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Preface 

THIS BOOK ATTEMPTS to study medieval M u s h  authors' 
knowledge of, and attitudes toward, the Hebrew Bible (Old 
Testament). The attitudes of medleval Muslims are very 
different from those of Christians, who concentrated 
mainly on the typological interpretation of the commonly 
shared divine text of the Bible. Muslim authors put the Bib- 
lical text itself, and its ways of transmission, to polemical 
scrutiny, believing that it had been falsified or tampered 
with. This brought about an almost scholarly Muslim criti- 
cal study of the Old Testament, as well as of the New Tes- 
tament, which will not be studied here in detail. It is 
suggested that this Muslim Bible criticism drew heavily on 
pre-Islamic pagan, Christian, Gnostic, and other sources, 
and later may have been transmitted-through both Jewish 
and Christian mediators-to early modern Bible criticism. 
Much study has still to be done to connect these different 
historical eras and civilizations in a field in which they are 
usually taken to be totally separate. 

Under the influence of Christian converts to Islam, Mus- 
lim authors also took the Bible to predict the coming of Mu- 
hammad and the rise of Islam. Jewish authors often re- 
acted, both explicitly and implicitly, to such Muslim 
interpretations, and sometimes Muslim authors may have 
recorded lost Jewish material in this context. These topics 
are dealt with mainly in chapter Four. An especially in- 
triguing question is which Arabic Bible translations were 
available to Muslim authors. Contrary to the near-consen- 
sus among scholars, I believe that Muslim authors had to 
rely heavily on partial, mainly oral, Jewish and Christian 
translations until the fifteenth century. 

This book thus touches upon many issues, but may raise 
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more questions than it answers. I hope, however, that it 
will bring its readers to look at these topics from a new 
point of view and show how intertwined different worlds 
can be. 

The number of people who have helped me with this 
small book and to whom I am deeply grateful is so large 
that I cannot mention all of them here or in the footnotes 
(I have done so only on occasion). I am especially grateful 
to the Annenberg Research Institute in Philadelphia and to 
the Institute for Advanced Studies at the Hebrew Univer- 
sity in Jerusalem, both of which enabled me to spend the 
whole 1988-89 academic year working on the final version 
of this book. My colleagues at both have enlightened me on 
many issues, and the staff of both institutes have been ex- 
tremely helpful. I am also much indebted to many fnends, 
colleagues, and students from various departments at the 
Hebrew University and other institutions who read parts of 
the manuscript and made important suggestions and cor- 
rections, especially Moshe Greenberg, Benjamin Z. Kedar, 
Bernard Lewis, Vera Moreen, and Sasson Somekh. Of 
course, I alone am responsible for the remaining faults of 
this book. 

The verses from the Qur'an are quoted (by permission) 
according to M. Plckthall's translation (The Meaning of the 
Glorious Koran, published by Unwin Hyman of Harper- 
Collins Publishers Limited) with some additions as noted, 
and those of the Bible mostly according to the Revised 
Standard Version, with some changes mainly according to 
modern Jewish translations. The transcription of Arabic 
words follows the system used by the Encyclopedia of ls- 
lam, except for the letter k, for which I use q. 

Chapter Three was published in a different version in 
Hebrew in Tarbiz, A Quarterly for Jewish Studies 55 (Je- 
rusalem 1986): 357-79 ("Ezra-'Uzayr: Metamorphosis of a 
Polemical Motif"). The Appendix was published in Hebrew 
in Sephunot, new series 5,20 (1991), by the Ben Zvi Insti- 
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tute for the Study of Jewish Communities in the East, Je- 
rusalem. My thanks to the editors of these journals for their 
permission to reprint them here. 

The Hebrew University 
Jerusalem 
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C H A P T E R  O N E  

Introduction 

THE FIRST CENTURIES of the Christian era in the Near East 
were marked by intensive, unique religious creativity, sel- 
dom if ever matched in the history of mankind. Christianity 
developed from Judaeo-Christian circles into a full-fledged 
system, subdividing into different denominations and giv- 
ing birth to an unprecedented flourishing of theological ac- 
tivity, preserved, for example, in the extensive Patristic lit- 
erature. At the same time, older, well-established Judaism 
cultivated and started to collect, at least partially, its vast 
body of Oral Law, the Bible having been canonized centu- 
ries before. Now the redaction of the Mishna (c. 200 c.E.) 
and Tosefta (c. 400 c.E.) was completed, soon to be fol- 
lowed by the Jerusalem (c. 400 c.E.) and Babylonian (c. 
500 c.E.) Talmuds, both consisting of the elaborations and 
discussions of the Mishna by the later sages, called Amo- 
raim. Several collections of Midrashic homllies were also 
gathered at that time, when hermeneutic literature seemed 
to have reached its peak. Simultaneously, a rich, variegated 
sectarian activity was fermenting the region and its reli- 
gious traditions. Although the main Apocryphal and Pseu- 
doepigraphic literary activity did not continue long into the 
Christian era, its traditions were kept alive for many gen- 
erations in later Jewish and Christian literatures. In addi- 
tion, Gnostic movements and ideas as well as later Neopla- 
tonic philosophy challenged in a most serious way the 
established religions of the regon. For hundreds of years, 
Judaism and Christianity, and eventually Islam, fought 
against the Greek, Persian, and Hellenistic pagan legacy, 
but were also deeply influenced by it. 

Although activity in the region quieted in the last 150 
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years before the rise of Islam, early Islamic literature 
clearly echoes all the controversies. In fact, it is impossible 
to understand this literature properly without paying seri- 
ous attention to its various predecessors, as a vast body of 
excellent scholarly work has shown. One should not think 
in terms of influences or cultural borrowing only, however. 
It has been said that the Near East resembles a palimp- 
sest,' layer upon layer, tradition upon tradition, intertwined 
to the extent that one cannot really grasp one without the 
other, certainly not the later without the earlier, but often 
also not the earlier without considering the shapes it took 
later. 

In order to find one's way through such a labyrinth of 
religious traditions, even in the literary corpus of a single 
civilization, one needs some kind of Ariadne's thread. The 
one I have chosen in this small book to guide us through 
Islamic medieval literature has two strands: the Hebrew Bi- 
ble and polemical literature. Hermeneutic literature and Bi- 
ble exegesis, both literal and allegorical, constituted the 
most fundamental part of Jewish and Christian literature 
up to the Middle Ages, and in the setting of polemical lit- 
erature often also included some kind of Bible criticism. 
The deep impact of the Bible and Midrash, both on the 
Qur'an and its commentaries and on early Hadith litera- 
ture, has been studied especially thoroughly during the last 
150 years. Later Muslim polemical literature, however, has 
received much less attention from this point of view, and it 
is this subject which I have taken up here: the role the He- 
brew Bible played in Muslim medieval polemics. 

Polemics, especially religious polemics, are an indispens- 
able part of the continuous competition between great civ- 
ilizations. They may include many different kinds of litera- 
ture, from folktales and simple, sometimes only oral, 
folklore to the highest forms of philosophical and theologi- 

E. A. Speiser, according to M. Greenberg. See also S. D. Goitein, "The 
Intermediate CivilizatiomThe Hellenic Heritage in Islam," in his Studies 
in Islamic History and Institutions (Leiden 1966), pp. 54-70. 
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cal writings, even when no explicit mention is made of any 
rival civilization or religion. One may even say that the 
crystallization of every great civilization is based to a large 
extent on its contacts, clashes, and competition with rival 
forces, for no civilization or religion can develop or prosper 
on its own. This seems to be true for every age, but the 
religious aspect of this rivalry is especially conspicuous in 
the Middle Ages. 

