipulates that these individuals will
be allowed to marry only those who have
committed similar wrongs and polytheists.
The punishment of an adulterous or forni-
cating slave is half of that of a free woman
(0 4:25). A divorced wife guilty of proven
adultery may be turned out of her home
during the three months during which she
would otherwise be entitled to remain
there (%dda, g 65:1; SE€ MAINTENANCE AND
UPKEEP; WAITING PERIOD). The Qur’an does
not specify the marital status of the culprits
eligible for flogging, but the jurists and in-
terpreters (e.g. Tabart, Tafsir, xviii, 46-8)
understood it to refer exclusively to non-
muhsan individuals — essentially adults
who have never experienced sexual inter-
course within a legitimate relationship.
The practice of stoning (g.V.) muhsan adul-
terers and fornicators is stipulated in the
prophetic hadith, but not in the Qur’an.
Schacht (Zina’, 1227-8) doubted that the
Prophet ever ordered this punishment.
The qur’anic teachings and the prophetic
hadith make it practically impossible to
prove adultery. In the first place, in prac-
tice it would be difficult to procure the tes-
timony of four men who witnessed the act
of penetration. Furthermore, inquiry into
the matter and questioning the culprits is
forbidden because prying into people’s
concealed actions is unlawful. The word of
a husband who accuses his spouse of adul-
tery, but lacks the corroborating witnesses,
is acceptable, provided that he swears four
times that he is telling the truth. In the fifth
oath (g.v.) he invokes God’s curse on him-
self if heis lying (see cursg). The wife
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averts the punishment if she swears to her
innocence four times, followed by a solemn
oath that her husband is telling a lie and
invokes God’s wrath (see aNGER) On her-
self if her husband is telling the truth

(0 24:6-10). This procedure is called / @n,
related to la‘na, “to curse.” The person
who voluntarily confesses adultery must re-
peat his confession four times and even
then it may later be withdrawn. Persistent
admission of sin and demand for punish-
ment indicate a desire for atonement for
the sin committed. Repentance exonerates
the culprit from punishment. Inasmuch as
adultery and fornication constitute serious
offences, g 24:4 prescribes eighty lashes for
those who accuse women of adultery with-
out the necessary proof and forbids that
their testimony ever again be accepted.
Some commentators believed that this rev-
elation was occasioned by a false accusa-
tion lodged against ‘A’isha (g.v.), one of
the Prophet’s wives (see wivEs OF THE
PROPHET).

It should be noted that qur’anic teaching
emphasizes that Muslims should refrain
from abominable thoughts and desires
(o 6:151). However, if major sins are
avoided, an adulterous thought (lamam) is
not punishable (o 53:32). The Prophet ex-
plained that these are the look in the eye,
the desire within the heart and the verbal
expressions which constitute the prelimi-
naries for sexual intercourse. These are
forgiven if they remain unacted upon
(Bukhart, book on social etiquette, see
adultery of the senses: 5865).

The social development of Islamic teaching

It is a tradition of the Prophet that if adul-
tery is discovered, the punishment is atone-
ment for the sin committed. If it is divinely
concealed, it is then left for God to punish
the culprit or forgive him. This, together
with the qur’anic verses @ 24:10-18 (Qutb,
Lilal, v, 2494-505), Which forbid slander

ADULTERY AND FORNICATION

are adapted to the social conditions and
values of Muslim societies in various areas.
In the coastal area of Tunisia, for instance,
the concept of concealment is interwoven
with the values of the power and wealth of
a woman'’s agnates (father, sons, father’s
brothers and their sons). The wealth of the
rich enables them to seclude their women
and control their behavior. Furthermore,
their influence and material power intimi-
date other men and deter them from ap-
proaching their women and also enable
them to conceal any offences committed by
their women. Such privileges are denied
poorer men, who, together with their err-
ing women, suffer social degradation
which they consider “destined by God”
(maktith). However, the punishment or-
dained by Islamic law is not inflicted (Abu-
Zahra, Social structure).

In Egypt sexual offences committed by
women also disgrace their agnates for it
makes them appear unable to defend
their honor or control their women. In
the countryside adulterous women are
drowned in the Nile. In Cairo people say,
“If you disgrace yourselves, hide it” (idha
bulitum fa-statiri). They may also say, “God
commanded concealment.” Both sayings
are based on hadith and the interpretation
of @ 24:19. The principle that repentance
exonerates one from punishment is also
followed by authorities in the local
mosques (Abu-Zahra, Pure and powerful,
197-9). The Azhar Fatawa Committee
(Lajnat al-fatawa) also follows this Islamic
teaching. In the case of a girl who con-
tracted gonorrhea through adultery, the
Committee was asked whether it would be
lawful for her to conceal the illness from
her fiancé. A judgment was issued that it
would be a crime to do so (al-Ahram,
Tagrir, 53).

In 1995, the Muftt of Egypt declared that
it is necessary to integrate the quranic
hudiid, including those for adultery, in the
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state penal code, on condition that they are
carried out with meticulous observance of
the traditional Islamic safeguards (al-
Ahram, Tagrir, 78). This recommendation,
however, has not been implemented. See
also LAW AND THE QUR’AN; SIN, MAJOR AND

MINOR.
Nadia Abu-Zahra

Bibliography
Primary: Bukhari, Sahih, Kitab al-Hudid, Kitab al-
Muharibin; Jassas, Ahkam; Qutb, Zilal; Razi, Tafsir,
xii, 131-81.
Secondary: N. Abu-Zahra, Social structure of the
village of Sidi Ameur in the Sahel of Tunisia, Ph.D.
diss., Oxford 1968; id., The pure and powerful.
Studies in contemporary Muslim society, Reading 1997;
al-Ahram, Markaz al-dirasat al-siyasiyya wa-I-
istratjiyya, Tagrir fal-hala al-diniyya fi Misr, vol. g,
Cairo 1996; J. Schacht, Li‘an, in z7, v, 730-3; id.,
Zina’, in 7, iV, 1227-8; M. Shaltat, al-Islam.
‘Agida wa-shart‘a, Cairo 1997'7.

African Americans

Historical information about individuals
like Job ben Solomon (ca. 1700-73), Abd al-
Rahman Ibrahima (1762-1829) and Omar
ibn Said (ca. 1770-1864) demonstrates that
some of the Africans brought to America
as slaves were not only Muslim but well-
versed in the Qur’an as well. For example,
the first-named, born Ayuba Suleiman
Ibrahima Diallo, came from a family of re-
ligious leaders in Futa in present-day Sene-
gal. After he was manumitted and taken to
England, he wrote several copies of the
Qur’an from memory. These men, how-
ever, were exceptional. Enslavement even-
tually stripped nearly all Muslim Africans
of their language, culture and religion.
Only considerably later did African
Americans seek to reclaim their Islamic
heritage. The foundation of the Moorish
Science Temple in 1913 by Noble Drew Ali
represents one of the first attempts. Ac-
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cording to Drew Ali, true emancipation
would come to African Americans through
knowledge of their Moorish heritage and
the return to their religion, Islam. Each
racial group had its own religion. For Eu-
ropeans it was Christianity and for Moors
it was Islam. Although couched in Islamic
phraseology, many of the practices and in-
signia of the Temple seem to have been de-
rived from The Ancient Egyptian Arabic
Order of Nobles of the Shrine (also known
as the Black Shriners). This movement had
adopted its practices and insignia from
The Ancient Arabic Order of Nobles of
the Mystic Shrine (originally a whites-only
organization in the United States) which
had acquired its “Islamic” elements
through its Scottish Rite Mason founders.
They claimed an initiation from a Grand
Shaykh of Mecca, honors from the Otto-
man Sultan Selim 111, a charter from the
Bavarian llluminati and links with the
Bektashi Sufi Order.

The pseudo-Islamic nature of the Moor-
ish Science Temple is particularly evident
in the sixty-four-page 7he Holy Koran of the
Moorish Science Temple of America, also known
as the Circle Seven Koran. About half of this
Koran is taken from an earlier text which
purports to provide an account of Jesus’
adolescence and early adulthood in India.
Another major section, entitled “Holy In-
structions from the Prophet,” is an adapta-
tion of the Rosicrucian or Masonic Unio
Thee I Grant (Or The Economy of Life and Infi-
nite Wisdom). Drew Ali’s personal contribu-
tion consisted of replacing the word “God”
with “Allah” and removing the description
of Jesus as blond and blue-eyed. Nothing
in the Circle Seven Koran comes from the
Qur’an. Muhammad, in fact, is mentioned
only twice and then only as the fulfiller of
the works of Jesus (Wilson, Sacred Drift,
19-26). Therefore the Circle Seven Koran’s Sig-
nificance to Islam lies mainly in the implic-
it challenge to the uniqueness and finality
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of the Qur’an that the use of the title “Ko-
ran” represents.

The Nation of Islam represents another
attempt to rediscover a Muslim heritage
for African-Americans. Its founder, Wali
Fard Muhammad (ca. 1877-19347), is re-
ported to have taught directly from an Ara-
bic Qur’an and to have consecrated it as
the movement’s primary scripture. When
Fard Muhammad disappeared in 1934, his
disciple Elijah Muhammad (1897-1975) be-
came the movement’s leader for the next
four decades. Fundamental doctrines of
the Nation of Islam included the belief
that God had appeared in the person of
Fard Muhammad; that Elijah Muhammad
was his messenger; that the “devil” Chris-
tian white race was created by a renegade
black scientist six thousand years ago; and
that, although it had been prophesied that
the white race would enslave the black
race, the battle of Armageddon that would
destroy the white race was imminent. Al-
though these teachings appear to be un-
quranic to most Muslims, Elijah Muham-
mad found qur’anic support for them. For
example, he interpreted quranic passages
about God, his messenger, Satan and the
last day as references to Fard Muhammad,
himself, the white race and contemporary
America, respectively. His exegesis there-
fore consisted largely of reading the
Qur’an as a prophecy about peoples and
events in the United States. This put him
in conflict with the classical exegetical tra-
dition, which relies heavily on lexical and
grammatical explanations and particularly
on the historicization of the Qur'an
through reference to the occasions of reve-
lation (g.v.), abrogation (g.v.) and so forth.
Elijah Muhammad’s framework is not that
provided by the biography of Muammad
(see sTra AND THE QUR’AN), but by the doc-
trines of Fard Muhammad. It is notewor-
thy that Elijah Muhammad relied much
more on the Christian Bible than the
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Qur’an, even though he felt that the for-
mer was a “poison” book full of “slave
teachings.” The Qur’an, in his mind, was
a perfectly pure book of guidance, truth
and wisdom. Therefore, he encouraged all
African Americans to buy it and read it.
Despite his heretical views, he is primarily
responsible for introducing African Ameri-
cans to the Quraan.

After his death in 1975, Elijah Muham-
mad was succeeded by his son Wallace D.
Muhammad — now known as Warith
Deen Muhammad — who led the move-
ment in the direction of more traditional
Islamic beliefs and practices and changed
its name to “The World Community of al-
Islam in the West” and later to “The
American Muslim Mission.” Louis Farra-
khan (b. 1933), unhappy with these
changes, reconstituted the Nation of Islam
in 1977 under the original teachings of
Fard Muhammad and Elijah Muhammad.
In both present-day movements, the
Qur’an is the main scripture. Although the
Moorish Science Temple, the Nation of Is-
lam and the American Muslim Mission
have been the most prominent African
American Muslim movements, there are at
least fifteen other groups of this type, each
possessing its own understanding of the

Qur’an.
Herbert Berg
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African Literature

As is the case elsewhere in the world, the
memorization of the Qur’an, or at least a
portion of it, is the starting point for a
Muslim child’s education in sub-Saharan
Africa. For those whose education contin-
ues beyond this point, the Qur’an plays a
relatively small role in their studies. Never-
theless, the language of the Qur’an re-
mains the stylistic point of reference for
everything they subsequently write in the
Arabic language, especially among the
majority for whom Arabic itself is not the
mother tongue. Thus, in the seventeenth-
century chronicle of Timbuktu, 7a’rikh al-
sidan (ed. O. Houdas, Paris 1898) of ‘Abd
al-Rahman al-Sa‘di, we find a large num-
ber of phrases which were either taken
from the Qur’an or inspired by it, e.q. /i
dalalin mubin (Q §:164 et passim), fataha lakhu
Jathan mubinan (Cf. @ 48:1), al-fasad fi l-ard
(Q1r:116; cf. 2:205; 5:32), al-ta‘Gwun ‘ala
l-birr (cf. @ 5:2), yagalina ma la yaf ‘alina

(0 26:226), la tasma u illa qilan salaman (Cf.

0 56:25-6), zulman wa-‘udwanan (cf. @ 4:30).
Qur’anic echoes are a marked feature of
the prose writing of West African religious
scholars (‘wlama’) in particular, regardless of
the topic they are treating.

Despite its mention in the study curricula
of some scholars, quranic exegesis (lafsir)
does not seem to have occupied a major
place in African teaching traditions and
few scholars wrote works in this field. An
examination of the catalogs of public
manuscript collections shows that 7afsir
al-Falalayn of Jalal al-Din al-Mahallt
(d. 864/1459) and Jalal al-Din al-Suya(
(d. g11/1505) was, as in many parts of the
Muslim world, the most popular commen-
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tary in West Africa. In fact, it is found in
almost every collection. Al-Suyag commu-
nicated with a number of West African
scholars and his writings are still greatly
admired in the region. Together with the
prominent Malikite legal work, the Mu-
watta’ by Malik (d. 179/795), and a book on
the miraculous nature of the Prophet, Kitab
al-Shifa’ by al-Qadr ‘Iyad (d. 544,/1149), this
commentary forms the triad of fundamen-
tal texts for aspiring scholars of the clans
of the Dyula. Other commentaries one
finds in West African libraries are Lubab
al-ta’wil of al-Khazin (d. 741/1340), Anwar
al-tanzil of al-Baydawt (d. ca. 700/1301)
and Ma @lim al-tanzil of al-Baghawt

(d. 516/1122). Less commonly found are
al-Tashil li- ‘uliim al-tanzil of 1bn Juzayy al-
Kalbi (d. 741/1340), Madarik al-tanzil of al-
Nasalfi (d. 710/1310), al-Fawahir al-hisan of
‘Abd al-Rahman al-Tha‘alib1 (d. 875,/1471)
and al-Sirgj al-munir of al-Shirbini (d. 977/
1576).

Local writing of qur'anic commentaries
is less common, except for brief treatises
on specific verses or short saras. The earli-
est complete commentary by an author
from sub-Saharan Africa is that of the
Mauritanian Muhammad b. al-Mukhtar
al-Daymani, known as al-Walt al-Yadalr
(d. 1168/1753), whose al-Dhahab al-ibriz IS a
Saft exegesis (see sTFIsM AND THE QUR’AN)
which seems to be little known outside its
land of origin. Much better known is Diya’
al-ta’wil ft ma‘ani al-tanzil (Cairo 1961) of
‘Abdallah b. Muhammad Fodiye (d. 1245/
1829; see J. Hunwick (ed.), Arabic literature,
i, ch. 2, and esp. p. 93), brother of the cel-
ebrated Fulani warrior for the faith (mwa-
hid) and state founder ‘Uthman b. Muham-
mad Fodiye. Copies of this commentary
have been found in libraries in the Ivory
Coast, Mali, Senegal, Mauritania and
Morocco. The original work is in two vol-
umes and its author later produced a one-
volume abridgement, appropriately enti-
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tled That which suffices for the weaklings of the
Sudan (Kifayat du'‘afa’ al-Sadan). The same
author also wrote a versified introduction
to the traditional disciplines of qur’anic
study (See EXEGESIS OF THE QUR’AN), enti-
tled al-Mifiah lil-tafsir, based on two works
by al-Suyutt, al-Nugaya and al-Itqan fi ‘ulim
[-Qur’an. More recently from the same re-
gion, the former chief judge (gadz) of
Northern Nigeria, Aba Bakr Gumi (d.
1992) wrote a simple commentary partially
based on that of al-Baydawi, entitled Radd
al-adhhan ila ma ‘ani I-Qur’an (Beirut 1399,/
1979). Abt Bakr Gumi also published a
Hausa translation of the Qur’an (Beirut
1399/1979; SE€ TRANSLATION OF THE
QUR’AN). A voluminous commentary
entitled Adwa’ al-bayan fi idah al-Quran
bi-I-Quran by the Mauritanian scholar
Muhammad al-Amin b. Muhammad al-
Mukhtar al-Jakant al-Shingig has also been
published in ten volumes (Beirut n.d.).

If formal written exegesis in Arabic has
not been such a widely practiced art, oral
and hence unrecorded commentary in
both Arabic and African languages has
been more common. Nevertheless, to date
little study of this form of exegesis has
been done. However, a project of the Re-
search Centre on Islamic History, Art and
Culture in Istanbul — an organ of the Or-
ganisation of the Islamic Conference —
aims to establish a library of recordings of
the oral exegesis in the various African lan-
guages. At a more modest level, the prac-
tice of writing glosses in African languages
seems to have some historical depth. An
example of glossing in Kanembu, a lan-
guage of Bornu, dating from ca. 1700, has
been published by A.D.H. Bivar. At least
one large written commentary exists in an
African language. The manuscript collec-
tion of the Institut Fondamental d’Afrique
Noire Cheikh Anta Diop has a work in
Wolof by Mouhammadou Déme which
runs 2,161 pages (see Islam et Sociétés au Sud
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du Sahara, Vii [1994], 178, item 203). In the
1960s the Sudanese scholar, critic and poet
‘Abdallah al-Tayyib undertook a bold ex-
periment, offering on the radio a nightly
commentary in colloquial Sudanese Arabic
during the month of Ramadan (g.v.),
which was an immediate success.

West African and Mauritanian scholars
have also written works which deal with
the Qur’an in other ways. There is a litera-
ture on the “virtues of the Qur'an” (fada’l
al-Qur'an) and the virtues of particular
S@ras (See POPULAR AND TALISMANIC USES
OF THE QUR’AN). Asma’ bt. ‘Uthman b.
Fodiye (d. 1280/1864), for example, wrote
an Arabic treatise on the healing properties
of certain saras (see J. Hunwick [ed.], Ara-
bic literature, ii, 164) and there is a poem in
Fulfulde (also translated into Hausa) which
consists in large part of the names of the
various saras to be recited to bring blessing
(J. Hunwick [ed.], Arabic literature, ii, 168).
The acrostic was a form of verse writing
which found favor in West Africa. Al-
though acrostics have been composed, for
example, on the names of Shaykh Ahmad
al-Tijant or Shaykh Ibrahtm Niasse (and
even on the names of the astronauts who
landed on the moon in 1969), one of the
more frequent choices is the first letters of
one or more verses of the Qur’an (see, for
example, J. Hunwick (ed.), Arabic literature,
i, 348, 398). Additionally, there are a small
number of works on the readings of the
Qur’an (q.v.) and on the orthography of
the Qur’an (g.v.). One example of the lat-
ter is Ahmad Malik Hammad al-Fati's
Mifial al-aman i rasm al-Qur'an (Dakar
1395/1975)-

Africa has produced one true philosopher
of the Qur’an, who takes an approach to
the text which has been considered by most
Muslims to be errant if not heretical.
Mahmid Muhammad Taha was, in fact,
hanged in the Sudan for apostasy in 198s.
Born in 19og (or 1g11) in Rufa, he was
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graduated from Gordon Memorial College
in Khartoum with a degree in Engineering
in 1936. In 1948, after two years in jail for
leading an anti-government demonstra-
tion, he spent a further three years in reli-
gious retreat (kkalwa) in his home town,
praying, fasting and meditating. This re-
treat was the breeding ground for the ideas
expressed in his book T#e second message of
Lslam (al-Risala al-thaniya min al-Islam, Khar-
toum 1967). While denying he had re-
ceived a revelation as such, he did claim
that human beings can receive an “en-
lightened understanding” of God’s word
directly from God. The Republicans, a
political party which he had founded in
1945, was now transformed into a reli-
gious grouping known as the Republican
Brothers.

According to Taha, society has gone
through three stages: an initial stage in
which people were Muslims in the simple
sense of professing Islam; a second stage in
which people have been believers (mu’mi-
nin) practicing the Holy Law (skaria, see
LAW AND THE QUR’AN); and a more ad-
vanced stage in which people are Muslims
in the higher sense, submitters to God who
practice a prophetic lifestyle. The guidance
for this more advanced stage was revealed
to Muhammad in Mecca as a spiritual
message for the moral uplift of humanity.
But it was “abrogated” (see ABROGATION)
in the sense of being “postponed” by the
message of the Medinan period which was
necessitated by the exigencies of the time
(See CHRONOLOGY AND THE QUR’AN). This
interpretation of abrogation is premised
on the adoption of an alternative reading
of g 2:106. The standard text reads:
“Whatever message we abrogate or cause
to be forgotten (aw nunsiha), We produce
one better than it or equal to it.”” Taha
adopted the reading aw nansa’ha (see
Tabari, Tafsir, i, 477), i.e. “or postpone,”
arguing that the “one better than it” is the
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Medinan message that was closer to the
understanding of the people at the time
of the Prophet. The original message
that was“postponed” would only be rein-
stated when people were sufficiently ad-
vanced materially and intellectually to
appreciate it.

During the second half of the Prophet’s
mission and thereafter up till the present-
day, Muslims have continued to live in the
“believer” stage, enacting the social teach-
ings of the Medinan revelation which was
revealed in accordance with the under-
standing of the people of the Prophet’s
day. But now after 1400 years, Taha
claimed, Muslims have reached a stage of
material and intellectual advancement that
makes it possible for the third more ad-
vanced stage, that of the true Muslim, to
come into being. We are now far from
Muhammad’s epoch — which in Taha'’s
view was not a perfect epoch because its
manners and conceptions were very close
to those of the Age of Ignorance (g.v.), the
period prior to the qurianic revelation —
hence we need to reinterpret the Holy
Law. This law is perfect in its ability to as-
similate and develop the capabilities of in-
dividuals and society and guide human life
up the ladder of continuous development.

This daring interpretation of a single
verse was the basis for a complete revalua-
tion of the nature of the qur'anic message.
The legislative verses of the Medinan por-
tions of the Qur’an could now be regarded
as being secondary to the original message
of Mecca and no more than concessions to
the social realities of the Prophet’s day. In
Taha’s view, these verses have now outlived
their usefulness and Muslims in the
fifteenth /twentieth century should look to
the Meccan verses of the Qur’an and for-
mulate new laws in accordance with the
moral and ethical precepts found in them.
Hence he could proclaim that jikad (g.v.),
slavery (see SLAVES AND SLAVERY), POly-
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gamy, divorce (See MARRIAGE AND DI-
vorce) and the seclusion of women (see
VEIL; WOMEN AND THE QUR’AN) are not the
original precepts of Islam, but have been
sanctioned simply because the early Mus-
lims did not have the tools to build a social
order based on the Meccan revelations.

In a similar vein, he held that complete
equality between men and women was an
original precept of Islam, as were democ-
racy, socialism, the eradication of social
classes and even the social equality of non-
Muslims in a Muslim state.

Taha'’s theory of a first and second mes-
sage was a bold way of trying to establish a
qur’anic basis for genuine social and politi-
cal reform. It must be viewed, however,
within the context of present-day Suda-
nese society, where women are largely
secluded and discriminated against, a long-
drawn-out civil war rages over the status of
the non-Muslim southerners, and there is
constant pressure to “islamize” the law, i.e.
to establish the traditional Holy Law. Ulti-
mately, it was Taha’s political and social
views (especially as expressed in a 1984
pamphlet), rather than his theology, that
turned the government of General Nu-
meiri against him and his small band of
Republican Brothers. His engagement with
the Qur’an, however, is symptomatic of the
need felt by many modernist Muslims to
find a way around the impasse formed by
the doctrine of the undifferentiated eternal
validity of the entire text.

John O. Hunwick
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Afterlife see RESURRECTION; PARADISE;

HELL; FIRE

Afternoon

The time between noon and evening. The
Qur’an refers frequently to various times of
the day, but does not explicitly mention the
afternoon. In most cases this segment of
the day appears simply in the context of
instructions for Muhammad'’s followers in-
volving the Islamic rituals that were being
established during his lifetime.

Several passages that address Muham-
mad’s situation in Mecca before his emi-
gration to Medina command him to per-
form a ritual prayer (see prayvER) twice
daily: “at the two ends of the day”

(o 11:114), “at evening and at dawn”

(0 40:55), etc. (Welch, Muhammad’s under-
standing, 21-2). A third daily prayer, most
likely instituted in Medina (Watt and
Welch, Der Koran, 264-71), is mentioned in
0 2:238: “Remember the prayers, and
[also] the middle prayer (al-salat al-wusta),
and stand reverently before God.” This
ritual was probably performed in the
“middle” of the day, specifically in the
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early afternoon, thus being a precursor to
“the noon prayer” (salat al-zuhr, Paret, Kom-
mentar;, 50-1). When, sometime after Mu-
hammad’s death, the performance of the
prayer ritual came to be required five times
daily, Qur'an commentators interpreted

0 2:238 as referring to the “middle” of the
five, the salat al- ‘asr. Many hadith in al-
Bukhart (Sakil, K. Mawagit al-salat), Muslim
(Sahih, K. al-Salat) and the other major col-
lections show that the times when the daily
prayers were performed as well as their
names were not set during Muhammad’s
lifetime.

The term %@y occurs in the Qur’an only
once, in the oath wa-I-‘asr in g 103:1 (See
oatus). This oath form wa-... (“[I swear]
by...”) occurs at the beginning of eighteen
stiras, half involving times of the day or
celestial bodies: “the dawn” (al-faj;; @ 89:1),
“the forenoon” (al-duha, ¢ 93:1), “the night”
(al-layl, @ 92:1), “the star” (al-ngm, @ 53:1),
“the sun” (al-shams, @ g1:1), etc. The basic
meaning of ‘sris “epoch” or “era” in the
sense of passing time. The Shafi‘ite com-
mentator al-Baydawi (d. ca. 700/1300) in
his commentary (7Zafsi, i, 670) and Jalal
al-Din al-Mahalli (d. 864/1459) and
al-Suyatt (d. g11/1505) in theirs ( falalayn,
810) summarize well the views of most
classical commentators, saying asr in
o 103:1 could refer to time (al-dahs; see
TiME), the late afternoon, the salat al- ‘asr,
the era of the prophets or the era of
Muhammad. Variant readings of this sara
(see READINGS OF THE QUR’AN) provided by
the Companions Ibn Mas‘ad (d. 32/652)
and ‘Al1 (d. 40/660, See ‘ALI B. ABT TALIB)
add verses ending with al-dahr (Jeffery, Ma-
lerials, 111, 192), supporting the preference
of many modern Muslim scholars for in-
terpreting @sr in g 103:1 simply as “time”
(see 1bn al-Khagab, Awdah, 761; Nadwi,
Qamas, 418). The translation *“afternoon”
preferred by R. Bell, A.J. Arberry, R. Paret
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and other Europeans appears to derive
from the association of this verse with salat
al-‘asr. M. Pickthall possibly best translates
asrin @ 103:1 as “the declining day” (Bell,
676; Paret, Kommentar, 521).

Unlike the Jewish Sabbath and the
Christian Sunday, the Islamic weekly con-
gregational service on Friday afternoon
was set to occur during a busy day of
commerce, as is seen in the Qur’an’s only
explicit reference to it: “Believers, when
the call is given for worship on the Day of
Assembly, hasten to God’s service and
stop bar-gaining.... Then when the wor-
ship is finished, disperse and seek God’s
bounty” (o 62:9-10). The Islamic weekly
service appears to have been established
to coincide with the Friday market day
held by the Jewish clans in Medina before
the beginning of their Sabbath at sun-
down (Goitein, Origin, 185; Watt and
Welch, Der Isiam, 296-7). See also pay,

TIMES OF.
Alford T. Welch
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Age of Ignorance

This phrase is a common translation of the
Arabic word jahiliypa used by Muslims to
refer to the historical period in west-central
Arabia covering the centuries immediately
prior to the mission of Muhammad, a pe-
riod characterized by ignorance of the di-
vine truth. To the original audience of the
Qur’an, however, it almost certainly re-
ferred primarily to the moral condition of
those individuals and their society which
led them to oppose the mission of the
Prophet (see oPPOSITION TO MUHAMMAD)
and only secondarily, if at all, to a defined
historical epoch. It is also possible that the
word was a kind of collective plural of “ig-
norant person” (jahil), as has been asserted
by F. Rosenthal (Knowledge triumphant, 33-4).
As to the nature of this moral condition,
I. Goldziher and T. lzutsu have argued
that the primary meaning of the root, j-/-/,
from which jahiliyya is derived, is not “ig-
norance” but “barbarism,” especially the
tendency to go to extremes of behavior.
According to this view the original anto-
nym was not %m (knowledge) but /zim (mo-
ral reasonableness, self-control). I. Goldzi-
her (as, 201-8) has adduced considerable
evidence for this from pre-Islamic Arabic
poetry, while T. lzutsu (Concepts, 28-35) has
examined key passages from the Qur’an
and the biography of the Prophet (see sira
AND THE QUR’AN). The word jahiliyya is of-
ten translated “pagandom” or “heathen-
dom” and it may be argued that its effec-
tive antonym is islam (q.V.), as it certainly is
for many later writers (see IGNORANCE).
The texts of the four passages where the
word jahiliypa 0ccurs in the Qur’an tend to
bear these prints out, though not conclu-
sively. The contrast between jakiliyya and
lulm seems particularly clear in g 48:26:
“When the unbelievers stirred up fierce ar-
rogance in their hearts, the fierce arro-
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gance of jahiliyya (hamiyyat al-jahiliyya),
God sent down his tranquility upon the
messenger and the believers and imposed
on them the command of self-restraint
(taqwa).” T. lzutsu (Concepts, 1) interprets
“the fierce arrogance of the jakiliyya” as
“the staunch pride so characteristic of the
old pagan Arabs, the spirit of stubborn re-
sistance against all that shows the slightest
sign of injuring their sense of honor and
destroying the traditional way of life.”

0 3:154 speaks of “a band anxious for
themselves, wrongly suspicious of God
with a suspicion (zann) of the jakiliypa.”
Here jahiliyya may mean ignorance, but a
lack of trust in God would seem more spe-
cific. g 5:50 reads, “Do they seek a jahiliyya
judgment (hukm jahilz)?” i.e. a judgment by
pagan rather than divine standards. Here
islam would seem the likely antonym. Fi-
nally, o 33:33 admonishes the wives of the
Prophet: “Stay in your homes and do not
make a display of yourselves in the manner
of the first [or old] jakiliyya (al-jahiliyya al-
ala).” Only here does it seem plausible,
though not necessary, to interpret
“ahiliyya™ as an epoch.

These passages illustrate some but not all
of the contrasts between the beliefs and
values represented by jahiliypa and those of
the Qur’an. The key difference is the atti-
tude toward God. The Qur’an insists that
only God is to be obeyed and worshipped.
The pagan Arabs did recognize God as
creator of the world and as a kind of re-
mote figure to be approached in certain
crisis situations (o 29:65), but they also rec-
ognized other deities closer at hand, such
as the three Meccan deities, al-Lat, al-
‘Uzza and Manat, who were thought to in-
tercede with God (@ 53:19-20; See saTaNIC
vERSES). The Qur’an calls this the associa-
tion of other beings with God (skirk), and
treats it as the worst of sins, the one thing
God will not forgive (g 4:48; see BELIEF
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anp unBeLIEF). While the Qur'an incul-
cates an attitude of submission to God and
dependence on him, the pagan Arabs were
marked by a spirit of independence and
self-sufficiency in relation both to God and
to other deities, seeing themselves as sub-
ject only to a rather impersonal fate (g.v.).
The ways of their ancestors had more au-
thority than the commands of God. While
the Qur’an preaches universal values
(049:13), their highest loyalty was to the
tribe and to tribal solidarity (‘asabiyya) as il-
lustrated by the words of the poet Durayd:
“I am of Ghaziyya: if she be in error, then
I will err; and if Ghaziyya be guided right,
I go right with her” (R.A. Nicholson, Liter-
ary listory, 83). Whereas the key motive for
ethical action in the Qur’an is the hope of
reward and fear of punishment in the fu-
ture life (Se€ REWARD AND PUNISHMENT),
for the pagan Arab there was no future life:
“There is nothing but our present life. We
die and we live. Nothing but time destroys
us!” (Q 45:24). W.M. Watt has called these
attitudes “tribal humanism” (Muhammad at
Mecca, 24-5).

The Qur’an, however, by no means re-
jects all the values of the pagan Arabs. At
many points the concern is rather to redi-
rect and moderate them. Nobility comes
not from having noble ancestors whose
deeds one emulates, but from deeds of pi-
ety as defined by God (g 49:13). The loy-
alty, courage and fortitude that once served
the tribe in battle and elsewhere are now
meant to serve God and the Muslim com-
munity (umma). Honor is a value, but not
the sort of honor that leads to unending
vendettas. The Qur’an permits limited
retribution, but encourages forgiveness
(@ 2:178; 17:33). Generosity and hospitality
are values, but not to the extent of Hatim
of Tayy, who gained fame by giving away
all his father’s camels (R.A. Nicholson, Ziz-
erary history, 85-6). The Qur’an says, “Be
neither miserly nor prodigal” (o 17:29).
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At other points, pagan values and prac-
tices are more completely rejected. The
hard-drinking and womanizing admired by
the pre-Islamic poets are rejected in favor
of bans on alcohol (¢ 5:90; see iNTox1-
CANTS; GAMBLING) and on adultery
(Q17:32; S€€ ADULTERY AND FORNICATION).
In place of the class stratification of the
Jakuliyya the Qur’an supports human equal-
ity and encourages concern for the poor
(Q49:13; 80:1-16). In relations between the
sexes, the Qur’an seems, at least in some
cases, to have limited women’s freedom,
as 0 33:33 suggests. On the other hand, it
also appears to have given women greater
security and greater recognition of their
status as humans, as suggested by the ban
on female infanticide (o 16:58-9; see
INFANTICIDE).

While the word “jahiliyya” in the Qur'an
refers primarily to the moral condition of
the pagan Arabs, it came later to refer pri-
marily to the epoch in which they lived.
The reasons for this are not hard to imag-
ine. What was a living force when the first
Muslims confronted their pagan neighbors
became in time a matter of history, the
characteristics of a past age. Thus in the
hadith collection of al-Bukhart, jakiliyya is
almost always a past epoch. For example,
we read “The tribe of the Quraysh (q.v)
used to fast on the day of Ashara’ in the
Jakiliyya,” and “The best people in the
Jatuliyya are the best in Islam, if they have
understanding” (Sakif, iii, 65; iV, 461). The
exact period of historical time covered by
the term “jahiliypa” was a matter of dis-
cussion among the early Muslims, as is re-
flected in the commentaries on @ 33:33.
These suggest various time spans for the
“first jahiliyya,” such as the time between
Adam (see apam axp eve) and Noah (g.v.)
or that between 1dris (g.v.) and Noah, or
the time when Abraham (q.v.) was born,
with the implicit “later jahiliyya” being the
time between Jesus (g.v.) and Muhammad.
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Some also suggest that the first jahiliypa was
“the jahiliyya of unbelief” (jahiliypat al-kufr)
before Islam and the other is “the jakiliyya
of iniquity” (jahiliyyat al-fusiq) after the
coming of Islam. They illustrate this with a
hadtth in which Muhammad says to one of
his followers, “Within you is jahiliyya,” and
when asked whether he meant the jakiliypa
of unbelief or the jahiliypa of Islam (i.e. of
iniquity), he said the jahiliypa of unbelief
(Tabart, Tafsir; Zamakhshart, Kashshaf;
Baydawri, Anwar; Qurtubt, Fame; 1bn
Kathir, 7afsir ad @ 33:33.).

As these last examples illustrate, there has
always been an awareness that ja/iliyya is
not simply a past epoch but that the quali-
ties that characterize jahiliyya have contin-
ued to be present even after the coming of
Islam. This also appears quite forcefully in
the ShiT hadith, “Whosoever of my com-
munity dies and does not have an imam
(g.v.) from among them, has died the death
of the jahiliyya” (M. Momen, Shi% Islam,
158). Indeed, the early centuries of Islamic
history may be interpreted as a struggle be-
tween the older jahiliyya culture and the
newer Islamic culture (e.g. A. Amin, Fajy,
78-83) and some have seen jahiliyya present
in much later times. Ibn Taymiyya (d.

728 /1328) wrote of “ajakiliyya in a re-
stricted sense” in reference to the pre-
Islamic customs persisting among the Mus-
lims of his time (M. Memon, Zbn Taimiya’s
struggle, 146). In recent centuries, the idea
of a contemporary jahiliyya has regained
currency in some circles. Muhammad b.
‘Abd al-Wahhab, the twelfth /eighteenth-
century Arabian reformer who began the
Wahhabt movement, and his followers per-
ceived their fellow Muslims, either
throughout the world or in the Arabian
peninsula, as living in a jakiliyya (E. Peskes,
Muhammad b. ‘Abdalwahhab) because of their
adoption of practices and beliefs lacking
scriptural support.

More recently reformers such as Muham-
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mad ‘Abduh (d. 1905) and Muhammad
Rashid Rida (d. 1935), in their quranic
commentary entitled a/l-Manar (vi, 422),
have compared the conservatism, injustice,
superstition and secular tendencies found
in their society with comparable aspects of
the pre-Islamic jakiliyya criticized by the
Qur’an. For example, their commentary on
0 5:50 (listed as ¢ 5:53 in the verse-number-
ing of al-Manar) identifies the “jahiliyya
judgment” as the favoring of the strong
over the weak and argues that some geo-
graphical Muslims in this age are “more
corrupt in their religion and morals than
those concerning whom these verses were
revealed.” The idea of jakiliyya as a con-
temporary reality has been more forcefully
asserted, however, by the twentieth-century
revivalists, Aba I-‘Ala> Mawdudt (d. 1970)
in India and Pakistan and Sayyid Qutb in
Egypt. Mawdudt (Meaning of the Qur'an, X,
106) defined “ahuliyya™ as any conduct
which goes against Islamic culture, moral-
ity and the Islamic way of thinking and
behaving. He found it in both the West
and the communist world. Sayyid Qutb
took a similar position but went further.

In his best known book, Ma alim fi I-tarig
(Milestones on the way), he said that a jahilt
society is any society that does not serve
God by following his guidance in all areas
of its life. Such societies serve human be-
ings instead of God and thus are inevitably
unjust, inhumane and backward. Only an
Islamic society can be truly “civilized.” In
his view, contemporary jakiliyya is at least as
bad as that of Muhammad’s time. He fur-
ther asserted that not only Western and
communist societies were jahilz at present
but also all of the so-called Muslim socie-
ties. This idea, along with his apparent be-
lief that the nature of jahilz societies is such
that they cannot be replaced without vio-
lence, led to his execution by the Egyptian
government in 1966 and has inspired many
militants since his death.
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Although relatively few Muslims would
take things this far, the idea of jahiliyya as
a contemporary moral and social reality
seems to be quite widespread today. In this
current usage the term refers not so much
to the distinctive failings of the old pagan
Arabs as to those of modern societies, such
as materialism and secular ideologies. The
notion of jahiliypa has thus been effectively
updated. See also IDOLATRY AND IDOL-

ATERS; IDOLS AND IMAGES.
William E. Shepard
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Agriculture and Vegetation

The production of crops and plants in gen-
eral. Agriculture and vegetation figure
prominently in the Qur’an, reflecting their
significance in the environment in which
the text was revealed. The Arabic root /~/-}
carries the basic meaning of “cleaving” or
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“splitting.” When applied to the land, it
carries the sense of “furrowing,” “tilling”
or “plowing.” “Filaha,” therefore, is the art
of plowing and cultivating and is the term
used in the general sense of “agriculture”
in the titles of medieval Arabic treatises on
agronomy. The qur’anic references to this
root, however, all derive from the form
“aflaha,” carrying the meaning “to pros-
per” and “to be in a fortunate, happy
state.” Other roots denoting cultivation in
the Qur’an are z--“and /-r-th, appearing
together in @ 56:63-4. The verb athara, “to
till,” occurs in @ 30:9. The most general
term for “vegetation” is nabat, which is
found in @ 18:45 and 71:17. Edward Lane
renders nabat “whatever God causes to
grow, vegetate or germinate, in the earth”
(Lane, viii, 2754).

Agriculture and vegetation in the Qur’an
There are frequent direct and indirect ref-
erences to the general concepts of agricul-
ture and vegetation in the Qur’an, despite
the mention in ¢ 14:37 of Abraham (g.v.)
having settled his son Ishmael (g.v.), the
traditional “father of the Arabs,” in “an
uncultivated valley” beside the sacred
house of the Kaba (g.v.), and possible ref-
erences to famine (g.v.). With regard to the
latter, it is impossible to determine the de-
gree of need Mecca and the surrounding
areas experienced in seasonal or cyclical
shortages of food. Although shortages were
likely as much a part of the rhythm of
daily life there as was the case in many
other regions of the Middle East, the
Qur’an suggests less severe austerity. The
storage of grain in anticipation of lean
times, as exemplified in the story of Joseph
(9.v., g 12:47), was well known. Widely-
grown hulled grains, such as emmer, spelt
and barley could be stored in the spikelet
stage, their hard outer glumes protecting
them against insects and pests. Moreover,
recent ethno-archaeological evidence sug-
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gests that storage decision-making in the
ancient Mediterranean occurred at the
level of the household or farm unit —
rather than the community — amid a
complex trade-off between environmental,
political and economic factors (Forbes and
Foxhall, Ethnoarchaeology and storage,
69-86); storage strategies, therefore, should
be considered as part of the overall eco-
nomic picture of sixth and seventh century
Arabia. Grain was produced for animal as
well as human consumption (@ g2:27). One
verse (g 6:136) mentions the practice of
setting aside a portion of the cattle and
seed produce (harth) for God, which may
be a reference to storage.

There were other crops as well, like date
palms (g.v.), pomegranates, olives and
grapes (@ 6:99, 141; 13:4; 16:11) and one
qur’anic passage (o 18:32) depicts two gar-
dens (sing. janna) of grape vines surrounded
by palm trees with cultivated fields be-
tween them. Nouns referring to planted
areas include janna (pl. jannat) as already
noted (also g 6:99, 141; 17:91), not all of its
very frequent occurrences being in refer-
ence to a heavenly paradise (see PARADISE;
GARDEN). In one of these, however, the
expression “gardens under which rivers
flow” (g 2:25) may conceivably be an allu-
sion to the underground irrigation systems
well-known in Arabia at the time. One of
the signs of the divine economy was the re-
vival of “dead land” with gardens of dates
and vines watered from flowing springs,
giving forth fruit (thamar) to feed human-
kind (o 36:33-5). Luxuriant gardens
(hada’iq) are also mentioned (g 27:60;
80:30). Natural meadows (rawda, pl. rawdat,
Q30:15; 42:22) are noted as rewards in the
afterlife while pastures (mar@) were created
on earth so that flocks may feed (¢ 79:31;
87:4). One qur’anic simile compares the
self-inflicted harm in this life that is the
consequence of improper behavior to a de-
structive glacial wind laying low the crops
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(harth, @ 3:117; See also g:14; 10:24). Similar
to this is the moving parable of the owners
of a garden or orchard who on discovering
their possessions destroyed overnight (ka-
[-sarim, as though all the fruit had been sev-
ered from the trees) acknowledged their
transgression against God (o 68:17-33). The
threat to or actual loss of what is precious
yet familiar, as described in these passages,
underlines the fine balance between suffi-
ciency and want in Arabian material life. A
passage promising cultivated fields in a fu-
ture life (harth al-akhira, @ 42:20) has a simi-
lar import. In a long description of para-
dise, there is the single occurrence of a
word, meaning “two well-watered and
intensely green gardens” (mudhammatan,
055:64). This term was less commonly ap-
plied to cultivated gardens in this world,
but the comparative intention of the ex-
pression would have been obvious to the
Prophet’s audience.

A notable aspect of the Qur’an is the
number of terms related to the date palm,
possibly the single most important food
crop throughout the pre-modern Middle
East. A range of other words, often ap-
pearing only once, refers to vegetation in
the broadest sense, dry or fresh, including
leaves or stalks of corn (‘asf, 0 55:12), tre-
foil or clover (qadb, ¢ 80:28), acacia (falh,

0 56:29), a bunch of grapes (quta/, sing. quif;
0 69:23), stubble (kashim, ¢ 18:45; 54:31),
plant stalk (ska’, @ 48:29), a handful of
green or dry grass or husks (dighth, o 38:44,;
pl. adghath, o 12:44; 21:5), gardens with
thickly planted trees (jannat alfaf, o 78:16),
leaves (waraq, Q7:22; 20:121; waraqa,

Q 6:59). Ayka, the word for “woods” or
“thicket,” occurring in the phrase “the
people of the thicket” (g.v.; 0 15:78;
26:176; 38:13; 50:14), is said to refer to the
people of Midian (q.v.). Two words (sids;
‘athl) designate plants growing in hell.
Dari‘ (0 88:6), a plant with large thorns
which no animal would approach —
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known to the people of the Hejaz in its dry
form — is described as the sole nourish-
ment of the inhabitants of the nether
world. The tree of al-Zaggam (g 37:62;
44'43; 56:52), the fruit of which was like
the head of devils, is described as the fare
of sinners and was evidently known in
Arabia for its bitter taste.

Many of these terms and others to be
noted now are used in contexts demon-
strating the all-powerful nature of God.
For example, the word fasid (9 10:24) is
used in the sense of “stubble” to describe
the formerly fertile fields destroyed by
God to punish the owners’ presumption
that they had control. In ¢ 56:65 (also
57:20) the word futam, *“dried straw,” de-
scribes what God could do to fields in a
similar instance. Plants, including fruit
(fakiha), herbage (abb) and seeds (habb), ex-
emplify the benefits of God’s creation
(0 80:24-32). A person who expends his
property for the sake of God is likened to
a seed producing seven ears of corn (sana-
bil, sing. sunbul) each of which contains
one hundred seeds (g 2:261). Another pas-
sage describes how God revives “bare
land” (al-ard al-juruz, @ 32:27) to produce
cereals (zarf).

Several words and expressions referring
to water, a necessity of life, should be men-
tioned. For water as rain, there are the
terms ghayth (Q 31:34; 42:28; 57:20), wabil
(@ 2:265, which also contains the word for
dew, tall), and wadq (Q 24:43; 30:48). “The
impregnating winds” (al-riyak lawagih,

0 15:22) are so called because they are
cloud-bearing winds which cause rain to
fall. Underground water comes from
springs (yanbi  17:90, pl. yanabt; 39:21;
‘ayn, 88:12, dual @nan, 55:50, pl. wan,
26:57) and appears in the phrase “water
running underground” (ma uha ghawran,

Q 18:41; cf. 67:30). By far the most common
word is simply “water” (ma’) employed in
the frequent expression “[God] sent down
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water from the sky” (anzala min al-sama’
ma’). This expression occurs twenty-six
times and in another nine instances the
word “water” appears in a similar context.
The following verse may be considered the
key passage which captures both this ex-
pression and a number of the plant terms
already noted:

God is the one who sent down water from
the sky and with it we brought forth all
manner of plants (rabat) and foliage (kha-
dir) from which we bring forth clustered
seed (Labb); and from the flowering date
palm (al-nakhl min taliha) [come] accessible
clusters of the fruit (ginwan). [We also
brought forth] gardens (jannat) planted
with grapes (anab), olives (zaytin) and
pomegranates (rumman), in many similar
and distinct varieties. When they blossom,
look to the fruit (thamar) when they bear
fruit and ripen. These are surely signs for
people who believe (g 6:99).

Drawing upon what has been already said,
it is possible to correct an image which has
been present in Western scholarship at least
since C.C. Torrey submitted his doctoral
dissertation, 7he commercial-theological terms
in the Koran (published in Leiden in 1892), to
the University of Strasburg at the end of
the last century. In this brief work, Torrey
asserted that, while in the Hebrew Bible
and the New Testament commercial-theo-
logical terms are found only *“as occasional
figures of speech,” in the Qur’an they are
not used to adorn certain facts, but rather
are “terms regularly employed to state the
bare and blunt facts themselves” (p. 7).
These qur'anic “facts” then produce a the-
ology governed by the predominating
“business atmosphere” (sic, p. g) of the
Quran: “The mutual relations between
God and man are of a strictly commercial
nature. Allah is the ideal merchant... Life
is a business for gain and loss. He who does
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good or evil work (“earns” good or evil),
receives his pay for it, even in this life.
Some debts are forgiven, for Allah is not a
hard creditor....” (p. 48). The commercial
background of the rise of Islam has been
treated in the established biographies of
the Prophet Muhammad by W.M. Watt
and M. Rodinson and examined closely in
the more recent rebuttal of Watt’s argu-
ment by P. Crone in her Meccan trade
(Princeton 1987). Whatever the actual com-
plex of forces at work in the historical
background of the Qur’an, the text offers a
dominant motif quite distinct from Tor-
rey’s “commercial theology.” This motif,
while addressed to actual human experi-
ence is at once rich in theological meaning
and goes to the core of the qur’anic mes-
sage. The theological import of passages
like the one cited above is that the life cy-
cles of the natural world, of plants and an-
imals, are governed by the divine gift of
water which an equally dependent human-
kind should acknowledge with appropriate
expressions of gratitude (g 34:15). On the
other hand, the secular significance of the
numerous references to agriculture, vegeta-
tion and animal husbandry in the Qur’an
will be better understood as our knowledge
of these subjects related to central Arabia
in the early centuries of the common era is
enriched. We turn now briefly to the back-
ground against which the qur’anic text
may be set.

The origins of agriculture

In the generations following the Prophet’s
death, Islam became the newly-established
religion in the very lands where, as is now
almost universally accepted, the origins of
agriculture had begun several millennia
earlier. The food-producing revolution of
the post-Pleistocene era (from about 9,000
B.C.E.) occurred in the great arc of hills
stretching from Palestine and western Jor-
dan, through southeastern Turkey, north-
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ern Iraq and thence down through western
Iran. The revolution was decisive for the
subsequent emergence of urban civiliza-
tion for “with the domestication of plants
and animals... vast new dimensions for
cultural evolution suddenly became possi-
ble” (Braidwood, The agricultural revolu-
tion, 71). The earlier hunting-gathering
way of life slowly yielded to the develop-
ment of settled villages, although this did
not immediately entail the adoption of ag-
riculture or the total abandonment of for-
mer ways of food collection. Sedentation,
however, did lead to an increase in popula-
tion, which caused an increased demand
for food. This could not be met through
hunting and gathering in a village and its
immediate environs. At this time, the im-
plements for reaping the grains of wild
grasses, grinding stones for their prepara-
tion for cooking and storage facilities al-
ready existed. With the use of stored grain
to raise cereal crops, the area given over to
cultivated plants gradually increased and
the time devoted to the older methods of
food gathering decreased (Reed, Origins,
543-67, 941-4). The rise of towns and cities
in the arid and semi-arid region of the
Middle East was accompanied — in
places, perhaps, preceded — by the emer-
gence of new techniques for marshalling
the water resources, of both river and rain,
for more intensive and extensive cultiva-
tion of food crops. Irrigation took different
forms in different areas, including the flood
and natural flow methods of irrigation; the
use of manual hydraulic devices (shadif,
sagiya) and waterwheels (na‘ura, dilab) and
the construction of surface and under-
ground water channels of Iran (ganat, kariz)
and the systems in Arabia (shayl, falaj). 1t is
known that all of these hydraulic machines
had long been in use before the rise of Is-
lam, although the questions of their origin
and diffusion have yet to be resolved.
Archeological knowledge of Arabia has
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grown more slowly than that of the thor-
oughly-explored regions of Irag, Egypt
and Iran. The ancient hydrological systems
of Arabia have only recently begun to be
investigated. Nevertheless, it is now clear
that early settled life differed considerably
from the stereotype of the nomad and the
desert tent-dweller. The Yemen, long re-
garded as the center of trade, possessed an
agricultural system almost entirely depen-
dent upon irrigation. Although there is
only a single possible reference to the artifi-
cial control of water in the Quran

(0 34:16, which may refer to the Marib
Dam, the remains of which lie approxi-
mately 135 km. east of San‘a; see
AL-‘ARIM), it is evident that sophisticated
systems for the catchment, storage and dis-
tribution of water existed from early times
in other areas of the peninsula, suggesting
that Arabia should also be considered a
“hydrological society,” like Iraq and Egypt,
where settlement was dependent upon hy-
draulic constructions. “One of the most
characteristic settlement patterns through-
out Arabia is the concentration of the
main built-up area on a rocky outcrop
surrounded by a cultivated flood plain”
(Costa, Notes on traditional hydraulics,
264). Se€ ARCHAEOLOGY AND THE QUR’AN.

Commentary on selected passages
The prophetic hadith, the quranic com-
mentaries and similar works assign secular
and religious significance to many of the
words and phrases noted above in the first
section. Al-Bukhar1 (d. 256,/870), for exam-
ple, in the section of his hadith collection
concerned with quranic exegesis provides
a lexicographical explanation for three
terms in @ 55:12, ‘asf; rayhan and habb. He
says ‘ag/is the stem of cereal plants which
have been cut before reaching full maturity
and raphan is the residual product after the
habb (seed) has been extracted for consump-
tion. Al-Bukhart also adds other definitions
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from mainly unnamed sources which do
not always prove helpful. Certain authors,
he says, claim that the %s/is the consum-
able part of the cereal, another says it is
the leaf of the plant and yet another that it
is the straw. Further in the same sura,
055:68 reads, “Therein are fruit ( fakiha),
date palms (nakh{) and pomegranates (rum-
man).” Al-Bukhart comments that the odd
overlapping of “fruit” and “pomegranates
can be explained by reference to ¢ 2:238,
which reads “observe the prayers and the
middle prayer,” the repetition of “prayer”
being added for emphasis. The nearly-con-
temporary exegesis of al-Tabart (d. 310/
923) is much more extensive than that of
al-Bukhart. In dealing with the vocabulary
of the plant kingdom, his approach is also
lexicographical, citing hadith as evidence
in his own exposition. However, glossing
the passage cited above (g 6:99), beginning,
“God is the one who sent down water from
the sky,” al-Tabart writes, “With the water
we sent down from the heavens, we pro-
duced nourishment for cattle, beasts, birds
and wild animals and sustenance and food
for human beings” (Zafsu; vii, 292). He con-
cludes that creation contains “proofs, a
demonstration and an illustration” for
“those who affirm the unity of God and
rate him as all-powerful” (Zafsz; Vii, 296).
The eighth/fourteenth century commen-
tator 1bn Kathir (d. 774,/1372) adds nothing
of substance to al-TabarT’s discussion of
this particular passage. He is, however,
more expansive than al-Tabart in his com-
mentary on o 2:21-2, where the divine gift
of rain which brings forth fruits (thamarat)
as sustenance for humankind is also men-
tioned. God’s unity, divine power and
blessings, both manifest and hidden, are all
expressed here and the meaning of the
phrase “[ Your Lord] is the one who made
the earth a place of repose for you and the
heavens a protecting edifice” (g 2:22) is ex-
plained by reference to other qur’anic pas-
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sages (e.g. @ 21:32; 40:64). What particu-
larly interests Ibn Kathir in the passage is
the command, “Do not set up rivals (andad)
to God,” for which he adduces a number
of references in the hadith collections sup-
porting the prohibition. A man once said
to the Prophet, “What God has willed, and
what you have willed.” The Prophet re-
proached him, saying, “Have you set me
up as a rival to God? Say, ‘What God
wills,” and nothing else.” Associating peers
or rivals with God is pure polytheism (siirk,
See BELIEF AND UNBELIEF). A tradition
from Ibn ‘Abbas describes “polytheism”

as undetectable “as an ant crawling over

a black rock in the dead of night.” 1bn
Kathir’s exegesis stresses, on the one hand,
the absolute singularity of God, a point
Jews, Christians and even Muslims tended
to forget in practice, despite the common
acknowledgement in their scripture of one,
sole divine being. On the other hand, using
an earthy analogy that “droppings (in the
desert) indicate the presence of a camel,”
Ibn Kathir stresses how the divine exist-
ence and unity are mirrored in the multi-
plicity of God’s creation (q.v.), that is the
“signs (q.v.),” including the heavens, the
earth and all that comes forth from them
such as the life-giving rain which supports
the plant kingdom upon which the exist-
ence of the humans and animals depends.
It should be noted that, differences in pre-
sentation aside, al-Tabart’s commentary
on @ 6:99 and that of Ibn Kathir on

@ 2:21 are in essential agreement in their
view of the nature of God as del Tf.26 1 Tf..” 2.74
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saying that the original ran to around fif-
teen hundred folios. The work appears to
have been compiled in a milieu where Al-
exandrian Hellenism and gnosticism still
survived and where neither Judaism nor
Christianity had much influence, suggest-
ing an era prior to the fifth century c.k.
While the work reflects Hippocratic medi-
cal principles and certain aspects of Dios-
corides’ Materia medica, it may also repre-
sent a tradition independent of the latter.
Furthermore, it seems to have no connec-
tion with the Arabic botanical writing
which had already appeared prior to Ibn
Wahshiyya’s translation. Indeed, it presents
a far more varied range of plant life than
that found in Akkadian sources: more than
360 plants, with special attention given to
the olive tree, the vine and the date palm,
indicating their essential place in the agri-
cultural activities of the region. In com-
parison with known Greek geoponic works,
al-Filaha al-Nabatiyya is more developed,
dealing with matters both practical and
theoretical. In short it represents a kind of
“philosophy” of humankind’s relationship
with the soil. The text’s editor Toufic Fahd
has argued that al-Filaha al-Nabatiyya pres-
ents a picture of the state of knowledge of
agriculture, botany and the rural and do-
mestic economy in Iraq at the end of the
Hellenistic era (Matériaux pour I'histoire,
276-379)-

The opening chapters of a/l-Filaha al-
Nabatiyya are dedicated to the olive tree, its
benefits, the places where it best grows and
the properties of its various components
such as the leaves, roots, the oil and pits of
the fruit. At one point the text says that
“concerning all these matters, some [infor-
mation] came to us by experience (tajriba)
and some by revelation (wafy) from the
gods to our forefathers... some by inspira-
tion (ilham) to us and to the idols who in
turn instructed us... all of which we put to
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the test and thus were able to judge the
soundness of the best practice... for which
we are grateful to [the gods]” (i, 49). The
contrast with the monotheistic spirit of the
Qur’an is evident. It is similar, however, to
the response of gratitude found in the
qur’anic verse, “\Vegetation comes forth
from good earth with the permission of its
Lord, while from bad land it comes forth
with difficulty; thus do we expound the
signs to a people who are grateful” (¢ 7:58).
Indeed, the pagan Nabatean text trans-
lated well into the monotheistic Islamic
context as it provided a rich catalog of the
gifts of the divine economy. Inserted in a
lengthy and largely theoretical discourse
on how to manage an agricultural estate —
complemented by a discussion of the prin-
ciples of procreation and generation — is
an agricultural calendar which lists the ac-
tivities occurring each month of the year
(i, 218-41). This is the earliest example of
the genre in Arabic and may be compared
with later works from al-Andalus and the
Yemen.

As stated above, detailed attention is
given to the olive tree, the vine and the
date palm, the first and last of the trio
forming the opening and closing sections
of the work. The three plants are also
grouped together in two qur’anic passages,
o 16:11 and 8o:28-9, signaling the impor-
tance of the triad. Apart from this, the
bulk of the work is devoted to a wide range
of other edible plants, the names for many
of which the translator was obliged to
leave in transliteration as he could find no
Arabic equivalents.

Following the section on the olive, ce-
reals are the next group of plants treated.
Wheat and barley are discussed at greatest
length, as both had played a major role in
the Mesopotamian diet for several millen-
nia. Rice and sorghum (dkura) are also
noted among many other grains. Various
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aspects of cereal culture are discussed: the
appropriate location for growing; the sea-
son and atmospheric conditions required
for a good crop; the procedures for har-
vesting, threshing, winnowing and storing
the grain and the means of testing whether
the grain is beginning to deteriorate.

In sum, the spirit of al-Filaha al-Nabatiyya
may be expressed in words not so distant
from the quranic passages cited earlier,
save for the absence of the single divine
agent:

Agriculture is a source of plant life whose
nutritional benefits are the very founda-
tion of [human] life... Plants have also
medicinal value, dispelling pains, ailments
and illnesses... Furthermore, our clothes
which conceal our nakedness and protect
our bodies from the dangers of heat and
cold also come from [cultivated] plants

(i, 702).

Later agronomic works: Egypt, Yemen, Syria
No surviving agronomic work matches the
encyclopedic breadth and detail of al-
Filaha al-Nabatiypa. The manual of Ibn
Mammat (d. 606,/1209), Kitab Qawanin al-
dawawin, contains information on the
farming practices in his native Egypt. In
the beginning of the eighth/fourteenth
century, the Egyptian Jamal al-Din Mu-
hammad b. Yahya al-Watwat (d. 718/1318)
produced another work on agriculture, in
which he frequently cites Ibn Wahshiyya.
Later in the same century, the Yemeni
Rasalid sultans al-Malik al-Ashraf ‘Umar
(d. 696,/1296) and al-Malik al-Afdal al-
‘Abbas b. ‘Al (d. 778 /15376) wrote agricul-
tural treatises. To al-Ashraf’s brother al-
Malik al-Mu’ayyad Dawad is attributed
another book on agriculture now lost.
These almanacs provide a basis for recon-
structing the agricultural activities
throughout the year. In the almanac of al-
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Malik al-Ashraf, it is clear that the domi-
nant crop in the Yemen was sorghum,
some twenty-two different varieties of
which — distinguished chiefly by color —
are listed. Indeed, the common term for
sorghum was simply “food” (a‘am). There
is evidence of Ibn Wahshiyya’s influence
on this Yemeni “school,” although its na-
ture and degree have yet to be determined
precisely. Although there is the eighth/
fourteenth-century Mifiah al-raha li-ahl al-
Jfilaha (ed. M. Salihiyya) by an unknown au-
thor, likely a Syrian, it is in the far west of
the Islamic domains, in al-Andalus, that
the tradition of agronomic writing contin-
ued with vigor and novel contributions of
its own.

The agricultural revolution and the Andalusian

“school” of agronomy
In the first half of the fourth/tenth cen-
tury, Dioscorides’ Materia medica became
known in al-Andalus, stimulating an inter-
est in botany and pharmacology, which
were allied to the development of agron-
omy. The so-called Calendar of Cordoba of
Arib b. Sa‘d (d. 370/980) contains data on
arboriculture and horticulture, reflecting
local knowledge and custom. Artb may
have also written a treatise on agriculture
and, if this is correct, it would have been
the first of its kind in al-Andalus. From the
end of the fourth/tenth century, an agro-
nomic treatise of unknown authorship has
survived entitled Kitab fi tartib awqat al-
ghirasa wa-l-maghrasat (ed. A. Lopez) with
contents similar to those of the Calendar,
complementing that work with an impor-
tant section on the cultivation of ornamen-
tal plants.

These activities were undoubtedly fos-
tered by another factor, which A. Watson
in 1983 called “the agricultural revolution”
in his important and controversial book
Agricultural innovation in the early Islamic world.
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At the heart of this revolution was the dif-
fusion of new crops westward from India
and Persia through the Arab lands to the
Iberian peninsula during the early centu-
ries of Islamic expansion and consolida-
tion. Watson examines in detail sixteen
food crops and one fiber crop as part of
this process of diffusion. In most cases, dif-
fusion meant the acclimatization of plants
native to a humid tropical environment to
a Mediterranean climate. Diffusion was
accompanied by changes in farming prac-
tices. The development of summer crops
and more intensive and extensive land ex-
ploitation were made possible by a combi-
nation of the use of more varied types of
soil, the more widespread application of a
different kind of manure, improvements in
irrigation and changes in landholding size
and fallow practices. Watson’s critics have
challenged certain of his conclusions, while
confirming others. The overall impression
remains that during the first Islamic centu-
ries there was indeed a greatly renewed in-
terest in agriculture, including horticulture
and arboriculture, with a corresponding
rise in food production, which made possi-
ble the rise of new urban cultures through-
out the Middle East. In al-Andalus, a con-
comitant development was the appearance
of experimental botanical gardens, gener-
ally founded by rulers, where new plants
were grown and old varieties improved. A
more precise picture of the process and
scope of this “green revolution” will be
gained only when a thorough study of the
agronomic treatises is closely integrated
with an examination of works of the bo-
tanical, medical (especially dietetic) and
culinary traditions.

By the fifth /eleventh century, al-Filaha al-
Nabatiyya was not only known in al-Anda-
lus, but was a factor in the emergence of
what Garcia Sanchez has called the “An-
dalusian school of agronomy,” which con-
tinued uninterrupted into the seventh/
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thirteenth century. Andalusian agronomic
writing culminated in the works of several
individuals in different cities spanning the
fifth /eleventh century to the seventh/thir-
teenth. First are the Toledans Ibn Wafid
(d. 466/1074) and 1bn Bassal (d. 499,/1105),
the latter’s treatise being based upon his
personal experience. Ibn al-Hajjaj of Se-
ville wrote his work in 466 /1074. The work
of the Granadan botanist al-Tighnart (fl.
fifth /eleventh-sixth /twelfth century) has
yet to appear in a printed edition. A con-
temporary of al-Tighnart and a personal
acquaintance of 1bn Bassal, Abu I-Khayr
of Seville, also made a significant contribu-
tion. The great successor and synthesizer
of this “school” was the Sevillian 1bn al-
‘Awwam, who lived between 512/1118 and
663/1265. He left the most extensive of all
the Andalusian works, Kitab al-Fildha. 1t
contents, covering agriculture and animal
husbandry, are selected from eastern and
Andalusian texts, supplemented by the au-
thor’s own experimental practice. Finally,
the cycle ends with Ibn Luytn (d. 750/
1349) of Almeria, who wrote a lengthy
poem (urjiza) On agronomy. The sources
employed by these Andalusian scholars,
the relationship between the authors and
the precise nature of the influence of the
classical geoponic tradition have been sub-
ject to much recent investigation and de-
bate. Compared with certain classical
works translated into Arabic — such as the
one sometimes attributed to Anatolius of
Berytos — the Andalusian texts appear far
more developed and sophisticated. They
frequently exhibit both a theoretical and
practical outlook and project the authors’
collective conviction that agriculture was
“the basis of subsistence for men and ani-
mals... [allowing for] the preservation of
life and the sustaining of the spirit” (al-
Tighnari) and that it was “a well-founded
science, a divine gift and a great recom-
pense” (Aba I-Khayr).
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Conclusion
In the works of quranic commentary, the
significance of the plant kingdom within
the natural world is explained as an aspect
of the Creator’s unique, all-powerful, be-
neficent nature. In their broadest sense, the
“signs” of creation are the keys to the com-
prehension of the divine reality. The works
dedicated to agriculture are by extension
the exploration of the signs themselves, the
types of land, plants, climatic conditions
and the like, a proper understanding of
which could maximize for human society
the benefit of the divine gifts. The relation-
ship between these two literatures is sug-
gested by the stimulus to learning of the
“green revolution” in the early Islamic cen-
turies which gave scope for the practical
examination of plants and agricultural
techniques documented in the agronomic
texts. Taken together in this way, the works
of the commentators and agronomists are
complementary and illustrate that the
proposition that God’s creatures are both
determined and yet free (see FREEDOM AND
PREDESTINATION) i$ Only an apparent con-
tradiction in the thought of medieval
scholars such as al-Ghazali (d. 505,/1111).
That is, humankind is determined by the
divine nature’s creative act, but free to ex-
plore and exploit the natural world for its
own greater benefit. See also roop AND

DRINKS.
David Waines
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Ahmad SEe MUHAMMAD

Ahmadiyya

The Ahmadiyya Movement in Islam
(Urdu Fama ‘at-i Ahmadiyya) is a modern
messianic movement. It was founded in
1889 in the Indian province of the Punjab
by Mirza Ghulam Ahmad (1835-1908) and
has become exceedingly controversial
within contemporary Muslim circles.
Claiming for its founder messianic and
prophetic status of a certain kind, the
Ahmadt Movement aroused fierce oppo-
sition from the Muslim mainstream and
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was accused of rejecting the dogma that
Muhammad was the last prophet. Under
British rule, the controversy was merely a
doctrinal dispute between individuals or
voluntary organizations, but when the
movement’s headquarters and many
Ahmadts moved in 1947 to the professedly
Islamic state of Pakistan, the issue was
transformed into a major constitutional
problem and the Muslim mainstream
demanded the formal exclusion of the
Ahmadis from the Muslim fold. This was
attained in 1974, when the Pakistani parlia-
ment adopted a constitutional amendment
declaring the Ahmadis to be non-Muslims.
Despite the impression which may be
gained from anti-Ahmadt polemical litera-
ture, the Ahmadis passionately attest that
the Qur’an is a heavenly book of unsur-
passable beauty and unquestionable valid-
ity which will never be superseded (see
inmMitTAaBILITY). They initiated the transla-
tion of the Qur’an into numerous lan-
guages and maintain that it is the only
scripture (See SCRIPTURE AND THE QUR’AN)
which has suffered no interpolation or cor-
ruption (g.v.). Their profound veneration
of the Qur’an has led them to re-interpret
the idea of abrogation (g.v.). They claim
that whenever abrogation is mentioned in
the Qur’an, it denotes the abrogation of all
other religions by Islam rather than the ab-
rogation of early qur’anic verses by later
ones. This implies that all qur'anic verses
have the same validity, a position which
undermines the exegetical principle ac-
cording to which injunctions included in
later verses cancel those included in earlier
ones. Consequently, they deal in an alter-
native manner with inconsistencies in the
Qur’an. Instead of following injunctions
set forth in “abrogating” verses, they main-
tain that where there are contradictory
statements about a certain issue, one
should abide by the verses revealed in cir-
cumstances more similar to one’s own.
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Ghulam Ahmad used this exegetical meth-
od in his reinterpretation of the mandated
holy struggle, jikad (g.v.). According to his
exposition, the verses commanding mili-
tary struggle were revealed when nascent
Islam was in danger of destruction by
force. In Ghulam Ahmad’s times, Islam
was no longer in danger of military attack,
but suffered from defamation by Christian
missionaries. Military struggle is therefore
unnecessary and Muslims should respond
by verbal struggle: they should refute the
defamatory statements of their opponents
and propagate Islam by preaching.

Two qur’anic verses are central to Ah-
madt theology. “Jesus, | cause you to die
and raise you to myself” (o 3:55) is taken to
mean that Jesus’ ascension took place after
his death. Coupled with the qur’anic denial
of the crucifixion in g 4:157, the verses are
interpreted to mean that Jesus died a na-
tural death and, contrary to numerous
hadiths, there will be no second coming.

@ 33:40 which describes Muhammad as
“the seal of the prophets” (kiatam al-
nabiyyin, S€€ PROPHETS AND PROPHETHOOD)
is not understood as meaning that he was
the last prophet, but that he was “the
owner of the seal” without whose confir-
mation no other prophet may be accepted.
The dogma asserting the finality of Mu-
hammad’s prophethood refers, according
to the Ahmadiyya, only to legislative
prophets who bring a divinely revealed
book of law. Non-legislative prophets like
Ghulam Ahmad whom God sends to re-
vive the law promulgated in the Qur’an
can appear in a Muslim community even
after the completion of Muhammad’s mis-
sion. A similar idea can be found in the
works of the famous Saft Ibn al-‘Arabi (d.
638/1240) and Ghulam Ahmad’s proph-
etology may have been inspired by his
thought. See also sTFIsM AND THE QUR’AN.

Yohanan Friedmann
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Air and Wind

The gases which surround the earth and
the motion within these gases. Air is men-
tioned only twice in the Qur’an, once as
Jaww and once as kawa’. The general word
for wind, »2 and its plural »iyah, occurs
more than thirty times. It is supplemented
by a number of terms with significantly
fewer attestations denoting specific types of
wind.

Ar
Of the attestations of air, one is literal,
0 16:79: “Have you not reflected on the
birds set in the air (jaww) of the firma-
ment, none holds them there other than
God. In that, indeed, is a sign for those
who believe,” referring to the region be-
tween heaven and earth where the birds
have their place. The other is metaphori-
cal, g 14:43: “Their hearts are air (hawa’),”
where it is used to emphasize the terror felt
by the wicked on judgment day that ren-
ders their minds insubstantial and incapa-
ble of thought.

Wind
Wind, like the other phenomena of nature,
is a sign (aya) of God (see signs). It can be
either beneficent or destructive. The
qur’anic references to wind give an ac-
count of the diverse forms in which it may
occur: in the relief it brings from drought
by bearing clouds laden with rain to the
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pastoral steppes and agricultural centers,
in blinding sandstorms, in torrential rain
and in its benefits and dangers to shipping.
Yet however varied and unpredictable it
may appear to humankind, wind in the
Qur’an is never arbitrary. It and all its
concomitants — whether for good or ill —
are in the hands of God and occur as a di-
rect act of his will, whether to reward or
punish.

The grammatical structures in which
wind occurs and the contexts in which it
has a role illustrate this. On most occasions
wind is the direct object of God’s action:
he /we send(s) it (arsala, yursilina, arsalna
[passim]). He uses it to drive (yuzz @ 17:66;
24:43) clouds and ships (g.v.) and may
grant control of it to whomever he wishes.
On three occasions it is mentioned that
God put it at the disposal of Solomon (g.v;;
0 21:81; 34:12; 38:36). It moves according to
God’s direction (tasrif al-riyah, @ 2:164; 45:5).
He may still it (yuskin, @ 42:33), if he wish-
es. Only on four occasions is it the subject
of a verb: it blows (tahwi, ¢ 22:31), it comes
(ya‘at, g 10:22), it blows violently (ishtaddat,
0 14:18), it scatters (tadhrii, 0 18:45). Thus its
role in gquranic discourse, in direct speech,
narrative, parables, metaphors and oaths
alike, is clearly defined as a part of nature
under God’s command.

Rih may at times express meanings be-
yond those common in everyday usage of
the word “wind” in English. On two occa-
sions it occurs with an extended meaning
as in the exclamation of Jacob (q.v.), “I
sense the fragrance (174) of Joseph (g.v.)”

(o 12:94), and, “Do not quarrel one with
another lest you lose heart and your spirit
(ril) [i.e. zeal] depart” (o 8:46). Rik, de-
rived from the same root, sometimes ex-
presses a specialized significance of breath
considered as air in motion, i.e. the breath
of life and spirit. Thus Adam (see apam
AND EVE) i$ brought to life by the divine
breath God blows into him (g 15:29; 32:9;
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38:72; 66:12) and Jesus (q.v.) is created by
the breath or spirit God breathes into
Mary (g.v.; @ 19:17; 21:91). In its other attes-
tations, the meanings iz bears are concep-
tually distinct from the English word
“wind” and do not fall within the scope of
this entry (see spirrT).

In addition to s there are a number of
words in the Qur’an indicating winds of
various kinds: asif (o 10:22) Or asifa
(Q21:81), “a violent wind”; hasib (Q 54:34),
“a sandstorm”; gasif (o 17:69), “a violent
gale”; and rukha’ (o 38:36), “a gentle
breeze.” Moreover, there are a number of
words which qualify it adjectivally: sarsar
(Q41:16; 54:19; 69:6), meaning “searing
cold,” if the root is associated with sirr
(@ g:117), or “terrible clamor,” if associated
with sarra (Q 51:29); ‘atiya (@ 69:6), “violent™,
and ‘agim (g 51:41), “stifling.” On one oc-
casion the verb tanaffasa (o 81:18), “to
breathe,” is used to designate the tremu-
lous stirring of the air before dawn.

As a divine gift
Wind is a gift of God and an integral part
of the interlocking complex of blessings
(see BLESsING) he bestows on humankind
by which he reveals himself as Lord and
Benefactor. Above all, it is a bearer of
God’s mercy. Its role is epitomized in
07:57: “Itis he who sends the winds as
dispersers/heralds (nashran [Or nushuran or
nushran) /bush[u]ran) of his mercy until
when they bear clouds heavy with rain, We
guide them to a land dead [in drought]. By
them do we send down water, and by them
do we bring forth fruits of every kind. Just
so do we bring forth the dead. On this then
should you reflect.” Attention should be
drawn to the alternative readings of “dis-
persers” and “heralds” (see READINGS OF
THE QUR’AN). Modern commentators, like
Rashid Rida (1865-1935), prefer “heralds.”
This is now widely regarded as canonical
thanks to the prominent status of the
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“Egyptian” edition of the Qur’an and tac-
itly accepted as such by most translators.
Al-Tabart (d. 310/923), however, states ex-
plicitly his dislike of this recitation, prefer-
ring “dispersers” (nashran Of nushuran). He
says that the Bedouin use “nashr” (or its al-
leged dialectal variant nushr) for “the nice,
soft, diminishing winds which spawn
clouds.” He accepts the same recitation in
0 25:48 and 27:63 (Tafsz; Viii, 209). In this
he is followed by al-Zamakhshart (d. 538/
1144), al-Raz1 (d. 606/1209), al-Baydawt
(d. ca. 700/1301) and others for whom the
verse is a locus classicus for excursuses on
wind in the divine economy. For these exe-
getes, the winds are “dispersers” of God’s
mercy (q.v.). They gloss “mercy” as “rain.”
It is by the rain that God revives the dead
earth, just as he will raise the dead on judg-
ment day. It is not a coincidence that the
word “nashr” also refers to the raising of
the dead at the resurrection (q.v.). It must
be noted, however, that in a similar context
(0 30:46) the winds are described as “her-
alds” (mubashshirat), without any recorded
variant recitation.

In addressing ¢ 7:57, al-Razi (7afs; Vil,
143-51) presents a number of excursuses
which establish a frame of reference for
discussion of wind in the Qur’an. He
quotes Ibn ‘Umar (d. 73/693) to the effect
that there are eight terms for wind in the
Qur’an, four of them designating winds
sent as punishment — gaszf, “violent gale”;
asif; “violent wind”; sarsar, “searingly
cold”; and ‘agim, “stifling” — and four as
tokens of mercy — nashirat, “restoring to
life”; mubashshirat, “*heralding”; mursalat,
“sweeping in succession”; and dhariyat,
“raising dust.”

The exegetical tradition highlights vari-
ous aspects of the character and function
of the wind in the Qur’an, which can be
enumerated as follows: 1. It fecundates the
clouds: “We send the fecund wind. We
send water down from the sky and give it
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to you to drink. It is not you who store it”
(@ 15:22). 2. God shows his power by direct-
ing it: “The alternation of night and day,
the water God sends down from the sky by
which he revives the earth after its death
and the directing of the winds are signs

for a people who understand” (g 45:5).

3. It brings rain: “It is God who sends the
winds, stirs up the clouds and extends them
in the sky as he wills and sunders them.
You see the rain pour down from within
them. He makes it fall on whichever of his
servants he wills” (¢ 30:48). 4. It is one of
the signs of the resurrection: “It is God
who sends the winds and stirs up the
clouds. We drive [the clouds] to a dead
land, and by them we revive the earth after
its death. Like this is the resurrection....”
(235:9). 5. It drives ships across the sea:
“We have honored mankind and carried
them on the land and sea” (g 17:70).

Such images occur throughout the Qur-
’an and a majestic array of God’s signs is
given in @ 2:164. They include creation
(g.v.) itself, the alternation of night and
day, the ships moving swiftly through the
sea, the rain reviving the dead earth, the
clouds poised between heaven and earth
and the winds that bear them. Yet no mat-
ter how many blessings the wind is instru-
mental in bringing, there are many who do
not believe (see BELIEF AND UNBELIEF).

0 30:51 states that, even if God were to
send a wind to turn the greenery of the
earth yellow, they still would not believe.

God’s control over the wind
As stated above, God grants power over
the wind to whomever he chooses. As a re-
ward for Solomon’s faithfulness, God gave
him the wind to carry him wherever he
wished: “[ We disposed] the wind to
Solomon, a violent one (asifa). It moved
swiftly at his command to the land on
which we had laid our blessing” (g 21:81).
In @ 38:36 we are told how it moved at
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Solomon’s command as “a gentle breeze”
(rukha’) and in @ 34:12 how it could carry
him a month’s journey, every morning and
evening. On the other hand, God may
withhold it to indicate his displeasure, as in
Q42:32-3: “Among his signs are the ships
on the sea like mountains. If he wishes, he
stills the wind so the ships rest motionless
on its surface. In this are signs for all who
are steadfast and grateful.”

Wind as a warning
Wind is not always a blessing. The Qur’an
warns: “Can you be sure that he who is in
the heaven will not send upon you a sand-
storm (hasib)?” (o 67:17). In @ 17:66-70 sail-
ors are threatened with punishing winds:

It is your Lord who [by the wind] drives
onward (yujzz) ships at sea for you, that you
may seek of his bounty. He is merciful to
you. Whenever harm threatens you at sea,
apart from [God] whomever you call upon
will be lost. Yet when [God] brings you
safely to shore, you turn away. Man is un-
grateful. Can you be sure that when you
are ashore he will not make a part of the
land swallow you up, or send upon you a
sandstorm (%asib)? Then you will find none
to protect you. Can you be sure that [while
you are still at sea] he will not put you in
peril yet again, and send upon you a vio-
lent gale (gasif) of wind and drown you be-
cause of your ingratitude. Then you will
not find for yourselves any support against
Us for it.

Similar ideas are developed in g 10:22,
which tells how sailors when in peril from a
tempest pray desperately, but once safe on
land revert to their evil ways. See also

WARNING.

Wind as punishment
0 33:9 records that a cold wind led to the
disintegration of the army of the pagan
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Meccans who besieged Medina in the Bat-
tle of Uhud (g.v.). Muhammad and the
Muslims are reminded: “When armies
came upon you, we sent against them a
wind, and armies you did not see.” The
people of Lot (q.v.) were destroyed by a
sandstorm (kasib, Q 54:34) and the people of
‘Ad (g.v.) were annihilated by a searing
cold wind (sarsar), when they rejected their
prophet Had (g.v.): “We sent upon them a
searing cold wind on a doom-laden day”
(Q41:16; see also 54:19; 69:6). In @ 51:41
this wind is described as stifling (‘agim) and
in @ 69:6 is a vivid account of its destruc-
tive power. It obliterated the community
utterly, leaving only the remnants of their
dwellings. See also PUNISHMENT STORIES.

In parables
Wind is a component in a number of simi-
les (g.v.) and parables often introduced by
expressions such as mathal and ka-annama,
putting to didactic effect everyday experi-
ences with wind. In @ 3:117 the effort the
wicked expend in the life of this world “is
like a wind () which is biting cold (sirr)
which strikes the tillage of a people who
harm themselves and destroys it.” In
0 14:18 all the efforts of those who disbe-
lieve are dismissed as nothing more than
“ash (see asues) blown violently by the
wind on a stormy day.” ¢ 18:45 reiterates
the point: “[The life of this world] be-
comes chaff and the wind scatters it.” In
0 22:31 the wicked are warned that some-
one who disbelieves in God is like a per-
son falling from a great height, caught
by the wind, “and blown to a remote
place.”

In oaths
A striking feature of the Qur’an are the
oaths sworn by natural phenomena includ-
ing the wind to draw attention to and
heighten the impact of its message (see
oatus). Of particular beauty is ¢ 81:18 de-
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claring that the quranic revelations are in-
deed brought to the Prophet by Gabriel
(g.v.): “I swear... by the dawn when it
draws its breath (tanaffasa).”