In the Middle Ages, the greater bulk of interfaith polem- 
ical activity took place between Islam and Christianity, and 
a vast polemical literature exists, mainly in Greek, Latin, 
and Arabic, sometimes containing remarkable scholarly ef- 
forts to describe the other as truly and as objectively as pos- 
sible.2 This literature reflects, of course, the political and 
mllitary rivalry between medieval Christianity and Islam, 
but it deals specifically with their different concepts of 
monotheism, prophecy, and Scripture. 

Each of these great religions was also engaged in polem- 
ics with other religions, especially with Judaism, although 
their methods were diverse. This was an extremely impor- 
tant subject for Christianity, and therefore polemics with 
Judaism were integral to Christian theology from its very 
beginning and played a central role in its internal develop- 
ment. Hence the bitterness, the intensity, and the hatred 
that accompanied them, which often erupted into riots, po- 
groms, or the burning of Jewish holy books, such as the 
Talmud, as a consequence of some dramatic public dispu- 

See, e.g., M. Steinschneider, Polemische und Apologetische Literatur 
in Arabischer Sprache zwischen Muslimen, Christen und juden (Leipzig 
1877); E. Fritsch, lslam und Christentun im Mittelalter (Breslau 1930; 
reprint 1965); N. Daniel, Islam and the West (Edinburgh 1960); and the 
bibliography of M. Perlmann at the end of his article "The Medieval Po- 
lemics between Judaism and Islam," in Religion in a Religious Age, ed. 
S. D. Goitein, Association for Jewish Studies (New York 1974), pp. 103- 
38. I am much indebted to M. Perlmann's studies in this field. 

Most of this literature, however, consists of misunderstandings and mis- 
interpretations of the other, and often also shows lack of true interest in 
other religions. See, for example, B. Lewis, The Muslim Discovery of Eu- 
rope (London 1982), p. 68. 
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tation between representatives of both religions. In con- 
trast, Muslim polemics against Judaism, though present in 
the Qur'an and early in Hadith and Sirah literature, are 
much less abundant and were never really considered im- 
portant by Muslim authors. This may be because there was 
little competition between these religions, or perhaps be- 
cause of their great similarity to each other as the two 
strictly monotheistic religions of law. In any case, no official 
disputation was ever enforced upon the representatives of 
the Jewish (or, for that matter, Christian) community in the 
Islamic Empire, nor are there any records of Jewish books 
ever being burned as a consequence of polemical activity. 

The part the Jews played in this game also varied much 
from the Christian West to the Muslim East. In the West, 
many refutations (including handy manuals of Bible exe- 
gesis) of the Christian arguments were composed, usually 
in Hebrew, for Jewish readers. But in the East, an almost 
total silence towards Muslim arguments against Judaism 
prevailed. We have no explicit refutations of Islamic argu- 
ments in Judaeo-Arabic literature (except for a short chap- 
ter in the tenth-century Karaite Al-QirqisBnI's great com- 
pendium of Jewish law).3 The few other Jewish refutations 
of Islam are rather late and in Hebrew, such as Ma hmar 
Yishmael, ascribed to Solomon ibn Adret of thirteenth-cen- 
tury Barcelona, or Keshet u-Magen by Sirneon b. Zemah 
Duran from fifteenth-century Algiem4 We should, how- 
ever, consider a great part of Judaeo-Arabic medieval liter- 
ature (e.g., Saadia Gaon, Jehuda Halevi, Maimonides, and 

See his Kitab al-Anwar we-1-Maraqib (Code of Karaite Law), ed. 
L. Nemoy, pt. 3 (New York 1941) ch. 15, pp. 202ff. Cf. also I. Friedlaen- 
der, "Qirqishi's Polemik gegen den Islam," ZA 26 (1912): 93-100; and 
see the Appendix below. 

See Encyclopedia Judaica sv. "Adret, Solomon b. Abraham" and 
"Duran, Simeon b. Zemah"; cf. M. Schreiner, "Die Apologetische Schrift 
des Salomo b. Adret gegen einen Muhammedaner," ZDMG 48 (1894): 39- 
42 (reprinted in his Gesammelte Schriften, ed. M .  Perlmann [Hildesheim 
19831, pp. 271-94), where he attempts to show that Ibn Adret answered 
the polemics of Ibn Hazm. (See also M. Zucker [in Hebrew] in Festschrift 
A. Kaminka [Wien 19571 pp. 31-48.) 
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many others) to be both explicit and implicit attempts to 
refute I ~ l a m . ~  Indeed, in many cases this would be the only 
way to understand correctly certain passages in these writ- 
ings. (The same holds true for several Bible commentaries, 
such as those by Ibn Ezra, or the later David Kimhi, in 
which some references are totally unintelligible without 
taking into account their implicit reference to Christian or 
Muslim polemics against Judaism.) 

There are at least three possible reasons for the lack of 
Jewish response to Islamic polemics. The first, practical 
reason is Jewish reluctance to offend the oppressor, espe- 
cially while using his own (Arabic) language (though in 
Hebrew characters), as Jews usually did. The second rea- 
son is that Jews and Christians, according to several ver- 
sions of the "Pact of 'Umar," were forbidden to study the 
Arabic language, and especially the Qur'an, considered by 
most Muslims to be not only the sacred book of Islam but 
also God's inimitable and uncreated speech. Although we 
know of rather late Hebrew transcriptions and translations 
of the Qur'an apparently meant to circumvent that prohi- 
bition, we hear of only one Jewish attempt in Arabic to re- 
fute the Qur'an dire~tly.~ At the same time, however, Jews 
used arguments taken from the Qur'an (and from later 
Muslim theologians and philosophers) in both their Ju- 
daeo-Arabic and, later, Hebrew writings to refute Christian 
tenets and point out the inner contradictions between the 
four Gospels. 

A third, less obvious reason for Jewish silence against 
Muslim polemics may be found in Maimonides' writings, 

5 I believe this to be true in a much more general way than it was con- 
sidered by M. Schreiner, in his "Zur Geschichte der Polemik zwischen 
Juden und Muhamrnedanem," ZDMG 42 (1888): 597-675 (in Gesam- 
melte Schriften, pp. 75-159). Cf. also S. Baron, A Social and Religious 
History of the Jews, vol. 5 (New York 1957), ch. 24. 

See Chapter Two, n. 26. 
See D. J. Lasker, Jewish Philosophical Polemics against Christianity 

in the Middle Ages (New York 1977); cf. the manuscript described in the 
Appendix below. In general, however, Jewish polemics against Christian- 
ity under Muslim rule were much the same as in the Christian West. 
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where he prohibits the Jews from teaching Muslims the 
tenets of Judaism, in direct contrast to Christians (al-'Are- 
lim), whom he allowed to be instructed in the command- 
ments of the Torah. This, in spite of the fact that he explic- 
itly acknowledged Islam as a true monotheistic religion, 
unlike Christianity. Maimonides explained his prohibition 
by pointing out that Muslims do not accept the text of the 
Torah as divine, whereas Christians do believe that the text 
of the Torah has not changed and "only" (innamd) misin- 
terpret it through faulty exegesi~.~ 

Indeed, Christians usually accepted the holiness of the 
Old Testament but accused the Jews of misunderstanding 
and misinterpreting it, and of reading it literally ("the let- 
ter"), whereas it should really be understood allegorically 
("the spirit"). Thus exegesis became the main battlefield of 
Jewish-Christian polemics in the West during the Middle 
Ages. We have Jewish manuals of Bible exegesis contain- 
ing the "wrong" Christian explanation of certain verses and 
the "right" explanation of the same verses with which Jews 
should respond. This literary activity has no parallel in Jew- 
ish-Muslim polemics, although, as we shall see in Chapter 
Four, some of the same controversial verses are quoted by 
Muslim authors who dealt with their interpretations and 
translations. Yet Islamic polemics were primarily directed 
against the Scriptures themselves (Old and New Testa- 
ments), which, in their redacted form, were never accepted 
as sacred by Muslims, even though their ultimate source 
was considered to have been a truly divine revelation. Fol- 
lowing the Qur'an, Muslim authors tried to prove that the 
text of these Scriptures had been deliberately altered 

M. Maimonides, Responsa, ed. J.  Blau (Jerusalem 1986), 1: 284-85 
(no. 149: the Bible contradicts the "confused inventions" of the Muslims) 
and 2: 726; and cf. I. Twersky, Introduction to the Code of Maimonides 
(New Haven 1980), p. 452; G. F. Hourani, "Maimonides and Islam," in 
Studies in Islamic and Judaic Traditions, ed. W. M. Brinner and S. Ricks, 
Center for Judaic Studies, University of Denver (Atlanta 1986), pp. 153- 
66; and esp. J.  Kraemer, " N m u s  and Shari'a in Maimonides' Doctrine" 
(in Hebrew), Te'uda 4 (1986): 18S202. 
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throughout the ages by both Jews and Christians. Here, 
then, seems to lie the most important ddference between 
Christian-Jewish and Muslim-Jewish (and Mush-Chris- 
tian) polemics. In the first case, a commonly shared divine 
text is differently expounded; in the second, the text itself 
is put to polemical scrutiny. Therefore, as we shall see in 
Chapter Three, even Christian authors often explicitly de- 
fended the authenticity of the Old Testament Biblical text 
(which contains prophecies about Jesus) against Muslim 
arguments. For example, in an early document of Chris- 
tian-Muslim polemics, a letter to the Caliph 'Umar I1 
(717-720) attributed to the Byzantine Emperor Leo 111, the 
Christian author states that Jews and Christians share the 
belief in the same text, which they consider divine, but that 
they bitterly discuss the meaning and correct explanations 
of many of its  verse^.^ 

This is what Maimonides hinted at in his explanation to 
his prohibition. Theologically, Islam may be much closer to 
Judaism than Christianity is, but it lacks the one common 
ground Judaism shares with Christianity: the belief in the 
holiness of the same Scriptures. This may also explain why 
Muslim authors were usually not interested in the Talmud, 
knew very little about it, and rarely speculated about its 
mysteries10-because they, unlike their Christian counter- 
parts, could attack the Biblical text directly. Even when 
Muslims tried to reproduce the "true and uncorrupted Bi- 
ble," when they quoted, as they so often clld, alleged verses 
from the true uncorrupted "Torah," they never attributed to 
the Jews any hidden daemonic doctrine or practice. Their 
alleged Torah verses were usually sermonic lessons, pro- 
verbial sayings, and Qur'an-like verses or stories with mor- 

Cf. A. Jeffery, "Ghevond's Text of the Correspondence between 'Umar 
11 and Leo 111," HTR 37 (1944): 269-321. (The Armenian original version 
seems to be from the tenth century.) 

lo See Ch. Merhavia, The Church versus Talmudic and Midrashic Lit- 
erature (500-1284) (in Hebrew) (Jerusalem 1970); B. Lewis, Semites and 
Anti-Semites (London 1986), pp. 104105 and ch. 5; J.  Trachtenberg, The 
Devil and the Jews (New York 1966). 
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als (see Chapter Two), whereas their Biblical criticism was 
more scientific, though often couched in harsh polemical 
tones. Its main purpose was to point out the many contra- 
dictions, inaccuracies, or theological impossibilities of both 
the Old and New Testaments, which prove that these texts 
had been corrupted by their respective communities and, 
unlike the Qur'an, had no reliable and trustworthy trans- 
mission (TawtZtur). In their present form, therefore, these 
Scriptures could not be considered truly divine revelations. 
Thus, Muslim attitudes toward the Bible became the cen- 
tral issue of Muslim medieval polemics against Judaism, 
and developed into an almost philological scholarly study of 
the Biblical text. 

These polemics touch on an even deeper difference be- 
tween the three religons and are connected directly with 
the basic attitudes of Jews, Christians, and Muslims toward 
their own respective Scriptures. Although Jews considered 
the Bible, and especially the Pentateuch, to be a divine rev- 
elation, they had no doubt that Moses wrote it, and thus 
gave it its final stylistic shape, just as later prophets re- 
corded other revelations in their respective books. In spite 
of--or perhaps because of-the great care Jewish sages 
(especially the Massoretes) took to establish, preserve, and 
hand down the original text of the Torah, a critical ap- 
proach to the text developed very early in Judaism,ll but 
was later suppressed. Thus, for example, the question is 
asked in the Talmud: 

Is it possible that Moses whilst still alive would have written "So 
Moses . . . died there" (Deut. 34:5)? The truth is, however, that 
up to this point Moses wrote, from this point Joshua, son of 
Nun, wrote. (Menahoth 30a) 

l 1  C f .  M .  Soloveitchik and S .  Rubasheff, The History of Bible Criticism 
(in Hebrew) (Berlin 1925), esp. ch. 2. See also M .  Greenberg, "Jewish 
Conceptions of the Human Factor in Biblical Prophecy," in Justice and 
the Holy, Essays in Honor of Walter Hamelson, ed. D. A. Knight and 
P. J. Paris (Atlanta 1989), pp. 145-62. 
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Mistakes in calculations and contradictions between 
texts were often discussed (see, for example, Megillah 12a), 
as was the question of who composed the different books of 
the Bible: 

Who wrote the Scriptures: Moses wrote his own book and the 
portion of Balaam (Num. 2%-24) and Job. Joshua wrote the 
book which bears his name and the last eight verses of the Pen- 
tateuch. Samuel wrote the book which bears his name and the 
book of Judges and Ruth. David wrote the Book of Psalms. . . . 
Jeremiah wrote the Book which bears his name and Lamenta- 
tions. Hezekiah and his colleagues wrote Isaiah, Proverbs, Song 
of Songs, and Ecclesiastes. The Men of the great Assembly . . . 
wrote Ezekiel, the twelve minor prophets, Daniel, and the Scroll 
of Esther. Ezra wrote the book which bears his name and the 
genealogies of the Book of Chronicles up to his own time. . . . 
Who then finished it? Nehemiah the son of Hachaliah. (Baba 
Bathra 15a) 

Although these and similar questions were usually an- 
swered traditionally and harmonized, and were only rarely 
asked again later (for example, by scholars like Abraham 
ibn Ezra), I believe that on the whole they made an impact 
on the rather relaxed Jewish attitude toward the external 
form of the Bible. This attitude may also explain the almost 
systematic dissection of the plain text of Scriptures by Mid- 
rashic exegesis-to an extent only rarely found even in 
Muslim allegorical exegesis of the Qur'an. Perhaps Jewish 
sages thought that the words and letters of the Bible as di- 
vine revelation could be used in any possible way to express 
everything considered to be related to that revelation-a 
way of reasoning that would be alien to Muslim medieval 
theologians. 