The clusters of oaths opening saras 51
and 77 are of special interest. All the topics
of asseveration are suggestive of power
and inevitability, like the coming of the
judgment day, which they foreshadow.
They have particular strength because, as
al-Tabart suggests, their meaning is multi-
layered, which heightens the role of the
wind to create a breathtaking impact. Thus
in @ 511 dhariyat means “winds raising the
dust,” but in other contexts can mean
“women giving birth.” Hamilat in @ 51:2 has
the meaning of “winds bearing rain
clouds,” but it can also mean “pregnant
women.” Fariyat in @ 51:9 may be under-
stood, perhaps simultaneously, as “swiftly-
moving winds,” “ships cutting through the
sea” and “stars following their course.”
Likewise in ¢ 77:1 mursalat may be “succes-
sive surges of wind,” as well as “the con-
tinuing revelation of the pericopes of the
Qur’an to Muhammad.” Nashirat in @ 77:3
may be “winds dispersing the rain of God’s
mercy” (cf. ¢ 7:57) or “spreaders of the
news of the quranic revelation.” Wind is
inseparable from the layers of meaning
discoverable within these words. As each
cluster of oaths creates images of “well-
arranged and continuous movement” so
the wind, as a component of these images,
is associated with the coming and violence
of judgment day. The sublime pun on nashr
(dispersing/resurrection) and its derivatives
highlights the inevitability and drama of
this event.

Conclusion
Wind is part of the great array of signs
and gifts that demonstrates God’s power
and benevolence. It belongs to the regener-
ative cycle of events that fills the earth with
plants that sustain life. It also enables hu-
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man beings to trade and interact with each
other across the earth and is highlighted

as one of the signs of the resurrection. In
the cosmological sense, air and wind lie
between the heavens and the earth. To hu-
mankind, wind may be terrifying and un-
controllable. Like all else in nature control
over it is in God’s hands. It is a symbol of
the helplessness of humankind and the
power of God. Everything said about it re-
lates directly to human experience and as
everything else in nature the Qur’an pres-
ents it in all its diversity as a teacher of
ultimate truths to humankind. See also

NATURAL WORLD AND THE QUR);\N.
Anthony H. Johns

Bibliography
Primary: Baydawr, Anwar; Rashid Rida, Manar;
Razi, Tafsi; Tabart, Tafst; ed. A.S. ‘Al;
Zamakhshart, Kashshaf.
Secondary: W.A. Graham, “The winds to herald
his mercy” and other “signs for those of certain
faith.” Nature as token of God’s sovereignty and
grace in the Qur’an, in S.H. Lee, W. Proudfoot
and A. Blackwell (eds.), Faithful imagining essays in
honor of Richard R. Niebuhr, Atlanta 1995, 19-37;
A. Neuwirth, Images and metaphors in the
introductory sections of the Makkan suras, in
Hawting and Shareef, Approaches, 3-36;
F. Rahman, Major themes of the Qur'an, Chicago
1980; Watt-Bell, Introduction, esp. chapter 8.

‘A’isha bint Abt Bakr

The woman thought by the majority of
Muslims to be the Prophet Muhammad’s
favorite wife. Although ‘A’isha bint Abt
Bakr (d. 58,/678) is never explicitly named
in the Qur’an, she was consistently defined
with reference to the sacred text in the for-
mation of her historical and symbolic
standing in Islamic history. Through
‘A’isha, Muslim scholars, who historically
were almost exclusively men, struggled
with questions central to the formation of
communal identity and gender roles. Her
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persona focused debate and determined
the nuances of the Islamic identity in its
formative phase. These intertextual ex-
changes, particularly in the early and clas-
sical periods of Islamic history, allowed
scholars to establish for Muslim women the
parameters of their social behavior, politi-
cal participation and the feminine models
endorsed for them as ideals. In this process,
‘A’isha acted as a prism for the focus and
refraction of shared and sharply divided
Islamic interpretations. At the heart of
these significant debates — prompted by
her actions as an historically attested

figure — was the Quran, the verses of
which would be used both to defend and
criticize her.

Three pivotal themes invoked important
sacred precedents in ‘A’isha’s depiction:
her vindication from adultery (see apur-
TERY AND FORNICATION); her participation
in the first civil war; and the attempt to
idealize her as an exemplary female in re-
lation to Mary (q.v.), the mother of Jesus
(g.v.). ‘A’isha’s role as the wife of the
Prophet Muhammad conferred upon her
and her co-wives an exalted status, but also
a heightened visibility in the realm of sa-
cred praxis and symbol. These additional
responsibilities were outlined in the Qur-
’an, which implicitly defined ‘A’isha as one
of the mothers of the believers: “The
wives of [Muhammad]are the mothers of
[the believers]” (o 33:6), a unique female
élite unlike other women (@ 33:32). Special
conditions applied exclusively to the wives
of the Prophet, including the injunction in
0 33:53 that they stay behind a screen or
curtain (min wara’i hjab, see ver). All
women, including the Prophet’s wives,
were instructed to wear cloaks (o 33:59),
cover their bosoms and comport them-
selves with modesty in public (g 24:31). Yet
the Qur'an makes explicit that the wives of
the Prophet were also held to a higher
moral standard than other women since
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the punishment and reward for their acts
in this life would be doubled in the here-
after (@ 33:30-1; S€€ REWARD AND PUNISH-
MENT). In @ 33:33 the wives of the Prophet
are specifically enjoined to stay in their
houses, a restriction that was ultimately in-
terpreted by religious scholars to include
all Muslim women. This verse of the
Quran was applied to ‘A’isha in her one
foray into politics in 11/632, the year after
the Prophet’s death, and was ultimately ex-
tended to all Muslim women over time in
order to insure their seclusion from male
spheres of public activity.

The accusation of adultery
Sectarian division within the classical Is-
lamic world is nowhere more evident than
in the interpretation of the Quran regard-
ing the accusation of adultery made
against ‘A’isha in 5/627. The most direct
linkage of ‘A’isha with the Qur’an, found
in @ 24:11-20, does not refer to her directly
by name or to the accusation of adultery
made against her, historically referred to
by Sunni Muslims as the account of the lie
or slander (ifk). Rather, the revelation ex-
plicitly concerns the dire punishments for
those who spread slander without the four
male witnesses required by ¢ 24:13.

The affair of the lie was celebrated as an
example of ‘A’isha’s divine vindication
from the charge of adultery. According to
the earliest written Muslim accounts,
‘A’isha accompanied the Prophet on a raid
against a tribe called the Bana I-Mustaliq.
During a rest stop on the journey home,
she found that she had lost her necklace
and left the encampment to retrieve it. It
was assumed by the other members of the
party that she had remained seated in her
covered litter. So they lifted the howdah on
to the back of her camel and left with it.
Stranded and alone in the desert, she was
eventually found by a young Muslim
named Safwan b. al-Mu‘attal al-Sulamt
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who returned her safely to the Prophet’s
camp. The enemies of the Prophet claimed
that in fact ‘A’isha had betrayed her hus-
band with her rescuer before they rejoined
the rest of the party, although there were
no witnesses to this (Ibn Ishag-Guillaume,
493-9). This account — first recorded in
written form one hundred and fifty to two
hundred years after the events described —
represents the narrative frame for the ex-
plication of ¢ 24:11-20, which the majority
of Muslims regard as supporting ‘A’isha’s
exoneration from the charge of adultery.

The famed Sunnit exegete al-Tabart (d.
310/923) declared in his quranic commen-
tary on these verses that the people of Is-
lam as a religious community were unani-
mous on ‘A’isha’s vindication (Zafsu; xviii,
96). Even as he wrote these unqualified
words about this position in his exegesis, he
surely knew that Shit commentators, like
his fourth /tenth-century contemporary
al-Qummiu (fl. fourth /tenth century), expli-
cated the same verses quite differently.
Al-Qummi stated that they referred not to
‘A’isha but to when the Prophet’s Egyptian
concubine Maryam was slandered, an inci-
dent which the author dates to five years
later (7afsw; i, 9g; cf. Majlist, Bikar al-anwar,
XXii, 153-5, M.M. Bar-Asher, Scripture, 42-3).
These contradictory interpretations reflect
both the emergence of contested religio-
political identities and the importance of
interpretation in recreating the Islamic
past. The same revelation might, through
sectarian explication, render two quite dif-
ferent readings. The Sunni majority sup-
ported and defended ‘A’isha not just as the
Prophet’s favorite wife but as the daughter
of Abt Bakr (q.v.; I. 11/632-13,/634), one of
the Prophet's closest friends and his succes-
sor as head of the Islamic community.
Conversely, Shi'T Muslims rejected and re-
viled ‘A’isha as an enemy of their political
and spiritual leader, ‘Alr b. Abt Talib (q.v;
r. 35/656-40/661), in a discourse consist-
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ent with their own vision of past events.
Indeed, ShiT interpretation of these qur-
"anic verses opened the way for their desig-
nation of ‘A’isha as an adulteress, in sharp
contrast to the majority Sunnt Muslim vin-
dication and ultimate praise of her chastity.

The sectarian differences between the
Sunnis and Shi‘ts emerged through con-
tested interpretations of the Quran and
captured contradictory visions of a shared
past as refracted through female as well as
male historical figures (see sui‘tsMm AND THE
QUR’AN). The dual interpretations work, in
part, because ‘A’isha is not explicitly named
in the Quran in the verses in question and
the name of Maryam, the Copt, is also not
present in the sacred text. In interpretation,
the commentators attempted to clarify to
whom these verses refer and in interpreta-
tion there remained latitude for contradic-
tory human readings of the divine revela-
tion and its gendered import. Historicizing
such internal debates undermined Islam’s
claim, articulated by Muslim scholars, to
be a monolithic and static truth. Their di-
visive, co-existent religious interpretations
may assume an exclusive right to clarify an
eternal and timeless Islam, but these same
assertions of exclusivity are undermined
by their attachment to a time-bound, very
human struggle for definitional control
over a shared faith and its political applica-
tions. Such fissures, once found, suggest the
possibility that the history of an ostensibly
religious discourse may reveal precedents
for a multiplicity of present-day ideological
interpretations of Islam by Muslim women
as well as men.

The anthropologist Erika Friedl more re-
cently recorded the voice of one Shi1
woman from an Iranian mountain village
who tells a story of the charge of adultery
made against one of the Prophet’s wives.
Although ‘A’isha is not named and the res-
cuer of the early Arabic account, Safwan
b. al-Mu‘attal al-Sulams, is replaced with
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an anonymous caravansary owner, the de-
tails of this accusation reveal an alternative
sectarian reading which eliminates the very
existence of the Sunnt heroine and the
centrality of divine revelation. Instead, this
probably illiterate female ShiT interpreter
proposes a distinctly human and logical
outcome of the tale, which emphasizes the
power of rumor and the ever-present
threat of divorce in the lives of women,
whose chastity (g.v.) is the object of com-
munal gossip.

Although E. Friedl’s anthropological
work is exemplary, in this instance the
broader implications of the modern female
narrative remain subsumed within the eth-
nography. By privileging the voice of her
ShiT source, the anthropologist did not
make the critical contextual connections
that characterize this modern interpreta-
tion as the distinctive outcome of a con-
tested, exclusively male, classical Sunnt
and ShiT sacred commentary. The ahistori-
cal presentation suggests an implicit time-
lessness which undermines the source’s
gendered distinction in the history of reli-
gion. It is not simply an Iranian folktale
told to a foreign anthropologist, but rather
a modern oral interpretation of the
Qur’an expressed by a ShiT Muslim female
in a clearly demarcated continuum of Is-
lamic interpretation of the sacred.

The battle of the camel
The battle of the camel in 36,/656 was the
first military conflict in the first Islamic
civil war (Tabari, History, Xvi, 122-3). Both
the Qur’an and the hadith recording the
words and actions of the Prophet were
used by authors who, hundreds of years
after the bloody conflict, were still trying
to make sense of the event. All histories,
whether Sunnt or ShiT accounts, had to
consider the central presence of ‘A’isha
bint Abt Bakr in this conflict. Her opposi-
tion to ‘Ali b. Abt Talib and his partisans
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(shi‘a) was personal, political and ulti-
mately military. Her forces, led by her two
allies, were defeated by ‘Alt in his success-
ful bid to defend his position as the fourth
leader of the Muslim community after
Muhammad’s death.

The central presence of a woman in the
struggle for political succession did not es-
cape censure by either the Sunnt or Sh1T
Muslim community. Indeed, although both
communities would read this event differ-
ently in retrospect, both shared common
tactics in their condemnation of ‘A’isha.
The Sunnt and ShiT sources alike utilized
the same qur’anic verses and hadith to but-
tress their criticism. The verse central to
their shared arguments is found in ¢ 33:33.
Specifically directed to the Prophet’s wives
in the plural, the verse enjoins them: “Stay
in your houses.” There are no extant writ-
ten sources contemporary with the first
civil war, but ‘A’isha is reminded in a later
biography that had she stayed at home the
carnage of the battle of the camel might
not have occurred. 1bn Sa‘d (d. 230/845),
an early Sunni biographer, records that,
when ‘A’isha recited these verses of the
Qur’an years after the event, she wept until
she soaked her veil with tears (7abaqat, viii,
81). The Shi1 chronicler al-Mas‘adi (d.
354,/956) allows ‘Alx, his ShiT hero and the
victor, to reproach ‘A’isha directly by re-
minding her that the Prophet had once re-
vealed that she should stay in her house, a
reference to @ 33:33 (Muraj, iV, 102-19, NOS.
1628-57, €sp. no. 1644). Actually, the
Qur’an emphasizes that all of the Proph-
et’s wives should stay, using a plural verb,
in their houses, which also appears as a
plural, but al-Mas‘adr is not troubled by
the grammatical exactitude of the sacred
verse. Later ShiTsources utilize this same
verse of the Quran even more pointedly to
condemn ‘A’isha’s political motives (M.M.
Bar-Asher, Scripture, 40-1).

Her symbolic presence at the first battle
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of the civil war struck a negative universal
point of accord between Sunnt and Shi1
Muslim authors. Through ‘A’isha’s exam-
ple, all Muslim women were warned not to
leave home or involve themselves in politi-
cal matters. Traditional lessons derived
from the first civil war and the example of
the Prophet’s wife ‘A’isha proved a memo-
rable warning against the future participa-
tion of any Muslim woman in politics.
Male religious authorities could not have
attached such a potent precedent to
‘A’isha’s actions without their shared cita-
tion of the Quran.

The definition of Islamic female ideals
Mary, the mother of the Jesus, whom Mus-
lims regard as a prophet, is the only explic-
itly named female figure in the Qurian.
She is highly praised in ¢ 3:42 as chosen,
pure and preferred above all other women
of creation. In ¢ 66:11-2, Mary and the wife
of Pharaoh (g.v.), named Asiya in the Is-
lamic tradition, represent behavioral exem-
plars for all Muslim believers. Mary’s chas-
tity and obedience (g.v.) are particularly
extolled in the Qurian. In the hadith and
qur’anic exegesis, ‘A’isha was often associ-
ated with Mary, but never with the latter’s
divine selection, obedience and chastity.
Indeed, references to her tended to under-
score the particularly vexed aspects of her
historical persona especially those attached
to the accusation of adultery and the first
civil war. Although ultimately exonerated
according to the Sunni interpretation of
the affair of the lie, ‘A’isha’s chastity re-
mained a point of sectarian confrontation.
In this critical controversy over female sex-
uality, ‘A’isha’s comparison to Mary im-
plied the accusation of sexual impropriety
also lodged in the Qur’an against the
mother of Jesus in ¢ 19:27-8. Such a paral-
lel established a negative precedent for the
idealization of ‘A’isha. Her perceived dis-
obedience in the first civil war also allowed
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scholars to condemn her behavior with ref-
erence to the verse ¢ 35:33, as they were
cited in both Sunnt and ShiT spheres. Such
a political precedent definitively excluded
‘A’isha as a potential Muslim female ideal
of the obedience extolled in the quranic
Mary. Finally, ‘A’isha alone would be com-
pared to the most negative female figures
in the Qur’an, the wives of the prophets
Lot (g.v.) and Noah (g.v.), who are charac-
terized in @ 66:10 as examples for unbeliev-
ers. Their refusal to obey their husbands
became a Shi1 criticism directed at ‘A’isha,
their disobedient equivalent in her refusal
to follow the instructions of ¢ 33:33.
Ultimately, examining ‘A’isha’s legacy,
unlike that of the women chosen as the
most exalted of the first Muslim commu-
nity, reveals that her depiction consistently
aroused conflicting responses within the
Muslim community. In Sunnt support or
Shif criticism, the quranic precedents of
both positive and negative female figures
were applied to ‘A’isha alone. Although
praised by Sunns, ‘A’isha defied categori-
zation as absolutely positive or negative in
the Muslim search for her meaning. The
interpretation of her active, controversial
life revealed that the process of idealization
in Islamic history would never admit her
into the realm of perfection. Thus, while
Islamic tradition asserted that there were
no perfect women except Mary and the
wife of Pharaoh in g g:42, these two in
qur’anic exegesis would ultimately be
joined by the Prophet’s first wife, Khadrja
(g.v.) bint Khuwaylid (d. 619 c.k.) and their
daughter Fatima (q.v.; d. 11/632). The con-
sistently positive, unchallenged portrayals
of these women established, through direct
parallels to the quranic Mary, their cen-
trality as Islamic female models. Both
Khadija and Fatima represented an ideal-
ized vision of the feminine on which both
Sunnt and ShiT Muslims ultimately agreed.
As further idealized within Shi texts,
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Fatima finally transcended the precedent
of Mary in the Qur’an and challenged the
Sunni majority to defend ‘A’isha, not as an
ideal female figure, but as one whose repu-
tation was diminished by contrast. The im-
pact of the dichotomy depicted between
‘A’isha and Fatima ultimately raises ques-
tions about the reaction of Muslim women
to male interpretations of the Quran. Un-
til recently, the reaction of Muslim women
to these male constructed ideal females has
been missing from the written record. Al-
though it has been argued that real ShiT
women cannot hope to emulate Fatima’s
sacred transcendence of her own sexuality
in the matters of propriety and mother-
hood, it is no more certain that the prece-
dent of ‘A’isha’s persona will finally yield a
more practical legacy for Sunnt women.
Although ‘A’isha bint Abt Bakr remains a
model for the Sunni majority especially
with regard to her intelligence and prodi-
gious memory in the transmission of the
reports about the life of her husband, her
biography remains securely attached to the
qur’anic precedent. The control of such
sacred interpretations will continue to pose
a challenge for those Muslims, whether
male or female, who attempt to define
‘A’isha’s persona as a positive force in the
present. See also wivEs OF THE PROPHET;

WOMEN AND THE QUR’AN.
Denise A. Spellberg
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Al-‘Arim

The most popular interpretation was that
‘arim (5ing. ‘@rima) were dam-like structures
designed to hold back flood waters. The
words occurs only once in the Quran:
“They turned away [from God], so we sent
upon them the flood of the dams (say!l al-
‘arim) and gave them, instead of their two
gardens, two which produced bitter fruit,
and tamarisks and a few lote trees”

(@ 34:16). Citing other Muslim sources, al-
Tabari (d. g10/923) describes the construc-
tion of the dams and their destruction after
the people of Sheba (Saba, see suesa),
who had enjoyed the easiest existence on
earth, rejected the thirteen prophets sent to
them. According to one account, the
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Queen of Sheba, identified in the Islamic
tradition as Bilqis (g.v.), originally built the
dams to ensure the fair apportioning of
water among her subjects, who had con-
stantly feuded over water rights. Ironically,
the mighty structures were brought down
by a mouse (fa’ra) or large rat (juradh).
Soothsayers had predicted that the dams
would be destroyed by a mouse, so the She-
bans stationed cats all over them. When
God decreed the destruction of this sinful
people, he sent a ferocious mouse — or a
large rat — which overpowered one of the
cats and penetrated the dam, unbeknownst
to the Shebans. When the floods came, the
weakened dam was swept away along with
the homes and property of the Shebans
(Zafsir, Xxii, 78-83).

However, there were other interpreta-
tions (see, for example, Yaqut, Buldan, iv,
110). According to some, say! al-‘arim
means “a violent flood,” while others held
that al- ‘@rim was the name of the valley
containing the flood waters. Still others be-
lieved that it was the name of the great rat
which gnawed through the dam. The fa-
mous hadith-collector al-Bukhart (d.
256/870) put forth an interesting theory.
He argued that ‘@arim was “red water”
which was used on the gardens of the She-
bans. To punish them, God caused this wa-
ter to drain so far into the earth that the
roots of the plants could no longer reach
it. Consequently, the once fertile gardens
withered and died. See also ArRcHAEOL-
OGY AND THE QUR);\N; PUNISHMENT
STORIES.

R.G. Khoury
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ALEXANDER

‘AlawTs see sHT‘ISM AND THE QUR’AN

Alcohol see intoxicanTs

Alexander

The Macedonian conqueror who lived
from 356 until 323 &.c.e. Traditional and
modern scholars have identified the figure
the Qur’an refers to as the Possessor of

the Two Horns (Dha I-Qarnayn, ¢ 18:83,
86, 94) as Alexander the Great (al-1skandar
in Arabic). His “two horns” may be the
east and the west, suggesting breadth of his
dominion. Anomalously, some early schol-
ars saw the epithet as reference to a pre-
Islamic monarch of south Arabia or Per-
sia. The famous mystic Ibn al-‘Arabi (d.
638 /1240) interpreted the figure allegori-
cally, identifying the “Possessor of the Two
Horns” as the “heart” ruling the “earth” of
the body through the “east” and “west” of
its palpitations.

Alexander is the best known qur’anic fig-
ure not actually named in the scripture. In
the Islamic tradition, his major roles are
those of sovereign, seeker, sage, prophet
and “perfect person.” By constructing an
iron wall to contain Gog and Magog (q.v.,
0 18:93-9), Alexander joins the company of
both David (g.v.), who could melt iron, and
Solomon (g.v.), the only other “Muslim” to
rule the globe and who built his temple
with the help of the jinn (g.v.). In addition,
Alexander defended the world against
apocalyptic chaos (cf. ¢ 21:96-7).

Alexander shares his mysterious notoriety
with al-Khadir (see kHADIR /KHIDR), Whom
tradition identifies as Moses” unnamed
guide on his search for the confluence of
the two seas (@ 18:60-82). Firdawsr’s (d. 411/
1020) Shahname names al-Khadir as Alexan-
der’s guide in his quest for the fountain (or
spring) of life in the Land of Darkness. In
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fact, Alexander’s relationship to al-Khadir
(also rendered Khidr) is strikingly similar
to that of Moses to his unnamed guide in
sara 18. Alexander did not reach the foun-
tain, because he became distracted, just as
Moses failed in his quest because he asked
too many questions. Alexander’s other
guides in lore are the sage Lugman (q.V.)
and the prophet Elijah (q.v.). The legend
that Aristotle tutored Alexander in dream-
interpretation further enhanced his status
as sage, a theme fully developed in Niza-
mi’s (d. early seventh/thirteenth century)
Persian romance Iskandarname.
Alexander’s place in the narratives (g.v.)
on the prophets (gisas al-anbiya’) is signifi-
cant. In commenting on ¢ 18:83, al-
Tha‘labt (d. 427,/1035) allots more space to
the “Possessor of the Two Horns” than he
accords to at least five other prophets. He
says that most authorities identify him as
Alexander, who, it is said, descended from
Abraham (g.v.) on his father’s side. Restat-
ing the views recorded by many exegetes,
al-Tha‘labt observes that Alexander was
called the “Possessor of the Two Horns”
either because he ruled both Greece and
Persia; or because, when the prophet sum-
moned his people to belief in one God,
they struck one side of his head and then
the other in defiance; or because he had
two attractive locks of hair that people
called horns. Citing a report in which
Muhammad does not know whether the
“Possessor of the Two Horns” was actually
a prophet, al-Tha‘labt notes that scholars
disagree, some arguing that he was a
prophet (nabi, S PROPHETS AND PROPHET-
noob) but not a messenger (rasil, See MES-
SENGER). Al-Kisa'1 (fl. 597/1200) mentions
the “Possessor of the Two Horns” only in
Jacob’s (q.v.) prophecy of a great future
king, not identified as Alexander. Alexan-
der reaches the pinnacle of mystical and
cosmic apotheosis as the “perfect person”
(al-insan al-kamil) in his legendary journey
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to Mount Qaf, which recalls Muhammad’s
ascension (g.v.) into heaven. Confronting
his mortality, Alexander gains wisdom
enough to spread God’s word and become
a model of spiritual perfection.

John Renard
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‘Alr b. Abt Talib

The cousin of the Prophet Muhammad
and husband of his daughter Fatima. ‘Alx
b. Abt Talib (d. 40,/661) was among the
first to embrace Islam and was renowned
for his loyalty to the Prophet and his cou-
rageous role in a number of the military
expeditions in the defense of the early
Muslim community. Also known for his pi-
ety, his profound knowledge of the Qur’an
and the sunna (the exemplary practice of
the Prophet; see sunxna), he figures promi-
nently in several esoteric traditions in Is-
lam including Safism (see sTrisM AND THE
QUR’AN).

ShiT Muslims — originally “the partisans
of ‘A" (shi‘at ‘Ali; See sui‘a) — citing texts
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from the Qur’an and the hadith, maintain
that on the Prophet’s death the temporal
and spiritual leadership of the Muslim
community should have devolved to ‘Alf,
but instead was usurped by other close
Companions of the Prophet (g.v.). Accord-
ing to Sh1T doctrine, ‘Alt as the divinely-
designated imam (qg.v.) also bore the re-
sponsibility for preserving the divine
message of the Qur’an after its revelation.
Upon his passing, his direct descendants
inherited the imamate, although few of
them were able to exercise the powers of
their position due to persecution by the
rival Sunni rulers as well as the Sunnt reli-
gious establishment.

Early ShiT tradition claims that ‘Al had
in his possession an authentic version of
the Qur’an which was rejected by his polit-
ical opponents among the powerful Mec-
can tribe of the Quraysh (g.v.). Instead the
vulgate commissioned by his rival, the ca-
liph ‘Uthman (g.v.), and purged of the
verses naming ‘Ali and the other members
of the Prophet’s family as the leaders of
the community became canonical (see
COLLECTION OF THE QUR’AN). According to
the lore of the Twelver (or Imami) Shrites,
the succeeding imams secretly passed down
‘Alr’s copy of the Qur’an, the contents of
which will be revealed to the world by the
messianic twelfth imam. ShiT views on the
nature of ‘Alr's Qur’an were gradually
modified from the fourth/tenth century
onwards, when the majority of Shitschol-
ars came to accept the accuracy of the offi-
cial ‘Uthmanic vulgate, disputing only the
order of the chapters and verses. ‘Alr’s
Qur’an, they believed, while not contain-
ing any additional revealed texts, presented
the chapters and the verses in the original
order of their revelation and held as well
his personal notes. This original arrange-
ment and ‘Alt’s notes were what subse-
quent imams passed on.

Nevertheless, ‘Alf in his capacity as the
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imam, was held to possess a special knowl-
edge of the inner meaning of the Qurian
and hence was in a position to engage in
hermeneutic interpretation (¢awil) of the
text (See EXEGESIS OF THE QUR’AN: CLASSI-
CAL AND MEDIEVAL). This divinely en-
dowed knowledge which ‘Ali transmitted to
his descendants provided the ShiT Imams
with insight into the esoteric aspect (batin)
of the revelation, thus enabling him to
guide the faithful to a truer and more com-
prehensive understanding of God’s guid-
ance to humanity. The ShiTimam in the
role of the supreme interpreter of God’s
revelation is often referred to as the
“speaking Qur’an (al-Qur'an al-natiq), while
the text itself is called “the silent leader”
(al-imam al-samit). See also FAMILY OF THE

PROPHET; SHI ISM AND THE QUR’AN.
Ali S. Asani
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ALMSGIVING

Alliances see coNTRACTS AND ALLIANCES

Almsgiving

Charitable gifts to relieve the poor. In com-
mon with the teachings of most other
faiths and more particularly the biblical
traditions, the Qur’an repeatedly empha-
sizes the moral value of giving. While the
term “almsgiving” may suggest a some-
what simple and unfocused act of charity
directed at the poor and needy, the Qur’an
articulates through a variety of terms, es-
pecially sadaga and zakat, a very textured
and multivalent conception of giving
which draws upon the ideals of compas-
sion, social justice, sharing and strengthen-
ing the community. As this act aims at be-
ing both a social corrective and a spiritual
benefit, it reflects the ethical and spiritual
values which are associated with wealth,
property, resources and voluntary effort in
personal as well as communal contexts. It
is in this broader sense that Muslims un-
derstand almsgiving and apply it in their
daily life.

The perspective of the Qur’an on sharing
wealth and individual resources through
acts of giving is rooted in specific essential
ideals: 1. the absence of a dichotomy be-
tween spiritual and material endeavors in
human life, i.e. acts sanctioned as a part of
faith are also linked to the daily conditions
of life in this world; 2. the nature, purpose
and function of the Muslim community as
“the best of communities created to do
good and to struggle against evil” (g 3:110);
3. the trusteeship of wealth and property
and hence accountability for the way in
which they are expended. These ethical
perspectives in the Qur’an, among others,
established the basis for what came to be
understood as an Islamic form of giving
and its moral significance. As the Muslim
philosopher Fazlur Rahman (1919-1988)
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observed in addressing the key ethical con-
cepts of the Qur’an, “Islam aims necessa-
rily (and not just peripherally or indirectly)
at the creation of a world order wherein
the imperatives and principles will be em-
bodied in such a way that the “earth shall
be reformed” (Some key ethical concepts
of the Qur’an, 182-3). In an essay explor-
ing the use of the qurianic term fagq,
“real” or “true,” Clifford Geertz remarks
that one finds the identification of the right
with the real at all levels of Islamic practice
(Local knowledge, 189). Other Western schol-
ars of Islamic civilization, including Mar-
shall Hodgson, have made the same point.

Inasmuch as true sovereignty, according
to the Qur’an, belongs only to God, the
Prophet, his successors, the members of
the community and even the state acted as
the instruments by which these ideals were
to be translated into practice. Individuals
within that society, whom God endowed
with a capacity to acknowledge and re-
spond to him were seen as trustees through
whom the moral and spiritual vision of the
Qur’an was fulfilled in personal and com-
munal life. They were thus accountable for
the way in which they used their resources
and their wealth, and they earned religious
merit by expending them in a socially ben-
eficial way. While recognizing that individ-
uals were endowed with different abilities,
resources and property, the Qur’an empha-
sizes the ideal of social solidarity and en-
joins justice and generosity (¢ 16:90). In
particular, it holds up as truly virtuous
those who spend their resources to assist
others (g 57:18) and condemns the hoarders
of wealth (¢ 3:180).

The specific notions of setting aside a
portion of one’s wealth for others or of
recognizing the necessity and value of giv-
ing are articulated in the Qur’an through a
number of terms that are often used inter-
changeably. The most significant of these
are sadaga and zakat. There are a number
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of other terms that signify “giving” in the
Qur’an. Forms of the verb nafaga (expend)
occur primarily with the sense of expend-
ing one’s wealth to please God (e.g.

0 2:265). Khayr (Charity) is another qur’anic
term which describes beneficent and vol-
untary acts of giving. Individuals are also
urged to offer God “a beautiful loan” (gard
hasan), the benefit of which will be multi-
plied many times over by God’s bounty

(@ 2:245). Since God is deemed to be the ul-
timate giver, such offerings are interpreted
merely as acts of returning to him what is
ultimately his.

Sadaga
While the word sadaga and its various
forms came to be interpreted in later Mus-
lim religious and legal texts to connote the
restricted notion of voluntary — rather
than obligatory — giving, sadaqa and zakat
are used interchangeably in a broader
sense in the Qur’an. In the Arabic lexico-
graphical literature, the root s-d-¢ sustains
numerous meanings associated with ideas
of righteousness and truth. Elsewhere in
the Qur’an, related words, such as al-siddiq
(truthful, @ 12:46), which is used to describe
the prophet Joseph (g.v.), or sadzq (trusted
friend, @ 24:61), reflect this notion of moral
excellence. Modern critical scholarship has
suggested that the word sadaga is linked
etymologically to the Hebrew s?daka (alms-
giving), leading some experts to conclude
that it is a loanword (see FOREIGN vO-
CABULARY).

The application of the term in its various
contexts in the Qur’an develops some of
the key themes of the ideal of giving.

0 9:104-5 links God’s acceptance of repent-
ance (See REPENTANCE AND PENANCE) With
sadaqa, thus suggesting its value for the ex-
piation of sins. This is further emphasized
by the joining of fasting (g.v.) with sadaga
(0 2:196), as ways of fulfilling the obliga-
tions of a pilgrimage (Lajj, see PILGRIMAGE)
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not completed because of illness or other
reasons. Giving also benefits the givers
spiritually as part of their quest to seek the
“face of God” (q.v.; @ 2:272). Such a quest
is pursued out of love for God (¢ 76:8) and
may be public or private (g 2:274). Accord-
ing to the Qur’an, those who give because
they seek the face of God will be truly ful-
filled (g 30:39). An interesting use of sadaga
occurs in what has come to be called in the
exegetical literature (tafsir), the “verse of
the audience” (@yat al-najwa, Q 58:12),
which enjoins the offering of alms before
an audience with the Prophet. This sug-
gests that giving alms was viewed as both a
way to expiate past sins and display re-
spect, as well as a gesture of recognition of
the values embodied by the Prophet, whose
own acts of generosity were looked upon
as a model for the rest of the followers of
Islam.

According to the Qur’an, words of kind-
ness and compassion are better than sadaga
coupled with insult (g 2:263). The donation
of alms need not be a gift of material
value. It can also consist of voluntary effort
(2.9:79) or merely a kind word (g 2:263). It
is better to offer alms discreetly to those in
need rather than for the purpose of public
acknowledgement (g 2:271). The Qur’an
is critical of those who give in order to ap-
pear generous or who compromise the
value of the act by ostentatious public be-
havior that serves only to render a nor-
mally charitable act purely self-serving
(Q2:264).

Itis clear from ¢ 58:12 that the Qur’an
envisaged a broad framework both for
those who might benefit from the more for-
malized practice that was evolving in the
early Muslim community and for the fiscal
support of the community’s needy. Alms-
giving served to benefit the early Muslims
who had migrated from Mecca with the
Prophet (see EMIGRANTS AND HELPERS). It
was also used to encourage others to join
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to systematize and rationalize prevailing
practice in his work. Generally, such works
built upon the references to zakat and
sadaga in the Qur’an, detailing the pay-
ments based on the ownership of property,
possessions and money, including income
generated from farming. They prescribed
when an amount was to be paid and to
whom, as well as what minimum amounts
were due in each category. It is interesting
to note that the obligatory alms tax was
also extended to include underground re-
sources, such as minerals and treasure
troves. The pattern that emerges in these
juristic works illustrates clearly that the ear-
lier practices of almsgiving were now de-
veloping into a more formalized obligation
presented as a religious duty. It is impor-
tant to note that many of the sources that
exemplify the evolution of these practices
continued to emphasize the moral agency
of the act, linking its obligatory character
to religious merit and reward. Moreover,
they often identified sadaga and zakat as a
means of seeking God’s pleasure and the
reward of the afterlife (see REWARD AND
PUNISHMENT).

In distinguishing between zakat and
sadagqa, jurists pointed out that zakat had
specific limits and usages attached to it
while sadaga was unlimited. The Shrt
imam Ja‘far al-Sadiq (d. 148/765) is said to
have emphasized that sadaga Spent in the
“way of God (see paTH oF way [oF Gon])”
included a variety of good works and thus
provided a broader context for the charita-
ble use of collected funds. Moreover, there
were no constraints in terms of recipients,
which could include mosques, individuals
in distress or needy individuals who were
not impoverished. Jurists often cite the
qur’anic narrative of Joseph (g.v.) where
his brothers, unaware of his true identity,
ask him to help their family temporarily in
distress (o 12:88).

Developments in legal theory also reflect
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the way different groups in Islam inter-
preted almsgiving. Shi‘ite sources, citing
‘Al b. Abt Talib (g.v.) and the other early
imams (g.v.), also emphasize the need to
pay the alms tax to the rightful authorities.
Among the Shi‘ts, alms were to be en-
trusted to the imam or those designated by
him and disbursed in accordance with
quranic values. Among ShiT groups such
as the Twelvers, who believe that the imam
is in a state of physical absence from the
world (ghayba), alms are to be given to
those considered his trusted worldly rep-
resentatives. Their role is to ensure that
alms reach the appropriate recipients.

The Ismaflis interpret almsgiving as both
a formal act and a significant spiritual
deed whereby individuals employ their re-
sources, talents and knowledge to assist the
imam, the legatee of the Prophet, and the
community at large.

The Safis emphasize the mystical conno-
tation of almsgiving. In certain circles, in-
dividuals were known to distribute their
entire possessions as alms. Some groups
sanctioned the acceptance of alms as a gift
emanating directly from God. Other Saft
groups practiced almsgiving both among
themselves and throughout the general
community. Most Sunni jurists, fearing that
an unjust ruler or authority might abuse
such dues, recommend that individuals
give the obligatory alms directly to the in-
tended recipients. In some cases they even
suggest that if individuals are constrained
to give the alms to authorities whom they
regard with suspicion, they should distrib-
ute the alms a second time directly.

This turn towards systematization and
formalization did not preclude acts of vol-
untary almsgiving outside of what was
deemed obligatory. Based again on qur-
’anic precedents and prophetic practice,
almsgiving was also translated into endow-
ments created in perpetuity. The juristic
tradition specified in most instances the
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ways such gifts were to be regulated. One
narrative recounts how the Prophet wished
to purchase land from a group for the
building of a mosque. Rather than agree-
ing to sell the land, they gave it to the
Prophet for “the sake of God.” These
charitable trusts were used to endow
mosques, schools, hospitals, water foun-
tains and other useful public structures and
they have played an important role
throughout Islamic history. Notable Mus-
lims, descendants of the Prophet and many
women played noteworthy roles in generat-
ing such philanthropic works. These acts
were not restricted to benefiting Muslims
alone. The Prophet himself specified that
non-Muslims could also be beneficiaries of
charity and encouraged non-Muslims to
establish charitable foundations for the
benefit of their own coreligionists.

The quranic obligations were elaborated
and articulated parallel to other taxes im-
posed. Ibn Khaldan (d. 808/1406) argues
in his Mugaddima that in the early history of
Islam only those dues stipulated by the law
(shar‘a), such as the alms tax, were levied
and these, though they were assessed at a
low rate, yielded large sums. In his view,
however, as dynasties grew and the state’s
economy became more complex, addi-
tional burdens in the form of taxes were
imposed beyond the limits of equity. These
non-qur’anic taxes penalized enterprise
and made people lose hope, thus generat-
ing less revenue and causing the economy
to shrink. Simplistic as this may sound to
modern ears, Ibn Khaldan’s account does
underscore the fact that the qur'anic taxes,
which possessed a spiritual and moral di-
mension, were eventually supplanted by
heavier, secular taxes that undermined the
spirit.

Modern almsgiving
As modern Muslim nation-states sought to
address questions of identity and develop-
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ment, almsgiving afforded them the oppor-
tunity to rethink the relevance of charita-
ble practices. A majority of Muslims live in
areas of the world which are considered to
be less-developed. Hence, issues of social
justice and the equitable distribution of re-
sources figure prominently in discussions of
the present-day significance of the quranic
injunctions. Some Muslim theorists have
advocated the re-introduction of the oblig-
atory alms tax as one element of a general
tax policy to add the moral aspect of alms-
giving to a modern economic policy.

In recent times, some Muslim states have
adopted specific policies to incorporate the
payment of the obligatory alms tax into
their fiscal framework rather than leave it
as a private and personal, voluntary contri-
bution. Sudan and Pakistan are two exam-
ples. In Pakistan an alms tax fund was
created in 1979 and distributed through a
centralized agency for a variety of causes,
including feeding the poor and providing
scholarships for needy students. However,
various Muslim groups, including the
Shiis, have objected to these practices on
the basis that it is detrimental to tradi-
tional almsgiving and to the diversity of
practice among Muslims. Many of the
more wealthy Muslim countries practice a
form of almsgiving by providing assistance
to poorer Muslim countries and Islamic
causes.

It is, however, within the framework of
voluntary giving that the most innovative
and sustainable adaptations of the quranic
spirit of almsgiving have occurred. Many
Muslims, individually or as a community,
have developed extensive networks to
translate the Qur’an’s philanthropic values
into active vehicles of assistance to a wide
variety of constituencies. In some cases,
these efforts have taken the form of volun-
tary associations and charitable organiza-
tions to help the poor and the needy in
many parts of the world. Historical insight
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into the way the qur’anic ideals of almsgiv-
ing strengthened communities and amelio-
rated inequities might still serve to aid
Muslims to move beyond mere rhetoric in
their search for continuity. See also crrr
AND GIVING.

Azim Nanji
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Ambiguous

A concept in qurianic exegesis which bears
upon the controversial issue of the amount
of interpretive license which may be taken
in commenting on God’s word. The root
sh-b-h is attested several times in the

ur’an. In reference to the Quran or its
verses, the active participle mutashabik (or
mutashabihat) appears twice with the sense
of “ambiguous” or “similar.”

Q g7 states that the Qur’an consists partly
of muhkam verses and partly of mutashabih:
“It is he who sent down upon you the book
(9.v.), wherein are verses clear (ayat muhka-
mat) that are the essence of the book (umm
al-kitab), and others ambiguous (mutasha-
bihat).” Numerous commentators, while
examining g g:7, mention two other verses
which seem to contradict it. They are
Q 39:23, Which states that all the verses of
the Qur’an are mutashabih: “God has sent
down the fairest discourse as a book con-
similar (kitaban mutashabihan)” and g 11:1 in
which all the verses of the Qur’an are
characterized as clear: “A book whose
verses are set clear (uhkimat ayatuhu).” Al-
Zarkashi (d. 794/1392), on the authority of
the commentator Ibn Habib al-Nisabart
(d. 406/1015), argues that these passages
present three different statements on the
nature of the Qur’an: the Qur’an as clear
(muhkam), as ambiguous (mutashabih) and as
a combination of the two. He charac-
terizes the verse that supports the idea of
the compound nature, a Qur'an made up
of clear verses and ambiguous ones (o 3:7),
as the “correct” one (sahih, Burhan, ii, 68,
cf. Suyag, lgan, iii, 30).

The relation between the two compo-
nents of the Qur’an is governed by the
meaning ascribed to the word mutashabik,
for which the exegetical literature offers a
variety of definitions. The meaning of
“similar” is used to document the miracu-
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lous nature of the Qur’an. On the other
hand, the term interpreted as “ambiguous”
has wider implications and bears upon
three central quranic issues: 1. The juridi-
cal validity of the Qur’an, where the am-
biguous verses are contrasted with the
clear ones. 2. The question of the validity
of interpreting the Qur’an, where the am-
biguous verses are used to argue the cases
for and against interpretation. 3. The inim-
itability (g.v.) of the Qur’an (ijaz al-Qur'an).

Stmilar verses
Similarity between verses may manifest it-
self either in the wording (Zafz) or in the
meaning (ma‘na) of the verse. Accordingly,
mutashabihat are sometimes defined as
verses in which the same words are used to
mean different things (Ibn Qutayba, 7awil,
74, Tabari, Tafsw, iii, 114, 116) Or else as
verses that use different words to express a
similar sense (Tabari, Tafsu, iii, 115-6; see
L. Kinberg, Muhkamat, 145). In a widely-
repeated definition, wording and meaning
appear together and the similar verses are
presented as those that “resemble one an-
other in rightness and truth (al-haqq wa-I-
sidg), 1.e. meaning, and in beauty (al-fjusn),
i.e. wording” (Baghawt, Ma alim, i, 426).
Naturally, the resemblance of verses can
occur only in cases of repetition. This ex-
plains why repetition is presented as one of
the characteristic features of the mutashabih
verses. The correlation between the repeti-
tion of the mutashabih verses and their re-
semblance is treated in one of the defini-
tions adduced by al-Tabart (d. g10/923)
where mutashabih verses are those in which
the words resemble one another when
repeated in other quranic chapters (7afsir,
iii, 116).

Similar verses and the inimitability of the Qur’an
Each of the definitions dealing with the re-
semblance and the repetition of the muta-
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shabih verses touches upon the inimita-
bility of the Qur’an. The relation between
the inimitability (g.v.) of the Quran and
the mutashabih verses can be understood
through the dichotomy of wording and
meaning mentioned above. In his com-
mentary on “It is he who sent down upon
you the book, wherein are verses clear that
are the essence of the book, and others
ambiguous” (o 3:7), Fakhr al-Din al-Razt
(d. 606/1210) combines the verse under dis-
cussion with two verses already mentioned,
or1r:rand @ g9:23, as well as “If [the
Qur’an] had been from other than God,
surely they would have found in it much in-
consistency” (o 4:82; Se€ DIFFICULT PAS-
sacEs). Based on the four verses, he con-
cludes that the mutashabih verses are those
which repeat, resemble and confirm each
other, and they prove the miraculous
nature of the text. There are no contra-
dictions in the Qur’an. Rather, its verses
confirm and reinforce one another. Simul-
taneously, the Qur’an is also defined as
consisting of mulkam verses, namely, verses
written in an inimitable way. Thus these
two features, i.e. noncontradictory con-
firmed messages and an inimitable style of
language which cannot be produced by
mortals, attest to the divine source of the
Qur’an (Razi, Tafsir, Vii, 180).

1bn al-Jawzi (d. 597/1200) offers a differ-
ent explanation for the correlation between
the inimitabilty of the Qur’an and the
mutashabih verses. Trying to find a reason
for the existence of the mutashabih verses in
the Qur’an, he argues that stylistically the
mulikam and the mutashabih verses represent
the two major forms of expression used in
the Arabic language, the concise (mijaz)
and the allusive (magjaz). God has included
both styles in the Qur’an to challenge mor-
tals to choose either style should they at-
tempt to produce a Qur’an similar to that
brought by Muhammad. However, no one
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can ever meet this challenge and the
Qur’an therefore, with its two styles, the
muhkam and mutashabih, will forever remain
inimitable (ad, i, 350-1; cf. Ibn Qutayba,
Tawil, 86).

Mutashabih meaning “ambiguous”
A common way to treat the terms muhkam
and mutashabik is to contrast the clarity of
the first with the ambiguity of the other. As
was mentioned, this contrast bears upon
some of the most prominent qur’anic is-
sues: the abrogating and abrogated verses
(al-nasikh wa-l-mansitkh, S6€ ABROGATION),
the authority to interpret the Qur’an and
the inimitability of the Qur’an.

Ambiguous verses and the abrogating and abrogated
verses
Among the definitions that contrast the
muhkam with the mutashabih, there is to be
found the presentation of the mulkam
verses as abrogating ones (nasikhat) and
the mutashabih as abrogated ones (mansi-
khat). A widely-cited definition represents
the mukkam as the abrogating verses, the
verses that clarify what is allowed (%alal),
the verses that clarify what is prohibited
(haram), the verses that define the punish-
ments (hudiid, S6€ BOUNDARIES AND PRE-
cepts) for various offenses, the verses that
define the duties (fara’id) and the verses
that one should believe in and put into
practice. Conversely, the mutashabih verses
are the abrogated ones, the verses that
cannot be understood without changing
their word order (mugaddamuhu wa-
mu akhkharuhu), the parables (amthal), the
oaths (q.v.; agsam) and the verses in which
one should believe, but not put into prac-
tice (Ibn “Abbas, Tafsir, 124, Abt “Ubayd,
asikh, 4; 1bn Abt Hatim, Tafst, ii, 592-3;
Tabari, Tafsir, iii, 115, Baghawt, Ma @lim, i,
426; Ibn ‘Atiyya, Muharrar, i, 400; Qurtubri,
Fami< v, 10; lbn Kathir, Tafsir, 1, 345;
Suyttt, Durr, ii, 5, Shawkani, Zafsw, i, 314).
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The muhkam are presented here as the
verses that deal with essential matters
whereas the mutashabih verses are held to
deal with secondary matters. This is the
way to understand the comparison made
in the quranic text itself. o 3:7 defines the
muhkam verses as “the essence of the book”
and the mutashabih as the rest.

Another way to examine the juridical
value of the terms is to consider them as
two kinds of divine commandments (g.v.).
In this case, the mukkam verses contain the
commands that are universal and never
change, whereas the mutashabih verses con-
tain the commands that are limited and do
change. The muhkam contain the basic
commandments, shared by all religions,
such as obeying God and avoiding injus-
tice. The mutashabih verses, on the other
hand, contain the practical aspects of these
commandments and may vary from one
religion to another, e.g. the number of re-
quired prayers and the regulations con-
cerning almsgiving and marriage (Razi,
Tafsir, Vii, 183; cf. Mawardt, Nukat, i, 380).
In this interpretation, the distinction be-
tween abrogating and abrogated verses be-
comes meaningless because the chronolog-
ical element is replaced by a question of
universality. This means that the muhkam
verses are defined as those that are univer-
sal to all of the revealed religions and the
mutashabih verses are those that contain
what distinguishes Islam from the other re-
vealed religions.

Ambiguous verses and the authority to interpret the

Qur’an
Several commentators recognize three
kinds of mutashabih verses: those that can-
not be understood, those that can be ex-
amined and understood by everyone and
those that only “the experts” (al-rasikhin fi
[-%m) can comprehend (e.g. Firazabadi,
Bagsa’ir, iii, 296). The mulkam are defined as
clear verses that require nothing to be un-
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derstood whereas the comprehension of
the mutashabih requires explanation
(Tabart, Tafsw, iii, 116-7; ‘Abd al-Jabbar,
Mutashabih, i, 13; Mawardi, Nukat, i, 369;
Baghawt, Ma‘alim, i, 428; 1bn “‘Atiyya,
Muharrar, i, 401; Razi, Tafsir, Vii, 184,
Qurtubt, Fami$ iv, 9; Suyu, lgan, iii, 3;
Shawkani, Zafsir, i, 314). A different set of
definitions represents the muhkam as verses
that contain or permit only one interpreta-
tion whereas the mutashabih are those that
may be interpreted in more than one way
(Tabart, Tafsw, iii, 115-6; al-Jassas, Ahkam,
ii, 281; Mawardr, Nukat, i, $69; Wahidr,
Wasit, 1, 413-4, Baghaw1, Ma alim, i, 427,
Tabarst, Majma$ ii, 15; Qurtubi, Fam: iV,
10; Suyutt, ligan, iii, 4; Shawkant Zafsir, i,
314). While there is no room to doubt the
instructions supplied by the mufikamat, the
ambiguity of the mutashabih verses may
create a situation in which the believers be-
come confused, not knowing which direc-
tion to choose. They may then tenden-
tiously interpret these verses in favor of
their own personal interests.

This raises the question as to whether any
exegetical effort should be made to elimi-
nate the vagueness of the mutashabih verses
and two contradictory attitudes developed.
Some scholars claimed that the mutashabih
verses are meant to remain ambiguous and
any attempt to interpret them might lead
the believers astray. Only God knows their
true meaning and this is the way it should
stay. Others maintained that the mutashabih
are meant to be illuminated. Not only does
God know the meaning of these verses, but
the scholars of the Qur’an also know it.
Their duty is to supply the interpretation
of them and this may vary among the dif-
ferent scholars since the mutashabih verses
may be interpreted in a variety of ways.
These two opposing views on the validity
of interpreting the mutashabih verses paral-
lel those on the interpretation of the
Qur’an as a whole.
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Ambiguous verses as those that should not be
interpreted
The basic argument against the interpreta-
tion of the mutashabih is that knowledge of
these verses is limited to God (Tabarr,
Tafsir, iii, 116; Mawardi, Nukat, i, 369; 1bn
‘Atiyya, Muharrar, 1, 401; Qurtubi, 7ami; iv,
9; Abt Hayyan, Bajy, i, 381; Alast, Ri, i,
82). As such, they concern matters about
which no mortal has clear knowledge. To
show that the essence of the mutashabihat
cannot be grasped by human beings, sev-
eral topics defined as mutashabih are men-
tioned: resurrection day (Mawardi, Nukat, i,
369; Baghawt, Ma@lim, i, 427, Razi, Tafsin,
vii, 184; Qurtubt, Fam: iV, 10; Abt Hay-
van, Baly, ii, 381; Zarkashi, Burhan, ii, 70),
the appearance of the Antichrist (a/-
Dajjal) before the end of days, the return
of Christ (Tabart, Tafsr, iii, 116) and the
prophesied day the sun will rise in the
west (Mawardt, Nukat, i, 369; Baghawi,
Ma‘alim, i, 427; Aba Hayyan, Baly, ii, 381),
among others (See ANTICHRIST, APOC-
ALYPSE, RESURRECTION; LAST _]UDGMENT).
A different argument contends that the
mutashabih are those verses whose meaning
can be easily distorted (Tabari, 7afsir, iii,
116; 1bn ‘Atiyya, Muharrar, i, 401; Qurtubi,
Jami§ v, 9; Suyutt, Dury ii, 5, Shawkani,
Tafsr, 1, 314). This should be understood in
light of the second part of the key verse
“As for those in whose hearts is swerving,
they follow the ambiguous part, desiring
dissension and desiring its interpretation”
(23:7)- The commentators who correlate
the mutashabih and dissension (q.v.) adduce
a number of qur’anic verses in support of
their position. One such example is pre-
sented by al-Suya (d. g11/1505) on the au-
thority of Sa‘id b. Jubayr (d. 95/714): To
justify their ideas, the early sect of the
Kharijis (g.v.) employed “Whoever fails to
judge according to what God has sent
down is a wrongdoer” (g 5:47) and “Then
the unbelievers ascribe equals to their
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Lord” (g 6:1) to support their controversial
doctrines. When the Kharijis faced the in-
justice of a leader, they read these two
verses together and, by assuming correla-
tion between the two, they set forth the fol-
lowing argument: He who does not judge
according to the principles of justice is an
unbeliever. An unbeliever is a polytheist
(mushrik) who ascribes equals to God.
Thus a leader who acts in this manner can
be deemed a polytheist (Durs ii, 5). The
technique used here joins two verses that
were not necessarily meant to be combined
and draws conclusions from this juxtaposi-
tion. By so doing, the Kharijis were able to
prove that their teachings — such as es-
pousing that a caliph should be deprived
of his position for acting improperly —
are anchored in the Qur’an and thus fully
authorized.

Another example of the correlation be-
tween the mutashabih verses and dissension
deals with the controversial issue of free
will versus predestination (see FREEDOM
AND PREDESTINATION). The rivals are the
rationalist Mu‘tazilts (g.v.) and the conser-
vative Sunnis. Both sides refer to the same
verse,  18:29 which states “Say, ‘The truth
is from your Lord.” So whoever wishes, let
him believe and whoever wishes, let him
disbelieve.” The Mu'‘tazilis define the verse
as muhkam, i.e. the kind of verse that should
be followed since it favors the argument for
free will. The Sunnis, who do not accept
the idea of free will, define this verse as
mutashabih, i.e. the kind of verse that should
not be followed. ¢ 76:30 presents the oppo-
site view: “You cannot will [anything] un-
less God wills it.” The Mu‘tazilis define this
verse as mutashabih since it contradicts their
view, but the Sunnis define it as muhkam be-
cause it favors the idea of predestination.
By shifting the terms, it became possible to
endorse or refute an idea according to
one’s needs (Razi, Tafsw, Vii, 182; Abu
Hayyan, Balr, ii, 382). The same method
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was applied to other verses on topics such
as the disagreements between the propo-
nents of determinism (Jabriyya) and the
proponents of indeterminism (Qadariyya),
or the issue of whether believers will see
God in the afterlife (Razi, Zafsir, vii, 185,
Abt Hayyan, Balr, ii, 382; cf. L. Kinberg,
Muhkamat, 159).

The correlation between the mutashabih
verses and dissension was also mentioned
in the discussion of the reasons for the ex-
istence of the mutashabik in the Qur’an:
God revealed them to test the people.
Those who do not follow the mutashabik
will be rewarded as true believers, while
those who follow them will go astray (Ibn
al-Jawzi, Zad, i, 353). The same idea is
mentioned along with the fact that the
mutashabih can be easily distorted. Although
established and profoundly elaborated, the
negative approach to the interpretation of
the mutashabih was not the only one ad-
duced in the exegetical literature. No less
detailed were the arguments favoring their
interpretation (see EXEGESIS OF THE
QUR’AN; CLASSICAL AND MEDIEVAL).

Ambiguous verses as those that may be interpreted
The perception of the mutashabih as ambig-
uous verses was used to argue, as shown
above, against their interpretation. The
same perception, however, is also used to
support and encourage their interpreta-
tion. Although contradictory, the two ap-
proaches had a common starting point:
Ambiguous verses are dangerous in the
sense that a wrong interpretation might
mislead the believer. With this idea in
mind, some scholars recommended avoid-
ing any examination of these verses
whereas others encouraged the interpreta-
tion of them, but prescribed caution with
regard to the steps that need to be taken in
this process. One precaution is to check the
mutashabih against the muhkam. This is ex-
pressed in a set of definitions which oppose



75

the muhkam and the mutashabik regarding
the dependence of the latter. The mufikam
are defined as independent verses that
need no explanation (Mawardr, Nukat, i,
369; Ibn al-Jawzi, Zad, i, 350; Aba Hayyan,
Balir, i, 381) nor reference to other verses
to be understood (al-Nahhas, 77ab, i, 355,
Qurtubr, fami$ iv, 11; Shawkani, Tafsin, i,
314). Conversely, the mutashabih are depen-
dent verses that cannot be understood
without consulting or comparing them to
other verses (Baghawt, Ma @lim, i, 427;
Zarkashi, Burhan, ii, 68). The mutashabih’s
dependence on the mufikam derives from
the clarity of the latter and the ambiguity
of the former. The mukkam, by interpreting
the mutashabih, clears away any misunder-
standing that might mislead the believer
(Razi, Tafsin, Vi, 185). It thus can happen
that when a believer consults a mu/kam to
understand an ambiguous mutashabih, he
finds his way to the true faith (Razi, 7afsir,
vii, 185; Ibn Kathir, Zafsw, i, 345). When a
mutashabih is not interpreted in accordance
with a muhkam, those who rely on it will go
astray (al-Jassas, Alkam, ii, 281). In light of
this argument, the mu/ikam are regarded as
“the essence of the book” (umm al-kitab,

0 3:7) or “asource to which other verses
are referred for interpretation” (Suya,
Ligan, iii, ).

Thus the ambiguity of the mutashabih
verses creates the need to scrutinize them.
Had the Qur’an consisted only of muhkam
verses, there would have been no need for
the science of the interpretation of the
Qur’an to develop (Razi, Tafsir, Vii, 185-6).
Had every verse been clear to everyone,
the difference in people’s abilities would
not come to the fore. The learned (@lim)
and the ignorant (jaki{) would have been
equal and intellectual endeavor would
cease (Ibn Qutayba, 7awil, 86; cf. Razi,
Tafsir, Vii, 185). Behind this perception is
the notion that the mutashabih are verses
that make people think when they try to
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identify them and use their own judgment
in interpreting them. Consequently, it can
be said that they are presented as verses
that stimulate people and put them on
their guard. It seems that the mutashabih are
perceived as the conscience of the believer
and indicate the level of his religious
knowledge. Due to their ambiguity, dealing
with them requires a high degree of reli-
gious discernment. The more profound the
person, the better his decisions and thus
the more pleasant his condition in the next
world. This issue is thoroughly discussed in
the commentaries with regard to the status
of “the experts in knowledge” (rasikhin fi I-
9lm) mentioned in @ 3:7.

Ambiguous verses and the inimitability of the

Qur’an

As indicated above, the features of the
mutashabih as “similar verses” are held to
supply proof of the miraculous nature of
the Qur’an. Additional evidence of this
was found in the features of the mutashabih
in the sense of “ambiguous verses.” This
derives from two opposing attitudes toward
the interpretation of these verses, opposi-
tion to interpreting the mutashabih and sup-
port for their interpretation.

Almost every commentator identifies
the “mysterious letters” ( fawatih — or
awa’il al-suwar, S8€ LETTERS AND MYSTER-
1ous LETTERS) Of the Qur’an as mutashabih
(e.g. Tabar1, Tafsw, iii, 116-7). These are the
letters that occur at the beginning of cer-
tain saras and whose meaning is unclear.
The significance of the mysterious letters,
as well as the other mutashabih verses, is
considered a divine secret known only to
God himself. Both should be regarded as
parts of the book that God has prevented
his people from understanding. Their con-
cealed meaning points to the divine source
of the Qur’an and thus attests to its mira-
culous nature (‘Abd al-Jabbar, Mutashabih,

i, 17).
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The ambiguity of the mutashabih verses
enables believers to interpret them in more
than one way. This means that the Qur’an
accommodates more than one approach to
a given issue and that different trends in Is-
lam are likely to find their ideas reflected in
the Qur’an (‘Abd al-Jabbar, Muiashabih, i,
26, 28. See also L. Kinberg, Muhkamat,
158, 168). This allows the holy text to serve
as a source of answers and solutions to any
problem at any time and represents one of
the central aspects of the miraculous na-
ture of the Qur'an.

In examining the different attitudes to-
ward the interpretation of the Qur’an,

H. Birkeland (Opposition, o) states that the
opposition to quranic exegesis was never
comprehensive and was aimed at the usage
of human reasoning (ra’). The validity of
lafsir bi-I-%m, i.e. exegesis based on hadith
(the records of the pronouncements and
actions of the prophet Muhammad, see
HADITH AND THE QUR’AN) Was, in H. Birke-
land’s view, never disputed. Support for
this theory can be found in the way the
term mutashabih is treated in the exegetical
literature as well as in its relation to the
term muhkam. The prohibition of inter-
preting the mutashabih verses may be un-
derstood as a reflection of the opposition
to the use of human reason. At the same
time, allowing the interpretation of these
verses seems to be conditional upon the
usage of hadith as a means of interpreta-
tion. Indeed, Muslim scholars have tradi-
tionally not regarded the employment of
hadith to illuminate a quranic verse as in-
terpretation, but rather as a means of con-
firming the message included in the verse.
Consequently, a verse in harmony with a
reliable hadith may be relied upon as a
source of guidance. Such a verse would be
defined as muhkam. The mutashabih, on the
other hand, can never be regarded as au-
thoritative. Both the need of various
streams in Islam to have their distinctive
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ideas anchored in the Qur’an and the in-
junction to follow only the mufikam verses
may explain the variance in the identity of
the verses which different groups view as
muhkam and mutashabik. As shown above, a
verse defined by one scholar as mutashabih
may be characterized as muhkam by an-
other. The flexible way in which the two
terms were used enabled the commenta-
tors to adapt a verse to their needs by de-
fining it as mukkam. In so doing they were
actually using their own independent rea-
soning presented as hadith. See also
TRADITIONAL DISCIPLINES OF QUR)ANIC

STUDY.

Leah Kinberg
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Amulets

Ornaments worn as charms against evil
and sickness. Muslims have used amulets
(ruqa, Sing. rugya) Most often to cure spirit-
ual or psychological conditions, including
madness, spirit possession and the evil eye.
The Qur’an may be recited in the form of
a spell (du@’) or worn in written form (-
lasm) on the person or placed in the home.
Among the Indonesian Gayo, spells, called
doa, include the use of quranic verses in
Arabic for healing and other purposes ac-
companied by supplementary words in
Gayo and visualizations (J.R. Bowen, Mus-
lims through discourse, 77-105; J. Flueckiger,
Vision, 271). Others employ a practice
known as “erasure” (malw), whereby select
verses, or the whole Quran, are written
out and water is poured over the paper.
The water is then drunk (Ibn Qayyim
al-Jawziyya, 7ibb, 124; J. Robson, Magical
uses, 40; A.O. EI-Tom, Drinking the Ko-
ran, 414-8; J. Flueckiger, Vision, 258). An-
other way to tap the power of the Quran
has been to recite verses over water and to
apply the water as an external wash (nushra,
al-Suyat, 7ibb, 172; D. Owusu-Ansah, Zal-
ismanic tradition, 107-11). Other procedures
include reciting the mu awwidhatan, the last
two saras of the Quran, and other verses
and names of God, together with magical
gestures such as spitting into the hands,
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blowing to the four winds and stroking the
face or other parts of the body (Ibn Qay-
yim al-Jawziyya, 7ibb, 11, 121-4, 139, 145-6;
C. Padwick, Muslim devotions, 84-91, 104-7;
J.C. Burgel, Feather, 34-5). Hadith mention
written uses of the Qur’an for healing, in-
cluding talismans to be attached to cloth-
ing or animals or placed in the home (Ibn
Qayyim al-Jawziyya, Tibb, 172-3; ‘Abdallah
and al-Husayn b. Bistam, 7ibb, 125; J. Rob-
son, Magical uses, 42; C. Padwick, Muslim
devotions, 87; J. Campo, Other side, 104-5).
Amulets bearing qur'anic verses, numbers
and geometric symbols, such as magical
squares, were often carried or worn on the
person (E. Westermarck, Ritual and belief.
144-6; A.O. Owusu-Ansah, Talismanic tradi-
tion, 96-100 and appendix; J. Robson, Mag-
ical uses, 35-7; J. Flueckiger, Vision, 251-7;
V. Hoffman, Sufism, 154-5).

The essential qur’anic justification for the
use of the Qur’an in amulets to transmit
the divine blessing (baraka) Of the text is its
God-given characterization as “a healing
and a mercy” (shifa’un wa-rafimatun, Q 17:82;
D. Owusu-Ansah, Talismanic tradition, 122).
The words of the Prophet Muhammad as
recorded in the hadith have also been used
as support for the practice. In its chapter
on medicine (Ritab al-Tibb), the famous
collection that is the Sakih of al-Bukhart
(d. 256/870) contains a number of hadrth
on the proper use of amulets bearing
verses from the Qur’an. Those who em-
ployed amulets could cite a range of posi-
tive juristic opinions which argue that am-
ulet use cannot be an act of unbelief (ku/),
if the process brings benefit and the con-
tents of the amulet are from the Qur’an
(D. Owusu-Ansah, Talismanic tradition,
25-40). Nevertheless, the use of amulets
was surrounded by continual legal debate.

Medieval sources for the making of
qur’anic amulets drew on the books of
magical healing, such as the so-called
“books tested by experience” (mujarrabat)
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of Ahmad al-Dayrabt and Aba ‘Abdallah
Muhammad b. Yasuf al-Sanast (d. 892/
1486) and the magical texts like the Sun of
knowledge (Shams al-ma‘arif) by al-Bunt

(d. 622/1225), Strung pearls on the special prop-
erties of the Quran (al-Durr al-nazim fi khawass
al-Qur’an al-‘azim) by al-Yafi1 (d. 768,/1367),
and The brightest lights and the secret treasures
(Shumiis al-anwar wa-kuniiz al-asrar) by 1bn
al-Hajj al-Tilimsant (d. 737/1336). These
works were complemented by the various
hadtth collections and the medical corpus
devoted to “prophetic medicine” (al-tibb al-
nabawi), the medical practices ascribed to
the Prophet. Some notable works on pro-
phetic medicine include Sunnt works by
Abu Nu‘aym al-Isbahant (d. 430,/1038), al-
Dhahabr (d. 748,/1348), Ibn Qayyim al-
Jawziyya (d. 751/1350), and al-Suyatt

(d. g11/1505). There is as well a ShiT text
known as the Medicine of the imams (Tibb al-
a’imma) by ‘Abdallah b. Bistam and his
brother al-Husayn (fl. 300,/913) which col-
lects the reports of the medical practices of
the ShiTimams (see iIMAM; SHTISM AND THE
QUR’AN).

This higher literature on religious healing
generated a large body of popular litera-
ture on folk religious healing in the form of
chapbooks for amulet usage, usually bear-
ing the title “a collection of cures” (majma
al-adwiya), in manuscript form and later in
print. Among these are The gleanings of
safety in medicine (Lugat al-aman fi °l-tibb) by
Ibn al-Jawzi (d. 597/1200) and The benefits of
medicine made easy (Kitab Tashil al-manafi’ f
[-tibb) by 1brahim b. ‘Abd al-Rahman
al-Azraq (d. 815/1412). This testifies to the
widespread popularity of employing amu-
lets (F. Rahman, Health and medicine, 41-58).
Such practical manuals become the guide
for local handwritten copies used by ad-
epts, e.g. the umbatri of the Sudanese Berti
(A.O. EI-Tom, Drinking the Koran, 416;
see also D. Owusu-Ansah, Talismanic tradi-
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tion, 44-91). Special editions of the Qur’an
were even published with marginal nota-
tion on the methods of divination and the
apposite verses for magical spells or talis-
mans. The talismanic manuals tradition-
ally categorize the verses into various
classes, e.g. verses for protection (ayat al-
lifz), for healing (ayat al-shifa’), for victory
(futah al-Qur’an). These verses, the divine
names of God (al-asma’ al-husna) and
qur’anic formulae such as the basmala (“In
the name of God, the merciful and com-
passionate,” see sasmara) and the repeti-
tion of the formulae of taking refuge
(ista‘adha) became the materia medica of the
makers of amulets (K. Opitz, Medizin im
Koran; J. Robson, Magical uses; B.A. Don-
aldson, Koran as magic; C. Padwick, Mus-
lim devotions; A.O. EI-Tom, Drinking the
Koran).

The belief in and use of quranic amulets
continues as living practice within the
framework of Islamic religious healing and
is documented in anthropological studies
throughout the contemporary Muslim
world, particularly in the Middle East
(C. Padwick, Muslim devotions, pp. Xi-Xiv,
289-97; P. Antes, Medicine, 187-91), Africa
(A.O. EI-Tom, Drinking the Koran), south
Asia (J. Flueckiger, The vision), and south-
east Asia (J.R. Bowen, Muslims through dis-
course). Men and women still have recourse
to quranic amulets and other forms of re-
ligious healing, often for the sake of chil-
dren. The amulets are carried on the per-
son and placed in the home, vehicle and
place of business. The male practitioner is
more likely to be able to consult the amulet
chapbooks and texts on “Prophetic medi-
cine” or to be trained by someone expert
in the use of amulets, e.g. a local Saft adept
or a religiously learned person in the urban
neighborhood or rural village (A.O. El-
Tom, Drinking the Koran, 415-7). Women,
especially older women, can also occupy a
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visible position in public ritual as charis-
matic healers and as spirit mediums and by
employing the techniques of dream inter-
pretation, divining and other folk religious
healing techniques, such as amulets (J.
Flueckiger, The vision, 261-80). Contem-
porary religious healers operate as alterna-
tives or complements to the practitioners
of western medicine, in both Muslim
countries and among the emigrant Muslim
communities in the West (P. Antes, Medi-
cine, 181-g1). The widespread production
and use of quranic healing images high-
light the strong creative interaction of au-
thoritative sources, the Qur’an and hadith,
and actual belief and practice in medieval
and modern Islam.

Kathleen Malone O’Connor
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Analogy see LANGUAGE AND STYLE OF

THE QUR’AN; EXEGESIS OF THE QUR’AN!

CLASSICAL AND MEDIEVAL

Anatomy

References to the structure of the human
body in the Quran. The Quran mentions
body parts many times, but these are
spread throughout the text and particular
terms do not always convey the same
meaning in different contexts. In some sec-
tions of the Quran human anatomy is
treated as a functional element, but most
qur’anic references to the human body are
employed in metaphors (see METAPHOR)
aimed at encouraging the pursuit of an
ethical and pious life. Anatomy and body
parts in the Qur’an are cited in conjunc-
tion with the faith of believers to ensure
that there is a complete understanding of
the harmony between the workings of the
body and the message of the Qurian. In
the Quran, human anatomy can be di-
vided into two spheres. The first consists of
the various physical elements, such as the
flesh, fluids, eyes, ears, head, heart and
backside. The second includes anatomical
experience, such as speaking, weeping, eat-
ing, fasting, listening and dying, and what
the body experiences in the light of reli-
gious faith.

While the Qur’an does not have many
references to the specific Arabic word for
the human body, jism, one instance of its
occurrence is when a prophet says to the
Children of Israel (g.v.), “God chose [Saul,
g.v.] above you and increased him vastly in
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knowledge and body (jism)” (g 2:247). The
Quran mentions the body to support the
validity of the Prophet Muhammad’s mis-
sion as well as that of the previous proph-
ets, despite their lack of supernatural qual-
ities. ¢ 21:8 affirms the ordinary humanity
of prophets: “We did not endow them with
a body (jasad) that could dispense with
food and they were not immortal” as a de-
fense against those who claimed that to be
a messenger of God an individual should
possess extraordinary human qualities.

0 23:12-13 explains that the original com-
position of the body is from organic and
inorganic substances: “We create man out
of the essence of clay (g.v.) and then made
a drop of sperm in firm keeping.”

Human flesh (laium) is referred to both lit-
erally and metaphorically in the Quran.

0 23:14 describes the way that flesh protects
the bones in the body: “Then we clothed
the bones in flesh (laim).” The Quran also
characterizes activities such as gossiping,
spreading rumors and second guessing one
another as eating the flesh of an individ-
ual. g 49:12 states, “Would any of you like
to eat the flesh (laim) of his dead brother?”
which Fakhr al-Din al-Razi (d. 606/1210)
interprets as cautioning the believers to be
conscious of their conversations with one
another. Al-Razr also felt this passage was
urging believers to preserve their dignity by
not involving themselves in rumors (7afsi;
ad loc.).

The Arabic word for backside (dubus, pl.
adbar) is commonly applied in the Quran
to describe the times when unbelievers
turn away from God’s message, e.g. “When
you invoke your Lord — and him alone —
in the Quran, they turn their backs (adbar),
fleeing” (@ 17:46) and “Those who turn
their backs (adbar) in apostasy after the way
of guidance was made clear to them are
tempted by Satan” (q.v.; @ 47:25). Here,
turning the backside symbolizes rejecting
truth and being led astray (g.v.). The ex-
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pression also may refer to cowardice and a
lack of faithfulness: “If they do help them,
they will turn their backs” (adbar, @ 59:12).
Other examples of the word include,
“How will it be when the angels draw out
their soul, striking their face and their
backs (adbar)?” (q 47:27).

Additional qur’anic references to turning
the backside are not meant for unbelievers
but are specifically directed at the believers
who were preparing themselves to fight in
a battle. ¢ 8:15-16 states, “When you meet
those who disbelieve, never turn your back-
sides (adbar) to them. Whoever on that day
turns his backside (dubur) on them — ex-
cept as a battle maneuver or to join an-
other unit — will have earned the wrath of
God.” The combat theme is continued in
passages such as “If the unbelievers had
fought you, they would have turned their
backsides (adbar)” (o 48:22) and “If you
fight them, they will turn their backsides
(adbar) to you” (@ 3:111).

The references to blood in the Quran
range from the blood on the shirt of Joseph
(q.v.) to the blood of useless animal sacri-
fices (see ANIMAL LIFE; sACRIFICE). “They
brought his shirt with false blood (dam) on
it” (o 12:18) occurs in the situation where
brothers of Joseph go to their father to ex-
plain his disappearance. The Quran em-
phasizes that wasting blood, either in ani-
mal offerings or physical self-sacrificing, is
not acceptable and does not bring one
closer to God. In passages such as “Their
flesh (lukiim) and blood (dima’) will never
reach God, but your reverence will reach
him” (g 22:37), the Qur’an wants to make
clear that blood is a precious element in
the human body and should not be wasted
out of negligence.

Blood and a blood clot (see BLoob anp
BLooD cror) also figure as important fea-
tures in human creation (see BIoLoGY As
THE CREATION AND STAGES OF LIFE), €.0.
“['Your lord] created man from a blood-
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clot (‘alag)” (@ 96:2), “Then we created a
clot (‘alaga) from the drop” (@ 23:14),
“Then from a sperm-drop, then from a
blood clot (‘alaga)” (@ 40:67; 22:5) and
“Then he was a blood clot (‘alaga)”
(@75:38). Al-Razr’s commentary stresses
both the divine origin of human life and
the inconsequential material of this genesis
(Tafsi; ad loc.).

Blood as a source of impurity finds ex-
pression when the Qur’an instructs male
believers not to have intercourse when
their spouses are menstruating (.ad) or
about to menstruate (See MENSTRUATION;
PURITY AND IMPURITY). FOr example,

Q 2:222 states, “They will question you con-
cerning the monthly cycle (makid). With-
draw from women during the monthly cy-
cle and do not approach them until they
become ritually clean.”

References to the eye and eyesight ex-
press not only physical vision but also spiri-
tual enlightenment. “Did we not make two
eyes (‘aynayn) for him” (g go:8) is an affir-
mation that human beings were created
with the faculty of sight. “You will see their
eyes (a‘yun) overflow with tears” (g 5:83) re-
fers to an experience of spiritual sight. In
various other verses, the Quran asserts
that eyes are meant both to see and under-
stand, as in ¢ 16:78: “He appointed for you
hearing and sight (absar).”

Negative references to eyes and sight sus-
tain this usage as a metaphor for those who
are unable to distinguish right from wrong.
0 6:46 warns, “If God seizes your hearing
and sight (absar).” @ 7:179, “They have eyes
(a‘yun), but do not see with them,” ex-
presses the strong disapproval of those
whose eyes have been sealed. The possibil-
ity of divine retribution occurs in ¢ 36:66:
“We would have obliterated their eyes
(ayun),” while ¢ g:13: “In that is a lesson for
men possessed of eyes (absar),” continues
the theme of spiritual insight. Yet the limits
of this metaphor are indicated in verses
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such as “It is not the eyes (absar) that are
blind” (@ 22:46).

Literal and metaphoric usages also char-
acterize the quranic references to the
head. Prior to performing the pilgrimage
(g.v.), male pilgrims shave their head im-
mediately before they don the customary
garb. The prescriptive force of “You shall
enter the holy mosque (al-masjid al-haram),
if God wills, in security, your heads (ru’is)
shaved” (g 48:27) conveys this instruction.
Additional reference to the ritual treatment
of the head may be found in verses like
“Wipe your heads (ru’is) and your feet”

(2 5:6), which underscores the importance
of purifying the body before praying or
even entering a sacred space like a mosque.
“Do not shave your heads (ru’is) until the
offering reaches the place of sacrifice”

(0 2:196) gives the pilgrim permission to
shave his head at the conclusion of the pil-
grimage. Metaphorical allusions to the
head or to raising it occur in connection
with the sinner who is incapable of under-
standing the message the Prophet brought
because of his arrogance (g.v.). Al-
Zamakhshar (d. 538/1144) understood,
“We have put shackles up to their chins, so
that their heads are forced up” (o 36:8) as
an allegory for the deliberate refusal of the
truth (Kashshaf, ad loc.). For him, the rejec-
tion of the truth results in total chaos in
the afterworld, as in “[They will be] run-
ning in confusion with their heads (ruis)
raised” (o 14:43). In the verses that have
been interpreted both literally and meta-
phorically, the Qur’an speaks about sinners
whose heads will suffer from their punish-
ment (Seé REWARDS AND PUNISHMENT), @S
in “Boiling water will be poured on their
heads (ru’is)” (o 22:19). More particularly,
the forehead is specified in “On the day
they will be heated in the fire of hell (q.v.)
and their forehead (jiban), sides and back
will be burnt” (¢ 9:35) to warn those who
mispend their wealth.
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Reference to the heart (galb, pl. qulib, see
ueart) functions repeatedly as a mark of
distinction between believers and unbeliev-
ers (see BELIEF AND UNBELIEF). “God has
not assigned to any man two hearts
(galbayn) within his breast” (o 33:4) indi-
cates the individual’s free choice to believe
or disbelieve. Heart terminology also cap-
tures images of divine immanence, as in
“God knows what is in your hearts (qulib)”
(033:51) and “Know that God stands be-
tween a man and his heart (qalb)” (g 8:24).
In passages like “There is no fault in you, if
you make mistakes, but only in what your
hearts (qulib) did purposely” (¢ 33:5), the
heart operates as a metaphor for the will.
In others like “Those, in whose hearts he
has inscribed faith and whom he has
strengthened with a spirit from him (4:-
rihin minhu)” (Q 58:22), the heart repre-
sents the imaged reception of divine guid-
ance. For al-Zamakhshars, the phrase
“with a spirit from him” meant both illu-
mination from the divine and the ways
one becomes spiritually strengthened from
that inspiration (Kashshaf, ad loc.). For him,
the heart is integrally linked to being faith-
ful as well as to remembering God, as in,
“Those who believe, their hearts (gulab)
being at rest in remembrance of God”
(Q13:28).

As an explanation for unbelief, the
Quran frequently uses the metaphor of
the “sealed heart.” For example one finds,
“thus God seals the hearts (qulub) of the
unbelievers” (g 7:101), “God set a seal on
their hearts (qulib) and hearing” (¢ 2:7) and
many similar phrases (e.g. ¢ 6:46; 9:87, 93;
10:74, 16:108; 30:59; 40:35; 42:24; 45'4%;
47:16; 63:3). Other similar images include
0 6:25: “We laid veils upon their hearts
(qulib), but they failed to understand it,”
and g 3:167: “Saying with their mouths
that which never was in their hearts
(qulib),” both of which depict hearts that
were affected by the misguided actions per-
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formed by unbelievers (Zamakhshart,
Kashshaf, ad loc.).

Mentions of the mouth often focus on its
ethical misuse. Sins of hatred and hypo-
crisy are cited in “Hatred has already
shown itself from their mouths (afwah)”

(0 g:118), “Such men say, ‘We believe,” with
their mouths (afwah)” (@ 5:41) and “Saying
with their mouths (afwak) something which
never was in their heart” (o 3:167). Addi-
tional misuses of the mouth are indicated
in verses such as “You were speaking with
your mouths (afwah) regarding something
of which you have no knowledge” (g 24:15)
and “They desire to extinguish the light of
God with their mouths (afwah)” (¢ 9:32;
61:8). Less usual than references to the
mouth are specific reference to the lips, as
in “Have we not given him two eyes, and a
tongue and two lips (shafatayn)?” (@ 9o:8-9).

From another angle, quranic injunctions
target the speaking voice, both in regard to
its potential for misuse and in regard to the
necessity for propriety and control. In de-
scribing the qualities of the unbelievers,

0 47:30 mentions the way they are evasive
and convoluted in their speech, when it
states, “You shall certainly recognize them
by their faulty speech (lain al-gawl).” To
counteract these unacceptable forms of
speech, the Qur’an instructs the believers
in their tone and in the times when they
should reduce their speech. Examples are
“Be modest in you gait and lower your
voice (sawt)” (@ g1:19) and “Believers raise
not your voice (aswat) above the voice
(sawt) Of the Prophet” (0 49:2-3). 0 49'3
even refers to lowering one’s voice in the
presence of the Prophet “Those who lower
their voices (aswat) in the presence of
God’s messenger.”

References to the tongue (Zisan, pl. alsina)
center on its use for speaking the truth and
following the way of God, as in the previ-
ously mentioned “Have we not given him
two eyes, a tongue (/san) and two lips”
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(@.90:8-9) and “We appointed unto them a
high tongue of truthfulness” (o 19:50).
“Move not your tongue (Zisan) with it to
hasten it” (o 75:16) urges the believers to
recite the revelation carefully and thought-
fully. The tongue also appeals to God for
forgiveness and repents for its sins, as in
“Appoint me a tongue of truthfulness
among the others” (o 26:84).

By extension, the word “tongue” (Zisan) is
used to refer to language and human
speech. Several passages proclaim that the
Qur’an was revealed in the Arabic lan-
guage, for example “In a clear Arabic
tongue (bi-lisanin ‘arabiyyin mubinin)”

(0 26:195), “We have made it easy in your
tongue” (0 44:58) and “This is a book con-
firming in the Arabic tongue” (g 46:12).
Another instance of this usage is “We
never sent a messenger who did not speak
the tongue (Zsan) of his people so that he
may explain to them” (g 14:4).

As with other parts of the body, the mis-
use of the tongue receives attention in the
quranic text. g 4:46 speaks of the Jews
“twisting their tongues (alsina) and slander-
ing religion.” While “Their tongues (alsina)
describe falsehood” (q 16:62) and the previ-
ously cited “They say with their tongues
(alsina) Something which is not in their
hearts” (g 48:11) provide further reference
to this, verses like “Do not utter the lies
your tongues (alsina) make up: ‘This is law-
ful and that is forbidden,” in order to attri-
bute your own lying inventions to God”

(0 16:116) connect with those that have an
eschatological significance, such as, “The
day when their tongues (alsina), their hands
and their feet shall testify against them”
(Q24:24).

Many qur’anic passages forge a particular
connection between the function of hear-
ing and the reception of revelation. The
verb “to hear” (sami‘a) corresponds to the
active process of learning from what was
heard. “He appointed for you hearing
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(sam ), sight and a heart” (¢ 16:78) connects
hearing to seeing and feeling, and “So that
they may have hearts to understand and
ears to hear with” (g 22:46) confirms the
linkage with comprehension of the revela-
tion. Some verses point to the believers’
continuity with previous communities who
heard the revelation, as in “You will hear
from those who were given the book before
you” (@ 3:186). As with eyes and eyesight,
the ears and the function of hearing are
used to convey conceptions of God’s inti-
macy with his creation and the probative
signs he provides for them. Examples in-
clude, “Surely I will be with you, hearing
(asma‘u) and seeing” (o 20:46) and “In that
are signs for a people who listen (yas-
ma‘ina)” (Q 10:67).

By the same token, the unbelievers are
chastised for their refusals to hear or to let
their ears comprehend. g 2:93 states,
“They said, ‘We hear (sami‘na) and we dis-
obey’” and g 41:4 claims, “Most of them
have turned away and do not hear (/a yas-
ma‘ina).” Additional instances are, “They
have ears (adhan), but they hear not with
them (la yasma ‘ana biha)” (@ 7:179), “If you
call them to the guidance, they do not hear
(la yasma@)” (0 7:198), “But the deaf do not
hear (la yasma‘u) the call when they are
warned” (g 21:45) and “When they hear
(sami ‘@) the reminder and say, ‘Surely he is
possessed’” (o 68:51). The image of “seal-
ing” and of possible divine intervention
also finds a place in the qur’anic references
to ears and hearing, as with “God set a seal
on their hearts and on their hearing” (kha-
tama ’llahu ‘ala qulabihim wa-‘ala sami-him,

@ 2:7) and “Had God willed, he would have
taken away their hearing and sight (/a-
dhahaba bi-sam ihim wa-absarihim)” (Q 2:20).

Both the generative organs of the human
body and its other sexually provocative
parts are ordinarily referred to indirectly in
qur’anic allusions to modesty. The preser-
vation of modesty is mandated in “The
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believers have prospered... who guard their
private parts (furg)” (Q 23:1-5). © 33:35 an-
nounces forgiveness and rewards for “men
and women who guard their private parts
(furig),” while g 4:34 praises “women who
guard the intimacy (ghayb) which God has
guarded.” References such as “Those who
guard their private parts ( fur@)” (Q 70:29)
have been understood to mean wearing
clothing that does not reveal the body and
restricting one’s sexual desires to one’s law-
ful mate. Similarly, mention of nudity
(g.v.) in the Qur’an has been understood
both figuratively and spiritually. ¢ 20:118
refers to the initial condition of Adam and
Eve (q.v.): “There you will have no hunger
and not be naked (/a ta‘ra),” while @ 20121
“Then they ate from [the tree] and there-
upon became conscious of their private
parts (sawat) and began to hide themselves
with leaves” records one consequence of
their fall from grace and innocence (see
FALL OF MAN). In the verses concerning so-
cial and sexual legislation, the Quran
speaks of the circumstances under which
the body may be partially or completely
unclothed. ¢ 24:58, for example, specifies,
“Before the prayer of the daybreak, when
you lay aside your garments from the heat
of the middle of the day and after the
prayer of nightfall: the three occasions on
which your nakedness (‘awrat) is likely to
be bared.

Qamar-ul Huda
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Angel

Heavenly messenger. Like its Hebrew
(mal’ak) and Greek (angelos) counterparts,
the Arabic term malak (pl. mala’ika) means
“messenger.” The Qur’an uses the term
about ninety times, with some angels desig-
nated by name, Gabriel (Jibril, see
caBrIeL) and Michael (Mika’l, @ 2:97-8;
see micuarr) and others only by function,
e.g. reciters, glorifiers, dividers, guardians,
ascenders, warners, recorders. Reflection
about the role of angels — as described in
the Qur’an and elaborated in hadith and
commentary — constitutes a fundamental
aspect of Muslim theological contempla-
tion and spirituality.

Historical sources of discussion on the role of the
angel
Belief in angels as a tenet of Islamic faith,
as well as the theological and philosophical
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discussions that emerged in the Islamic
world as to the nature and function of an-
gels, must be understood within the larger
context of three issues: 1) the quranic
worldview which affirms many elements of
the monotheistic faiths of Judaism and
Christianity including the concepts of the
one transcendent God, revelation (g.v.),
prophets (s€€ PROPHETS AND PROPHET-
noob), angels, an end time and divine jus-
tice (See APOCALYPSE; LAST JUDGMENT);

2) the intellectual and cultural flowering
that began under ‘Abbasid rule in the
second /eighth century which put Islamic
scholars in contact with past and current
intellectual traditions including those of
Greek, Iranian and Indian origin and

3) the development and reciprocal influ-
ence of emerging discourses within the Is-
lamic world particularly between philoso-
phy (falsafa) and theology (kalam, see S.H.
Nasr, al-Hikma, 139-43). Thus, for example,
the most important of Muslim philoso-
phers, Avicenna (Ibn Sina, d. 428/1037),
integrated Aristotelian and neo-Platonic
views on knowledge and experience into a
fundamentally Islamic monotheistic revela-
tory worldview. In his treatment of angels,
Avicenna shows how the angelic hierarchy
affirmed in Muslim faith corresponds to
the gradation of intelligences discerned by
the philosophers, providing a philosophical
grounding for the canonical imagery and
function of angels and a religious ground-
ing for the ontological and cosmological
theories of the philosophers. Avicenna’s
work in turn was read, critiqued and incor-
porated in the work of subsequent scholars
and popular wisdom teachers, from al-
Ghazali (d. 505/1111) to 1bn al-‘Arab (d.
638/1240). The most striking use of angelic
imagery in Islamic philosophy and mysti-
cism was that of Shihab al-Din al-
Suhrawardt (d. 578,/1191), founder of 1llu-
minationism (ishrag), which is a form of
mysticism deriving from Neoplatonism and

ANGEL

the divine wisdom (al-hikma al-ilahiyya)
school of thought in Islam, which integ-
rated qur’anic, Platonic, Zoroastrian (with
its vivid angelology), and Hermetic ele-
ments into a view of the universe the real-
ity of which consists wholly of gradations
of light (g.v.) with God as pure “Light of
lights” (based on g 24:35, the Light Verse),
source of all existents and all knowledge —
the inner reality of a thing being its “angel.”
See G. Webb, The human-angelic relation for a
summary of the intellectual currents im-
portant in the development of commentary
and interpretation of angels in the Qur’an.

Qur’anic thematic sources on the angels
The role of the angel in classical Islamic
thought may be understood by looking at
three major themes of the Qur’an: cre-
ation (g.v.), revelation, and eschatology
(9.v.) — and the elaboration thereof in
hadith — the sayings and stories attributed
to Muhammad — and commentary. The
nature and function of angels is clearly
meant to be understood in relation to the
nature and function of other orders of re-
ality, especially the divine and the human
orders. Creation stories point to the theme
of the relation between human beings and
angels in terms of their differing natures
and functions as well as to the theme of a
pre-existent covenant (g.v.) between hu-
mankind and God. Qur’anic materials on
the “descent” (tanzil) of the revelation to
the Prophet Muhammad and the “ascent”
(mira, see ascenston) of the Prophet be-
come sources of reflection on the nature of
prophecy and revelatory knowledge includ-
ing the role of angels therein. Quranic es-
chatological materials reveal the interme-
diary function of the angels, that is, the
carrying out of the divine consequences of
human accountability, but they also be-
come sources in Islamic spirituality for psy-
cho-spiritual interpretations of the tomb
and the end time (“the hour,” al-sa‘a, or
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“the resurrection,” al-giyama, Se€ RESUR-
RECTION).

Angels and the creation accounts
The qur’anic accounts of creation provide
models for the distinct nature of the hu-
man and angelic species, as well as for the
distinction of types of knowledge in the
human and angel. God asks the angels and
Adam to name things; the angels could not
and Adam could (g 2:31-3). Muslim com-
mentators interpret this quranic statement
as a demonstration of a human capacity
which the angels lacked, that of creative
knowledge, the knowledge of the nature of
things. By virtue of his knowledge of the
names, Adam became master over created
things. Some commentators see the story
as implying that God had taught Adam all
of the divine names reflected in creation;
therefore the human being stands in the
unique ontological position of — poten-
tially — being a mirror of the totality of
the names and qualities of God, which be-
came a prominent theme in Saft (Islamic
mystical; see sTFIsM AND THE QUR’AN)
thought (see al-Rami, Mathnawi, i, 1234;
Ibn al-‘Arabi, The bezels of wisdom, ch. 1).
The story is also seen as an affirmation of
man’s vicegerency. God creates Adam as
his vicegerent (khalifa, see caripu) on earth
(@ 2:30) and ordered the angels to prostrate
before him (g 2:34; see AporATION; BOW-
ING AND PROSTRATION); hence the view
that the human being (insan) is superior to
angels. The angels plead with God, “Why
will you [create one] who will create mis-
chief therein and shed blood while we cele-
brate thy praises?” to which God responds,
“I know what you do not know.” A tradi-
tional reading of the narrative is human-
kind’s superiority over the angels because,
whereas the angels’ nature is to worship
God in perfect obedience (g.v.), human be-
ings suffer moral choice, the struggle be-
tween good and evil, the tendency toward

86

forgetfulness and heedlessness. Further-
more, man was burdened with the trust
(amana, g 33:72) which heaven and earth re-
fused to undertake — the trust being inter-
preted variously as responsibility, free will
or love. Only Satan does not prostrate him-
self before Adam; but as Satan in other ac-
counts is described as “of the jinn” (g.v.)
those who are made of fire, not clay (q.v.)
as Adam or light as the angels (see Apam
AND EVE). Satan (Shaytan) is less identified
with the “fallen angel” and more with the
force that strengthens the tendencies to-
ward evil and forgetfulness in man which
function in tension with the human quali-
ties of goodness and knowledge of the real
(Se€ DEVIL; ANTICHRIST).

The primordial time envisioned in the
creation narratives, where “we were the
companion of angels” as the mystic al-
Rami (d. 672/1273) describes it in his
Kulliyat-i Shams ya Diwan-i kabir becomes,
particularly among Saft commentators, a
source of reflection and of longing for that
original time of unity between man and
God, when human beings “knew their
Lord.” Commentators on the primordial
experience in which the souls of all future
humans are “pulled from the loins of
Adam” and testify to God’s sovereignty
(@ 7:172), see these verses as describing an
on-going possibility of such “intimate col-
loquy” (munajat) between man and God.
Al-TustarT (d. 283,/896) identifies the idea
of (spiritual) genesis with the cognizing
and re-cognizing of divine lordship. He
describes the act of remembrance in
prayer (dhikr) as the re-actualization of
God’s presence in his innermost being,
comparing this state of recollection to the
constant celestial celebration of God’s
commemoration (tasbif;) on the part of the
angels, holding that this celebration is their
mode of being, their very sustenance (rizq).
Just as the angel’s very life (hayat) is by vir-
tue of the commemoration of God, so
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prayer is the vital part of man’s spiritual
life, the provision for the spiritual self (nafs
al-rith).

Angels and the revelatory experience
The role of angels is a prominent feature
in the quranic theme of the revelatory
event itself and the prophetic function,
for it is in passages dealing with the reve-
lation of the Qur’an that we see the close
relationship between the holy spirit (ri/ al-
qudus) and angels (o 16:102). “Spirit” (g.v.)
is the agency of revelation “that came
upon the Prophet’s heart,” and the spirit
and the angels appear together in several
saras (Q 70:4; 97:4; 16:2). As F. Rahman
points out (Major themes, g7), the figure of
Gabriel in the Qur’an, who is mentioned
as having brought down the Qur’an, is
never given the appellation of “angel” and
is always differentiated from “the angels”
as if to signify a different rank or even spe-
cies, a supra-angelic function. The quranic
identification of Gabriel with the “bring-
ing down” (nazzalahu) of the very word of
God (g 2:97), along with hadith, in which
Gabriel is spoken of as an angel, albeit
with a special function and rank, contri-
buted to the theological, philosophical and
mystical theories which identified these
concepts with each other (Holy Spirit =
Angel = Gabriel). Note, for example, the
“annunciation of Mary (g.v.)” passages in
0 3:42-8 and ¢ 19:17. In the former, the an-
gels are messengers announcing to Mary
that “God has chosen you and purified
you and chosen you above women of all
nations.” In the latter, the messenger is sin-
gular and has the appearance of a man:
“Then we sent to her our spirit (rizhana,
though some translations, e.g. A. Yasuf
‘Al;, render the phrase “our angel”) and he
appeared before her as a man.” Other re-
lated passages, e.g. “We breathed into her
of our spirit” (o 21:91) and “Into whose
body we breathed of our spirit (o 66:12)”
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engender a close association between the
concepts of spirit, angel and Gabriel.
Rahman argues therefore that strictly
speaking the Qur’an seems to make a dis-
tinction between the angels and the agent
of revelation sent to Muhammad. Yet the
spirit and angels are not wholly different,
“the spirit” being the highest form of an-
gelic nature and closest to God (e.g.

0 8r:19-21).

There is also a close connection between
the quranic “command” (amr), spirit and
angels. “The command” in the quranic
phrase, “The spirit is by the command of
my lord” (g 17:85), is identified with the
Preserved Tablet (al-lawh al-mahfiiz, see
PRESERVED TABLET), the source of all
books — in fact, all reality — including the
Qur’an (@ 85:22). It is from thence that the
spirit is brought by the angels to the heart
of the Prophet and, as the source of all
books, ranks “higher” than the angels.
These images and associations become
food for speculative thought on the nature
of “logos,” the generation of the cosmos
and such cosmogonic metaphysical con-
ceptions as the world of archetypal realities
(‘alam al-mithal). A common feature of both
early and late speculation in Islamic
thought — in consonance with numerous
qur’anic passages (e.9.  2:97; 97:4) — is
that the spirit exists as a power, faculty or
agency which descends from “above” (naz-
zalahu), clearly emphasizing the depend-
ency and origin of human knowledge —
particularly prophetic and visionary — in
God. This power, or faculty, of spirit/
Gabriel is described as being located in
the Prophet’s heart and Islamic mystical
exegesis as early as the third /ninth century
develops the notion of the heart (qalb, see
HEART) as the seat of spiritual vision and
intuitive cognition.

Related to the conception of the descent
of revelation on the Prophet’s heart —
and closely related to the development of
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eschatological notions, are commentaries
and literature about the qur’anic reference
to God sending Muhammad on a night
journey (asra bi- ‘abdihi) in @ 17:1, in which
the Prophet travels from “the sacred
mosque to the farthest mosque,” from
Mecca to Jerusalem (q.v.; see also agsa
MosQUE) in the usual interpretation and
then in a vertical journey to the divine
throne (“in order that we might show him
some of our signs”). By the third /ninth
century many of these narratives of the as-
cension (mir@j) had come into the form of
hadith, many of which are attributed to
Ibn ‘Abbas, a contemporary of Muham-
mad, but are more likely the work of the
second /eighth-century Egyptian Ibn Wahb
(d. 197/813) which in varying versions and
degrees of detail describe the awakening of
the Prophet by Gabriel followed by the
preparation of Muhammad for his ascent
by two angels’ washing his breast and fill-
ing it with faith and wisdom. Gabriel — in
some versions accompanied by the angel
Michael — then leads Muhammad on a
night journey from Mecca to Jerusalem,
then through the heavens of the Ptolemaic
universe to the gates of paradise and fi-
nally to the throne of God (g.v.). Muham-
mad’s journey always includes the vision
of hell and the appropriate punishment
experienced by sinners who have commit-
ted various kinds of evils as well as a vi-
sion of the paradisiacal garden (see re-
WARD AND PUNISHMENT; PARADISE; HELL;
GARDEN). The paradisiacal scene contains
the traditional image of the lotus tree of
the boundary (o 55:14) beyond which no
human or angel may pass. There is a hier-
archy of angels with varying functions, an
allusion to g 25:25, which implies descend-
ing ranks of angels and g 35:1 whose dis-
cussion of the varying number of wings
possessed by angels is usually interpreted
as their functions, duties or errands. The
angels of the heavenly spheres — the asso-
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ciation made explicit by Avicenna — down
through the sixth sphere are the guardians
of the throne and singers of praise. Gab-
riel ranks above the guardians of the
throne. Angels in the highest sphere under
the throne are the cherubim whose light is
so strong that no angel in the lower spheres
may raise its eyes lest it be blinded. Gab-
riel, the guide of Muhammad, acts as in-
terpreter of the visions to which the
Prophet is witness. Descriptions of the gar-
den are based on the qur’anic imagery of
the fount of abundance (kawthar, 0 108:1)
and of peace (g 14:23). Angels in these tra-
ditions, which have been traced to the
second /eighth-century Persian Maysara b.
‘Abd Rabbihi appear sometimes in human
form, sometimes as huge and monstrous
beings, always radiating dazzling light. At
each stage of the journey, Muhammad
experiences fear of being blinded by the
brilliant spectacle and Gabriel in many
versions intercedes with God so that Mu-
hammad is granted new vision that allows
him to look at the light that had heretofore
blinded him. Gabriel furthermore acts as
advisor and comforter. Although Gabriel
acts as interpreter of the visions for the
duration of the ascent, Muhammad is left
by the angel to accomplish the last stage
alone.

The ascension (m:aj) literature devel-
oped alongside and fused with Muslim
eschatological literature. What the angel
reveals to Muhammad in his journey be-
comes the prototype of the experience of
the soul upon physical death and the angel
functions both as part of the hierarchy of
being and as revealer and interpreter of
that hierarchy. Aba Yazid al-Bistami (d.
261,/874), who first formulated the Is-
lamic notion of annihilation of the self in
God (fana’), appears also to have been the
first to describe the inner transformative
experience of the pious Muslim in terms of
the ascension of the Prophet which there-
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after becomes the prototype of the various
stages and stations of the experience of the
Saff in his experience of attaining the pres-
ence of God. Inasmuch as the qur’anic
verses on the nocturnal ascent (o 17:1),
Muhammad’s ecstatic vision of the two
bows (0 53:1-18) and the descent of the
Qur’an (@ 2:97) all became associated in
tradition with an angelic event, the specific
relation of the angel to the role of the
Prophet — and angelic knowledge to
human knowledge — becomes a source of
speculation. In L. Massignon’s remarks on
the “two bows verse” he states, “In Surah
53, the culminating point of ecstasy is
clearly marked by the sentence of verses
8-9: “Then he went out, then he returned,
near; it was a distance of two bow shots or
a little closer (thumma dana fa-tadalla; fakana
qaba qawsayni aw adna, The passion of al-
Hallgj, trans. H. Mason, iii, 295-6). He
points out that opinions have differed as to
the subject of the sentence: some commen-
taries consider Gabriel as the one who
draws near to Muhammad who in turn
sees him (e.g. Ibn Qayyim al-Jawziyya);
some say it is God who draws near to Mu-
hammad (al-Hasan al-Basr); some sug-
gest Muhammad as subject (Ibn ‘Abbas
and al-Hallaj); others suggest two succes-
sive subjects, Muhammad and Gabriel
(Fakhr al-Din al-Razi); finally, others say it
is a simultaneous mutual coming together
of God and Muhammad. However, in all
cases Muhammad’s experience is seen as
an ecstatic vision of “divine nature by
man’s spiritual nature, through the instru-
mentality of an illuminated angelic na-
ture” (L. Massignon, T#e passion of al-
Halla, iii, 298).

Angels in eschatological literature
Parallel to the development of the litera-
ture on Muhammad’s ascension are the
traditions which discuss and interpret the
process of death and the day of resurrec-
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tion — eschatological themes — that is,
themes referring to the “end time.” Murata
(Angels) and Smith and Haddad (Zslamic
understanding) detail the quranic and subse-
quent interpretive traditions regarding an-
gels in Islamic eschatology. Angels function
in quranic end-time — the cataclysmic
end of the created order — sources in a
number of ways. They usher in the day of
resurrection: “The day when they see the
angels. No good tidings that day for the
sinners” (o 25:22). “The day when the
heavens and the clouds are split asunder
and the angels are sent down in a great de-
scent” (o 25:25). They are gatherers of
souls: “The angel of death, who has been
charged with you, will gather you; then to
your Lord you will be returned” (g g2:11;
cf. 6:93). They guard over hell: “Believers,
guard yourselves and your families against
a fire whose fuel is men and stones, and
over which are harsh, terrible angels”

(0 66:6). They shall enter the eternal abode
with those human souls who have shown
devotion: “The angels shall enter unto
them from every gate” (g 15:23). The
“Malik” (0 43:77) who rules over hell is tra-
ditionally thought to be an angel. Hadith
materials and traditional commentators
give names to other angels whose functions
are described in the Qur'an: Izra’il is the
angel of death that appears to the person
at the cessation of life and Israfil is the an-
gel charged with the blowing of the trum-
pet at the arrival of “the hour” (al-sa‘a,
039:68; 69:13). Though not mentioned in
the Qur’an or early hadith, the angel Rid-
wan became an accepted figure in Arabic
literature from the time of al-Ma‘arri on-
wards, perhaps in relation to the word
(ridwan, ¢ 9:21) indicating God’s favor, or
sanction.

There are a number of manuals and
teaching stories describing end-time events
which became particularly important in
popular piety with regard to issues of
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death: al-Ghazalt’s al-Durra al-fakhira

(fifth /eleventh century), 1bn Qayyim al-
Jawziyya’s Kitab al-Rith (an authoritative
eighth /fourteenth century text on the life
of the spirit after death), al-Suyatr's Bushra
al-ka’tb bi-liga’ al-habib (ninth /fifteenth cen-
tury), the anonymous Kitab Ahwal al-qiyama
(ed. M. Wolff; most likely an adaptation of
al-Qadr’s work, probably fifth /eleventh
century, Daqa’iq al-akhbar fi dhikr al-janna
wa-I-nar). Contemporary manuals on death
reflect these traditions, such as 7o die before
death by the twentieth-century Sri Lankan
Suft Shaykh, Bawa Muhaiyaddeen. It is
clear that the theologians (mutakallimiin)
and the Saft commentators were for the
most part not interested — when it came
to death themes — in determining a given
sequence of events, but rather were con-
cerned with using these traditions to illus-
trate specific points about the nature of
God, the human being and ethics. Qur-
’anic discussions on death and resurrection
are aspects of the theme of the nature of
divine justice; the symmetry of the heavens
is a symmetry — a perfection — of justice
and accountability for one’s deeds. There
is ultimately no evasion from acknowledg-
ing the shape that one’s faith (@in) and
piety (tagwa) has taken during one’s life.
The Durra and the Kitab Ahwal develop the
theme of the death visit of the recording
angels, Nakir and Munkar, who in some
narratives allow the deceased a glimpse of
the gates of Eden; who question the de-
ceased on their recitation of the Qur’an,
prayers and right conduct; who remove the
soul from the body with ease, shock or pain
depending on the quality of faithfulness in
life, the latter, an extension of ¢ 79:1-5, “By
the angels who tear out (the souls of the
wicked)... by those who gently draw out
(the souls of the blessed)....” The descrip-
tions of the fate of the soul after death
parallel the ascension imagery, the over-
arching theme being the soul’s immediate
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tasting of the fruits of its religious duties as
it ascends on a journey with Gabriel or the
angels, sometimes mentioned as two or
four, acting as guides through the succes-
sive heavens.

Al-Ghazalt’s Durra describes the cosmo-
logical stages of the journey of the faithful
soul through the seven levels of the heav-
ens, through oceans of fire, light, darkness,
water, ice and hail, the length of which is a
thousand years and, finally, through the
covering affixed to the throne of mercy.
The fate of the impious soul is described as
an attempted journey by the soul in the
company of the angel Daqya’l, but he is
thwarted in his attempt to lead the soul to
the throne. The gates of heaven do not
open up to the pair and Daqya’1l flings the
soul back into the body — even as the
corpse is being washed. Thus, the tradi-
tions of the soul’s peace or suffering at
death as well as the discussions of the sym-
metry of the cosmological heavens as
abodes for various categories of saints and
sinners support quranic and theological
themes of divine justice and the variety of
human responses to the call of faith. Al-
Ghazali also utilizes the figure of the angel
Raman who visits each newly deceased
person even prior to the questioning of
Nakir and Munkar and asks the deceased
to write down the good and evil deeds he
has done. The dead person protests that
he or she has no pen, ink, or paper; Ra-
man — Or in some traditions, simply Mun-
kar and Nakir — orders the deceased to
substitute his own finger, saliva and shroud.
The tradition concludes with the deceased
sealing the record and hanging it onto his
neck until the day of resurrection, an allu-
sion to @ 17:13, “We have fastened the fate
of every man on his neck.”

Little is said in the Qur’an about the state
between death and resurrection, the time
of angelic visitation and instruction imme-
diately after death. The term partition (bar-
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zakh, 0.v.) in the Qur’an (@ 23:100) simply
refers to the inability of the departed to
return to earth — to do or to undo how
one has lived his or her faith. The partition
or barrier comes to denote, however, the
time between death and resurrection and
the place or abode wherein the waiting
occurs. The imagery of the partition in
death and resurrection literature is a fur-
ther affirmation of the quranic themes of
divine justice and human accountability.
Moreover, the traditions regarding the
barrier emphasize the themes of conscious
awareness of the configuration of the life
of faith or lived religion (din) during one’s
earthly existence (al-dunya) and the
angel — mirroring the role of Gabriel in
Muhammad’s ascension — as constant
companion, guide and cognitive interme-
diary in the death process. These tradi-
tions regarding the barrier echo quranic
end-time themes, focusing on that mo-
ment: “When the great cataclysm comes,
that day when man will recall what he had
been striving for” (0 79:34-5), “the hour”
when every human being will be shaken
into a unique and unprecedented self-
awareness of his deeds in which “We have
lifted your veil so your sight today is keen”
(0 50:22). The eschatological themes of the
transparency of the heart as an ultimate
aim of the human being and the question-
ing of the soul “immediately” after death
by the angels and by the guards of the
gates of hell (o 39:71-4) — also identified
with angels — signify key theological
themes in Islam: while God is utterly tran-
scendent, it is through the divine mercy
and illumination that self-understanding
takes place and this justice mandates that
the human being experiences/knows the
motivations and consequences of his
deeds.

The mystical schools of thought in Islam
in particular interpreted the quranic day
of resurrection (yawm al-giyama), “the day
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when the earth shall be transmuted into
something else” (g 14:48), when “we shall
create you in [forms] you do not know”

(0 56:61) as referring not only to the end of
the world and one’s physical existence but
also to an interior state of transformation
in this life. The annihilation of all things at
the end time, is seen as a spiritual state of
having overcome the struggle in the human
heart against the lower self (nafs), the
world (dunya) and Satan — a “dying be-
fore death.” As Bowering describes in 7%e
mystical vision of experience in classical Islam
(149-58), this experience is one of reinte-
gration into the lasting presence of the one
God in which one is granted the encounter
with God (liga’ al-haqq), the abiding in the
divine truth (al-baqa’ma‘a al-hagq) and the
visual perception of God (al-nazar ila (-
hagq). The heart (qalb) becomes in mystical
literature the seat of knowledge “through
God’s knowledge” and the angel becomes
identified as the purifier of the heart, the
spiritual cleansing of which is seen as a
prerequisite for clear understanding of
God, self and the world. Furthermore, the
qur’anic “expansion” of Muhammad’s
breast: “Did we not expand your breast?”
(0.94:1) is read as a widening or opening

of Muhammad to the infusion of divine
gifts and is described as being initiated
“through the light of the prophetic mis-
sion” (nar al-risala) and through the “light
of Islam” (niir al-islam). Thus, links are
made in early Islamic mystical literature
(e.g. Tustar1, Tafsir, 123, in Bowering, Mpyst-
cal vision) between the heart of Muham-
mad — the essence or living reality of Mu-
hammad, which receives its pristine light
from the divine substance, the light of
prophecy — and the symbol of the angel
as the agent of the initial expansion of
Muhammad’s breast and, by extension, the
expansion (the opening and receptivity) of
“whomsoever God desires to guide” to
spiritual realities. The early Islamic mystics
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speak of the peak of mystical experience as
a prefiguring of the final day of resurrec-
tion in which all humankind will be ex-
posed before God in order to account for
their deeds as well as a prefiguring of that
final annihilation of the created order

(0 28:88; 55:26-7). In the eschatological tra-
ditions, Israfil (who is not named in the
Qur’an) is the angel who sounds the trum-
pet signaling the arrival of the hour, as
stated above, and who reads from the Pre-
served Tablet (q.v.; al-lawh al-malfiz), the
account of human creatures’ deeds and
motivations. In many traditions there is a
second blast signaling the final cataclysm at
which time all created order must lose it-
self, even the angels and archangels. We
see, then, in classical mystical literature the
development of the notion of the unveiling
(kashf), that is, the revealing of one’s most
secret motivations to oneself by the agency
of the angel of God through the light of
God himself and the notion of the ulti-
mate goal and end of individual existence
as the annihilation of the self (nafs), the re-
alization that all perishes but the “face of
God” (0 55:26-7).

Gisela Webb

Bibliography
Primary: ‘Abd al-Rahim b. Ahmad al-Qad,
Daga’iq al-akhbar fi dhikr al-janna wa-l-nar, trans.
‘A. al-Rahman, Islamic book of the dead, Norwich
1977; al-Ghazalr, Aba Hamid Muhammad,
al-Durra al-fakhira, ed. M. Gautier, Leipzig 1877,
trans. J. Smith, The precious pearl. A translation from
the Arabic with notes of the Kitab al-durra al-fakhira
{1 kashf ‘ulam al-akhira, Missoula 1979; 1bn
al-‘Arabi, Fusis al-hikam, ed. A.A. Affifi, Cairo
1946, trans. R.W.J. Austin, Bezels of wisdom, New
York 1980; id., al-Futihat al-makkiyya, 4 Vvols.,
Cairo 1911; Jalal al-Din Rami, Mathnawi-yi
ma ‘nawi, 1, 1234; id., Kulliyat-i Shams ya Diwan-i
kabn; Muhaiyaddeen, M.R. Bawa, 7o die before
death, Philadelphia 1997; al-Qazwini, Zakariyya,
Kitab ‘Aja’ib al-makhliqat wa-gharib al-mawyidat, ed.
F. Wistenfeld, Gottingen 1849; al-Suhrawardi,
Shihab al-Din, Ocuvres philosophiques et mystiques.
Opera metaphysica et mystica 11, ed. H. Corbin,

92

Teheran 1954, id., Ocuvres philosophiques et
mystiques. Opera metaphysica et mystica I11, ed. S.H.
Nasr and H. Corbin, Teheran 1970, 1976 (rev.
ed.), trans. W. Thackston, The mystical and
visionary treatises of Suhrawardi, London 1982;
al-Suyuty, Bushra al-ka’th bi-liga’ al-habib, Cairo
1969; M. Wolff (ed.), Kitab Alwal al-giyama,
Leipzig 1872.

Secondary: M. Asin Palacios, La escatologia
musulmana en la Divina Comedia, Madrid 1919; G.
Bowering, The mystical vision of existence in classical
Islam, New York 1980; W. Chittick, The Sufi path of
fknowledge, New York 1989; id., The Sufi path of love,
Albany 1983; H. Corbin, Avicenna and the visionary
recital, Irving 1980; id., Creative imagination in the
Sufism of Ibn ‘Arabi, Princeton 1964; id., The man
of light in Iranian Sufism, Boulder 1978; T. lzutsu, 4
comparative study of key philosophical concepts in Sufism
and Taoism, Tokyo 1966; A. Jeffery, Ibn ‘Arabi’s
shajarat al-kawn (trans. and comm.), in sz 10-11
(1959), 43-77, 113-60;L. Massignon, The passion of
al-Hallg, trans. H. Mason, 4 vols., Princeton
1982; J. Morris, The spiritual ascension. 1bn
‘Arab1 and the mi‘raj, in jaos 107 (1987), 629-52;
108 (1988), 63-77; S. Murata, Angels, in S.H.
Nasr (ed.), Zslamic spirituality foundations, New York
1987, 324-44; S. Murata and W. Chittick, 7#e
vision of Islam, New York 1994; S.H. Nasr, al-
Hikmat al-ilahiypak and kalam, in sz 33 (1971),
130-43; id., Three Muslim sages, Delmar 1976; id.,
Shihab al-Din Yahya Suhrawardr’s magtil, in
M.M. Sharif (ed.), 4 history of Muslim philosophy, 2
vols., Wiesbaden 1963-6; 1. Netton, Muslim
neoplatonists. An introduction to the thought of the
Brethren of Purity, London 1982; F. Peters, Origins
of Islamic Platonism. The school tradition, in

P. Morewedge (ed.), Islamic philosophical theology,
Albany 1979; F. Rahman, Prophecy in Isiam,
Chicago 1979; id., Major themes in the Quran,
Minneapolis 1980; A. Schimmel, Mystical
dimensions of Islam, Chapel Hill 1975; J. Smith and
Y. Haddad, The Islamic understanding of death and
resurrection, Albany 1981; G. Webb, The human-
angelic relation in the philosophies of Suhrawardi and
Ibn Arabi, Ph.D. diss., Temple 1989.

Anger

A manifestation of God’s opprobrium
mentioned numerous times in the Qur’an
in the context of his censure of unbeliev-
ers, detractors of Muhammad and those
guilty of moral and material crimes and
general wrongdoing. It is furthermore an
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emotion attributed to believers, Muham-
mad’s enemies and prophets, for instance
Moses (g.v.) and Jonah (g.v.).

God’s anger, paired occasionally with his
curse (q.V.; © 4:93; 5:60; 24.9; 48:6), sym-
bolizes his negative opinion of certain hu-
man behavior. Among past nations, the
pre-Islamic prophet Had (g.v.) informed
the people of ‘Ad (g.v.) of God’s anger
against them (@ 7:71), while the People of
the Book (g.v.) incurred God’s anger by
mistreating messengers sent to them
(@ g:112). Jews (see JEws AND JuDAISM) iN
particular are chastised for disobeying their
prophets’ monotheistic injunctions (g 2:61;
7:152; 20:86).

Polytheists, hypocrites and those who
swear to falsehood knowingly are among
those who provoke God’s wrath (g 48:6;
58:14; S€€ BELIEF AND UNBELIEF; HYPO-
CRITES AND HYPOCRISY). Their lasting
abode is a blazing fire that wants to con-
sume them in its fury (g 25:12). Jews and
other People of the Book also continue to
incur God’s wrath by aligning themselves
with the unbelievers (g 5:59-60) and by
“denying the revelation which God has
sent down” (@ 2:90). See also opposITION
TO MUHAMMAD.

Aside from the specifically named groups,
those who are religiously and morally mis-
directed in a general sense are also subject
to God’s anger (o 1:7; 3:162; 20:81; 47:28;
60:13). In addition, God’s wrath falls on
those miscreants who spread discontent
among the believers by attempting to dis-
suade them from their faith (g 42:16). The
same fate is reserved for a believer who re-
linquishes his faith, unless under compul-
sion or torture (o 16:106), for someone who
murders a believer (g 4:93) and for a be-
liever who turns away from a righteous
battle (o 8:16). A woman accused of adul-
tery by her husband may;, in the absence of
any evidence in support of the adultery
such as other witnesses, refute the charge
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by professing her innocence and swearing
that God’s wrath be upon her if her ac-
cuser is telling the truth (g 24:9). See also
APOSTASY; MURDER]; ADULTERY AND
FORNICATION.

With respect to anger as a human emo-
tion, the Qur'an mentions Moses’ outburst
against his people for being led astray in
worshipping a calf of gold (g.v.) during his
absence (o 7:150, 154; 20:86). The prophet
Jonah was angry at God in a moment of
unjustified frustration, but eventually real-
ized his error and was saved (@ 21:87-8).
When the time of fighting against those
who oppose Muhammad is over, the
Qur’an states that God improves the be-
lievers’ hearts by removing their anger
against their enemies and making them
merciful (¢ 9:15). Suppression of anger is
generally deemed a praiseworthy quality
(03:134; 42:37). In contrast to the merciful
believers, the unbelievers (g 22:15; 33:25;
48:29), the hypocrites (g 3:119) and those
who criticize Muhammad out of greed
(09:58) are said to be seething in anger be-
cause of his success and God’s protection
of him. See also PUNISHMENT STORIES.

Shahzad Bashir
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Animal Life

The references to fauna in the Qur’an.
There are more than two hundred pas-
sages in the Qur’an dealing with animals
and six saras bear the names of animals as
titles (o 2 The Cow [Surat al-Bagaral; o 6
The Herding Animals [Sarat al-An‘am];
016 The Bee [Sarat al-Nahl]; ¢ 27 The
Ant [Sarat al-Naml]; ¢ 29 The Spider
[Surat al-‘Ankabat]; ¢ 105 The Elephant
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[Sarat al-Fil]). Nevertheless, animal life is
not a predominant theme in the Qur’an.

Animal species
The common Arabic word for “animal”
hayawan (lit. life) occurs only once in the
Qur’an (@ 29:64) and actually does not re-
fer to an animal, but rather to life in the
next world. Arabic authors of the Middle
Ages commonly classified animals into four
basic categories on the basis of their habi-
tat. They separated animals living on dry
land from those living in the air, those liv-
ing in dust and those living in water. We
find no evidence of this classification in the
Qur’an, which only distinguishes between
animals which creep on their belly, animals
which walk on two legs and animals with
four legs. Yet some other distinctions are
also found, e.g. animals similar to men are
of greater importance than others. Like-
wise, some kinds of animals, such as fish,
are discussed less.

The quranic term for animal in general
and the land animal in particular is dabba
with 18 occurrences (pl. dawabb), although
this word is not typically used in this sense
in medieval Arabic works on zoology. The
most frequently-occurring animal name in
the Qur’an is an ‘am, “gregarious or herding
animals” (thirty-two occurrences) and
there are three occurrences of its synonym
bahimat al-an‘am, referring to livestock and
large domestic animals. The singular form
na‘am only occurs once. The animals which
live in herds include domestic animals as
well as those driven to pasture, which rep-
resent the wealth of men. ¢ 6:143-4 identi-
fies them as sheep, goats, camels — more
precisely dromedaries — and cattle. There
is also a certain number of specific refer-
ences to each of these species. General
terms for camel (g.v.) such as zbi (twice),
Jjamal/jimala (twice) and naga (seven times)
occur alongside more specific terms. shar
(a she-camel ten months with young), damir
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(the lean one, meaning a riding camel),
rikab (a generic term for “riding animal,”
which in the Qur’anic passage [0 59:6] is
clearly not referring to a horse but to a
camel), budn (sacrificial camels) and Aum
(camels crazed with thirst) occur only once.
In addition, there are two terms which
probably also mean “camel,” hamiila and
Jarsh (@ 6:142), but the exact meaning and
scope of these words was disputed. Hamiila
was obviously connected with the root
h-m-1, bearing the basic sense of “to
carry.” Thus, according to the interpreta-
tion preferred by the famous exegete al-
Tabart (d. 310/923) and most others who
have commented on this passage, Lamiila
are mature camels capable of carrying a
load while farsh are camels too young to
support any weight. Some commentators
have speculated that samiila are camels and
cows while farsh are sheep or that hamila
are camels and cows while farsh are every-
thing else. Others reasoned that samiila are
camels, horses, asses and other animals
and farsh are sheep (7afsi, Viii, 62-4). There
are nineteen occurrences of terms for “cat-
tle” and “cow” (bagar/baqara/baqarat, and
Yl for calf), eight occurrences of terms for
“sheep” (da’n, ghanam and naja/mi @, “fe-
male sheep”), but only one occurrence of
ma‘z (goat).

The word khayl for “horse” occurs five
times in the Qur’an and we find once the
word mu allaga used metaphorically for a
“disregarded woman” (q 4:129), a term
with the original sense of a mare which is
no longer ridden. The title and the first
verse of saras 79 (Those that Draw /al-
nazi‘at]) and oo (The Runners /al- adiyat))
are probably further references to horses.
The titles of saras g7 (Those who Dress the
Ranks /al-saffat]), 51 (Those that Scatter
[al-dhariyat]) and 77 (Those that are Sent
[al-mursalat]) may also refer to them as
well. We also find words denoting asses
(limar / lumar /hami; four occurrences) and
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mules (bighal, a single occurrence). “Swine”
(khinzir/khanazir) and “dog” (kalb, see poc)
each occur five times in the Qur’an.

Wild animals are also mentioned. We find
four references to “quarry” (sayd), i.e. an
animal being hunted, and three references
to “wolf” (dhi’b). Furthermore, there is one
occurrence of a general term for “beast of
prey” (sabu‘), one occurrence of “lion”
(gaswara, a word for “lion” that is otherwise
rarely encountered), three occurrences of
“apes” (girada) and one occurrence of “ele-
phant” (fil).

With regard to flying animals or birds,
there are twenty-four occurrences of the
general terms /ayr and ¢ar ({ayr is also used
for “omen”). A term of particular interest
iS jawarth which in quranic usage means
“hunting animals,” while later Arabic au-
thors use this term exclusively for “birds of
prey.” There are only a few references to
specific species of birds. We find one men-
tion of “quail” (salwa), one of “hoopoe”
(hudhud) and two of “raven” (ghurab). Fur-
thermore, mention is made of flocks of
birds called ababil, although the exact
meaning of this word remains unclear. Ac-
cording to some commentators, there was
a verse in the Qur’an referring to the three
pre-Islamic goddesses al-Lat, al-‘Uzza and
Manat, who were described as “cranes”
(gharanig, the quranic usage of this word is
connected to ¢ 53:19-20). However, it
should be noted the question of whether
this verse ever existed has been hotly de-
bated (see saATaNIC VERSES).

Although the Arabic language has a great
number of words for reptiles and crawling
and flying insects, very few of them are to
be found in the Qur’an. Only “snake”
(thu‘ban, hayya), “ant” (naml/namla, also
dharra, “ant” being only one of several pos-
sible meanings of the last), “fly” (dhubab),
“gnat” (ba‘ada), “lice” (qummal), “locusts”
(jarad), “moths” (farash, also used for “but-
terflies”), “bees” (nahl), “spider” (‘ankabit)
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and “termite” (dabbat al-ard, with ard un-
derstood to be “wood” and not “earth” in
this usage. This term is not to be confused
with the dabba min al-ard — beast coming
from the earth — of the Apocalypse, g.v.).
We find fat/hitan used for “fish” in general
in the Quran and there is one special fish
(nun, a whale?) which swallowed Jonah.
Frogs (dafad:) are also mentioned. Several
passages also make reference to body parts
of animals, such as wings, claws and
trunks, as well as to products from animals,
such as eggs, feathers, fat, milk, meat and
skin, and even musk, pearls and coral.

The creation of animals and their destiny
God cares for all his creatures and provides
for them (g 11:6; 29:60; see creaTiON). The
Qur’an asserts that God is the creator of
every living creature (g 2:29). The beasts
which God has dispersed in the heavens
and the earth are given special mention in
the Qur’an as divine signs (@ 2:164; g1:10;
42:29; 454, cf. also g 25:49). God created
animals (dabba) from water (@ 24:45), just as
he created every living thing (skay’ hayy,
0 21:30). No further remarks about the ori-
gin of life are found in the Qur’an. God
created pairs of every living thing (g 43:12
and 51:49 refer to couples and hence to the
different species of living beings), which
should be interpreted as a reference to
males and females. ¢ 53:45 definitely makes
a distinction between the two sexes. Herd
animals close to man are explicitly empha-
sized (0 16:5; 36:71). Four of the animals
usually driven to pasture — sheep, goats,
camels and cattle (o 6:143-4; 39:6) — were
said to have been created in pairs. Gregari-
ous animals are of great importance.
When Satan wanted to lead humankind
astray, he planned to cut the ears of camels
with the intention of changing an animal
which God had created (¢ 4:119). Further-
more, God instructed Noah (g.v.) to take
two examples of all the animal species
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onto his ark to save them from drowning
(@ 23:27). Just like men, animals (dabba) and
birds form communities (umam, ¢ 6:38, a
reference to groups of animals of the same
species living together), which will be as-
sembled before God (g 42:29). The follow-
ing passages seem to indicate that animals
will be resurrected, although this is never
explicitly stated.

God subjected his whole creation (g.v.),
including animals, to men (g 22:65; 45:13)
and also provided men with cattle
(0 26:133). Therefore animals must have
been created in order to serve men, espe-
cially the domestic animals and those
driven to pasture. ¢ 16:5-8 refers to these
two main uses for animals, to carry loads
and to warm and feed men. Furthermore,
horses, mules, asses and camels are to be
ridden (@ 6:142; 22:27; 36:72; 40:79-80).
Men regard horses as desirable property
(@3:14), but they are only appurtenances of
the life of this world and should not be es-
teemed too highly. There are also passages
in the Qur’an referring to animal products
like pure milk from the belly of animals
(016:66; 23:21; 36:73), skins (o 16:80) and
the healing power of honey (o 16:69). All of
these benefits exemplify God’s concern for
humanity. Animals are of still further use
for men as adornments. ¢ 16:8 refers ex-
plicitly to horses, mules and asses in this re-
gard. g 35:12, in an apparent reference to
pearls, speaks of the wearing of adorn-
ments coming from the depths of the sea
(0 22:23; 35:33). Coral (g.v.) in particular is
described as pleasing to look at (0 55:58;
56:23; 76:19). © 16:6 describes the pleasure
one has in looking at cattle when they are
brought home or driven out to pasture.
Thus it seems to have also been God’s in-
tention to create animals for the aesthetic
enjoyment of man.

Naturally, all of the animals are at God’s
disposal: “There is not a beast but he takes
it by the forelock” (o 11:56). God sends
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down rain to revive dead land and slake
the thirst of his creation (g 25:48-9; cf.
10:24, SE€ AGRICULTURE AND VEGETA-
T10N). By his order, flocks are led to pasture
(@ 20:54). The bee is following God’s com-
mand when it makes its home in the moun-
tains, trees and manmade structures and
eats from the various fruits (¢ 16:68-g). Ani-
mals benefit man in many ways and stand
as proof of God’s benevolence toward
man, who, according to the Islamic view-
point, stands in the center of creation and
dominates the universe, having precedence
over all other creatures (cf. ¢ 17:70). Even
animal products coming out of the sea,
such as pearls and corals, represent God’s

mercy (Q 55:22).

Animals in Islamic law
The Quran includes many regulations for
the use of animals and animal products, as
well as for hunting. The quintessence of
these regulations is that animals are a ben-
efit to humankind, either as food or as sac-
rifices. Man is allowed to kill animals to
keep himself alive. He may eat animals on
condition that they are lawful (%alal) and
that they fall into the category of “good
things” (tayyibat, cf. @ 2:172; 7:157; 23:51).
Furthermore, they must be slaughtered in
accordance with the law, although the
Qur’an itself offers no information regard-
ing the technical details of this operation
(Se€ CONSECRATION OF ANIMALS).

The Qur’an provides the basic outline of
Islamic dietary law, emphasizing the un-
lawful over the lawful foods. A number of
verses (@ 2:173; 53, 145; 16:115; cf. 6:118-9,
121; 22:34) prohibit the consumption of
carcasses, blood, and pork as well as any
other meat over which any name other
than God’s has been invoked. The Qur’an
explicitly mentions what is unlawful while
everything else is assumed to be lawful and
permitted (cf. ¢ 5:1; 6:119) and even the for-
bidden foods are permitted in emergencies
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(@ 2:179; 6:110; 16:115). The only foods ex-
plicitly characterized as lawful in the Qur-
’an are animals taken from fresh or salt
water (@ 16:14; 35:12). The consumption of
poultry and veal are mentioned in contexts
that indicate that they specifically are not
forbidden. Poultry will be the food of the
blessed in paradise (o 56:21) and Abraham
(g.v.) fed the flesh of a calf to his angelic
guests (o 11:69). Dishes eaten by Jews and
Christians are also permitted to Muslims
except for those which are specifically for-
bidden (g.v.), such as pork.

Islamic dietary restrictions are portrayed
as a relaxation of both the customs ob-
served by the pagan Arabs (¢ 6:138) and
the Jewish dietary law (g 6:146, 4:160),
which is described as prohibiting the eating
of animals having claws and certain kinds
of fat from cattle and small livestock. The
Jewish prohibitions had already been par-
tially abrogated by Jesus (q.v.; @ 3:50; see
ABROGATION).

0 22:36 refers to sacrificial camels (budn)
as signs (sha@’ir) of God (see siens). The
sacrificial animals (zady) mentioned in @ 5:2
and 5:97 should probably be identified as
camels and sheep. The Qur’an prohibits
the bloodless sacrifices or consecrations
practiced in pre-Islamic times in which an-
imals were set free and allowed to go wher-
ever their impulses led them (g 5:103).
These animals are privileged creatures that
were neither milked nor ridden. According
to the most common interpretation of the
relevant Arabic terms, the animals which
could serve as a bloodless consecration in
the past were a she-camel which has borne
five young ones, the last one being male
(bahira); a she-camel subject to the owner’s
VOW (sa’iba); the only male descendant of a
goat which had also given birth to three fe-
male kids (wasila); a camel having offspring
old enough to be ridden; or a stallion
which has sired ten foals (hams).

As for hunting, animals living within the
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sacred precincts (q.v.) around Mecca are
taboo (g 5:1). The prescription declares
that the hunting of land animals within
this area is forbidden, while aquatic ani-
mals remain lawful (¢ 5:95). According to
the Qur’an, this prohibition is nothing less
than a test God is imposing on man (o 5:1,
94-6). It is interesting to note that all of the
qur’anic references to punishment and
compensations having to do with animals
concern the pilgrimage (g.v.) to the Ka‘ba
(g.v.) in Mecca (5:94-5).

The quranic dietary regulations are nei-
ther completely nor systematically pre-
sented. The rules concerning slaughtering
and hunting are also not very detailed.
This situation may be a reflection of a de-
bate or dialogue over dietary regulations
occurring between the Muslims and the
Jews of Medina (q.v.; see also JjEws anD
Jupaism), since the rules offered by the
Qur’an appear to be answers to particular
questions raised in that environment and
do not constitute a full-fledged dietary
code. Thus, many vital questions awaited
the attention of later scholars for answers.
In order to elaborate and systematize the
isolated qurianic injunctions, the experts in
Islamic law turned to the practice of the
Prophet as documented in the hadith. Ini-
tially, the passages concerning animals in
the hadtth received little attention, but
when the jurists tried to draw up a com-
plete dietary code, emphasis was also
placed on what the Prophet himself had
said about animals. It was then that the rel-
evant and appropriate passages became of
interest and hence of real importance.

Animals as signs of God’s omnipotence and
warnings of punishment
Animals were created because of God’s be-
nevolence and goodwill toward human-
kind. Moreover, their existence is proof of
God’s omnipotence and wisdom. He is the
one who has the power to create life and to
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destroy it (cf. @ 3:27). The Qur’an particu-
larly emphasizes the marvelous flight of
birds which are kept in the air by God

(@ 16:79; 67:19). There are also tales about
the events of the past which illustrate
God’s omnipotence and in which animals
figure. Manna and quails were sent down
to the Children of Israel (q.v.; @ 2:57; 7:160;
20:80). The dog of the Seven Sleepers is
mentioned (g 18:18; See MEN OF THE CAVE).
There is also a similar story of a man who
was brought back to life after one hundred
years and instructed to look at his ass,
among other things, so that he could ap-
preciate how much time had passed

(@ 2:259). God brought to life four dead
birds before the eyes of Abraham (g.v;

0 2:260). There has been only one living
being who on one special occasion God
permitted to create life and this was Jesus.
He created figures like birds from clay and
then breathed upon them, bringing them
to life (0 5:49; 5:110). Therefore, Jesus is
privileged. Although not a part of the New
Testament, in the apocrypha we do find a
story about the young Jesus creating twelve
sparrows from clay on the Sabbath.

Here, one may see a relation between
animals which are signs of God’s omni-
potence and those which are symbols
representing warnings and admonitions.
Animals are frequently cited when human-
kind is commanded to fear God’s punish-
ment. God may let the animals needed by
men perish in order to call them to ac-
count for their misdeeds (q 16:61; 35:45;
during the events of the Apocalypse (g.v.),
even camels ten months with young will be
untended, cf. ¢ 81:4). On the other hand,
animals are powerful signs to convert the
infidels and make them observe God’s
commands. In this connection, the unbe-
liever is instructed to examine a camel to
realize God’s greatness (¢ 88:17) and we are
warned that sinners “will not enter the
Garden until a camel passes through the
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eye of a needle” (¢ 7:40; cf. Mait 19:24,
Mark 10225, and also Luke 18:25, not refer-
ring to sinners but to the rich).

As for the warnings, the Qur’an cites in-
stances in history in which animals play
different roles (see also PUNISHMENT sTO-
RIES; WARNING). The people of Thamud
(q.v.) were punished after they hamstrung a
she-camel the prophet Salih (g.v.) had
brought forth to demonstrate the power of
God (0 7:73-9). In this case, an animal led
to God’s intervention. There are many dif-
ferent occasions when God used animals as
instruments to guide men toward the good
or the bad. God sent plagues of locusts,
lice and frogs to punish the sinful Egyp-
tians who thought themselves mighty
(7:133). God also dispatched the raven
which showed Cain how to hide the corpse
of his brother Abel (¢ 5:31; see caN anD
ABEL). As a punishment for impiety, God
transformed human beings into swine and
apes for worshipping evil (¢ 5:60) and some
Jews were transformed into detestable apes
as punishment for breaking the Sabbath
(@ 2:65; 7:166). In reference to more recent
times, @ 105 describes the military expedi-
tion of the Abyssinian general Abraha
(g.v.) to Mecca (ca. 570 c.E.) on which oc-
casion the Abyssinians were accompanied
by at least one elephant. In their raid
against the Meccans, the Muslims had
horses at their disposal (o 8:60). Flocks of
birds attacked and destroyed the army of
the people of the elephant (g 105:3-4; see
also aByssinia). In another passage speak-
ing of the successes of the early Muslims,
God reminds them that he alone is respon-
sible: “You spurred neither horse nor
camel” (g 59:6). Even Satan musters horses
(Q17:64).

Many of the animals found in the Bible
are also mentioned in the Qur’an to show
God’s authority, omnipotence and wisdom.
The staff of Moses (g.v.) was turned into a
snake as a divine sign. (The serpent is
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called thu ‘ban in @ 7:107; 26:32, but Zayya in
@ 20:20. Minor differences in the versions
of the story itself are neglected in this arti-
cle.) Solomon (g.v.) understands the speech
of an ant advising caution to his fellows

(0 27:18.) The jinn (g.v.) learned that Solo-
mon had died when a termite (dabbat al-
ard) ate away the staff his body had been
leaning on (g 34:14). A fish (a whale?, Aat,
021:87-8; 37:142-5; 68:48-9; niin, @ 21:87-8)
swallowed Jonah (g.v.) and then cast him in
the desert.

In the Qur’an, we find further references
to legendary events dealing with animals.
There are references to the cow being sac-
rificed by the Israelites by order of Moses
(@ 2:67-71). The intended breakfast of
Moses on his journey with the wise man to
reach the junction of the two seas is a fish
(0 18:61-9; see KHADIR /KHIDR). Birds are
gathered as troops by Solomon, in addition
to men and jinn (g 27:17-20, followed by
the story of the hoopoe). Birds are seen in
a dream which Joseph (g.v.) interprets
(o 12:36, 41). The dog of the Seven Sleep-
ers is mentioned four times but is never
named (o 18:18, 22). David (g.v.) and Solo-
mon ruled in a case in which the sheep of
one shepherd wandered into the field of
someone else (o 21:78). David also settled a
dispute between two brothers over the
ownership of another sheep (g 38:23-4). In
the narrative on Joseph, his brothers play
on their father’s fear that Joseph would be
eaten by a wolf by claiming that a wolf
had killed him (g 12:13-7).

Nevertheless, God grants grace and pos-
sesses unlimited compassion, e.g. toward
the Israelites who have taken as a god the
golden calf (g 2:521-4, 92-3; 7:148, 152;
20:88; see carLr or corp). Humankind
should not forget about the goodness of
God. They should turn to him, praise him,
adore and worship him and confess their
dependence on him (see ADorRATION;
BOWING AND PROSTRATION; WORSHIP).
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This is the reason that the Qur’an offers a
number of arguments derived from history
and from nature (g 2:116, everything is sub-
missive to God; 17:44; 24:41; 43:12; 59:24;
61:1; 62:1; 64:1, everyone in the heavens
and on earth gives glory to God). The ani-
mals (every dabba, ¢ 16:49; 22:18) worship
God by prostrating themselves, including
the birds, which do so while flying (g 24:41).
The birds as well as mountains sing his
praises (@ 34:10; cf. 38:19).

Animals as symbols and objects of comparisons

In certain cases, we find animals referred
to in analogies. The flames of hell throw
out sparks as large as castles the color of
“yellow camels” (jimala sufi; @ 77:32-3). The
word dharra means a “tiny particle,” an
“atom,” a “grain” or an “ant.” God does
not do an ant’s weight of wrong (g 4:40).
Something as tiny as an ant does not es-
cape God’s attention (g 10:61). Those who
have done an ant’s weight of good or evil
(g.v.) will see it on the day of judgment
(0.99:7-8; see LasT jupameNT). Other small
insects are symbols of the insignificant and
trivial. The idols (see tDoLs AND IMAGES)
people had formerly worshipped cannot
create even a “fly” (dhubab, g 22:73). God
“does not disdain to coin a simile (q.v.)
from a gnat” (ba ‘uda, @ 2:26).

As for the comparison of men with ani-
mals or the metaphorical use of animals in
the Quran, it is worth noting that negati-
vity and deprecation predominate. It is
chiefly the sinners and infidels who are
compared to animals. Those who have dis-
believed and those who do not want to be-
lieve (0 8:55) and the metaphorically deaf
and dumb who do not understand (g 8:22)
are the worst of beasts (dawabb). In hell,
the infidels will drink boiling water the way
a camel crazy with thirst (hzm) drinks
(@56:55). Unbelievers are more misguided
and heedless than cattle (an@m) and are
even further astray than cattle (o 7:179;
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25:44). They even eat as cattle do, oblivious
to anything else (¢ 47:12). The Jews, who do
not understand or adhere to the laws of
the Torah (g.v.), are like an ass carrying
books (o 62:5). On the day of judgment,
sinners will be like startled asses fleeing
from a mighty lion (qaswara, @ 74:50-1).
Those who choose for themselves benefac-
tors other than God are to be likened to
the spider (g.v.) because it chooses for itself
the frailest of houses (g 29:41). An unflat-
tering comparison with animals also occurs
in g 2:171: “A simile of those who disbe-
lieved is like someone calling to goats,
something which hears nothing but a call-
ing and a shouting [without comprehen-
sion].” In @ 7:176, one of the infidels is
compared to a dog that lolls out its tongue
“whether you attack him... or leave him
alone.” If anyone associates anything with
God, itis as if he fell down from heaven
and the birds snatched him away or the
wind swept him to a remote place (g 22:31).
Furthermore, on the day of judgment,
men will come forth from the tombs as if
“they were locusts scattered abroad”
(254:7) and people will be “like moths scat-
tered” (o ro1:4). Those who disbelieve and
behave arrogantly will not enter the garden
until “a camel passes through the eye of a
needle” (o 7:40).

The zoological elements of the Quran
Very little zoological information is found
in the Qur’an. Zoological realities based
on actual observation are not offered in the
Qur’an. The Qur’an does not describe ani-
mals in any depth and only very few pas-
sages refer to animal behavior. Remark-
ably, where we do find zoological accounts
is mainly in reference to insects. The spider
chooses the frailest of houses (¢ 29:41).
God commanded the beeg, in the sara
named after the insect: “Take as houses the
mountains, the trees and the arbors men
erect. Then eat all of the fruits”
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(0 16:68-9). These verses show awareness
of the natural environment spiders and
bees inhabit. The mention of the termite
(dabbat al-ard) gnawing Solomon’s staff dis-
plays knowledge of its eating habits
(0.34:14). Locusts are described as “scat-
tered abroad” (0 54:7).

The quranic descriptions of animal be-
havior are very basic and for the most part
are confined to commonly-known matters.
The Qur’an also draws upon popular
pseudo-zoological lore, e.g. some animals
are able to talk. Three animals speak in the
presence of Solomon, who understands
their language (@ 27:16, 18, 22-6). As was
mentioned above, Solomon understood the
words of an ant advising the other ants to
avoid being stepped on (g 27:18). Solomon
was said to know the speech of birds as
well (g 27:22-6). In fact, it is a hoopoe — an
exotic looking bird indigenous to most of
the old world — who informs Solomon
about the Queen of Sheba, her magnifi-
cent trappings and her heathen ways
(Q 27:22-6; see also sHEBA; BILQTS). The
bird then bore a letter from Solomon to
the Queen. This story was a favorite of the
commentators and was considerably elabo-
rated in later literature. The fourth animal
able to speak is the beast of the Apocalypse
(dabba min al-ard, ““the beast coming out of
earth,” ¢ 27:82) which has not yet spoken,
but eventually will. There is no informa-
tion in the Qur’an about what this beast
will look like or what it will do. Neverthe-
less, later commentators, basing their ac-
counts on the prophetic hadith, are able to
provide a fairly detailed description of it.
Apart from the beast of the Apocalypse
(g.v.) and the aforementioned birds (ababil)
which destroyed the army of the People of
the Elephant (g.v.), no other mythical and
theriomorphic beings are mentioned in the
Qur’an. While the Qur’an does not per-
sonify animals, in a very few instances ani-
mals appear as primary actors. The most
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notable exceptions are King Solomon’s
hoopoe (g 22:28), Cain’s raven (g 5:31) and
the flocks of birds which stymied the Peo-
ple of the Elephant (¢ 105:3) and Solo-
mon’s ant and termite. However, these ani-
mals always act to benefit men and none
actually possesses any individuality. Con-
sequently, we cannot say that the Quran
offers much information about animal
behavior.

The Qur’an, like Arabic zoological litera-
ture of later centuries, contains no reflec-
tions on animals for their own sake or in
connection to purely zoological aims. Ani-
mals are only examined in respect to hu-
mankind. The description of animals in
classical Arabic literature centers on a few
important points. Only one of these is
treated in the Qur’an and these are the
practical components of the legal regula-
tions. The Qur’an clearly did not provide a
framework for the zoological research of
later authors. This fact is indeed striking,
since the Qur’an contrasts with pre-Islamic
poetry which is full of descriptions of the
appearance and behavior of a great num-
ber of wild and domestic animals.

Conclusion
Neither animals nor animal life are a prin-
cipal theme in the Qur’an. Though there
are six saras named after identifiable ani-
mals, animals are not described in any
depth. They stand as signs of God’s om-
nipotence and sometimes play a role in his
attempts to warn sinful peoples. The
Qur’an, like later Islamic writing on ani-
mals, deals with them in relation to man
and not their life in their natural surround-
ings. Animals were created to serve hu-
mankind. Nevertheless, the Qur’an does
not provide much information on how peo-
ple should treat animals. Observation of
animals in their natural surroundings is not
a qur’anic topic. If it had been, it may
have led to the development of scientific
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zoology. There are certain passages in the
Qur’an which would make us expect far-
reaching reflections on animals. But even
in these passages, many details remain un-
examined or not described. Reflections on
folk and animal lore are lacking as well.
Also, the few animals who are mentioned
in more than a few passages in the Qur’an
are neither really informative nor detailed.
Furthermore, the presentation of animals
sometimes seems inconsistent. For instance,
cattle adore the Lord, but when mentioned
in analogies their description is negative.
Apart from the power of speaking, animals
are not personified and they never bear
personal names. Animals have no individ-
ual existence in the Qur’an. What is more,
the Qur’an displays a decidedly urban atti-
tude towards animals. This attitude is also
prominent in later Arabic prose writings on
animals. Within this literature as well, nu-
merous accounts of animals are collected
without any real scientific research.

The quranic view of animals created the
Islamic tendency toward anthropocen-
trism. According to this viewpoint, animals
are beholden to humankind in principle
and must be seen in relation to men.
Therefore, the animal’s right to exist is
based on its coexistence with men. As a
consequence, pets were not considered fit
companions for humans, and they were not
portrayed as such in either the Quran or
in later Arabic literature.

Herbert Eisenstein
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Anointing

The ritual practice of touching objects or
persons with scented oils. A practice com-
mon to various cultures of the ancient
Near East, anointing is typically done on
festive occasions and avoided during peri-
ods of fasting and mourning, although it is
used in burials. It has also been a ritual act
of the dedication of an individual to the
deity. In the ancient Near East, kingship
especially was conferred formally through
anointing rather than through a crown or
other fabricated symbols. The practice of
anointing was then extended to the priest-
hood in the person of the high priest who
adopted many of the roles of the king. It is
in that context that the anointing of David
(g.v.) in ancient Israel and the image of
Jesus (g.v.) as the anointed one — in
Greek, the “Christ”, and Hebrew, the
“Messiah” — were developed. The Chris-
tian usage carries a deeper sense than that
of the simple act of being anointed. It con-
veys also the eschatological idea of the
promised redeemer.

In Arabic, duin can be used in the sense
of anointing oil and that may be the

102

meaning reflected in g 23:20, “a tree issu-
ing from the Mount of Sinai that bears oil
(duhn) and flavoring for foods.” In the com-
mon use of the word duin, however, there
appears to be no particular religious signif-
icance. It is used in connection with the
anointing of one’s moustache, face or hair
with oil, perhaps specifically sesame oil, or
an ointment. Zayt, another word for oil,
perhaps specifically olive oil, has the sense
of an oil for burning, certainly when used
in @ 24:35, “whose oil well-nigh would
shine, even if no fire touched it.”

It is in the word masi# in reference to
Jesus, of course, that the prime interest in
this concept arises. The word is used elev-
en times in the Qur’an (“the Messiah,
Jesus, son of Mary (q.v.)” in @ 3:45; 4:157;
4:171; “the Messiah, Mary’s son” in @ 5.17,
72, 75, 9:31; “Messiah” in g 4:172; 5:17, 72;
9:30) and is a loanword from the Aramaic
meshiha (S€e FOREIGN VOCABULARY). The
sense often attached to that word is “puri-
fied” or “filled with blessing,” both fairly
obvious attempts at isolating an appropri-
ate meaning with little foundation in the
language and mainly derived from exegesis
(see @ 19:31 in which Jesus says of himself,
“He has made me blessed (mubarak) wher-
ever | be”). The idea of connecting the
word to “touching,” a root sense in Arabic,
also produced the idea that Jesus’ touch
could heal; thus it was suggested that Jesus
had this power because he had been
“touched” himself as had the earlier
prophets (see PROPHETS AND PROPHET-
HooD). Al-Frrazabadi (Basa i, iV, 499-505)
has been able to compile a list of forty-nine
different meanings for the word masih, indi-
cating the extent to which the exegetes
went in order to find an explanation for a
word which would avoid the Christian
connotations. In the use of al-masik in ref-
erence to Jesus in the Qur’an, there is little
significance given to the sense of “anoint-
ing” as it had become connected to the
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Redeemer in Christianity, who is known as
al-Masih. The common statement that al-
Masih is understood as a proper name or
perhaps a title of honor — in the same
way that “Christ” frequently is understood
in popular Christianity — would appear
to be the best conclusion about its occur-
rence in g 3:45: “His name (ism) shall be
the Messiah, Jesus, son of Mary,” although
the use of the proper article with a non-
Arabic proper name is unknown in other
instances.

The use of the word al-masih in connec-
tion with the Antichrist (q.v.; see also apoc-
ALypsE), the one-eyed al-Masil al-Dajjal,
follows the Syriac usage and does not alter
the fundamental observation that the an-
cient idea of “anointed” is very remote
from any Muslim use of the term al-masih.

Andrew Rippin
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Anthropomorphism

Ascribing human attributes to God. Tash-
bih, the term most commonly rendered in

ANTHROPOMORPHISM

English as “anthropomorphism,” does not
appear in the Qur’an with that meaning.
The second form of the root si-5-/ appears
only once, in the passive voice, in reference
to Jesus’ death: “They did not kill him nor
did they crucify him, but it appeared to
[Jesus’ followers that they had]” (o 4:157).
The sixth form occurs nine times, predom-
inantly denoting “likeness,” as in g 2:70:
“To us all cows look alike.” The form ‘asha-
baha also connotes ascribing associates to
God (g 13:16). It also appears in g 3.7,
which distinguishes between the ambigu-
ous verses of the Qur'an (mutashabihat) and
the clear verses (muhkamat, see AMBIGUOUS).

Another expression of anthropomor-
phism was found in the ontological claim
by some Muslims that God has a physical
body (jism). Corporealism (iajsim) was not
based on any occurrence of the term with
that sense in the Qur’an but rather on liter-
al understandings of qur’anic descriptions
of God as having a physical body and also
on the ground that God exists and only
that which has physical extension can exist.
Nonetheless, references in the Qur’an gave
rise to the image of God having a human
form. Often cited were such passages as
the Throne Verse (g 2:255; cf. 20:5; see
THRONE OF Gob) Which suggests that God
is seated on a throne in heaven and the
passages that suggest God has hands (e.g.
03:73; 5:64; 48:10) and eyes (e.9. @ 20:39;
52:48; 54:14). Quite early on, those who ac-
cepted literal meanings of passages in the
Qur’an that likened God to humans were
labeled by their opponents as anthropo-
morphists (mushabbihin).

The background of Islamic anthropomorphism
The topic of likening God or gods to hu-
mans was already well-known in the Mid-
dle East prior to the rise of Islam, both in
Christianity and in Judaism. It had been
discussed much earlier by the Greeks. The
poet Xenophanes (fl. ca. 570-470 B.C.E.), in
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his criticism of the anthropomorphism of
Homer and Hesiod (fl. ca. 700 B.C.E.),
claimed that God could in no way be like
human beings. This led, as H. Wolfson has
argued (Philo, i, 125), to a struggle between
the popular conception of Olympic deities
in human form on the one side and the ab-
stract philosophical conceptions on the
other. The latter came to be expressed
through allegorical interpretations of the
human representations of the gods, a solu-
tion not unlike the one argued by Mu‘ta-
zilite theologians in Islamic discussions

of the question. In certain passages the
Hebrew Bible portrays God in human
terms, with hands (e.g. Zsa 41:13) and feet
(<ech 14:4) and so on; but Hebrew scripture
in other passages distances God from hu-
man likeness (Zsa 40:25, 46:5; Ps 89:7). As
with the Greeks, opposition to anthropo-
morphic understandings of God in the
Hebrew Bible was strongest among philos-
ophers like Philo (d. ca. 50) and later Tal-
mudic scholars. Among the Church Fa-
thers, it was the less educated monks who
asserted the anthropomorphic conceptions
of God. Clement of Alexandria (d. ca. 215)
and Origen (d. ca. 254), under the influ-
ence of Philo and perhaps the Greek phi-
losophers, rejected anthropomorphism on
theological grounds.

The formation of the discourse on an-
thropomorphism and corporealism in the
first three centuries of Islam in many ways
resembles the earlier discussions among the
Christians, Jews and pagan Greeks. It was
Plotinus (d. ca. 270) who said in the Enne-
ads, “The One is, in truth, beyond all state-
ment; whatever you say would limit it...”
(5, iii, 1215). In the early second/eighth
century, the church father John of Damas-
cus (d. 749), under the employ of the
Umayyad chancery, included in his De fide
orthodoxa a chapter on the human need to
conceive of God metaphorically in human
terms (A.J. Wensinck, Muslim creed, 68). Al-
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though some Neoplatonic and Christian
influence on Muslim thinking in this re-
gard is possible, the earliest statements of
the problem in Islam are clearly linked to
disputes about how to interpret passages in
the Qur’an that ascribe, or seem to ascribe,
human attributes to God. Moreover, since
the great majority of Muslim speculative
theologians (mutakallimiin) denied anthro-
pomorphism, the textual record of this dis-
pute is accordingly biased against those
who held that God may be described liter-
ally in human terms. The critique of an-
thropomorphism among those who denied
the anthropomorphic doctrine of God was
expressed by the term ¢ i (divesting God
of all human attributes). In point of fact,
most of the speculative theologians and
their opponents who disputed this doctrine
found ways to hedge extreme positions of
totally affirming or totally denying the hu-
man attributes of God. Tashbih and ta til
became terms of opprobrium used ascrip-
tively, rather than descriptively, as accusa-
tions against theological opponents.

Anthropomorphism in early and medieval Islam
The context of the earliest expressions of
anthropomorphic views of God is difficult
to establish with precision. Although it is
possible to speak in general terms of the
way theological movements, such as
Ash‘art or Mu‘tazilis (q.v.) or the Hanbalt
scholars of hadith (muhaddithin), ap-
proached the problem of anthropomor-
phism, it is more accurate to analyze how
individual theologians stated the problem
and often that must be based on textual
evidence as scant as one or more brief
quotations preserved in later sources.

Muslim heresiographical sources locate
the first arguments in favor of the position
that God lacks human attributes, that is,
denying anthropomorphic views of God,
in the tumultuous final decade of the civil
war during the second quarter of the
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second/eighth century that brought the
Umayyad Arab kingdom down and ush-
ered in the ‘Abbasid age. Two rather shad-
owy figures among the earliest theologians
were said to have advanced arguments
against anthropomorphism: Ja‘d b. Dir-
ham, who was put to death for his hetero-
dox religious views around the year 126/
744, and Jahm b. Safwan, who also was ex-
ecuted in 128 /745 for his religious teach-
ings. The theological views of Jahm are
better attested by later heresiographers.
According to the heresiographer al-Shah-
rastant (d. 548/1153), Jahm said it is not
possible to describe the Creator by an at-
tribute by which his creatures are described
because this would entail likening God to
his creatures (M:lal, i, 86). Abt 1-Hasan al-
Ash‘art (d. 324,/936) quotes Jahm and some
of the Zaydr Shi‘s as saying that God can-
not be described as a thing (shay’) because
a created thing has a likeness to other cre-
ated things (Magalat, 181). Al-Ash‘art
quotes an argument from Jahm that identi-
fies him also as an anti-corporealist: God
cannot be a thing because a thing, accord-
ing to Jahm, is an existent body and God
cannot be so described (Magalat, 494).
Modern scholars have suspected that Jahm
was influenced by the Neoplatonic doctrine
of the unique Transcendent One (R.M.
Frank, Neoplatonism, 399-402; B. Abraha-
mov, Anthropomorphism, 12). One can infer
from the later association of the attack
against anthropomorphism with such het-
erodox figures as Ja‘d and Jahm that in the
emerging orthodoxy of the late Umayyad
period anthropomorphic conceptions of
God must have been well established.
Denying that God had human attributes
entailed more than mere theological con-
flict. R. Strothmann has pointed out that
third /ninth-century Mu‘tazilis in Bagh-
dad accused the pro-‘Uthman party,
known as the “rising generation” (nabita)
among the speculative theologians, of pro-
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fessing anthropomorphic views of God.
Political conflict played a role that one can
identify in these early theological conflicts
but not always describe in much depth or
detail.

Those often accused of anthropomor-
phism, the collectors and teachers of the
prophetic hadith, were known as the “ad-
herents of hadith” (ashab al-hadith, ahl al-
hadith). The extreme literalists were often
referred to contemptuously by Mu‘tazilt
and Ash‘art theologians as fashwiyya (de-
rived from fashwa, forcemeat) because they
accepted anthropomorphic descriptions of
God in the Qur’an “without [asking] how”
(bi-la kayf). The defense of their views re-
garding anthropomorphism is often traced
to Ahmad b. Hanbal (d. 241/855) whose
statements on anthropomorphism were de-
scribed in the next generation by al-Ash‘art
(d. 324/935) in his Magalat (pp. 290-7).
There al-Ash‘art reports that the “adher-
ents of the hadith and sunna (g.v.)” — re-
ferring in this context to the followers of
Ibn Hanbal — confess “without [asking]
how, that God is on his throne, just as He
said [in the Qur’an] — ‘The Beneficent
One, who is seated on his throne’

[¢ 20:5] — and that he has two hands”
(Magalat, 290). Although Ibn Hanbal and
the adherents of hadith generally rejected
the Mu'‘tazilt doctrine of purifying God of
all human attributes, he is also counted
among those who rejected the doctrine of
anthropomorphism. Indeed, the Hanbalt
method of dealing with troublesome theo-
logical claims by not attempting to explain
them rationally often led to the stance of
affirming neither of two conflicting views.
Al-Shahrastant tells us that Ahmad b. Han-
bal and other adherents of hadtth took a
more moderate position, affirming their
belief in everything revealed in the Qur’an
and authentic hadtth while at the same
time asserting that God is not like any of
his creatures (Milal, i, 104). Some of the
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early Imamt (Twelver) Shi‘is — referred to
by Mu'‘tazilts, Ash‘aris and others as “turn-
coats” (rafida) — on the other side, asserted
both corporealism, i.e. God has a physical
body, and anthropomorphism, i.e. God’s
body is like a human body. The later
Imamt Shi‘ts who studied theology (kalam)
with Mu‘tazilt teachers did not affirm an-
thropomorphism (al-Ash‘art, Magalat,
34-5). Another early Muslim sect accused
of anthropomorphism and corporealism
was the Karramiyya, a group that began in
Khurasan in the first half of the third/
ninth century and continued to attract fol-
lowers until the Mongol devastation of the
seventh /thirteenth century.

Beyond the ascription of anthropomor-
phism to these sects, certain individuals
among the early theologians were also ac-
cused of holding and defending such
views. Opposing such views were the ma-
jority of the theologians of the Mu‘tazili,
Ash‘art and Maturidz schools. Also, the
second /eighth-century Qur’an exegete,
Mugqatil b. Sulayman, was accused by later
Muslims of holding anthropomorphic
views of God, but the recent publication of
his quranic commentary (tafsir) indicates
that he understood some of the seemingly
anthropomorphic passages in the Qur’an
figuratively (B. Abrahamov, Anthropomor-
phism, 4-6).

The problems of anthropomorphism and
corporealism lay at the heart of the dis-
putes about God in Islamic theology. For
some, such as the more extreme Imamrt
Shi‘ts, anthropomorphic and corporealistic
notions of God were necessary ontologic-
ally; for they believed that God could not
be said to exist unless he had physical ex-
tension in space and time. Yet, as the
Mu‘tazilites and other theologians argued,
a God limited by a body could not be om-
nipresent. For the extremists among the
Sunnt adherents of hadith, asserting an-
thropomorphic views of God seems to
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have been more a matter of fideism based
on scriptural literalism (tamthil). Such
crude literalism could be attacked by refer-
ence to the Quran itself. ¢ 42:11, for exam-
ple, says of God: “nothing is like him”
(laysa ka-mithlili shay un). For the theolo-
gians who attacked anthropomorphism,
the discourse became more abstract and
specialized over the problem of divine at-
tributes. The Mu‘tazili and Ash‘art theolo-
gians generally disagreed with each other
as to why anthropomorphism was a matter
of theological error. Inasmuch as they de-
nied that it was possible for God to possess
human or any attributes, the majority of
the Mu'‘tazilis adopted a doctrine of God
via negativa. Al-Ash‘art described the Mu‘ta-
zilt view in the third /ninth century as God
“is not comparable with humans and does
not resemble creatures in any respect”
(Magalat, 155). The Mu‘tazilts also ad-
vanced the concept of anzih, the declara-
tion that God is free of any impurities such
as the ascription of human attributes to
him. Al-Ash‘art himself, following scholars
of hadith (muhaddithin) like Ahmad b.
Hanbal, argued that what the Qur’an
states about God — such as passages ref-
erring to God’s eyes, feet, hands, face and
seated body — should be accepted as true
“without [asking] how,” thus neither af-
firming the anthropomorphic or non-
anthropomorphic interpretations (B. Abra-
hamov, Anthropomorphism, 6).
Anthropomorphic passages in the Qur’an
basically posed a problem in hermeneutics,
for the question that remained for all but
the most crude literalists (mumaththilin) was
how these qur'anic passages could be inter-
preted without violating the divine nature.
The Mu‘tazilts took the position that God’s
word, i.e. the Qur’an, must be rational and
therefore the rational, i.e. true, meaning of
the anthropomorphic and ambiguous
(mutashabihat) passages must be determined
allegorically or figuratively. This is the her-
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meneutical principle behind allegorical in-
terpretation (ta'wil). Eventually Ash‘art and
ShiT exegetes came to prefer allegorical
over literal methods of interpreting the
Qur’an (S. Wasserstrom, Between Muslim and
Jew, 136-53). Like 1bn Hanbal, al-Ash‘art
also claimed that the anthropomorphic
passages in the Qur’an must be accepted
“without asking how.” Yet, in the Book of
the sparkle (Kitab al-Luma, ) he offers a
rationale for rejecting the claim that God
is like his creatures: If he were like them

in any or all respects, he would be, like
creatures, temporally produced in those
respects and it is impossible to say this
about the eternal, uncreated God

(Luma g).

In contemporary Islamic theology, the
position usually found is the Ash‘arite
melding of literalist and rationalist treat-
ments of the anthropomorphic passages in
the Qur’an. Among many modernist think-
ers, the more stringent Mu‘tazilt denial of
anthropomorphism is even argued, though
it is seldom identified as such. See also cop
AND HIS ATTRIBUTES; EXEGESIS OF THE
QUR)ANZ CLASSICAL AND MEDIEVAL.

Richard C. Martin
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Antichrist

In the Islamic tradition, an evil figure who
will lead people astray (q.v.) in the last days
and whose advent will be one of the signs
of the approaching “hour.” The Antichrist
(al-Dajjal, al-Masih al-Dagjal) is not men-
tioned in the Qur’an, but he figures in nu-
merous hadith that are cited by the classi-
cal commentators. Although many Jews
expected an eschatological conflict be-
tween God’s agents and the forces of evil
(see escrATOLOGY), the belief that those
forces would be concentrated in a specific
individual called the Antichrist seems first
to have arisen in Christian circles shortly
before the destruction of the temple in 7o
c.k. During that period, there were rumors
that the Roman emperor Nero (r. 54-68
c.e.) who had committed suicide in 68 c.E.
was not dead but had escaped to the East
and was about to return to recapture the
Roman empire. As Nero was a notoriously
cruel man who had instigated the persecu-
tion of Christians, it is possible that this
rumor gave rise to the specifically Chris-
tian belief in the Antichrist (cf. Ascension of
Isaial 4:2; Sibylline oracles 4:121; Rv 13:3; 17:8).