Christian attitudes toward both Old and New Testaments 
went a step further. Early Christian theologians followed 
Augustine in adapting Cicero's rhetorical scheme to the 
doctrines of their new faith. Cicero mentioned three modes 
of style to address topics of different levels of importance: 
parva, the lower style for everyday life issues; magna, the 
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highly decorated oratory style for the great issues of life; 
and temperate, for everything in between. Augustine ac- 
cepted this threefold style in some way for Christian school 
rhetorics (Bible interpretation, moral education, and emo- 
tional excitement that leads to action), but he also advo- 
cated a totally different attitude toward the lower style, 
which may actually express the most sublime of ideas, in 
much the same way that God Incarnate chose to become 
humbly (humilis) human. l2 In this way, the simple style of 
the Gospels, their inner contradictions and inconsistencies, 
often pointed out and ridiculed by non-Christian authors, 
became for Christian theologians the genus humile or elo- 
quium humile of revelation, its humble dress, parallel to the 
wondrous fact that the Word of God had become flesh and 
died on the cross. Therefore, some Christian authors &d 
readily admit to the imperfection of their Bible, and even 
found virtue in it. Others tried to explain away its faults, 
mainly through allegorical exegesis. Only later Christian 
authors adhered to the belief that the Bible was also a su- 
preme work of art. l3  

In contrast, early Muslim theologians developed a very 
different view of the Qur'an as the Speech of God. They 
may have wished to differentiate the Qur'an from earlier 
divine Scriptures that are, according to the Qur'an itself, 
taken from the same heavenly Table (al-Lawh al-Mahfaz). 
These theologians may have unconsciously made an at- 

l2 See E. Auerbach, Literatursprache und Publikum in der lateinischen 
Spaetantike und im Mittelalter (Bern 1958), ch. 1, "Sermo Humilis," pp. 
25-53 (Eng. trans. by R. Manheim, Literary Language and Its Public in 
Late Latin Antiquity [London 19651). 

l3 G. von Grunebaum, A Tenth-Century Document of Arabic Literary 
Theory and Criticism (Chicago 1950), Introduction, pp. xv-xvi. Von 
Grunebaum mentions especially the Victorines of the twelfth century, but 
also the Venerable Bede (d. 735) (who knew John Cassian's [d. 4351 fa- 
mous definition of the four levels of interpretation of Scripture-Littera, 
Allegoria, Tropologia (or Moralia), and Anagogia). It would be worthwhile 
to find out whether this trend in later Christian theological literature de- 
veloped under Muslim influence. 
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tempt to build an Islamic parallel to the Logos doctrine,14 
or perhaps they followed some vague notions derived from 
Latin rhetorics. But since the "Arabic clear book was the 
basic experience of nascent Islam, it became also a central 
doctrine of its evolving theology. Muslims attributed to the 
Qur'an, as the Speech of God, unique characteristics of 
perfection in both content and form, and discussed them 
passionately for generations-so passionately that some of 
the disputants had to pay with their lives for their heretic 
views. The final consensus, which evolved before the tenth 
century and binds Muslims to this very day, though in a 
slightly mitigated form, speaks about the uncreated, inimi- 
table miracle of the Qur'an, the transmission of which is 
faultless and totally reliable. 

The most important question in this context was 
whether the Qur'an as the Speech of God was created. 
Originally all discussants may have been preoccupied with 
the rejection of anthropomorphic ideas,15 but soon it be- 
came the privilege of the rationalist Mu'tazilites to fight for 
the idea of a created Qur'an, for some time even with the 
help of a state-enforced inquisition. Yet from the middle of 
the ninth century, the opposing Logos-like dogma that the 
Qur'an is the uncreated Speech of God (which became the 
perfect Book) and therefore is also eternal was accepted as 
a central doctrine of faith in Sunni Islam. Surprisingly, nei- 
ther this dogma nor the heated discussions about it play 
any role in Muslim polemics against the Bible. Except for a 
legendary accusation that the rejected, heretic idea of a 
created Qur'an-like so many other unworthy issues- 
stems from Jewish (or Manichaean) circles,16 Muslim au- 

l4 H. A. Wolfson, The Philosophy of the Kalam (Cambridge, Mass. 
1976), ch. 3. 

l5 W. Madelung, "The Origins of the Controversy Concerning the Cre- 
ation of the Koran," O~ientalia Hispanics Sive Studia F. M. Pareja Octo- 
genario Dicata, ed. J.  M. Barral (Leiden 1974), 1: 504-25; see also J. R. 
Peters, God's Created Speech (Leiden 1976) and the Bibliography men- 
tioned there. 

l6 Madelung, "Origins," p. 505 n. 2. 
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thors usually did not explicitly connect this dogma with 
their polemics against other Scriptures. This may be con- 
nected with the fact that the first "champions of Islam in 
debates with non-Muslims" were mainly Mu'tazilites,17 but 
it remains true for later Muslim authors as well. 

Jewish authors were never attracted by the dogma of the 
uncreated Qur'an, although they were deeply influenced 
in general by Muslim theology. The pre-existence of the 
Torah, in which God could find a blueprint for creation,ls 
was their theological limit in this case, and they did not 
take pains to refute this Qur'anic dogma. 

From the same discussions evolved the concept of the 
Qur'an's miraculous inimitability (I'djdz, the rendering of 
others powerless to produce such verses), either because of 
its unique language, style, and content, or because God ob- 
structs any attempt to produce something similar to it 
(sarfa).19 Some Qur'anic verses express the explicit chal- 
lenge (al-tahaddi) to imitate the Qur'an, which no one can 
ever successfully meet: 

And if ye are in doubt concerning that which We reveal unto 
Our slave (Muhammad), then produce a stirah of the like 
thereof. . . . And if ye do it not-and ye can never do it-then 
guard yourselves against the fire prepared for disbelievers. 
(Stira 2:23, 24) 

When this characteristic developed into dogma in the 
ninth century, the emphasis was on form, on the Arabic 
language and style of the Qur'an rather than on its con- 

l7 See S. Pines, "A Note on an Early Meaning of the Term Mutakallim," 
10s l(1971): 224-35. 

l8 See, for example, the Midrashim Sifre, Eqev, ch. 37, or Bereshit 
Rabba 1.4, 6; cf. E. E. Urbach, The Sages, Their Concepts and Beliefs 
(trans.) (Jerusalem 1975), pp. 198ff. 

l9 See El2 sv. "I'djilz" (G. von Grunebaum) where a Latin precedent of 
this concept is mentioned. Cf. Abdul Aleem, "I'jazu-1-Qur'an," lslamic 
Culture 7 (1933): 64-82,215-33; J.  Bouman, Le Conflit autour du Coran 
et la solution d'al-Bciqillcini (Amsterdam 1959). See also J.  van Ess, 
"Sprache und Religioese Erkenntniss im Islam," Miscellanea Mediaeualia 
13, 1 (1981): 226-35. 
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tents. The holy book came to be considered a matchless, 
unprecedented, never-to-be-repeated literary phenomenon, 
the greatest miracle ever (mu'djiza), the final proof of Mu- 
hammad's true The rhetorical uniqueness of the 
Qur'an became the main argument for its divine character, 
and at the same time served as a starting point for the later, 
well-developed science of rhetoric in Arabic literature. 

This dogma is mentioned in Muslim-Jewish (and Chris- 
tian) medieval polemics, but it never became an important 
issue in these  discussion^.^^ Thus, for example, says the 
Ash'arite theologan Al-BBqilla- (d. 1013), one of the most 
systematic authors on the subject, in his book entitled 
I'djdz al-Qur'dn: 

And if one asks: "Do you say that the Speech of God, other than 
the Qur'an, such as the Torah and the Gospels and the 
Scrolls,22 are also inimitable (mu'djiz)?" One would answer: 
"They are not inimitable from the point of view of style and 
composition (al-nazm wa-1-ta'linat all, but they share with the 
Qur'an the inimitability of containing the prediction of what is 
hidden [e. g., the fu t ~ r e ] . " ~ ~  

Al-BBqillBni then adds that no other Scripture was ever de- 
scribed in the same way that God described the Qur'an in 
its own verses, and that only with regard to the Qur'an 

20 On the early development of this notion and the role of prophetic mir- 
acles in interreligious polemics, cf. S. Stroumsa, "The Signs of Prophecy: 
The Emergence and Early Development of a Theme in Arabic Theological 
Literature," HTR 78 (1985): 101-4. 

21 This seems somewhat to contradict von Grunebaum's and Stroumsa's 
statements. But although the concept of liljdz indeed may well have 
evolved and developed for polemical reasons, nevertheless it was not men- 
tioned very often in comparison with other Scriptures. Cf. P. Kraus, "Bei- 
traege zur Islamischen Ketzergeschichte," RSO 14 (1935): esp. pp. 126- 
27, 337,369-70. 