Etymology
It is likely that the Muslims learned about
the Antichrist from Syriac-speaking Chris-
tians as the Arabic dagjal almost certainly
comes from the Syriac daggal which means
“a liar” or “lying” (See FOREIGN VOCABU-
LARY). Hence, al-dajjal literally means “the
liar” and al-masil al-dagjal “the lying Mes-
siah.” However, medieval lexicographers
attempted to derive dgjjal from an Arabic
root (Lane, iii, 853). One fanciful sugges-
tion is that it comes from the verb dgjala,
“to cover [a mangy camel] with tar,”
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because the dajjal will in like manner cover
the earth with his adherents. The claim
that it comes from a homonym of the same
verb meaning “to have one eye and one
eyebrow” is equally implausible, for when
dajala is used in this sense it is clearly de-
nominal and means “to resemble the Anti-
christ.” A third suggestion is that dagjal is
derived from dgjala meaning “to gild,” be-
cause the Antichrist will deceive human-
kind by covering up the truth, which has
the merit of giving a sense not far re-
moved from that of the original Syriac
term.

Jewish background
The English word “Antichrist” comes from
the Greek antichristos, which is composed of
two elements: the preposition anti, “in
place of,” and the noun cristos, “Messiah”
or “anointed one.” However, as in other
compound words of this sort, the preposi-
tional element implies that the substitute is
a counterfeit and that his relationship with
the real person is antagonistic. Thus the
Antichrist is not simply a substitute Mes-
siah, he is a false Messiah, the opponent
of the genuine one.

Although the Jews looked for the coming
of a Messiah, there is no specific mention
of an Antimessiah in the Hebrew Bible or
intertestamental Jewish writings. Neverthe-
less, there are several Old Testament types
which set a precedent for a belief in this
figure: 1) Sea monster. Together with the
ancient Babylonians and Canaanites, the
Jews believed that before creating the
world God had vanquished a sea monster
(e.g. Isa 51:9; Ps 74:18f.). According to
some authors, the monster still lies dor-
mant (4dmos 9:3; Fob 7:12) and will even-
tually be slain in an eschatological struggle
(Zsa 27:1). 2) Angelic adversary. Probably
through contact with the Persians, the Jews
came to believe in Satan (Skaytan, lit. the
Adversary), a member of the heavenly
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court whose role is to accuse human beings
(b 1:6; Zech 5:1). As the devil (g.v.), Satan
was subsequently identified with the ser-
pent who brought death into the world
(Wisd of Solomon 2:24; cf. Gen 3:1-15) and
Belial, who gains power over all human be-
ings ( ub 1:20). According to some authors,
Belial will be the eschatological enemy who
will perform signs and wonders and de-
ceive many before he is finally destroyed
(Stbylline oracles 3:63-74). 3) Evil human
ruler. From the sixth century B.c.E. on-
wards, when Jerusalem was conquered by
Nebuchadnezzar of Babylon (r. ca. 605-
561 B.C.E.), the Jews were increasingly op-
pressed by foreign rulers. Matters came to
a head in 168 B.c.E., when the Hellenistic
king of Syria, Antiochus IV (r. 175-164
B.C.E.), erected a statue of the Greek god
Zeus in the Jewish temple in Jerusalem

(1 Macc 1:54). The Book of Daniel refers to
this as “the abomination of desolation”
(Dan 8:13) and fictionally projects the inci-
dent into the future so that it marks the last
of the seventy weeks of years before the
restoration of God’s people (Dan g:1-2,
20-7). 4) False prophet. The Book of Deu-
teronomy contrasts “the prophet like
Moses (g.v.)” who must be obeyed (Deut
18:15-9) with the “false prophet” who will
lead people astray by performing signs and
wonders (Deut 13:2-6; 18:20). Originally,
both descriptions were generic. By the time
of the New Testament, however, some
groups, including the Qumran sectaries,
expected the advent of a specific prophet-
like-Moses (10s g:11). A corollary to this
was the belief that one or more false
prophets would be active in the last times.

Christian background
The New Testament writers assume that
Jesus (g.v.) is the Messiah and often refer to
him as Christ Jesus or Jesus the Christ.
However, they differ over the nature of the
eschatological conflict in which he and the
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Christians will be involved. Features of all
of the four types from the Old Testament
are combined in the Johannine apocalypse,
which purports to be a revelation of those
things which must soon take place (Rev 1:1).
It includes a vision of a sea monster (Rev
13:1-10) Which is clearly an allegorical de-
scription of the Roman empire and the em-
perors who persecuted Christians. There is
also a reference to Satan who will lead the
whole world astray and who is identified
with the devil and the serpent of old (Rev
12:9). Finally, there are three references to
the “false prophet” (Rev 16:13; 19:20; 20:10).

Mark’s gospel, which portrays the escha-
tological conflict as having already begun
during Jesus’ ministry, depicts Jesus’ adult
life as coinciding with the fulfillment of
time and the approach of God’s kingdom
(Mark 1:15). Because of this, it portrays the
eschatological conflict as having already
begun during his ministry. Thus, the Mar-
kan Jesus quells a storm on the Sea of Gal-
ilee, addressing it as if it were a sea mon-
ster (Mark 4:39), and presents his healings
and exorcisms as the binding of Satan
(Mark 3:23-7). Nevertheless, Mark holds
that there will be other developments in
the future. When the disciples see “the
abomination of desolation standing where
he ought not to be,” they will know that
the days of tribulation have arrived
(Mark 13:14-20). The disciples are warned
that in those days there will be “false
Christs” (pseudochristor) and “false prophets
who will perform signs and wonders and
seek to lead people astray (Mark 15:21f.) be-
fore Jesus finally returns on the clouds as
the Son of Man (Mark 13:26).

Although Mark does not use the term
Antichrist, he probably has the Antichrist
in mind when he employs the Danielic ex-
pression “the abomination of desolation.”
In this context, the term can be under-
stood as a reference to a human embodi-
ment of evil who will make his stand in the
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Jerusalem temple as the eschatological ad-
versary of God. In a similar vein, the au-
thor of 2 Thess insists that Jesus will not
return until “the man of lawlessness is re-
vealed, the son of perdition who opposes
and exalts himself against every so-called
god or object of worship, so that he takes
his seat in God’s temple proclaiming him-
self to be God” (2 Thess 2:3f.). He further
states that Jesus will slay him by the breath
of his mouth (2 7#ess 2:8). Some scholars
still defend the Pauline authorship of this
letter, but it is probably a pseudonymous
work written like Mark in the turbulent pe-
riod immediately before the destruction of
the temple in 70 c.e. At that time, as men-
tioned above, there were rumors that Nero
was about to return and this may have cat-
alyzed the Christian formulation of the fig-
ure of the Antichrist.

The only New Testament writer to em-
ploy the actual word antichristos is the au-
thor of the first and second letters of John,
which were probably written some thirty
years after the destruction of the Temple:

Children it is the last hour. You heard that
the Antichrist is to come. Well now many
Antichrists have come.... (1 John 2:18)

Who then is the liar? None other than the
person who denies that Jesus is the Christ.
Such is the Antichrist.... (1 Jokn 2:22).

Every spirit which does not profess Jesus
is not from God. It is rather of the Anti-
christ (1 Join 4:3).

For many deceivers have gone out into
the world, those who do not confess that
Christ has come in the flesh. This is the
Deceiver and the Antichrist. (2 Jo/n 7).

These passages are striking in the extent to
which they demythologize the notion of
the Antichrist. The recipients of the letters
had been led to await his coming as that of
a distinct eschatological figure, but the au-
thor urges them instead to recognize him
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in the false teachers who have broken with
the community and who fail to acknowl-
edge the full humanity of Jesus.

With some justification, the Fathers of
the Church assumed that the Markan
“abomination of desolation” and the Pau-
line “man of lawlessness” were alternative
names for the Antichrist. Hence, they in-
ferred that the Antichrist would come to
the temple; that he would rule for three
and a half years (Irenaeus, Against the here-
stes, 5:1-3; Cf. Dan 7:25); and that Jesus,
upon his own return, would dispatch him
(e.q. Cyril of Jerusalem, Catechetical lectures,
15:12). Ephraem Syrus (ca. 306-373 c..)
added the interesting detail that the Anti-
christ will come from Khurasan (Sermo II de
fine extremo). Some of these features recur in
the Islamic tradition. Moreover, in the
Peshitta — the standard Syriac translation
of the New Testament — the Greek words
for “the liar” and “the Antichrist” (in
1 jn 2:22) are rendered as daggala and
mashiha daggala respectively, furnishing a
precedent for the two ways of rendering
“the Antichrist” in Arabic.

The Antichrist in Islamic tradition and qur'anic

exegests
The Sunnit collections of hadith contain
numerous traditions about the Antichrist.
When these are pieced together, the follow-
ing picture is obtained. He was born to
parents who waited thirty years to have a
son. He is a thick-set man with a ruddy
face and a mass of very curly hair. He is
blind in his right eye, which swims in its or-
bit like a swollen grape. He also has the
word “unbeliever” (kafir) written on his
forehead. He is currently chained up on an
island in the East, where a Companion of
the Prophet (Ssee coMPANIONS OF THE
prOPHET) Called “Tamim al-Dart” claimed
to have seen him. The Prophet himself
dreamed that he saw him circling the
Ka‘ha (g.v.) and he was shown him again

110

on the night of his ascension (g.v.). The
Antichrist will be released after a six- or
seven-year war between the Arabs and the
Byzantines (g.v.) which will culminate in
the capture of Constantinople. His coming
will be one of the ten signs (g.v.) which will
precede the last hour. The signs usually
listed are smoke; the Antichrist; the beast;
the rising of the sun from the West; the de-
scent of Jesus; Gog and Magog (q.v.); a
landslide in the East; a landslide in the
West; a landslide in Arabia; and fire burn-
ing forth from the Yemen. However, some
reports substitute a violent gale for the de-
scent of Jesus and others make his descent
the tenth and final sign. The Antichrist will
come from the East via Khurasan. He will
ride a white donkey and will be followed by
seventy thousand hooded Jews from Is-
fahan. He will not be able to enter Mecca
or Medina. He will set out to attack the lat-
ter but, when he reaches the mountain of
Uhud (g.v.) outside of Medina, the angels
will turn his face towards Syria. He will
have two canals with him, one flowing with
water and the other with fire. The people
will believe in him because he will work
miracles and will bring an abundant supply
of water, bread and mutton. He will be at
large for forty days or forty years. Jesus will
descend in Damascus and will catch up
with him at the port of Lydda in Palestine,
where he will kill him with a lance. In addi-
tion, there are hadith that the Prophet said
that the person who most resembled the
Antichrist was a pagan Arab called ‘Abd
al-‘Uzza b. Qatan. It is also reported that
he suspected a Medinese Jew named Ibn
Sayyad (or Ibn Sa‘id) of being the Anti-
christ. Muhammad is said to have loved
the tribe of Bana Tamim because they
would put up the staunchest resistance to
the Antichrist. He also prayed for refuge
from the trial of the Antichrist and urged
his Companions to do the same; and he
promised that reciting the first (or last) ten
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verses of sara 18 would offer protection
against the Antichrist. Many of these de-
tails are also reported in ShiT hadith but
the ShiT belief is that the Antichrist will be
dispatched by the Mahdt and not by Jesus
(see sHI‘ISM AND THE QUR’AN).

The folkloric character of much of this
material suggests that it may have origin-
ated with Muslim story-tellers long after
the rise of Islam. However, there is little
doubt that the Prophet and his Compan-
ions were concerned about the Antichrist.
Proof that this must have been an interest
of theirs may be gleaned particularly from
the authentic ring of the extensive tradi-
tions about Ibn Sayyad, a Jew who ap-
parently indulged in merkavah mysticism.
Moreover, the difficulty of reconciling
these traditions with some of the other
reports tells against their having been
invented.

The classical commentators make refer-
ence to the Antichrist principally in the fol-
lowing contexts: 1) Traditional accounts of
the Prophet’s description of the Antichrist
are mentioned in their commentaries on
the allusion to Muhammad’s night journey
in g 17:1. 2) Traditions that indicate that Je-
sus is alive and will return to kill the Anti-
christ are cited as evidence that the phrase
“before his death” in ¢ 4:159 means before
Jesus’ death. g) They use the same tradi-
tions in connection with ¢ 3:55 as evidence
that this verse refers to Jesus’ rapture ra-
ther than his death. 4) Traditions which list
all the signs that will precede the final hour
are contained in their comments on the
references to Gog and Magog in ¢ 18:94
and g 21:96, to the beast in ¢ 27:82, and to
smoke in g 44:10. 5) They cite the same tra-
ditions in connection with the references to
the hour in ¢ 7:187 and @ 79:42. 6) They
cite these same traditions of the signs pre-
ceding the final hour together with those
which relate that Jesus will kill the Anti-
christ as evidence that ¢ 43:61 alludes to Je-
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sus’ final descent. %) In their introduction
to sara 18, they cite traditions, as men-

tioned above, about the merits of reciting
its first (or last) ten verses. See also aroc-

ALYPSE]; RESURRECTION.
Neal Robinson

Bibliography
Primary: R.H. Charles, The apocrypha and
pseudepigrapha of the Old Testament in English,
2 vols., Oxford 1913; S. Cyril, Archbishop of
Jerusalem, The catechetical lectures, OXford 1839;
Irenaeus, Against the heresies, ed. D.J. Unger, New
York 1992; A. Roberts and J. Donaldson (eds.),
The ante-Nicene Christian library, vol. ix (Irenaeus,
ii, etc.) Edinburgh 1868; J. Robson, Mishkat al-
masabih. English translation with explanatory notes,
repr. Lahore 1ggo (most of the relevant hadith
are in iii.xvi.1, viii.i, x.vii.1, and xxvi.iii-vii);
G. Vermes, The Dead Sea scrolls in English,
Harmondsworth 1975.
Secondary: W. Bousset, The Antichrist legend,
London 1896; R. Brown, The epistles of John,
London 1983; D.J. Halperin, The Ibn Sayyad
traditions and the legend of al-Dajjal, in jaos 16
(1976), 213-25; N. Robinson, Christ in Islam and
Christianity. The representation of Fesus in the Quran
and the classical Muslim commentaries, London 1ggr.

Apocalypse

Revelation of things to come, especially at
the end of times, and a religiously-motiv-
ated form of eschatology (g.v.) with an em-
phasis upon the cosmic events which will
occur at the end of the world. Since most
of the apocalyptic events mentioned in the
Qur’an are connected with the resurrec-
tion (g.v.) of the dead, they are called by
Fakhr al-Din al-Razi (d. 606/1210) “the
portents of the day of resurrection”
(mugaddimat yawm al-qivama, Tafsir, ad
239:68).

In the Quran
As a prophetic, revealed message, the
Qur’an is to a large extent apocalyptic yet
there are parts of it that carry this theme
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in a more intense manner. For example,
081 The Overthrowing (Surat al-Takwar),
082 The Cleaving (Sarat al-Infitar) and
099 The Earthquake (Sarat al-Zilzal) are
accurately termed *“apocalyptic saras,” in-
asmuch as they are entirely devoted to the
portrayal of the upset in the natural order
of things that will occur at the end of
times. A good example of this is ¢ 81:1-14,
which is considered one of the earliest pas-
sages with an apocalyptic theme to have
been revealed: “When the sun will be dark-
ened, when the stars will be thrown down,
when the mountains will be set moving,
when the ten-month pregnant camels will
be neglected... then will a soul know what
it has produced.” Nevertheless, other parts
of the Qur’an are not necessarily less apoc-
alyptic. In the earlier saras in particular,
the theme of the end of the world and its
accompanying terrifying phenomena is of-
ten repeated. Although Muslim and non-
Muslim gur’anic scholarship — notwith-
standing their interdependency — do not
always agree on the order of the revelation
of these segments of the qur’anic text,
there is a general consensus that the follow-
ing apocalyptic passages: @ 56:1-56; 75:7-15;
80:33-42; 81.1-14,; 82; 83; 84, 89:21-30; 99,
1o1 are to be dated to the earlier period

of revelation (see CHRONOLOGY AND THE
QUR’AN). Western scholarship, when using
the classification of T. Noldeke and R.
Blachere, considers the most picturesque
apocalyptic parts to be from the latter

part of the first Meccan period and from
the second Meccan period. In R. Bell’s
schema, they are attributed to the “early
Qur’an period.”

Images of the end of the world in these
early saras are often quite vivid and con-
tain colorful descriptions of cosmic events.
However, given the variety of images de-
picted in the various saras, one cannot
form an exact picture of the events which
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will occur at the end of times. As R. Paret
states, on the last day “the earth begins to
move violently. It staggers, quakes and is
crushed and flattened. It brings forth what
is inside of it and empties itself. Like a mi-
rage the mountains assume variable forms.
They collapse, are like teased wool and dis-
integrate into sand and dust. Heaven will
be like molten metal and be rent asunder,
split open and full of gaping holes. The
sun will be coiled up. The moon will
darken. The sun and moon will be brought
together. The stars will go out and tumble
down (or become dull), etc. It would be
pointless to try to patch together a coher-
ent and comprehensive account of the
events on the last day from the different
statements. The individual saras must be
taken separately, just as they originally
were recited. Indeed, the images of the
events on the last day are not intended to,
as it were, depict objective reality or to
foretell the future exactly in all its details.
They have been designed and formulated
with the intention to shock the audience, to
foreshadow the terror that, at some time in
the future, on the last day, will seize all of
creation” (Mohammed, 64-5). In addition to
these cosmic events, there are other signs
which will signal the end, e.g. the breaking
loose of Gog and Magog (q.v;; @ 18:94,
21:96). God will bring forth from the earth
a beast that will speak (¢ 27:82) and the
trumpet or horn (sar, €.g. 0 27:87; 36:51;
39:68; 69:13; 78:18; nagir, Q74:8) will be
blown to summon every creature.
Interestingly, the early apocalyptic pas-
sages do not explicitly mention the end of
the world, refer directly to the resurrection
of the dead or give much detail about the
day of judgment (see LAST JUDGMENT).
Much is implicit, although the final result
is clear: the unbelievers (or ungrateful,
kuffar) and the evildoers (alladhina ajrami)
will receive their punishment in hell (al-
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Jjakim O al-jahannam) and the reward of the

believers (alladhina amanii) who do right-
eous deeds (‘amili al-salihat) will be para-
dise (al-janna, Se€ HELL; PARADISE;
GARDEN; BELIEF AND UNBELIEF; REWARD
AND pUNISHMENT). The fact that much is
implicit in these early apocalyptic passages
suggests that in the Mecca of the early
qur’anic revelations at least part of Mu-
hammad’s audience must have been famil-
iar with some of this apocalyptic imagery.
Scholars have noted that it calls to mind
many parallels with Jewish and Christian,
canonical and apocryphal apocalyptic lit-
erature, although Arabian features, such as
the neglect of ten-month pregnant camels
(o 81:4) are unique to the Qur’an.

Some of the expressions used to indicate
apocalyptic phenomena occur only once in
the Qur’an, e.g. “when the earth shall be
rocked and the mountains crumbled” (idha
rujjaty I-ardu ragjan wa-bussati l-jibalu bassan,

0 56:4-5). One conspicuous characteristic
of the descriptions of the apocalyptic
events is that there is no mention of who
or what brings them about (‘A. ‘Abd al-
Rahman, Tafsir, i, 80). Often the meaning
of the apocalyptic terms is not straightfor-
ward, as in the case of “the great catastro-
phe” (al-tamma al-kubra, 0 79:34) and “the
blast” (al-sakhkha,  80:33) and traditional
exegesis does not offer much more than to
say that they are names for the day of res-
urrection (e.g. Tabari, 7afsir). The same
is said about “the calamity” (al-qari‘a,

Q 101:1-3) but this term is also used to
denote the catastrophe that overtakes un-
believing communities in the punishment
stories (g.v.; @ 13:31; 69:4). Likewise, the
root r-j-f— basically “to tremble” — is
used both in apocalyptic passages and in
punishment stories (q.v.; @ 7:78, 91, 155;
29:37; 7314, 79:6). The apocalyptic pas-
sages in combination with the announce-
ment of the final jJudgment belong to the
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earliest themes of the quranic message. As
in Christianity and Judaism, the theme of
punishment has raised the question of
compatibility with the idea of a good cre-
ator God (see Watt-Bell, Introduction,
158-62; R. Paret, Mohammed und der Koran,
62-71).

Just as the identity of the author and the
precise nature of the events of the last day
are ambiguous, so too is the time when it
will occur. Not even the Prophet himself
was able to tell when the apocalyptic end
of the world and the subsequent resurrec-
tion and judgment will come (¢ 79:43), but
that they are sure to happen and nearly
at hand is stated more than once (e.g.
Q51:5-6; 5217; 53:57; 78:40). According to
0 47:18, its tokens or portents (ashrat) have
already come, but the hour itself will arrive
suddenly.

In exegesis and hadith
The fact that the Qur’an mentions that
even the Prophet cannot foretell the com-
ing of the hour is probably one of the rea-
sons why the exegetical works generally do
not elaborate on the apocalyptic phenom-
ena or try to determine when the end of
the world will come. Referring to ¢ 3:7 and
07:187, al-Tabart (d. 310/923), for in-
stance, mentions in his introduction that
God has reserved the knowledge and the
interpretation of the future apocalyptic
events for himself (Zafsw, i, 74).
Nevertheless, one can find some addi-
tional and traditionally accepted details in
the exegetical works. For instance, it is
commonly stated that an angel (g.v.),
Israfel (Israfil) or Gabriel (Jibril; see
casrieL), will blow the trumpet and that
he is also the “caller” (al-munad) of ¢ 50:41.
The commentaries elaborate upon the two
blasts of the trumpet of ¢ 39:68. At the
first blast everybody will die except for a
few chosen by God (the archangels and /or
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the martyrs, cf. ¢ 3:169) and the resurrec-
tion of the dead will occur forty years later
at the second blast (Muqatil, Zafsir; Tabart,
Tafsir; Qurtubi, 7ami; Baydawi, Anwar ad
loc.). In an apparent attempt to harmonize
039:68 and q 27:87 (cf. Razi, Tafsir, ad
039:68), Abt I-Layth al-Samarqand (d.
ca. 375/985), in his commentary mentions
a variant given on the authority of the
Prophet: The first blast of the trumpet or
horn — which has a circumference as
great as the distance between heaven and
earth — frightens all of creation. At the
second blast, the inhabitants of heaven and
earth die. At the time of the third blast, all
the souls or spirits (arwaf) are gathered in
the horn and then blown into their respec-
tive bodies for the resurrection (7afsir, ad
039:68). The famous commentator al-
Tabart (d. 310/923) mentions the tradition
of the Companion Abu Hurayra about the
three blasts (7afsir, ad @ 27:87 and 39:68),
without any further comments and al-
Qurtubr (d. 671/1272), after having men-
tioned the three, explicitly states that there
will only be two blasts ( 7ami‘ ad @ 27:87).
Ibn Kathir (d. 774,/1373) in his commentary
on ¢ 27:87 and 39:68 also mentions three
blasts (7afsw, ad loc.). Another accepted de-
tail of the end of times is that Jesus (g.v.)
will defeat the Antichrist (a/-dajjal, see
anticarisT). Ibn Kathir, in keeping with
his penchant for providing very detailed in-
formation on the events at the end of
times, says (quoting, among other sources,
the hadith contained in the Sahih [Fitan,
117] of Muslim, d. 261/875) that the period
of peace after this defeat will extend seven
years. Usually in connection with the “near
place” (makan qarib) of @ 50:41, “the rock of
Jerusalem” (sakhr bayt al-maqdis) is identified
as the place where the trumpet shall sound.
Often this is rationalized on the grounds
that it is the place on earth nearest to
heaven (e.g. Muqatil, Tafsir; Tabart, Tafsi;
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Abu |-Layth al-Samargandi, Zafsir; Ma-
wardi, Nukat; Zamakhshari, Kashshaf; Qur-
tubt, Jam:i; 1bn Kathir, 7afsi; al-Mahallt
and al-Suyati, Falalayn ad loc.). Mugatil
(d. 150/767) suggests that the end of times
will not witness the end of the earth, but
rather the world “will become empty with
nothing in it. It will be laid out new and
white, as if it were silver or as if it were un-
wrought. It will have rays like the rays of
the sun. There will be no sin committed on
it and no blood shed” (7afsir, ad @ 99:2).
The hadith literature — such as the
chapter of Muslim’s Sakif entitled Kitab
al-Fitan wa-ashrat al-sa‘a, which contains 143
hadith on the subject — gives much more
detailed and precise accounts of the apoca-
lyptic events than is found in the Qur’an
and the commentaries (See HADTTH AND
THE QUR’AN). In Western qur’anic scholar-
ship the study of the apocalypse in the
Qur’an and its commentaries is somewhat
underdeveloped, especially when com-
pared with the recent upsurge of attention
given to Jewish and Christian apocalyptic
literature.

Frederik Leemhuis
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Apocalyptic Saras see sora

Apologetics

A systematic argumentative discourse in
defense of a religion or doctrine. In the
history of encounters between Muslims of
differing opinions and between Muslims
and members of other faiths, the Qur’an
has usually been central as a guide and
source in debates and has often been a sig-
nificant topic in these discussions.

Within the Qur’an itself there are argu-
ments defending both its proclamations
and its own status. Its fundamental empha-
sis that God is one and distinct from all
other beings is most emphatically asserted
in @ 112, which is generally thought to have
been delivered in the context of debates
with polytheists, Jews or Christians (e.g.
Razi, Tafswr, ad loc.). The Quran argues
generally against anyone who thinks of
God as a creature (g 2:255; 43:81, €tc.);
against those, including the Jews and
Christians, who implicate him in human-
like relationships (o 5:116; 6:100-1; 9:30; See
ANTHROPOMORPHISM) OF suggest he is Trin-
itarian (see TrintTy; Cf. Q 4:171; 5:73); and
against the notion that anyone else is capa-
ble of creating anything without his aid
(@ 6:1). Likewise, Muhammad’s activity as
God’s messenger is distinguished from the
actions of soothsayers and people pos-
sessed by the jinn (g.v.; @ 52:29-31; 68:2),
authenticated (o 53:10-1) and supported by
God against opponents (o 108:3; see opro-
sITION To MUunAMMAD) and defined as a
continuation of the work of previous
messengers (Q 4:163; 33:40; 37:37; 61:6; see
MESSENGER; PROPHETS AND PROPHETHOOD).
With equal emphasis, the divine origin of
the Qur’an is defended against its detrac-
tors (@ 46:7-8) by reference to its inimitabil-
ity (9.V.; Q 2:23-4; 10:38; 11:13-4; 17:88).
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On the whole, the Qur’an counsels
against involvement in pointless disputes
about matters of faith (g 4:140; 6:68-70).
The appropriate course of action is to
point out true belief politely and tactfully
(0 16:125; 29:46). It does, however, expli-
citly sanction confronting those who deny
the plainly revealed truth, as is indicated
by the injunction given in g 3:61 that the
opposing parties should meet and ritually
invoke a curse (g.v.) on the liars among
them. This verse is connected with the mu-
tual cursing (mubahala) that was arranged
to decide the outcome of the meeting be-
tween Muhammad and the Christians,
who are said to have come from Najran
(q.v.) in 10/631 to put questions to him (l1bn
Ishag-Guillaume, 277). It is the first intima-
tion of the long history of debate between
Muslims and Christians in which the
Qur’an was nearly always crucial.

Among some Muslims the status of the
Qur’an was a matter of dispute from an
early date. In the second/eighth century,
Mu‘tazili (see mu‘raziLis) theologians
(mutakallimin, Sing. mutakallim) rejected the
Quran’s uncreatedness as part of their
perception of the strict unity and unique-
ness of God (See CREATEDNESS OF THE
QUR’AN). At the same time scholars of a
more independent frame of mind have
openly rejected the notion that its miracu-
lous nature could be readily proven (al-
Qadrt ‘Abd al-Jabbar, Zathbit, 412-3). The
fragmentary form in which their views
have come down to us makes it difficult to
appreciate the real intention behind them,
but if the early third /ninth-century Mus-
lim Abt Tsa I-Warraq, who will be dis-
cussed further below, is in any way typical
of them, it appears that they were rebutting
apologetic arguments based upon the Qur-
‘an’s literary qualities. Remarkably, he de-
nigrates the notion that the Qur’an repre-
sents an inimitable literary achievement.
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Among the points he makes is that the
Qur’an stands out only because literary
ability was lacking at the time it appeared,
that Muhammad’s opponents were too oc-
cupied with resisting him to meet the chal-
lenge to produce passages comparable to
the Qur’an and, maybe most telling, that
literary abilities can be acquired naturally
and are not necessarily indications of di-
vine endowments (al-Maturidt, Tawhid,
191; see also D. Thomas, Anti-Christian po-
lemic, 28). These particularly provocative
criticisms presuppose a lively and devel-
oped debate about the claims made within
the Qur’an itself for its distinctiveness and
suggest that the opposition to which the
text itself attests was by no means silenced
in every quarter by the defensive responses
it contains.

If such radical criticisms were relatively
rare among Muslims themselves and lev-
eled by marginal figures, they persisted
among Christians who expressed views
about the Qur’an throughout much of the
shared history of the two faiths. The first
major figure whose opinions are clearly
known is John of Damascus (d. ca. 132/
750) Who accuses Muhammad of writing a
work on his own on the basis of what an
Arian monk had told him about the Bible
(9.v.; J.-P. Migne, Pairologia graeca, XCiv, col.
765; see INFORMANTS). Here there is a clear
allusion to the story of the monk who rec-
ognized Muhammad as a prophet, which
the classical biographies of Muhammad
(see sTra aAND THE QUR’AN) relate (e.g. Ibn
Ishag-Guillaume, 79-81). However, the
Christian apologists identify him as a here-
tic who was consciously exploited by Mu-
hammad. The accusation that the Qur’an
springs from Muhammad’s own authorship
became commonplace in the Christian
anti-Muslim polemic in the Middle Ages,
when it was generally accepted unques-
tioningly that he was driven by selfish am-
bition in composing it (N. Daniel, Zslam and
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the West, 47-99). Some modern scholars
have substantially reversed this received
verdict. Their views concerning the sincer-
ity of Muhammad’s sense of vocation may
suggest that Muslims and Christians can
move closer together with regard to their
view of the status of the Qur’an in the
light of present-day understandings about
the incidence of inspiration (see REVELA-
TION AND INSPIRATION).

Undoubtedly, the Qur’an has been the
most important single influence upon Mus-
lim thinking about other faiths. This is at-
tributable to the explicit teachings it con-
tains concerning the leading figures and
beliefs of Judaism and Christianity, and
even more importantly to the relationship
it asserts both between itself and previous
revelations and between the faith it pro-
claims and earlier beliefs. Among the most
detailed, though nevertheless incomplete,
teachings in the Qur’an are the explana-
tions about the person of Jesus (q.v.), the
Messiah, and the community who claimed
to follow him. Muslims who were involved
in encounters with Christians in the early
centuries of Islam often made these teach-
ings the basis of arguments with which
they attempted to show that Jesus was only
human, that God was one and not triune,
and that Christians had been misled in a
number of their beliefs. One of the earliest
surviving, though incomplete, examples of
this demonstrative literature, perhaps dat-
ing from as early as 210/825, is the now in-
complete Response to the Christians (al-Radd
ala [-nasara) of the Zaydi imam al-Qasim
b. Ibrahtm (d. 246,/860). This relatively
short tract contains full and accurate infor-
mation about Christian doctrines and be-
liefs. Nevertheless, its author remains loyal
to what he understands to be the qur’anic
view of Christianity. Thus his main argu-
ment that Christianity is wrong about the
divinity of Christ, which he adduces Gos-
pel texts to support, is essentially a vindica-
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tion of the teaching on this point given in

the Qur’an (See JEWS AND JUDAISM; CHRIS-
TIANS AND CHRISTIANITY; SCRIPTURE AND
THE QUR’AN).

It might be assumed that polemical litera-
ture of this type runs the risk of failing to
carry its arguments home to Christians for
the reason that it was not addressing their
understanding of the doctrines but rather
the quranic interpretation of them. Never-
theless, in numerous later instances it is still
evident that Muslim authors were guided
primarily by the teachings of the Qur’an.
Even when they took Christian doctrinal
explanations into account, they still gener-
ally conformed to the tendency to follow
the Qur’an’s guidelines in their approach.
The most striking exception to this general
trend appears to be the independent
thinker Abt Tsa al-Warraq, from the early
third /ninth century, one of the most in-
tense periods of intellectual encounter be-
tween Muslims and Christians. His long
and concentrated refutation of the doc-
trines of the Trinity and Christ’s divine
and human nature is based upon exhaus-
tive research into the teachings of the ma-
jor Christian denominations. It relies for its
effect entirely upon stringent logical rea-
soning, which reveals the inconsistencies
and contradictions in the doctrines he ex-
amines. Thus, his arguments stem from the
structure of Christian thought itself. It is
little wonder that within a few decades
Christians recognized the cogency of his
attack and saw the need to marshal re-
sponses. Nonetheless, the work tacitly ac-
knowledges the pervasive influence of the
Qur’an, since its twin attacks are effectively
amplifications of the qur’anic denial of the
Christian assertion of the Trinity (tathlith,
cf. @ 4:171; 5173) and the divine sonship of
Jesus (0 9:30; 19:34-5). Therefore, despite its
stance of rational impartiality, the attack is
as much a defense of absolute unity (Zaw-
hid) as a refutation of Christian doctrines.
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In this respect it conforms to the typical
model of Muslim anti-Christian polemic.
The general stance of Muslim polemicists
may be linked to the attitude expressed in
the Qur’an itself that it was revealed to
confirm the earlier revelations (o 3:3-4;
5:48; 6:92; 10:37; 46:12) and that it should
be taken as the complete guide to the truth
(29:33; 25:1). Believing that the Qur’an was
the source of the truth and that Islam was
the authentic expression of this truth, po-
lemicists viewed other religions as either
incomplete or incorrect forms of Islam
(9.v.; see also BELIEF AND UNBELIEF). It fol-
lowed that one main purpose of their argu-
ments was to show where the inadequacies
of the other faiths were to be found. An-
other was to establish the truth of Islam
by demonstrating that other attempted
versions of the truth did not have the in-
ner consistency or comprehensiveness of
their own. Some of the fullest examples of
this approach are to be found in the theo-
logical compendiums of the two leading
fourth /tenth century theologians, the Book
of preparation (Kitab al-Tamhid) of the
Ash‘art theologian al-Bagqillant (d. 403/
1013) and the Only work necessary on the vari-
ous aspects of [dwine] unity and justice (al-
Mughni fi abwab al-tawhid wa-1-‘adl) of the
Mu'tazilt al-Qadi ‘Abd al-Jabbar al-
Hamadhani (d. 415/1025). In both of these
works a refutation of the main doctrines of
other religions as understood by Islam fol-
lows the exposition of the corresponding
Islamic doctrine. A refutation of the Chris-
tian doctrines of the Trinity and Incarna-
tion follows the exposition of the Muslim
doctrine of God’s unity. In the same way,
Jews are criticized for their rejection of
prophets who succeeded Moses and this is
combined with an exposition of Muham-
mad’s authenticity as a prophet. In such
cases the refutations of the rival doctrines
serve to adumbrate the soundness of the
Islamic formulation. This is a large-scale
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expression of the way in which qur-
“anically-inspired religious thinking in
Islam gives arguments against the validity
of other religions a character which is both
instructive and apologetic. Again, this ap-
proach accords with the qur’anic injunc-
tion to desist from unedifying discussions
about matters of faith (o 4:140; 6:68-9) and
to use the best means when arguing with
the other so-called “People of the Book”
(0.V;; 29:46).

A last feature of Muslim apologetics
worth noting is the manner in which the
scattered remarks given in the Qur’an re-
garding the concealment and corruption of
earlier revelations (g 2:75, 140; 3:78; 4:46;
515, 41) are systematized into the general
principle that the Torah (g.v.) and Gospels
(g.v.) are unreliable. Some authors pro-
ceeded on the assumption that, while the
actual text of the biblical books was more
or less sound, the Jewish and Christian in-
terpretations of them were confused.
Among these were the aforementioned al-
Qasim b. Ibrahim, who adduces long quo-
tations from the Gospels to support his
argument that Jesus was only human. An-
other was the Christian convert to Islam
‘Al b. Rabban al-Tabari (d. ca. 250,/864),
whose Book of religion and empire (Kitab al-Din
wa-l-dawla) contains about 150 verses trans-
lated from throughout the Bible together
with ingenious and sometimes tortuous in-
terpretations to show the ways in which
they foretell the coming of Muhammad
and Islam. The author of The beautiful re-
sponse (al-Radd al-jamil), which has often
been attributed to al-Ghazali (d. 505/1111),
also followed this course. Other scholars
adopted the position that the texts them-
selves had been corrupted. They postu-
lated that this came about when the early
Christians attempted to reconstruct the
original Gospels, which they had lost, or
when the apostle Paul introduced extrane-
ous material into the sacred text. The anti-
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Christian polemic of the famous littérateur
al-Jahiz (d. 255/869) implies that the evan-
gelists have lied (al-Radd ‘ala l-nasara, 24).
Al-Qadi ‘Abd al-Jabbar argued at length
that Paul corrupted the original purity of
Jesus’ message (7athbit dala’il al-nubuwwa).
The Andalusian theologian and littérateur
Ibn Hazm (d. 458/1065) composed one of
the most searching critiques of the biblical
texts (Milal). Al-Juwayni (d. 478/1085) at-
tempted to show that textual corruption
had taken place (Shifa’ al-ghalil). Whether
exposing misinterpretations or misrepre-
sentations of the original texts, Muslim au-
thors produced their arguments in confor-
mity with the belief that the Qur’an itself
provided unimpeachable guidance.

A small but instructive indication of the
trust placed in sacred text by Muslim po-
lemicists is that for many of them a proof
verse against the divinity of Jesus was Jo/n
20:17, where Jesus says to Mary Magda-
lene, “Do not touch me, for | have not yet
ascended to my father, but go to my breth-
ren and say to them, ‘I ascend to my father
and your father, to my God and your
God.”” They could presumably feel confi-
dent in citing this because it was close
enough to Jesus’ words to the people of Is-
rael in the Qur’an, “Itis God who is my
lord and your lord. So worship him”

(0 3:51), for them to consider it authentic.
See DEBATE AND DISPUTATION.

David Thomas
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Apostasy

Turning away from or rejecting one’s reli-
gion. The qur’anic notion of apostasy is
functionally represented by two main con-
cepts, kufr and irtidad, the latter bearing
more directly than the former upon no-
tions of apostasy. Beginning sometime dur-
ing the second/eighth century, irtidad came
to be used in legal and other discourses
to speak exclusively of apostasy. In the
Qur’an, however, the semantic and con-
ceptual connection between the terms uri-
dad and kufr seems to have already been
made, albeit tenuously, before the emigra-
tion to Medina, as evidenced in the verse:
“Those who come to disbelieve (kafara) af-
ter believing” (g 16:106). In the Medinan
period of the Qur’an, the connection be-
came more pronounced and in some in-
stances the terms were used synonymously.
The meaning embedded in the quranic
concept of disbelief (kufr) assumes God to
be infinitely merciful, generous, compas-
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sionate, and beneficent. Being directed to-
wards human beings, these qualities dictate
that humans, in turn, should be grateful to
God for his goodness. Disbelief, then, is
the act of failing to acknowledge, even of
rejecting, God’s benevolence, and together
with this ingratitude and rejection comes,
in a more developed sense of the term, the
renunciation of God himself (see BELIEF
AND UNBELIEF). In this respect, the Qur’an
distinguishes between two types of disbe-
lief: that of the person who could never see
God’s goodness and thus remains in his
original state of disbelief and that of
someone who did acknowledge God, but
subsequently turned his back upon his be-
nevolence and finally upon God himself.
This latter type becomes the exact equiva-
lent of the apostate (murtadd), one who
commits apostasy (irtidad). Derivatives of
the root -/~ occur some 482 times in the
Qur’an. When verbal variations of kafara
are used, it is not always clear which of the
two types is meant. In at least nineteen
verses, kufr is unmistakably used in the
sense of apostasy. A small number of other
verses may arguably be interpreted as car-
rying this sense, but such interpretations
remain shrouded in uncertainty.

Yet another central quranic term con-
ceptually associated with apostasy is fisg, a
stage beyond that of £uf; when the person
stubbornly persists not only in turning
away from God but also in deliberately dis-
obeying his commands. ¢ 24:55 reads:
“God has promised to appoint those of
you who believe and perform honorable
deeds as [his] representatives on earth, just
as he made those before them into such
overlords, and to establish their religion for
them which he has approved for them, and
to change their fear into confidence. They
serve me [alone] and do not associate any-
thing else with me. Those who disbelieve
(kafara) henceforth are the miscreants ( fas:-
qan).” Abandoning the religion of Islam is
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therefore not only #ridad but also kufr and
fisq. Itis through the juxtaposition of this
terminological triad that the Qur’an artic-
ulates the idea of apostasy.

The characterization and fate of those
who commit apostasy vary in the Qur’an.
What is striking, especially in light of later
juristic developments, is that although
apostates are usually assigned a place in
hell, there is no mention of any specific
corporeal punishment to which they are to
be subjected in this world. In certain chap-
ters of the Qurian, the apostates are de-
scribed merely as “having strayed from the
right path” (g 2:108; also 4:167), while in
others they are threatened with a severe yet
unspecified punishment in this world and
in the hereafter (¢ 9:74). They are ignorant
and “their punishment is that upon them is
heaped the curse of God, of angels and of
people in their entirety” (0 3:87). In fact, in
0 2:109, the believers are even asked to for-
give them: “Many People of the Book (g.v.)
would like to turn you back (yaruddinakum)
into unbelievers (kuffar, sing. kafir) after you
have professed the faith, out of envy of
their own, even though the truth has been
manifested unto them. Pardon and forgive
them till God brings his commands.” The
relatively lenient position of the Qur’an to-
ward apostates is also betrayed by the self-
reassurance expressed in such verses as
Q3:176-7: “Let not their conduct grieve
you, who rush into disbelief, for lo! they in-
jure God not at all. It is God’s will to assign
them no portion in the hereafter, and theirs
will be an awful doom. Those who pur-
chase disbelief at the price of faith harm
God not at all, but theirs will be a painful
torment.” It is quite plausible that the vari-
ous types of reaction to apostasy, from the
near oblivion to the angry chastisement
(S€8 CHASTISEMENT AND PUNISHMENT),
may be a reflection of the changing cir-
cumstances with which the Qur’an had to
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deal as its mission evolved. At the early
stages, the Prophet did not have the effec-
tive power to deal with the apostates and
thus the Qur’an adopted a considerably
more lenient attitude. With the growing
strength of the new religion that attitude
changed into a confident and less compro-
mising one.

Despite the apostates’ fate (q.v.) in the
hereafter and their awful doom, they can
always return to Islam, for God is “forgiv-
ing and merciful.” This is especially true in
the case of those who were coerced to
apostatize (g 16:106). But the repentance of
those who persisted in and cherished apos-
tasy and heresy (g.v.), and who remained
for long obdurate in their antagonism to-
ward Islam, shall never be accepted
(23:90). The Qur’an frequently reminds
the apostate who is not long persistent in
his heresy and disbelief to re-embrace the
faith soon while he still has the opportunity
to do so. For death can come stealthily and
seal the fate of the apostate into an eternal
and irreversible doom. g 47:34 is quite
clear and sums up the qur’anic position on
the matter: “Those who disbelieve (kafarii)
and turn from the way of God (see paTu
OR wAY [oF cop]) and then die unbeliev-
ers, God surely will not pardon them” (see
also g 2:161, 217; 3:91).

Upon the Prophet’s death and until the
early months of 13/634, Muslim armies
engaged in a number of battles that came
later to be known as the wars of apostasy
(huriib al-ridda). Except for Medina, Mecca
and the immediately surrounding regions,
nearly all the rest of Arabia rose up against
Muslim rule. Scholars disagree as to the
causes of resistance, some arguing that it
was provoked by a rejection of the taxes
the Prophet imposed on the Islamicized
tribes together with what that clearly im-
plied in terms of political domination.
Others have seen it as expressing a reli-
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gious revolt, challenging the religion of the
new state at Medina. A more convincing
view, however, is that each of the revolts
against the new order had its own causes.
Of the six major centers of uprising, four
had a religious color, each led by a so-
called prophet, prophetess or soothsayer:
al-Aswad al-‘Anst in Yemen, Musaylima
(9.v.) in Yamama, Tulayha b. Khuwaylid of
the tribes of Bana Asad and Bana Ghata-
fan and Sajah of the tribe of Tamim. The
resistance in the two other centers — east
and southeast of the Arabian peninsula —
seems to have been caused by a refusal to
submit to the political authority of Medina
including the payment of taxes imposed
upon them by the Prophet in 9/630.
Following classical Islamic sources, much
of modern scholarship tends to see all
these wars and battles that took place
within the boundaries of Arabia — before
the conquests in Syria and Hira began —
as falling into the category of the wars of
apostasy. In point of fact, of all the centers
of revolt only Najd qualifies, strictly speak-
ing, for classification as a center of apostate
rebellion. The Bana Hanifa, led by Musay-
lima in Yamama, had never been subject to
Medinan domination nor did they sign
any treaty either with Muhammad or with
his successor Aba Bakr (11/632-13/634). It
was only when the military commander
Khalid b. al-Walid (d. 21/642) defeated
them in 12/633 that they came, for the first
time, under Medinan domination. In
other words, they never converted to Islam
in the first place so that they cannot cor-
rectly be labeled as apostates. A similar
situation existed in ‘Uman, al-Bahrayn, al-
Yaman, and Hadramawt. There, Muham-
mad concluded treaties with military
leaders — some of whom were Persian
agents — who were quickly ousted by the
local tribes. Thus, the tribes’ resistance to
Medina did not presuppose a particular re-
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lationship in which they paid allegiance to
the Muslim state. Again, their uprising
does not constitute apostasy, properly
speaking. The tribes of Najd, on the other
hand, were their own masters and signed
treaties with Muhammad, the terms of
which required them to adopt Islam and to
pay homage as well as taxes to Medina.
Their revolt, thus, constituted a clear case
of apostasy. In the other cases it was not
exactly apostasy on the part of the tribes
which prompted the wars but rather the
Medinan religious, political and territorial
ambitions.

It is highly probable that the events mak-
ing up the so-called wars of apostasy, to-
gether with their fundamental impact upon
the collective Muslim psyche, generated a
new element in the attitude toward apos-
tasy. Being largely a reflection of the post-
Prophetic experience, hadith — the reports
that are believed to document the words
and deeds of the Prophet — stipulate, at
variance with the Qur’an, that the apostate
should be punished by death. To be sure,
this stipulation reflects a later reality and
does not stand in accord with the deeds of
the Prophet. In fact, if we go by what
seems to be reliable information about
Muhammad, the Qur’an emerges as a
more accurate representation of his atti-
tude toward apostasy. It is more likely that
Abu Bakr was the first to be involved in
putting to death a number of apostates, an
action which was in the course of time per-
ceived as the practice (sunna, g.v.) of the
Prophet. Later sources sanctioned this pen-
alty and made a point in mentioning that
the other Companions approved of Abu
Bakr’s action.

On the authority of the Companion Ibn
‘Abbas (d. 68/688), the Prophet is reported
to have said, “He who changes his religion,
kill him.” Another hadith from lbn ‘Abbas
and the Prophet’s wife ‘A’isha (see ‘A’1sHa
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BINT ABT BAKR) States that the Prophet al-
lowed the execution of anyone who aban-
doned Islam and dissented with the com-
munity. The Prophet is also reported to
have given Mu‘adh b. Jabal the following
order when he dispatched him to govern in
the Yemen: “Any man who turns away
from Islam, invite him [to return to it]; if
he does not return, cut off his neck.” The
second half of the hadith occurs also in a
virtually identical formulation, but applies
to women. A more categorical, yet value-
less, hadtth specifies that “He whose reli-
gion differs from that of Islam, behead
him.” The means of implementing capital
punishment so stated in hadith did vary.
One hadth, reported by ‘A’isha, specifies
that beheading, crucifixion or banishment
are acceptable, but burning at the stake is
not. Another hadith — used by Ibn
‘Abbas in criticism of the fourth caliph
‘Al1 (1. 35/ 656-40/661), who burned some
unbelievers or heretics (zanadiga, sing.
zindiq) — declares that: “He who aban-
dons his religion (variant: “turns back on
his own religion”) kill him, but do not pun-
ish anyone by means of God'’s punish-
ment,” i.e. fire.

Within Islamic law, apostasy is defined as
releasing oneself from Islam (gat‘ al-Islam)
by means of saying or doing something he-
retical, even in jest. Upholding a theologi-
cal doctrine which negates the existence of
God; rejecting the Prophets; mocking or
cursing God or the Prophet; kneeling down
in prayer to an idol, the moon or the sun
(see ipoLs AND 1MAGES); dumping a copy
of the Qur’an in a waste basket; declaring
legal what is otherwise strictly illegal, such
as adultery (see ADULTERY AND FORNI-
caTIoN), all constitute apostasy.

The apostate Who is compos mentis (mukal-
laf), is given a three-day grace period to re-
consider his decision. If he repents, there
are to be no legal consequences. If he does
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not, then he is by juristic consensus (jma‘)
to be executed by the sword. The female
apostate receives the same punishment ac-
cording to all the schools except the
Hanalfis and Twelver Shis ( Ja‘farts), who
waive this punishment and replace it by
imprisonment. If the apostate is killed
during the grace period, his Killer is not
prosecuted nor under the obligation to
pay blood money (diya, see BLooD
MONEY). Some of the civil consequences of
apostasy are that the property of the apos-
tate is appropriated by the state treasury
and all his transactions are considered null
and void. If the person repents, he is given
what is left of his property. This precept
was formulated in a context where apos-
tates had escaped to non-Muslim territory
and returned much later to repent and re-
claim their property. Legally speaking, mi-
nors, madmen and fully capacitated per-
sons coerced into apostasy are not
considered apostates. The foregoing dis-
cussion of the Qur’an makes it clear that
nothing in the law governing apostates
and apostasy derives from the letter of the
holy text. See also rarTH.

Wael Hallag
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Apostle

The disciples of Jesus (g.v.). The word for
the apostles, iawariyan (Sing. hawari), occurs
four times in the Qur’an (g g:52; 5111, 112;
61:14) and only in the plural. Most Muslim
commentators (cf. M. Ayoub, The Qur’an,
158-62) regard fawarz as a pure Arabic
word derived from the verb fara, meaning
“to return,” or from fawira, ““to be glisten-
ing white.” The first derivation yields the
meaning “disciples,” since a prophet zurns
to a disciple for help. This understanding
would also be compatible with another
tradition that the apostles are “helpers”
(ansar). This reflects Jesus’ question in the
Quran, “Who will be my helpers to God?”
(man ansariila llah, @ 3:52). Some reports in-
dicate that apostles are, in a general sense,
the “special companions of the prophets”
(khassat al-anbiya’ wa-safwatuhum), as in the
statement of Muhammad, “[The Com-
panion al-Zubayr b. al--Awwam]... is my
apostle from my community” (cf. M.
Ayoub, The Qur'an, 159; Ibn Kathir, 7afsi;
ii, 42-3). The most popular etymology de-
rives the meaning of fawari from fLawar,
meaning “intense whiteness.” Some report
that the apostles wore pure white gar-
ments. Others make them fullers (sing.
qassar). Still others hold that the name re-
fers to the purity of the apostles’ hearts.
Interpretations closer to the witness of
the Christian gospels frequently mention
that Jesus’ apostles, corresponding to the
twelve tribes of Israel, were twelve in num-
ber; they were fishermen and his first loyal
followers (khulasa’ or talamidh), even leaving
their families and homes to follow Jesus.
Others say hawariyin means “strivers” (sing.
myakid) because in g 61:14 believers are be-
ing asked to fight for Muhammad in a spir-
it of obedience like that of Jesus’ apostles.
The most difficult interpretation to justify
with reference to a specific Quranic pas-
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sage is that the apostles were “kings” (sing.
malik).

Most Western interpreters trace the ori-
gin of fawari to the Ethiopic word fawarya,
meaning “messenger.” In the Ethiopic
translation of the New Testament this
word is used for the twelve apostles of Jesus
(Se€ FOREIGN VOCABULARY).

The Quran mentions only two events in-
volving the apostles of Jesus. In ¢ 5:112 the
apostles ask Jesus to have God send down a
table of food to satisfy their hunger and
strengthen their faith. Jesus agrees to do so,
but warns them that, because they have
witnessed such a confirmation of faith,
God will tolerate no future deviation from
faith on their part. The second instance
takes place at the end of Jesus’ mission.
When he is under attack from unbelievers,
his apostles testify to the constancy of their
faith in him. Jesus asks, “Who will be my
helpers to God?” His apostles answer, “We
are God'’s helpers! We believe in God and
do you bear witness that we are Muslims.
Our lord! We believe in what you have re-
vealed and we follow the messenger. Then
write us down among those who bear wit-
ness (@ 3:52-3).” One final passage probably
refers to the apostles of Jesus and his other
followers: “We sent... Jesus the son of
Mary (g.v.), and bestowed on him the Gos-
pel (g.v.); and We ordained in the hearts of
those who followed him compassion and
mercy” (Q 57:27). See also CHRISTIANS AND

CHRISTIANITY.
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Apparition

The preternatural appearance of a specter
or vision. There is no specific quranic
term for apparition, and qur’anic words
which in some contexts may be taken to in-
dicate an apparition, such as burhan (proof)
and aya (sign), have different meanings in
other verses. For example, Joseph (g.v.)
“saw the proof of his Lord,” while being
seduced by his master’s wife. The quranic
verse reads “For she desired him and he
would have taken her but that he saw the
proof (burhan) of his Lord” (g 12:24).
“Proof” in this verse has been interpreted
in a variety of ways. Most commonly exe-
getes claim that Joseph saw a vision of his
father Jacob (g.v.), from which he came to
understand that he was acting improperly
(e.9. Mugqatil, Ashbah, ii, 329; Tabari, Tafs,
Xii, 110-g; Wahidt, Wasi, ii, 608; Razi,
Tafsir, iX, 122; Qurtubt, Jami' iX, 169-8o;
Ibn Kathir, Zafsi, ii, 474, see also The Baby-
lonian Talmud, Tractate Sofa, ii, 36b). Oth-
ers claimed that he saw a vision of some-
thing that appeared through the roof of
the house which reminded him that he was
one of the prophets of God and therefore
infallible (Tabar1, Zafsw, Xii, 113; Suyati,
Durr, IV, 15; Shawkani, Tafsi, iii, 18; see
IMPECCABILITY AND INFALLIBILITY). The
commentaries give different form to this
vision, e.g. the palm of a hand, a note of
warning, certain verses read or heard by
Joseph (Tabari, Tafsw, Xii, 113; Ibn Abt
Hatim, Tafsi, Xil, 2124-6; Qurtubi, Fami
ix, 169; Ibn Kathtr, Zafsi, ii, 475). In each
of these cases, the “proof” is interpreted as
an apparition.

If “apparition” is understood to include
visual illusions or optical errors, we may
cite other examples. For instance, the com-
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mentators regarded “There was already a
sign (aya) for you in the two companies
which met, one company fighting in the
way of God and the other unbelieving.
Their eyes saw them to be twice their num-
ber” (o 3:13) as dealing with the battle of
Badr (g.v.). However, they differed as to
whether it was the infidels who saw the be-
lievers in this fashion or vice versa. One
view is that the infidels were made to see
the believers as being twice as many in
number as themselves. Another holds that
the believers saw the infidels as being twice
their own number while in reality the
Meccan force was three times as large as
theirs (Tabarst, Majma, i, 7-28). Whichever
interpretation is adopted, the victory of
the believers is attributed to a divine sign
in the form of the apparent change in
number.

In the case of “and for [the Jews] saying,
‘We slew the Messiah, Jesus (g.v.), the son
of Mary (g.v.), the Messenger of God,’ yet
they did not slay him or crucify him. It
only appeared like that to them (wa-lakin
shubbiha lahum)” (Q 4:157), we are dealing
here with something else which was per-
ceived differently from its actual state (for
the way in which the change became possi-
ble, see Tabarst, Majma i, 282-3). The illu-
sion was created by God to mislead the
Jews.

Another apparition of a different nature
isimplied in @ 7:148: “And the people of
Moses took to them, after him, a calf
[made] of their jewelry, a mere body that
lowed (jasadan lahu khuwar)” (see cALF OF
corp). The commentators had to answer
two questions: How did the idol produce
the sound and why? The last question is
more relevant to our topic. Most commen-
tators argue that God turned the golden
calf into flesh and blood and enabled it to
low, with the intention of putting the peo-
ple to a test (Qurtubr, Fami$ vii, 284-5, see
esp. the secret conversation between God
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and Moses). This means that the people
who melted the gold and created the calf
witnessed an apparition: They saw their
idol as a living creature and took it to be
God, failing the test. All of these appari-
tions originate in the divine will and dem-
onstrate the divine plan. In this sense, the
apparitions in the Qur’an may be viewed
as a particularly edifying means for God
to communicate with mankind. See also

SIGNS; VISIONS.
Leah Kinberg
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Agsa Mosque

An early mosque located in Jerusalem on
what is called in Islam “The Noble Sanctu-
ary” (al-Haram al-Sharif; Se€ ARCHAEOLOGY
AND THE QUR’AN). “The farthest place of
prayer” (al-masjid al-agsa) is attested once
in the Qurian, in @ 17:1 (Se€ ASCENSION):
“Glory be to he who transported his serv-
ant by night from the sacred place of
prayer (al-masjid al-haram) to the farthest
place of prayer (al-masjid al-agsa).” Within
Muhammad’s life-time “the sacred place of
prayer” (al-masjid, the place of prayer,
mosque; al-haram, the sacred) was recog-
nized as the sacred mosque at Mecca (q.v.)
while “the farthest (al-agsa) place of
prayer” might have been in heaven, in Je-
rusalem (g.v.) or perhaps in a locale near
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Mecca. Only at a later, unknown time did
the topographical attribution become the
proper name of the Agsa Mosque. In the
earliest associations of al-masjid al-agsa
with Jerusalem, it is likely that the whole
of the Haram was thought to be a place
of prayer.

There was no mosque on al-Haram al-
Sharif before Muhammad’s death; the
Herodian platform was used then as a re-
fuse dump and it is said that the second
Caliph (g.v.), ‘Umar b. al-Khattab, who ac-
cepted the surrender of Jerusalem in about
17/638, commenced clearing away the
rubbish. No Muslim source records the
Haram’s first mosque but, in the reign of
Caliph Mu‘awiya | (41/661-60/680), the
Gallic pilgrim Arculf saw that the “Sara-
cens” had a rough prayer house, unnamed,
in its eastern part, built on what he under-
stood to be the remains of the Jewish Tem-
ple. That mosque has been attributed to
‘Umar b. al-Khattab.

The Agsa Mosque is situated in the
southwest corner of the Haram and dur-
ing the repairs of 1938-42, five previous
major (Agsa 1-V), and several lesser, struc-
tural periods were identified. In period V
(746-7/1345-751/1350), associated with
the Mamlik ‘1zz al-Dm Aybak al-Misrf,
the western vaulted aisles and the outer
western porch bays were constructed. Pe-
riod IV was the work of the Knights Tem-
plar who occupied the mosque (492/1099-
582/1187), when some of the eastern aisles
were demolished and replaced with vaulted
galleries and the central porch bays built.
Literary evidence credits two Umayyad ca-
liphs, ‘Abd al-Malik (65,/685-86 /705) and
al-Walid 1 (86 /705-96,/715) and two ‘Abba-
sids, al-Mansur (136,/754-158,/775) and al-
Mahdi (158,/775-169,/785) with the building
or restoration of the first three archaeolog-
ically distinguishable structures, which will
now be discussed.

Al-Mugaddast, who saw the Agsa
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Mosque in 374,/985, Nasir-i Khusraw who
saw it in 438-9/1047 and the eighth /four-
teenth century author of Muthir al-gharam
quoted by al-Suyu all say that ‘Abd al-
Malik built the mosque. Remains of Agsa |
were found in the mosque’s southern part
and nineteen meters short of its present
northern wall (Hamilton, Structural history,
fig. 30). Archaeological evidence for Agsa
11, which had a wide central nave, a dome
before the mifrab (€€ ART AND ARCHITEC-
TURE AND THE QUR’AN) and the nineteen
meter extension of its northern wall, in-
cluded Greek graffiti found on and
deemed to be contemporary with the nave
timbers. On epigraphic grounds, these car-
penters’ notes have been given a date
range from the end of the sixth century
c.k. to the beginning of the second/eighth
century.

For Agsa I11 the nave and aisles north of
the dome were demolished and new col-
umns installed. Al-Mugqaddast wrote of
these “marbled” columns which, Hamilton
determined, had been specially prepared
for the mosque and which remained in
place until the 1938-42 repairs, when they
were transferred to the Haram museum.
The Muthir, written at Jerusalem in 752/
1351, states that the Agsa Mosque was
rebuilt by al-Mansar after the earthquake
of 130/747-8, and built again by al-Mahdt
after a second earthquake; this second
quake is unrecorded and is generally
thought to duplicate the earlier one.

No contemporary Muslim reports of the
building of the Agsa Mosque exist. Its
most detailed, sometimes contradictory,
descriptions are those of al-Muqaddast,
Nasir-i Khusraw and the author of the
Muthir al-gharam as repeated by al-Suyat,
while Hamilton’s study provides the most
complete archaeological record. Greek pa-
pyri of ca. go/708-96,/714 found at the
Egyptian village of Aphrodito mention
workmen and materials having been requi-
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sitioned for construction of a mosque and
palace at Jerusalem, but it cannot be deter-
mined if the reference is to a new mosque
or to an ongoing project.

According to Creswell’s interpretation of
all of the evidence, al-Walid | built Agsa I,
al-Mahdr Agsa 11, and, after the 424,/1033
earthquake, the Fatimid Caliph al-Zahir
constructed Agsa Il1. He believed that the
Aphrodito papyri confirmed al-Walid | as
the mosque’s originator and inferred from
al-Zahir’s mosaic inscription (see below)
that, in addition to his renovation of the
dome and its supports, al-Zahir rebuilt the
nave and aisles. Stern understood the evi-
dence to mean Agsa | and Il were Umay-
yad and Aqgsa 111 ‘Abbasid; furthermore,
he believed that the Fatimid mosaics on
the dome were modeled after those of the
original Umayyad building, pointing out
their resemblance to those found in the
Dome of the Rock. In more recent evalua-
tions of the literary and archaeological re-
cord summarized by Hamilton (Creswell
and Allan, 4 short account, 79-82), Agsa | is
credited to ‘Abd al-Malik, Agsa 11 to al-
Walid | and Agsa Il to al-Mansar and al-
Mabhdr after the earthquake of 130,/748-9.
It is surmised that Agsa Il was enlarged
considerably because the original building
was too small.

An extant mosaic inscription at the base
of the dome recording al-Zahir’s repairs of
426/1034-6 contains ¢ 17:1 immediately fol-
lowing the basmala (q.V.). A second inscrip-
tion of al-Zahir, in the dome and now lost
but recorded by ‘Alr al-Haraws in 568-9/
1173, also contained ¢ 17:1 immediately
after the basmala. An inscription of part of
o 17:1, dating from 583-4,/1187, appears on
the wall east of the mikrab, while the in-
scription of ¢ 17:1-6 which is found at the
eastern end of the transept is dated 731-2/

1331.

N.J. Johnson
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Arabic Language

The language codified by the grammarians
of al-Basra and al-Kafa in the second/
eighth century as representing the speech
of the pre-Islamic Arabs and the language
of the Qur’an. Ever since, this language
has been the one in which most of the Is-
lamic cultural and religious heritage has
found expression. Historical, geographical
and social varieties closely related to this
language exist or have existed and a num-
ber of linguistic communities currently use
variants of this language.

Considerable controversy surrounds
such questions as the status of Arabic
(al-‘arabiyya, lisan al-‘arab) before and at the
time of codification, the status of the vari-
ety of Arabic used in the Qur’an at the
time of revelation (see piarLects), the na-
ture of the relationship between Arabic
and the colloquials spoken in the various
parts of the Arab world as well as the na-
ture of the relationship between this “clas-
sical” Arabic language and that used for
written and formal spoken communication
in the Arab world today. This article will
outline current terminology relating to the
varieties of the language and then address
these questions. (For an outline of the
structure of Arabic, the reader is referred
to works such as M.C. Bateson’s Handbook
and C. Holes’ Modern Arabic.)

Varieties of Arabic
Twenty modern states use Arabic as an of-
ficial language: Algeria, Bahrayn, Djibouti,
Egypt, Iraq, Jordan, Kuwait, Lebanon,
Libya, Mauritania, Morocco, Oman, Qa-
tar, Saudi Arabia, Somalia, the Sudan,
Syria, Tunisia, the United Arab Emirates
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and the Yemen. To this list should be
added the Palestinian Authority /State and
Israel, where Arabic is not the principal
language, but is nevertheless widely used.
The language used in all of these states,
and taught in their schools, is said to be
structurally identical to the classical Arabic
language and the language of the Qur’an
(al-fusha or “classical Arabic”). It is, how-
ever, freely admitted that both its vocabu-
lary and idiomatic usage have developed
considerably. One, therefore, frequently
finds a distinction being made between
classical Arabic, on the one hand, and con-
temporary Arabic (al-lugha al-‘arabiyya al-
haditha OF al-mu @sira), on the other. Con-
temporary Arabic, which in Western
studies is frequently referred to as Modern
Standard Arabic (MSA) or, mainly in text-
books, as Modern Literary Arabic, is not a
variety used for everyday, informal speech
by any community, even if certain groups
would like to see it become one. Nor isita
purely written language. It is, perhaps, best
described as a formal language, used for all
types of formal communication, both writ-
ten in most contemporary literature and in
the press and spoken on all formal occa-
sions, including “serious” programs on ra-
dio and television as well as in most educa-
tional contexts. Its use is acquired mainly
through formal education and only a rela-
tively small group within the communities
which it serves as an official language can
be said to have mastered it.

For informal communication, regional di-
alects, referred to as al-lakjai or as al-
‘ammiyya, the language of the commonality,
or sometimes as a/-darjja, the popular lan-
guage, is used. In Western research, they
are commonly called “colloquials.” The
various dialects all belong to the same rec-
ognizable type of Arabic, sometimes called
neo-Arabic, but show a great deal of diver-
gence among themselves, increasing ac-
cording to geographical distance. The dia-
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lects of the extreme west and those of the
eastern parts of the Arabic world are thus
almost mutually incomprehensible. Dia-
lects are normally referred to by names de-
rived from the geographical area in which
they are used, qualified, at times, with a
reference to the religious status of the
users. For purposes of classification, a dis-
tinction is made between sedentary (hadari)
and Bedouin (badawi) dialects, the Bedouin
dialects being those descended from the
varieties used by tribal groups that mig-
rated from the Arabian peninsula well after
the original conquests. These groups may
later have settled so that one encounters
places where the sedentary population
speak Bedouin dialects (see BEpouin). The
sedentary dialects are again subdivided
into town (madani) and village (garawi)
dialects.

The term “Proto-Arabic” has frequently
been used for the language in which the
Thamiudic, Lihyanic, Saf2’itic and
Hasa’itic inscriptions were written (see
ARABIC scrIPT). This language may be an
early stage of the later Arabic language.

K. Versteegh suggests that it be called
Early North Arabic to distinguish it from
the language of Arabic inscriptions (Proto-
Arabic) and that the language of the Is-
lamic papyri pre-dating the codification of
Arabic be called Early Arabic (4rabic lan-
guage, 26). It is to be hoped that this distinc-
tion will be adopted.

Classical Arabic is the language which
was defined at the beginning of this article.
The term is, however, used for a wide
range of purposes. It is thus commonly
used for the formal language as opposed to
the colloquials throughout all periods of
the development of Arabic but also for a
specific period in the history of this devel-
opment. Sometimes this period is narrowly
defined — for instance, classical as op-
posed to medieval — while at other times
it is defined more broadly — the classical
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language as opposed to the modern. It is
also ordinarily used to designate a style of
language, that of literature and religious
learning as opposed to the “modern stan-
dard” of the press. In short, readers of
works where this term is used would do
well to look for clues as to its exact mean-
ing in the specific text in which it is en-
countered. In this article, it is used as a
translation of the Arabic term fusha for all
of the varieties of the formal language ir-
respective of the period from which they
stem.

Old Arabic is a term sometimes used for
the tribal dialects which are supposed to
have co-existed with classical Arabic as
vernaculars from pre-Islamic times on-
wards. The use of this term signals a belief
in an essentially diglossic relationship be-
tween these dialects and classical Arabic.
Most Arabs, and certain Western research-
ers, prefer to see these dialects as local vari-
ations of the classical language. Evidence
as to the nature of the dialects is limited to
a few scattered remarks in the works of the
philologists regarding the forms they per-
ceived to be unusual.

From Old Arabic, or from the dialects of
the classical Arabic if one subscribes to this
view, developed the medieval vernaculars
collectively known as Middle Arabic.
Much can be inferred about this stage of
development from various kinds of text
produced in circumstances where the nor-
mative influence of classical Arabic was
not too strongly felt, either for religious
reasons (Jewish and Christian Arabic) or
because the purpose of the text was simply
too mundane to warrant the effort entailed
in attempting to produce correct classical
Arabic. It is generally recognized that the
modern colloquials developed from Middle
Arabic vernaculars.

The impression of diversity — which the
plethora of terms used above must neces-
sarily create — should not be left unquali-
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fied. The Arabs will insist on the essential
unity of their language and are right in do-
ing so. Anyone with an educated person’s
command of Modern Standard Arabic
finds it easy to acquire the knowledge nec-
essary to read classical or medieval Arabic
texts and the divergence between the vari-
ous dialects is, on the whole, small, consid-
ering the distances and geographical obsta-
cles which separate their users.

Classification and early history
Arabic is usually classified as belonging,
alongside the south Arabian and Ethiopian
languages, to the southwestern branch of
the Semitic family of the Afro-Asiatic phy-
lum. The classification as such is relatively
undisputed, yet a number of points per-
taining to its meaning deserves special con-
sideration. Firstly, the group of languages
referred to as the Semitic family is not such
a widely divergent and heterogeneous one
as, for instance, the Indo-European family,
and a comparison to one of the smaller
branches of the latter, such as the Ro-
mance languages, would provide a truer
picture of the facts. Secondly, the varieties
within the Semitic family tend to show
continuous rather than discrete variation
among themselves. This family of lan-
guages should therefore be seen as a large
and varied continuum, specific segments of
which have, at specific points of time, been
liberalized and codified, becoming,
through this process, the individual Semitic
languages of antiquity and modern times.
The early history of the Arabic language
cannot at present be satisfactorily estab-
lished. This is mainly due to the lack of
sources or to the unreliable nature of those
sources which do exist. At the time of the
revelation of the Qur’an, Arabic had long
been the bearer of a literary, mainly po-
etic, tradition. Yet the development of the
Arabic script (see caLLiGraPHY), and
hence of Arabic as a written language, is
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almost entirely connected to the transmis-
sion of the text of the Qur’an. The process
was a long one and the Arabic script was
not fully developed until the end of the
third /ninth century. Epigraphic evidence
of Arabic predating the revelation of the
Qur’an is mainly limited to five brief in-
scriptions the oldest of which is the five-
line Namara inscription from 328 c.E.,
written in Nabatean characters, but in a
language which is essentially identical to
Classical Arabic. Then follows the Zebed
inscription dated to 512 c.E., the Jabal
Usays inscription dated to 528 c.E., the
Harran inscription dated to 568 c.k., and
the Umm al-Jimal inscription, also from
the sixth century c.e. All of these are brief
inscriptions representing an early stage of
the Arabic script. All these inscriptions tell
us, however, that for some time before the
Arabic language emerges into the light of
history with the mission of the prophet
Muhammad, a language very similar to
classical Arabic was in use on the peninsula
and in neighboring areas, and that some of
the users of this language had mastered
the art of writing (See EPIGRAPHY AND THE
QUR’AN).

The poetic literature of the pre-Islamic
Arabs was committed to writing only
through the efforts of the Muslim philolo-
gists towards the middle of the second/
eighth century. The earliest preserved spec-
imens of the tradition would seem to date
from the beginning of the sixth century
C.E., 50 that the time span in which oral
transmission was unsupported by writing
was quite considerable. This has made sev-
eral researchers doubt the validity of the
poetic evidence for purposes of research
on the linguistic situation prior to the codi-
fication of Arabic. In addition, there is evi-
dence indicating that the philologists col-
lecting the poems may have corrected
them a bit during the process. To rely on
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the poetic corpus as evidence for the lin-
guistic situation prior to the codification of
Arabic is therefore to rely on the work of
early Muslim philologists. Another matter
is that the very nature of poetry, and the
specific use to which poetry was put in the
pre-Islamic society of Arabia, makes it
likely that the language of the poetic cor-
pus may not directly represent the linguis-
tic varieties used for purposes of everyday
communication within the tribes of the
peninsula. The question which arises at
this point, to wit, that of how great the dif-
ferences between the language of the po-
etry and the vernaculars were in pre-
Islamic times, has been a matter of con-
tention throughout the twentieth century.
Currently, the proponents of the view that
the “poetic koine” existed in a diglossic re-
lationship with the vernaculars would seem
to outnumber those who think that the
“poetic register” and the vernaculars es-
sentially represented one and the same
language. The latter view, which is repre-
sented mainly in the writings of K. Ver-
steegh, does, however, have the consider-
able weight of the Islamic scholarly
tradition to recommend it. See PoETRY
AND POETS.

To sum up, of the very little that can be
known about Arabic before the dawn of Is-
lam, we know that varieties very similar to
classical Arabic were used for several hun-
dred years before, extending over an area
encompassing not only the Arabian penin-
sula but also parts of the Fertile Crescent.
We also know that some of these varieties
had sufficient prestige to be used for in-
scriptions and poetic composition. We do
not, however, know who the users of these
varieties were, what name they gave to
their language, or for what other purposes,
besides inscriptions and poetry, they may
have used them. Nor do we know how
great were the differences between the va-
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rieties in question since only one of them,
classical Arabic, has been preserved for us
in the form of a corpus of text and a sys-

tematic description.

Codification
The actual codification of Arabic took
place, as has already been stated, in the
second /eighth century. The first dictionary
was compiled — but never completed —
by al-Khalil b. Ahmad (d. 175/791), who
also codified Arabic prosody. The first
grammar is the famous Kitab of al-Khalil’s
student Stbawayhi (d. 177/793), which was
completed and transmitted after the au-
thor’s death by his student al-Akhfash
al-Awsat (d. 221/835).

Among the factors usually mentioned to
explain the process of codification, the
most important are, on the one hand, the
needs of non-Arab citizens of the empire
to master Arabic as well as the linguistic
corruption which supposedly came about
as a result of the uprooting of Bedouin
tribesmen from their natural environment
and, on the other hand, the decision taken
during the reign of the Umayyad caliph
‘Abd al-Malik b. Marwan (r. 65/685-86/
705) to make Arabic the language of the
public registers. It should, however, be
noted that the early works on grammar are
not elementary textbooks for teaching lan-
guage to beginners. On the contrary, a
work such as the Kizab is concerned mainly
with explanation and the systemization of
the hierarchical ordering of facts with
which the student is assumed to be familiar
into a coherent whole. It is, in short, a trea-
tise on grammar. Yet, the object of this sys-
tematization is definitely not Arabic as
it was spoken in the time and place of the
actual codification. Stbawayhi aims at an
ideal which M. Carter terms “good old
Arabic” (Sthawayhi, 526). The data of
which Sibawayhi makes use include pas-
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sages from the Qur’an and verses of po-
etry, but also data obtained from contem-
porary Bedouin. This indicates that “good
old Arabic” was a living language among
the Bedouin at the time, in the sense that
they could produce it upon demand, but
not necessarily that it was a common
medium of day-to-day communication. It
should be noted that although as a totality
the three groups of data are seen as em-
bodying “good old Arabic,” no individual
group is given priority or accepted uncriti-
cally. The variety among the “readings”
(gira‘at, see READINGS OF THE QUR’AN) Of
the Quran sometimes makes it possible to
reject certain readings. Poetic usage is in
some cases seen as differing from prose
and certain Bedouin usages are dismissed
as incorrect.

M. Carter has argued convincingly that
Sibawayhi’s system of grammar was, on
the whole, inspired by the science of “law”
(figh) as it was taught at that time. This im-
plies a wholly pragmatic view of language:
A language is not a system — though its
grammar is — but rather a type of behav-
ior, the individual acts of which are to be
judged “by motive, structure and commu-
nicative effectiveness” (M. Carter, Siba-
wayhi, 526). Communicative effectiveness
is the absolute. Speech is right (mustagim) if
it conveys meaning, but wrong (mujal) if it
does not. Structural correctness, on the
other hand, is relative and speech may be
mustaqim qabih, that is, make sense and thus
be right, but still be structurally incorrect
and hence “ugly.” This implies that the
codification of Arabic was neither a pre-
scriptive project, aimed at teaching a for-
gotten language — or a language rapidly
becoming forgotten — nor a descriptive
one, aimed at setting down the facts of
acknowledged contemporary usage.
Rather it was a conservative effort, in-
tended to keep linguistic behavior from
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straying too far from what was the “way”
of the Arabs (g.v.) and, more importantly,
of the Qur’an.

The Quran
The Qur’an is somewhat self-conscious
with respect to its language. Generally
speaking it identifies the language (the
word used is Zsan, “tongue”), in which it is
revealed as that of the Prophet (0 19:97;
44:58), as that of the Prophet’s people (bi-
lisni qawmihi, Q 14:4) and as Arabic
(0 26:195; 46:12). The epithet “Arabic” is
also given to the Qur’an itself (o 12:2) and
to its function as a decisive utterance (hukm,
Q13137).

As was recently pointed out by Jan Retso,
the Qur’an, which is the oldest source in
Arabic which actually talks about a lan-
guage named after the Arabs, does not
contrast the Arabic language to any other
languages identified by name. Throughout,
the epithet ‘@abz, “Arab” or “Arabic,” is
contrasted to ajami, “non-Arab” or “non-
Arabic,” but it is never stated that the
Arabic tongue is not understood by non-
Arabic speakers. Indeed, verses such as
0 26:199 seem to indicate that the Qur’an
would be understood by non-Arabs should
it be recited to them. However, it is also
clear, from e.g. ¢ 16:103, that one whose
tongue is a jami cannot be expected to pro-
duce Arabic.

In order for the Qur’an to be able to de-
clare itself Arabic, there had to exist some
sort of criteria for what is Arabic and what
is not. Such criteria may, of course, be very
loose, but if one assumes that the ajam
were foreigners in the sense of people
speaking languages entirely different from
Arabic and maybe even incomprehensible
to an Arab the qur’anic argumentation
loses much of its force. For the argument
“this is Arabic and hence divine” to have
any noticeable force, the criteria for what is
Arabic have to be quite narrow, to amount,
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in fact, to a standard of language recogniz-
ably out of reach of the ordinary member
of society. In the words of J. Wansbrough:
“The linguistic tradition to which reform-
ers and prophets, as well as poets, turn may
be ancient. What it must be, is other than
the current wsus loquendi...” (s, 103).

The philologists’ choice of the poetic cor-
pus as the second source for the codifica-
tion of Arabic has been taken to indicate
what the tradition to which Muhammad
turned was. Their use of contemporary
Bedouin informers demonstrates that this
tradition was, at least in some areas, still
alive at the time of codification. What is
important to note is that the tradition is
presented neither as a language nor as a
literature but as a way of life, an ideal of
culture. Even in works specifically devoted
to the language itself, it is the “speech of
the Arabs” (kalam al-‘arab) which is pre-
sented and it is presented as a “way,” a set
of manners and customs. Equally impor-
tant is the fact that both the Qur’an and
the philologists present the tradition as es-
sentially somebody else’s. Whether the
“way” of the Arabs consisted in the active
use of case and mode endings (i‘rab) no
longer in use in the vernaculars, as the pro-
ponents of the “poetic koine” hypothesis
would have it or merely in the deliberate
use of an archaic tradition of poetic dic-
tion and eloquent speech encompassing
such features as the careful pronunciation
of the glottal stop (a phoneme not realized
in the Meccan dialect), use of the elevated
register of poetry, the use of rhymed prose
and the deliberate creation of parallelism,
the effect would be much the same. The
point, in both cases, is the appeal to a tra-
dition which is both an essential part of the
community’s heritage and at the same time
definitely not a “natural” part of the com-
munity’s everyday language. Whoever
coined the translation “classical” for fusha
knew what he was doing.
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The current situation: diglossia

The concept central to most descriptions
of the linguistic situation of the Arab
world today is that of diglossia. In Fergu-
son’s classic paper from 1959, diglossia is
defined as “a relatively stable language sit-
uation in which, in addition to the primary
dialects of the language (which may in-
clude a standard or regional standards),
there is a very divergent, highly codified
(often grammatically more complex) super-
imposed variety, the vehicle of a large and
respected body of written literature, either
of an earlier period or in another speech
community, which is learned largely by for-
mal education and is used for most written
or formal spoken purposes, but is not used
by any sector of the community for ordi-
nary conversation” (Diglossia, 336). To
Ferguson, this definition is an attempt to
outline one specific type of language situa-
tion, in the hope that other contributions,
outlining other types of language situa-
tions, would in the end lead to the estab-
lishment of a viable taxonomy. However,
much of the discussion relevant to Arabic
pivoted on the validity of the concept itself,
with alternatives such as pluriglossia and
multiglossia competing with models em-
ploying the concept of variation along a
continuum.

The crux of the problem lies in the fact
that Ferguson’s original article outlined
the properties and areas of use of two “va-
rieties” of language as if these varieties —
which Ferguson later identified as cases of
register variation — were linguistic (sub-)
systems in normal and frequent use. As is
shown by D.B. Parkinson’s attempts to have
Egyptians produce classical Arabic, at least
this high variety is used very seldom by
most members of the Egyptian speech
community in any kind of pure form.
Though I do not know of any published
investigations of the problem, I would pre-
dict that “pure” Egyptian colloguial, with-
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out the slightest admixture of classical
forms, is not very common either. In most
cases of actual conversation, elements of
the high variety and elements of the low
variety are mixed in such a manner that it
is frequently difficult to identify both the
underlying matrix on which the specific in-
stance of usage builds and the target at
which the user aims. Actual usage is nor-
mally neither “high” nor “low” but some-
where in between.

S. Badawi’s very influential Levels of con-
lemporary Arabic in Egypt recognizes this
problem. For him, modern Egyptian Ara-
bic exhibits a continuum of socio-linguistic
variety which he illustrates through the
identification of five imaginary levels: “the
classical of the heritage” (fusha al-turath),
“contemporary classical” ( fusha al-‘asr),
“the colloquial of the cultured” (‘@mmiyyat
al-muthagqafin), “the colloquial of the en-
lightened” (‘@mmiyyat al-mutanawwiin) and
“the colloquial of the illiterate” (‘@mmiyyat
al-ummiyyin). Although Badawi stresses
that the levels are imaginary points of ref-
erence on a scale of free variation, he does
assign specific linguistic features to the dif-
ferent levels. However, analysis of actual
speech will show that there is normally a
mixture of elements from various places on
such a scale, operating on all levels of anal-
ysis. Not only may a sentence contain some
words that are markedly classical side by
side with some that are markedly collo-
quial but a single word marked as one vari-
ety may take an ending marked as another.
The varieties, seen as levels on a scale, are
therefore not discrete systems. The study of
this phenomenon, called code-switching,
has currently not reached the point where
any decisive results can be established but a
considerable amount of research is at pres-
ent being carried out.

If Ferguson’s original term diglossia
still remains the most frequently used de-
scription of the current linguistic situation
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in Arab societies, it is because, as he him-
self points out, the type of variation which
he calls diglossic is just that and not pluri-
glossic because there are only two identifi-
able poles or ends to the scale of variation
(Epilogue, 59). Furthermore, these poles
are identifiable in the sense that systematic
descriptions do exist, based, for the clas-
sical end of the scale, on the Arabic lin-
guistic tradition and for the colloquial
end, mostly on textbooks aimed at foreign
students.

Attitudes
As K. Versteegh recently pointed out, lan-
guages are surprisingly often discussed as if
they were some kind of living organisms,
capable of birth, growth, change and de-
cline. Yet they are not. They are patterns of
human behavior, conventions acquired and
manipulated by individuals. The attitude
which the individual user of a language
takes towards that language is therefore a
matter of some importance. Of even
greater importance are the attitudes which
researchers take towards the object of their
research.

Classical Arabic is, throughout the Arab
world, seen as the Arabic language par ex-
cellence. Correspondingly, the colloquials
are often seen as not being languages at all,
but rather as chaotic, unsystematic and
lacking in grammar. Yet a certain ambiva-
lence of feeling towards the use of the clas-
sical language is often reported. D.B. Par-
kinson relates how users with an active
command of the classical language are of-
ten constrained to deliberately employ a
certain admixture of colloquial forms,
even when speaking from rather formal
platforms like that of the university lecture
theatre (Variability, g2). On the other
hand, suggestions for linguistic reform in-
volving modification of the classical lan-
guage or letting the colloquials take over
some of its functions are either met with
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hostility or ignored. Classical Arabic re-
mains the language in which the religion of
Islam finds expression throughout an area
considerably greater than that of the
Arabic-speaking countries. It remains the
language in which the cultural and politi-
cal life of the Arab world is conducted and
the language used by most mass media in
the Arab world. It may be that the percent-
age of speakers who can claim an active
command of the language is rather small,
but there is no sign that this will seriously
affect its position.

Classical Arabic is often treated as some-
thing of a special case in modern linguis-
tics. Dominant trends, such as generative
grammar, have assigned a somewhat im-
portant place among their data to the “in-
tuition” of “native speakers” about their
“first language.” Classical Arabic does not
quite fit in here since there is no one who
has it as a first language. This may, unless
due care is taken, lead to a view of classical
Arabic as somehow “artificial” or “con-
gealed” or as a “dead language” artificially
kept alive by the conservatism of certain
elites. The feeling that the “real” or “liv-
ing” Arabic language is represented by the
colloquials is quite widespread. This has
the laudatory effect of drawing attention to
the actual colloquial usage in which most
communication within the Arab world
takes place, a field which is seriously under-
studied. It is, however, also an attitude
which an Arab may regard as offensive.
Not only is this person denied the status of
a “native speaker” of his own language, he
is also being told that he may not really
master it (Parkinson, Variability), and that
it is a foreign language, or at least a strange
dialect, even to the great linguists from
whom he inherited its rules (Owens, Foun-
dations, 8). One cannot help but feel that
this is quite unnecessary and certainly
counterproductive.

In the end, classical Arabic is much more
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than a language. A hadith of the Prophet,
related in the History of Damascus (1a’rikh
madinat Dimashq) of 1bn ‘Asakir (d. 571/
1176) illustrates this point: “Oh my people!
God is one and the same. Our father [i.e.
Adam, (see apam anD EVE)] is the same.
No one amongst you inherits Arabic from
his father or mother. Arabic is a habit of
the tongue, so whoever speaks Arabic is an
Arab” (Y. Suleiman, Nationalism, 22). Classi-
cal Arabic is thus the heritage of all Arabs,
though it may not be the heritage of any
individual Arab. It is the primary indicator
of the Arab identity, though individual
Arabs may partake of it in varying degrees.
In most cases it is, and as far as we know it
may always have been, more of an ideal to
be striven for through painstaking effort,
than an actual habit of everyday life, but
this does not diminish its reality nor its sta-
tus. As a matter of fact, it enhances it, for
such strife is the theme around which the
entire religion of Islam revolves. Thus,
Arabic is more than the language of Islam,
itis part of Islam. It is, as indeed are all
languages, a phenomenon of culture, not
one of nature, and changes as does the cul-
ture for which it is a medium changes but
at the core it is unchanging, just as the doc-
ument which is at the core of the culture of
Islam, the Qur’an, is unchanging.

Herbjgrn Jenssen
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Arabic Literature and the Qur’an
SEe LITERATURE AND THE QUR’AN

Arabic Script

Arabic script (al-khait al-‘arabi) refers to 1) a
set of characters and their sequential and
spatial arrangement, 2) their forms and
media and 3) the typology of a consonant-
only system (abjad) denoting utterances in
an abbreviated manner with linguistic and
sociological implications (P. Daniels, Fun-
damentals, 730). Arabic script also forms
part of the broader concept of Arabic
writing which usually defines one Arabic
variant (classical, Modern Standard or
“written”) within a multiglossic environ-
ment (See ARABIC LANGUAGE). T he signifi-
cant role of Arabic writing in religion, art,
administration and scholarship, as well as
in public and private life, characterizes the
Arabic-1slamic world as a literate culture,
albeit one in which the written and oral
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transmission of knowledge were continu-
ous and complementary (F. Rosenthal,
Many books, 46-7). The impact of Arabic
script throughout the multilingual Muslim
world far surpassed that of Arabic lan-
guage (F. Rosenthal, Significant uses, 53-4).
As the Islamic script par excellence, Arabic
was adapted by many non-Semitic Muslim
languages, notably Berber, Persian, Pashto,
Kurdish, Urdu, Sindhi, Kashmiri and Uy-
ghur. In the past, languages as diverse as
Medieval Spanish (Aljamiado), Ottoman
Turkish, Azeri, Serbo-Croatian, Malay
(Jawi), Sulu, Malagasy (Sorabe), Swabhili,
Hausa, Fulani and Afrikaans were periodi-
cally spelled with Arabic characters. Con-
versely, Christian Arabic was also recorded
in Syriac (Karshani) and Judeo-Arabic in
Hebrew characters. Today, the Arabic abjad
is, next to the Latin alphabet, the most
widely employed segmental script in the
world.

Sources and methods

Arabic paleography, i.e. the history of
Arabic script and its emerging styles, is
based both on medieval Muslim accounts
and preserved written specimens. In ad-
dition, it draws on the disciplines of pa-
pyrology, codicology, numismatics and
art history (see EPIGRAPHY AND THE
QUR’AN).

Medieval accounts of Arabic script and
penmanship appear in over forty literary
sources, notably 1bn al-Nadim’s (d. 385/
995 0Or 388/998) Fikrist and the extensive
treatment by al-Qalqashandi (d. 821/1418)
in Subl al-a‘sha (ii, 440-88; iii, 1-226/ii?,
440-88; iii?, 1-222; cf. G. Endress, Arabi-
sche Schrift, 1go-1; A. Gacek, al-Nuwayri's
classification, 129-30). Some of these ac-
counts claim that the Arabic script origi-
nated in al-Anbar or al-Hira in Iraq,
against the mainly Syrian epigraphic evi-
dence, a conflict N. Abbott attempts to
reconcile (Rise, 3-12). But G. Endress (Ara-
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bische Schrift, 169-70) interprets the ac-
counts as a retrospective construction by
Muslim scholars to place the inception of
writing at the point of the encounter be-
tween Aramaic-Hellenistic culture and a
pre-lIslamic Arab culture as exemplified

by the person of ‘Adt b. Zayd (d. ca. 600
c.k.). The literary accounts of this early
stage, generally composed after the time of
the scribal practices they discuss, lack com-
plete descriptions of graphemes. Ibn al-
Nadim defines one letter (alif) of the early
Meccan script, allowing its identification in
actual specimens (N. Abbott, Rise, 18-9, pls.
8-13). The terms ma?l and mashg, often un-
derstood as names of scripts today, may
not have meant that originally (F. Déroche,
Ecritures coraniques, 213-21). Nonetheless
scholars have ventured to identify scripts
listed in the sources. J.G. Adler first applied
the term kigfic in 1780 to qur'anic material
and J. von Karabacek did the same with
ma’l and %raqi (F. Déroche, Ecritures cora-
niques, 209-12). Others identified badi*
(Schroeder, Badi*script, 234-48), ghubar

(N. Abbott, Rise, 57-8), musalsal (N. Abbott,
Arabic paleography, 98-9), jalil (A. Groh-
mann, From the world, 75-7), thuluth rayhan
(A. Grohmann, From the world, 81), and qar-
mata (A. Dietrich, Arabische Briefe, 46, 67).
Some medieval terms became too vague,
so the £afi of early Qur’ans has been split
into six groups of scripts by Déroche
(Abbasid tradition, 34-47), and naskhi should
no longer be used in reference to early pa-
pyri, according to G. Khan (drabic papyri,
45-6). In short, the use of medieval termi-
nology in paleographic study can be
treacherous, and one should, according to
Déroche, rely instead on datable speci-
mens (Paléographie des écritures livres-
ques, 3-5). Irrespective of their often dubi-
ous factual accuracy for the early period,
the rich literary sources underscore the
interest of Arabic-lIslamic culture in the
history of its script (see ART AND ARCHI-
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TECTURE AND THE QUR’AN). Later, Mam-
lak secretarial manuals described and even
illustrated chancellery scripts which were
also partially used for calligraphy. By the
seventh /thirteenth century, five or, more
frequently, six scripts (later called al-aglam
al-sitta) had established themselves in chan-
cellery and popular practice. They fell into
a “moist” (murattab) subgroup which em-
phasized the curvilinear elements and con-
sisted of thuluth, tawqi riga“and a “dry”
(yabis) subgroup that tended towards the
rectilinear and included muhaqqaq, rayhan
and naskh. Scripts were further classified by
size — the extremes being the gigantic
tumar and the tiny ghubar used for pigeon
post — or by the presence of serifs (tarwis)
or closed loops (fams, A. Gacek, Arabic
scripts, 144-5). The literary sources also
recorded pioneering calligraphers: Ibn
Mugla (d. 328 /940), who codified naskh,
elevating it to a qur’anic script; Ibn al-
Bawwab (d. 413/1022), who further re-
fined it; and Yaqat al-Musta‘sim1 (d. ca.
697/1298), who invented a new way of
trimming the pen and excelled in the six
scripts. Ibn al-Bawwab left us the first
Qur’an in naskh, dated g91/1001 (D. Rice,
Ibn al-Bawwab, 15 and pl. 7) and Yaqat's
name appears on several (partly forged)
Qur’ans (D. James, Master scribes, 58-74).
The second type of source, groups of
dated or datable specimens, provides a
more reliable basis for early paleographic
study. Even so, this research remains in a
preliminary state with a vast amount of yet
uncharted material in Eastern and Western
libraries including that from recent finds,
such as the one in the Great Mosque of
San‘a’ in 1g971-2. The latter discovery not
only offers new material for the paleogra-
phy of the Qur’an but also for the history
of its codification (G. Puin, Masahif San@’,
11-14; id., Observations, 110-1; E. Whelan,
Forgotten witness, 13). During the first
three centuries of Islam, scripts diverged
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among four more or less homogenous
groups of texts with distinct functions: me-
morial and votive inscriptions, Qurans,
papyrus documents and letters, and schol-
arly and literary manuscripts. To apply one
script terminology derived from secretarial
manuals to these various groupings is prob-
lematic. Some scholars prefer a careful an-
alysis of all, or a significant sample, of a
script’s graphemes in order to build a ty-
pology, yet the conclusions drawn from
small samples are limited (S. Flury, Isla-
mische Schriftbinder, 8-21; F. Déroche, Ecri-
tures coraniques, 213). Different concepts
have been introduced to grasp the level of
execution in a piece of writing. For exam-
ple, a cluster of scripts can be viewed as a
circle with the specimen closest to the
“ideal” at its center and the loosest repro-
duction at the periphery (F. Déroche, Abba-
sid tradition, 16). Similarly, N. Chomsky’s
syntactical notion of competence versus
performance serves to distinguish a
writer’s ideal form, “competence,” from
the actual result, “performance” (G.

Khan, Arabic papyri, 39, n. 53).

The formation of Arabic script before Islam
Prior to the (north) Arabic script, inhabit-
ants of the Arabian desert wrote graffiti —
short informal texts on rocks and the
like — using the Dedanic, Lihyanic, Safa’i-
tic, Thamuadic and Hasaean (also called
Hasa’itic), derivatives of South Arabian
script. In Tell el-Maskhata near Ismailiyya
in Lower Egypt, Arabs used Imperial Ara-
maic as early as the fifth century B.c.E.
but, four centuries later, the Arab satellite
states of the Seleucid and Roman empires
developed their own branches of Aramaic
script, including Nabatean and Palmyre-
nian. The script of the Nabateans contin-
ued to be used after the Romans defeated
them in 106 c.k. for inscriptions made by
Arabs throughout the Provincia Arabia
until the fourth century c.. Two such
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inscriptions (‘En Avdat, between 88-g and
125-6 C.E.; al-Namara, 328 c.E.) employ
Nabatean characters for writing Arabic
while others (e.g. Umm al-Jimal, ca. 250
c.E.; Mada’in Salih, 267/268 c.k.) show a
linguistic admixture of Arabic (A. Negey,
Obodas, 48; K. Versteegh, Arabic language,
30-6 with further bibliography).

The characteristic basic forms of later Arabic
The characteristic basic forms of later
Arabic (the Arabic abjad) first materialized
in five brief pre-Islamic inscriptions from
Syria and northwest Arabia. They display
a clearly Arabic ductus — general shape
and formation of letters and their combi-
nations — though their language is contro-
versial and their writing unhomogeneous.
Except for the graffito in a Nabatean
sanctuary in Jabal Ramm near Aqaba,
datable to the first half of the fourth cen-
tury c.x., they all belong to the sixth cen-
tury c.e. They include a trilingual in-
scription in Greek, Syriac and Arabic on
a Christian martyry in Zabad southeast of
Aleppo (512 c.E.), a historical inscription in
Jabal Usays (Ses) on the Syrian-Roman
border about 100 kilometers southeast of
Damascus (528 c.k.), a graffito in the dou-
ble church of Umm al-Jimal southwest of
Bosra (ca. sixth century c.x.) and a Greek
and Arabic bilingual inscription on a mar-
tyry in Harran in the Leja’ (586 c.k.; see
A. Grohmann, Arabische Paliographie, ii,
14-5; B. Gruendler, Development, 13-4.). The
general proportions of this pre-Islamic
Arabic script suggest Syriac calligraphic in-
fluence (N. Abbott, Rise, 19-20; F. Briquel-
Chatonnet, De I'araméen, 143-4; J.F.
Healey, Nabatean, 41-3). Yet the individual
Arabic graphemes descend through Naba-
tean from the west Semitic alphabet. T.
Noldeke first established this link in 1865,
later to be confirmed against J. Starcky’s
Syriac thesis (Pétra, 932-4) by A. Groh-
mann (Arabische Paliographie, ii, 13, 17-21).
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This affiliation is now fully documented
(J.F. Healey, Nabatean, 44-5 and tables; B.
Gruendler, Development, 123-30 and charts).
The shift from Nabatean to Arabic was
complex, for the Nabatean script com-
bined epigraphic, formal and free cursive
variants, developing at different rates. At
the end of the first century c.k. the formal
cursive of the Engaddi papyrus (J. Starcky,
Contrat, 162, pls. 1-g) and the free cursive
of the Nessana ostraca (F. Rosenthal,
Nabatean, 200) already include shapes
which the epigraphic script only achieves
two centuries later. But few cursive docu-
ments have been preserved and supple-
mentary evidence must be gleaned from
late epigraphic Nabatean (J. Naveh, Early
fistory, 156; J.F. Healey, Nabatean, 43-4,
50-2 With further bibliography, 156).

The five constitutive trends of Arabic
script articulated themselves very early:
1) positional variants (allographs) emerged
in the Aramaic cursive of the fourth cen-
tury B.c.E., 2) letters became fully con-
nected in cursive Nabatean of the first cen-
tury c.x., g) the lam-alif ligature appeared
in the Namara inscription (328 c.k.), 4) the
“ceiling-line” limiting the height of most
letters yielded to a baseline for free cursive
in the first century c.x. (and for graffiti the
third century c.k.), 5) the bars of letters
were integrated into continuous strokes
and formerly distinct letters merged (bet/
niin, gimel/hét, zayin/res, yod/taw, peh/qap) in
the cursive of Nahal Hever. (In this article,
a letter’s name, e.g. zayin Or zay, is a refer-
ence to its skape; and one mentioned by its
phonetic symbol, e.g. z, is a reference to its
sound). These mergers are the only ways to
account for the Arabic homographs jim/
ha’, ra’/zay, medial ba’/nan, ya’/ta’, and
medial fa’/¢af and by themselves preclude
a provenance from Syriac, where these
graphemes stay distinct. Cursive Nabatean
graphemes most closely approximate those
of pre-Islamic Arabic: straight (Nabatean)
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alep/(Arabic) alif;, short hooked taw/1a’,
three parallel teeth for skin/shin, integrated
tet/ta’, hooked ‘yin/ ‘ayn, a closed loop
without stem for pai/fa’, rounded mem/mim,
looped /eh/ha’, lowered curved waw/waw,
and s-shaped left-turning final yad/ya’. At
the present state of paleographic evidence,
the emergence of the Arabic abjad must be
assigned to the late second or third century
c.E., between the latest cursive Nabatean
and the earliest attested Arabic script.

In the Arabic abjad, two formative trends
(r and 2 above) were harmonized into a co-
herent system, each shape corresponding
to a specific (initial, medial, final or iso-
lated) position, excepting the six letters a/if,
dal/dhal, ra’/zay and waw, which formed no
connection to the left. In addition to the
above-mentioned mergers (5), homographs
had been imported with the West Semitic
abjad based on its reduced inventory of
twenty-two Phoenician sounds. In Arabic
most proto-Semitic sounds (except §) had
been preserved and had to be recorded by
an extant grapheme. This explains the
presence of multiple homographs. The
Nabatean letters taw, het, dalet, sadeh, tet and
‘ayin denoted additionally the sounds ¢4, &k,
dh, d, z and gh, and Nabatean siin denoted
both Arabic s and si. The spelling of a
given Arabic word followed its (Imperial
Aramaic or Nabatean) etymological cog-
nate (W. Diem, Hauptentwicklungsstadien,
102-3). Combined graphic and sound
mergers reduced the Arabic graphemes to
eighteen (alif, ba’, jim, dal, ra’, sin, sad, (a’,
‘ayn, fa’, qaf, kaf, lam, mim, nan, ha’, waw, ya),
or fifteen in non-final position (identical
ba’/nin/ya’ and fa’/qaf) expressing a total
of twenty-eight sounds. This homogeneity
became an asset for Arabic calligraphy, but
it also hampered the legibility of texts.

The development of Arabic script in early Islam
The pre-lIslamic formation and early Is-
lamic documentation of Arabic script sug-
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gest that it was readily available at the time
of the Prophet. Some qur’anic fragments
on papyrus have indeed been attributed to
the first/seventh century, though a more
precise dating remains impossible. As the
medium recording the Qur’an and the offi-
cial script of the Umayyad caliphate since
‘Abd al-Malik’s (d. 86/705) reforms, the
Arabic script thrived and spread from
Upper Egypt to Sogdiana within a century.
In this time, five distinct scripts emerged:
1) An angular epigraphic script, first at-
tested in a clumsily carved Egyptian tomb-
stone (31/652), reached a regular ductus in
milestone inscriptions (65,/685-86,/705) and
the mosaic band and copper plate of the
Dome of the Rock (both 72/691; see ar-
CHAEOLOGY AND THE QUR’AN). Arabic
rounded cursive, first attested in a requisi-
tion of sheep on papyrus (22/643), diversi-
fied into 2) a routinized ligatured protocol
script, 3) a wide-spaced slender chancellery
hand, preserved in the gubernatorial cor-
respondence of Qurra b. Sharik (. go/
709-96/714), including 4) a denser and
squatter variant for bilingual tax notifica-
tions (entagie) and 5) a slanting script of
quranic fragments, now referred to as
hyazi (B. Gruendler, Development, 131-41).
Diacritical marks (i5am, nagt) were possi-
bly inspired by pre-Islamic Nabatean or
Syriac examples (G. Endress, Arabische
Schrift, 175, n. 82 with further bibliogra-
phy). They appear as a full system, though
used selectively, on the earliest dated docu-
ments: the aforementioned requisition and
a building inscription (58,/678) on a dam of
the first Umayyad caliph Mu‘awiya (r. 41/
661-60,/680). During the next two centu-
ries diacritics were generalized in Qurans
and difficult texts. As points or strokes —
the former predominate in Qur’ans, the
latter in papyri and manuscripts — they
marked either several meanings of a ho-
mograph (<ba’/ta’/tha’/nin/ya’>, <jim/
ha’/kha’>, <fa’/qaf>) or only one of a pair
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(<dal/dhal>, <ta’/za>, <‘ayn/ghayn>,
<sin/shin>). In the second/eighth century,
qaf alone was distinguished by a dot above
or below. Only later did /@’ receive the re-
spective opposite diacritic. This method
was preserved in maghribz script, while a
single dot on fa’and a double dot on g¢af
spread in the East from the third /ninth
century onwards. The early fluidity of the
system articulated itself in further alternate
diacritics. A quranic manuscript (Paris Ar.
376 b) distinguishes zay from ra’and ‘ayn
from ghayn with a dot beneath and sin from
shin with three dots beneath. In the

second /eighth century, the feminine end-
ing written in pausal form as /a’ received
two dots, forming the ta’ marbuta, and a
century later, a miniature kaf'was placed
inside the final £afto prevent confusion
with lam. Muhmal signs indicated unmarked
letters in the form of dots, tilted small /z or
miniatures of the letters themselves. In
modern print, diacritics have become part
of the letters, yet in pre-modern writing,
their presence varied greatly. Business and
private correspondence largely dispensed
with them, and an entirely unmarked epis-
tle conveyed a writer’s respect for the
learning of the addressee.

The Arabic script is an abjad (or conso-
nantal) system, with the added obligatory
notation of long vowels. It abbreviates
words by omitting the short vowels, dou-
bled consonants and inflectional endings.
Thus it can be read faster than alphabetic
script, denoting both consonants and vow-
els, but it requires simultaneous linguistic
reconstruction. This is done for each word
theoretically by paradigmatic-etymological
analysis and practically by lexical recogni-
tion. Many words, however, are ambigu-
ous, <kt’h> for instance, stands for kitab,
“book,” and kuttab, “scribes,” the correct
reading depending on the syntactic and se-
mantic context. Such reconstruction re-
quires competence in the classical language
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(‘arabiyya), and Arabic-Islamic society is
unique in the precedence it assigns this
knowledge as the foundation of general
culture. The same graphic economy safe-
guards the inclusiveness of Arabic script,
for it tends to veil the mistakes and hyper-
corrections of uneducated writers. This
feature also permits written texts to be
read as colloquial, a capacity the renowned
Egyptian writer Tawfiq al-Hakim (1898-
1987) exploited in his play al-Safga, “The
Deal.”

Most medieval Arabic sources ascribe the
invention of qur’anic vocalization to Aba I-
Aswad al-Du’al1 (d. 69,/688) or his disciple
Nasr b. ‘Asim (d. 89,/707), but they trace
the impulse back to an Umayyad governor,
Ziyad b. Abihi (r. 45/665-53/673) or al-
Hajjaj (r. 75/694-95/714). Evidence of the
actual use of vowel signs in the mid-
second /eighth century can be gathered
from the theological dispute about them, as
well as from contemporary qur’anic frag-
ments (N. Abbott, Rise, nos. 9-13, 15).
There, a colored dot above a consonant in-
dicates the following short vowel /a/ ( fath),
beneath it /i/(kasr), at the letter’s base /u/
(damm) and a double dot in these positions
signifies indeterminacy (tanwin). Further
orthographic signs — an inverted half-
circle or hook for a double consonant
and a line above alif for its zero-value
(wasl) — were ascribed to al-Khalil b.
Ahmad (d. 175/791) though attested only
in the third/ninth century. Since the
orthography of the consonantal text re-
flected the dialect of the Quraysh, it did
not indicate the glottal stop (hamz) unless
an otiose alif had been kept or a glide had
replaced it. Hamz was reinstated as a sup-
plemental sign to an existing letter (alif
waw or ya’) or placed on the line. The
marker was a colored dot, a semi-circle or
a miniature @n. In the same century, pa-
pyri began to display the use of short
strokes for the vowels /a/ and /i/, a small
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waw for /u/ and a double stroke (or a dou-
ble waw) for indeterminacy. Further minia-
ture letters were introduced: to indicate
the absence of vowels (sukin), a small mim
standing for the word for “apocopation,”
jazm; a small skin derived from the word
shadd or tashdid, “‘strengthening,” for a
double consonant; a small sad standing for
either wasl or sila, “connection,” for alyf
with zero-value, and small mim-dal derived
from the word madd, “extension,” for
word-initial /’a/ or word-final /a’/. These
orthographic signs became fully used a
century later in Qurans and difficult texts.
Qupranic verse markers (dots, strokes, cir-
cles or rosettes) remained the only punctu-
ation. Occasionally, non-qur’anic texts
were subdivided with dotted circles or ex-
tended words (mashq).

Papyri, Qur’ans, and manuscripts
Ibn Durustawayh’s (d. 346,/957) thesis that
script varies by profession, that there are,
for example, differences between a copier
of Quran codices (masahif), a bookseller-
copyist (warrag) and a chancellery scribe
(katib), is supported by the fact that three
functionally distinct groups of texts — let-
ters and documents on papyrus or paper,
Qur’ans, and literary and scholarly manu-
scripts — have warranted their own sub-
disciplines (Ibn Durustawayh, Ruttab,
113-27; E. Whelan, Early Islam, 49-53).

Papyrus remained in use until the

cheaper and smoother rag paper replaced
it in the middle of the fourth/tenth cen-
tury. In addition to governmental use, pa-
pyrus was (re)used for legal documents as
well as commercial and private letters,
which were written in a careless non-offi-

cial style (mutlaq), governed by common use

rather than formal rules (muhaqqaq). The
writing can be divided into two phases
dominated by “tendencies” rather than
discrete scripts, as a piece of writing de-
pended not only on date, but also on pur-
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pose and addressee. For example, a later
text might revert to archaic graphic fea-
tures, an earlier text might anticipate new
developments or different stages of devel-
opment could coincide (W. Diem, Arabische
Briefe, N0S. 24,/25). 1) The script of the first
two Islamic centuries was angular with
mostly open loops, well-separated letters
and extended connecting strokes. Typical
letter shapes recall the epigraphic script,
e.g. isolated a/if with a bent foot and ex-
tending high above other letters; medial /
final alif extending below the connecting
stroke; dal bending rightward at its top;
and medial /final ‘@yn made up of two
oblique strokes (G. Khan, Arabic papyri,
27-30; id., Bills, 19-21). 2) With the third Is-
lamic century, letters grew rounded, most
loops were filled in, and four cursive ten-
dencies dominated the performance: An-
gular forms became rounded, rounded
forms, straightened, the nib no longer left
the writing surface between letters and the
pen covered a shorter distance. New ho-
mographs ensued, such as dal/ra’and final
nin/ya’. Unusual ligatures abounded to the
point of connecting most letters of a given
line. This, as well as the papyri’s laconic
formulation, complicates their decipher-
ment. A comprehensive assessment of the
papyri’s scripts is still needed; nonetheless,
recent publications by W. Diem, R.
Khoury, G. Khan and others have ren-
dered much material accessible.

As is the case with the Yemeni find,
Quprans offer cohesive groups of scripts,
conducive to establishing script families.
For some areas and periods they also pro-
vide the only illuminated specimens.
Quranic fragments prior to the third/
ninth century, however, lack dates, leaving
their dating to paleographic considerations
(A. Grohmann, Problem, 225). The pro-
duction of Qurans falls into two larger
phases, using very different scripts. From
the beginning of Islam until the fourth/
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tenth century, Qur’ans were written on vel-
lum and more rarely on papyrus. During
the earliest period, usually limited to the
first/seventh century, Qurans were written
in high format in various styles of slanted
lyjazz script. From the second /eighth cen-
tury onwards, broad format fragments ex-
hibit six “‘Abbasid styles” (F. Déroche’s
term replacing 4ifi), each of which is de-
fined by a significant sample of letters.
During the third /ninth century, “new
styles” (F. Déroche’s term replacing “east-
ern” or “broken kifi”’) emerge with oblique
letter shapes and a changing thickness of
the line, resembling contemporary book
script (F. Déroche, Collection, 157-60).
Meanwhile, the western part of the Arab-
Islamic world developed the “new style”
into maghribt and andalusz, written on vel-
lum in a square format. These western
scripts persisted, unaffected by the eastern
emergence of naskh script. 1bn al-Bawwab’s
naskh codex dated g91/1001 heralds the
second phase of Qur’an production in
rounded scripts written in high format and
on paper. An early muhagqag Quran is at-
tested in 555/1160 (M. Lings and Y. Safadi,
Qur’an, NO. 60). Rounded scripts soon
reached calligraphic perfection. Nask#,
muhaqqaq and rayhan formed the Quran’s
main text and tuluth adorned headings as
did ornamental k2. The Saljaq and Ayya-
bid dynasties commissioned magnificent
Qur’ans, celebrating the return to Sunnt
orthodoxy. Yet the earliest fully preserved
(single or multiple-volume) Qur’ans be-
long to the Mamlak and Ilkhanid periods.
Under Timarid, Safavid, Mughal and
Ottoman patronage, the qur’anic scripts
themselves hardly changed, but were cre-
atively adorned and framed with exquisite
illuminations.

The scripts of scholarly and literary man-
uscripts and codices are the least studied to
date and pose the greatest problems for
classification. The scholars, literati and

142

copyists were not committed to formal
scribal criteria and their hands diverged
substantially. Systematic paleographic
study has been almost nonexistent up to
the present and is urgently needed. Much
material must still be consulted in the al-
bums collected around the turn of the last
century. However, a preliminary survey
based on dated specimens suggests five
styles (G. Endress, Handschriftenkunde,
282-4), the first two of which, dating
mostly to the third /ninth century, overlap
with a style defined in another study as
“‘Abbasid book script” (F. Déroche, Manu-
scrits arabes, 356-63, tables i-ii).

Calligraphy
Arabic script also served as a highly refined
artistic medium on buildings, objects, pa-
per and other supports. Calligraphy flour-
ished in the post-Mongolic period, particu-
larly under Safavid, Mughal and Ottoman
patronage. The Ottoman dwani script
emerged and scripts of the oblique ductus,
lalig, nasta‘lrig and the “broken” shikasta
found application in illuminated pages and
albums, mostly in Persian. New calli-
graphic genres were invented, among them
the tughra (originally a sultan’s stylized sig-
nature, later any pious name or formula
shaped into a graphic), pages of single let-
ter exercises, mirrored writing, the verbal
image of the prophet (hilya), miniature
script inside larger letters (shubar), decoup-
age and the gilt leaf. Arabic or pseudo-
Arabic script was also adopted as an orna-
mental feature in European medieval and
Renaissance art. See also carLiGrRAPHY
AND THE QUR’AN.

Beatrice Gruendler
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Arabs

The native inhabitants of the Arabian pen-
insula and their descendants. The Qur’an
refers repeatedly to what may loosely be
called peoples, communities, tribes and na-
tions (see TriBEs AND cLANS). Most belong
to the past but a few are contemporaneous,
e.g. the Byzantines (al-Ram, see Byza~-
Tines) and the Quraysh (g.v.). However,
the Arabs (al-‘arab) are not among these
groups, either of the past or of the present.
Instead, the Qur’an employs the adjective
arabi (Arab, Arabic) to qualify a number of
substantives such as the Qur’an itself (six
times) and the language in which it is re-
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vealed (three times). In one instance only,
013:37, the expression “an Arab(ic) judg-
ment” (hukm ‘arabi) is used in a context
which may suggest a contrast between two
ethnic groups but may equally be inter-
preted linguistically. Finally, there is an-
other phrase in g 41:44, which contrasts
arabi (Arab, Arabic) to ajami (non-Arab)
but here, too, the linguistic interpretation is
as likely as the ethnic. From this brief por-
trait of the term “Arab(ic),” one might con-
clude that the Qur’an does not employ this
term to refer to a distinct ethnic group. This
impression is fortified by the fact that in
pre-lIslamic (jahili, See AGE OF IGNORANCGE)
poetry, the terms ‘wab and arabi are hardly
ever encountered as an ethnic designation.

Yet the issue appears to be more complex
than this. To begin with, it is not entirely
legitimate to conclude from the absence of
ethnic designators the absence of any con-
cept of an Arab ethnos. Secondly, the
Qur’an insists upon its own manifest clarity
and derives this clarity from its use of the
Arabic language (g.V.; €.9.  16:103; 26:195).
In this, one may well detect an appeal to
Arabism as a form of collective conscious-
ness. Thirdly, the ten references in the
Qur’an to a group called al-a 7ab (nomadic
Arabs; see BEDOUIN; NOMADs) — @ term
that has preserved the same meaning up
to the present day in many Arab countries
and has been consistently applied by
urban Arabs to nomads — suggests a con-
trast of group identities that is not far
from the ethnic. “You call us «%ab but our
name is the Arabs,” sings a poet of the
Umayyad pe-riod (41/661-132/750), not
too many years after the revelation of the
Qur’an.

Examined from this or a similar perspec-
tive, it appears that the term “Arab” in the
Qur’an should be contextualized within a
broad array of kindred terms. One such
that should be singled out here is the term
umma (group, community, religious follow-

“ARAFAT

iNg; See COMMUNITY AND SOGIETY IN THE
QUR’AN). The umma of Muslims is what the
Qur’an proposes as the new collective
identity of the faithful: “You are the best
umma that ever was delegated to mankind”
(@ g:110). If we now reintroduce the em-
phasis by the Qur’an on its Arabic speech,
it would be possible to argue that this new
umma, this new collective identifier, is to be
coupled with Arabic, which is, as it were,
its banner of clarity. Thus, although a
community of the faithful strictly defined
by religion is put forward as the ideal, this
is nevertheless combined with a particular
cultural expression. In short, while the
term “Arab” may not have been used in a
strictly ethnic sense in the Qur’an, a qua-
lity of Arabness is attached to the concept
of umma, rendering it an essential aspect of
the earliest self-definition of the new faith.
See also PRE-ISLAMIC ARABIA AND THE

QUR’AN.
Tarif Khalidi
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‘Arafat

A plain extending about six and a half km
in breadth from east to west and about
twelve km in length, lying twenty-one km
to the east of Mecca (g.v.). The grammari-
ans agree that the word ‘Arafat is a singu-
lar noun in the form of a plural. Although
the plain is also referred to by the singular
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form ‘Arafa, this is regarded by some ex-
perts as a later-day corruption (Yaqut,
Buldan, iv, 104). The name, according to the
classical scholars, is derived from the verbs
based on the root “r-f. According to one
account, Gabriel (g.v.) is said to have
taught (‘arrafa) the rites of the pilgrimage
to Abraham (g.v.). When Gabriel made the
prophet stand (waqqafalu) on the plain, he
asked him “Do you know? (‘arafla)” and he
replied, “yes.” Other discussions of the
etymology claim that the plain was where
Adam and Eve (g.v.) encountered each
other (ta‘arafa) after the fall. The sole men-
tion of this place in the Quran is in
02:198: “There is no fault in you that you
seek bounty from your Lord. So when you
pour out from ‘Arafat, remember God at
the sacred monument. Remember him as
he has guided you, though formerly you
had gone astray (q.v.).”

The plain of ‘Arafat plays an important
role in the rites of the pilgrimage. Accord-
ing to a famous hadith of the Prophet, the
ritual at ‘Arafat is the pilgrimage. On the
ninth day of the month of Dha I-Hijja,
the pilgrim must stand (waqafa) before
God from shortly after midday until sun-
set. Most of this time is occupied by two
long sermons (sing. kkutba), which are usu-
ally delivered by a local dignitary. The
preacher sits astride a camel on the side
of a low hill known as the Mountain of
Mercy (Jabal al-Rahma), also sometimes
called ‘Arafat or ‘Arafa, which lies in the
northeastern corner of the plain.

At one time, the plain was fertile. It is de-
scribed as containing fields, meadows and
fine dwellings which the inhabitants of
Mecca occupied during the pilgrimage.
Indeed, the area produced a number of
notable transmitters of hadith and poetry
(Yaqut, Buldan, iv, 104-5). Today, little
remains but a few stunted mimosas and
the plain is uninhabited with the excep-
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tion of one day of the year. See also

PILGRIMAGE.
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Ararat

The tallest of two peaks of a group of
mountains, actually an extinct volcanic
range, in the northeast of modern Turkey,
south of present-day Armenia. Mount
Ararat is identified by Jews and Christians
with the biblical story of the flood and the
ark (q.v.) of Noah (g.v.) in Gen 6-9. This
peak is known by the Arabs as Jabal al-
Harith, by the Turks as Buyuk Agr Dag,
by the Iranians as Kah-i Nah (Mountain of
Noah) and as Mount Masis (or Masik) by
the Armenians, who view the mountain as
their national symbol, but did not come to
consider it to be the resting-place of No-
ah’s ark until about the twelfth century c.x.

Islamic tradition makes no mention of
Ararat, for g 11:44 states that “[Noah’s]
ship came to rest on Mount Juds,” present-
day Cudi Dag. This mountain lies some
forty km northeast of Jazirat Ibn ‘Umar
(now Cizre) in Turkey, just north of the
Iragi border, and some three hundred km
southwest of Ararat. Nearby lies the town
of Thamantn (Arabic for “eighty”), sup-
posedly named for the eighty passengers of
the ark who survived the flood.

Attempts at locating the biblical Ararat
are complicated by the names and loca-
tions given to the resting-place of the ark
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in other languages and traditions. It is of-
ten overlooked that the biblical text, which
has inspired repeated searches of remnants
of the ark, actually states (Gen 8:4) that “the
ark [of Noah] rested on the mountains of
Ararat” as the flood waters subsided. In
the Jewish Aramaic Targum and in Syriac
“mountains of Ararat” is translated “ture
Qarda.” The latter appears as Qarda in
the famous geographical dictionary of
Yaqut (d. 626/1229), Mujam al-buldan (iv,
56), which locates it south of the present
day Ararat. Yaqut states that “[al-Jadi]...
is a mountain overlooking Jazirat Ibn
‘Umar, on the east side of the Tigris, in the
district of Mosul” (ii, 144, S.V. al-Judi),
hence in the territory of ancient Qarda.
Some scholars have linked this name with
Gordyene, the Greek appellation for the
entire area and generally connected with
the Kurds, whose ancient presence in this
area seems to be attested by Xenophon (d.
ca. 350 B.c.E.). The g/k of Qarda/Kurd,
however, presents a problem and scholars
are now of the opinion that an earlier
people in this area, named Qarda were
succeeded by the Kurds coming from the
east.

The location of Ararat is undoubtedly
connected with the ancient kingdom of
Urartu (Ararat in ancient Hebrew). Urartu
ruled much of the area of today’s eastern
Turkey from about the ninth to the seventh
century B.c.E., vying for control of the re-
gion with the Assyrians until, weakened by
constant warfare with its neighbors, it was
finally conquered by the Medes in 612
B.C.E. A current view is, therefore, that the
biblical phrase “the mountains of Ararat”
actually refers to the entire area of moun-
tain ranges of the kingdom of Urartu
which includes both Mount Judr and
Mount Ararat. See also jopi.

William M. Brinner
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Arbitration

An arrangement by which two or more
persons, having a difference, appoint some-
one to hear and settle their dispute and to
abide by that decision. Arbitration appears
in the Qur’an several times. The Arabic
equivalent, used only in the singular, is
hukm, a verbal noun of hakama. The root
h-k-m, which is said to be of non-Arabic
origin (Jeffery, For vocab., 111), has a num-
ber of meanings (see FOREIGN VOCAER-
ULARY). The principal meanings of the
simple verbal form fakama are “to govern,”
“to restrain,” “to pass judgment” and “to
be sage.” From these original meanings
hakim, “he who decides, the authority, gov-
ernor, judge, wise,” and Aukm, “order, rule,
sentence, judgment, wisdom,” are derived
(25:46-9; 6:56; 12:39; 18:25; 26:82). Hakam,
“arbiter,” appears twice in the Qurian.
One verse enjoins the appointment of an
arbiter in the case of marital disputes: “If
you fear a split between a man and his
wife, send for an arbiter from his family
and an arbiter from her family. If both
want to be reconciled, God will adjust
things between them. For God has full
knowledge, and is acquainted with all
things” (q 4:35). The other is “Shall I seek
an arbiter other than God, when he it is
who has sent you the book, explained in
detail?” (@ 6:114).
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The appointment of arbiters, like a num-
ber of other practices of the Islamic com-
munity, is of pre-lIslamic origin. In the
Mecca of Muhammad’s day, it was cus-
tomary for the parties in a dispute to select
their own arbiter, usually a man noted for
his tact, wisdom and knowledge of ances-
tral custom. Very often the disputing parties
referred their case to a soothsayer (kahin,
See SOOTHSAYERS), a practice the Qur'an
specifically denounces (g 52:29; 69:42).

Ultimately, the Qur’an stresses that final
judgment belongs to God alone (g 6:57, 62;
12:40; See LasT JjupaMENT) and “the Arbi-
ter” (al-hakam) is one of his titles (see cop
AND HIS ATTRIBUTES). It is he who con-
ferred the authority to make decisions on
his prophets (g 21:78-9). As long as Mu-
hammad was alive, he was naturally re-
garded as the ideal person to settle disputes
and was elevated to the position of judge
supreme. His functions and responsibilities
in Medina are defined in terms of qur’anic
decrees: “We have sent down to you the
Book (g.v.) with the truth in order that you
may judge (li-tahkuma) between the people
on the basis of what God has shown you”
(0 4:105). Muhammad distinguished him-
self from soothsayers by basing his judg-
ments upon scripture.

Muhammad is told that if Jews come to
him seeking arbitration and he accepts,
“Judge ( falkum) between them fairly”

(0 5:42; see Watt-Bell, Introduction, 29g). The
Prophet left Mecca for the purpose of act-
ing as an arbiter between the feuding tribes
in Medina (see emigraTION). His role as
the messenger (q.v.) of God apparently
suggested that he was a man of superior
wisdom (Watt, Islamic political thought, 21).
Later generations ascribed to Muhammad
a great number of legal decisions which,
coupled with the existing customary law,
formed the basis of Islamic law. See also

JUDGMENT; LAW AND THE QUR)AN.

Mohsen Zakeri
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Archaeology and the Qur’an

At present the field of archaeology has lit-
tle to contribute to an understanding of
the Qur’an and the milieu in which Islam
arose. Archaeological excavations are ta-
boo in Mecca (g.v.) and Medina (q.v.) and
only a few other excavations or surveys
have yet taken place in the Arabian penin-
sula that shed much light on the topic.

The pioneering work on historical geog-
raphy and on the initial survey and collec-
tions of inscriptions in the Arabian penin-
sula began at the end of the nineteenth
century with such explorers as Alois Musil
in northern Arabia and Eduard Glaser in
the Yemen, but only a limited number of
archaeological surveys or excavations were
carried out prior to the second World War.
Substantial archaeological work has been
underway since the 1g50s in the Yemen
(see B. Doe, Monuments, for a summary) and
in the Arabian Gulf states (conveniently
synthesized by D. Potts, Arabian Gulf). Ar-
chaeology in Saudi Arabia, beginning with
the excavation at Qaryat al-Fa’w in 1972
and regional surveys since 1976 (published
in the first issues of Azal), is less advanced
than in those two areas.

Yet some information has become avail-
able. Among the principal journals devoted
to the archaeology of the Arabian penin-
sula are A¢lal, published by the Department
of Antiquities in Saudi Arabia since 1977,
the Proceedings of the seminar for Arabian stud-
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ies, held annually in Great Britain since
1971, and Arabian archaeology and epigraphy
since 1ggo. One should also note in general
the several volumes of the Studies in the his-
tory of Arabia published in Riyadh between
1979 and 1989. While few articles in those
journals examine the physical remains of
the cultural milieu of early Islam, there are
two articles — S. Rashid, Athar Islamiyya
and G. King, Settlements — that sum-
marize the state of knowledge about the
archaeology of Arabia around the rise of
Islam. One should also note numerous
short entries of relevance in the Oxford ency-
clopedia of archaeology in the Near East (1997).
The light that archaeology can shed on
the Qur’an falls into two categories: 1) the
physical remains from the distant pre-
Islamic past that can be associated with
earlier biblical and Arabian prophets and
peoples (see SCRIPTURE AND THE QUR’AN;
PUNISHMENT STORIES), 2) the physical re-
mains that can be informative for the life-
time of Muhammad. Concerning the dis-
tant pre-Islamic past, the archaeological
remains in Palestine that can be associated
with the Israelites and other peoples also
recorded in the Bible have been receiving
intensive attention for over a century and
little need be said here. But one should
note that there is no recorded physical
trace of the destruction of the people of
Lot (0.v;; Q15:76; 25:40; 37:137; 15173;
37:136) other than the general God-for-
saken barrenness of the Dead Sea region.
A number of qur’anic verses relate to
events that took place in Jerusalem (qg.v.) in
the pre-Islamic periods. Likewise, the Mus-
lims early on localized there the mifrab of
Mary (g.v.;  3:37), the mifwab of Zechariah
(9.v.; 9 3:39; 19:11), the cradle of Jesus (q.v.;
03:46; 5:110; 19.29), the mikrab of David
(9.v.; @ 38:21) and the gate where the Chil-
dren of Israel (g.v.) were to enter and say
“Repentance” (g 2:58; 7:161; cf. A. Elad,
Medieval Ferusalem; A. Kaplony, Die fatimid-
ische Moschee). The Islamic tradition has
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also associated eschatological traditions
with the double-door golden gate on the
east enclosure wall of the Haram (the
Arabic-Islamic designation of the Temple
Mount), called the “gate of mercy and re-
pentance” (localizing @ 57:13). Yet the
development of the architectural manifes-
tations associated with those qur’anic allu-
sions, which have no claim to preserving
any pre-Islamic features, falls within the
purview of later Islamic art and architec-
tural history rather than archaeology.

No trace of the palace of Solomon (g.v;;

Q 27:44) or the first temple has been identi-
fied nor would they have survived the neo-
Babylonian destruction of the city in 586
B.c.E. and subsequent rebuildings.

The people of Midian (g.v.), to whom the
prophet Shu‘ayb (g.v.) was sent (¢ 7:85;
11:84; 26:176), are also known from the Bi-
ble and can be identified with the popula-
tion of northwest Arabia in the northern
Hejaz and Gulf of Aqgaba coast during the
late second millennium B.c.k. in the Late
Bronze Age (G. Mendenhall, Qurayya).
But only limited survey work has been
done in the area, notably at the major site
of Qurayya, which consists of a citadel, a
walled sedentary village and irrigated
fields. Such clearly important sites like al-
Bad’, the probable city of Midian itself,
and Magha’ir Shu‘ayb await careful exami-
nation.

To turn to the non-biblical, pre-1slamic
peoples, the Thamud (q.v.), the people to
whom the prophet Salih (g.v.) was sent (e.g.
Q7:75-9; 11.61-8; 26:141-58; 27:45-52;
54:23-31), are a historically well-docu-
mented tribal group in northwest Arabia.
The Thamad first appear in Assyrian texts
in the eighth century B.c.x. as tribal ene-
mies of the Assyrians (1. Eph<al, T%e ancient
Arabs); the name also appears in a variety
of Greek and Roman written sources.
Most interestingly, a bilingual Greek-
Nabataean dedicatory inscription records
the erection of a temple dedicated to the
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god Ilaha between 166 and 169 c.k. in the
reign of the Roman emperors Marcus
Aurelius and Lucius Verus at Ruwwafa in
northwest Saudi Arabia by the confedera-
tion of the Thamud (7%kamudénén ethnos in
Greek; SRETH TMWDW in Nabataean),
by the heads of the confederation and by
the efforts of the Roman governor who
had made peace among them (D. Graf,
The Saracens; M. O’Connor, Etymology
of Saracen). The term SRETH for con-
federation is a possible etymology for the
term “Saracen” that the Romans used to
identify the Arabs in general. The architec-
tural style of the temple is typical Naba-
taean and along with the use of Nabataean
for the dedicatory inscriptions reflects the
acculturation of the Thamud to their
Nabataean rulers. One assumes that the
temple functioned as a central shrine for
the Thamudic confederation along the
major caravan route. The Thamud be-
came federate allies of the Romans and
served as auxiliaries in the Roman army.
For example, there were cavalry units in
the fourth century c.k. identified as “Tha-
mudeni” stationed in Palestine in the
Negev, and as “Saraceni Thamudeni”
stationed in Egypt in the Nile Delta.

The name Thamad, however, only oc-
curs a very few times in pre-Islamic Ara-
bian inscriptions themselves. The inscrip-
tions found by the thousands throughout
northern Arabia and southern Syria and
Jordan of uncertain date and debated clas-
sification, which modern scholars have at-
tributed to nomads in the pre-Islamic cen-
turies and have labeled as “Thamuadic” for
the sake of convenience, need not have
had anything to do with the Thamuad
themselves. The “Thamadic” inscriptions,
mostly short graffiti recording personal
names, may have been written by a num-
ber of diverse tribes with no necessary con-
nection with the Thamudic confederation.

See also ARABIC SCRIPT.
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The place where the Thamad cut the
mountains into dwellings (¢ 7:74; 89:9) has
commonly been identified with Hijr/Ma-
da’in Salih in northwest Arabia where in
the first century c.e. the Nabataean rulers,
generals and other central government au-
thorities, rather than the locals, cut num-
erous tombs for themselves into the moun-
tain sides, similar to their more famous
tombs in Petra. Architectural studies were
carried out there in an earlier period (A.
Jaussen and F. Savignac, Mission archeolo-
gique) and archaeological excavations began
in 1986 (see the preliminary reports in A¢lal
since 1988). The area of Hijr (Hegra in
Nabataean) marked the southern limit of
Nabataean territory and the Nabataeans
established Hijr along the caravan route as
their military and government center in
the south in preference to nearby Dedan/
al-‘Ula. The earliest pottery found there is
Nabataean, leaving open the question of
whether there was substantial pre-Naba-
taean occupation at the site. The site con-
tinued as a government center after the
Roman annexation of the Nabataean
kingdom in 106 c.e. Some Latin inscrip-
tions at Mada’in Salih and at al-‘Ula from
the second century c.k. provide slight evi-
dence for a Roman military presence, al-
though the area was always outside the
frontier of the Roman empire (D. Graf,
The Saracens). There is no trace of occu-
pation at the site after the second or third
century c.k.

The other peoples that were destroyed
after they rejected the prophets who were
sent to them are not readily identifiable as
any archaeological remains. They include
the ‘Ad (g.v.) who built monuments and
strongholds on every high place
(0 26:128-9) and whose fate, according to
the Qur’an, is manifest from the remains of
their dwellings (0 29:38; 46:25). Likewise
remains have not been found which could
be associated with the dwellers in al-Rass
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(02538, see also PEOPLE OF THE DITCH,;
RASS).

The site of Marib, capital of the Sabean
kingdom in southwest Arabia, and its irri-
gation dam (@ 34:15-6) have been investi-
gated intensively, especially by German
scholars (B. Doe, Monuments, 189-202; W,
Daum, Yemen, 55-62; and the several vol-
umes of the Archéologische Berichte aus dem
Yemen Of the Deutsches Archéologisches Institut
San@’). The Marib dam was the largest
and most technologically sophisticated of
the numerous other dams in southwest
Arabia. While the Marib oasis was being
irrigated as early as the third millennium
B.C.E., the oldest extant inscription that re-
fers to separate irrigation works for the
north and south halves of the Marib oasis
(0 34:15) dates to 685 B.c.E. The extant sin-
gle large dam, eight kilometers from the
city, was first constructed after the date of
these inscriptions, in ca. 528 B.c.e. Like the
other dams, its function was not to store
water long term but rather to reduce the
velocity of the twice yearly flood waters
and to raise the water level so that the
water could be diverted through two
sluices and distributed through a complex
system of canals onto a wide cultivated
area. The area irrigated by the dams was
some 9,600 hectares along a distance of
some eleven kilometers for the northern
oasis and twenty-one kilometers for the
southern oasis. The dam would have re-
quired frequent maintenance, and dam
bursts necessitating repairs are recorded
numerous times in inscriptions in the first
centuries c.k., and for the last time in 553
c.E. Another dam burst occurred some
thirty-five years later and it was repaired.
The final, unrepaired burst caused by the
quranic flood of al-‘Arim (q.V.; @ 34:16;
“r-m is the Sabean word for “dam”) would
have occurred in the early years of the
first/seventh century.

The principal difficulty with such flood
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diversion irrigation is the gradual accumu-
lation over time of deposits of silt that con-
tinuously raise the ground level of the irri-
gated fields. This necessitates the periodic
raising of the water channels and the dams
or relocating them so that they remain
higher than the fields. Such maintenance
to keep the system in operation becomes
increasingly difficult and eventually be-
comes uneconomical and results in the
abandonment of the irrigation works. The
ultimate abandonment of the Marib dam
was, however, not due to questions of the
technical feasibility of repairing it, but
rather due to the political and social condi-
tions of decline, culminating in the Sasani-
an Persian occupation of southern Arabia
in 575 c.E., that broke down the public in-
stitutions needed to maintain such large
projects as the dam.

Various locations have been proposed for
the cave referred to in the quranic passage
on the Men of the Cave (g.v.; @ 18:9-27).
One such possible location is at an exca-
vated rock-cut Roman-Byzantine tomb at
al-Raqim, just south of Amman in Jordan
(R. al-Dajani, Iktishaf kahf).

To turn to more general topics, in south
Arabia the Kingdom of Sheba (q.v.), with
its capital at Marib, was the leading state
in the first millennium s.c.&. It was formed
as a tribal confederation headed by a ruler
who was given the title of “Mukarrib.”
The early chronology of the Sabean state
is obscure due to the lack of early datable
inscriptions or links with events outside
southern Arabia. A Solomon and Queen
of Sheba (see BILQTs; @ 22:15-44) synchro-
nism would need to be in the tenth century
B.C.E. (see J. Pritchard, Solomon and Sheba),
but the Queen is not an otherwise attested
historical figure. There is no reference to a
gueen in any Sabean inscriptions, although
queens of the Arabs are cited in several
eighth-century B.c.e. Assyrian inscriptions
recording the Assyrian military campaigns
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into the northern Arabian peninsula (1.
Eph‘al, Ancient Arabs). These obscurities
have led to two competing scholarly recon-
structions of Sabean history, one dating
the origins of the state to the eighth cen-
tury B.c.E., based on synchronisms, which
are not definite, of names of Sabean rulers
appearing in the Assyrian annals. The
other reconstruction locates the start of the
monumental cultures of south Arabia hun-
dreds of years later, around the fifth cen-
tury B.c.E. For the second view of Sabean
history, that of the shorter chronology, the
Solomon and Queen of Sheba incident be-
comes more legendary than historical.

The other independent states in southern
Arabia, Ma‘n, Qataban and Hadramawt
also arose by the fifth and fourth centuries
B.c.E. In the first centuries c.k. the politi-
cal situation changed with the emergence
of the state of Himyar. Tubba‘ (g.v.) was
the title used by the Himyarite rulers, thus
localizing the people of Tubba“ (0 44:37;
50:14) in southwest Arabia. By the mid-first
millennium s.c.k. the south Arabians cer-
tainly were building monumental stone ar-
chitecture, including city walls and tem-
ples, characterized by a distinctive style of
square-sectioned monolithic pillars, per-
haps evocative of the multi-columned Iram
(9.v.; @ 89:7). There are any number of ma-
jor surviving monumental temples in
southwest Arabia (see B. Doe, Monuments).
The temples are often identified with the
term mahram in the south Arabian dedica-
tory inscriptions. Those temples typically
are rectangular columned structures with-
out any direct influence on later mosque
design. The ‘Awwam temple of the god Il-
mugah at Marib is unique in having a
large oval enclosure wall (100 X 75 m), de-
lineating a sacred space (hawta) With a rect-
angular entrance hall on one side.

The caravan trade linking the incense-
producing areas in southern Arabia and
the Mediterranean was of major impor-
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tance and was facilitated by the domestica-
tion of the camel (g.v.). While the first use
of camels may have been as early as the
fourth or third millennium s.c.x., and
camels were certainly being used as pack
animals by the second millennium s.c.k., it
was the development of a suitable camel
saddle by the early first millennium B.c.x.
that enabled nomadism to develop fully
(see BEDOUIN; NoMmADs). At first the Sa-
beans were in control of most of the cara-
van route north to the Mediterranean but
in the last centuries B.c.E., the Minaeans
controlled the route, and they established a
trading colony in the oasis at Dedan /al-
“Ula in northwest Arabia. The site of
Dedan is known to have been occupied
previously and the kingdom of Lihyan was
centered there by around 400 B.C.E., about
the time that the colony of traders from
Ma‘mn was established. Dedan continued in
the Hellenistic period until the Nabataeans
took over in the second or first century
B.c.E. and moved their center to Hijr/
Madz’in Salih to the north. The connec-
tion between the Lihyans and the Tha-
mud, discussed earlier, is obscure. The ar-
chaeological site of al-Khurayba, ancient
Dedan, has been surveyed and the water
supply system has received focused atten-
tion (A. Nasif, ‘al-Ula).

A few excavation projects at other sites
from the distant pre-Islamic past took
place in Saudi Arabia in the 1980’s. Ac-
companying these projects were brief pre-
liminary reports published in A¢al, such as
the excavation at Taym at the sixth or fifth
century B.c.E. palace of Qasr al-Hamra’,
and at tombs dating from 1450-750 B.C.E.
and excavations at the multi-period site of
Duamat al-Jandal /al-Jawf (K. al-Muaikel,
Study of the archacology; A. al-Sudayri, The
desert frontier). Of greater interest here is the
excavated site of Qaryat al-Fa’w, the thriv-
ing capital of the pre-lIslamic state of
Kinda in southwest Arabia, occupied be-
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tween the second century s.c.k. and the
fifth century c.e. (A. al-Ansari, Qaryat al-
Fa'w). The ancient name of the site was
Dhat Kahl, named after their chief god.
Although there was some limited agricul-
tural potential at the site, trade was impor-
tant for the city. It was a large town with its
buildings constructed of mud bricks on
stone foundations. The excavations uncov-
ered remains of a walled, two-storied mar-
ket, with further open markets surrounding
it; a palace; a temple; a residential area
and a number of tombs, including one of
the king, Mu‘awiya b. Rabi‘a, and tombs of
nobles and commoners. Among the strik-
ing finds were a collection of bronze stat-
ues from the temple, some with Hellenistic
features; painted wall plaster depicting
people and animals from the palace; coins
minted at the site; and numerous inscrip-
tions in south Arabian musnad script.

There are large numbers of rock draw-
ings throughout the Arabian peninsula
spanning a wide range of time, both pre-
Islamic and Islamic. They frequently de-
pict hunting and pastoral scenes (E. Anati,
Rock art, M. Khan, Prehistoric rock art; and is-
sues of Atlal since 1985).

Inscriptions from the pre-Islamic period
in the Arabian peninsula number in the
tens of thousands. H. Abi I-Hasan’s
1997 study of Lihyanic inscriptions is only
the most recent of a number of publica-
tions of inscriptions by King Sa‘ad Univer-
sity in Riyadh; one should also note a
growing number of masters theses by the
students of Yarmouk University in Jordan.
There are many different types of inscrip-
tions, ranging from dedicatory inscriptions
to graffiti. Some of these are the monu-
mental dedicatory inscriptions in southwest
Arabia written in the musnad script. Others
include the thousands of graffiti written in
a variety of scripts labeled, as stated above,
by scholars for convenience as Thamudic.
Another group includes over fourteen
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thousand north Arabian inscriptions
whose sites are concentrated in southern
Syria and northeastern Jordan, labeled by
scholars as “Safa’itic”, again for conve-
nience, after the Safa’ basalt region of
southern Syria, regardless of the fact that
few such Safa’itic texts have been found
there specifically. The Safa’itic texts are
rarely dated but range from the first cen-
tury B.c.e. and seem to end by the fourth
century c.k. because there is no hint of
any Christian influence in them (M.
Rasan, al-Qaba’il al-Thamadiyya). The evo-
lution of the Nabataean script into the
Arabic script has been well established

(B. Gruendler, The development).

Of special note is a south Arabian in-
scription from the second century B.c.E.
that decrees a ban on the practice of kill-
ing (new-born?) girls (C. Robin, L'Arabie an-
lique, 141-3; See Q 16:58-9; 81:8-9; See INFAN-
ticipe). It is noteworthy that around the
fourth century c.e. pagan formulas in the
south Arabian inscriptions are replaced by
monotheistic expressions, using the term
rahman (C. Robin, L’Arabie antique, 144-6; see
GOD AND HIS ATTRIBUTES). The term
mihrab — later used to indicate the direc-
tion of prayer (qibla, g.v.) in mosques — is
used in the south Arabian inscriptions to
mean a structure, along the lines of an au-
dience chamber, or the title of a govern-
ment official, along the lines of chancellor
(C. Robin, L'Arabie antique, 152-5). There
are some surviving papyrus documents and
inscriptions that shed light on the period of
the Rightly-Guided Caliphs (11/632-40/
661; see F. Donner, The formation), but not
on the lifetime of the Prophet.

Turning to the time period of Muham-
mad himself, very little can be said about
the physical remains of pre-modern Mecca
and Medina, although much can be known
from the historical sources which have
been repeatedly analyzed. Nothing re-
mains of the original architectural features
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of the sanctuary in Mecca except for the
Ka‘ba (g.v.) itself nor of the sanctuary in
Medina due to the repeated rebuilding and
expansions over the centuries. Little of the
pre-modern cities in general has survived
massive modern development, although
there are a number of pre-modern historic
mosques in the two cities and elsewhere in
Saudi Arabia (G. King, Historical
mosques). A few stone defensive towers
(utum) from the pre-Islamic period are
known around Medina (A. Ansari, Athar al-
Madmna, 72-4; G. King, Settlements in Ara-
bia, 189-g1). There are, of course, many
place names recorded in the biographies of
the prophet Muhammad (see sTra AND
THE QUR’AN), such as battle sites or places
where Muhammad built mosques, but
archaeological inquiry, as opposed to the
study of historical geography, has little to
offer. A number of places known to have
been major settlements at the time of
Muhammad, such as Khaybar (g.v.) or
“Ukaz, remain essentially uninvestigated
beyond basic identification in the course of
surveys. Nothing is known about al-Ta’if
beyond several dams and other irrigation
works, one of which was constructed in
58/678 under the Umayyad caliph Mu‘a-
wiya (M. Khan and A. al-Mughannam,
Ancient dams).

However, a few excavated sites are worth
mentioning here. The major site of Najran
(g.v.) in southwest Arabia is well known his-
torically from the sixth century c.e. as a
center of Christianity. The persecution of
the Christians there by the Jewish ruler
around 520 c.k. is one candidate for the in-
cident of the People of the Ditch (g.v;;

0 85:4-9). Ukhdud, the archaeological site
of Najran, received some attention in 1967
and the early 198os (J. Zahrins et al., Sec-
ond preliminary report, 23-4; G. King, Set-
tlements, 201-5). It had a stone-walled cita-
del within which possible remains were
found of the Ka‘ba of the Bana I-Harith b.
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Ka‘b, mentioned by Ibn al-Kalbt (d. 204/
819). During the late pre-Islamic period
continuing into the Islamic period, the
principal settlement in the area of al-‘Ula
shifted to Qurh or Wadr al-Qura. Qura is
identifiable with the archaeological site of
al-Mabiyat, where two seasons of excava-
tions were carried out in 1984 and 1985
(M. Gilmore et al., Preliminary report;

A. Nasif, al-Ula). The site of Jurash was
excavated, but few details beyond a pottery
analysis are available (A. al-Ghamedi, The
influence, 176-220). The port of Ayla,
modern-day Aqaba in Jordan, which
some commentators have identified as the
Sabbath-breaking town on the sea
(7:163), has received intensive attention
in the last decade. Work has been done
excavating at the early Islamic settlement,
founded perhaps as early as the reign of
the third caliph ‘Uthman (r. 23/644-35/
656; D. Whitcomb, Ayla) as well as at the
Roman-Byzantine site nearby (T. Parker,
Roman ‘Agaba project), whose surrender
on terms to Muhammad in 630 c.k. is
prominently recorded in the Islamic
sources.

Of particular note is the excavated site of
al-Rabadha, a settlement east of Medina
along the caravan route between the Hejaz
and al-Kafa. Al-Rabadha experienced a
continuity of settlement in the pre-Islamic
and early Islamic periods, although the ex-
cavation report (A. al-Rashid, a/-Rabadhal)
makes little mention of the pre-Islamic and
pre-‘Abbasid remains there. The second
caliph ‘Umar b. al-Khattab (r. 13/634-23/
644) set aside the area around the site as a
state pasturage (fuma). Reservoirs and
wells were studied there, along with a west-
ern mosque and a second mosque in the
residential area; a fortress or palace; sev-
eral residential units; industrial installa-
tions; and a portion of the town enclosed
by a wall with towers.

P. Crone and M. Cook’s idea (Hagarism,



155

22-4) that the original pre-Islamic shrine of
Bakka (o 3:96) was located in northwest
Arabia has no remaining physical support.
The orientation of some early mosques
that are well off the true direction of
prayer can be explained as the result of in-
accurate measurement rather than as a de-
liberate orientation to a shrine in north-
west Arabia. One should also note that Y.
Nevo and J. Koren’s (Origins of Muslim
descriptions) discussions of the pre-Islamic
cultic practices in Mecca are based on fun-
damental misidentifications as cultic of the
non-cultic sites that Y. Nevo excavated in
the Negev area of southern Palestine.

The diffusion of Christianity in the Ara-
bian peninsula was limited (see cHrIsTIANS
AND CHRISTIANITY). J. Beaucamp and C.
Robin (Le Christianisme) summarize the
evidence, to which should be added more
recent archaeological discoveries along the
Persian Gulf. These include churches (see
cHurcH) in Jubayl, Saudi Arabia and else-
where (J. Langfeldt, Early Christian monu-
ments). An example of one of these is the
church at Failaka, Kuwait dating from the
end of the fourth century c.. with later
non-church occupation starting in the
seventh century c.e. (V. Bernard et al.,
L'église d’al-Qousour). Another of these is
the Nestorian monastery at Sir Bant Yas in
Abu Dhabi, dating around the sixth to sev-
enth century c.e. (G. King, A Nestorian
monastic settlement). One may also note
the isolated hermitage at Kilwa in extreme
northwest Saudi Arabia; one cell has a
cross and a Christian Arabic inscription on
its lintel (N. Glueck, Christian Kilwa). In
South Arabia, a few columns remain of
the famous al-Qalts church built by Abraha
(g.v.) in the middle of the sixth century c.x.
to surpass the sanctuary of Mecca (R. Ser-
jeant and R. Lewcock, San @, 44-8). These
columns can now be found appropriated
for use in the main mosque of San‘a. There
seems to be no identified physical trace of
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the Jewish presence, known from historical
sources, which existed in Medina and
northern and central Arabia in the pre-
Islamic period (See JEws AND JUDAISM;
KHAYBAR; NADTR; QAYNUQA’; QURAYZA).

Several aspects of archaeological inquiry,
such as palaeo-botanical and faunal analy-
ses, and environmental studies, have not
yet been fully integrated into archaeologi-
cal projects, so the contribution that they
could make for understanding the milieu of
early Islam remains mostly a potential for
the future. There are no physical anthro-
pological studies of human skeletal re-
mains particularly close to the time of
Muhammad, although one can note the
Bedouin cemetery excavated at the Queen
Alia International Airport south of Am-
man in Jordan dating to the first and sec-
ond centuries ¢.&. (M. Ibrahim and R.
Gordon, 4 cemetery). The issue of possible
climate changes remains open (J. Dayton,
The problem of climatic change).

No examples are known to have survived
of divining arrows (o 5:3, 9o), and one
would have to move beyond the close cul-
tural milieu of the Hejaz in Muhammad’s
day to find surviving examples of jewelry
(@ 24:31). There are no surviving early ex-
amples of armor (g 21:80). The first Islam-
ic artistic depictions are the stucco statues
of soldiers from the eighth-century c.k.
Umayyad palace at Khirbat al-Mafjar
(R. Hamilton, Khirbat al-Mafjar). Just what
distinguished the famous sword of Mu-
hammad and ‘Al1 (see ‘ALT B. ABT TALIB) tO
warrant its special name Dha al-Faqar
(sword with grooves) is not clear, but it may
have been a straight-bladed, double-edged
sword with two grooves as known from the
Yemen (W. Daum, Yemen g000 years, 15-6,
24); it would scarcely have had the imprac-
tical bifurcated tip so often described. The
swords attributed to Muhammad and
other early figures in the Topkap: Museum
in Istanbul are of dubious authenticity (A.
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Zaky, Medieval Arab arms, 203-6).

In addition to the major settlements that
they passed through, the various trade
routes throughout the peninsula were pro-
vided with numerous way stations. Such
facilities for travelers were expanded along
the routes that were used by the pilgrims to
Mecca (see piLGrRIMAGE). The way stations,
reservoirs and wells along the main pilgim-
age route from Kufa to Mecca have been
well-documented. That route is known as
the Darb Zubaydah, named after the wife
of the ‘Abbasid caliph Hartn al-Rashid
(r. 170/786-193/809), who expanded the
route’s facilities. The Egyptian and Syrian
pilgrimage routes in the northwest Arabian
peninsula have also been studied (A. Ha-
med, Introduction). Some fragments of stone
figures (see poLs AND IMAGES), Seemingly
deliberately destroyed at the onset of Islam,
are at Qaryat al-Fa’w and al-‘Ula (G. King,
Settlements, 211-2). The Nabataeans had
often depicted their gods in a non-figura-
tive manner (J. Patrich, The formation).

Concerning Jerusalem, the early Islamic
tradition quickly identified it as the loca-
tion of the Agsa Mosque (al-Masjid al-
Aqsa, Q 17:1; See AQsA MosQUE) Which is as-
sociated with Muhammad’s night journey
and ascension (g.v.) to heaven (g.v.). The
use of the term “al-Haram al-Sharif” to
identify the area of the former Jewish
Temple Mount in Jerusalem, as well as the
identification of the tomb of Abraham
(q.v.) in Hebron as a faram, has no explicit
qur’anic authority and only came into
general use in the Mamluk and Ottoman
periods. Prior to that period, the term
“al-Masjid al-Agsa” was used to refer both
to the entire Haram area as well as to the
roofed structure in the south edge of the
Haram, the Aqsa mosque in the narrower
sense. The Dome of the Rock in Jerusa-
lem, the oldest surviving Islamic monu-
ment, contains the earliest extant extensive
portions of the qur’anic text, datable by
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‘Abd al-Malik’s dedicatory inscription to
72/692 C.E. (Se€ EPIGRAPHY AND THE
QUR)RN; ART AND ARCHITECTURE AND
THE QUR’AN). The qur’anic passages vary
slightly from the standard text with
changes from the first to the third person
and are interspersed with other non-
qur’anic pious phrases (see most recently
O. Grabar, The shape of the holy). The Agsa
Mosque was first built as a monumental
stone structure by the Umayyad caliph al-
Walid (r. 86,/705-96,/715), replacing a
wooden structure noted by the Christian
pilgrim Arculf around 675 c.e. But al-
Haram al-Sharif, where both the Aqgsa
Mosque and the Dome of the Rock are
located, is off limits for excavations, while
the results of the excavations of the
Umayyad palaces just to the south and
southwest of the Haram await substantive
publication. See also MATERIAL CULTURE
AND THE QUR’AN; PRE-ISLAMIC ARABIA AND
THE QUR’AN.

Robert Schick
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Ark

The English term most frequently used in
reference to the vessel that bore Noah (g.v.)
and his family during the flood, it also de-
notes (2) the sacred chest that, for the Isra-
elites, represented God’s presence among
them known as the ark of the covenant,
and (3) the raft that carried the infant Mo-
ses (g.v.).

The ark of Noah
The ark or vessel that bore Noah, his fam-
ily and two of every kind of animal is re-
ferred to in the Qur’an by two separate
Arabic words, fulk and safina, both meaning
“boat,” as well as one circumlocution, “a
thing of planks and nails” (dhati alwalin wa-
dusur). The last, found in g 54:13, is the
only quranic reference to the composition
of the vessel. In extra-qur’anic legends,
which are generally derived from haggadic
sources, the early Muslim commentators
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elaborated on the materials and method of
the ark’s construction, the number of its
levels, the types and location of the ani-
mals and the sundry difficulties that Noah
faced when loading and unloading it. In
accordance with the Qur’an’s general
tendency to present a more abstract and
paradigmatic representation of themes
paralleled in the Jewish and Christian
scriptures (See SCRIPTURE AND THE
QUR’AN), the ark is a sign both of God’s
punishment and of his willingness to save
believers. When the Qur’an is read in Ara-
bic, the words referring to Noah'’s ark reso-
nate with the more general uses of the
words, usually translated as “ship” or
“boat,” reinforcing the sense of the ark as
one of God'’s portents and providing a con-
nection to the story of Jonah (g.v.; @ 37:140)
and to that of Moses and God’s servant in
Q1871 (Se€ KHADIR /KHIDR).

The ark of the covenant
In @ 21248, the ark (wabat) of the covenant
(g.v.) is mentioned as a sign of God’s so-
vereignty. In that verse, it is said to con-
tain the divine presence (sakina, see
sEcHINA). Extra-quranic commentaries
on this verse identify the ark of the cove-
nant with the same cultic object men-
tioned in the Hebrew scriptures (see Exod
25:10-22).

The ark of Moses
The ark (tabat) in which the infant Moses
floated down the Nile is mentioned in
0 20:39. The qurianic account follows the
biblical and extra-biblical stories of Moses
being set adrift during the time Pharaoh
(g.v.) was killing the first-born sons of the
Israelites. Moses was found by a sister of
Pharaoh and was given, by divine interven-
tion, to a wet nurse who was Moses’ actual
mother. The Islamic tradition understands
the ark as a small chest rather than the
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pitch-covered reed vessel in the biblical ac-
count. See also smrps.

Gordon D. Newby
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Arrogance

A sense of superiority which manifests
itself in an overbearing manner. Acting
arrogantly or insolently has different con-
notations in reference to God and his crea-
tures. In the case of God, the creator of
the whole universe and the supreme au-
thority on heaven and earth, his expression
of his superiority is devoid of any negative
connotation. “The Great” (al-kabir) is men-
tioned six times in the Qur’an as one of
God'’s attributes; five times in association
with “the Supreme” (al- ali, Q 4:34; 22:62;
31:30; 34:23; 40:12) and once with “the Ex-
alted” (al-muta‘al, ¢ 13:9). The Quran spec-
ifies, “God possesses greatness (kibriya’) in
the heavens and on earth” (0 45:37). As a
divine attribute, “exalting in his greatness”
(al-mutakabbir) means that God exalts him-
self over his creation (g.v.) and transcends
the characteristics of his creation.

Humans who claim to be great are guilty
of an unwarranted assumption of dignity,
authority (g.v.) and knowledge. A human
who claims any of these attributes is to be
considered an infidel (kafir) and should be
punished as a polytheist. In fact unbelief
(kufr), “as man’s denial of the Creator,
manifests itself most characteristically in
various acts of insolence, haughtiness, and
presumptuousness” (Izutsu, Concepts, 120;
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See BELIEF AND UNBELIEF). The basic dif-
ference between God and his creatures is
that “whereas God is infinite and absolute,
every creature is finite. All things have po-
tentialities but no amount of potentiality
may allow what is finite to transcend its fin-
itude and pass into infinity. This is what the
Qur’an means when it says that everything
except God is ‘measured out’ (qadar or qads,
laqdir, etc.) and is hence dependent upon God,
and that whenever a creature claims com-
plete self-sufficiency or independence (is-
tighna’, istikbar), it thus claims infinitude and
a share in divinity (shirk)” (F. Rahman, Ma-
Jor themes, 67). Human arrogance is a form
of injustice (zulm) against God and the self
(0 6:93), as well as against other people.
“Those regarded as weak” (mustad ‘afiin) are
a category of people mentioned in the Qur-
’an as subjugated by the arrogant (alladhina
stakbard, 7375, 34:31-3). The Qur’an urges
Muslims to fight for the weak (0 4:75).

The common word for “arrogance” (kibr)
occurs only once with this sense in the
Qur’an: “Those who dispute about the
signs of God without any authority, there is
nothing in their hearts but an [unfounded]
sense of greatness (kibr) that they will never
[actually] attain” (g 40:56). Related to £ibr
is the verbal noun kibriya’ (greatness) which
occurs twice in the Qur’an, once as one of
God’s attributes, “To him be greatness
throughout the heavens and the earth: and
he is exalted in power full of wisdom”
(045:37). The second occurrence is associ-
ated with the allegation made by Pharaoh
(g.v.) and his people against Moses (g.v.)
and Aaron (g.v.) that they wanted to turn
the people of Pharaoh away from their tra-
ditions in order for Moses and his people
to gain greatness, al-kibriya’, in the land of
Egypt (0 10:78). Moses’ prayer, on the other
hand, asks God to provide protection for
him and his people against every arrogant
one (mutakabbir, @ 40:27). Conceiving of
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oneself as great and superior is considered
by the Qur’an to be claiming one of God’s
attributes, because only he is great (al-
kabir). Thus, arrogance in man is a griev-
0uUSs SiN (kabira, SE€ SIN, MAJOR AND MINOR).
Acting insolently or behaving arrogantly is
to claim God’s position (o 59:23). It is re-
ported in one of the pronouncements of
God preserved as a hadith and not found
in the Quran (hadith qudsi, see HADTTH AND
THE QUR’AN) that God said, “Magnificence
(al-‘azama) 1s My garment and greatness
(al-kibriya’) is my covering. Whoever claims
them surely will be thrown into hell.” A
well-known hadith of Muhammad reads,
“Whoever has in his heart the smallest por-
tion of arrogance (k:br) will never enter
paradise.”

Al-Ghazalt (d. 505/1111) explains that the
arrogant person (al-mutakabbir) is one who
considers the position of every one else to
be inconsiderable. He looks down on oth-
ers and treats them like slaves. If arrogance
manifests itself as mere insolence, it is
wicked behavior. Whoever claims absolute
greatness is nothing but a liar, because this
position is absolutely inconceivable for
anyone but God. Al-Ghazalt concedes that
some individuals who enjoy higher posi-
tions or authority in society have the right
to be somewhat arrogant. He explains
that, according to mystical terminology,
“arrogant” (mutakabbir) also may refer to
the ascetic gnostic, i.e. one who renounces
whatever keeps him from serving and
communicating with God (a/-Magsad al-
asna, 75).

Takabbur and istikbar, acting insolently or
behaving arrogantly have different conno-
tations in reference to God and to his crea-
tures. For humans, acting arrogantly is a
form of behavior directed towards other
people on the grounds that they are infe-
rior. It has been defined as undue assump-
tion of dignity, authority, or knowledge,



aggressive conceit, presumption or haugh-
tiness. In the case of God, understood as
the creator of the whole universe and the
supreme authority on heaven and earth,
arrogance is devoid of such a connotation.
As a divine attribute al-mutakabbir means
that he exalts himself over doing injustice
to his creation, or that he transcends the
characteristics of his creation. Besides be-
ing great, high and self-exalted, he is also
exalted in might (jabbar). Whoever ac-
quires or claims any of these attributes is to
be considered kafir and should be punished
as a polytheist. In fact £uf; “as man’s denial
of the Creator, manifests itself most char-
acteristically in various acts of insolence,
haughtiness, and presumptuousness”
(lzutsu, Concepts, 120).

The first act of arrogance was committed
by Satan when he refused the command of
God to prostrate before Adam (see apam
AND EVE). For this he was condemned as an
infidel. Although Satan represents the most
wicked example of arrogance (g 7:13;
38:74, 75), Pharaoh became the human re-
flection of Satan when he rejected the mes-
sage God revealed to Moses (o 28:39) and
misled his people into acting arrogantly
(Q7:133; 10:75; 23:46; 29:39). Thus Satan
and Pharaoh became the two representa-
tive symbols for the disastrous conse-
quences of arrogance and insolence (takab-
bur and istikbar). The majority of Muslim
theologians and jurists consider Satan’s ar-
rogance, and to a great extent Pharaoh’s,
to be the act of disobedience that led to
the existence of the devil (g.v.) on earth.
The jurist and theologian Ibn Hazm (d.
456/1064), with the obvious intention of
condemning speculative theology (kalam),
considers Satan the first one to employ
analogy (qiyas) in religious matters.

The view of the famous mystic al-Hallgj
(d. 309,/940) regarding Satan and Pharoah
was exceptional. He saw their arrogance as
a manifestation of their awareness of the
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divine nature of all creatures. Their appar-
ent disobedience was thus in consonance
with their real inner nature. Though Satan
was cursed and expelled from God’s pres-
ence, his loyalty and sincerity did not
change. For his part, Pharaoh was drowned,
but he did not betray himself. Al-Hallaj
considered them his true models (7 awasin,
16-20
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believe in the Qur’an (g 32:15). In contrast
with the arrogant disobedience of Satan
and Pharaoh, Jesus, who is described as a
servant of God (g 19:30-2), was neither
overbearing (jabbar) nor miserable (shaqi).
He will never disdain (lan yastankifa) to
serve and worship God (g 4:172). The be-
lievers are those who accept the Qur’an.
When the verses are recited to them, they
fall down in adoration (q.v.), praising their
Lord. They are never puffed up with pride
(la yastakbirina, @ 32:15). The ideal behavior
expected from Muslims that makes them
worthy of the title “servants of God most
gracious” (%bad al-rafman) is, among other
things, that they walk on the earth in hu-
mility (¢ 25:63). The advice of the sage
Lugman (g.v.) to his son was “Do not put
on a contemptuous mien toward people
and do not walk on the earth exuberantly,
for God does not like any self-important
boaster” (o 31:18). All those who disdain his
worship and are arrogant (man yastankif ‘an
“badatihi wayastakb;  4:172) will be gath-
ered together to be questioned and pun-
ished grievously, while those who believe
and perform righteous deeds will be given
their just rewards and more from God’s
bounty (@ 4:173). The mustad afun, the ill-
treated or the disinherited, is a category of
people mentioned in the Qur’an as op-
pressed by the mustakbiran (Q 7:75; 34:31-3).
The Qur’an urges Muslims to fight for the
liberation of the mustad afin (@ 4:75) and en-
courages them in the meantime to resist
such oppression even by emigrating to an-
other land (0 4:97). Istikbar thus leads to op-
pression which is a grievous form of zulm,
injustice against others.

It is worthwhile to refer briefly to the re-
cent political manipulation of the notion of
arrogance. The old slogan of the national
movements in the Arab and Muslim coun-
tries through the sixties was commonly
“The struggle against international imperi-
alism” (al-kifah didda l-isti'mar al-‘alami).
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The increasing power of the Islamic move-
ments in the seventies led to the replace-
ment of the non-quranic concept of “im-
perialism” with “arrogance” (istikbar).
Before the Islamic revolution in Iran, Aya-
tollah Khomeini (d. 198g) started using the
concept in reference to the Shah’s regime.
“The mustakbirin were those who supported
the regime of the Shah. After the revolu-
tion, mustakbirin was used in a broader
sense to describe also external enemies of
the Islamic Republic” (Gieling, Sacraliza-
tion, 100). The same negative connotation
was applied to “the industrialized world,
with the United States as its major repre-
sentative. In this sense, isukbar was synony-
mous with other concepts with a negative
connotation like colonialism and imperial-
ism” (Gieling, Sacralization, 100). During the
Iran-lrag War (1980-88), the concept was
used to condemn Saddam Hussain and
other enemies. See also cop AND His

ATTRIBUTES.
Nasr Abu Zayd
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Art and Architecture and the
Quran

The relationship between the revealed
scripture of Islam and attitudes towards art
and architecture and the practice thereof
will be discussed under three headings:

1. Quranic references or allusions to art
and architecture, including passages later
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cited with respect to artistic creativity, even
if they were not initially so intended;

2. The uses of the Quran as a source for
citations in the making and decorating of
works of art; and 3. The enhancement of
the Qur’an itself through art.