22 According to the Qur'an, there exist other heavenly revelations to 
prophets like Abraham. 

23 Abu Bakr Muhammad ibn al-Tayyib al-Bilqillm, I'djdz al-Qur'dn, 
ed. Ahmad Saqar (Cairo 1963), p. 31 (fol. 44). The prediction of the future 
and the knowledge of "hidden" things are also signs of I'djdz. 



16 . Chapter One 

were people challenged to bring forth anything similar to 
it-a challenge that could not be met. In another book, Ki- 
tdb al-Tamhid, he goes into more detail about this discus- 
sion with Jews and Christians and states that if the Torah 
and the Gospels had passed the test of inimitabihty, they 
would have to be considered rnucdjiz, like the Qur'an it- 
selfz4 In general, however, there can be little doubt that the 
unique style and Arabic language of the Qur'an were so 
decisive a miracle for Al-BgqillBni and other Muslim au- 
thors that the problematical application of theological dog- 
mas about the Qur'an to earlier heavenly Scriptures did not 
really worry them. 

Several Jewish authors made attempts to refute this 
dogma, notably the Karaites Al-Qirqisrini and Yefet b. 'Ali, 
as early as the tenth century, and later the poet and critic 
Moses b. Ezra (d, c. 1 139).25 At the same time, however, 
some Jewish authors were attracted by this dogma, as it so 
often happens in polemics. Jehuda Halevi (d. 1141), for ex- 
ample, after rejecting at the beginning of the Book of Ku- 
zari the miracle of the Qur'an (mu'djiza), ascribes to the 
Mishna some typical lCdjdz  characteristic^,^^ apparently in 

24 See Al-Bgqillani, Kitab al-Tamhid, ed. R. J. McCarthy (Beirut 19571, 
pp. 153ff. Throughout the book, the subject of I'djdz is discussed in a 
polemical framework. Other Muslim authors usually deny more categori- 
cally the I'djaz of Scriptures other than the Qur'an. Cf. 'Ali Ibn Hazm, 
Al-Fasl fi-1-Milal wa-1-Ahwa wa-1-Nihal (n.p., 1329Hg.), 1: 1 0 6 7 ;  'Abd 
al-Djabba b. &mad, Al-Mughni fi Abwab al-Tawhid wa-1-'Ad1 (Cairo 
1960), 12: 45ff.; and Samau'al al-Maghribi, Ifhdm al-Yahud (Silencing 
the Jews), ed. and trans. M. Perlmann, PAAJR 32 (1964): text pp. 26, 65; 
trans. pp. 43, 61. See also Ibn Khaldiin, Muqaddima, trans. F. Rosenthal 
(Princeton 1958), 1: 192. 

25 See Appendix here, and cf. Moshe b. Ya'akov ben Ezra (Moses ibn 
Ezra), Kitrib al-Muhddara waGMudhakara (Liber discussionis et corn- 
memorationis), ed. A. S. Halkin (Jerusalem 1975), pp. 3 6 3 9  (fol. 20-21), 
where Ibn Ezra mentions that the Muslim poet Abu-1-'A12 al-Ma'arri (d. 
1057) indeed succeeded in producing a literary rival to the Qur'an. 

26 This was already mentioned by M. Perlmann in a hidden note (B. 14, 
p. 95) in his edition and translation of Samau'al al-Maghribi's Ifham al- 
Yahiid. 
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order to dispel any (Karaite or other) doubt with regard to 
it. 

Its traditions are so reliable that no suspicion of invention could 
be upheld. Besides this the Mishna contains a large amount of 
pure Hebrew which is not borrowed from the Bible. It is greatly 
distinguished by terseness of language, beauty of style, excel- 
lence of composition and the comprehensive employment of 
homonyms, applied in a lucid way, leaving neither doubt nor 
obscurity. This is so striking that everyone who looks at it with 
genuine scrutiny must be aware that a mortal man is incapable 
of composing such a work without divine ass i~ tance .~~ 

On the whole, Muslim theological doctrines about the 
Qur'an played no great role in Muslim polemics against the 
Bible. But they laid the psychological foundations for con- 
tradictory Muslim attitudes toward the Qur'an and the Bi- 
ble. M u s h  authors, as sincere believers, truly considered 
the former to be the divine, perfect, and uncreated Word of 
God. They could easily explain away, therefore, any anthro- 
pomorphic expression, linguistic inaccuracies, or contra- 
dictions therein. Yet the same faults in the Bible were 
taken as proof that it had been falsified or as a sign that it 
had been composed by man. 

Thus, for example, the Spanish author Ibn Hazm (d. 
1064)28 often compared Biblical and Qur'anic verses. He 
expressed his horror and disgust at the anthropomorphic 

27 Book of Kuzari pt. 3, 67 (Judah ha-Levi, Kitdb al-Radd wa-1-Dalil Ji- 
1-Din al-Dhalil, ed. D. H. Baneth [Jerusalem 19771, pp. 141-42; Eng. 
trans. H. Hirschfeld, Book of Kuzari [New York 19461, p. 106. The revival 
of Hebrew in general and specific details like the attribution of the "purest 
Hebrew speech" to the tribes of Jehuda and Benjamin are other obvious 
signs of Muslim influence on Jewish thought in this respect. Cf. H. La- 
zarus-Yafeh, Some Religious Aspects of Islam (Leiden 1981). pp. 83-84, 
and see A. Halkin, "Medieval Attitude towards Hebrew," in Biblical and 
Other Studies, ed. A. Altmann, Brandeis University Studies and Texts 1 
(Cambridge, Mass. 1963), pp. 233-48. 

28 On Ibn Hazm, see below, Chapter Two. The following is taken from 
his Al-Fasl, 1: 160. See another example, ibid., 2: 75. 
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expressions in the Bible, such as in Deut. 4:24 ("God is a 
consuming fire"),29 and added: 

One of [the Jews] asked: do you not have in the Qur'an a verse 
"God is the light of heaven and earth" [Sdra 24:35]?s0 I said: 
yes [that is true], but the Apostle of God, God's peace and bless- 
ings upon him, answered Abd Dharr's question whether he had 
seen God, with "Light-whence, how can I see it?" This makes 
it very clear that He did not mean a light which can be seen, 
but a light which cannot be seen, and therefore that the mean- 
ing of "light" in this verse . . . is the One who directs the people 
of heaven and earth, and that "light" is only one of the Names 
of Allah. 

One is even tempted to assume that any critical approach 
to the Qur'an could have been easily suppressed in the 
Muslim world and considered heretical, precisely because 
Muslim rationalistic critical activity had found far less prob- 
lematic territory in the critical study of the Bible. This may 
in fact have helped to keep the study of the Qur'an within 
its traditional boundaries to the present day. 

In any case, Muslim critical approaches to the Bible de- 
veloped along very different lines and had little to do with 
the theological dogmas about the Qur'an. They drew 
heavily on earlier pre-Islamic criticism of the Bible and con- 
stituted, in many ways, a continuation and elaboration of it, 
under the new guise of Islam. 

28 This verse was also used in pre-Islamic polemics against the Bible. 
Saadia Gaon translated it as "God's punishment is [as] a consuming fire" 
and took it as an example of a logically inadmissable verse that cannot be 
understood in its plain literal sense (see the beginning of ch. 7 of his Book 
of Beliefs and Opinions). A later Jewish convert to Islam used this verse 
to prove that Jews were actually "fire-worshippers." See M. Perlrnann, 
" 'Abd al-Hakk al-Islh-, A Jewish Convert," JQR 31 (194@-41): 187. 

This famous "Verse of Light" was interpreted in many allegorical and 
mystical ways in medieval Muslim literature. One of the best-known mys- 
tical books based on this verse is Abii Hmid  al-Ghazzrili's (d. 1 1  1 1 )  Mish- 
kcit al-Anwcir (The Niche of Lights), which was translated at least twice 
into Hebrew in the Middle Ages. Cf. also H. Lazarus-Yafeh, Studies in al- 
Ghazzali (Jerusalem 1975), ch. 4. 
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Muslim Arguments against the Bible 

MUSLIM AUTHORS used four somewhat contradictory and 
overlapping arguments against the Bible: TahrZf (falsifica- 
tion), Naskh (abrogation), lack of Tawdtur (lack of reliable 
transmission), and Bible exegesis. Only the first two of 
these have been studied in some detail, though more from 
the theological point of view. Only three of the four argu- 
ments are based directly on Qur'anic charges, whereas the 
most scholarly developed argument-the lack of Taw& 
tur-has no clear Qur'anic basis. Yet even the three argu- 
ments that are based on Qur'anic charges are expressed 
therein only generally, and became highly developed and 
demonstrated in detail only with later Muslim authors such 
as Al-B2qlll2nI (d. 1013), 'Abd al-Djabba (d. 1025), Al-Dju- 
wayni (d. 1085), Al-Qara (d. 1285), and Ibn Qayyim al- 
Djawziyya (d. 1350). In the following I shall summarize 
briefly the main Muslim arguments against the Bible as ex- 
pressed in the Qur'an and elaborated by later Muslim au- 
thors, especially the Spaniard ibn Hazm (d. 1064) and the 
Jewish convert to Islam Samau'al al-Maghribi (d. 1175). 

The accusation that Jews and Christians had falsified their 
Scriptures (Tahrifll is the most basic Muslim argument 
against both Old and New Testaments. It was a widespread 
polemical motif in pre-Islamic times, often connected with 
the translations and quotations of Scriptures, and used by 
sectarian and traditional authors, including Samaritans and 

Cf. EI1 S.V. "Tahrif' (F. Buhl), and see, for example, Siira 2:75, 59. 
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Chri~tians,~ to discredit various opponents and Scriptures. 
In the Qur'an it is a central theme, used mainly to explain 
away the contradictions between the Bible and the Qur'an, 
and to establish that the coming of Muhammad and the 
rise of Islam had indeed been predicted in the uncorrupted 
"true" Bible (see Chapter Four). Jews and Christians were 
accused of having concealed or deleted verses from their 
Scriptures, as well as of having distorted and rewritten oth- 
ers. Jewish oral tradition, an unauthorized addition to 
Scripture that often contradicts it explicitly, is considered 
to be part of this fal~ification.~ Later Muslim authors fol- 
lowed the Qur'an closely, and the motif of TahrZf also 
played a part in internal Shi'i-Sunni polemics regarding 
the Qur'an itselL4 

"Therefore woe be unto those who write the Scripture 
with their hands and then say: 'This is from Allah,'-that 
they may purchase a small gain therewith. Woe unto them 
for that their hands have written . . ." says the Qur'an 
(Siira 2:79) in a most general way. The great commentator 
Al-Tabari (d. 923) explains that this verse refers to the de- 
scription of Muhammad (nact Muhammad) that was in- 
cluded in the original divine version of the Torah, but that 
Jews had "removed from its place." He also adds a Hadith 
saying by 'Uthmsn stating that Jews added to the Torah 

See, for example, the somewhat outdated but still valuable study by 
A. Bludau, Die Schriftfaelschungen der Haeretiker; Ein Beitrag zur Text- 
kritik der Bibel, Neutestamentlische Abhandlungen 11, ed. M. Meinertz 
(Muenster 1925); cf. A. L. Williams, Dialogue between Justin Martyr and 
Trypho the Jew (London 1930), pp. 150-55. See also W. Adler, "The Jews 
as Falsifiers: Charges of Tendentious Emendations in Anti-Jewish Chris- 
tian Polemics," in Translations of Scripture (proceedings of a 1989 con- 
ference at the Annenberg Research Institute), JQR suppl. (1990): 1-27. 

Midrash Rabbah, Numbers 14, 22, states that the Oral Law was given 
only to the Children of Israel, so that nobody would be able to attempt to 
falsdy it (as the Gentiles attempted to do with the written law). 

See I. Goldziher, Richtungen der Islamischen Koranauslegung, reprint 
(Leiden 1952), ch. 5; J. Eliash, "The Si'ite Qur'Bn," Arabica 16 (1969): 
15-24; E. Kohlberg, "Some Notes on the Immite Attitude to the Qur'an," 
in Islamic Philosophy and the Classical Tradition, ed. S. M. Stern, 
A. Hourani, and V. Brown (Oxford 1972), pp. 209-24. 
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what they liked and deleted from it what they hated, for 
example, Muhammad's name. Thus, they brought God's 
anger upon themselves, and He recalled or took back 
(rafaca) to heaven parts of the T ~ r a h . ~  

Another Qur'anic verse says: "And some truly are there 
among them who twist (lawa) the Scriptures with their 
tongues in order that you may suppose it to be from Scrip- 
ture, yet it is not from the Scriptures, and they say, 'This is 
from God,' yet it is not from God, and they utter a lie against 
God and know that they do so" (Sura 3:78). Some verses 
accuse the Jews of concealing much of the Book that had 
been revealed to Moses and showing only parts of it (Sara 
6:92)---a motif developed picturesquely in Hadith and 
Sirah literature and often quoted in Qur'anic commentar- 
ies. Thus, for example, with regard to Sara 5:42-49, it was 
told that the Jews had asked Muhammad to judge a man 
and a woman of their community who had committed adul- 
tery. Muhammad asked to consult the Law of the Torah, 
but when the Scrolls were brought before him, one of the 
Jewish sages tried to cover some parts therein with his 
hand. He was made to withdraw his hand, and the famous 
"stoning verse" was uncovered, whereupon Muhammad 
punished the two a~cordingly.~ This famous story is part of 
a complicated problem of Muslim law (the explicit 
Qur'anic punishment for adultery is flogging; see Siira 
24:27), but the same motif-Jews concealing verses of the 
Torah, with their hands or otherwise-appears also with re- 

This is a typical eschatological punishment. At the end of all days, be- 
fore the final redemption, the text of the Qur'an also will disappear from 
the book (2s well as the Ka'ba from Mecca). See H. Lazarus-Yafeh, Some 
Religious Aspects of lslam (Leiden 1981), p. 30. 

See commentaries to the verse, and cf. J. Burton, The Collection of the 
Qur'cin (Cambridge 1977), pp. 72-104. The literature about this verse is 
enormous. 