Art and architecture in the Qur’an
It must be stated at the outset that, with
the partial exception of g 27:44, which will
be discussed later, the Qur’an does not
contain any statement which may be con-
strued as a description of manufactured
things or as a doctrinal guide for making or
evaluating visually perceptible forms. The
world in which the revelation of the
Qur’an was made was not one which knew
or particularly prized works of art and
later hadith — the reports recording the
Prophet’s words and deeds — only briefly
mention a few fancy textiles owned by the
members of the entourage of the Prophet.
Furthermore, although hadith do attribute
to the Prophet theoretical positions or
practical opinions on the making of works
of art, none is directly asserted in the
Qur’an itself, but only deduced from vari-
ous passages. Finally, while the Qur’an is
quite explicit about such practices as
prayer (g.v.) or pilgrimage (g.v.) being spe-
cifically restricted to Muslims, it provides
no direct or implied definition or even a re-
quirement for a particular locale for the ac-
complishment of these practices. For all
these reasons, the consideration of art and
architecture in the Qur’an does not lead to
a coherent whole, but to a series of dis-
jointed observations which may be divided
into two groups: the direct references to
things made or to spaces built; and the in-
direct implications for the making of
things and the design of spaces.

Direct references
There are, first of all, references to catego-
ries of manufacture and especially of con-
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struction. One rather striking set of exam-
ples involves concrete items which are
mentioned only once. All of them are de-
scribed as being in the possession of Solo-
mon (q.v.), the prophet-king whose patron-
age for works of art was legendary and
whose artisans were usually the no less leg-
endary jinn (g.v.). In @ 34:12 he ordered the
making of a fountain of molten brass, a
Muslim adaptation of the celebrated bra-
zen sea in Solomon’s temple in Jerusalem
(g.v.) as it is described in 2 Kings 25:13 and
1 Chron 18:8. Then in @ 34:13, the jinn man-
ufacture for him maharib, tamathi, jifan of
enormous size and qudar which were an-
chored down so that they could not easily
be removed. The meaning of the word
mifrab (sing. of mahartb), which will be dis-
cussed later, appears in other contexts as
well. 7ifan — meaning some sort of recep-
tacle, usually translated as “porringer,” a
term of sufficiently vague significance to
hide our uncertainty as to what was really
involved — and qudir, “cooking-pots” are
only mentioned in this particular passage.
The exact meaning and function of these
two items are somewhat mysterious. 7im-
thal, also in the plural, appears again in

o 21:52, where it clearly refers to the idols
worshiped by the father of Abraham (g.v.).
These idols would have been sculptures of
humans or of animals and it is probably
sculptures in general rather than idols in
particular that must be understood in
03413 (SE€ IDOLS AND IMAGES).

The association of Solomon with unusual
buildings is confirmed by ¢ 27:44, Where, in
order to test the Queen of Sheba (g.v.) and
ultimately to demonstrate his superiority to
her, Solomon orders the construction of a
sarh covered or paved with slabs of glass
(mumarrad min qawarir). Usually translated
as “pavilion” or “palace,” the word sark oc-
curs also in @ 28:38 and @ 40:36. Both times
it is modified by the adjective “high” and
refers to a construction ordered by Pha-
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raoh (g.v.). Since all these passages deal
with mythical buildings and because the
root of the word implies purity and clarity,
the term may reflect the attribute of trans-
parency in a building, rather than its form.
It would then be a pavilion comparable to
the elaborate construction alleged to have
existed on top of pre-Islamic Yemeni pal-
aces. Generally speaking, it seems prefer-
able to understand the term as a “con-
structed space of considerable merit and
attractiveness,” without being more spe-
cific, though the matter remains open to
debate. What is of import here is not the
exact meaning of the term but the presence
within the quranic images of works of art
that have not been seen, but only imagined.
Further on it will be seen that the story of
Solomon and the Queen of Sheba (see
BILQIs), as told in the Qur’an, has many
additional implications for the arts.

A second category of quranic terms
dealing with or applicable to the arts con-
sists of much more ordinary words. There
is a series of terms for settlements, such as
qarya (Q 25:51), usually the term for a city as
well as for smaller settlements; madina, a
word used only twice (g 28:18, 20), possess-
ing very broad connotations; masakin “[ru-
ined] dwellings” (o 29:38), which often oc-
curs in poetry; and a more abstract term
like balad in al-balad al-amin, “the place of
security” (0 95:3), which is probably a refer-
ence to Mecca (q.V.). Bayt is the common
word for a house and it is supposed to be a
place of privacy (0 3:49; 4:100; 24:27-9), @
quality which has been sought until today
by architects building in what they assume
to be an Islamic tradition. The word was
used for the dwellings of the wives of the
Prophet (q.v.; 0 33:33-4), for whom privacy
was an essential criterion, and also for the
presumably fancy abode of Zuleika, the
wife of Potiphar (g 12:23; see joserH).
When it is mentioned as adorned with gold
(9.v.; @ 17:93), it is meant pejoratively as an
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expression of vainglorious wealth. Dar oc-
curs occasionally (e.g. ¢ 17:5; 59:2) with no
clear distinction from bayt except insofar as
it implies some broader function as in a/-
dar al-aklura in @ 28:8g indicating “the
space of thereafter.” The rather common
word gasr (castle, palace) occurs only four
times, twice metaphorically, once in a well-
known cliché referring to the destroyed
“palaces” of old and once with reference
to paradise (g.v.) in a passage which will be
examined later. Other terms for something
built or at least identified spatially are
rarer, like mathwa (dwelling, @ 47:19) or
masani‘ (buildings, ¢ 26:129). There are a
few instances when techniques of construc-
tion are indicated, often in a metaphorical
way as in @ 13:2, where the heavens are de-
picted as a miraculous, divine creation
built without columns.

A third category of terms consists of
words which, whatever their original
meaning, acquired a specifically Muslim
connotation at the time of the Prophet or
later. The two most important ones are
magjid and mifirab. Masjid (place of prostra-
tion, see mosQUE) occurs twenty-eight
times in the Qur’an. In fifteen instances it
is modified by al-haram, a reference to the
Meccan sanctuary whose pre-Islamic holi-
ness was preserved and transformed by the
Muslim revelation, i.e. the Ka‘ba (q.v.), the
holy house (al-bayt al-haram in @ 53:97)
which Abraham and Ishmael (q.v.) built
(o 2:125). It is mentioned as the gibla (q.v.)
or direction of prayer (g 2:142-7) and as the
aim of the pilgrimage (o 5:96-7). However,
nothing is said about its form or about the
space around it and there is only a vague
reference to the importance of its proper
maintenance (o 9:19). Even this action is
not as important as professing the faith in
all of its truth. In ¢ 17:1, the word is once
used for the Meccan sanctuary while in
Q 17:7 it refers to the Jewish temple in Jeru-
salem (g.v.). The word is used a second
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time in @ 17:1 in the expression “the far-
thest mosque” (al-masjid al-agsa), the exact
identification of which has been the sub-
ject of much debate (see AQsA MOSQUE).
There is no doubt that, at some point in
history and possibly as early as the mid-
second/eighth century, it became generally
understood as a reference to Jerusalem.
This, however, was not the case during the
first century after Muhammad’s emigra-
tion to Medina (Agra, S€€ EMIGRATION),
when it was identified by many as a place
in the neighborhood of Mecca or as a sym-
bolic space in a miraculous event (see
ASCENSION).

The remaining ten occurrences of masjid
do not form a coherent whole except inso-
far as they all mention a place where God
is worshiped (@ 7:29). It literally belongs
to God (g 72:18, a passage often used in
mosque inscriptions, see below) and unbe-
lievers are banned from it (¢ 9:17). “Those
who believe in God and his last day, prac-
tice regular prayer and give to charity, and
fear none but God must maintain and
frequent [the verb ‘amara has a complex
range of meanings] the mosques of
God” (@ 9:18, another passage frequently
used in inscriptions). In recounting the
story of the seven sleepers of Ephesus (see
MEN OF THE CAVE), the Qur’an asserts that
God built a magjid over them (g 18:21). A
most curious and somewhat obscure pas-
sage is @ 22:40, which contains a list of
sanctuaries that would have been destroyed
had God not interfered to save them. The
list includes sawami’ biya salawat and masa-

Jid, usually — but there are variants —
translated as “monasteries [or cloisters],
churches, synagogues and mosques.” The
first two words are never again used in the
Qur’an. The third term, salawat, is the plu-
ral of salat, the word commonly used for
the Muslim ritual prayer. Here it seems to
mean a place rather than the act of prayer.
But the sequence itself suggests four differ-
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ent kinds of sacred spaces, probably repre-
senting four different religious traditions.
If there are four religious groups implied,
Islam, Judaism and Christianity are easy
to propose — even if one does not quite
know which term goes with which system
of faith —, what is the fourth religion? It
is, in fact, with some skepticism that the
word masajid is translated as “mosques”
since nowhere else in the Qur’an is the
word masjid used alone to be understood
correctly as a place of prayer restricted to
Muslims. It always means a generally
holy space which could be used by Mus-
lims. This verse must, therefore, be con-
nected to some particular event or story
whose specific connotations are unknown.
In short, the proper conclusion to draw
from the evidence is that, while the Qur’an
clearly demonstrates the notion of a sacred
or sanctified space, it does not identify a
specifically Muslim space as a masjid. The
only specifically Muslim space mentioned
in the Quran is the masjid of Mecca and its
sacred enclosure. The vagueness of nearly
all references to it may explain some of the
later problems in actually defining the ex-
act direction of prayer (gibla). Was it to-
ward the city of Mecca (g.v.), a large en-
closure, the Ka‘ba, one of its sides or the
black stone in its corner? In short, the
word masjid — destined for a long and
rich history in Arabic and in many other
languages — soon after the death of the
Prophet in 11/632 came to mean a special
type of building restricted to Muslims. In
the Qur’an it appears to have a very broad
significance with a very uncertain relation-
ship to exclusively Islamic worship.
Matters are almost as complicated with
the word mihrab, which also possesses a
range of practical and symbolic meanings.
It too was destined for a long and distin-
guished history as the name for the niche
indicating the direction of prayer on the
wall of all Muslim sanctuaries. The term
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mihrab also refers to a type of decorative re-
cess found on tombstones, faience panels
and rugs. As has been shown in a recent
article (N. Khoury, Mihrab), the word orig-
inally designated elevated structures which
had acquired some sort of honorary signif-
icance, although the element of height is
only clearly present in one qur’anic verse.
In @ 38:21 the disputants go «p to the mifab
where David (g.v.) is. The honorific quality
applies to this particular place by inference
as it does in the three instances (0 3:37, 39;
19:11) Where the term is used for Zechariah
(9.v.), the servant of God and the father of
John the Baptist (q.v.). When used in the
plural maharib (@ 34:13), it has usually been
interpreted as “places of worship,” but,
even if consecrated by tradition, this inter-
pretation does not seem necessary since the
other terms listed in this passage — the
maharth, tamathil, jifan and qudir (see above)
that the jinn manufactured for Solomon —
are mostly exemplars of power and wealth
rather than of religious, though pagan,
needs. Altogether, the exact meaning of
this word in the Qur’an seems to be more
secular than pious and bears no direct rela-
tionship to the word’s later uses in mosques
and as a theme of design.

While masjid and mihrab became terms to
define major elements of Islamic architec-
ture and while other terms dealing with
created forms remained consistent and rel-
atively clear (bayt or dar) or rare and fairly
obscure (sarl), there is a category of qur-
"anic references to visually-perceived mat-
ters which have not been seen, but which
nonetheless are held to exist. The numer-
ous accounts of paradise include a great
number of references which fall into the
category of architecture and planning.
These accounts may have had an impact
on the design of gardens, most particularly
in Mughal India as with the tomb of Ak-
bar in Sikandara near Agra and with the
Taj Mahal in Agra itself (see W. Begley
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and Z.A. Desai, 1aj Mahal, although their
arguments are not universally accepted). It
has also been argued that these qur’anic
passages were literally illustrated in the
decoration of mosques, most specifically in
the early second /eighth century mosaics of
the Great Mosque of Damascus, also
known as the Umayyad Mosque (B. Fin-
ster, Die Mosaiken; C. Brisch, Observa-
tions) although others (O. Grabar, T#e for-
mation) have remained more skeptical.
Whatever turns out to be appropriate to
explain later developments in decoration
and in design, an architectural and decora-
tive imagery pervades most of the Qur’an’s
vision of paradise and even, at times, of
hell (g.v.).

Both paradise and hell are entered
through fancy gates, green being the color
of the ones for paradise (o 39:72). Rivers
and formal — as opposed to natural —
gardens abound (g 43:70-3; 44:51; 47:15;
76:12, among many places; see GARDEN) in
paradise. There are also fountains (q 76:6).
In a celebrated passage (o 61:12) gardens
are described above underground rivers
and beautiful dwellings (masakin in @ 61:12
or qusiir in @ 25:10) are erected in the gar-
dens. In five passages (Q 25:75; 29:58; 34:37;
39:20-1), these dwellings are called ghuraf
(sing. ghurfa), in all cases but one modified
by the adjective “lofty” with apparently the
same equation between height and impor-
tance as in the instance of the word mihrab.
It is difficult to know what was meant or
imagined by the term in its singular occur-
rence in a strange passage (o 25:75), which
seems to state that there is only one ghurfa
in paradise. Were these meant to be whole
architectural establishments or simple pa-
vilions? Inasmuch as we have no means to
enter the imaginary world of qur’anic sen-
sitivity, the question cannot be answered in
historical terms, although it possibly, as will
be seen, may be entered in the fiction of
later art.
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The same difficulty appears when we try
to imagine the khiyam, “tents or pavilions”
(@55v72) in which houris (ka; see HouRris)
are found, the surur (sing. sariz; one of the
several words for “throne,” [q.v.]) with per-
petually youthful companions (¢ 56:15) and
especially the throne of God himself. The
word for God’s throne is @rsh, as in g 4017,
only one of its twenty-nine occurrences in
the Qur’an. Most of the time the word is
used in the singular and refers to the
throne as the place of divine presence (see
SECHINA). The word @arsh is also used once
in the story of Solomon and the Queen of
Sheba (g 27:41-2). When used in the plural
(‘writsh, Q 2:259; 18:42; 22:45), it refers to
some part of a larger architectural compo-
sition. Here it is usually translated as “tur-
rets” or “trellis,” which reflects the uncer-
tainty of the translators and commentators
about a feature which is always shown as
destroyed by divine wrath.

One last visually significant qur’anic ref-
erence dealing with paradise and with
visually-perceived matters is that the elect
are beautifully dressed (¢ 35:33; 76:21) and
the companions they find there (¢ 76:15-7)
carry vessels (aniya), cups (akwab) and gob-
lets (ka’s) polished to look like crystal or sil-
ver (this seems to be the correct interpreta-
tion of qawarira min fidda, ¢ 76:16). Their
clothes are of silk (q.v.), the most precious
metals are silver and crystal and polished
glass is the model for the expected visual
effect. These images are important in sug-
gesting the materials and objects which
were considered luxurious in early first/
seventh century Arabia and also serve as
inspiration for later Persian painting,
where the association between paradise
and luxury through expensive clothes and
other objects was fully exploited.

Implications for art
Quite early passages from the Qur’an
came to be used to justify and explain
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Muslim attitudes toward the arts in general
and the representation of living beings in
particular. This last topic has been and will
continue to be the subject of much debate
and discussion because it reflects the ever-
changing needs and concerns of the pre-
vailing culture and society as much as the
actual positions apparent in the Qur’an.
The latter is, on the whole, quite clear. Un-
like the second commandment of the Old
Testament, there is no opposition to art or
to representation, just as there is no call for
the creation of works of art or of a mate-
rial culture that would be distinctly Mus-
lim. Thus terms like “iconoclasm” (a call
for the destruction of images) or even the
German Bilderverbot (forbidding the making
of images) are inappropriate to define any
part of the message of the Qur’an. The
term “aniconism,” meaning simply “the
absence of a doctrine or even of much
thought about representational imagery,”
has found favor among some scholars and
is more accurate in reflecting the attitude
of the Qur’an.

On the other hand, once a broad Muslim
culture had been established over vast ter-
ritories, it was compelled to deal with the
rich and varied artistic traditions of the
alien cultures it encountered and it sought
in the Qur’an either direct answers to its
own questions about the validity of artistic
activities or, at the very least, references
that could lead to such answers. In the ab-
sence of direct statements, three kinds of
arguments could be, and were, derived
from the Qur’an.

One is based on a few passages which
may be construed as dealing with represen-
tations. The “statues” made for Solomon
(0 34:12-3) have already been mentioned.

A more frequently used passage to uphold
a prohibition of images is @ 6:74, where
Abraham, a far more saintly figure than
Solomon in the Islamic tradition, says to
his father Azar (q.v.): “Do you take idols
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(asnam) as gods? Indeed, | see that you and
your people are in manifest error.” This
passage must be connected with ¢ 5:9o,
where idols (ansab) are also mentioned, to-
gether with wine and games of chance (see
INTOXICANTS; GAMBLING), a$ “abominations
of Satan’s handiwork.” Both words mean
“idols,” which usually have the shape of
men or animals, or “statues” of figures that
could be used as idols. The two passages
are usually seen as expressing an objection
to images, but they are more appropriately
construed as being in opposition to idols
regardless of their shape. A third passage is
more specific and, therefore, more perti-
nent. In ¢ 3:47-9, God says to Mary (g.v.),
“God creates what he wills. When he de-
crees something, he only says to it ‘be’ and
itis.” An example is the case of Jesus (g.v.),
who comes with the following message: “I
have come to you with a sign from your
lord. I will make for you out of clay the fig-
ure of a bird. I will breathe into it and it
will become a [real] bird by God’s leave.”
Here it is clear that the making of a repre-
sentation is only meaningful if life is given
to that representation. Since the giving of
life is reserved to God alone, it is only with
his permission that the creation of a three-
dimensional and lifelike bird can occur.
These few specific passages dealing with
representations are not conclusive in them-
selves, but they served as important points
of reference in the later development of
the opposition to the making of images.
They acquired their particular importance
when put next to a second type of argu-
ment based less on specific passages than
on two themes which pervade the Qur’an:
the absolute opposition to idolatry and
God’s uniqueness as creator. These two
Islamic doctrines were used as arguments
against the legitimacy of images as long as
images were indeed worshiped and the be-
lief existed that they partook of the spirit
of what was represented. It may also be ar-
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gued that they lost their pertinence once
the old equation no longer held. Over the
years, much has been written arguing that
abstraction, visual distortion and ornamen-
tation occur with such frequency in Islamic
art because mainstream Muslim patrons
and artists sought to conform to a doctrine
that always aimed at the equation of the
representation and the represented. Ac-
cording to this view, alternate modes of ex-
pression had to be found in order to avoid
criticism or even condemnation for vying
with God, as a result of such an alleged
doctrine.

Another doctrine alleged to have been
derived from the Qur’an has been that of
opposition to luxury, what may be called
an ideal of reasonable asceticism in private
and public life. Its premise is that art is a
luxury, a point which certainly has been ar-
gued forcefully by fundamentalist groups
and more moderately by moralists down
through the centuries. Although common
enough in any religious movement with a
populist base, as Islam was certainly at the
beginning, such a doctrine is difficult to
represent as one which has maintained it-
self on a significant scale throughout time
and even its quranic basis is somewhat
uncertain.

In spite of a number of contrary argu-
ments, on the whole it is difficult to explain
the development of an Islamic art through
doctrines derived from the Qur’an. This
view may only appear to be correct, be-
cause too many problems have not re-
ceived the proper attention. Instead, it
would seem to have its roots in the com-
plex contingencies of a new ethic encoun-
tering the well-developed cultures of the
world with their rich visual heritage There
is a need for a careful investigation of the
terminology dealing, directly or potentially,
with the arts. Words like asnam (idols), ansab
(idols), tamathil (statues), sira (Shape, @ 82:8),
hay’a (form, @ 3:49; 5:110) are all terms
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which actually refer to or imply a likeness
or copy and suggest some sort of relation-
ship to a previously existing original. The
full investigation of the occurrences of
these terms in the Qur’an and in early Ara-
bic poetry, as well as later usage both
among Lttératewrs and in technical philo-
sophical thought, may well provide a
sketch of the conceptual framework im-
plied by the revelation and give some idea
of what the arts may have meant at the
time. An interesting beginning in that di-
rection occurred in a recent article by
Muhammad Qlaaji published in a Saudi
Arabian legal journal which argues, on the
basis of a set of qurianic citations, for the
canonical value of ornament in Islamic
art. A much more imaginative work by the
young French esthetician Valérie Gonzalez
(Piége de crystal) will soon demonstrate the
deep philosophical problems behind the
quranic passage mentioned earlier

(@ 27:44) in which Solomon creates an ob-
ject, the mysterious sarh, which is supposed
to appear real and to be understood as
such, without in fact being what it appears
to be. The implications are striking not
only for Islamic art, but for the very nature
of art in general. Comparable statements
have been made by twentieth-century sur-
realists like René Magritte. Yet such efforts
at an interpretation adapted to the needs,
tastes and paradigms of our own century
are rare. Also they may well go against an
interpretative current which asserts that
only in its historical truth can the divine
message be accepted.

Altogether, there is no doubt that the
Qur’an will continue to be mined for an-
swers to the esthetic and social needs of
Muslim societies and cultures as they
evolve with time. It is also fairly clear, how-
ever, that the arts were not a significant
concern of the revelation nor did they play
a large role in the modes of life prevalent
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in the Arabian peninsula during the first
decades of the first/seventh century. Fancy
and elaborate objects were largely absent
in the surroundings of Mecca and Medina
and the vision of architecture was limited
to the simple Ka‘ba. There was a vision of
art and architecture based on the legends
of Solomon and memories of the ancient
Arabian kingdoms. Ruins in the desert or
in the steppe could then, as they do now,
be transfigured into mirages of a lost man-
made world of awesome proportions. It
does not, however, seem that the milieu in
which the Qur’an appeared was truly
aware of the great artistic traditions of the
Mediterranean, Mesopotamia, Iran, India,
or even of the Yemen and Ethiopia. Fur-
thermore, the Qur’an contains no trace of
the neoplatonic debates about the nature
of art. The emerging universal Muslim
culture had to seek in the Qur’an answers
to questions which were only later for-
mulated.

Uses of the Quran in later art
It is well known that script played an im-
portant part in the arts of all Muslim
lands, regardless of whether that art was
primarily secular or religious (see ARABIC
scrripr). Large inscriptions are a common
part of the decoration of buildings and
many objects have long bands or short car-
touches with writing, at times even with
imitations of writing. These inscriptions of-
ten used to be identified in older catalogs
and descriptions as “Koranic” without
proper concern for what they really say. It
is, of course, true that there is an orna-
mental or esthetic value to these inscrip-
tions which is independent of whatever
meaning they convey. In order to organize
a subject, which heretofore has received lit-
tle attention, it has been broken into two
headings: iconographic uses of the Qur’an
and formal uses of qurianic scripts.
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Iconographic uses

The founder of the systematic study of
Arabic epigraphy (see EPIGRAPHY AND THE
QUR’AN), Max van Berchem, was the first
scholar to establish that most formal in-
scriptions in monumental architecture con-
sist of citations from the Qur’an which
bear or may bear a relationship to the
function of the buildings on which they
were found. He initiated the systematic
publication with commentary of all Arabic
inscriptions. Beginning in 1931 these were
published under the title Matériaux pour un
corpus inscriptionum arabicarum as part of the
Mémoires of the Institut Francais d’Archéo-
logie Orientale in Cairo. M. van Berchem
himself published the volumes on Cairo
(with a supplementary volume by G. Wiet),
Jerusalem and Anatolia, while E. Herzfeld
produced the volumes on Aleppo. A simi-
lar survey, although less elaborate in its
commentaries, was made by Muhammad
Husain for the Archaeological Survey of
India. In recent years, G. Wiet and M. Ha-
wary, using almost exclusively secondary
sources, produced collections of the in-
scriptions of Mecca. In addition, S. Blair
recently collected the inscriptions of pre-
Mongol Iran and M. Sharon published
those of Palestine. Unfortunately, M. van
Berchem adopted the practice of providing
only the sara and verse numbers of the
qur’anic quotations, usually according to
the verse division of the G. Fliigel edition,
which does not always agree with the now-
standard Egyptian edition. Therefore,
there are problems whenever one tries to
identify the exact wording of an inscrip-
tion. Although most recent publications
have abandoned this practice, it is still
found in the most important corpus of
Arabic epigraphy, the eighteen volumes
published so far of the Matériaux pour un
corpus inscriptionum arabicarum.

A particularly important tool has been
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derived from all these efforts. Erica Dodd
and Shereen Khairallah produced the
work 7he image of the word, the first vol-
ume of which contains a list of all of the
qur’anic passages cited in inscriptions and
where they have been used, thus allowing
one to study the frequency of use of cer-
tain passages and the temporal or geo-
graphical variations in their use. The sec-
ond volume is comprised of a series of
essays on individual monuments and on
questions which grow out of these catalogs,
for example why certain inscriptions were
placed in different places on different mon-
uments. All of the essays show the influ-
ence of a major article written by E. Dodd
in 1969 entitled “The image of the word,”
outlining the historical and psychological
premises behind the existence of an ico-
nography of the Qur’an. She argues that
in trying to avoid or even reject the reli-
gious imagery of Christianity and pagan-
ism, the mainstream of Islamic culture
replaced images with words whenever it
wished to make some pious, ideological

or other point. Within this scheme, the
Qur’an was pre-eminent both because of
its sacredness and because most Muslims
were familiar with it. Therefore, the viewer
appreciates the significance of the selection
of the particular passages from the Qur’an
and interprets them in accordance with
the expectations of the patron. It may be
noted that Buddhism and Hinduism do
not appear to have been pertinent to the
formation of Islamic culture, even though
this assertion may be modified by future
research.

Though never established as a formal
doctrine, this “iconography” of the divine
word developed quite early in Islamic
times, under Umayyad rule (r. 41/661-132/
750). It might even be proper to associate
its appearance with the caliph ‘Abd al-
Malik (r. 65,/685-86/705), who made the
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language of administration Arabic and in-
troduced Arabic inscriptions on the coin-
age. For the latter, the so-called “mission
verse,” “It is [God] who sent his messenger
with guidance and the religion of truth to
proclaim it over all religion, even though
the pagans may detest it” (¢ 9:33; see
VvERSES) became the standard formula for
thousands and thousands of coins. It is, in
fact, rather remarkable how rarely alter-
nate passages were used. Even if there are
sixty-one qur’anic citations identified in
North African coinage (H.W. Hazard, Nu-
mismatic history), many are only pious state-
ments rather than fuller citations and
should not be considered as iconographi-
cally or semantically significant quotations.

The ideological and political assertion of
truth made by the passage chosen for coins
is easy to explain for a coinage that was
used all over the world and which, quite
specifically, competed in its inscriptions
with Byzantine gold and silver. It is also
quite early that the glass weights and
stamps used for internal consumption re-
ceived as decoration “Give just measure
and be not among the defrauders”

(0 26:181; G.C. Miles, Early Arabic glass
weights). This selection demonstrates a con-
siderable and very early sophistication in
the manipulation of quranic passages for
pious as well as practical purposes.

The most spectacular early use of
quranic quotations on a building occurs in
the Dome of the Rock (dated 71,/691) in
Jerusalem, where 240 meters of Umayyad
inscriptions running below on either side of
the dome octagon are divided into seven
unequal sections, each of which begins with
the phrase known as the basmala (g.v.), “In
the name of God, the merciful and the
compassionate.” The first five sections
contain standard proclamations of the Mus-
lim faith. “There is no god but God, one,
without associate” is the most common of
these. There is also a series of short pas-
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sages which are probably excerpted from
the Qur’an (Q 112; 35:36; 17:111, 64:1 COM-
bined with 57:2), but which might also be
merely pious statements not taken from the
Qur’an. The sixth section contains histori-
cal data while the seventh, occupying half
of the space, repeats a few of the formulas
or citations from the first half and then
creates a composite of @ 4:171-2; 19:33-6
and 3:18-19 with only one minor addi-
tion in the middle. This statement exposes
the main lines of the Christology of the
Qur’an (See CHRISTIANS AND GHRISTIAN-
ITY; SCRIPTURE AND THE QUR’AN), Which
makes sense in a city which was at that
time a major ecclesiastical and devotional
center of Christianity. Other inscriptions
in the Dome of the Rock use various com-
binations of ¢ 2:255 and 2:112 (or g:1 and
6:106); 3:26; 6:12 and 7:156, 9:33, 21139 OF
3:78 (slightly modified) in order to make
clear the eschatological and missionary
purpose of the building. Although the mat-
ter is still under much discussion, it is possi-
ble that the transmission of the quranic
text used for the decoration of the Dome
of the Rock was done orally rather than
through written copies of the text. This
would seem to account for the fact that
many of the inscriptions do not exactly
agree in wording with the most common
version of the Qur’an in circulation.

While the use of the quranic passage
09:33 on coins remained a standard proce-
dure throughout Islamic history and the se-
lection of verses made for the Dome of the
Rock remained unique, other citations ap-
pear in several early Islamic inscriptions
and deserve to be studied in detail. Such is
the case with the series, known from later
texts, of inscriptions from Mecca and Me-
dina (see rce4, NOS. 38, 40, 416-52; G. Wiet
and H. Harawy, Matériaux) with a primarily
religious content. A curious painted graf-
fito in Medina dated 117,735 contains a
long citation dealing with faith (rcea, no.
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30), but its context is unclear and slightly
troubling. There are no such concerns
about the fragment of an inscription found
on a floor mosaic in a private house, prob-
ably from the Umayyad period, excavated
in Ramallah in Palestine. It contains a
fragment of ¢ 7:205 “Do not be among the
unheedful” next to the representation of
an arch which may or may not be a mifrab
(Rosen-Ayalon, The first mosaic). The ac-
tual point of the inscription and the reason
this particular citation was chosen are still
difficult to explain.

These early examples all suggest a con-
siderable amount of experimentation in
the use of quranic citations during the first
two centuries of Muslim rule. A certain
norm became established from the third/
ninth century onward. Epitaphs will almost
always contain the Throne Verse g 2:255,
sara 112 in its entirety, or both. These
verses proclaim the overwhelming and
unique power of God. Often these pas-
sages are accompanied by ¢ 9:33 with its
missionary universality. Mosques will have
the throne verse and ¢ 9:18 beginning with
“the masajid of God will be visited and
maintained by such as believe in God and
the last day.” Mikrabs have their own
qur’anic iconography with the beautiful
024:35: “God is the light of the heavens
and of the earth, the parable of his light
(q.v.) is as if there was a niche [miskkat, an-
other mysterious architectural term] and
within it a lamp, the lamp enclosed in
glass, the glass like a brilliant star, lit from a
blessed tree, an olive neither of the East
nor of the West, whose oil is luminous, al-
though fire hardly touches it. Light upon
light, God guides whom he wills to his
light.” There is little wonder that the deco-
ration of mifrabs and of tombstones often
included lamps hanging in a niche and
tree-like vegetal ornaments.

The history of this iconography is still in
its infancy but almost every major monu-
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ment of Islamic architecture bears, in ad-
dition to the common and frequently re-
peated passages, citations expressing some
special function or purpose or references to
events which have been mostly forgotten.
Examples include the great mosque of
Isfahan (O. Grabar, 7he great mosque); the
minarets of Iran (J. Sourdel-Thomine,
Deux minarets and S. Blair, Monumental in-
seriptions); the striking minaret at Jam in
Afghanistan (A. Maricq and G. Wiet, Le
minaret and J. Moline, The minaret); the in-
scriptions of the small al-Agmar mosque in
Cairo, which expresses ShiT aspirations
through quranic citations (C. Williams,
The cult); the Ghaznavid palace of Lash-
kar-i Bazar in Afghanistan, which is the
only building known so far to have used the
Solomonic reference of ¢ 27:44 (J. Sourdel-
Thomine, Lashkar-i bazar); the Firdaws law
school (madrasa) in Aleppo, where a rela-
tively unusual quranic passage (o 43:68-72)
is found together with an extraordinary
mystical text made to look like a qurianic
inscription (Y. Tabbaa, Constructions of
power). In the great mausoleums of the
Mughal emperors of India (. 932,/1526-
1274/1858), @ wealth of quranic inscrip-
tions have allowed some scholars (W. Beg-
ley and Z.A. Desai, 7¢f Mahal) to interpret
the buildings themselves in an unusual way
as slightly blasphemous attempts to create
on earth God’s own paradise. These inter-
pretations have not convinced all histori-
ans, but the point still remains that the
choice of inscriptions and of quranic cita-
tions is not accidental and reflects precise
concerns on the part of patrons and consti-
tutes a powerful message to the outside
world.

In general, it is proper to conclude that
qur’anic citations were important signify-
ing components of Islamic art, especially
of architecture. They became part of the
monument and served as guarantors or
witnesses of its function and of the reasons
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for its creation. They could be highly per-
sonalized, as in the epitaphs filling grave-
yards, where endlessly repeated statements
are attached to individuals or more general
proclamations of power, glory or good
deeds projected to the whole of human-
kind and especially to the faithful. What is,
however, less clear is the extent to which
these messages were actually understood
and absorbed. It is, in part, a matter of
evaluating the level of literacy which ex-
isted over the centuries or at the time of a
building’s construction. It is also a matter
of seeking in the chronicles and other
sources describing cities and buildings ac-
tual discussions of the choice of inscrip-
tions made. These descriptions, however,
are surprisingly rare. Often it seems as
though this powerful visual instrument,
from which modern scholars have derived
S0 many interpretations, was hardly no-
ticed in its own time. Much remains to be
done, therefore, in studying the response
of a culture to its own practice, if one is to
accept the position that the use of the
qur’anic word can be equated with the use
of images in other religious systems. It is
just possible that modern, primarily West-
ern, scholarship misunderstood the mean-
ing of these citations by arbitrarily estab-
lishing such an equation.

In a fascinating way, the contemporary
scene has witnessed rather interesting
transformations of this iconographic prac-
tice. A recently-erected mosque in Tehran,
the al-Ghadir Mosque designed by the ar-
chitect Jahangir Mazlum and completed in
1987, is covered with large written state-
ments, for the most part in glazed or un-
glazed bricks. Some of these calligraphic
panels are indeed placed like icons or
images in a church and contain qur’anic
passages. Others are pious statements or
prayers, for example the ninety-nine names
of God on the ceiling and the endlessly re-
peated profession of faith (see conressioN
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or rartTH). While the esthetic success of the
structure is debatable, the building itself is
impressive for its use of writing so well-
blended into the fabric of the wall that its
legibility is diminished and its value as a
written statement difficult to perceive. It is
almost as if the difficulty of reading the
words contributes to their esthetic and
pious values (M. Falamaki, al-Ghadir
mosque). Many other contemporary
mosques, especially the monumental ones,
provide examples of the same difficulties
(R. Holod and H. Khan, The mosque).

A particularly spectacular use of the
Qur’an has been proposed by the architect
Basil al-Bayati for the city of Riyadh in
Saudi Arabia. He envisioned huge arches
in the shape of open books of the Qur'an
along the main highway leading into the
city as a sort of processional alley greeting
the visitor. The project, however, has not
been executed. Yet an open book appears
as the facade of a mosque designed by the
same architect in Aleppo and the Pakistani
sculptor Gulgee created a stunning free-
standing mau/rab in the shape of two leaves
from an open Qur’an for the King Faisal
Mosque in Islamabad. The effect is strik-
ing, if unsettling for those who are used to
traditional forms, but it demonstrates the
contemporary extension of an iconogra-
phy taken from the Qur’an to one that uses
the book itself as a model. Whether suc-
cessful or not as works of art, these recent
developments clearly indicate that the fu-
ture will witness further experiments in the
use of the Qur’an, as a book or as a source
of citations, to enhance architecture, espe-
cially that of mosques, and to send reli-
gious and ideological messages. Thus,
shortly after the end of the Cultural Revo-
lution in the primarily Muslim Chinese
province of Sinkiang, a modest plaque at
the entrance of a refurbished mosque in
the small town of Turfan (Tufu in Chinese)
on the edge of the Tarim Basin quoted in
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Arabic script, which presumably was inac-
cessible to the secret police, o 9:17: “Itis not
for idolaters to inhabit God’s places of wor-
ship (masajid), witnessing unbelief against
themselves. Their work has failed and in
fire they will forever dwell.” Thus, the Qur-
’an continues to reflect the passions, needs,
and aspirations of Muslims everywhere.

The forms of the Qur'an
Thanks to important recent studies in the
paleography of early Arabic (F. Déroche,
Les manuscrits du Coran; Y. Tabbaa, The
transformation; E. Whelan, Writing the
word) and to the stunning discovery of
some forty thousand parchment pages of
early Islamic manuscripts of the Qur’an in
the Yemen, we are beginning to under-
stand the evolution of the Arabic script
used in manuscripts of the Qur’an in spite
of the total absence of properly-dated ex-
amples before the third /ninth century. The
variety of early scripts was already recog-
nized by the bibliographer Ibn al-Nadim
(d. ca. 385,/995) and modern collectors
have transformed early pages of what is
known in the trade as “Kafic” writing into
works of art which frequently fetch high
prices on the market.

It is much more difficult to decide whe-
ther these early manuscripts were indeed
meant to have a formal esthetic value inde-
pendent of their sacred content. Some of
them acquired many forms of ornamental
detail, which will be examined in the fol-
lowing section of this entry. It is also diffi-
cult to evaluate whether they or the many
styles of angular writing discovered in the
San‘a’ trove or elsewhere were meant pri-
marily for the pleasure of the beholder.
Matters changed considerably after the in-
troduction of a proportioned script (al-khatt
al-mansiib) by the ‘Abbasid vizier 1bn
Mugla (d. 328 /940) in the fourth /tenth
century. The establishment of a modular
system of writing made it possible to create
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canons for scripts and variations of these
scripts around well-defined norms. As a re-
sult, from the time of the small Qur’an of
Ibn al-Bawwab (d. 413/1022) in the Chester
Beatty Library dated to 391 /1001 (D.S.
Rice, The unique Ibn al-Bawwab) until today,
thousands of professional scribes and art-
ists have sought to create variations on the
conventional scripts which would attract
and please the eyes of buyers. These scripts
were not restricted to the text of the
Qur’an but, with the major exception of
manuscripts of Persian poetry, the holy
book was the text on which the most effort
was lavished. This is demonstrated by the
magnificent Qur’ans of the Mamlaks

(r. 648/1250-922/1517) in Egypt, Syria and
Palestine and those of the Ilkhanids

(r. 654/1256-754,/1353) in Persia (D. James,
Qur’ans and Afler Timur). 1t is also for the
accurate reading of the quranic text that
diacritical marks and other identifying
signs were carefully integrated into the
composition of words and of letters with-
out detracting from the availability of the
text. Already with the celebrated “Qarma-
tian” Qur’an of the fifth /eleventh or

sixth /twelfth centuries, the leaves of which
are spread all over the world (B. St. Lau-
rent, The identification), each page be-
came a composed entity to be seen and
appreciated in its own right and in which
writing and ornament are set in an even
balance. A potential conflict between form
and content has begun, with the former of
greater importance to the ordinary faithful
and the latter more important to the col-
lectors of artistic writing or calligraphy.

Enhancement of the Quran through art
Two aspects of the enhancement of the
Qur’an have already been mentioned: the
varieties of styles of writing and the addi-
tion of small, ornamental, usually abstract
or floral, features in the midst of the text
itself or in the margins. At some point, large
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headings were introduced between saras
and some of these acquired decorative de-
signs. A group of pages, presumably in the
Egyptian National Library in Cairo but
not seen since their publication by B. Mo-
ritz almost a century ago, uses arcades and
other architectural features, perhaps repre-
senting or symbolizing places of prayer, as
well as geometric and floral designs. Large
floral compositions project into the mar-
gins and the design of these headings has
been compared to the tabulae ansatae of
classical antiquity. In Mamlak, Ilkhanid or
later manuscripts, the cartouches with the
titles of each sara are often dramatically
separated from the text proper, while in
earlier manuscripts they are more closely
imbricated with each other. Enhancement
could also be provided by variations in size.
There are minuscule copies of the Qur'an
and gigantic ones, like the Timarid one
which requires a special stand to be used
and whose pages cannot be read and
turned simultaneously. Accounts of callig-
raphers, especially in Iran, often boast of
such feats of marvelous transformations
of the holy book, thereby illustrating the
major traditional esthetic value of being
*astonishing” (‘gjib). Qur’ans were also
honored with fancy and expensive bind-
ings. Especially valued copies were even
kept in special boxes. When the Almohad
ruler ‘Abd al-Mu’min (r. 524,/1130-558/
1163) received from the people of Cordoba
the copy of the Qur’an which had alleg-
edly belonged to the caliph ‘Uthman (r. 23/
644-35/656) and preserved traces of his
blood, he hired jewelers, metalworkers,
painters and leather workers to embellish
it. In Ottoman times (r. 680/1281-1342/
1924) particularly beautiful cabinets were
made for keeping pages and manuscripts of
the holy book.

It is, on the whole, clear and not particu-
larly surprising that many techniques were
used to honor manuscripts of the Qur’'an
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by making them more attractive and more
exciting than other books and by treating
them like precious items, if not literally like
works of art. What is more difficult to de-
cide is whether certain styles of writing,
certain techniques of binding, certain ways
of ornamenting pages and certain motifs
were, generally and exclusively, restricted
to the Qur’an. The argument may be
made for the composition of pages after
the fifth /eleventh century and for scripts
which, angular or cursive, were written
with particular care when used for the holy
text. More tentatively, it may be argued
that certain types of decorative feature like
the marginal ornaments — which also
served to signal divisions within the text —
were exclusively restricted to the Quran.
All these hypotheses, however, still await
investigation and discussion. The difficulty
they present is well illustrated by two hith-
erto unique pages from the trove in Yemen
which were published by H.C. von Both-
mer (Architekturbilder) and discussed by
O. Grabar (The mediation). They illustrate
large architectural ensembles, which have
been interpreted as mosques shown in a
curious but not unique mix of plans and
elevations. Are they really images of
mosques? If so, are they representations of
specific buildings or evocations of generic
types? Could they be illustrations of pas-
sages in the Qur’an describing buildings in
paradise? There are as yet no firm answers
to these questions, but it may be suggested
that there was a complex vocabulary of
forms more or less restricted to the en-
hancement of the Qur’an. These forms did
indeed create an art. See also MATERIAL
CULTURE AND THE QUR’AN.

Oleg Grabar
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Artery and Vein

The only guranic reference to these vessels
which carry blood away from and to the
heart is the word warid, usually translated
as “jugular vein:” “We are nearer to him
than his jugular vein” (¢ 50:16). The criti-
cal nature of the jugular heightens the im-
port of the message: Just as human life is
dependent upon this vein, so human exist-
ence is dependent upon God. Exegetes
have observed four constellations of mean-
ing in the verse: the closeness of God to
the believer, the protection afforded the
believer by God, God’s control of and
oversight of the individual and the pro-
found relationship which demands cau-
tion in all of one’s activities. Al-Baydawt
(d. ca. 716,/1317) stresses that God knows
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everything about humans and this knowl-
edge encompasses all details about the
individual. Thus, God is closer to the indi-
vidual than even the most intimate living
person. This knowledge has immediate
spiritual benefit because the believer can
thus be assured that he is “closer to God
because of his knowledge of humans.”
Al-Qurtubi (d. 671/1272), on the other
hand, finds significance in the blood flow-
ing through the vein and sees this as sym-
bolizing that God is “in control of and
oversees everything the individual does or
thinks.” Hence, one becomes aware of
God's closeness and lives in cautious
awareness. He concludes that if one “knew
the meaning of the verse, one would never
do anything against God” ( Jam:| iv, 4, no.
3362). For Suft commentators (see sorism
AND THE QUR’AN), the divine watchfulness
is a key factor in interpreting this verse.
They see it as indicating a spiritual rela-
tionship between God and the believer that
transcends ordinary language. They hold
that this closeness is the confirmation of
the special spiritual states, namely “intima-
cy” (uns) and “nearness” (qurb), that a true
believer moves through in his spiritual
quest. Thus, these words are held to denote
experiential levels of religious attainment
and the verse is a scriptural validation of
the metaphysical system that the Safis
practice in their spiritual exercises. The
Saft commentator al-Qushayrt (d. 465/
1072), for example, elaborates a complex
system of meanings based on nearness to
God that ends with an exploration of self-
identity. The Pakistani savant ‘Abdullah
Yasuf ‘Al (1872-1948), in the commentary
on his translation of the Qur’an, combines
these notions when he argues that just as
the blood vessel is the vehicle of life and
consciousness, so God “knows more truly
the innermost state of our feeling and con-
sciousness than does our own ego” (The
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holy Qur’an, 1412 n. 4952). In short, the
word is universally interpreted by com-
mentators to indicate the depth of God’s
relationship with human beings.

Earle H. Waugh
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Asbab al-Nuzal see occasions or
REVELATION

Ascension

Muhammad’s night journey. The qur’anic
grounding of the ascent (mi%aj) of Mu-
hammad is tenuous in two ways. In the first
place, the ascent is not described and the
term mi9qj is not used in the Quran. Sec-
ondly, the Qur’an stresses that Muhammad
brings no miracle (g.v.) other than the
divinely-wrought miracle of the Quran
itself (see intmrraBILITY). EVEN S0, key
qur’anic passages are woven through the
post-quranic narrative of Muhammad’s
ascent.

The quranic evidence for the tradition of
the ascension is the first verse of ¢ 17, “The
Night Journey” (Sarat al-1sra’): “Glory to
the one who took his servant on a night
journey from the sacred place of prayer
(al-masjid al-haram) to the furthest place of
prayer (al-masjid al-aqsa, S€e AQ$A MOSQUE)
upon which we have sent down our bless-
ing, that we might show him some of our
signs (g.v.). He is the all-hearing, the all-
seeing.” The tradition has understood “the
sacred place of prayer” either as the sacred
enclosure at Mecca (q.v.) or the Ka‘ba (g.v.)
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itself. However, the identity of “the furthest
place of prayer” has been disputed, lead-
ing to several traditions about the ascen-
sion. One modern scholarly view holds
that the oldest tradition identified “the fur-
thest place of prayer” with the heavenly
prototype of the Ka‘ba. The night journey
(isra’) was then a night journey from Mecca
through the heavens to the celestial Ka‘ba.
A later tradition identified “the furthest
place of prayer” as the abode of sanctuary
(bayt al-maqdis), which is considered to be in
Jerusalem (q.v.). Finally, the two journeys,
the vertical and horizontal, were harmo-
nized as Muhammad was portrayed on a
night journey to Jerusalem and from there
on an ascension from Jerusalem through
the heavens (see B. Schrieke and J. Horo-
vitz, Mi‘radj).

The debate over the layers of tradition
and the goal of the journey is largely based
upon extra-qur’anic evidence. There is lit-
tle further information to be found in sara
17. Verse 60 does mention a vision (ru’»a)
but within a hypothetical framework not
tied clearly to ¢ 17:1. Verses go-3 offer a list
of proofs that the opponents of Muham-
mad demand from him to validate his
prophecy: a spring that bursts forth from
the earth; a garden of date palms and
grape vines among which rivers are gush-
ing; the ability to bring down the sky or to
summon God and the angels (see ANGEL);
possession of an ornamented abode (bayy);
and the ability of the prophet to “rise (rugi)
into the sky.” These challenges are an-
swered not by the claim that Muhammad
has carried out or could carry out such
wonders, but rather by the repetition that
he is merely a mortal messenger (q.v.).

Yet the challenges of ¢ 17:90-5 could have
been an impetus for later storytellers who,
qur’anic statements to the contrary not-
withstanding, began elaborating the mira-
cles of Muhammad in competition with
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miracle stories from other religious tradi-
tions. In such a spirit, storytellers may have
been provoked by o 17:90-3 into vindicat-
ing Muhammad more literally in the face
of such challenges. According to some as-
cension accounts, Muhammad indeed at-
tains a garden with gushing rivers — often
named and specified as four — and a
spring (zamzam) that bursts from the
ground (See WELLS AND SPRINGS).

In the ascension stories, o 17:1 is collated
with the depiction of Muhammad’s pro-
phetic vision or visions in ¢ 53, “The Star”
(Sarat al-Najm). Verses 1-12 begin with an
oath, “By the star as it falls,” then explain
that “your companion” is not deluded and
does not speak out of desire (kawa) but that
the vision is a revelation given to him by
one of great power. What was seen is de-
scribed as being on the uppermost horizon,
and then coming within a distance of “two
bows’ length” (kana gaba gawsayn). Some
consider @ 53:13-8 to be another descrip-
tion of the same vision, while others main-
tain that it is a description of a separate
vi-sion. Here, there is another descent
(nazla ukhra) at the lote tree of the furthest
boundary (sidrat al-muntaha) when the tree
was enshrouded. In a phrase that would be
key to the ascension tradition, the gaze of
the Prophet neither exceeded its bounds
nor strayed (ma zagha l-basaru wa-ma {agha).
The passage ends with a statement that
the Prophet had seen one or more of the
greater signs of his Lord (min ayati l-rabbiki
l-kubra).

The opening verses of sara 53, especially
Q53:12-8, serve as a constant subtext for
the ascension stories. The lote tree and the
garden of sanctuary (jannat al-ma’wa) are
not constants; that is, they appear at differ-
ent stages in different accounts of the as-
cent. However, ¢ 53:1-18 was used as a sub-
text by commentators not only for ¢ 17:1,
but also for the depiction of the descent
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of revelation on the night of destiny (laylat
al-qadr) in @ 97:1-5: “We sent him/it down
on the night of destiny (see NicuT OF
poweR). What could tell you of the night
of destiny? The night of destiny is better
than a thousand months. The angels come
down — and the spirit among them/it/
her — by permission of their lord from
every decree. Peace she/it is until the rising
of the dawn.” Qur’anic commentators dis-
agree on whether what is sent down on the
night of destiny is Gabriel (g.v.; “We sent
him down”) or the qur’anic revelation
(“We sent it down”). The angels that are
said to come down in ¢ 97:4 are said, in
some hadtth, to have been sent down from
the lote tree of the furthest boundary (cf.
Qurtubt, Fami¢ XX, 133-4). The fact that the
visions of ¢ 53 serve as a subtext for both
the ascension and the night of destiny sets
up a tension between the sending down of
revelation to Muhammad and his rising up
to receive it in the heavens. These two
paradigms — the sending down of the rev-
elation and the rising up to receive it —
were in tension throughout the late antique
era and they are clearly in tension in the
tradition surrounding Muhammad’s pro-
phetic call. As the tradition holds that the
night of destiny and the night of the ascen-
sion are separate events, some commen-
tators associate the first vision passage

(0 53:1-12) with the night of destiny and the
second vision passage (o 53:13-18) with the
ascension. The tension is not easily re-
solved, however, and recurs throughout
the exegetical tradition (see EXEGESIS OF
THE QUR’AN: CLASSICAL AND MEDIEVAL).

A particularly revealing and brilliantly il-

704 ta‘ryu l-mala’ikatu
there rise the angels
97:4 tanazzalu l-malaikatu
there descend the angels
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lustrated example of this tension occurs
in the commentary of al-Qurtubt ( 7ami
Xxvii, 81-103).

Further heightening the tension between
the ascent and descent paradigms is the in-
tertextual connection between ¢ g7 and
@ 70:1-9, which begins with a question
about the “pain that would fall” (‘adhab
wagi): “From God, Master of the ascend-
ing stairways (al-ma‘arij), angels and the
spirit (g.v.) ascend to Him on a day whose
span is fifty thousand years. Patience, pa-
tience most fair. They see it from afar, we
see it near. A day the sky will be like mol-
ten copper and the mountains like fluffs of
wool.” These verses depict the day of
reckoning ( yawm al-din; S€€ LAST JUDG-
MENT) iN terms that resonate directly with
other day-of-reckoning passages such as
0 101:4-5, Which also refers to a time when
the mountains are like fluffs of wool (al-in
al-manfiish).

A reference to stairways in a passage con-
cerning the rising of the angels at the end
of time would seem at first an unlikely
proof for the ascent of Muhammad during
his lifetime. However, the intertextual link
of @97 and g ~o:1-9 may have facilitated
the use of the term mi %@ and variations on
the <~ radical in traditional accounts of
Muhammad’s ascent. In @ 70, the angels
rise; in @ 97, the angels descend during the
night of destiny or upon the night of des-
tiny. The night of destiny is “better than a
thousand months.” Similarly, the day of
reckoning is “a day whose span is fifty
thousand years.” These parallels in imag-
ery are strengthened by sound and syntax
parallels:

wa-l-rihu layhy
and the spirit
wa-l-rithu Jiha
and the spirit

in/upon him/it

in/upon/among it/them/her
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Both the night of prophetic revelation and
the day of reckoning are boundary mo-
ments, moments in which the eternal
realm comes into contact with the tempo-
ral realm. Although discrete in narrative
sequence, they are nevertheless linguistic-
ally embedded within one another. The in-
tertextual link between these two saras ac-
centuates further the tension between the
ascent and descent models of revelation
even as it binds the two models together.

Another day-of-reckoning passage critical
to the ascension accounts is in @ 52:1-10:
“By the Mount [i.e. Mount Sinai]. By the
book inscribed on rolls of parchment most
fine. By the enlivened house (al-bayt al-
ma‘mir). By the roof raised high. By the sea
boiled over. The pain of your lord will fall
(inna ‘adhaba rabbika la-waqi‘). None can
ward it off. On a day the sky will sway and
the mountains will slide.” These verses are
bound to the opening verses of ¢ 7o in that
both contain a warning of the pain that
will fall (‘adhab waqi) and cannot be kept
away, and by their depiction of the moun-
tains sliding on the day of reckoning. Such
intertextual connections cluster around the
term al-bayt al-ma‘miv; a term difficult to
translate but which means the abode that is
inhabited and, as such, enlivened. The two
major uses of the term bayt in the Quran
are with little ambiguity attributed to the
Ka‘ba: al-bayt al-‘atig (the ancient abode)
and al-bayt al-haram (the sacred abode). The
identity of “the enlivened house,” men-
tioned only this one time in the Quran, is
not specified.

The commentary of al-Qurtubt on “the
enlivened house” ( Jami xvii, 59-61) elabo-
rates on the controversy among various ex-
egetes over which heavenly sphere contains
the house. The region above the seventh
sphere just before the divine throne, the
sixth sphere, the fourth sphere, and lowest
sphere are among the candidates (see cos-
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MOLOGY IN THE QUR’AN). In each case, the
enlivened house would be a celestial abode
that corresponds to the Kaba, although
some others claim that the term refers to
the Ka‘ba itself. For those who put the en-
livened house in the world of the celestial
spheres, the way is paved for a connection
between the apocalypse (g.v.) — in which
the house will be encountered on the day
of reckoning — and Muhammad’s ascent,
a preview of what is revealed on the day of
reckoning. Once Muhammad’s ascent is
accepted, then it would be as natural to
find him encountering the enlivened house
as it would be to find him encountering
the lote tree or the rivers of paradise (al-
Quirtubr cites the proof par excellence for
such an encounter from Muslim’s Sahih).
Given the association of “the sacred place
of prayer” with the origin of Muhammad’s
journey, the links between saras 52, 70 and
g7 facilitate the identification of “the enliv-
ened house” as its goal, particularly when
the journey is seen as one of heavenly as-
cent, and provide a matrix of qur’anic sub-
texts for the development and differing ver-
sions of the traditions about the ascension.

Finally, o 94:1, “Did We not open your
breast?” becomes the evidence for stories
of the extraction of Muhammad’s heart
and its purification in the waters of zam-
zam that parallel accounts of shaman-like
preparatory practices in other cultures.
Eventually, almost any aspect of qur’anic
language can be incorporated into the as-
cension tradition but the passages above
form its core.

A passage from Muslim’s Sakii concern-
ing the Prophet near the culmination of
his ascent offers an example of how these
passages are incorporated into the ascent
narrative: “He [Abraham] was resting his
back against the enlivened house (al-bayt al-
ma‘mi; Q 52:4) into which seventy thousand
angels would disappear each day, not to
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return. Then | was taken to the ‘lote tree of
the furthest boundary’ (o 53:14, sidrat al-
muntaha). 1ts leaves were like the ears of ele-
phants and its fruits were as large as jugs of
clay. He said, When by the command of its
lord ‘the tree was enfolded’ (g 53:16) it was
transformed. None of the creatures of

God could describe its beauty. ‘Then God
revealed to me what he revealed’”

(@53:10).

The ascension traditions expanded in
length, complexity and cultural accretions
throughout the medieval world in which
traditions of heavenly ascent abounded.
The number seventy thousand was stand-
ard in the ascent of Enoch stories, for ex-
ample. In other cases, features of cosmol-
ogy, both quranic and extra-quranic,
associated with the creation were woven
into the story of the ascension.

Muhammad’s ascent brought together
the imagery of creation, revelation and the
reckoning, the three major boundary mo-
ments of quranic and extra-quranic tradi-
tion. Examination of the relation of the as-
cension to extra-qur’anic sources must be
left to another occasion. Once the notion
of the physical ascent was established,
qur’anic subtexts with strong intertextual
bonds became a vehicle for exploring the
tensions between the this-worldly vision
and the end-of-time vision. Within the
individual religions, the interreligiously
symbolic cosmos of successive spheres or
heavens became the site of contest among
differing religions. The ascension was
Islam’s principle vehicle for expressing
such a contest.

Within the Islamic tradition, these heav-
ens also became the site of exploring the
tension between revelation as sent down to
earth and its retrieval by a prophet rising
through the heavens. Both sets of tensions
were at the core of the apocalyptic tradi-
tions that surrounded Islam and with
which Islamic traditions of ascent were
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in increasing competition. They were
adapted into the Saft tradition, both in the
forms of paradigms of Saft experience and
in Saft accounts of their own personal as-
cents. (For Bistami’s ascent, see M. Sells,
Early Islamic mysticism, 121-231, 242-50; for
that of Ibn al-‘Arabr, see his al-Futiihat al-
makkiyya, trans. M. Chodkiewicz, Les illumi-
nations, 350-81.)

Just as the mosque retains its basic ele-
ments but reflects the culture in which it is
built, the ascent traditions reflect the his-
torical and cultural diversity, tensions and
interactions of the classical Islamic world.
A late pictoral representation of the ascen-
sion offers an example. Among the angels
encountered by Muhammad is an angel
half of fire and half of ice, reflecting a di-
chotomy and experience that can be traced
back to the world of 1 Enoch (Séguy, plate
10). The angels recite the asbih (Praise be
to God!) in the same place that the angels
in the Jewish Merkevah tradition recite the
qedusha. Yet this angel in full lotus position
reflects the cultural sphere of Buddhism,
even as the facial features, dress and the
bearing of this and other angels are Mon-
golian.

Michael Sells
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Asceticism

The principles or practice of people who
engage in rigorous self-discipline, absti-
nence and austerity for the sake of spiritual
or intellectual discipline. The Arabic term
zuhd — not found in the Qur'an — has
usually been translated as “asceticism” but
would be better rendered as “renunciation
of the world.” Another Arabic word that
does not appear in the Qur’an, nask (also
vocalized as nusk and nusuk), which desig-
nates the pious lifestyle of the hermit, is a
closer equivalent of “asceticism.” There is
not much about asceticism in the Qur’an,
but a certain amount of attention is given
to two key elements of the ascetic lifestyle,
vigils (g.v.) and fasting (g.v.), while there are
also brief mentions of a third, weeping
(g.v.), and of monasticism (rakbaniyya, see
MONASTICISM AND MONKs), Which ascetic-
ism overlaps. By contrast, the Qur’an does
not advocate celibacy (see sex AND SEx-
UALITY; ABSTINENCE), another key element
of asceticism, but enjoins marriage (see
MARRIAGE AND DIVORCE). Men are permit-
ted the pleasures of sex with wives and
slave-girls. The Qur’an also rejects the idea
that one should give all one’s wealth away
(@ 17:26-9). While almsgiving (g.v.) is en-
joined, the absolute and voluntary poverty
which is characteristic of asceticism is not
recommended. However, the presence of
Christian — and especially Syrian — as-
ceticism in the historical background to the
Qur’an is undoubtedly important as are
the vigils apparently observed by Muham-
mad himself.

ASCETICISM

Background
In eastern Christianity, in the centuries be-
fore Muhammad, one finds an extremely
strong ascetic tradition. Notably, one en-
counters the “Sons of the Covenant,” who
were neither priests nor monks but pursued
mortification of the flesh and devotional
exercises. Celibacy, even within marriage,
was particularly venerated. Although
Egypt is supposedly the birthplace of
Christian monasticism, abstention from
food does not seem to have been more
than moderate amongst Egyptian monas-
tics. In Syria, however, the mortification of
the flesh was more extreme: There were
“browsers” who ate nothing but plants and
wearers of heavy iron chains, alongside the
celebrated “stylites,” ascetics who lived on
the tops of pillars for decades. Here lay-
men often retired into solitude to live like
hermits for a time, and nightly vigils for
prayer and recitation were particularly
prominent. It is not clear how all of this
would have had an influence on the
Qur’an. According to Christian sources, a
large number of Arabs from northern Ara-
bia came to the most famous of the stylites,
St. Simeon Stylites (ca. 390-459 c.E.) and
were converted by him (A. VOobus, History,
i, 253-4). T. Andrae (Mohammed, 83-8) in-
sists that Syrian Christian asceticism lies at
the root of the Qur’an’s piety but K. Wag-
tendonk (Fasting, 129) sees this view as “cer-
tainly one-sided.”

Muhammad outside the Quran
In assessing extra-qur’anic materials that
attribute ascetic practices or teachings to
Muhammad one comes up against the
problems of the authenticity, historicity
and reliability of the hadith. Muhammad
is credited with advocating poverty and
weeping (Wensinck, Handbook, g.v. “Poor”
and “Weeping”). In general, however, the
hadiths which have been collected that fa-
vor a renunciation of the world are often
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vague exhortations to a life of piety as
opposed to specific recommendations of
ascetic practices. By contrast, Muhammad
is said to have rejected both monasticism
and the “wandering” (sivaha) characteristic
of the Syrian anchorites (Wagtendonk,
Fasting, 129-30). As regards Muhammad’s
own practices, we are told that before his
mission he would spend one month a year
in seclusion on mount Hira’ (ibid., Fasting,
32-3). There he would engage in “the hold-
ing of pious exercises” (tahannuth, a word
again not found in the Qur’an, and the ex-
act meaning of which is not clear). Appar-
ently asceticism as such did not exist as an
indigenous Arabian phenomenon; fasting
and other forms of abstinence existed only
in particular rituals and as penance or as
the result of specific vows but not as part of
asceticism in the sense of a permanent way
of life (cf. Wagtendonk, Fasting, 8, 31-40;
and G. Hawting, Tahannuth).

Muhammad and vigils in the Quran
In the Qur’an itself Muhammad is shown
as engaging in vigils (o 73:1-4, 20). Here the
injunction to Muhammad to keep awake
for half the night is an echo of eastern
Christian teachings. Similarly, the qur’anic
injunction for Muhammad and his follow-
ers to recite the Qur’an (see REcITATION
OoF THE QUR’AN) during vigils also echoes
Christian practices in which the recitation
of the scriptures formed an important part
of the vigil along with constant prostra-
tion. Here again, the Qur’an’s assertion
that Muhammad’s true followers have
marks on their faces as a result of their
constant prostrating (o 48:29) is an echo of
a classic eastern Christian topos. The actu-
al term for “keeping a vigil,” tahajjud, oc-
curs only once in the Qur’an (g 17:79). In
073:1-4 the command to keep a vigil and
to recite the Qur’an for about half the
night is addressed to Muhammad alone. In

182

the same sara (@ 73:20) we are informed
that Muhammad and some of his followers
keep vigils for two-thirds, half or a third of
the night. As there then ensues an obscure
continuation, generally considered to be
God’s abrogation (g.v.) of his earlier com-
mand at the beginning of ¢ 73, this verse

is said to have been revealed much later.
God now gives a collective command to
Muhammad’s followers to recite as much
of the Qur’an as they can easily manage,
given their various difficulties (cf. Wen-
sinck, Tahadjdjud). It is not clear, however,
whether this collective command also in-
cludes Muhammad himself; if it does not,
then it does not require the hypothesis of
abrogation and subsequent revelation since
there is no contradiction with the initial in-
dividual command addressed to Muham-
mad. In ¢ 76:26 Muhammad is again told
to prostrate himself to God and praise

him through the night (see AporaTION;
BOWING AND PROSTRATION). IN @ 25:64 we
are told that God’s servants are those who
spend the night prostrating themselves and
standing in worship (g.v.) of him. In @ 17179
the command to keep a vigil is again ad-
dressed to Muhammad alone and it is ex-
plained that this is a “work of supereroga-
tion” (nafila) for which Muhammad may
be rewarded with a glorious position in the
hereafter (See REWARD AND PUNISHMENT).
In @ 39:9 a rhetorical question asks whe-
ther someone who spends the night in wor-
ship, prostrating himself and standing up,
in wariness as regards his fate in the next
world and in hope of God’s benevolence,
is equal with someone who does not. In
Q3113 wWe are told that among the People
of the Book (g.v.) there are some good peo-
ple who recite the scriptures and prostrate
themselves all night long (see scripTURE
AND THE QUR’AN). In ¢ 51:15-8 the right-
eous are depicted as being rewarded in
heaven for having slept little at night and
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for praying at dawn and in g 32:16 they are
shown as forsaking their beds in order to
pray in fear and in hope.

Fasting
Alongside the obligatory fast in the month
of Ramadan (g.v.) and the examples of
fasting prescribed as penance and acts of
reparation or compensation (See ATONE-
MENT), Supererogatory pious fasting is also
mentioned in the Qur’an (g 9:112; 33:35;
66:5). In 9 g:112 and 66:5 the verb saka is
used to mean “fast” and here there is cer-
tainly an echo of the “wandering” (siyaha)
of the Syrian Christian anchorites. As
Wagtendonk observes, this verb is never
used to designate the fast of Ramadan and
it must designate supererogatory pious fast-
ing as must the verb sama in the compara-
ble passage ¢ 33:35. In all three passages
the context is that of the behavior of pious
Muslims (see pieTy): They are obedient
(see oBEDIENCE), persevering, humble, giv-
ers of alms, chaste (see crasTiTY), peni-
tent, worshipping and also fasting (men
and women in @ 33:35, potential wives of
Muhammad in @ 66:5 and fighters in the
holy war in @ g:112). However, this context
cannot be seen as that of asceticism and
the extreme fasting of ascetics cannot be
intended. Thus saha, in spite of its Syrian
ascetic connotations, must here be used in
a weaker sense of “supererogatory pious
fasting” or “voluntary religious fasting” on
a more moderate scale. As for the fast of
Ramadan itself, it has its roots in Judaic
penitential fasting but in the Qur’an is
associated with gratitude (g 2:185; see
GRATITUDE AND INGRATITUDE): it i$ @
thank-offering (Wagtendonk, Fusting,

128-43).

Weeping
Weeping is an important aspect of both
Christian and Islamic asceticism and, as
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F. Meier has pointed out (Bakka’, g60),
there is clear evidence of historical conti-
nuity between the two traditions, from the
Coptic and Syrian monks, with Isaac of
Nineveh in the seventh century c.k., to the
“weepers” of early Islam. In the Qur’an
there are explicit references to weeping:
The recitation of the Quran itself causes
people to weep (g 17:109) and in the past
the recitation of God’s previous signs (g.v.)
to true believers had the same effect

(Q19:58).

Monasticism
The Qur’an’s attitude to asceticism is prob-
ably best expressed in its specific mention
of Christian monasticism (g 57:27). Unfor-
tunately, this verse is unclear and has been
interpreted in different ways. It reads,
“And in the hearts of those who followed
him [i.e. Jesus], we put kindness and be-
nevolence, and monasticism (rakbaniyya) —
they instituted it — we did not prescribe it
for them — out of desire to please God.
But they did not observe it as they ought.”
Some exegetes take the view that here rah-
baniyya is not one of the objects of God’s
“putting:” thus it would be of purely hu-
man origin. Other exegetes do see rakba-
niyya as put in the hearts of Christians by
God, and, thus, of divine origin but not
prescribed for everyone and later per-
verted (cf. A.J. Wensinck, Rahbaniyya;
McAuliffe, Qur'anic, 263-81). The idea, in
any case, seems to be that the extreme
asceticism of Christian monasticism,
however well-intentioned, is an unrealistic
and impractical ideal and the monks have
not lived up to it. This interpretation is
supported by the Qur’an’s brief refer-
ences to the Christian monks themselves:
On the one hand, the Christians are clos-
est to the Muslims because they have
priests and monks (o 5:82) but, on the
other hand, the monks have become
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objects of worship and have amassed
riches (0 9:31-4).

Julian Baldick
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Ashes

The solid residue left when a material is
burnt. The word “ashes” (ramad) occurs
only once in the Qur’an, in 14:18: “A simili-
tude of those who have disbelieved in their
Lord: Their actions will be like ashes swept
away by a severe wind on a stormy day.
They have no power over what they
earned; it is this that is extreme misguid-
ance.” As the phrase “swept away by a se-
vere wind on a stormy day” qualifies the
ashes, it will be discussed here as well (see
also air axp winp). The point of the simi-
le is that on the day of resurrection the dis-
believers who had hoped to be saved on
the strength of their supposedly good ac-
tions will be disappointed because these
deeds will not avail them “just as no one
can control ashes when [God] sends a
wind against them on a blustery day”
(Tabar, Tafsw, xiii, 198). The verse thus
emphasizes the importance of grounding
actions in faith and the utter futility of ac-
tions not so grounded, for the latter will
not only be reduced to ashes, but these
ashes themselves will be blown away and
no trace of them will be left behind (Za-
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makhshari, Kashshaf, i, 298; Razi, Tafsir,
XiX, 105; Qutb, Zilal, iV, 2094).

The qur’anic use of the word ramad in the
sense of wasted effort represents an older
usage most likely derived from a nomadic
lifestyle. The wind blowing away the ashes
left by a campfire must have been a famil-
iar sight to the dwellers of the desert (cf.
Qutb, Zilal, iv, 2094). A proverb such as
“Your brother roasted [meat] until it was
cooked, but then threw ashes over it (ram-
mada)” means that he spoiled the good he
had done (cf. Lisan al- Arab, q.v. -m-d, and
Zamakhshari, Asas, q.v. --m-d). This partic-
ular usage appears to antedate the Qur’an,
as does this expression for destruction: “We
arrived in this town and were reduced to
ashes (ramadna) in it” (Zamakhshart, Asas,
g.v. -m-d). From a literary viewpoint, the
Qur’an’s comparison of certain kinds of
human actions to ashes is an instance of
what the twentieth-century Egyptian theo-
logian Sayyid Qutb represents as the char-
acteristic qur’anic technique, corporealiz-
ing (tajsim) abstractions (al-Taswir al-fanni fi
[-Quran).

Although the word “ashes” occurs only
once in the Qur’an and expresses wasted
efforts, there are several instances in which
other words and images are used to repre-
sent utter destruction in a similar eschato-
logical context (see escuaTorocy). God
will turn the actions of the disbelievers into
scattered dust motes (habaan manthiran,

0 25:23); the disbelievers will realize that
their actions have been nullified. What
they had regarded as water will turn out
to be a mirage (g 24:39). The wealth such
people might have spent on good causes
will become like a crop hit by a freezing
cold wind (g g:117). The actions of some-
one who does somebody a favor and then
reminds him of it will be washed away like
the layer of dust on a rock (g 2:264). Thus
it may be seen that ¢ 14:18, with its men-
tion of ashes, belongs to a larger category
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of verses. Indeed the concept of nullifica-
tion of deeds is stated and explained in
many places in the Qur’an and all the
above-mentioned verses and many others
may be subsumed under that general
concept. See also APOCALYPSE; RESUR-
RECTION.

Mustansir Mir
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ASS  see ANIMAL LIFE

Association see poLITics AND THE
QUR’AN

Astray

To wander from a set path. Dalla, the root
of which (4-/-1) means “to err,” “to go
astray,” “to lose one’s way,” is a ubiquitous
and fundamental quranic concept that ap-
pears 1g1 times in forty-seven derivatives of
the Arabic verb. The best-known example
is al-dallin “those who go astray,” the final
word in the opening sara of the Qur’an
(Sarat al-Fatiha, see raTima). It is linked

in the same sara to a central quranic
theme “the straight way” (al-sirat al-
mustaqim).

In pre-Islamic sources, the word dalla is
employed primarily in discourse on mun-
dane matters related to travel in the desert.
With the advent of Islam and the growing
influence of the Qur’an on the Arabic lan-
guage (q.V.), dalla assumed an array of
moral and spiritual meanings related to the
straight way. This concept, first encoun-
tered in @ 1:6, forms the basis of one of
several religious dichotomies that charac-
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terize the qur'anic worldview: the distinc-
tion between belief (zman) and unbelief
(kufi; See BELIEF AND UNBELIEF). In Sunnt
sources, the straight way is interpreted as
God’s guidance (fuda) consisting of the
Qur’an and the exemplary words and
practices of Muhammad (q.v.). Humans
respond to God’s guidance either with
belief — demonstrated by accepting
God’s guidance and adhering to the way
(ihtida’) — or with unbelief characterized
by straying (dalal or dalala), the rejection of
guidance and right conduct. Thus straying
came to represent the harmful, base incli-
nations of human nature in the Qur’an’s
dualistic moral conception.

The synonyms, correlatives and deriva-
tives of dalla reflect its variant but related
guranic meanings. Synonyms include
wghwa’ (temptation, enticement to evil),
khusran, (spiritual deterioration, moral de-
pravity) and shaga’ (misery, suffering).
Among the chief causes of a person’s going
astray are Satan’s desire to lead people
astray (g 4:60) and the natural, destructive
appetites and passions of human nature
(ahwa’, sing. hawa, 577, 6:56). The most
prominent and exhaustively interpreted
derivative is al-dallin. Classical Sunnt exe-
gesis regularly identifies “those who have
gone astray” (al-dallm) as the Christians
who once possessed but subsequently lost
true knowledge of the way. The famous
commentator al-TabarT (d. 310/923), how-
ever, points out that both Jews and Chris-
tians have incurred God’s wrath and have
gone astray in the same manner (Zafsir, i,
189-95,; SEE JEWS AND JUDAISM; CHRISTIANS
AND CHRISTIANITY). Modern Sunni com-
mentators tend to interpret “those who
have gone astray” more broadly, given the
absence in the Qur’an of specific reference
to any particular religious group. For ex-
ample, M. al-Sha‘rawt, a famous contem-
porary Egyptian shaykh, states that a/-dallin
are people who do not know the way to



ATONEMENT

where they want to go, who adopt any way
of life other than God’s and who thus be-
come Satan’s associate (7afsi, i, go). Pre-
dictably, ShiT commentators identify
“those who have gone astray” as those who
do not recognize the spiritual primacy of
the imam (q.v.). In mystical exegesis, spiri-
tual seekers go astray if they fail to see the
beauty and love of God in all things. See
also sTUFISM AND THE QUR’AN; SHI‘TSM AND
THE QUR’AN; EXEGESIS OF THE QUR’AN.

Exegetical differences concerning going
astray fueled debate in early Islamic theol-
ogy on the question of indeterminism ver-
sus determinism (See FREEDOM AND PRE-
DESTINATION). Some verses seem to affirm
the principle of free will: “Those who re-
ceive guidance, do so for the good of their
own souls. Those who stray, do so to their
own loss” (g 10:108); “Let him who will, be-
lieve. Let him who will, reject” (g 18:29).
Other verses appear to support the doc-
trine of God’s causality: “For those whom
God has led astray (man yudlili llah), never
will you find the way” (0 4:88); “God leads
astray (yudillu) those whom he pleases and
guides whom he pleases” (g 14:4). Al-
Tabart deals with this controversy in his
commentary on “those who have gone
astray” in q 17, first dismissing the conclu-
sion that humans are free to choose their
spiritual destiny and then affirming the tra-
ditional view that God is the cause of hu-
man action (7afsz; i, 195-7). The trend in
modern commentary is to reconcile the ap-
parent contradictions. ‘A. Yasuf ‘Al’s
commentary on o 81:28-g argues for a
compromise position: “Both extremes, viz.,
cast-iron Determinism and an idea of
Chaotic Free-will, are condemned” (7%e
holy Quran, ad loc.). M. Mir avers that ac-
cording to @ 92:5-10 “God facilitates (taysr)
the doing of good actions for those who
would perform them, and... he facilitates
the doing of evil actions for those who
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would do such actions” (Dictionary, 79-80).
M. Tantaws, the Shaykh of Sunni Islam’s
al-Azhar University, holds that God gives
humans only what they first choose for
themselves: guidance for those who seek
the straight path through God and mis-
guidance for those who opt to go astray.

James A. Toronto
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Astronomy see cosmoroGy IN THE
QUR’AN

Asylum  see proTECTION; OATHS
Atheism see PoLYTHEISM AND ATHEISM

Atmospheric Phenomena  see
NATURAL WORLD AND THE QUR’;\N

AtOM  see SCIENCE AND THE QUR’AN

Atonement

The act of making amends for an injury or
an offense. The idea that acts, whether
moral or ritual lapses, can be atoned or
compensated for by other acts occurs on a
number of occasions in the Qur’an, but it
does not seem possible to construct either a
clear or complete doctrine of atonement
on the basis of the qur'anic references
alone. In three passages, the act which
atones, expiates or compensates is called a
kaffara (cf. the cognates in the other Semitic
languages; see FOREIGN VOCABULARY), but
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there are other words used as well which
are not easy to distinguish in sense.

Q545 says that waiving, as an act of
charity, one’s right to retaliate for an injury
or a death suffered is an atonement (kaf-

Jara). In this instance the idea seems to be
that a voluntary meritorious act can atone
for past sin. Here the commentators dis-
cuss whether the sin in question is that of
the perpetrator or that of the one who
waives his right to retaliate. In other pas-
sages the act of atonement appears to be
undertood more as a compulsory conse-
quence of a specified act or lapse.

0 5:89 — where the word kqffara occurs
twice — sets out a choice of atonements in
connection with oaths (g.v.): feeding ten
poor people according to the normal level
of the provision for one’s own family,
clothing them, emancipating a slave or
fasting (g.v.) for three days. Commentators
disagree whether the selected act atones for
an oath which, for one reason or another,
was not properly made (al-laghw fi aymani-
kum) or for an oath which was binding (ma
‘agqadtumu l-ayman) but broken. In this con-
nection it is questionable whether the idea
of atonement for a sin (see siN, MAJOR AND
MINOR) Or lapse actually applies since re-
lease from oaths which it was not desirable
or possible to keep was a frequent and nor-
mal procedure.

Q595 Sets out three possible courses of
action for someone who infringes the law
by killing game (sayd, see HUNTING AND
risaING) While in the state of ritual conse-
cration (iram) of the pilgrim (see piLerIM-
AGE). Such a person should provide a
“compensation” (jaza’, S RECOMPENSE) in
the form of a domestic animal comparable
to the animal killed, to be brought as an
offering (kady, see sacririce) at the Ka‘ba
(g.v.); or he should make an “atonement”
(kaffara) by feeding an unspecified number
of the poor or fasting for an unspecified
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period of time. These requirements are in-
terpreted in quranic commentary in ways
which suggest no clear distinction between
the idea of compensation and that of atone-
ment. Some regard all three courses of ac-
tion as equal in value so that the one who
has killed an animal in a consecrated state
may choose freely from among them (see
CONSECRATION OF ANIMALS). Others re-
gard the offering of an animal in compen-
sation as preferable to the other two possi-
bilities and thus perhaps see compensation
as different in nature from atonement.

One possible distinction is that the com-
pensation involves doing something com-
parable in kind to the sin: “As for [God’s]
saying, ‘a compensation of livestock similar
to what he killed,” he is saying that [the
hunter] owes the equivalent and the reim-
bursement” (wa-amma qawluhu “fa-jaza’un
mithlu ma qatala min al-na‘ami” [Q 5:95] fa-
innahu yaqilu wa-"alayhi kifa’un wa-badalun,
Tabari, Tafsir, Xi, 13). The idea that one
can make up for having missed a duty by
performing something similar in different
circumstances occurs too without the word
compensation (jaza’). For example, in
02:184 it is said that someone who does not
fast because he is sick or travelling might
make up the missed days at a later time.

Another concept which seems to carry
connotations of atonement is that of “ran-
som” (fidya). @ 2:184 prescribes the feeding
of a poor person or something more than
that as a ransom ( fidya) for someone who
has failed to fast, and ¢ 2:196 asks for a
ransom of fasting, charity or sacrifice from
someone who has had to interrupt his pil-
grimage.

0 58:3-4 sets out a choice of acts required
from a man who renounces sexual relations
with his wife (yuzahirina min nisa ‘thim) by
an oath known as ziar but then wished to
retract it and resume sexual relations (see
ABSTENTION). It is not clear whether the
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acts set out are a consequence of having
made such an oath in the first place or are
a condition of release from it. They are ar-
ranged not as equal alternatives but in de-
scending order of acceptability: freeing a
slave, fasting for two consecutive months,
or feeding sixty poor people. Though the
word “atonement” (kaffara) is not used
here, a connection with @ 5:8¢9 seems obvi-
ous. Commentaries and works of Islamic
law freely use “atonement” (kaffara) when
discussing the case.

The idea of atonement also occurs in
Q 2:54 in connection with the story of the
worship of the calf of gold (g.v.) by the
Children of Israel (g.v.). The words of
Moses (g.v.), “Kill yourselves,” are under-
stood as a command to the Israelites to
atone to God for their sin. In commentary
we are frequently told that the Israelites’
subsequent fighting and killing one another
was an atonement (kaffara). See also Law
AND THE QUR)AN; REPENTANCE AND PENANCE.

Gerald R. Hawting
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USES OF THE QUR’AN

Authority

The right to act or command. The con-
cept of authority is clearly attested in the
Qur’an but is not imparted by a single
term or expression. The most common

188

modern Arabic word for “authority,” sulta,
does not occur in the Qur’an. Its cognate,
sultan, does indeed occur there frequently,
although solely as a verbal noun with an
abstract sense. Su/tan denotes mainly, ac-
cording to the classical exegetes, “proof”
or “argument”; it only occasionally seems
to mean “authority,” and even then mostly
in association with “proof.” Other terms
which denote some form of authority are
quwwa (POWer), amr (command), ukm
(judgment or decision) and mulk (sover-
eignty, possession or power). With the ex-
ception of ¢ 4:59, which might hint at po-
litical authority, the authority with which
the Qur’an is concerned is essentially reli-
gious with credal, theological, legal, escha-
tological and moral implications.

There is no ambiguity whatsoever in the
Qur’an that all, full and absolute authority
in the entire universe belongs to God and
God alone. The Qur’an thus keeps repeat-
ing: “To [God] belongs the sovereignty
(mulk) of the heavens and the earth” (e.g.

0 5:40; 9:116). Although this authority does
derive from God’s singular and unique om-
nipotence, omnipresence and omniscience,
it is essentially based on his being the cre-
ator of all things and on his holding su-
preme sway over their affairs in all matters,
including the day of judgment (see LasT
JupcMENT). Thus one finds the strikingly
simple “verily His is the creation and the
command.” (a-(a lahu -khalgu wa-I-ams,
07:54). This makes God’s relationship to
his creatures one of sovereignty and
ownership (mulk), where he is “the lord of
all being” (rabb al-alamin, €.g. ¢ 1:2) and his
creatures are his servants and worshippers
(bad, ‘abid, sing. ‘abd, .9. @ 39:10). This re-
lationship is one which all human beings
accepted collectively before creation (q.v.)
and which constituted the primordial and
binding covenant (mithag, See cOVENANT)
between humankind and God (see Apbam
AND EVE). It is binding for man until the
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day of judgment and man cannot deny be-
ing aware of it (o 7:172). Accordingly, the
Qur’an emphasizes repeatedly the funda-
mental importance of man’s obedience
(ta‘a, see oBEDIENCE) t0 God (€.9. 0 3:50).

While the Qur’an presents God as em-
powering both individuals and groups to
perform extraordinary acts — e.g. Dha
I-Qarnayn (g 18:83-98), Moses’ (g.v.) com-
panion (@ 18:60-82; S€€ KHADIR /KHIDR)
and the people of ‘Ad (g.v.; @ 7:74) — such
acts do not necessarily provide them with
authority. In one case only does a verse
come close to associating empowerment
with authority. When God created Adam,
he made him a vice-regent (kkalifa, see
caLipH) on earth, asked the angels to pros-
trate before him (g 2:30-4; See ADORATION;
ANGEL; BOWING AND PROSTRATION) and
put the fruits of the earth at his service (e.g.
Q 55:1-27). Nevertheless, in the Qur’an the
only area where God’s authority is unam-
biguously and actually delegated to any
creature is prophecy (see PROPHETS AND
PROPHETHOOD).

According to the Qur’an, God selected
from among humankind a number of
prophets and messengers (See MESSENGER)
as guides to his way and warners against
deviating from it (see warning). These
messengers are provided by God, among
other things, with power and authority
supported by proof (sultan, @ 11:96; 4:144).
The most paramount of these is a scripture
(kitab, see BOOK; SCRIPTURE AND THE
QUR’AN) Which carries God’s authoritative
message (e.g. @ 2:29; 4:54, 113). Hence be-
lief in it is a requirement of faith (q.v.; e.g.
Q2:177, 285; 3:84; see also BELIEF AND
uNBELIEF). Most importantly, though, these
prophets are fundamentally aware that
their authority is not independently ac-
quired, but is derived from God (e.g.
o14:11). Itis precisely because of this that
they can demand obedience from others:
“We sent no messenger save that he be
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obeyed by God’s leave” (wa-ma arsalna min
rasalin illa li-yuta‘a bi-idhni llah, @ 4:64). This
obedience to the prophets is given an ele-
vated position in the Qur’an and in the
case of the Prophet Muhammad it is cou-
pled frequently with obedience to God, as
in the repeated statement “Obey God and
the messenger” (atiu liaha wa-l-rasil, €.g.
Q3:32, 132). Indeed, obedience to the
Prophet is equated once with obedience to
God: “Whoever obeys the messenger obeys
God” (man yuti“ al-rasila fa-qad ata‘a lah,
04:80). In another significant verse (0 4:59),
the Qur’an commands people to obey
“those in charge among you” (ul I-amr min-
kum), in addition to God and the Prophet.
Due to the nature of the topic and its
manifestation in many contexts in the
Qur’an, the quranic commentaries are of
limited use, except where a particular verse
(such as ¢ 4:59) is of direct relevance. The
ambiguity of ¢ 4:59, as well as its potential
political significance, made it subject to nu-
merous interpretations, most of which re-
flect the opinions of the various theological
and political groups in early Islamic soci-
ety. The Sunnt groups identified “those in
charge among you” variously as the
Prophet’s military commanders (wmara’),
religious scholars (‘ulama’, fugaha’), the
Prophet’s Companions (see coMPANIONS
OF THE PROPHET) OF more specifically the
Prophet’s close associates and future ca-
liphs Aba Bakr (g.v;; 1. 11/632-13/634) and
‘Umar (Q.V.; I. 13/634-23/644; see Tabari,
Tafsir, Viii, 495-502; Ibn al-Jawzi, Zad, ii,
116-7). The view that became prevalent,
however, is that they are the actual rulers
of the Muslim community (al-umara’ wa-(-
wulat), as al-Tabar (d. 310/923) himself
concludes (Zafsir, viii, 502-5). The Shifs,
on the other hand, believe that “those in
charge among you” are the infallible
imams (Q.V.; al-azmma min al Muhammad,
Tabarst, Tafsir, v, 138-9). Sufis tended to
identify them as the Sufi saints (e.g.
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Qu-shayri, Laia’if; ii, 36-7). See also imAwm;
SHI'ISM AND THE QUR’AN; HADITH AND
THE QUR’AN; SUFISM AND THE QUR’AN.
While divinely sanctioned authority is
considered legitimate in the Qur’an, au-
thority unauthorized by God is not
(255:33). Accordingly seven out of the
thirty-six verses containing the word suitan
assert the falsehood of idols and other
“gods,” calling them merely “names” de-
vised by people without God’s proof, au-
thority or authorization (e.g. ¢ 7:71), a mat-
ter which has credal implications (see
IDOLS AND IMAGES; IDOLATRY AND IDOL-
ATERS). Seven others decry the machina-
tions of the devil (g.v.), declaring that he
has authority only over the non-believers

(e.9. @ 14:22), an issue which has some bear-

ing on the theological question of indeter-
minism or determinism (gadar, See FREE-
DOM AND PREDESTINATION). On the moral
level, the worldly authority of Korah
(Qarun, see koran) derived from his
wealth (g 28:76-82), that of Haman (g.v.)
was due to his ambitious constructions
(028:38-9; 40:36-7); and that of Pharaoh
(g.v.) was because of his powerful kingship
(e.9. 97:75-92). All of these figures are con-
demned for the fault of arrogance (g.v.; cf.
Q7:146; 10:75). This authority is in any case
ephemeral and these figures are eventually
destroyed by God. In contrast, the right or
authority (sultan) of an heir to retaliate
when his relative is wrongfully slain is con-
firmed (g 17:33; see BLoopsHED). This pro-
duced a legal rule that had political and
ideological implications in early Islamic
history.

Although obedience to God and his mes-
sengers is obligatory upon people, due to
their original and derived sovereignty, re-
spectively, history, according to the
Qur’an, is replete with instances of un-
lawful and hence sinful disobedience to
them (see punisuMENT sTORIES). The arch-
disobedient figure in the Qur’an is the
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devil, who first refused to prostrate himself
before Adam (g 2:34) and then pledged —
and implemented his pledge — to lead hu-
manity astray (q.v.; e.g. @ 7:16-22). The var-
ious peoples who refuse to heed and obey
God’s messengers are sometimes consid-
ered to have been led astray by the devil
(e.g. o 6:121), although more frequently no
mention of the devil’s machinations is
made. In any case, those people are held
accountable for their transgressions. Some
are severely punished, as human history
has repeatedly shown, and all are to be
subject to eternal punishment on the day
of judgment (e.g. 9 7:59-136).

Wadad Kadi (al-Qadi)
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Avarice

Greed or cupidity. Avarice is a multi-
faceted vice that plays an important role in
the Islamic assessment of human nature
and behavior. Despite the existence of syn-
onyms, the primary term for the vice is
bukhl. The miser is a bakhil (with the rare
form of bakhul), plural bukhala’ (and more
rarely bukhkhal).

The pre-eminent role that avarice holds is
but a counterpart to the importance of
generosity, long considered a primary so-
cial virtue by the Arabs, even before the
advent of Islam. Both the Qur’an and the
hadith have much to say about avarice.
Qur’anic verses, both Meccan and Medi-
nan (See CHRONOLOGY AND THE QUR’AN),
argue in favor of generosity and the giving
of alms as well (see aALmscIvinG) and op-
pose the notion that one should accumu-
late one’s wealth. Two examples will suf-
fice. @ 3:180 lays this out clearly: “But as for
those who are niggardly (alladhina yabkha-
lina) with the bounty God has given them,
do not let them suppose it is better for
them; rather it is worse for them; that
which they were niggardly with (ma bakhili
bihi) they will have hung about their necks
on the resurrection day” (see L.AsT jupG-
MENT). Q 92:5-11 also says, “As for him who
gives, is god-fearing and testifies to the
best; we will certainly make the path to
bliss smooth for him. But as for him who is
a miser (man bakhila), and self sufficient and
denies what is good, we will certainly ease
his way to misery. His wealth will not avail
him when he perishes.”

Qur’anic exhortations must be seen
alongside the numerous hadith of the
Prophet in which avarice plays an impor-
tant role. There, avarice takes its place in
the garden of vices, sitting side by side
with, among others, laziness and coward-
ice. The Prophet sought God’s protection
from these vices, carefully enumerating
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them one after another. Avarice is also
transformed into a tool that can permit
the elaboration of proverbial construc-
tions. It becomes, for example, one of the
trees of hell (g.v.), the branches of which
hang over the world and whoever grabs one
of the branches will be led by this branch
to hellfire. The Prophet even asked if there
was a disease worse than avarice. It should
not be a surprise then that he declared,
“An ignorant (jahu/, a loaded word imply-
ing ignorance of Islam; see AGE oF 16NO-
RANCE) generous man is more beloved to
God than an avaricious worshipper.”
Despite these various denunciations, the
miser has a special place in the Arab-
Islamic cultural sphere. Anecdotal
works — like the much-beloved Kitab al-
Bukhala’ of al-Jahiz (d. 255/869) or the
work of the same title by al-Khatib al-
Baghdadr (d. 463/1071) — testify to the fact
that the miser is a character type who can
become the subject of anecdotes. As such
he or she (there are female misers) testifies
to an aspect of avarice that is almost de-
nuded of any religious significance. Here,
avarice becomes a major player in a cul-
tural game of hospitality in which the
guest reigns supreme. Nevertheless, the re-
ligious injunctions with their concomitant
moral repugnance mean that the miser as
anecdotal type is not as ludic as his anec-
dotal cousins, such as uninvited guests. The
synonyms for avarice (bukhl) play an im-
portant role here, directing the concept to-
wards the area of covetousness (%irs) or a
more intense and generalized state of ava-
rice (shulf), as well as lowness or meanness
(lu’m). See also VIRTUES AND VICES.

Fedwa Malti-Douglas
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Azar

Generally considered to be a name for the
father of Abraham (g.v.) in the Qur’an, the
word “azar” appears only in ¢ 6:74: “[Re-
member] when Abraham said to his father,
Azar, do you take idols as gods? | most cer-
tainly see you and your people clearly in
error.” Early commentators know the bibli-
cal name of Abraham’s father, Terah (Ara-
bic Tarih or Tarakh; cf. Gen 11:24-32) and
therefore suggest three interpretations to
reconcile the difference. The most widely
cited considers the name Azar as a second
name for Abraham’s father, but only a few
explanations are provided: one suggests
that Terah’s name in Arabic is Azar, an-
other that it was a title given to him after
he became responsible for Nimrod’s (g.v.)
idols. A second interpretation is that Azar
is the name of an idol (see iDoLATRY AND
IDOLATERS; IDOLS AND IMAGES), With the
verse therefore meaning: “... Abraham
said to his father: “do you take ‘Azar’ as
idols for gods?” (cf. N. Calder, Tafsir from
Tabar to Ibn Kathir, 102). A third expla-
nation is that azar is a disparaging epithet
with which Abraham insults his father for
remaining idolatrous even after having
been warned by Abraham.

There is no evidence in early Arabic liter-
ature for the name Azar, either applied to
humans or gods, although the names al-
‘Ayzar and al-‘Ayzara (both with the letter

192

‘ayn) are attested (cf. J. Horovitz, Jewish
proper names, 157). Moreover, there is no
evidence that the word azar was considered
an insult outside of the commentaries on
this verse. It therefore appears that in this
as in many other cases in the Qur’an, the
name is borrowed from a non-Arabic
source and this has been the approach of
orientalist scholarship (see Fore1GN vo-
CABULARY). One school (Jeffery, For vocab.,
53-5) suggests that it derives from Eusebius’
error of metathesis when, in writing the
Septuagint, he wrote Thara (for Terah) as
Athar, in which form it entered the Islamic
corpus (but with an unlikely phonetic
switch from ¢ to z). Another proposes that
the word derives from the old Persian atar
(modern Persian adhar) associated with the
fire demon. The most widely-accepted
view (J. Horovitz, Jewish proper names,
157; cf. S. Fraenkel, Miscellen, 72) is that
the name derives from the Hebrew EZi ‘ezer,
the name of Abraham’s servant in Gen
15:2, with the eventual omission of the ¢/
after it was construed as the Arabic article
al and with a lengthening of the vowel of
the first syllable according to the Arabic
pattern af ‘al (likewise with Adam). This,
however, does not adequately explain the
problem of the dropping of the ‘@ in the
Arabic form, and it also suggests an in-
ability among early Muslims to differenti-
ate Abraham’s father from his servant in
the biblical account. Another possibility
derives from a rabbinical homiletic
interpretation of Ps 8g:20: “I have con-
ferred help upon a warrior (Heb. shiwwitr
ezer ‘al gibbar)...” The Psalm references
David but the rabbis also associate it with
Abraham (M. Margalioth (ed.), Midrash va-
yikra rabah, 1:4). Although not now attested,
a typical rabbinical interpretive hermeneu-
tic would easily render the verse: “I have
made ‘Ezer (i.e. Terah) [the father] of war-
rior Abraham,” a fitting reference to Gen
14, With which the midrash associates the
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verse. By the period of late antiquity, the
rabbis had lost the phonetic distinction be-
tween the Hebrew ‘yin and aleph and
would easily have rendered ézer as ‘ezer
which, in Arabic, would become azar.
Abraham’s father is referenced elsewhere
in the Qur’an, although never by name.
Although Abraham later disowned his fa-
ther, in @ 9:114 (and again in 26:86), he is
noted to have prayed for his idolatrous fa-
ther’s forgiveness. In @ 19:42-9, Abraham
tries to dissuade his father from idolatry
but to no avail and, even after being ban-
ished by his father, tells him that he will
ask God'’s forgiveness on his behalf. In
@ 21:51-71, Abraham rejects his father’s and
his people’s idols and is punished with
burning, but is saved by God. These
themes are repeated in @ 11:69-104;
37:85-99; 43:26-8; and 604.

Reuven Firestone
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Baal

Baal (ba) is both a proper name of a pre-
Islamic pagan deity worshipped by the
people to whom the messenger Elijah (g.v.)
was sent (@ g7:125) and a common noun
meaning “husband” (g 2:228; 4:128; 11:72;
24:31).

Baal as a pagan deity
The biblical prophet Elijah (7 Kings 17-22;
2 Kings 1-2) is mentioned two times in the
Quran (g 6:85; 37:123-30). He was sent to
turn his people from the worship of the de-
ity Baal. Commentary elaborates on the
brief quranic passages. It is said that, dur-
ing the reign of the Israelite king Ahab
(r. ca. 873-851 B.C.E.), Elijah attempted to
turn the Children of Israel (g.v.) away from
the false worship of Baal and asked God to
give him power over the rain. That
granted, Elijah caused a three-year
drought during which time he concealed
himself. This torment failed to divert the
Israelites from their paganism, so Elijah
prayed to be taken into heaven. There he
was transformed into a heavenly being
made up of light. The story of Elijah’s
control over the rain may possibly survive
in the common modern use of the Arabic
word ba in the sense of unirrigated land

and plants relying exclusively on natural
water. Some scholars see a parallel to the
ancient Mesopotamian god Baal and his
three daughters in the Meccan belief that
the goddesses al-Lat, Manat, and al-Uzza’
were the daughters of God (@ 53:19-23).
See also IDOLs AND IMAGES; PRE-ISLAMIC

ARABIA AND THE QUR’AN.

Baal as a common noun

The word ba 7 is used four times in the
Quran as a common noun meaning hus-
band, twice in the singular (@ 4:128; 11:72)
and twice in the plural (bu‘ula, @ 2:228;
24:31). In this sense, the word finds paral-
lels in the northwest Semitic languages, in
which the root bears the basic sense of
“owner,” one of the characteristics of the
deity with that name in Canaanite my-
thology.

Gordon Darnell Newby
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Babylon

The renowned ancient Mesopotamian city.
Babylon (Babil) is mentioned once in the
Qur’an: “And follow what the devils used
to recite in the reign of Solomon (g.v.).
Solomon did not disbelieve, but the devils
disbelieved, teaching the people magic and
what had been sent down to the two an-
gels, Harat and Marat (g.v.), in Babylon.
They do not teach anyone without first
saying, ‘We are only a temptation, so do
not disbelieve’” (g 2:102).

According to the geographer and biogra-
pher Yaqut (d. 626/1228), Babylon consti-
tuted an entire region famed for its magic
and wine (Buldan, i, 309-11). The commen-
tators are unanimous in their agreement
that Babylon is a place in Mesopotamia, al-
though they do not identify it as an ancient
Akkadian city. Islamic tradition states that
Noah (g.v.) settled in Babylon after the del-
uge and expanded it and that the Chal-
deans served him as soldiers there. Accord-
ing to some commentators, Harat and
Marat were two fallen angels (see ANGEL)
condemned to live in Babylon as prisoners,
where they devoted themselves to magic.
Many legends about these angels are found
in the classical qur'anic commentaries
(summarized in A. Khoury, Der Koran, ii,
77-9; Horovitz, xu; 146-8; M. Ayoub, The
Qur’an, i, 130-6; see also MAGIC, PROHIBI-
TION OF).

Relying on the Qur’an, the Muslim story-
tellers familiar with biblical lore connected
Babylon and the Bible. Of special interest
are the tales concerning Babylon in the
oldest collections (see R. Khoury, Babylon,
123f.; id., Les légendes, 223-84). These con-
tain a description of the prophet Jonah’s
(g.v.) encounter with the whale, his return
to his people and the designation of Isaiah
(g.v.) as his successor (R. Khoury, Les légen-
des, 223-37). The main Babylonian kings
are then treated. Sennacherib (ibid.,
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237-50), ruling from Nineveh, is the first
king of Babylon to be mentioned. He led
into Palestine an army of “six hundred
thousand banners,” each representing a
thousand warriors, which was defeated as
the prophet Isaiah had prophesied. The
story of Nebuchadnezzar is of more inter-
est because it covers the fall of Jerusalem
and the deportation of Daniel with the
other Jewish captives. They are liberated
when Daniel interprets the king’s dream
(ibid., 250-79).

Such early tales circulated first orally and
were gradually written down in the
second /eighth century. They may be
viewed as elaborate commentaries on the
qur’anic material, taken primarily from
Jewish and Christian converts — who
knew more about this subject than the pa-
gan Arab converts did — to explain the
biblical elements in the Qur’an. The histo-
rian and philosopher Ibn Khaldan (d.
808,/1406) mentions the necessity of rely-
ing on these sources, while condemning
their overuse in the commentaries (see R.
Khoury, Ibn Khaldan, 197-8; id., Baby-
lon, 142f.). In any case, the tales about
Babylon belong to a common historical
tradition and stories of this sort should be
considered important sources for ancient
history, especially when other information
is lacking. The work of H. Schwarzbaum
illustrates how useful such material can be
in elucidating certain aspects of the bibli-
cal tradition (Biblical legends, 10f., 21f.; for
the present topic, see 46f., esp. 57f.; see also
SCRIPTURE AND THE QUR’AN).

R.G. Khoury
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Badr

The site of Islam’s first major military
victory which occurred in the month of
Ramadan (g.v.) in the second year after
Muhammad emigrated from Mecca to
Medina (March 624, See EMIGRATION).
Badr is mentioned explicitly only a single
time in the Qur’an (g 3:123), but there are
allusions to it in at least thirty-two other
verses. Almost all of these references are
found in the eighth sara, “The Spoils”
(Sarat al-Anfal), which addresses the issues
that arose as a direct consequence of this
Muslim victory and stresses above all the
spiritual gains that gave Islam its firm
foundations.

Badr, also known as Badr Hunayn, was at
the time a small settlement with water
wells on the Arabian peninsula near the
Red Sea coast, lying some one hundred
and fifty kilometers southwest of Medina
and more than three hundred kilometers
northwest of Mecca. The encounter be-
tween the Muslims from Medina and their
pagan Meccan foes was occasioned by the
return of a Meccan caravan. One of the
Prophet’s archenemies, Aba Jahl, led the
Meccan forces sent to defend the caravan.
At Badr, the Prophet together with little
over three hundred of his followers met
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Abu Jahl and his army of approximately
one thousand. Despite the disparity in
numbers, the Muslim force emerged victo-
rious over the Meccans, who reportedly
had not known defeat for generations. Aba
Jahl and a number of other prominent
Meccan leaders lost their life and many
prisoners and the caravan’s cargo were
captured as well.

The basic theme of the quranic allusions
to the victory of Badr is God’s unmistak-
able vindication of Islam. The Prophet
prayed for deliverance and received clear
signs of God’s grace (@ 8:7, 9), causing the
Muslims to fight with even greater convic-
tion. God himself aided the Prophet’s
forces (@ 8:17), sending a thousand angels
to help (0 8:9, 12). God’s direct intervention
signified his confirmation of Islam and set
the Islamic community (see communITY
AND SOCIETY IN THE QUR’AN) apart from
all others. In particular, the identification
of the battle with the “Day of the Cri-
terion” (yawm al-furqan, Q 8:41; S€€ crI-
TERION) Signaled the distinction between
right and wrong which the battle of Badr
had wrought.

Badr reflects other motifs as well. God
tested his servants (o 8:17; 33:11). Human-
kind must fear God and be grateful to him
since, in spite of the small size of the Mus-
lim force, he gave them victory (@ 3:123; see
GRATITUDE AND INGRATITUDE). God also
provided clear insight — i.e. the distinction
between truth and falsehood — when he
caused it to rain before the battle (o 8:11),
thereby aiding the Muslims (see aHiDDEN
AND THE HIDDEN).

The battle of Badr took place just after
Muhammad had broken with the Jewish
tribes in Medina and the direction of the
ritual prayers had been changed from Jeru-
salem to Mecca (see oisra). Thanks pri-
marily to this triumph, the Prophet and his
followers became even more assured of the
righteousness of their cause. Furthermore,
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it consolidated their break with the pagan
Meccans and their creation of an inde-
pendent community of believers. Later
generations viewed the Muslims who
fought in this battle with special reverence.

See also EXPEDITIONS AND BATTLES.
John Nawas
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Bahz’is

The adherents of Baha’ism (ahl al-Baha’),
widely recognized as the “Baha’t Faith,” an
independent world religion with Islamic
origins. The Baha’Tt movement, a universal-
ization of Babism, was founded by Mirza
Husayn ‘Al Nart (1817-92), known as Ba-
ha’ullah (Splendor of God; standardized
Baha'1 spelling, Baha’ullah), in Baghdad
in the year 1863. In 1866, it emerged as a
distinct faith-community in Adrianople
(Edirne). Baha’ism underwent transforma-
tions in ethos and organization throughout
three missionary phases: the Islamic con-
text (1844-92), the international missions
(1892-1963) and global diffusion (1963-pres-
ent). The Islamic context was co-extensive
with the combined ministries of Baha’ullah
and his precursor, Sayyid ‘Alf Muhammad
Shirazi (1819-50), known as the Bab (Gate),
the prophet-martyr of the Babt movement.
The year 1260/1844 marked the ShiT mil-
lennium, a thousand lunar years since the
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occultation of the twelfth imam (see imAwm;
SHI'ISM AND THE QUR’AN). On 22 May 1844
the Bab effected a decisive, eschatological
break from Islam by means of an exegeti-
cal work entitled 7+%e immortal renovator of the
divine names (Qayyam al-asma’, often referred
to as The commentary on the Joseph sura), an
audacious and revolutionary commentary
on the twelfth sara of the Qurian (see
JosepH). In this work he “proclaimed him-
self the focus of an Islamic apocalypse”
(T. Lawson, Structure, 8). One of his most
distinctive exegetical techniques is his “ex-
ploded commentary.” In works on @ 108
and ¢ 103, the exegesis proceeds “not only
verse by verse, or even word by word, but
also letter by letter” (T. Lawson, Dangers,
179). The Bab’s commentaries on the
Qur-"an are remarkable in that, by force
of his prophetic authority, “interpretation
became revelation” (T. Lawson, Interpre-
tation, 253). In 1848, he revealed a new
law code (bayan-i farsz), paradoxically
super-Islamic in piety, yet supra-lslamic

in principle.

After the Bab’s execution (1850) by the
Persian authorities, Baha’ullah revitalized
the Babt community by employing sym-
bolic interpretation as strategy to abolish
the Babt antinomianism. In the Arabic
Tablet of “all food” (Lawh-i kull al-ta‘am,

1854 — note that the titles of Baha’i works
written in Arabic are conventionally given
in Persianized form), Baha’ullah related
the abolishment of the Jewish dietary re-
strictions in ¢ 3:93 to the mystical and cos-
mological realms. While the Baghdad
period (1853-63) was eschatologically
charged with his own messianic secrecy
(ayyam-i butan), Baha’ullah, in his pre-
eminent doctrinal work, the Book of certitude
(Kitab-i Mustatab-i igan, Jan. 1861), advanced
an extended qur’anic and biblical argu-
ment to authenticate the Bab’s prophetic
credentials. Baha’ullah’s repertoire of exe-
getical techniques includes most of the
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twelve “procedural devices” attested in the
classical commentaries (Wansbrough, os,
part ii) as well as others. Baha’ullah’s style
of discourse is itself exegetical, with fre-
quent pairings, linked by the Persian
metaphorical genitive (idafa-yi majazi), of
guranic symbols and referents. Herme-
neutically, Certitude resonates with five Is-
lamic orientations to symbolism: 1. the
semanticism of rhetoric, especially the sci-
ence of tropes (%m al-bayan); 2. the dialec-
tic of theology (kalam); 3. reason (‘agl) and
analogy (qiyas) as a reflex of philosophy
(falsafa) and jurisprudence ( figh); 4. the use
of allusion (ishara) and gnosis (ma %ifa qal-
biyya) in Sufi/Ishraqr mysticism (see sTrism
AND THE QUR’AN); 5. recourse to apocalyp-
tic presentism, adducing prophetic proof-
texts to instantiate a realized eschatology, a
common characteristic of millenarian sec-
tarianism. In his Commentary on the sira “By
the sun” (lafsir sirat wa-I-shams), while criti-
cal of rhetoric (im al-balagha) and the cog-
nate qur’anic sciences, Baha’ullah echoes
al-Ghazali (d. 505/1111) and al-Taftazant
(d. 791,/1389) in stressing the need to har-
monize literal and figurative interpreta-
tions (C. Buck, Symbol, g1-2, 104). In his
Tablet on esoleric interpretation (Lawh-i ta’wil),
citing g 3:5, he states that eschatological
verses are properly susceptible to esoteric
interpretation (¢awil) whereas qur’anic
laws are to be understood by their obvious
Sense (lafsir, Se€ EXEGESIS OF THE QUR’AN:
CLASSICAL AND MEDIEVAL).

Islamic prophetology is anchored in the
received interpretation of ¢ 33:40, which is
widely believed to establish Muhammad as
the final prophet (see PROPHETS AND
PROPHETHOOD). In what is perhaps his
most significant exegetical maneuver,
Baha’ullah relativizes that claim in order to
supersede it, refocusing the reader’s atten-
tion a mere four verses later (o 33:44) on
the eschatological attainment to the pres-
ence of God (liga’ Allak) on the last day (see
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ESCHATOLOGY). Arguing that direct beatific
vision of God is impossible, Baha’ullah
reasons that ¢ 33:44 anticipates a future
theophany who, as deus revelatus and divine
vicegerent, is symbolically God by proxy.

By force of explicative logic, Certitude —
arguably the world’s most-widely-read
non-Muslim qur’anic commentary —
served as an advance prophetic warrant for
Baha’ullah, who on 22 April 1865 declared
himself “He whom God shall manifest”
(man yuzhiruhu llah), the messianic theoph-
any foretold by ‘Alft Muhammad. In public
epistles to Queen Victoria, Napoleon I11,
Pope Pius IX and other world leaders
during the Adrianople and ‘Akka (Haifa)
periods (1864-92), Baha’ullah proclaimed
himself the advent of the millenarian
“Promised One” of all religions — a
“multiple-messiahship” (C. Buck, Unigue,
158), i.e. the Zoroastrian Shah Bahram
Varjavand, the Jewish Everlasting Father
(Isa 9:6)/Lord of Hosts, the Christian
Spirit of Truth, the Shit al-Husayn redi-
vivus and the Sunni return of Christ (see
APOCALYPSE).

As “the world-reformer,” Baha'ullah ad-
vocated world peace, parliamentary de-
mocracy, disarmament, an international
language, the harmony of science and reli
gion, interfaith concord as well as gender
and racial equality. From a historicist per-
spective, Baha’t principles represent mod-
ernist universalizations of Islamic canons,
transcending the traditional believer /in-
fidel dichotomy (see BELIEF AND UNBELIEF).
In precocious religious preparation for a
global society, Baha’ullah’s signal contribu-
tion was to sacralize certain secular mod-
ernist reforms within an irreducibly origi-
nal paradigm of world unity in which
peace is made sacred. By designating his
son ‘Abdu I-Baha’ (Servant of the Baha’,

d. 1921) as interpreter, exemplar and suc-
cessor and by establishing elected councils,
Baha’ullah instituted his Covenant, sym-
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bolized as “the Crimson Ark” (C. Buck,
Paradise, ch. 5). This is the organizing prin-
ciple of the Baha’t community and the
means to safeguard its integrity against
major schism. Succeeding ‘Abdu 1-Baha’ in
1921 as “Guardian” of the Baha’1 faith,
Shoghi Effendi (d. 1957) globalized and
evolved the Baha’t administration as a sys-
tem of local and national Spiritual Assem-
blies. This led in 1963 to the establishment
of the Universal House of Justice, the in-
ternational Baha’t governing body, on
Mount Carmel in Haifa, Israel.

While granting the Bible’s divine inspira-
tion, Baha’ts regard the Qur’an as the sole
world scripture which, apart from the
Baha’t canon, qualifies as pure revelation.
Sacred, but not central, the Qur’an none-
theless profoundly enriches the Baha’t
scripture as a revelation within a revelation
and is essential to its study. Qur’anic vo-
cabulary, ideology and motifs, as well as a
plethora of citations and allusions and even
the use of rhymed prose similar to that in
the Qur’an (see RuyMED PROSE), inform
and suffuse the other Baha’t scriptures.
‘Alf Muhammad’s earliest works exhibit a
conscious effort to extend and amplify a
qur’anic voice, a crucial warrant of revela-
tion. Baha’ullah’s commentaries include
Commentary on the mysterious letters (Tafsir-i
hurifat-t muqatia‘a; S€€ LETTERS AND MYS-
TERIOUS LETTERS), Which incorporates a
discourse on the Light Verse (o 24:35);
Commentary on “He is” (1afsir-i Hifwa]) and

Essences of the mysteries (Jawahir al-asrar).
Christopher George Buck
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BAPTISM
Baptism

The practice of using water for religious
purification, while a ritual feature in a
number of religions, is often most closely
identified with Christianity. There is one
possible reference in the Qur’an to bap-
tism, ¢ 2:138: “The baptism (sibgha) of
God and who is better than God in terms
of baptizing (sibghatan)?” The term sibgha,
however, usually refers to “color” or “dye”
and it is not absolutely clear how the word
has come to be understood as a reference
to baptism. English translations of the
Qupran reflect this ambiguity, with G. Sale,
J.M. Rodwell, A.J. Arberry, K. Cragg and
‘A. Yasuf ‘Al rendering sibgha as “bap-
tism.” Preferring some reference to color
or dye (see corors), M. Pickthall and A.
Mawdudi translate it as “color,” N.J.
Dawood as “dye” and M. Asad as “hue.”
R. Bell gives “savour,” focusing on a
slightly different metaphor, that of taste.
Bell comments that “the exact meaning of
the word is uncertain” (Bell, i, 18).

Muslim commentaries on the Qur’an dis-
play a similar range of understanding. Al-
Tabari (d. g10/923) takes sibgha as a syn-
onym for milla, which occurs three verses
earlier with the sense of “religion:” “Follow
the religion of God, which is the best reli-
gion” (Zafsw, iii, 18). For his part, al-
Tabarsi (d. 548/1153) interprets it as the
faith which is inculcated into children, so
that the Jews give their children the sibgha
of Judaism and the Christians give their
children the sibgha of Christianity, the true
sibgha being Islam (Majma, i, 492-3; cf.

0 3:19). Al-Wahidi (d. 468 /1076), by con-
trast, takes the verse to be an explicit refer-
ence to the Christian custom of immersing
a child in water seven days after its birth in
order to purify it, a replacement for cir-
cumcision (4sbab, 48). Similarly, al-Qurtubt
(d. 671/1273) suggests that sibgha refers to
the ritual bath which must be taken by
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those who wish to enter into Islam, equat-
ing it with the major ablution (ghusl, Jami
ii, 144-5; S€€ CLEANLINESS AND ABLUTION;
RITUAL PURITY). Among the modern com-
mentators, Asad (Message, 28), following al-
Tabari, takes the term as referring to
“creed” in general, while Mawdudi (7o-
wards understanding, 1, 117-8) sees the verse as
commending the adoption of the color of
God which comes from service and devo-
tion to God rather than from any bathing
or immersion: “Of what use is this formal
baptism?”

Perhaps the most plausible explanation
for the double meaning of the term comes
from ‘A. Yasuf ‘Alr who, building upon al-
Baydawt (d. ca. 700/1300) and al-Suyatt
(d. g11/1505), sSpeculates in a footnote to his
translation that “apparently the Arab
Christians mixed a dye or colour in the
baptismal water, signifying that the bap-
tized person got a new colour in life” (Holy
Qur’an, 56, N. 137). Bell, on the other hand,
notes that sibgha has frequently been de-
rived from the Syriac sba’, meaning “to
baptize” (see FOREIGN VOCABULARY), but
comments that this is not the usual word
for “to baptize” in Syriac and suggests that
an Arabic usage referred to by E. Lane, i.e.
a girl who is brought into the household of
someone, is preferable (Commentary, i, 27).
Perhaps M. Watt’s careful conclusion is
therefore best: “While the verse could
possibly mean that God gives a man a
certain colour when he serves him, it is
better to regard its interpretation as un-
certain.” He adds, “It is doubtful if there
is any reference to Christian baptism”
(Companion, 31). See alsO CHRISTIANS AND
CHRISTIANITY.

Hugh Goddard
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Barelwis

A group of religious scholars (‘wlama’) and
their followers, originally of South Asia,
who trace their worldview to the teachings
of Ahmad Rida Khan Barelwr (d. 1921).
The Barelwis call themselves the “People
of the [Prophet’s] sunna (q.v.) and the ma-
jority community” (Ahl-i sunnat wa-jama‘at)
and reject the name “Barelwi” as deroga-
tory, because of its implication that their
beliefs are local and deviant rather than
universalistic and mainstream. Neverthe-
less, the term “Barelwi” is widely current
wherever the movement exists, which to-
day includes not only South Asia but also
Britain, continental Europe and South
Africa, among other places.

The Barelwis emerged as a cohesive
movement in the 1880s under the leader-
ship of Ahmad Rida Khan. He strongly
opposed interpretations of Islam articu-
lated by the leading contemporary figures.
These included Mirza Ghulam Ahmad (d.
1908), the founder of the Ahmadiyya (q.v.);
the Deobandss (q.V.); the Ahl-i hadith and
Nadwat al-ulama’; as well as modernist
Muslim intellectuals such as Sayyid Ahmad
Khan (d. 1898) of Aligarh and Mawlana
Aba |-Kalam Azad (d. 1958). In the twenti-
eth century, the Barelwis have also opposed
the interpretations of al-Mawduds (d. 1979)
and his movement, the Fama at-i Islams.

What was in dispute between the Barel-
wis and the nineteenth-century groups
mentioned above related primarily to be-
liefs about the Prophet Muhammad. The
Barelwis’ strong belief in the Prophet as in-
tercessor with God on behalf of the faith-
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ful at all times contrasted particularly with
the Ahi-i hadith who denied the importance
of prophetic intercession (see INTERCES-
ston). It also conflicted with the position
taken by Sayyid Ahmad Barelwr (d. 1831)
and Muhammad Isma‘l (d. 1831), leaders
of the Delhi-based 7ariga-i Muhammadiyya
movement. Ahmad Rida Khan referred to
these and other like-minded religious
groups as “Wahhabrs,” a reference to the
austere religious movement prevalent in
the Arabian peninsula which has the unity
of God as its central theme. The Barelwis
also opposed these groups on questions re-
lated to Safism (see sTFisM AND THE
QUR’AN). The Ahl-i hadith and others were
hostile to the idea of saintly intermediar-
ies, while the Barelws regard saints as an
essential means to having a loving relation-
ship with the Prophet and ultimately with
God.

The sources for the Barelwi interpreta-
tion of Islam and more particularly of its
prophetology (see PROPHETS AND PROPH-
etrHooD) are the classic ones of Qur’an,
hadith (Se€ HADTTH AND THE QUR’AN) and
Islamic law (figh). 1t is noteworthy that
Ahmad Rida Khan was primarily a jurist
(faqih) and a religious scholar (‘alim) rather
than a Saft. He supported his positions re-
garding the Prophet primarily with textual
citations from legal sources rather than
Saft writings. In quranic exegesis, Ahmad
Rida Khan employed the concept of abro-
gation (g.v.) to support his arguments. An
illustration of this may be seen in his views
regarding the question of the Prophet’s
knowledge of the unseen (%m al-ghayb, see
HIDDEN AND THE HIDDEN), Which he
addressed in numerous writings. Briefly,
Ahmad Rida Khan’s position was that God
gave the Prophet knowledge of the unseen,
including the five items mentioned in
0 31:34 as known to God alone: “God has
knowledge of the hour and he sends the
rain. He knows what is in the womb. No
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one knows what he will gain tomorrow and
no one knows where he will die.” Ahmad
Rida Khan asserted that these five items
were actually a small fraction of the
Prophet’s total knowledge, which encom-
passed knowledge of heaven (g.v.) and hell
(g.v.), the resurrection (g.v.), the angels (see
ANGEL), the nature and attributes of God
(see cop AND HIs ATTRIBUTES) and much
else besides. Central to his argument is
both “[God] will not disclose to you the se-
crets of the unseen, but he chooses of his
messengers whom he pleases” (@ 3:179) as
well as “He knows the unseen. He does not
make any one acquainted with his myster-
ies, except a messenger whom he has cho-
sen” (q 72:26-7).

In Ahmad Rida Khan’s formal legal
judgment ( fatwa) written in Mecca in 1gog
entitled “al-Dawla al-makkiyya bi-maddat al-
ghaybiyya,” e argued that each time a verse
(@ya) Or chapter (sira) was revealed, the
Prophet’s knowledge increased further. Al-
though some qur’anic verses refer to Mu-
hammad’s lack of knowledge of the proph-
ets and of those to whom the Qur’an refers
as the hypocrites, for instance, this was
only because the Qur’an had not yet been
fully revealed to him. Thus, these verses
were abrogated by later ones, such as those
quoted above. By the time the revelation
was complete, the Prophet had detailed
(mufassal) and clear knowledge of every-
thing (Ahmad Rida Khan, al-Dawla, 105).
Elsewhere in the same document (175-91),
he wrote that sometimes the Prophet was
silent about certain things such as when
judgment day (see rast jupemeNT) Would
come, for he had been ordered not to re-
veal them. Also he sometimes temporarily
forgot something because his mind was
preoccupied with other important matters.
Ahmad Rida Khan argued that “forgetting
something is not a negation of knowledge
[of that thing], rather it requires that one
have known it first” (ibid., 110-12).
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The concept of abrogation (g.v.) was
again employed in the context of argu-
ments made in 1919-20, when the Indian
religious scholars were debating whether to
support the Congress Party’s Non-Cooper-
ation Movement — which was largely
Hindu — and whether to invite Congress
to support their own Khilafat Movement.
In qur'anic exegesis undertaken to oppose
the above movements, Ahmad Rida Khan
used the exegetical principle that some
earlier qur’anic verses are abrogated by
later ones to argue that ¢ 60:8-9, in which
Muslims were told they could enter into
friendly relations with non-Muslims as long
as they were not fighting them, had been
abrogated by ¢ g:73, which advocated tak-
ing stern measures against “unbelievers”
and “hypocrites” (see BELIEF AND UN-
BELIEF; HYPOCRITES AND HYPOCRISY).

Ahmad Rida Khan relied heavily on quo-
tations from the hadith and Islamic legal
texts, as well as the Qur’an. He even ac-
cepted weak hadtths that elevate the
Prophet’s stature. It is interesting to note
that on several issues concerning the
Prophet he reached a position that resem-
bles ShiT beliefs even though his arguments
were based on Sunnt sources and not Shit
ones. Such issues include the concept of
the pre-eminence of the Prophet’s light
(9.v.), which was created before God
created the spiritual or material universe
and before the creation of the first prophet
Adam (see apam anp EVE); the belief that
God created the world for the Prophet’s
sake; the belief that the Prophet’s ancestors
were believers; and the belief that the
Prophet, being made of light, had no
shadow (see sHT‘ISM AND THE QUR’AN).

Ahmad Rida Khan’s translation of the
Qur’an, entitled Kanz al-Iman fi tarjumat al-
Qur’an, published in Muradabad, India
1911, has recently been translated into Eng-
lish by H.A. Fatmt and published by the Is-
lamic World Mission, U.K. Itisin current
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use among English-speaking followers of

the Barelwt movement, although it awaits
scholarly attention. See also ExEGEsIs OF

THE QUR’AN! EARLY MODERN AND CON-

TEMPORARY.
Usha Sanyal
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Barrier

An obstacle; anything that hinders ap-
proach or attack. Both jzjab and barzakh
(q.v.) are used to denote “barrier” in the
Qur’an. Under this general category of
barrier, Ibn al-Jawz (d. 597/1200) in two
cases understands the word /zab to mean a
concrete division: he interprets “between
the two is a fzjab” (baynahum hijabun, Q 7:46)
as a bridge (sar) between heaven (g.v.) and
hell (g.v.); while he considers the /zjab that
obstructs Solomon’s (q.v.) view (tawarat bi-I-
lajab, ¢ 38:32) to be a mountain (Nuzha,
246). Other quranic citations of fijab are
used to connote a covering (satr), such as a
curtain or a veil (g.v.): Believers are in-
structed to speak with the wives of the
Prophet from behind a /zjab (o 33:53; See
WIVES OF THE PROPHET); figjab also appears
in reference to Mary’s (g.v.) seclusion from
her people (g 19:17); when Muhammad re-
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cites the Qur’an, God places between him
and “those who do not believe in the here-
after a hidden hiab” (hyjaban mastiran,

Q 17:45,; cf. 83:15). However, the focus of
this article is on barrier in its sense as an
actual physical barrier.

Barzakh as barrier
Although barzakh is most commonly under-
stood as the barrier that separates this
world from the next, in @ 25:53 and 55:20
barzakh connotes a barrier, partition or sep-
aration between two oceans (see GEOGRA-
PHY IN THE QUR’AN). Ibn Qutayba (d. 276/
889) defines barzakh as a partition between
two entities (kullu shay’ bayna shay ayn fa-
huwa barzakh, Gharib, 438). The Lisan (i, 193)
describes barzakh as an obstacle or partition
(hajiz), a term found in the exegetical works
of Mugqatil (d. 150/767; cf. Tafsi; v, 197),
al-Tabari ( d. g10/923; cf. Tafsi; Xix, 16;
XViii, 41), al-Qurtub1 (d. 671/1272; cf. Jami'
Xiii, 59; Xvi, 162-3), Ibn Kathir (d. 774/
1373; cf. Tafsii; v, 158; Vi, 488), al-Baydawi
(d. ca. 716,/1316-7; cf. Anway; ii, 167, 484),
al-Razi (d. 606/1210; cf. Tafsu; Vi, 300-3),
and Tabataba’t (d. 1403/1982; cf. Mizan, XV,
229; XiX, 99-100) — Whereas al-Zamakh-
shart (d. 538/1144) refers to barzakh as a
hindrance of divine will (ha’il min qudra-
tihi) that bars the merging of the two
oceans (Kashshay, iii, 286-7; v, 445). Al-
Nasafi (d. 710/1310) Uses both terms (h@jiz
and /a’il) interchangeably (7afs; ii, 548;
iii, 455)-

The two oceans
The interpretation about what the barzakh
separates has been subject to varied inter-
pretations. Al-Tabari (7afsz; Xix, 16) and al-
Baydawi (dnway, i, 167) interpret the fresh
water as that of rain and rivers and the salt
waters as that of the ocean. Al-Qurtubt
(Fami< xvii, 162-3) lists other possibilities:
the Persian Gulf (bajr faris) and the Me-
diterranean (bahr al-riim); the oceans of



BARZAKH

heaven and earth; or, metaphorically, the
paths of good and evil (g.v.). The point of
contact between the two seas (majma " al-
bahrayn) has been somewhat mysterious. Al-
Qurtubrt considers the destruction of the
barzakh as one of the eschatological signs
(see APOCALYPSE; COSMOLOGY IN THE
QUR’AN; ESCHATOLOGY). The two oceans
are separated for the duration of this
earth. The overflowing oceans of the earth
(o 82:3) herald the end (Qurtubt, Fam:
Xxvii, 162-g). Ibn Kathtr, on the other hand,
strongly objects to the notion of cosmolog-
ical oceans. The barrier is concrete (yabis
min al-ard) and maintains the separation of
the distinct characteristics of salt and sweet
waters (Ibn Kathr, Zafsu; v, 158). In de-
scribing the cyclical pattern of water,
Tabataba’t infers that the barrier, though
not visible, does exist nonetheless. The
oceans help form clouds that fill the wells
and rivers with sweet water through rain.
These rivers, in turn, lead to the sea
(Tabataba’t, Mizan, XiX, 99-100).

Cosmography
A.J. Wensinck (The ocean, 37-8) suggests that
the isthmus and the dual form of ocean is
part of a cosmographic story that is now
lost. Within western Semitic cosmology the
meeting of the oceans (majma“ al-bakrayn)
marks the end of the world. This majma“
was incorporated in legends of al-Khadir
and the Alexander (g.v.) romance (see also
KHADIR/KHIDR). In the latter, it is given as
the goal of the journey. Al-Khadir is some-
times depicted as sitting on a pulpit (min-
bar) of light between the upper and lower
oceans. Ibn al-Wardr (d. 749/1349; Kharida,
6) identifies the barzakh as the four stages of
the journey (maralul) separating the Medi-
terranean (bakr al-rim) and the Red Sea
(bahr al-qalzam).

Mona M. Zaki
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Barzakh

The term barzakh occurs three times in the
Qur’an; in @ 25:53 and 55:20, barzakh is a
partition between two seas, a barrier that
could be an allusion to a cosmic myth (see
BARRIER; COSMOLOGY IN THE QUR’AN).
The third reference, which is the focus of
this article, occurs in ¢ 23:100: “And be-
hind them is a barrier until the day they
are raised.” This verse applies the concept
of partition to the eschatological scene and
death (see ESCHATOLOGY; DEATH AND THE
pEAD). A. Jeffery (For. vocab., 777) suggests
Persian as a possible source for this loan
word — farsakh, parasang, a measure of land
that fits the description of a physical bar-

rier (See FOREIGN VOCABULARY).

Barzakh and the day of resurrection

One interpretation places barzakh as a time
barrier, a stated time or life span (gal) in
the momentous day of resurrection (giya-
ma, S€e RESURRECTION). Barzakh is the time
gap between the first and the second blow-
ing of the trumpet (see apocarLyPsE). It
lasts forty years and constitutes the only re-
spite (khumad) that the tormented sinners
will ever experience (Ibn Habib, Firdaws,
105, Ghazali, Ihya’, iv, 512-3; Qurtubi,
Jami Xii, 150).

A second interpretation brings barzakh
closer to home. Mujahid (d. ca. 104,/722)



205

describes the barzakh as the grave that sepa-
rates us from the hereafter (al-barzakh hiya
hadhihi [-qubir allatt baynakum wa-bayna [-
akhira, Tafst; 488). The term becomes cen-
tral to belief in life after death and, thus,
co-opts a range of issues related to the con-
tinual existence of the soul (g.v.). By the
third /ninth century al-Tabar1 (d. g310/923)
defines barzakh as life span (ajal); as a veil
(hyab) between the dead and their return
(ryi ) to this world; as what is between
death (mawt) and resurrection (ba th); and,
spatially, as what separates this world (a/-
dunya) from the hereafter (al-akhira, Tabari,
Tafsw; Xii, 150). Al-Qurtubt’s (d. 671/1272)
list is similar. Parsing these definitions in
light of texts on the afterlife reveals how
the temporal concept acquired a spatial
concreteness that makes barzakh an indis-
pensable phase in what happens after
death (Qurtubr, Fami$ xii, 150).

Ajal, which literally means a “stated time”
or “life span,” when used as a meaning for
barzakh testifies to existence in the grave, a
view adopted early by Mugqatil (d. 150/767;
Tafsir, iii, 165-6). A later fourth /tenth cen-
tury Ismalt text refers to barzakh as man’s
second gal — a continuation of his time
on earth. The author draws the conclusion
that whoever has a long life on this earth
has a shorter span in the barzakh and vice
versa (Jafar b. Mansar al-Yaman, Sara’ir,
110).

Barzakh acts as an obstacle (hajiz) that
prevents the dead from returning (rujii) to
this world. This is also an early idea sug-
gested by Mujahid (7afsz; 488). Al-Baydawt
(d. ca. 716,/1316-7; Anwar, ii, 128) and al-
Nasafi (d. 710/1310; Tafsi; i, 438) prefer
the term /a7l. Exegetes emphasize here the
definitive aspect of barzakh that is applica-
ble to sinners who, at the moment of death
or in the process of eyeing the torments
awaiting them in hell (g.v.), request a sec-
ond chance. Death heralds the barzakh
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from which there is no return; the despair
of the doomed is total.

Ibn Qutayba (d. 276,/889) defines the bar-
zakh as what lies between this world and
the next. It acquires a life of its own. It is
an interregnum (mutawassit) between death
and resurrection (Kafiyajt, Manazil, 72-3).
Ibn Qayyim al-Jawziyya (d. 751/1350) re-
fers to dar al-barzakh as the intermediary of
three stages, which are this world (dunya),
barzakh and the hereafter (akhira); in this
schema, barzakh is seen as a partition
through which the dead can look onto this
world and the next. Each of the three
stages is governed by its own rules (a/kam,
Ibn Qayyim al-Jawziyya, Riih, 92-3, 105-6).
Al-Suyutt (d. g11/1505) is more precise, in-
terpreting barzakh as threefold: place, time
and condition. The place is the grave from
which the soul (g.v.) traverses either to the
uppermost heaven (/liyin, Se€ PARADISE;
HEAVEN) Or to the depths of hell (sjin); the
time is that between death and resurrec-
tion; and the condition is that of pain,
pleasure or incarceration — the last being
a reference to the interrogation of the
grave that should be over in seven days
(Suyag, Hawy, ii, 185). 1bn Taymiyya (d.
728 /1328) maintains that these conditions
are experienced by both body and soul.
The soul is free to roam and connect with
other souls. It is God’s will that permits it
full or partial contact with its body. The
soul has the full capacity of hearing and
responding (Ibn Taymiyya, Adhab, 92-3).

Barzakh as repository of souls
The association of barzakh with souls was
not limited to the dead. There is also a ten-
dency to expand it so that it would incor-
porate all souls including the unborn. In
rejecting the doctrine of the Ash‘ariyya of
the continual recreation of the soul, Ibn
Hazm (d. 456/1064) asserts that the barzakh
is the repository of all the spirits of Adam’s
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progeny (see apaM AND EVE). It exists in
the lowest heaven where an angel (q.v.)
blows these souls into wombs (see BirTH).
This doctrine is strongly rejected by 1bn
Qayyim al-Jawziyya (Ibn Qayyim al-
Jawziyya, Rah, 158-9; see also I. Netton,
Nafs).

Punishment in the barzakh
The interrogation by the angels Munkar
and Nakir and the punishment of the
grave become central to the barzakh experi-
ence (See REWARD AND PUNISHMENT). The
vision of Muhammad during an eclipse
and his ascension (g.v.; mi @) were evidence
that certain punishments are ongoing
(Bayhaqu, fthbat, 76-9; 1bn Tulan, Barzakh,
222-8; and for an analytical version, see
Suyiti, Aya, 3-29). The Mu‘tazilis (q.v.) ac-
knowledge barzakh as a stage but strongly
object to the idea of punishment, main-
taining that the soul does not reside in the
grave and that the body would be incapa-
ble of experiencing pleasure or pain. I1bn
Kathir (d. 774/1373; Tafsii; v, 38-9) empha-
sizes that ¢ 23:100 is primarily a warning
(g.v.) and a threat (tahdid) to tyrants (zali-
min) who will be punished in their graves
until their resurrection. In more general
terms, this punishment is treated as a pre-
liminary penance prior to the reckoning
(hisab) of the resurrection (giyama). There
is no doubt that the punishment of the bar-
zakh endorsed the legitimacy of the idea of
a reckoning in the afterlife. The corporeal-
ity attributed to the dead in their graves
has at times been exaggerated. 1bn al-
Jawzi (d. 597/1200) alludes to and rebukes
the credulity of the masses who believe the
dead are currently partaking in carnal
pleasures, such as food and sex, in their
graves (Sayd, 40).

Relationship of the living to the barzakh
The deeds of the dead affect the condi-
tions of the barzakh. These conditions are
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ameliorated further through the prayers of
the living. Shi‘ts, who emphasize the con-
cept of the return (7qja) as part of their
millenarian thought, list among their crite-
ria for good deeds that the rewards are
reaped in this world, the barzakh and the af-
terlife. Good deeds performed in ignorance
(chafla) are rewarded in the barzakh by pre-
venting the punishment of the grave or
opening the gate of heaven to the grave so
that the soul can enjoy respite (Ahsa’i,
Raj‘a, 197). Later Safis such as al-Sha‘rant
(d. 973/1565) describe the spatial dimen-
sions and the quality of light and visibility
in the barzakh as defined by the deeds of
the dead. Unpaid debt can incarcerate the
soul. The barzakh is portrayed as a cosmol-
ogy of consecutive circles (al-barzakh al-
mutlag) where every prophet resides with
his own constituents in separate spheres
(Sha‘rani, Duras, 60-1; see also sHT‘IsM AND

THE QUR’AN; $UFISM AND THE QUR’AN).

Ibn al-Arabi and the barzakh
Ibn al-‘Arabi (d. 638/1240) expands the
spatial idea of barzakh beyond the defini-
tion found in relation to death (cf. S. al-
Hakim, al-Mujam al-safi). Man himself is
an intermediate creation, a barzakh be-
tween God and the world. The barzakh is
also the beyond; Ibn al-‘Arabt coins the
term al-nubuwwa al-barzakhiyya in the case
of Khalid b. Sinan who promised to tell
his sons what happens after death if they
exhumed his body. Death signals the birth
of man into the first stage of the afterlife,
the barzakh, during which he continues to
mature until resurrection. The soul could
travel to barzakh in its dream-state thus
making it an accessible realm to living hu-
mans. In Ibn al-‘Arabt’s definition of imag-
ination as a creative energy that is capable
of touching the eternal, knowledge gained
through dreams (%m al-khayal) is synony-
mous with that gained through the barzakh
(ilm al-barzakh), a divine emanation where
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meanings manifest themselves without the
need of form.

Conclusion
R. Eklund maintains that barzakh emerges
on the eschatological scene free of any in-
fluence from the People of the Book (a4l al-
fkitab, S€€ PEOPLE OF THE BOOK; SCRIPTURE
AND THE QUR’AN) and represents a “genu-
ine Islamic product, a rare phenomenon
on the eschatological market” (Zife, 82).
Most scholars hesitate to label it as purga-
tory, preferring the term limbo. Barzakh as
a barrier between this world and the next
acquires a life of its own. The expanded
sphere of the barzakh is exemplified in later
works, like that of al-Sha‘rant, where the
dead are depicted as conducting an active
afterlife allowing for a more dynamic inter-
action with the living. Here barzakh stops
short of being the passive barrier to the
afterlife.

Mona M. Zaki
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HOOD; GOOD NEWS

Basmala

The invocation bi-smi lahi I-rahmani [-
rahim(i), “In the name of God, the Merci-
ful, the Compassionate,” also known as the
lasmiya, “Naming/uttering (God’s name),”
occurs 114 times in the Quran: at the head
of every sara except the ninth, which is en-
titled “Repentance” (Sarat al-Tawba or
Sarat al-Bara’a), and also in g 27:30 as the
opening of Solomon’s (q.v.) letter to the
queen of Sheba (see iLoIs). Of the 113 oc-
currences at the head of a sara, only the
first, that before the opening sara, Sarat al-
Fatiha (see raTima), is commonly reckoned
as an aya, i.e. as @ 1.1, although the other
112 unnumbered prefatory occurrences

are still considered part of the sacred text
(Raz1, Ahkam al-basmala, 21; Suyutt, Durr,

i, 20).

Precedents for and parallels to the basmala
The basmala has various historical prece-
dents among invocational formulae in
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other traditions. Al-Zamakhshart (d. 538/
1144) long ago noted the pre-Islamic Arab
use of parallel formulae such as “in the
name of al-Lat [or] al-‘Uzza” (Kashshaf, i,
20, S€€ IDOLS AND IMAGES; PRE-ISLAMIC
ARABIA AND THE QUR’AN). T. Noldeke
points out Jewish and Christian parallels
to bi-smi llaki in the recurrence of “in the
name of the Lord” (¢o, i, 112, 116-7; cf. ii,
42, SE€ JEWS AND JUDAISM; CHRISTIANS
AND CHRISTIANITY) in the Hebrew and
Christian bibles. Y. Moubarac suggests a
coalescence of Jewish, Christian and pa-
gan south Arabian influences behind the
tripartite Allah al-rahman al-rahim (Les
études d’épigraphie, 58-61). There is

also a parallel in the Mazdean formula
pad nam 7 yazdan, *“in the name of (the)
god(s),” attested as early as the third cen-
tury at Paikuli (P. Gignoux, Pad Nam,
162).

Meaning of the basmala in the Quran
Grammatically bi-smi llahi has the form of
an oath (see oarus) introduced by 4:- but
traditionally it has been construed as an in-
vocation, as opposed to an oath such as bi-
llahi, “by God!” The bi- is held to require
an implied verb expressing the intention of
the one uttering the basmala to act or begin
an action “with the naming [glossing ism as
tasmiya] of God.” Thus al-Tabart (d. g10/
923) cites Ibn “‘Abbas as saying that an ac-
tion following utterance of the basmala —
be it reciting, standing or sitting down —
implies intent to perform the act “in the
name of ” or “by naming” God, not
“through” God (as agent; Zafsir, i, 114-8).
On the other hand, a modern interpreter,
Rashid Rida, says that to recite a sara “in
the name of God...” means to “recite it as
a sara coming from him, not from you”
(Tafsir al-manar, i, 44; A. Khoury, Koran, 147).

There are frequent invocations of God’s
name in the Quran apart from the bas-
mala. The short formula, “in the name of
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God,” occurs only in g 11:41: “[Noah (q.v.)]
said, ‘Embark in it [the ark (g.v.)]! In the
name of God be its sailing and its moor-
ing!...”” However, bi-smi rabbika, ““in the
name of your Lord,” occurs four times, af-
ter the command to “glorify” (o 56:74, 96;
69:52; cf. 87:1) or to “recite” (g 96:1) ex-
pressing similarly the invoking of God’s
name in performing an action. “Mention-
ing” or “remembering” (dh-k-r) God’s
name occurs 1g times and ¢ 5578 speaks of
blessing God’s name (tabaraka smu rabbika).
These passages have been interpreted spe-
cifically as exhortations to repeat the bas-
mala to declare one’s righteous intention
and to bless and consecrate any act, from
drinking water to ritual ablution to marital
intercourse (See BLESSING).

There are two possible grammatical read-
ings of the final three words of the basmala:
(i) with al-rahman and al-rahim taken as par-
allel attributive epithets of Allak, seen in
modern translations that replicate the Ara-
bic word order (e.g. M. Henning [1go1],
“Allah, der Erbarmer, der Barmherzige;”
R. Bell [1937], “Allah, the Merciful, the
Compassionate”) or that emphasize the
emphatic force of two cognate attributives
(e.g. G. Sale [1734], “the most merciful
God”; E.H. Palmer [1880], “the merciful
and compassionate God”; R. Paret [1962],
“der barmherzige und gutige Gott”);

(ii) with al-rafuman construed as a name of
God in apposition to A/lah, modified by the
attributive al-rafim, (e.g. R. Blachere
[1949], “Allah, le Bienfaiteur miséricor-
dieux”; K. Cragg [1988], “God, the merci-
ful Lord of mercy”). Al-Tabart’s discussion
(Tafsin 1, 55f.) supports the former, which
became the standard reading. Most com-
mentators focus on distinguishing the
meanings of rafman and rahim, taking the
intensive raiman to refer to God’s mercy
(9.v.) generally either (a) in this world and
the next or (b) to all creatures; and rafim
for God’s mercy more specifically, limited
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either (a) to the next world only or (b) to
the faithful only. The commentators note
also that rahman can only be used of God
while rahim can be applied to humans
(Tabar1, Tafsi; i, 55f.; 1bn al-‘Arabr [attr.],
Tafsi, 1, 7, Zamakhshart, Rashshaf; i, 41-5;
M. al-Gharawi, Ism, 148-50).

While Muslim and non-Muslim scholars
have preferred to read al-rahman al-rahim as
paired attributive epithets (see cop axD
uis ATTRIBUTES), the other instances of
rahman and rahim in the Quran could sup-
port reading rafman as an appositive modi-
fied by rakim. The two words are paired
only four times (g 1:3; 2:163; 41:2; 59:22)
apart from the basmala and can in each
case be cogently construed as a substantive
(al-rahman) with a following adjective (al-ra-
lim), “the compassionate Merciful [One].”
Rahman occurs in the Qur’an only with the
definite article a/- (57 instances in num-
bered ayas). Rahim occurs 81 times without
the definite article as an adjectival predi-
cate of God, most often paired with and
following ghafiir, “forgiving.” Al-rahim is
found g2 times (including four occurrences
apart from the basmala with al-rahman), all
but once (q 34:2: al-rahim al-ghafir) as an at-
tribute following other divine names or at-
tributes: al- aziz (“the Mighty”), al-ghafiir
(“the Forgiving”), al-tawwab (“the Relent-
ing”) and al-birr (“the Beneficent”). Thus
the qur’anic evidence could support the
translation, “God, the compassionate (al-
rahim) Merciful One (al-rafiman).” This
would accord also with pre-Islamic use of
al-rahman as the name of God in south
Arabia (See ARCHAEOLOGY AND THE
QUR’AN), the pagan Meccans’ aversion to
using it instead of Allak (G. Ryckmans, Les
religions arabes, 47-8; cf. J. Jomier, Le nom
divin, 2; Y. Moubarac, Les études d’épigra-
phie, 58-9) and its use as God’s name by
Muhammad’s contemporary, the “Arabian
prophet” Musaylima (Tabari, 7a7rikh, iii,
245-6; Zamakhshart, Kashshaf, 1, 42; cf.
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Noldeke, ¢o, i, 112-3; SEe€ MUSAYLIMA AND
PSEUDO-PROPHETS).

Place of the basmala in the Qur’an
The question as to whether the basmala is
to be counted as the first @ya in the Fatiha
(o 1) and the remaining 112 saras it pre-
cedes has been discussed by Muslim and
non-Muslim scholars alike. The Muslim
consensus is represented in the modern
Cairo text, which counts it as an aya only in
the Fatiha, otherwise as an unnumbered
line of text (satr) that separates the first aya
of every sura (except ¢ 9, “Repentance”
[Surat al-Tawba]) from the last aya of the
preceding sara (cf. Suyatt, Durs, i, 20). The
exception of Sarat al-Tawba is held tradi-
tionally to stem from either (i) its being
originally joined with ¢ 8, “The Spoils of
War” (Sarat al-Anfal), as a single unit later
divided in two before the word bara’a,
which thus became the first word of ¢ g
(Suyut, Zigan, i, 60, 65; Tirmidhi, 48:10.1;
cf. 1bn al-‘Arabt, Futuhat, 4, 211-3, 355-6,
who says the basmala of @ 27:30 is the one
missing at the head of ¢ g) or (ii) its having
as a main theme God'’s threats against the
idolaters which makes the basmala inappro-
priate for it (Razi, Zafsi, Vii, 225, M. al-
Gharawi, Ism, 77; Se€ IDOLATRY AND
IDOLATERS]; POLYTHEISM AND ATHEISM).
Whether the basmala even belongs to the
Qur’an at all has been a live question for
Muslims (cf. M. b. ‘Alt al-Shawkant, Fat}
al-qadur, 1, 64-5). According to most reports,
neither Ibn Mas‘ad’s nor Ubayy b. Ka‘b’s
Qur’an copy (mushaf, S€e CODICES OF THE
QUR’AN) included Sarat al-Fatiha. Further,
Anas is reported as saying, “I performed
the ritual prayer (salat) with God’s apostle,
Abua Bakr (g.v.), Umar (g.v.) and ‘Uthman
(g.v.) and I did not hear any of them recite
bi-smi llah...” (Muslim, Sahif, 4:50; cf. 4:52;
see PRAYER). However, Anas is also said to
have reported that Muhammad recited
0 108, “Abundance” (Sarat al-Kawthar),
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with the basmala (Muslim, Sakif, 4.:53) and
al-Suyatt (d. g11/1505) cites traditions that
the basmala belonged to the revelations
from the beginning or sometime during the
Prophet’s mission (e.g. it “was sent down
with every sara”); however, he also cites
traditions that the basmala was an opening
or closing benediction given Muhammad
at the institution of the ritual prayer (salat,
Suya, Durr, i, 20-3; cf. A. Spitaler, Ters-
Zéhlung, 31-2). The reciters (See REGITERS
OF THE QUR’AN) and jurists of Medina,
Basra and Syria did not consider it an aa
at the beginning of a sara, but a sara-
divider and a blessing that one would use
to begin any important act. Aba Ha-nifa
(d. 150/767) agreed, and the Hanafis do
not recite it audibly in the ritual prayer.
However, the Meccan, Kufan and most
Traqi reciters and jurists recognized it as
an aya whenever it begins a sara, as did al-
Shafi1 (d. 204,/820) and his followers who
recite it aloud in the ritual prayer (salat)
and likewise the Shi‘ts who recite it silently
(Zamakhshari, Kashshaf, i, 24-5; Raz1,
Alkam al-basmala, 20; Shawkani, Fath al-
qadir, i, 64-5; H. Algar, Besmellah, 172).
The division of the law schools over the
audible reciting of the basmala likely re-
flects the early tradition’s ambivalence
about both the basmala and the Fatiha: Are
they part of the Word of God (see Book)
or only invocations used by Muhammad?
(cf. Noldeke, o, ii, 79). It would also ap-
pear from the earliest extant Qur’an pages
that the basmala is almost always ortho-
graphically integral to the subsequent
sara’s text and not set apart visually in any
way (Dar al-Athar al-Islamiyya, Masahif
San'‘@’, 36-61).

Western scholars have also examined the
question of the basmala’s relationship to the
gur’anic text (See COLLECTION OF THE
oURrR’AN). Noldeke suggests that at least as
early as the Qur’an copy (mushaf, g.v.) of
Hafsa the basmala was used to separate
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stiras (G, ii, 46). R. Blachére sees the bas-
mala as a formula used by Muhammad to
introduce letters and pacts which was inau-
gurated at some point to mark the begin-
ning of a sara (Introduction, 143-4). R. Paret
says it was likely added later as a seventh
verse to o1 to allow “the seven oft-repeated
[verses]” (sab ‘an mina -mathani, Q 15:87) to
apply to the Fatiha (Kommenta; 11). A. Neu-
wirth argues from Christian and Jewish li-
turgical formulae and the Fatiha’s internal
structure and content (e.g. repetition of
part of the basmala in g 1:3) that the basmala
of ¢ 1:1 did not belong originally to the
Fatiha (cf. Noldeke, ¢o, i, 116-7; ii, 41-2).

Place of the basmala in Muslim life and

tradition
The basmala has been arguably the most-
repeated sentence in Muslim usage. It is
axiomatic that a Muslim should begin
every act of any importance with the bas-
mala (Zamakhshari, Kashshaf, i, 26; Bajart,
Tuhfat al-murid, 5, Razi, Ahkam al-basmala,
19; M. al-Gharawi, Ism, g1; See RITUAL
AND THE QUR’AN). Muhammad is quoted
as saying that “every important affair that
one does not begin with ‘in the name of
God’ is void” (Zamakhshart, Kashshaf, i, 31;
M. al-Gharawt, Ism, 13; Sabban, Risala, 21).
Scriptural support is found in ¢ 6:119
which begins, “Why do you not eat that
over which the name of God has been
mentioned?” Various traditions stress the
basmala’s great power and blessing, e.g.
“Whoever recites bi-smi llah al-rahman al-
rahim enters paradise (a/-janna [see pARA-
DISE; GARDEN])” (A. Ghaylan, Da‘wa, 37,
cf. M. b. ‘Alt al-Shawkant, Fath al-qadir, i,
67-8).

The use of the basmala is often a legal and
sometimes even political matter of impor-
tance. The divergence of the law schools
concerning the audible recitation of the
basmala in worship (g.v.), based on its status
as an aya in the Fatiha and elsewhere, has
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been especially subject to considerable
Muslim debate and discussion (e.g. Razi,
Alkam al-basmala, 38-78; Murtada al-
Zabidi, Radd; cf. Bajuri, Tulfat al-murid,
3-4). This question has even become the
key issue for differing local interpretations
of Islam as in the case of modernists and
traditionalists in Gayo society in Acheh
(J. Bowen, Muslims, 306-9).

Traditionally, the basmala carries special
blessings and power (cf. I. al-Basytnt, Bas-
mala, 19-20; Tabarst, Majma, i, 26-7) and is
used as a talisman in popular magic (see
AMULETs). One tradition claims it is “...
an aya of God’s scripture not revealed to
anyone other than the Prophet save for
Solomon (g.v.) the son of David (g.v.)”
(Suyag, Durs; i, 20). Especially in mystical
thought it is considered the quintessence
of the Qur’an: According to Ibn al-‘Arabt
(d. 638 /1240) “the basmala is the key to
every siira” and God says that uttering the
basmala is remembering (dhikr) him (Futuhat,
viii, 343; Vii, 274-5). An early Isma‘1lt work
studied by W. lvanov explains its esoteric
meaning in cosmological terms (W. lvanov,
Studies, 68). The mysteries of the letters of
the basmala are many, e.g. the popular tra-
dition that all of the scriptures are con-
tained in the dot of the Arabic letter 4@’ in
the bi- of the basmala (‘Abd al-Karim al-Jils,
Kahf 4-5; Se€ LETTERS AND MYSTERIOUS
LETTERS). ShiT sources develop a similar
interpretation: According to Ja‘far al-
Sadiq (d. 148/765) and others, the greatest
aya in the Qur’an is the basmala (M. al-
Gharawt, Ism, 77); all the areas of knowl-
edge (‘ulum) are contained in “the four
[ShiT hadith] books” and their ‘w/im in the
Quran and the ulwm of the Quran in
the Fatiha and the wu/im of the Fatiha in
the basmala and the ulium of the basmala
in the ba’ of the basmala (M. al-Gharawi,
Ism, 64, 98). In a variation on this theme,
Mir Dard (d. 1199,/1785) cites ‘Alr b. Abt
Talib (g.v.) as saying all mysteries are con-
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tained in the dot beneath the 4@’ of the bas-
mala and he, ‘Al is that dot (A. Schimmel,
Pain, 9o).

Orthographically, the basmala is set apart
by the traditional but grammatically ex-
ceptional omission of the prosthetic a/if of
ism (<s-m-w) connecting the ba’ directly to
the sin. One attestation of this is the ab-
sence of mention of the «/f from the tradi-
tion that ‘Umar said “Lengthen the 4a’,
show clearly the teeth [of the sin] and
make round the mim” (Zamakhshari, Kash-
shaf, 1, 35).

The calligraphic embellishment of the
basmala has always been a favorite artistic
undertaking in Islam, whether executed in
formal script styles, zoomorphic (bird, lion,
etc.) designs, stylized calligraphic shapes
(tughra) or decorative calligrams (see arT
AND ARCHITECTURE AND THE QUR’AN;
ARABIC SCRIPT; CALLIGRAPHY). The culmi-
nation of the calligrapher’s art is often
considered to be the famous basmala of the
Ottoman artist Ahmad Qarahisart (d.
063/1520) in which extreme application of
the principle of assimilation of letters (the
letters ra’ and ya’ disappear, lam is short-
ened and “Allah” becomes symbolic verti-
cal strokes) leads to a basmala crafted into a
single sweeping line of script without lift-
ing the pen.

William A. Graham
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Battles/Warfare see expeprrions axp
BATTLES

Be see creaTION; JESUS

Beast of Prey see anxmvaL LiFE; LAWFUL
AND UNLAWFUL

Beating see cuastiseMENT AND

PUNISHMENT

Beauty

A quality in persons or objects that appeals
to the human senses and exalts the spirit.
At least a dozen terms describe beauty in
the Qur’an, which is more often under-
stood as a moral quality than an aesthetic
one. It is a quality defined by its deep ef-
fects upon the beholder rather than by its
own properties. Aesthetic terms (e.g. the
various terms related to jamal, ijab, zina,
lilya, zukhruf; tayyib, alwan, qurral ‘ayn, bahij)
signal moral choices to be made or divine
grace rendered (see consoraTIioN), While
moral terms (e.g. the various terms related
to husn, itgan, fitna, karim) signal either beau-
ty or the appropriate response to it. Refer-
ence to three kinds of beauty is discernible
in the Qur’an. The first characterizes the
signs (g.v.) of God in creation (g.v.): awe-
some, delightful, instructive or useful, but
ultimately transitory. The second describes
the ornaments produced by human beings:
attractive and enticing but also meaning-
less and even deceptive. This, too, is transi-
tory. The third kind of beauty is not of this
world but rather is sublime and eternal.
Each of these three categories will be dis-
cussed in sequence.

The Arabic word most often translated as
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“beauty” (jamal) occurs only once in the
Quran and in that instance it has an aes-
thetic denotation: “And livestock... you
find beauty in them when you bring them
home in the evening and when you put
them out to pasture” (o 16:5-6). Yet other
forms and effects of beauty are frequently
cited. Humans delight in their children
(9.v.; @ 28:13); fair winds (g 10:22; 30:46; see
AIR AND WIND); rain (@ 30:48) and the
earth (g.v.) afterward (o 57:20) and seed
that grows (g 48:29); fine animals (o 2:69)
and fertile pairs (g 22:5; 26:7-8); and nice
clothes and pure things (g 7:31-2; see
BLEsSING). God has made things beautiful
on purpose, as seen in the phrase “the cre-
ation of God, who has perfected (atgana)
all things” (@ 27:88; cf. 22:6; 95:4). “We
placed constellations in heaven and made
them beautiful (zayyannaha) to the behold-
ers” (o 15:16; cf. 37:6-7; 50:6; 67:3-5). “Itis
God... who has formed you and made
your forms beautiful (aksana suwarakum)”
(@ 40:64).

Earthly beauty, however, can be a temp-
tation and a test. ¢ 18:7 asserts: “What is on
earth we have made a [mere] decoration
for it (zinatan laha), so that we might test
which of them is best in his actions” (cf.

Q 57:20). @ 2:221 notes that beauty must not
be the overriding criterion: “A believing
slave-woman is better than an unbeliever,
however much the latter pleases you
(ajabatkum).” Other verses remark that hu-
mans deceive themselves and others with
superficialities (zina). Significantly, the calf
of gold (g.v.) is made from “the people’s or-
naments” (zinat al-gawm, Q 20:87). We hear
of unbelievers dazzled by their own strata-
gems (@ 13:33) and of him “whose evil act
is made to seem fine to him (zuyyina lahu
sit’u ‘amalihi)” (Q 35:8; €f. 9:37; 10:12; 47:14).
Forms of natural and man-made orna-
mentation (zukhruf) can be assessed as both
positive and negative: “The earth takes on
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its ornament (akhadhat al-ardu zukhrufaha)
and is adorned (azzayyanat)” (Q 10:24) but
humans deceive each other with “fancy
talk (zukhruf al-qawl)” (@ 6:112).

The delights of paradise (g.v.) are some-
times evoked by the mention of beautiful
objects, e.g. luxuries such as gold (qg.v.) and
silk (g.v.; e.0. @ 35:33) or couches and rich
drinking cups (e.g. 0 56:12-18 ; see cups
AND vEssELS). More often, however, the
pleasures of paradise are described in
terms that would appeal particularly to
desert dwellers: trees, gardens, shade, and
water (q.V.; see carDEN). The Qur’an itself
is more often described in terms that mark
its connection to the divine. The jinn (q.v.)
who hear the Qur’an do not call it “beauti-
ful” but “a wonder” (Qur’anan ‘gjaban,

@ 72:1), while humans break out in goose-
flesh (@ 39:23). God himself is the subject
of an extended metaphor in the Light
Verse (@ 24:35; see verses) from which the
listener infers his beauty, though he is
never called “beautiful.” Aspects of divin-
ity are awesome rather than beautiful (see
GOD AND HIS ATTRIBUTES). Yet @ hadith
says what the many qur’anic references to
beauty seem to imply: “God is beautiful
and loves beauty” (Muslim, Sakik). Beauty
was certainly a factor in the later theologi-
cal concept of the “miraculous inimitabil-
ity” (ijaz) of the Qur’an (See INIMITABIL-
ITY). See also ART AND ARCHITECTURE AND

THE QUR’AN.
Rosalind Ward Gwynne

Bibliography
Primary: al-Ghazali, Aba Hamid Muhammad,
al-Hikma fi makhligat Allah, Beirut 1398,/1978;
Muslim, Sakil; Razi, Tafsi; ed. M. Muhyt I-Din;
Suyatt, ligan, ed. M.A.F. Ibrahim, 4 vols. in 2,
Cairo 1967, esp. chaps. 64 and 73; Tabari, Tafsi;
ed. Shakir; Tabarst, Majma$ 5 vols., Sidon 1333/
1915.
Secondary: K. Cragg, 7he mind of the Quran,
London 1973; H. Kassis, 4 concordance o the



BEDOUIN

Quran, Berkeley 1983; Nwyia, Exégése; F.
Rahman, Major themes of the Qur'an, Minneapolis
1980.

Bedouin

The Arabic term for “desert-dweller” (ba-
dawi) is a derivation from the root »-d-w.
Arabic lexicographers use the term badw/
badawt as an antonym for “sedentary peo-
ple” (hadir), and the expression “people
became Bedouin” (bada [-qawm badwan)
means that they went out to the desert (1bn
Sida in Lisan al- Arab, Xiv, 67). The cognate
term badiya refers to the sand-desert as op-
posed to the settled lands. The terms badze,
badawt or the active participle badz signify
one who pursues a certain way of life, i.e.
people of the desert or nomads as distinct
from settled people. Badr is used twice in
the Qur’an; of more frequent occurrence is
another term for Bedouin, the plural form
a‘rab (Sing. ‘arab, S€€ ARABS).

Words derived from the root “r-b were
used in pre-lIslamic times in different Se-
mitic languages as appellations for the in-
habitants of the desert, whether for sand-
dwellers or oasis dwellers. In the biblical
context ‘arab is a term for a particular
mode of life (Zsa 13:20; Jer 3:2) and not the
name of a particular people. The Old Tes-
tament locates the Arabs as nomads in the
neighborhood of Israel ( Jer 25:24; Ezek
27:21; 2 Chron 9:14). Assyrian documents of
the second half of the eighth century
B.c.E. frequently mention the aribi/aribu as
referring to nomadic tribes in the deserts
around Palestine and northern Sinai.

In south Arabian inscriptions from the
third century c.e. onwards the term @rab
(pl. a‘rab) designates the Bedouin inhabit-
ants of the Arabian peninsula as distinct
from its sedentary people. From the men-
tion of a%ab in Sabaic inscriptions in con-
nection with accounts of armed conflicts
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between Saba’ and Himyar, the conclusion
can be drawn that Himyar recruited some
of its soldiers from the Bedouin. In a late
Sabaic inscription (516 c.k.) the a¥ab occur
as soldiers too. An inscription from the late
third century B.c.e. mentions the aab of
Marib and it is not clear whether they are
part of a south Arabian tribe or serve as
auxiliaries in armed conflicts. After the
year 400 c.E. the royal title also includes
the arab of the peninsula highlands and
the Tihama without precise definition.

Before Islam, the use of the term wab
was restricted and appears rarely in pre-
Islamic poetry though it is seen more fre-
quently in pre-Islamic prose (for examples
see G. von Grunebaum, Nature of Arab
unity, 21-2). In pre-Islamic times, the in-
habitants of the Arabian peninsula did not
know the term ‘wrab as a name for them-
selves. Use of this word for the whole pen-
insula and its population was adopted
from the Greeks who first described the
inhabitants of the northern part of the
peninsula with this term and applied it
later to the whole peninsula. The close
relationship between the word ‘wrab and
the meaning “Bedouin,” especially in the
sense that the Bedouin preserve the pure
Arabic speech, is a later development. To
date there has been no complete study of
the development of the term @b and its
derivatives in early Islamic times.

Modern ethnology distinguishes between
so-called full Bedouin and non-sedentary
agriculturists and pastoralists. Yet these
categories are frequently blurred because
the main characteristic of both is nomad-
ism or a non-sedentary life. There are
many intermediate and transitional stages
between a sedentary life and that of the
full Bedouin (cf. M. von Oppenheim, Bedu-
inen, 1, 22-36). In addition to the transition
of the breeders of sheep, goats and cattle
from a non-sedentary life with occasional
farming to a fully settled life, there is also
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evidence of the reverse development. Ara-
bic lexicographical works that draw upon
classical sources, however, do not reflect
such ethnographic refinements. The appel-
lation a%ab is given to those who dwell in
the desert and move about in search of
grazing and water (Lane, 1993). Such a def-
inition presents no distinction between the
above-mentioned different types of no-
madic life nor does it permit a strict differ-
entiation between the terms a‘ab and badr
(e.9. Lisan al-Arab, i, 586; T@ al-aris, iii,
333). In light of this, the translation of the
term badz as it occurs in the Qur’an pres-
ents something of a problem. In g 22:25
badz is in contrast with @i/, a word that sig-
nifies someone who is remaining or staying
in a place (Lane, 2122). In this verse, badr
can thus be interpreted as strangers or as
visitors who are not permanent residents of
Mecca (g.v.). It need not necessarily refer
to non-sedentary people. The passage
badina fi I-a‘rab in @ 33:20 (translation by
Arberry: “desert-dwellers among the
Bedouins,” Blachere: “au désert, parmi les
Bédouins,” Paret: “unter den Beduinen in
der Steppe”) gives the impression that a
particular group of Bedouin is meant and
a‘rab functions as a generic term for differ-
ent types of nomadic people. There is,
however, no hint in pre-1slamic literature
of asimilar use.