The Biblical punishment for adultery is stoning (see Deut. 22:24 and 
Lev. 19:19. See also John 8:44ff.). Later, other punishments are men- 
tioned in the Talmud (see flogging for a slave-woman designated for an- 
other man, in Keritut 1 l a  following Lev. 19:20). Cf. also M. Cook, " 'Anan 
and Islam," JSAI 9 (1987): 175-76. 
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gard to detailed descriptions of Muhammad supposedly to 
be found in the T ~ r a h . ~  

Here we have again the ambivalent attitude found in the 
Qur'an and later Muslim theology toward earlier divine 
Scriptures. On the one hand, these were considered to be 
truly divine revelations: "He hath revealed unto thee (Mu- 
hammad) the Scripture with truth, confirming that which 
was (revealed) before it, even as He revealed the Torah 
[Tawrat] and the Gospel [lndjil]" (SBra 3:3), and Jewish 
law was made to set precedents and thus just@ even the 
Prophet's own practice. Jews (and Christians) were scoffed 
at for not adhering to their own law. On the other hand, 
Jews were accused of conceahng, distorting, and falsifying 
their own Scriptures. Sometimes contradictory arguments 
were used simultaneously: if, for example, the Jews really 
worship Ezra-'Uzayr, as an explicit verse in the Qur'an 
states (see Sara 9:30; cf. Chapter Three), this is true idol- 
atry; if, however, the present Torah does not mention this, 
it is an obvious sign of forgery or deletion, because the To- 
rah then contradicts a clear statement of the Qur'anS 

This ambivalent attitude toward the Bible also gave rise 
to a widespread phenomenon in Arabic medieval and later 

See Muhammad ibn Sa'd, Kitab al-Tabaqat al-Kubrci, ed. E. Sachau 
and E. Mittwoch (Leiden, 1917), 1, pt. 2: 89: "The descriptions of the 
Messenger of God, peace be upon him in the Torah and Gospel," and es- 
pecially where his description cannot be found because the relevant pages 
of the Gospel had been pasted together with glue. Cf. also 'Abd al-Malik 
b. H i s h h  (Ibn Hishm), Sirat Rasul Allah, ed. F. Wuestenfeld (Das Le- 
ben Mohammed's nach Mohammed Ibn Ishaq) (Goettingen 1859), 1, 2: 
382ff. (trans. A. Guillaume, The Life of Muhammad [Oxford 19551, pp. 
239ff). 

This seems to be the logic of 'Ali al-Munayyar al-ShfiCi (d. c. 1520) 
in his Tafhim al-Djahilin Din al-Yahlid al-Maghdzib 'alayhim wa-1-Na- 
scirci al-Dcillin (Enlightening the Ignorant about the Faith of the Jews with 
Whom God Is Wrathful and of the Christians Who Are AsFay), ms. Ara- 
bic, Cambridge, Qq 29; see M. Perlmann, " 'Ali al-Munayyar," in Studies 
in judaica, Karaitica and Islamica Presented to L. Nemoy, ed. S. Bruns- 
wick (Bar Ilan 1982), pp. 181-202. Cf. also Al-Dj*iz, Al-Radd hlri-1-Na- 
sara, in Three Essays of al-jcihiz, ed. J. Finkel (Cairo 1926), pp. 27ff.; and 
cf. below, Chapter Three. 
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Wisdom (Ijikma), and the scrolls of Abraham, Elijah, Luq- 
man, and others. l3 For example, a well-known Hadith say- 
ing, transmitted by 'AbdallBh b. 'Amr b. al-'AS, states that 
the description of Muhammad in Sara 48:8 ("Lo! We have 
sent thee (0 Muhammad) as a witness and a bearer of good 
tidings and a warner") is to be found in the Torah as welI.l4 
Legendary versions of the conversion in the year 638 of the 
Jewish Rabbi Ka'b al-Ahbiir15 to Islam state that he dis- 
closed that the "true Torah" contained at least ten explicit 
verses from the Qur'an. l6 Even the famous Al-Ghazza- (d. 
11 11) stated repeatedly that the well-known Qur'anic com- 
mand "to enjoin right conduct and forbid indecency" (Al- 
Amr bi-l-Macrzif wa-l-Nahy 'an al-Munkar) was to be 
found also "in the Torah" or even originated therein.17 

The later Ibn Qayyim al-Djawziyya tells a long-famous 
story about Moses (on the authority of the same Ka'b al- 
Ahbiir) finding in the Torah lengthy praises and descrip- 
tions of Muhammad and his people.18 He then relates: 
"And [Ka'b] the 'Habr' said: Well, when Moses wondered 

l3  The term Hikma, often accompanying "the Book in the Qur'an, is 
also explained by some commentators as referring to the Sunna of the 
Prophet. For the "scrolls" (Suhuf), see above, Chapter One, note 22. Ac- 
cording to Sura 31: 12ff., the pre-Islamic sage Luqmh was given wisdom 
and exhorted his son accordingly. See El2 sv. "Lukmcin" (B. Heller-N. A. 
Stillman). 

l4 Muhammad b. 'Isma'il al-Bukha- (Al-BukhM), Al-Djdmi' al-Sahih, 
ed. L. Krehl, vol. 2 (Leiden 1864), bk. 34 (Kitab al-Buyu'), no. 50; cf. 
Chapter Four below, esp. note 8. 

l5 Ahbcir = pl. of Habr, from the Hebrew Haber, "Rabbinic sage." See 
J. Homvitz, "Jewish Proper Names and Derivatives in the Koran," HUCA 
2 (1925): 197-98. See also M. J. Kister and M. Kister, "Some Notes on the 
Jews in Arabia" (in Hebrew), Tarbiz 48 (1979): 233-34. 

l6 See M. Perlmann, "Another Ka'b Al-*b& Story," JQR 45 (1955): 
48-58. See also idem, "A Legendary Story of Ka'b Al-Ahba's Conversion 
to Islam," The Joshua Starr Memorial Volume (New York 1953), pp. 85- 
99. 

17 See, for example, book 19 of Abu H m i d  al-Ghazza, Ihya 'Ulzim al- 
Din (Cairo 1356 Hg.), p. 1201 (the whole book is devoted to this precept). 

l8 See Ibn Qayyim al-Djawziyya, Hidciyat al-Haycirci fi-1-Radd hla-l- 
Yahzid wa-1-Nasarci (Beirut, n.d.), pp. 17677.  
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at all the Good which God had bestowed on Muhammad 
and his people he said: 'I wish I were one of his compan- 
ions.' Then God revealed to him three verses of the Qur'an 
[all of them from SCra 7, from verses 144, 145, and 159, 
about Moses himselfj, and Moses was truly satisfied." 
Ibn Qayyim then adds: "The parts [of these verses] are to 
be found in the Torah they [the Jews] have now, and in 
Isaiah's prophecy and in other prophetic books, because the 
word 'Torah' has a wider meaning than the specific 'To- 
rah,' " by which (as he explains in another context) "one 
means the 'Book of Moses,' " namely the Pentateuch. lg Al- 
though earlier M u s h  authors also mentioned this in a 
very general manner, only here, in the fourteenth century, 
do we have an explicit acknowledgment by a Muslim au- 
thor of the fact that Islamic literature used the term "To- 
rah" in a very wide sense, as denoting Jewish and other 
material, different from the Biblical text itselfz0 In fact, 
Muslim authors did not hesitate to term the Qur'an "a new 
Torah" (Tawrdt H ~ d i t h a ) , ~ ~  and even to suppose that the 
Torah was revealed to Moses at the holy sites near Mecca. 
The two texts were compared in other ways as well, mainly 
polemical, to establish repeatedly the superiority of the 
Qur'an to any earlier revelation. But, as we have already 
seen, often the same Muslim authors compared the Qur'an 
to the alleged as well as the authentic Torah, as far as they 

l9 Ibid., pp. 113, 119, and elsewhere. Cf. also Ibn Kathir, Tafsir, to Siira 
4:llO. 

20 The wide meaning of the term "Torah" is very old. Cf. W. Bacher, 
Exegetische Tenninologie der juedischen Traditionliteratur (Leipzig 
1899), 1 :  197-231, and cf. E. E. Urbach, The Sages, Their Concepts and 
Beliefs (Jerusalem 1975), ch. 12. 

21 The Qur'an is thus termed by God Himself in a revelation to Muham- 
mad, according to a Hadith saying on the authority of Ka'b al-aha. See 
'Abdall* b. 'Abd al-R&ma a l - D m i  (Al-DiWhi), Sunan (KitBb FNn'il 
al-Qur'a) (Medina 1966), 2: 213, and Djald al-Din al-Suyiin (Al-Suyufi), 
Al-ltqdnfi 'Ulzim al-Qur'an (Cairo 1951), p. 51 (end of the 17th "Naw' "). 
Al-Suyiiti adds that although these terms are interchangeable (and the 
Prophet Muhammad termed the Psalms of David as "Qur'an"), Muslims 
should no longer use the term "Torah" for the Qur'an. 
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knew it, treating the two as divine revelations of the same 
kind and pointing out the similarities or differences be- 
tween them. 