The Quran and later classical sources of
Islamic literature present a composite pic-
ture of Bedouin lifestyles. The Bedouin are
pastoralists specialized in camel breeding.
Unlike pastoralists who specialize in the
breeding and raising of other domesticated
animals, such as cattle, sheep and goats,
the Bedouin are almost self-sufficient. Nev-
ertheless they are, to some extent, depend-
ent on the settled lands. The existence of
the Bedouin depends in great measure on
the dromedary camel that supplies them
with milk, meat (on festive occasions),
leather, hair and dung (as fuel) and is used
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as both a means of transportation and a
pack-animal (cf. ¢ 16:5; 40:79-80; 43:12-3;
see camer). The life of the Bedouin differs
from that of the settled Arab despite the
ties and relations between them. Summers
are spent near permanent wells or other
water-sources. With the beginning of the
winter rains, animals are moved away from
the exhausted summer pasture and are
driven out to graze on the new grasses of
the more arid steppes and deserts, a pro-
cess called tabaddi. In spring the Bedouin
return to their permanent wells to await
the dry season. These places are called
hadar, i.e. a fixed place. ¢ 16:6 refers to this
periodic wandering of the Bedouin and
the daily driving of their animals to pas-
ture: “When you bring them home to rest
and when you drive them forth to pasture”
(see also early reports in Marzaqt, Azmina,
i, 119-23, 125-32). Of course, tent-dwelling
is a feature of this nomadic existence and
0 16:80 mentions the tents or round huts
(buyat) made of leather (min julidi l-an‘ami).

Unlike the Bedouin, the population in ur-
ban and oasis settlements earned their live-
lihood from agriculture or from trade and
pilgrimage income. Yet the development of
trade in Arabia, especially on the incense
route, was closely connected with camel
nomadism. The Bedouin were certainly in-
volved in conducting caravans of merchan-
dise and in guaranteeing the safe transit of
these caravans, although the details of that
have not yet been closely studied. Because
a Bedouin lifestyle also included raiding
and plundering, people of the settled areas
always strove for effective control of the
Bedouin. Not only the trader had to come
to an agreement with the Bedouin for
guaranteeing him safe transit but also the
oasis dweller often had to pay a so-called
khiiwa as protection money against raids on
the settled population. Arab historiogra-
phers mention continual diplomatic con-
flicts in pre-Islamic times between the
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settled population and its nomadic neigh-
bors (see the examples in R. Simon, Hums
et 1laf, 217-20.)

In the Quran, remarks about the Be-
douin are not extensive and they testify to
problems that emerged from forming alli-
ances (See CONTRACGTS AND ALLIANCES)
with the Bedouin and to Muhammad’s sus-
picions about the existence or sincerity of
their belief in God. In the years after the
emigration from Mecca to Medina (the
hijra, See EMiGRATION) the armed conflicts
of the newly established Muslim communi-
ty with the Bedouin were of great histori-
cal importance for Medina’s development
and independence. As we know from Arab
historiography, raids (shazw) against the
Bedouin were more numerous than the
armed conflicts with the Meccans (al-
Wagqjidr mentions 74 raids in his Kitab al-
Maghazi); and problems that emerged from
contracting alliances with Bedouin tribes
came into focus in this period. One of the
most important efforts to consolidate Mu-
hammad’s own strength in Medina was the
formation of alliances with nomadic tribes
in the surrounding area of the town.

Some verses in the Quran indicate that
Muhammad had enormous difficulties in
controlling and using the Bedouin for his
own ends. @ 9:90, 33:20, 48:11 and 48:16 re-
fer to different expeditions (see ExpPEDI-
TIONS AND BATTLES) that depended upon
the support of Bedouin on both sides, the
Muslim and the Meccan. During the siege
of Medina in the year 5/627, known to
Muslims as the Expedition of the Trench
(khandaq, see PEOPLE OF THE DITCH), the
Meccans were supported by a vast confed-
eracy, including some of the nomadic
tribes. In @ 33:20 Muhammad mentions
the groups (akzab) of Bedouin who joined
the Meccans in this siege and criticizes the
vacillation of some of his own Bedouin
allies. In @ 48:11 and 16 — obviously re-
vealed after the expedition of al-
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Hudaybiya (6,/628; see HUuDAYBIYA) —
Muhammad rebukes the Bedouin who
were left behind (mukhallafin, for an expla-
nation see Paret, Kommentar, 208-9). The
Bedouin (al-a‘rab) mentioned in these vers-
es did not join the expedition to al-
Hudaybiya and made flimsy excuses for
their absence. In ¢ 9:9go Muhammad
threatens the Bedouin with dire punish-
ment in the afterlife (see REwARD AND
puNtsHMENT) for absenting themselves
from an expedition, probably that to
Tabuk in the summer of the year 9/630.
These verses show how deeply Muham-
mad had been disappointed when some of
the nomads refused to join the expedition.
Apparently the Bedouin had seen no pros-
pect of booty (q.v.) and therefore had re-
jected Muhammad’s appeal to them.
09:97-9, 101, 120 and 49:14 offer indica-
tions of the fact that Muhammad held the
religious zeal of the Bedouin in low regard.
He charges that some of the nomadic peo-
ple pretend to be faithful simply in order
to derive material advantage. These are
described as more stubborn in unbelief
(ashaddu kufran wa-nifagan, 0 9:97) and as
hypocrites (munafigin, @ 9:101; S€€ BELIEF
AND UNBELIEF; HYPOCRITES AND
Hypocrisy). In the early Medinan years
Muhammad contracted alliances with no-
madic tribes in the neighborhood on a
secular basis, i.e. without demanding reli-
gious affiliation. After the treaty of al-
Hudaybiya, however, the position of Mu-
hammad and the Muslims in Medina grew
stronger and he began to demand accep-
tance of Islam and recognition of himself
as Prophet. In letters and treaties concern-
ing alliances with different tribes there are
statements that, if the persons fulfil their
obligations (performing the ritual prayer
[salat, see pravER] and paying the commu-
nal alms [sadaga, see aLmsciving]), they
have a guarantee of security (dkimma),
meaning security for their lives, goods and
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rights to use the land (Ibn Ishaq, Sira, 965f.;
Ibn Sa‘d, 7abagat, i, 2, passim). Bedouin
acceptance of these obligations does not
appear to have modified their religious
practices significantly nor could their de-
gree of compliance be presumed to match
that of those who had migrated from Mec-
ca to Medina with Muhammad (cf. Ham-
dant, ki, i, 167 for an account that there
existed a special pledge made by the Be-
douin to Muhammad, bay‘a a‘vabiyya as
against a pledge of migration, bay‘a hy-
riypa). In pre-lslamic times the religious life
of the Bedouin consisted largely of peri-
odic visits to holy places (q.v.), various
forms of ritual sacrifice (g.v.) and the con-
sultation of diviners (see PRE-1sLAMIC
ARABIA AND THE QUR’AN; DIVINATION). It
is likely that most Bedouin managed with
even less than that. Therefore the Bedouin
considered the daily prayers (salat) and also
the communal alms (sadaga), which were
two of the most important religious duties
for a Muslim, as an unreasonable demand.
Later Muslim sources elaborated upon
such differences of religious adherence and
observance. Al-Marzaqr (Azmina, ii, 330-1)
differentiates between those who emigrated
from Mecca to Medina (muhajiran, see
EMIGRANTS AND HELPERs) and nomadic
peoples who neither took part in the mi-
gration (Zzjra) nor submitted themselves to
Muslim sovereignty. About the difference
between Arabs (‘@rab) and Bedouin (aab)
the philologist al-Azhart wrote that the
muhajirin and the residents of Medina who
allied themselves with Muhammad — the
Helpers (ansar) — are not Bedouin but
Arabs because they live in settlements (qura
‘arabiyya) and towns. Those who reverted to
a nomadic lifestyle (ahl al-badw) after the
migration to Medina became Bedouin
again (ta‘arraba). As indicated by passages
such as g 4:31 and g 42:37, such reversion
constitutes one of the “great sins” (kaba’ir,
see siN, MAJOR AND MINOR) for which an
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individual can be held accountable on the
day of judgment (cf. Azhart in Lisan al-
Arab, 1, 586-7; Taj al-‘aris, iii, 334; S€€ LAST
jupeMENT). Only the Bedouin who per-
formed the migration were considered to
be full Muslims and this included the obli-
gation of military service. From the last-
mentioned remark of al-Azhart the conclu-
sion can be drawn that, after the migration
to Medina, many of the Bedouin returned
to their tribes and refused to perform the
military service (See TRIBES AND CLANS).
This situation changed after the defeat of
the ridda, the “defection” of some tribes
that occurred after the death of the
Prophet (see apostasy). Eventually no-
madic units developed into important aux-
iliary troops and were brought together in
garrison towns (amsar). Nevertheless, the
integration of the nomadic population into
the Islamic state remained a source of so-
cial and political tension for centuries.

Ute Pietruschka
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Belief see BELIEF AND UNBELIEF

Belief and Unbelief

The fundamental attitudes to the divine
being, to the prophethood of Muhammad
and to the message of the Quran. The
paired terms “belief and unbelief” (@man,
kufr) and their correlates “believer and un-
believer” (mu’min, kafir) represent the cen-
tral antithesis of the quranic discourse.
The root -m-n in the sense of “believing”
and its most common, though by no means
only, antonym, £-f~r (Se€ GRATITUDE AND
INGRATITUDE), are among the most frequ-
ently attested roots in the Qur’an with
close to 500 cases of each. They appear,
either separately or in combination, in
most quranic saras, often more than once
in a single verse. This in itself shows the
central importance of these two pivotal
concepts in the Qur’an.
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Belief and the believers
The term used most frequently in the
Qur’an to denote belief or faith (q.v.) is
zman. 1t is closely related to the term islam
(q.v.) which is usually translated as “sub-
mission” or “the act of submitting.” Al-
though these two closely-related concepts
seem at times to be near-synonymous
(q 10:84; 51:35-6), their difference is em-
phasized in @ 49:14: “The wandering Arabs
(q.v.; see also BepouIn) say: We believe
(amanna). Say: You believe not, but rather
say ‘We submit’ (aslamna), for the faith has
not yet entered into your hearts....”

Iman is the verbal noun of the fourth
form of the root *m-n. The active partici-
ple, mu’min, is usually translated as “be-
liever” (its plural, mu’minan, is sometimes
rendered “the faithful”), the only exception
being ¢ 59:23 where it is God who is de-
scribed as mu’min but in the sense of a pro-
tector or guarantor of security (cf. also
0 106:3-4). According to M. Mir (Iman),
the root ~m-n, especially in its fourth form,
does indeed connote security since the one
who believes becomes secure against un-
truth and misguidance in this world and
against punishment in the next (cf. Tasi,
Tibyan, i, 54; Tabataba’t, Mizan, i, 45).
Muslim commentators usually provide an
explanation of what is to be understood by
the term znan at its first occurrence in the
Quran (@ 2:3), glossing it as affirmation
or attestation of the truth of something
(tasdig).

Even though the term mu min, in an abso-
lute sense, is primarily used to describe an
adherent of the religion founded by Mu-
hammad — in other words, a Muslim —
it should be emphasized at the outset that
in the Qur’an mu’min does not have this
exclusive meaning. It also covers the pre-
Muhammadan believers, i.e. those who
believed in the messengers (See MESSENGER;
PROPHETS AND PROPHETHOOD) that were
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sent by God before the appearance of
Muhammad, the most obvious example
being the mu’min mentioned in @ 40:28-45
who was a supporter of Moses (g.v.) at the
court of Pharaoh (g.v.). A second group of
non-Muslim mu minan consists of individ-
uals among the People of the Book (g.v.;
see below) who are described in the Quran
(0 2:62; 3:110, 1135, 1909; 5:66, 83; 28:52-4;
57:27) as believers although most commen-
tators regard them as converts to Islam.
Strictly speaking, then, mu’min and Muslim
are not synonymous. However, in the fol-
lowing, mu’min Will be used primarily in

the sense of an adherent to the religion of
Muhammad. The formula “O you who
believe” (ya ayyuha lladhi amana), which ap-
pears frequently in saras from the Medi-
nan period introducing a precept (see
BOUNDARIES AND PRECEPTS) OF an admoni-
tion, invariably addresses this class of be-
lievers. At times, female believers (mu minat)
are explicitly addressed or mentioned, e.g.

Q971-2.

The objects of belief
What distinguishes true believers from
polytheists (See POLYTHEISM AND ATHEISM)
is the belief in one God, whereas what sets
them apart from the earlier monotheists is
the belief that Muhammad is the messen-
ger of God. This is reflected in the skakada,
the Muslim profession of faith (g.v.), which
constitutes one of the five pillars of Islam
and to which the Shits add the affirmation
that ‘Al (See ‘ALT B. ABT TALIB; SHI'ISM AND
THE QUR’AN) is the friend of God. But
there is more to belief than that. In order
to qualify as a mu min, one must further-
more believe in God’s earlier messengers,
his revealed books (see Boox), his angels
(see anGEL) and the hereafter (see HEAVEN;
HELL; Q 2177, 285; 4:136). A separate arti-
cle of faith is belief in al-ghayb (o 2:3, see
HIDDEN AND THE HIDDEN), Which is given
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various glosses by the commentators (see
Ibn al-Jawzi, Zad, i, 24-5). The commonly
accepted view is that it refers to “unseen
things,” knowledge of which is hidden
from humankind. Examples of “unseen
things” that commentators on the Qur’an
frequently mention include the destiny
(q.v.; see also ratE) of an individual hu-
man being, the events of the last day (see
APocALYPSE), the resurrection (g.v.), and
the last judgment (g.v.; Ibn Kathir, Zafsw, i,
41; Jalalayn, 7; Qurtubt, Jami' i, 159). For a
ShiT exegete like al-Tst (d. 460,/1067;
Tibyan, i, 55), al-ghayb includes the (un-
known) duration of the occultation of the
awaited Imam (qg.v.) and the coming of the
Mahdi. Only God has the keys to the un-
seen things (mafatih al-ghayb, ¢ 6:59, also the
title of the commentary by Fakhr al-Din
al-Razi) but man must believe in their ex-
istence. Moreover, some commentators
state that in order for zman to be valid, it
should be a genuine affirmation and not
merely an attitude acquired by imitation
(taglid, Rashid Rida, Manar, ii, 111f., 145f.
and cf. Ibn al-‘Arab [attributed], Zafsir, i,
16-7, who distinguishes between #man taqlidi
and ziman tahqigz).

Belief and works
According to the Quran, the attitude of
true believers towards God is characterized
by gratitude, awe, repentance, and sub-
mission. In their attitude to their fellow
humans, they are distinguished by their
chastity, modesty, humility, forgiveness,
and truthfulness. They respect their con-
tracts and covenants (see g 8:2-4, 74; 9:112;
13:20-3; 23:1-6, 8-11, 57-61; 24:36-9;
25:63-8, 72-4; 28:54-5; 32157, 33:35-6;
42:36-43,; 48:29; 70:22-35; 76.7-10; see
CONTRACTS AND ALLIANCES; COVENANT;
BREAKING TRUSTS AND CONTRACTS). The
saras from the Medinan period emphasize
the importance of the coherence of the



BELIEF AND UNBELIEF

Muslim community (see cOMMUNITY AND
SOCIETY IN THE QUR’AN). Believers are
brothers (0 49:10; Se€ BROTHERS AND
BROTHERHOOD) and should assist and pro-
tect each other (q 8:72, 74; 9:71). Peace
must be established between them in case
they should fight (o 49:9-10) and they
should show each other mercy (g 48:29).
Offending another believer is a sin (g 48:29;
See SIN, MAJOR AND MINOR). These pas-
sages, incidentally, show that all was not
well and harmonious among the believers
in Medina; there were even special rules
governing their proper conduct towards
the Prophet and his wives (e.g. © 33:53;
49:2-5; 58:12-3; SEE WIVES OF THE PROPHET).

Belief should ideally be accompanied by
and expressed in pious deeds (‘amal al-
salihat) such as worship (q.v.), charity and
striving for the cause of God in different
ways. Belief and works frequently appear
together in the Qur’an which suggests that
‘amal (See work) is an integral part of zman
(Q2:82, 277, 3157; 4157, 122, 173; 519, 93;
7:42). However, post-qur’anic literature re-
veals a tendency to separate #man and ‘anal,
often equating the latter with isiam in the
sense of an outward expression of the faith
whose interior location is the heart (q.v.).
This tendency can already be observed in
certain traditions on zman in the canonical
collections of hadith where Muhammad is
asked by the angel Gabriel (Jibril, see
GABRIEL) about the essence of islam, iman
and san (which latter stands for super-
erogatory acts of worship; see Bukharf,
Sahih, K. al-Iman, 38, 50; cf. Muslim, Sahif,
K. al-Iman). Compendiums of theology and
heresiographical tracts invariably include
discussions about the relationship between
faith and works and the nature of belief.
They raise such questions as whether
someone who professes faith but does not
observe the corresponding precepts can be
considered a mu’min and whether he or she
is entitled to a reward (See REWARD AND
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PUNISHMENT) in the hereafter. (For a survey
of theological positions held by different
groups and individuals, see Razi, 7afsir, ad
0 2:6.) Another much-debated question is
whether belief can increase or decrease
(based on ¢ 3:173; 8:2; 48:4).

For their belief and their righteous deeds,
believers will be the recipients of God’s
favor and enjoy preferential treatment. Al-
though they will be subjected to trials in
this world (@ 2:214; 3:186; 47:31; S€e TRIAL),
they also prosper and God makes their
works succeed (e.g. @ 2:5; 3:104; 23:1; 33:71).
He strengthens the believers and defends,
saves and protects them (g 58:22; 22:38;
39:61; 40:9). Ultimately, they will be admit-
ted to paradise (g.v.) — described in vivid
detail throughout the Qur’an — where
they will remain in eternal bliss (e.g. @ 2:25;
315, 9:72; 13:23; 18:31; 22:23; 23:10; 35.33;
55:54; S€e als0 GARDEN).

Unbelief and unbelievers
The most frequent, though not the only,
Arabic term denoting unbelief, disbelief or
misbelief is ky/r but the Qur’an contains a
series of related and to some extent syn-
onymous concepts. These include iniquity
(zulm), sinfulness ( fisg), arrogance (q.v.) or
haughtiness (istikbar) and denial (takdhib),
each of which expresses an aspect of the
unbeliever’s attitude (for a detailed analy-
sis, see lzutsu, Concepts, 105-77).

The basic meaning of £-f-r is to cover, to
hide, to conceal, e.g. the truth. By exten-
sion, kufr came to mean to ignore or fail to
acknowledge (0 30:13; 35:14; 46:6; 3:115), tO
reject, to spurn, to be thankless or ungrate-
ful (g 2:152; 16:55, 83, 122-4; 17:27;
26:18-19; 29:66; 30:24; 43:15). Finally, men-
tion must be made of the meaning which
today is regarded as the primary one, to
disbelieve. This signification of ku/r retains
all the connotations of the above-men-
tioned verbs. It was not so much trans-
formed as extended in the course of the
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revelation of the Qur’an (see M. Waldman,
Development). According to classical
sources of Arabic lexicography, such as the
Lisan al-Arab (V. 144), the fundamental
meaning of kufr is ingratitude for benefits
received (kufr al-ni‘ma).

Someone accused of kur is called a kafir
(L. kafirin, kuffar, alladhina kafara, and
kafara, which latter occurs only once in the
Quran; often, however, the Qur’an simply
calls them alladhina la yu’minina, “those who
do not believe”). The older English transla-
tion “infidel” is now used less frequently.
The intensive forms, kafir and kaffar, de-
scribe someone whose kufr takes extreme
forms (g 2:276; 11:9; 1434, 22:38; 31:32;
35:36; 39:3; 42:48; 50:24). The derived
form takfir, not found in the Qur’an, means
branding someone, especially a fellow-
Muslim, as a kafir. This is condemned in
hadith but nonetheless takfir became an ef-
fective instrument of excluding someone
from the Muslim community. In the forma-
tive period of Islam the first ones to make
this accusation were the Kharijis (q.v.) who
reserved for themselves the qualification
mu’miniin While applying the term kuffar to
all others. Their example has been fol-
lowed by many others. Similarly, accusa-
tions of ascribing partners to God or of
making anything else equal to him (shirk)
have been used by Muslims in both medi-
eval and modern times to challenge those
whose views are deemed to be deviant.

The Qur’an distinguishes two main groups
of unbelievers. Although at first sight these
two appear very different, they actually
have much in common, not least being the
fact that both rejected the message of
Muhammad. The idolaters (mushrikiin, see
IDOLATRY AND IDOLATERS) Were by far the
most numerous for they constituted the
majority among the Arabs, both sedentary
and nomadic. The second group is that of
the People of the Book (akl al-kitab). A third
group, to be discussed separately, is formed
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by the so-called hypocrites (munafigin, see
HYPOCRITES AND HYPOCRISY) WhO first
appear in the Medinan period. Though
outwardly professing belief, they are not
truly committed to faith. This attitude is
referred to in the Lisan al- Arab (V. 144) as
kufr al-nifaq, to be distinguished from fur
al-inkar (failure to acknowledge the oneness
of God either in the heart or in speech),
kufr al-juhad (refusal to affirm in speech
what the heart acknowledges as true), and
kufr al-mu @nada (to acknowledge God in
the heart and in speech but to refuse to
act accordingly; cf. Lane, vii, 2621).

Ldolaters, idol-worshippers, polytheists, pagans
The term mushrik is derived from shirk, i.e.
associating, in the sense of ascribing part-
ners to God, which is described in the
Qur’an as the only sin for which no for-
giveness is possible (o 4:48). Another com-
mon qur’anic expression for this is “those
who associate” (alladhina ashrakiz). At first,
Muhammad’s preaching was addressed al-
most entirely to the pagan Arabs whose at-
titude may be described as follows: Not be-
lieving in the existence of an afterlife, they
are excessively attached to worldly goods
and take great pride in their material pos-
sessions and in their sons (g 19:77-80). But
their enjoyment of this world will be brief
(@ 2:126; 3:196-7; 31:24; 77:46) and their
possessions and children will not avail
them (@ 3:10, 116; 9:85; 34:35-7; 58:17;
60:3). Although they ascribe daughters to
God (g 16:57; 53:19-23), they themselves are
aggrieved when female children are born
to them (@ 16:58-9). God shows them his
signs (g.v.), the wonders of nature, that
they may believe and gives them of his
bounties, that they may be grateful but
they fail to acknowledge that the source of
these favors is the one God, the creator of
all things, who will resurrect and judge
them on the last day. In their unbelief they
follow the ways of their ancestors (@ 2:170;
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37:69-70; 53:23) and are loath to give up
their traditional beliefs and rites which are
connected with idols (see ipoLs AND M-
AcEs) that will be of no help to them
when the final hour comes. They ignore
the warnings (g.v.) communicated to them
by Muhammad, just as earlier nations (the
pre-Islamic unbelievers) had rejected the
call of the messengers that God had sent,
messengers such as Had (qg.v.), Salih (q.v.),
Noah (g.v.), Abraham (g.v.), Lot (q.v.),
Moses (g.v.), and Jesus (q.v.; e.g. @ 6:34,
26:105, 123, 139, 141; 43:7; See also AGE oF
IGNORANCE; PRE-ISLAMIC ARABIA AND
THE QUR’AN). They mock the believers

(0 83:29-32) and are not impressed by a
message coming from someone who is a
mere mortal like themselves, someone who
fails to produce the miracles (see MIRACLE)
that they demand as proof (qg.v.; @ 17:90-3;
cf. @ 74:52). Considering him possessed as
had previous nations deemed the earlier
warners, they call Muhammad a liar who
represents stories he received from outsid-
ers as divine revelations. For their rejec-
tion, these nations had been severely pun-
ished (see puntsuMENT sTories) both in
this life and in the hereafter, and this is
what awaits the pagan Arabs unless they
repent and turn to God and Muhammad.
However, most of the people to whom
Muhammad was sent will only recognize
the truth of the warning and the reality of
the punishment in the afterlife, when it is
too late to mend their ways (e.g. 0 34:33;
39:56-8). Rather, they turned away when
they were admonished (g 21:2; 26:5; 74:49)
or put their fingers in their ears (o 71:7; see
also srLaspaEMY). Theirs will be a painful
doom in hell (graphic descriptions are
found throughout the Qur’an, e.g. @ 2:24;
4:56; 7:50; 8150; 9:35,; 21:39; 22:19; 23:104;
4049, 72; 37:62-8; 44:43-8; 56:52-6). Criti-
cism of the pagans continues into the Me-
dinan period although there the focus shifts
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somewhat from the mushrikin to the hypo-
crites and the People of the Book.

The People of the Book
This term (g 2:105, 109; 3:64, 65, 69, 70, 71,
72, 751 98, 99, 110, 113, 199; 41123, 153, 159,
171, 5:15, 19, 59, 68, 77, 29:46; 33:26; 57:29;
59:2, 11; 981, 6), along with phrases like
“those who were given the book” (alladhina
ati l-kitab, Q 21144, 145; .19, 20, 100, 186,
187; 4147, 131; 5:5; 9:20; 74:31; 9814, and cf.
2:213; 4:44, 51) and “those to whom we
gave the book” (alladhina ataynahum al-kitab,
0 2:146; 6:20, 89, 114; 28:52; 29:47), is com-
monly taken to refer to the Jews and the
Christians (See CHRISTIANS AND GHRIS-
TIANITY; JEWS AND JUDAIsSM). In some
verses that allude to the Jews and Chris-
tians, the Qur’an mentions a third group:
the enigmatic Sabians (Sabi’un, @ 2:62;
5:69; 22:17) but whether they and the
Magians (Majiis, @ 22:17) are to be consid-
ered as “People of the Book” is disputed
among commentators and legal scholars
(Se€ SABIANS AND MAGIANS).

The Meccan saras contain little direct
polemic against Judaism or Christianity.
On the contrary, the Israelites or Jews and
the Christians are presented as an example
to be followed. This is because they ac-
knowledge that there is only one God, the
creator of the universe, who makes himself
known to humankind through revelations
(Se€ REVELATION AND INSPIRATION)
brought by prophets and messengers and
who rewards obedience (g.v.) and severely
punishes rejection and unbelief. In the
Meccan period, the believers are still en-
couraged to seek the advice of the People
of the Book who, having been steeped in
monotheistic tradition, may be able to clar-
ify for them issues that they do not under-
stand (g 10:94).

This initially benevolent attitude changes
after Muhammad moves to Medina (g.v.)
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where he becomes closely acquainted with
adherents of other monotheistic religions,
especially with Jews. Although some of the
Jews converted to the new religion, the ma-
jority rejected Muhammad’s claim to
prophethood. This, combined with politi-
cal factors, led to the deterioration of rela-
tions between Muhammad and the Jews of
Medina as is reflected in many of the saras
from the Medinan period. Jews are now
grouped together with the idolaters as
those who are the most inimical towards
the believers. Christians, on the other
hand, who constituted a less immediate
threat, are presented as sympathetic to the
believers (q 5:82-3; see McAuliffe, Quranic,
chap. 7). Even though Christians them-
selves — although, according to certain
commentators, only a portion of them —
are judged more favorably than are the
Jews, Christian teachings such as the Trin-
ity (q.v.) and Jesus as the son of God,
which are considered by Muslims to be
distortions of true Christianity, are se-
verely condemned in the Qur’an as being
in contradiction with the doctrine of the
absolute oneness of God (g 4:171; 575, 116;
9:30).

The unbelief of which the majority
among the People of the Book are accused
is of a different kind than that of the pa-
gans. The stubborn rejection of Muham-
mad’s message by the People of the Book is
simply incomprehensible because they had
received revelations before and should
therefore have been the first to believe in
Muhammad, whose coming was foretold
in their scriptures (@ 7:157; 61:6; see scrip-
TURE AND THE QUR’AN). Moreover, they
shared with Muhammad and his followers
a number of essential truths. But, they re-
fused to accept that Muhammad had
brought a new (or rather renewed) dispen-
sation and are accused of having obscured
scriptural references to him. In addition,
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they constituted a threat to the believers,
whom they tried to lead astray (q.v.), seduc-
ing them back to their former unbelief

(@ 21109; 3:98-199).

The People of the Book, however, are not
all alike. According to the Qur’an, there
are some among them who believe (g 3:110,
113, 199; 28:52-4, and cf. 5:66, analyzed in
detail in McAuliffe, Qur'anic, chaps. 5, 6, 8).
According to most commentators, this re-
fers to those Jews and Christians who em-
braced Islam, such as the Jew ‘Abdallah
b. Salam and certain Christians from
amongst the Abyssinians and others (e.g.
Tabari, Tafsir, Vii, 107; Tast, Tibyan, ii, 54;
Tabarst, Majma$ iV, 170; Qurtubt, Fami
ii, 166; 1bn Kathir, Tafsir, 1, 397; Jalalayn,
69-70; see also aByssinia). They are, in
other words, Muslims. Another view is that
the reference is to people who did not for-
mally convert to Islam but whose loyalty to
the true interpretation of their scriptures
impelled them to profess belief in Muham-
mad as the one who was announced there-
in. Unlike their coreligionists, they were
not dismayed by the fact that he was not
from among their own people. The ones
who are described in g 28:52-4 as stating
that they submitted before “it,” i.e. before
the coming of Muhammad or the revela-
tion of the Qur'an (inna kunna min gablihi
muslmin), are seen as Jews and Christians
who understood from their scriptures that
a new prophet was to be sent and who
recognized Muhammad as that prophet
when he appeared. They are promised a
double reward because of their loyalty to
two books, the earlier revelation and the
Qur’an.

Despite the potentially higher status of
the earlier monotheists, those among them
who are guilty of unbelief will share a
painful doom with the pagans unless they
mend their ways. ¢ 98, taken by most
commentators to be Medinan, places the
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unbelievers amongst the People of the
Book on the same level as idolaters (mush-
rikin), calling them “the worst of created
beings,” as opposed to the believers, who
are the best of them (g 98:6-7).

The People of the Book were offered the
choice of joining the new religion or of
maintaining their own religious identity,
but at the price of a poll-tax (jizya, q.V.),
payment of which expressed submission to
the Muslim community (¢ 9:29). This ar-
rangement was to become the basis for the
dhimma-system which guaranteed the Peo-
ple of the Book protection (q.v.) of their
lives and goods and which dates from the
period following the death of Muhammad
(see A. Fattal, Le statut légal; C. Cahen,
Dhimma; id., Djizya). The tolerance that
was sometimes accorded to the People of
the Book was not granted to the idolaters
(mushrikiin). For them, the choice was be-
tween Islam and death. ¢ 2:256, which
reads “there is no compulsion in religion”
(la ikraha fi I-din) and which in modern
times is often adduced as proof of Muslim
tolerance of other religions, is considered
by most exegetes to have been abrogated
by the so-called sword-verse (@ 9:5; see
ABROGATION) and other passages that call
for an all-out war against the unbelievers
(0 2:216; 8:39; 47:4). Another passage
which is often considered as proof of toler-
ance is “To you your din, to me mine”

(@ 109:6) where dm is interpreted either as
religion or as the recompense for one’s be-
liefs. Most commentators interpret this
verse as a radical break with the pagans by
those who had accepted the prophethood
of Muhammad (see Ibn al-Jawz1, Jad, iX,
252).

Relations between believers and unbelievers
Various passages in the Qur’an speak of
the attitude to be adopted by the believers
towards the unbelievers, warning them
against close contacts with others who are
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not of their own rank. Whoever associates
with them is one of them (q 5:28; 118;
41144; 5'51; 9:23-4; 13:1; 60:1; and cf. 58:22).
The unbelievers are each other’s allies

(0 8:79). Sitting with the unbelievers who
mock the Qur’an is forbidden (@ 4:140); the
contributions from unbelievers may not

be accepted (0 9:54) and praying at their
graves is prohibited (¢ 9:84). Some pas-
sages explicitly forbid relations with pagan
Arabs even if these are one’s own relatives.
The reason for the passage’s revelation
(sabab al-nuziil, S€€ OCCASIONS OF REVELA-
TION) i$ not clear in every case, nor is the
category of unbelievers to which reference
is being made: the pagans, the People of
the Book or perhaps the hypocrites. Not
surprisingly, then, the exegetical literature
also presents many different solutions. The
unbelievers in g 3:28, for example, are
identified once as Jews and then again as
pagan Meccans (Ibn al-Jawzi, <ad, i, 371).

The unbelievers will only mock the be-
lievers (o 83:29-32) and try to corrupt them
(23:99-100). One should, therefore, avoid
and ignore them and pay no attention to
their idle talk. Only in cases of fear for
one’s life may one associate with unbeliev-
ers (g 3:28; cf. 16:106). In this context, the
term tagiypa — dissimulation (g.v.) — is
mentioned. Whereas Sunni commentators
tend to see ‘/aqiyya as an option, their Shit
counterparts consider it a duty when faced
with a threat to one’s life (T'ast, Tibyan, ii,
435, Mufid, quoted in Tabarst, Majma iii,
56; Tabataba’t, Mizan, iii, 153, 162-3). More
recently, a very negative attitude was ad-
opted toward the unbelievers, i.e. non-
Muslims, by the twentieth century Egyp-
tian thinker Sayyid Qutb (Zilal, i, 568) who
was executed in 1966.

The passages listed so far suggest that a
passive attitude be adopted towards the un-
believers. Other verses, however, which
may be encountered in any discussion of

Jihad (g.v.), stress that believers should exert
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themselves in the way of God (see paTH
OR WAY [OF cob]) in the struggle against
unbelief or prescribe fighting against the
unbelievers (e.g.  2:190-3, 218, 244; 4:74-6,
84, 95, 8:15-6, 45-6, 57, 65, 9:20, 81). Under
certain circumstances, however, it is possi-
ble to make peace with them (@ 4:90-1;
8:61). Not surprisingly, all these verses are
from the Medinan period when Muham-
mad was in a position of power and no
longer the persecuted preacher that he
had been in Mecca.

The impurity of the unbeliever
Although at first Muhammad tried to
maintain amicable relations with the unbe-
lievers, this attitude changed after the con-
quest of Mecca. ¢ 9:28 declares the mush-
rikiin t0 be impure (ngjas, Se€ PURITY AND
vpurITY) and forbids them to come near
the Meccan sanctuary (al-masjid al-haram).
This verse came to be interpreted in the
Malikt and Ja‘fart schools of law as prohib-
iting all non-Muslims from entering Mus-
lim places of worship and led to discus-
sions about the nature of the unbeliever’s
impurity: Were they literally filthy or rit-
ually impure because they did not perform
ablutions (See CLEANLINESS AND ABLUTION;
RITUAL pURITY)? Is their impurity a judg-
ment or conception in the minds of the be-
lievers? Or are they intrinsically impure
and contaminating (Se€ cONTAMINATION)
(Ibn al-Jawzi, Zad, iii, 417; Rashid Rida,
Manar, X, 417; and see A.J. Wensinck,
Nadjis)? Shits like al-Tast (7ibyan) and al-
Tabarst (d. 518/1153; Majma, 43) subscribe
to the latter view and declare that contact
with the unbelievers should be limited. If
one has shaken hands with an unbeliever
and the hand of either party was moist
one should wash one’s hand. Ibn Hazm
(d. 456/1064), representing a Zahirt view-
point, maintains the essential impurity of
all unbelievers but, unlike the Shits, does
not prohibit their access to mosques
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(Muhalla, iii, 162). The Qur'an does not de-
mand that the unbelievers live in segrega-
tion from the believers or that they distin-
guish themselves from the believers in their
outward appearance; this was a later dev-
elopment of Islamic jurisprudence (see A.
Fattal, Le statut légal; M. Perlmann, Ghiyar).

Belief and unbelief: choice or destiny?
According to the Quran, humankind can
be divided into two basic categories, those
who believe and those who do not believe.
Yet to what extent are people free to
choose between belief and unbelief? While
several passages in the Qur’an suggest that
people are given the option to choose whe-
ther or not to respond to the call of God’s
messenger(s) and that in the final analysis a
person’s fate in the afterlife depends on
that person alone (@ 17:15, 54, 18:29; 20:82;
27:92; 34:50; 39:41), & larger number of
verses give the impression or leave no
doubt that it is God who decides who will
be guided and who will be led astray. In
other words, it is he who decides the fate
of man (g 6:125; 7:178, 186; 10:96-7, 99;
13:33; 28:50; 39123, 36, 37; 45:23; 74:31).
This apparent contradiction has given rise
to much theological debate in later Islam
about the question of indeterminism (“free
will”) or determinism (“predestination”).
The members of the Mu‘tazila school (see
mu‘razicis) and the Shits, who were influ-
enced by them, felt that predestination
(qada’ wa-qadar) was incompatible with the
idea of God’s absolute justice (see justick
anD NjusTice). Exegetes like the Mu‘tazilt
al-Zamakhshart (d. 538/1144) and the Shit
al-Tast (d. 460/1067) devote much effort to
proving that the Qur’an supports their
claim that man creates his own actions. On
the other hand, the Ash‘art, Fakhr al-Din
al-Razi (d. 606,/1210) expends much effort
in refuting this view. The Qur’an describes
the unbelievers as people in whose ears
there is a deafness (o 41:5, 44 cf. 16:108),
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whose hearts and hearing have been sealed
by God (g 45:23; 63:3) or covered with a
veil (q 6:25; 17:46; 18:57; 41:5). Their hearts
have been made hard or have rusted
(239:22; 8314, and cf. 47:24). The unbe-
lievers are compared with people who are
deaf, dumb and blind (g 2:18, 171; 6:39;
8:22) and God put fetters on their necks

(0 36:8). Whether this should be seen as the
cause or as the result of unbelief is a dis-
puted question among commentators, their
answers depending upon their theological
orientations. See also FREEDOM AND PRE-

DESTINATION.
Camilla Adang
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Bekka see mrcca

Benjamin

The brother of Joseph (Yasuf, see josepm).
Identified in the Bible as the son of Jacob
(g.v.) and Rachel, Benjamin (Binyamin) is
not mentioned by name in @ 12, the sara
which tells the story of Joseph. Of the
eighteen dramatis personae of this sara,
only Joseph is named directly. Nevertheless
the identity of Benjamin is clear and his
presence in the story exemplifies the effec-
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tiveness of the referential character of
qur’anic rhetoric.

Benjamin is referred to on the following
occasions: When the brothers complain
“Joseph and his brother [i.e. Benjamin] are
dearer to our father than are we” (o 12:8);
when they plot to rid themselves of him;
when Joseph, while giving his brothers
corn after having been established in
Egypt, orders them, “Bring me another
brother of yours by your father” (o 12:59);
when they say to Jacob on their return to
Canaan, “Father, we are not to be given
any more corn! So send our brother with
us” (o 12:63); when Jacob responds to
them, “Shall I entrust him to you other
than as | entrusted to you his brother long
ago?” (g 12:64); and in Jacob’s reluctant
words of consent, “I will not send him with
you unless you make a pledge before God
that you will bring him back to me”

(0 12:66).

Additionally, back in Egypt there are
qur’anic references, when Joseph takes
Benjamin aside and says to him, “Truly, |
am your brother” (g 12:69); when Joseph
has his cup (see cups aAND VEssELS) put in
the saddle bag of his brother (g 12:70) from
which it is taken (g 12:76); when the broth-
ers make an excuse for him, saying, “If he
has stolen something, he has a brother who
also stole” (g 12:77); when the brothers
plead to Joseph to take one of them in
Benjamin’s place, since he “has an aged
father” (g 12:78); prompting Joseph’s re-
sponse, “God forbid that we should take
other than the one on whom we found our
property” (o 12:79). Further, when they re-
turn to Canaan to tell their father, “Father,
your son has stolen” (g 12:81); and Jacob
exclaims, “Perhaps God will bring them all
back to me” (g 12:83); and orders them,
“Go, search for Joseph and his brother”

(o 12:87). Finally, after their return to Egypt
and to Joseph’s presence, he asks them,
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“Do you know what you did to Joseph and
his brother?” (o 12:89); and after their hesi-
tant reply he declares, “I am Joseph, and
this is my brother” (g 12:90).

Every reference to Benjamin has a role in
the development of the narrative (see NAR-
RATIVES): Not, paradoxically, because of
anything he says or does, but simply
through his rel ationship to Joseph. It is
jealousy of Benjamin as well as of Joseph
that precipitates the events of the story
(0 12:8). Itis through Benjamin that Joseph
first exercises power over his brethren
(o 12:59). It is through Benjamin that Jacob
puts his other sons to the test, to discover
whether they will be faithful to their pledge.
The discovery of the cup in Benjamin’s
saddle bag in ¢ 12:76 plays a pivotal role.
The brothers’ response to his arrest shows
that they are faithful to their pledge (o 12:78,
80). Benjamin is the agent of their change
of heart. Jacob’s order to his sons to search
for Joseph and his brother (¢ 12:87) leads to
the narrative’s denouement when Joseph
reveals his identity to them (g 12:90). The
tensions that generated the story at a liter-
ary level are thereby resolved and the moral
lessons of the sara thereby confirmed.

The close fraternal relationship between
Benjamin and Joseph is a leitmotiv in the
qur’anic story (Se€ BROTHER AND BROTHER-
noob). The brothers are envious of Joseph
and his brother; Jacob asks the brothers
whether he can trust Benjamin with them
any more than he trusted them with Benja-
mMIn’s brother Joseph (o 12:64); when reveal-
ing himself to Benjamin, Joseph says to
him, “l am your brother” (@ 12:69); Joseph’s
cup is placed and found “in his brother’s
saddle bag” (o 12:70, 76); the brothers’ ex-
cuse for Benjamin’s supposed theft is that
he also had a brother who stole; Jacob sends
the sons back to Egypt to seek Joseph and
his brother; upon their return, Joseph puts to
them the question, “Do you know what
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you did to Joseph and his brother?” and in
revealing himself, says, “I am Joseph and
this is my brother.”

The Muslim exegetical tradition elabo-
rates these elements in the story. Qur’anic
commentators had no problem in identi-
fying Benjamin and in noting that his
mother Rachel died giving birth to him.
Both commentary literature on the Quran
as well as the Muslim literary genre known
as the “tales of the prophets” (gisas al-
anbiya’) elaborated the elements of the core
quranic narrative that emphasized the
positive role of Benjamin and that showed
the love between the two brothers. The
later Islamic mystical tradition, inspired
by their closeness, saw in Joseph’s love for
Benjamin a metaphor for God’s primordial
love of the sinner (see sTrisM AND THE
QUR’AN). See also SCRIPTURE AND THE
QUR’AN.

A.H. Johns
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29-55; id., The quranic presentation of the
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University of Denver (1986), 47-64 (Joseph story,
appendix).

Bequest see mnmERITANCE
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Berries see AGRICULTURE AND
VEGETATION

Betrothal see MarRrRIAGE AND DIVORCE

Bible

While there is no qur'anic equivalent of the
term, the Qur’an refers to certain elements
of this scriptural composite. The most pro-
minent of these are: Torah (tawrat), Gospel
(injil), Psalms (zabar) and more ambiguously
scrolls or leaves (suhuf). See TORAH; GOs-
PEL; PSALMS; SCRIPTURE AND THE QUR’;\N.

Jane Dammen McAuliffe

Bilqrs

The name most frequently given by Is-
lamic commentators to the anonymous
queen of the land of Sheba (g.v.). Bilgis is
the powerful and intelligent ruler whose
celebrated visit to the court of the prophet
Solomon (g.Vv.; see also ART AND ARCHITEC-
TURE AND THE QUR’AN) is mentioned in
Q 27:20-44. The etymology of the name is
unknown. The view that “Bilqis” is derived
from the Hebrew pilegesh (concubine) or
from Naukalis, the Greek name given her by
Flavius Josephus, is not at all convincing
(see E. Ullendorff, Bilkis). Muslim religious
scholars also refer to the queen as Bal‘ama
(cf. Thalabt, Qisas, 312 and other sources
with variant readings), i.e. the female Ba-
laam. The Bal‘ama-tradition features an
extended genealogy, with minor variations,
that projects the queen’s ancestors back to
Qahtan, the progenitor of the southern
Arabs (Tha‘labt, Qisas, 313 among others).
The queen’s story in the Qur’an (J. Lass-
ner, Demonizing the queen, 36-48), while lack-
ing a coherent narrative, has a clear mes-
sage. The Sheban ruler, a woman who
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worships other than God (see iboLATRY
AND IDOLATERS] BELIEF AND UNBELIEF),
must be brought to submission by the
prophet Solomon once he is made aware of
her unbelief by the hoopoe, a bird from his
flying corps who discovered the queen and
her kingdom in the Yemen (see ANIMAL
LirE). The prophet sends a threatening let-
ter to the queen commanding her to sub-
mit. She attempts to deflect Solomon with
various gifts, all of which are scornfully re-
jected. The queen, alarmed by Solomon’s
reaction to her initiative, journeys to visit
him at his court, where she is twice tested.
She passes the first test, but when she en-
ters the prophet’s pavilion, she thinks it to
be a pool of water and so lifting her skirt,
she uncovers her ankles. This forces her to
acknowledge — although no reason is
given — that she has wronged herself and
she submits through Solomon to the lord of
the universe.

The subsequent commentary and exege-
sis on the qur’anic verses (J. Lassner, De-
monizing the queen, 47-86) fill the interstices
of the loosely formulated qur’anic text. By
providing a lengthy and sustained narra-
tive, later Muslim writers also added an ad-
ditional dimension to the account of the
queen’s visit. From their perspective, the
queen must be brought in line, not only be-
cause she does not recognize God, but be-
cause she violates the nature of the uni-
verse, which is God’s design. That is to say,
the queen, who is half jinn (g.v.) and hence
an unnatural creature, has no plans to ful-
fill the time-honored functions of women,
namely, child bearing and nurturing (see
WOMEN AND THE QUR’AN). Instead she ar-
rogates to herself the prerogatives of rule
in a most defiant manner. She marries to
unite a divided kingdom only to slay her
husband on their wedding night (Tha‘lab,
Qisas, 312-3; al-Dinawart, Akhbar, 22-5;
Ya'qubt, Ta’rikh, ii, 222; Tabart, Ta’ikh, i,
684; Mas‘adi, Murij, iii, 173; and others).
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Faced with Solomon’s call for her submis-
sion and the rejection of her initial diplo-
matic efforts to bribe him, she travels to
Solomon’s court to test him. Should he fail
the tests, she will retain her kingdom and
with that the natural order so carefully de-
signed by God will be undone (J. Lassner,
Demonizing the queen, 57-61). But Solomon
with some help from the angel Gabriel
(g.v.) overcomes her carefully crafted ploys
and in the end the queen, unable to distin-
guish between a pool of water — God’s
design for nature — and an artificially
created pool made from glass — repre-
senting her unnatural desire to rule —
capitulates. These themes also appear in
the Jewish lore of Solomon and the Queen
of Sheba, a body of tradition that is seem-
ingly linked, however loosely, with the
Muslim scripture and its commentary (J.
Lassner, Demonizing the queen, 88-132). See
alSO MYTHIC AND LEGENDARY NARRATIVES

AND THE QUR’AN.
Jacob Lassner
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Biology as the Creation and Stages
of Life

The Qur’an depicts the creation of the
universe and everything within it as a
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miracle (q.v.) of God and as proof of the
existence of divine power (See POWER AND
iMpPOTENCE). According to the Qur’an, hu-
man life began with the creation of Adam
and Eve (g.v.). The quranic account of the
creation (g.v.) narrative affirms that every-
thing has been created in pairs for repro-
duction and perpetuation of its own spe-
cies. Modern Muslim commentators,
particularly those who are devoted to “sci-
entific” exegesis (fafsir ilmi, See EXEGESIS OF
THE QUR’AN), have decided that since the
Quran makes no mention of the evolution
of one species to another kind of species,
the Darwinian theory of evolution is con-
trary to the teachings of the Qur’an. Such
contemporary Muslim exegesis also makes
the claim that the quranic description
from over 1400 years ago, of the concep-
tion of the fetus and of its subsequent de-
velopment and growth, contains details of
which scientific observation has become
aware only in relatively recent times. A
consistent pattern of interpretation, both
medieval and modern, is to read the refer-
ences to conception, birth and human de-
velopment as evidence of God’s creative
majesty and care for humankind. The
early life stages and aspects of human biol-
ogy mentioned in the Qur’an include con-
ception, fetal development and growth,
childbirth, lactation and weaning. There is
also abundant reference to the various as-
pects of adult life as well as to death and to
life after death (see DEATH AND THE DEAD).
There is no sequential treatment in the
Qur’an of the biology of human life and of
the human life span. Rather, these are
treated in many different saras and verses
but relevant verses have here been grouped
for the purpose of thematic analysis. See
also LIFE.

Creation
The creation of humans from dust (urab)
is mentioned six times in the Qur’an, from
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clay (zm) in eight places and from dry clay
(salsal) in four places (see cLay). Quranic
commentators are of the opinion that zu-
rab, tin and salsal complement rather than
contradict each other, as they refer to the
various stages through which Adam was
formed (Tabari, Tafso; 1bn Kathir, Zafs, ii,
457). According to this interpretation, God
created Adam from clay, which is a mixture
of water and soil or dust and this was then
turned into dark fetid mud and brought
into shape. This inorganic matter was then
transformed into organic material through
the divine command of “Be!” (kun) after
the soul (rik) had been “breathed” into
Adam (see spirIT; AIR AND WIND). NOt
only was Adam created from dust but the
Quran speaks of all men as being created
in a similar fashion, thus signifying that the
bodies of the progeny of Adam are com-
posed of various organic and inorganic
substances such as those found within the
soil (M. Asad, Message, 520). An apt verse
that summarizes the process of human cre-
ation is: “From the [earth] did we create
you, and into it shall we return you, and
from it shall we bring you out once again”
(@ 20:55)-

Stages and materials of human creation
are mentioned in numerous quranic saras:
0 6 (“Cattle,” Sarat al-An‘am), g 22 (“The
Pilgrimage,” Surat al-Hajj), o 23 (“The Be-
lievers,” Sarat al-Mu’mintn), ¢ 40 (“The
Believer,” Sarat al-Mu’min), ¢ 3o (“The
Romans,” Sarat al-Ram), ¢ 32 (“The Pros-
tration,” Sarat al-Sajda), ¢ 55 (“The Bene-
ficent,” Sarat al-Rahman), ¢ 77 (“The
Emissaries,” Sarat al-Mursalat), and ¢ 86
(“The Morning Star,” Sarat al-Tariq). The
quranic vocabulary in each relevant pas-
sage, however, varies in both its mention
and its ordering. For example, the stages
of dust (wrab), sperm (nuifa), a material
that clings (‘alaga, See BLOOD AND BLOOD
cLoT; aNaToMy) and a lump of flesh
(mudgha) are mentioned in @ 22:5, while in
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0 23:12 clay (/m) is mentioned instead of
dust (turab). In @ 55:14 only the dry clay
(salsal) is mentioned while the materials
and stages of dust (wrab), clay (im), sperm
(nutfa), blood clot (‘alaga) and chewed lump
(mudgha) are omitted. As with ¢ 6:2, which
refers to clay (7in), @ g0:20 refers to dust
(turab) and to the fully formed human stage
but none of the other materials or stages is
mentioned.

Conception and_fetal development
In Qur’an 23:12-4 reference is made to fe-
tal development and growth. There is
again reaffirmation, at the beginning of
this passage, of human origin from clay.
Explanations of these verses express the
view that “sperm” and “firm lodging” refer
to sperm within the female reproductive
tract, more specifically within the uterus.
Prior to fertilization, sperm bind to the
zona pellucida or outer covering of the
ovum. Following such lines of interpreta-
tion, ‘@laqa could be a reference to this, i.e.
to sperm “clinging” to the ovum. However,
‘alaga is also interpreted by some exegetes
as “blood clot” and taken to refer to
“something that clings” to the uterus (M.
But, Takdid al-nasl, 69). For those modern
commentators who then extrapolate this
interpretation scientifically, the “blood
clot” could be taken to represent the fertil-
ized ovum or early embryo implanting it-
self in the endometrium or uterine lining.
The “chewed lump” could then be refer-
ence to the cleaved embryo and organo-
genesis, the “fashioning of bones and
flesh.” Some exegetes and jurists ( fugaha’)
are of the opinion that “another act of cre-
ation” signifies the fetus being imbued with
a soul (g.v,; cf. M. Madkar, Janin, 84).

A second passage, o 22:5, follows in much
the same vein as the first except that early
fetal development is further explained and
specified with the phrase “formed and un-
formed” (mukhallaga wa-ghayr mukhallaga).

BIOLOGY

Furthermore, the statement that “We cause
whom we will to rest in the wombs for an
appointed term,” is understood as a recog-
nition that not all fertilized ova (or em-
bryos) complete the full fetal cycle. Some
are aborted and this citation exemplifies
God’s prerogative and power over birth,
life and death (see ABORTION; BIRTH
CONTROL).

A third passage, @ 32:7-9, makes clear ref-
erence to the creation of Adam from clay
and to the conception of his progeny by
natural reproductive process, i.e. “an ex-
tract of despised fluid.” The paradox in
this latter phrase is noteworthy in that a
pure form, the human being, is created
from impure fluid (‘A.Y. ‘Al, T#e holy
Quran, 1094). According to Islamic law, se-
men is a polluting substance, one of the
bodily emissions that necessitates a major
ablution before the ritual prayer (q.v.; see
also RITUAL PURITY; PURITY AND IM-
pURITY). The comment by ‘Abdullah
Yasuf ‘Ali, a well-known translator of the
Qur’an, connects this situation of legal im-
purity with its consequence in the act of
conception. Finally, ¢ 39:6 points out that
fetal development within the womb pro-
ceeds in three veils of darkness (zulumat
thalath). The three veils of darkness are,
according to quranic exegetes, the abdo-
minal wall, the uterine wall and the embry-
onic sacs which surround the fetus (Ibn
Kathir, Tafsir, iV, 46; Tabari, Tafsw, X, part
23:125-7; See als0 BLOOD AND BLOOD CLOT).

Birth
According to ¢ 8o:20, God lets the birth
(g.v.) of the baby take place through the
birth canal. Embryological science ex-
plains this by the sequence of events which
occur just before birth and that enable the
baby to be born through the birth canal:
The ovaries and placenta secrete a hor-
mone which loosens the ligaments of the
pelvic joints and softens the cervix. This is
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followed by uterine contractions, the rup-
ture of the bag of water, which helps in
providing a smooth and slippery surface
for the fetus to glide down, and, finally,
birth. ¢ 46:15 also makes reference to this
process, including the pangs of pregnancy,
the actual birth and the subsequent period
of lactation and weaning. Commentaries
on this verse explain that since the mini-
mum period of pregnancy is six months
and the maximum period for breast-feed-
ing is two years, the qur'anic reference to a
thirty month “carrying period” is an allu-
sion to this entire process (Ibn Kathr,
Tafsir, iv, 157; Alusi, Riih, ad loc.).

Growth and maturation
The full cycle of human creation and de-
velopment is described thus in the Qur’an:
“It is God who created you in [a state of ]
weakness, then gave [you] strength after
weakness, then after strength, gave [you]
weakness and a hoary head. He creates as
he wills, and it is he who has all knowledge
and power” (g 30:54). Quranic commen-
tary on this verse sees both a succinct ex-
pression of the human life cycle and an
affirmation of divine power over all things.
A baby is born weak and slowly begins to
grow, becomes a youth and then an
adult — this is what is meant by strength
after weakness. Thereafter the human
reaches middle-age, then old age and fi-
nally senility — this is what is meant by
weakness after strength. In other words,
during old age, one’s determination, move-
ment, courage and other faculties are
weakened (Sabuni, Zafsir, ii, 531). More-
over, the Qur’an mentions that it is within
God’s prerogative to allow some of his cre-
ation to undergo the entire cycle from birth
to old age and to end the lives of others be-
fore old age is attained (ibid., i, 567). For
example, according to ¢ 6:2, the duration
of one’s existence on this earth is decreed
by God alone.
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Deaih
According to the Qur’an life does not end
with death. Death is not the total annihila-
tion of human life. The Qur’an uses the
word barzakh (Q.V.; @ 23:100) to signify the
state that human beings enter into upon
death. Barzakh is a screen or partition
which separates this world from the next
until the day of resurrection (q.v.; cf.
Tabari, Tafsir, ad @ 23:100). In affirming
human resurrection, the Qur’an asserts
that all human beings will be brought back
to life to stand in judgment before their
Creator (see LAsT JupGMENT). The Qur'an
contains innumerable passages confirming
the day of resurrection and the belief that
humankind will be raised from the dead,
e.0. @ 22:7. Further, at the time of resurrec-
tion, an individual’s deeds will be assessed
and judgment will be rendered about
whether entrance will be to paradise (q.v.)
or hell (g.v.) as a permanent abode. This
would then be the final stage of life, i.e. life
after death (g 4:121-2 and 168-g).

Abul Fadl Mohsin Ebrahim
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Birth

The act of bringing forth new life from the
womb of a mother. The Qur’an details
the process leading to birth in the concep-
tion of the fetus (see B1oLOGY AS THE
GREATION AND STAGES OF LIFE). It empha-
sizes the sacrosanct nature of life (g.v.),
God’s knowledge of and willing of all new
life, and it acknowledges the honorable
role of mothers (see woMEN AND THE
QUR’AN).

The topic of birth receives less specific at-
tention in the Qur’an than that of creation
(khalq, see creaTION), @ More inclusive
term with a wider set of meanings. Life,
granted by God (g 29:27), is sacred

(Q17:31
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importance of marriage (see MARRIAGE
AND DIVORCE) and progeny (see cHir-
DREN). Frequent reference is made to

0 16:72: “And God has given you wives
from yourselves and has given you, from
your wives, children and grandchildren
and has made provision of good things for
you” (cf. @ 2:223; 4.1; 6:140; 7:86; 11:61;
13:38; 25174, See BLEssING). Opponents of
birth control also argue that contraception
denies the will and power of God (g 7:18;
81:29). The hadith collections, too, provide
support for this position of prohibition.
According to a report from Anas b. Malik
(d. ca. 91-3/709-11), the Prophet said,
“Even if you spill the seed from which a
child was meant to be born upon a rock,
God will bring forth from that rock a
child.” The use of birth control for eco-
nomic reasons has been criticized as a de-
nial of God’s promise to sustain man and
man’s duty to rely upon God (@ g:159; 11:6;
65:2-3). See also ABORTION.

Donna Lee Bowen
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Blasphemy

Speech that is derogatory to God. The
qur’anic terms that correspond most
closely to blasphemy are takdhib, “giving
the lie, denial” and jfiira’, “invention” (cf.
lzutsu, Concepts, 40, 99-101, 169-70). Inas-

much as God and his messages represent
the ultimate truth (g.v.), blasphemy is
denial of that truth or propagation of a
falsehood in its place.

Blasphemy by denial (takdhib) is the out-
right rejection of revealed religious truths,
such as the revelations and warnings of
God’s messengers (Q 54; SEe MESSENGER;
REVELATION AND INSPIRATION; WARNING),
and the announcements of the day of
judgment and the meeting with God

(0 6:31; 10:45; 23:33; 25:11; 82:9; See









BLOOD AND BLOOD CLOT

lack of this elaborate superstructure of
blood sacrifice in the Qur’an has been
viewed by some historians as a distinctive
shift from the Semitic and Near Eastern
religious past.

Also unique are references to blood clot
(‘alag, pl. ‘alagat, Se€ BIOLOGY AS THE CRE-
ATION AND STAGES OF LIFE; BIRTH) Which,
besides being the title of a sara (g 96, tradi-
tionally held to be the first sara revealed to
the Prophet) is found within a series of
verses reflecting upon the omnipotence of
God and the evidence of his creative pow-
ers in the world. Blood clot references en-
compass three distinctive nuances, all of
them associated with what we might term
biological processes: a stage in human em-
bryonic development (o 22:5); a gum-like
character in clay (g.v.) which produces ad-
hesion (g 23:12-4); and an ingredient out of
which God shapes humans (g 96:2). Com-
mentators have universally acknowledged
the leech-like qualities implied by the men-
tion of blood clot in these verses and have
seen them connoting various religious
meanings. These include the loftiness of
God’s creation of humans, given the lowly
and worthless character of their begin-
nings and the social character of human
life as metaphorically expressed in adhe-
sion during the first stages of existence (see
SOCIAL RELATIONS; SOCIAL INTERACTIONS).
Such adhesion then becomes the grounds
for the kindness and affection generated in
human society. Finally, it is understood as
emblematic of the male seed “attaching”
itself to the female egg, implying human
procreation. By fixing these meanings
within a larger process, the Qur’an has
been understood to reflect an awareness of
human biology and to present a somewhat
sophisticated model of human generation.
Some modern interpreters combine these
verses with ¢ 39:6, seeing in the reference
to the “three veils of darkness” a reflection
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of the three anatomical layers that protect
the fetus — the abdominal wall, the uterus
and the matter surrounding the child, i.e.
placenta, embryonic membranes, amniotic
fluid. Traditionally, such biological specific-
ity was held to indicate the superiority of
the Qur’an to earlier scriptures but in re-
cent years some forms of quranic exegesis
(See EXEGESIS OF THE QUR’AN: EARLY MOD-
ERN AND CONTEMPORARY) have found in
such passages an affirmation that modern
science validates the Qur’an. The intent

of these interpretations is to highlight the
Qur’an’s superior knowledge of the cre-
ative process and to indicate not only its
ascendancy over any other scriptures but
also its superior insights into scientific un-
derstanding. Hence a contemporary com-
mentary by Iranian scholars on the verses
that refer to the blood clot notes, “It is true
that at the time of the appearance of Islam
these problems were not known to Man,
but the Holy Qur’an, as a scientific mira-
cle, unveiled the true meaning” (A. Sadr
al-Ameli (trans.), Enlightening commentary,
125). Interpretations of this sort are char-
acteristic of a form of modern qur’anic
commentary known as “scientific” exe-
gesis (tafsir ilmi). Se€ SCIENCE AND THE
QUR’AN.

E.H. Waugh
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Blood Kinship see xinsurp; ramiry

Blood Money

Money obtained in compensation for life.
The quranic term commonly translated as
“blood money” is diya. 1t is practically a /a-
pax legomenon, occurring only in the phrase
“blood money is to be paid to his kin” (di-
yatun musallamatun ila ahlihi), which occurs
twice in a single piece of legislation in

Q 4:92. The verse lays down the law of ac-
cidental homicide for which the perpetra-
tor must emancipate a slave or fast for two
months (see aronemenT) and deliver a diya
to the victim’s family if the victim was a
believer or protected by treaty (see con-
TRACGTS AND ALLIANCES). Both the term
and the institution may well be of pre-
Islamic Arabian origin (see PRE-1sLAMIC
ARABIA AND THE QUR’AN). The verbal ex-
pression wdy nfs (fulan), apparently in the
sense of “he paid the diya for the life of

(so and so0),” occurs in two Lihyanic in-
scriptions from the valley of al-‘Ula in
northwest Arabia. Under Jewish law

even accidental homicide renders the per-
petrator liable to retaliation, unless he can
escape to a city of refuge, and payment of
a ransom (kafer) is specifically prohibited
(Num 35:26-7, 32; Deut 19:4-6). On the other
hand, o 4:92-3 make clear that only acci-
dental homicide must be compounded
with a diya. @ 4:93 condemns the murderer
with intent and unlawful killing is formally
prohibited in ¢ 6:151, 17:33 and 25:68 (see
BLOODSHED; MURDER). Q 545 reaffirms the
principle of “a life for a life” and ¢ 17:33
endorses the right of the murdered victim’s
kin or protector to take vengeance (see jus-
TicE AND INjusTICE). All this sits uneasily
with @ 2:178, which endorses retaliation in
kind (gisas, see RETALIATION) in respect of
those killed, “a free man for a free man, a

BLOOD MONEY

slave for a slave, a female for a female.”
Unlike @ 4:92-3, this verse makes no dis-
tinction between deliberate and accidental
killing and — despite the best efforts of the
exegetes — suggests that the person liable
to retaliation is not necessarily the killer
but any appropriate person of the same
status as his victim. It encourages the com-
pounding of the offense but without either
the systematic distinction or the technical
term diya of @ 4:92-3. The use of ada’ (pay-
ment, delivery) in g 2:178 is suggestive of
the diya of @ 4:92, though neither exegetes
nor lexicographers make any explicit con-
nection between the two terms.

Classical Islamic jurisprudence ( figh, see
LAW AND THE QUR’AN) has harmonized
these somewhat disparate elements. It sets
its face firmly against retaliation on the in-
nocent and insists in principle that “a life
for a life” means the life of the murderer
for the life of the victim. It does, however,
make exceptions. For example, when the
victim is a slave and the perpetrator a free
Muslim there can be no retaliation (see
SLAVES AND SLAVERY). It also extends the
legality of compounding the offense of ho-
micide to that of murder with intent, for
which a diya may be paid instead of lawful
retaliation if the victim’s next of kin or
protector agrees (See KINSHIP; PROTEC-
t10N). The amount of the diya for a free
male Muslim is set at 100 camels, perhaps
a gesture to Arabian origins rather than an
original statute that has survived the test of
time. In settled lands, the dzya is payable in
cash.

Richard Kimber
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Bloodshed

Killing or injuring human life (q.v.). The
Quran bans bloodshed (safk al-dima’), but
it is specifically mentioned in the Quran
only twice (g 2:30, 84). Nevertheless, there
are numerous less-specific references to this
concept, just as there are in its biblical an-
tecedents (see the numerous and themati-
cally diverse biblical references cited in A.
Khoury, Der Koran, i, 223). Furthermore,
the quranic accounts of human creation
use blood as a metaphor for life (see BLoop
AND BLOOD CLOT; BIOLOGY AS THE CRE-
ATION AND STAGES OF LIFE). God is said to
have created man of a clay of molded mud
(salsal min hama’ masnan, Q 15:26, 28, 33)
and, in a further stage of the physical for-
mation, of a blood clot (‘alag, ¢ 96:2). The
latter conveys the ancient idea that life “is”
blood and vice versa. When blood leaves the
body, it carries life with it (H. Wheeler
Robinson, Blood, 715; J.H. Waszink, Blut,
469).

According to the Qur’an, “not to shed
blood” is a divine command that the Isra-
elites received in their holy scripture. The
quranic expression of this connection has
given rise to different explanations by Mus-
lim exegetes about the binding nature of
the command. The idea of the creation of
man (cf. g 2:30-9) forms the context for the
first quranic mention of bloodshed. God
speaks to the angels: “‘l am setting in the
earth a viceroy.” The angels ask, ‘What,
will you set therein one who will do cor-
ruption there, and shed blood (yasfiku I-
dima’)?” He said, ‘I know that which you
know not.” And he taught Adam [how to]
name all things...” (g 2:30-1). According
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to quranic and biblical understanding,
God handed over his creation (g.v.) to hu-
mankind despite the angels’ warning (cf.
Khoury, i, 222; see carLip; aNceL). There-
fore, some Muslim commentators felt
themselves forced to rule out any connec-
tion of Adam and his descendants with
bloodshed by insisting that the passage re-
ferred to another kind of human being or
to jinn (g.v.) “who lived on earth, doing
corruption and shedding blood” before the
time of Adam (Tabar1, Tafsz; i, 154-5,
170-1; Razi, Tafsi, i, 265; see also apam
AND EVE).

According to other sources, however, the
ethical-religious evidence is unequivocal:
Bloodshed is related to corruption (q.v.).
What is meant by the latter term becomes
clearer with the description of the “work-
ers of corruption” in @ 2:8-18. Here it is
associated with the unbelievers, the oppo-
nents of the Muslims among the Jews
and with the hypocrites of Medina (cf.
Khoury, i, 178, 192; Se€ OPPOSITION TO
MUHAMMAD; HYPOCRITES AND HYPOCRISY).
The “mischief-makers” (mufsidan, see also
W. Caskel, Entdeckungen, 11, 27, 32) and
“their evil abettors” (shayatin) are *sin-
ners” who trick God and the true believ-
ers and have “a sickness in their hearts”
so that they “blindly wander in their in-
solence.”

The second qur’anic mention of blood-
shed is contained in those passages that en-
join Jews to convert to Islam or to become
allies of the Muslims (cf. ¢ 2:40-74; see
JEWs AND jupalsm). Hostilities between
two Jewish tribes in Medina (g.v.) at the
time of Muhammad are also of relevance
since they temporarily led to the situation
in which Jews were fighting and killing
each other (Ibn Kathtr, 7afs#, i, 189; also
Khoury, Der Koran, ii, 42). In this context
the Children of Israel (q.v.) are addressed
directly: “And when we took compact
(mithaq, see @ 2:27, 63; see covENANT) With
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you: “You shall not shed your own blood (/a
lasfikina dima’akum), neither expel your own
from your habitations,” then you confirmed
it.... Then there you are killing one an-
other...” (g 2:84-5). The exegete Fakhr al-
Din al-Razi (d. 606 /1210; Tafsir, i, 422)
notes that it is “difficult” ( fa-fiti ishkal) to
ascertain the binding character of the
quranic command not to shed blood.
Accordingly, the interpretations cited by
commentators and their authorities are
multiple: (a) the ban was issued only to
Jews (“the Bant Isra’il [See GHILDREN OF
1srRaiL] and their descendants are meant,”
Qurtubt, Jami ii, 18); therefore, they are
strictly forbidden to kill each other, accord-
ing to “their” belief and to the word of
“their holy scripture” (Ibn Kathir, Zafsir, i,
189; Razi, Tafs, i, 422; Tabart, Tafsw, i,
207; SE€ SCRIPTURE AND THE QUR’AN); (b)
the ban is indirectly extended to Muslims
by referring to people of “the same descent
and belief” (Raz1, Tafs, i, 423; Alasi, Ri,
i, 490); (c) the ban is directly in force for
Muslims due to their civil wars (al-fitan_fina,
Qurtubt, Jami$ ii, 19); (d) “unjustified” (bi-
ghayr hagq) bloodshed is forbidden (Tabart,
Tafsir, 1, 298; S€€ BLOOD MONEY; MURDER);
(e) the ban on suicide (g.v.) is intended be-
cause an excessive devotion to secular mat-
ters is tantamount to suicide of the soul
(Razi, Tafsir, i, 422).

Sebastian Giinther
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BOAST
Boast

To vaunt oneself or one’s possessions. Sev-
eral passages in the Quran warn of the
dangers of boasting. Boastfulness is con-
trasted with positive virtues that should be
cultivated by the righteous. For example,
0 4:36 commands serving God alone, in
part by doing good to others, and by being
neither boastful ( fakhiran), nor arrogant
nor stingy. o 11:10 tells of those who exult
and boast (innahu la-farihun fakhirun) after
experiencing blessing (g.v.) in the wake of
adversity. ¢ 31:17-8 admonishes people to
“enjoin what is good and forbid what is
wrong [i.e. al-amr bi-l-marigf ; and bear pa-
tiently against whatever befalls you... and
do not turn your cheek scornfully to peo-
ple, nor walk in the earth with exultant in-
solence (la tamshi fi [-ard marahan), for God
loves not any arrogant boaster (kulla
mukhtalin fakhirin).” The Quran, from the
earlier revelations to the later ones, consis-
tently warns against boastful people and
their close companions: those who are dis-
dainful (alladhina stankafii, Q 4:173), those
who are haughty (al-mutakabbirin, ¢ 39:60),
those who consider themselves to be self-
sufficient (an ra @hu staghna, ¢ 96:7) and
those who are conceited (mukhtalan, @ 4:36).
0 57:20 presents a characterization of the
life of this world (al-hayat al-dunya) as “play
and amusement, pomp and boasting (tafa-
khur) among you, and rivalry in prolifera-
tion of wealth and offspring.” Compare
this with the early Meccan sara, ¢ 102,
which is entitled “Mutual Rivalry” (al-
Takathur): “Piling up of [good things] dis-
tracts you until you visit the graves. But no,
you soon shall know the reality.... You shall
certainly see hell-fire.... Then you shall be
interrogated on that day concerning the
comfort you indulged in” (@ 102:1-3, 6, 8).
The obvious lesson is that at the point of
death a person will perhaps look back
on a life wasted in a quest for material
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possessions and satisfactions. But the spe-
cialist of pre-Islamic poetry, Muhammad
al-Nuwayht, once (in a 1970 exegesis semi-
nar at the American University in Cairo)
interpreted this passage as containing in-
sider information that would have caused
the original listeners to nod in recognition.
It seems that Meccans used to argue and
boast about who had the largest, most illus-
trious family, clan and tribe (see TrRIBEs
AND CLANS), to the point that in alterca-
tions, they would stagger from tavern to
cemetery to tally the departed as well as
the living members of a kinship (g.v.)
group.

The Meccan army that attacked the
Muslims at Badr (g.v.) in 2/624 is charac-
terized most unflatteringly in ¢ 8:47: “And
do not be like those who came out of their
dwellings boastfully (bataran) and in order
to be seen by people, and to divert [them]
from the path of God.” This and other
passages teach, in one way or another, that
“pride goes before destruction, and a
haughty spirit before a fall” (Prov 16:18). In
a similar vein, ¢ 28:58 declares that: “And
how many a community that was exulting
(batirat) in its [comfortable] way of living
have We destroyed; now those dwellings of
theirs, after them, except for a few, are de-
serted. And we are their heirs!”

Various hadiths continue the Qur’an’s
condemnation of pride and boastfulness as
is illustrated in the well-known saying from
Muslim’s Sakih: “He who has in his heart
the weight of a grain of mustard seed of
pride (kibriya’) shall not enter paradise.”
See also ARROGANCE; PRIDE; VIRTUES AND

VICES.
Frederick Mathewson Denny
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Book

There is probably no word more important
to the understanding of the Qur’an than
kitab and yet its meaning is far more com-
plex than the simple and almost universal
translation “book” would seem to imply.
The Qur’an uses the word 261 times, not
only in describing itself but also in refer-
ring to earlier scriptures and to various
other means God employs in dealing with
creation (g.v.). The noun comes from the
verb kataba (to write) and thus can be ap-
plied to written material in any form — it
is used for a letter in g 27:28-g and for a le-
gal document in @ 24:33 — or to the act of
writing itself. It also has extensive meta-
phorical uses which lead to the conclusion
that in the Qur’an the term £itab operates
on several levels at once. Since it also car-
ries the force of a verbal noun, in order to
understand kitab it is necessary to examine
it together with the verb from which it de-
rives. In qur’anic usage the word represents
a quintessentially divine activity and ap-
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plies only rarely to human writing. The
translation “scripture” does some justice to
the connotations of #:zab but runs the risk
of reading Jewish and Christian under-
standings of scripture into the Qur’an
which has its own unique conception of
the phenomenon of God’s writing.

Kitab and divine knowledge
It is a commonplace of Near Eastern reli-
gions that God keeps both an inventory of
everything created as well as a detailed re-
cord of all human deeds. The Qur’an ad-
dresses its hearers as though they are quite
familiar with these ideas. “Did you not
know that God knows all that is in heaven
and on earth? Surely it is in a kitab. That is
easy for God” (o 22:70). Nothing is too
small or too great to be comprehended by
God’s knowledge (o 10:61) and nothing of
the unseen remains unaccounted for in the
kitab (¢ 27:75). The birds and beasts, no less
than humanity, have been recorded and
nothing has been neglected in this inven-
tory (@ 6:38), not even their sustenance or
habitation (g 11:6). The important thing to
note in these verses about the inventory is
the close connection between kitab and
knowledge. The #itab represents what God
alone knows: “And with him are the keys of
the unseen (see HIDDEN AND THE HIDDEN).
No one but he knows them, and he knows
what is in the land and the sea. Not a leaf
falls without his knowing it, not a grain in
the darkness of the earth, nothing either
wet or dry but it is in a &itab that makes
things clear” (g 6:59). This inventory is
characterized as hafiz (Quarding, watchful,
remembering, g 50:4) like God (Q 11:57;
34:21; SE€ GOD AND HIS ATTRIBUTES). It i$
also said to be mubin (clear or clarifying,
Q 6:50; 10:61; 11:6; 27175; 34:3), echoing a
term that the Qur’an uses of itself (g 12:1;
27:1). This adjective is not only very com-
mon (119 uses) but also very significant in
the Qur’an: true clarity is something only
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God is able to provide, since only God has
full knowledge of all things.

Closely related to this inventory is the di-
vine recording of human deeds and
thoughts, both good (¢ 3:53; 5:83; 9:120-1;
21:94) and bad (g 3:181; 4:81; 10:21; 19:79;
4319, 80; 78:29). Everything said and done
by human beings is recorded (@ 10:61;
54:52; 82:11) in order that retribution and
recompense may be made on the day of
judgment (see Last jupemenT): “And the
kitab is put in place, and you see the guilty
fearful of what is in it. They say, ‘What
kind of a kitab is this that passes over no
matter either small or great without taking
account of it?” And they find all that they
did confronting them. Your Lord treats no
one unjustly” (o 18:49). “And each soul
(g.v.) will be recompensed in full for what it
has done” (g 39:70). Good deeds are said to
be written *‘to people’s credit” (lakum,

Q 9:121; 21:94). This register is sometimes
referred to as an imam (leader, example, au-
thority): “Surely it is we who bring the
dead to life. We record (nakiub) what they
send before, and the traces [they leave be-
hind]. And everything we have kept ac-
count of in an smam that makes things
clear” (g 36:12; see also ¢ 17:71; 36:12). On
one occasion (Q 54:52) it is called zubu; a
word often translated as “psalms” although
it is actually a more general word for
books, writings or scriptures. It is most of-
ten God who is depicted as recording
(0311815 4:81; 19:79: 21:04; 36:12; 45:29),
but there is also talk of “envoys” (rusul,

Q 10:21; 43:80; S€€ MESSENGER) Who write
and of “guardians, noble scribes” (kafizin
kiraman katibin, @ 82:10-1) who know all that
is done.

Although the record of deeds is often
spoken of as a single entity, the final judg-
ment is pictured as one in which each per-
son will be handed the 4itab detailing his or
her deeds. “On the day when we shall
summon all people with their record
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(imam), whoever is given his kuab in his
right hand — those will read their kizab and
they will not be wronged a shred” (g 17:71;
see also 69:19; 84.7). Anyone to be pun-
ished will be given the kitab in the left hand
(0 69:25) or behind the back (o 84:10). In
another place, there seems to be a separate
kitab for each nation (@ 45:29). The image
of judgment is a commercial one — a final
settling of accounts. Like the inventory of
creation the record of deeds is character-
ized as mubin (@ 10:61; 34:4; 36:12) Iin that it
makes clear precisely the recompense or
punishment to be apportioned (see re-
WARD AND PUNISHMENT). It is intimately
related to God’s knowledge in that it re-
flects the fact that God is “most aware
(a‘lam) of what they have done” (g 39:70)
and is a witness (shuhiid) to all actions in
which people are engaged (g 10:61). Taken
together, these two activities of recording
represent the completeness of God’s
knowledge of all that exists and all that
takes place.

Kitab and divine authority
The idea of writing is also very much asso-
ciated in qur'anic usage with the exercise
of divine authority (q.v.; see also rATE).
The length of one’s life is “in a kitab” and
can neither be shortened nor lengthened
(@ 35:11). One can neither escape death
when it has been “written” (g g:154) nor
hasten it since it comes by God’s permis-
sion “as a writ to be carried out later” (kua-
ban mu ajjalan, @ 3:145). NO city (g.v.) is pun-
ished by destruction without there having
been a “known decree” (kitab ma liam,
Q 15:4; S€€ PUNISHMENT sTORIES). Such sen-
tences of punishment are said to be “in the
kitab” (q 17:58), as are those meted out to
individuals (bi-imam mubin, o 15:79). “No ca-
lamity strikes either on the earth or among
yourselves which is not already in a itab
before we bring it into being — surely that
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is easy for God” (@ 57:22; see also @ 9:51).

It might seem that the use of the word
kitab in connection with these acts of divine
authority indicates that they are envisaged
as being recorded in some kind of book of
decrees. However, the word is also used to
apply independently to the decrees them-
selves (g 2:235; 4:103; 8:68; 13:38; 30:56)
suggesting that the usage of the root £-#-b
(to write) is largely metaphorical. The verb
kutiba (it has been written) is used when
speaking of various aspects of law (see Law
AND THE QUR’AN): retaliation (g.v.; @ 2:178),
inheritance (q.v.; ¢ 2:180), fasting (q.v.;

0 2:183) and warfare (g 2:216, 246; see
waR). God writes to determine obligations
on various individuals and groups (g 4:24,
66, 77; 5:32, 45; 57:27). In an unusual con-
struction God is also said to have written
mercy (q.v.) as an obligation for himself

(Q 6:12, 54); this in effect expresses an ele-
ment of the divine nature. In several uses
of the verb “to write” there is a very close
relationship between the decree and the re-
cord of people’s deeds. God writes punish-
ments (Q 22:4; 59:3; SE€ CHASTISEMENT AND
PUNISHMENT), entitlements (g 2:187; 4:127)
and rewards (@ 5:21; 7:156; 21:105). Indeed,
it is sometimes difficult to make any sepa-
ration at all between the recording of
deeds and the determination of judgment:
“This kitab of ours pronounces against you
truly. Surely we caused to be recorded
(kunna nastansikh) whatever you used to do”
(2 45:29). The definitive divine judgment
against evildoers is inseparable from God’s
knowledge of all that they have done. Sim-
ilarly, the recording of the time of each
person’s death is presented both as a mat-
ter of knowledge and also as an act of
determination — foreknowledge and fore-
ordaining are somehow inseparable. This
very ambiguity suggests that the Qur’an
does not so much contain a reference to a
heavenly archive with separate registers
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and inventories as it does, in a more
amorphous sense, to the overarching
knowledge and authority of God.

It is common, of course, for quranic
commentators to gloss occurrences of the
verb kataba with such verbs as amara, hafiza,
hastba Or farada and, similarly, for transla-
tors to render them “command,” “remem-
ber,” “keep account of,” “enjoin,” “pre-
scribe” or “decree.” They are surely right
in detecting here a metaphorical usage of
the verb “to write.” The question then
arises whether the use of the noun kitab is
not likewise more metaphorical than con-
crete. As long as the 4itab operates only in
the heavenly realm it makes little differ-
ence. However, the issue becomes more
acute when an effort is made to try to un-
derstand what the Qur’an means when it
refers to itself as kizab and when it speaks of
the kitab being “sent down” and given to
other peoples through the prophets (see
PROPHETS AND PROPHETHOOD).

Kitab and revelation
One of the most important concepts used
in connection with revelation in the
Qur’an iS kitab (Se€ REVELATION AND IN-
sPIRATION). It is several times stated in gen-
eral terms that whenever God sent proph-
ets and messengers to give good tidings
and to warn of judgment, he sent down
with them the Zitab (g 2:213; 3:81; 35:25;
4070; 57:25). The kitab comes with the
truth so that the Prophet may judge ac-
cording to it (o 2:213). It is specifically men-
tioned as having been given to Moses (q.v;;
02153, 87; 17:2; 23:49; 25:35), to Jesus (q.v;
0 3:48; 5:110; 19:30) and most often, of
course, to Muhammad (.9.  5:48; 7:2;
14:1) . The Qur’an also mentions by name
several of those to whom God has given
revelation: “Indeed we communicate to
you just as we communicated (awhayna) to
Noah (g.v.) and the prophets after him, as
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we communicated to Abraham (g.v.) and
Ishmael (g.v.) and Isaac (g.v.) and Jacob
(9.v.) and the tribes, and Jesus and Job (g.v.)
and Jonah (g.v.) and Aaron (g.v.) and Solo-
mon (g.v.), and as we granted to David
(g.v.) the zabiir (see psarms)” (g 4:163). This
listing marks out one feature of the Qur-
’an