Let us return to the general Qur'anic accusation that 
Jews (and Christians) had falsified their own Scriptures. 
The Spanish author Ibn Hazm (d. 1064) was the first Mus- 
lim author to use a systematic scholarly approach to the Bi- 
ble to prove in detail this Qur'anic charge, perhaps because 
he was one of the first Muslim authors to have real knowl- 
edge of the Biblical text, especially the Pentateuch. Ibn 
Hazm, who was a Zairi theologian, polemicist, and ju- 
r i ~ t , ~ ~  as well as a belletrist, poet, historian, and philoso- 
pher, was a prolific and erudite writer. Much has been writ- 
ten about him, though most of his books have not yet been 
edited in a scholarly way, including his great printed com- 
pendium on "Relipon and Sects" (Al-Fasl fi-1-Milal wa-l- 
Ahwa wa-1-Nihal). 

The sources, manuscripts, chronology, and structure of 
this comprehensive book have yet to be studied thor- 
~ u g h l y . ~ ~  Apparently Ibn Hazm incorporated into it another 
lost polemical tract of his on the "exposure of the altera- 
tions introduced into the Torah and the Gospels by Jews 
and Christians and the demonstration of the contradictions 
contained in their Scriptures, which allow no metaphorical 
interpretati~n."~~ More than two hundred pages of the first 

22 See El2 sv. "Ibn Hazm" (R. Arnaldez); R. Arnaldez, Grammaire et 
thkologie chez Ibn Hazm de Cordoue (Paris 1956); M. Asin Palacios, Aben- 
hazam de Cordoba, 5 vols. (Madrid 1928-33); A. Cheijne, Ibn Hazm (Chi- 
cago 1982); I. Goldziher, Die Zdhiriten, ihr Lehrsystem und ihre Ge- 
schichte (Leipzig 1894), esp. pp. 109ff. (Eng. trans. W. Behn, The Zdhiris, 
Their Doctrine and Their History [Leiden 19711). 

23 See I. Friedlaender, "Zur Komposition von Ibn Hazm's Milal wa-Ni- 
hal," in Orientalische Studien Th. Noeldeke gewidmet, ed. Carl Bezold 
(Giessen 1906) 1: 267-281; M. Perlrnann, "Andalusian Authors on the 
Jews of Granada," PAAJR 18 (1948-49): 269-89, esp. 270-72; C. Adang, 
"Ibn Hazm on Jews and Judaism," dissertation, University of Nijmegen 
1985, ch. 2. 

24 Izhdr tabdil al-Yahzid wa-1-Nasdrd li-1-Tawrdt wa-1-lndjil wa-bayan 
tanciqud md bi-aydihim min dhdlika mimmd la yahtamilu-1-ta'wil. 



Muslim Arguments against the Bible . 27 

two books in the printed edition are devoted to this topic 
under an even lengthier title: "Chapter on the obvious con- 
tradictions and clear lies in the book which the Jews call 
'Torah' and in others of their books, as well as in the four 
Gospels, which wiU demonstrate convincingly that they 
have been corrupted and are different from what Allah, 
praised be He, has revealed."25 Ibn Hazm complements 
these with some more general theological arguments 
against both Judaism and Christianity, replete with insults 
and derogatory terms. At the end of his life, he wrote an- 
other venomous tractate against his Jewish rival and en- 
emy Ibn al-Naghrila (apparently Samuel Hanagid), who 
was supposed to have written a harsh pamphlet denounc- 
ing the contradictions in the Q ~ r ' a n . ~ ~  Ibn Hazm wards off 
his enemy's arguments and dwells at length, in sharp po- 
lemical language, on the contradictions and theological im- 
possibilities he found in the Torah. 

Following some scattered remarks of Muslim authors 
who preceded him, Ibn Hazm set out to enumerate the 

25 Fasl fi munaqaddt zahira wa-takadhib wadiha fi-1-Kitab allddhi tu- 
sammihi-1-Yahzid al-Tawrat wa-fi sa'iri kutubihim wa-j?-1-Anddjil al- 
Arbah yatayaqqanu bi-dhdlika tahrifuha wa-tabdiluhd wa-annaha 
ghayru allddhi anzala Allah. Ibn Hazm, Al-Fasl fi-I-Milal wa-1-Ahwa wa- 
1-Nihal (n. pl., 1329 Hg.), 1: 11C224, 2: 2-81. His arguments against 
Judaism and the Bible have been summarized by Perlmann, "Andalusian 
Authors," and have been translated into Spanish by M. Asin Palacios in 
his Abenhazam de Cordoba, vol. 2. 

26 Ibn al-Naghda is usually identified with Samuel Hanagid (see 
I. Goldziher, "Proben Muhammedanischer Polemik gegen den Talmud I," 
Jeschurun 8 118721: 76-104, reprinted in Gesammelte Schriften, ed. J. De- 
somogyi [Hildesheirn 19671 1: 13664). or with his son Joseph. The book 
itself is lost, or perhaps never existed, but Ibn Hazm's retort has been 
edited by I h s a  'Abbas' with others of his Epistles (Cairo 1960) and was 
discussed (in Spanish) by E. G. Gomez, "Pol6mica religiosa entre Ibn 
Hazm e Ibn al-Nagrila," Al-Andalus 4 (193639): 1-28. See also D. Pow- 
ers, "ReadinglMisreading One Another's Scripture," in Studies in lslamic 
and Judaic Traditions, ed. W. M. Brinner and S. Ricks (Atlanta 1986) pp. 
109-21, and especially the new approach to this book by S. Stroumsa, 
"From Muslim Heresy to Jewish-Muslim Polemics: Ibn al-Rawandi's Ki- 
tab Al-Ddmigh," JAOS 107 (1987): 767-72. 
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cases in which the given Biblical text must necessarily 
have been falsified and could never be ascribed to a di- 
vinely inspired revelation. Interestingly, most of the many 
details he provides are already mentioned in various pre- 
Islamic polemical sources, such as in early Rabbinic texts 
or by Christian, Judaeo-Christian, anti-Christian, and 
Gnostic authors. Ibn Hazm's immediate (probably Chris- 
tian) sources, however, remain unknown. His main argu- 
ments may be summarized as follows. 

Chronological and Geographical Inaccuracies. Among 
other inaccuracies in the holy text, Ibn Hazm discusses at 
length the four streams that come out of Eden and their 
geographical dimensions as given in Genesis 2, and sets 
out to prove that not all of them could have branched off 
from the one river in Eden (v. lo), and that their routes and 
the details about the lands that they encompass are inac- 
curate.27 So are the number of years allotted by the text to 
early Biblical personalities. They cannot be reconciled with 
each other and with the chronology of other Biblical events, 
such as the Flood. The same holds true for the chronologi- 
cal details of the story of Joseph, either in themselves or 
when they are taken together with his brother Jehuda's 
story.28 According to Ibn Hazm, God never errs even by one 
minute; therefore these contradictory and inaccurate de- 
tails must necessarily be considered lies and forgeries in- 
terpolated into the holy text. The same holds true for the 

27 Ibn Hazm, Al-Fag1 1: 118-19 (the geographical terms he uses here 
show that he was acquainted also with Saadia's translation). 

28 Ibid., pp. 122ff., 144ff., and cf. pp. 184, 186. Problems of chronology 
and contradictions were raised (and harmonized) by the Rabbinic sages 
and by the Church Fathers. Cf. also AbO Rayha al-Birfini, AZ-Athdr al- 
Baqiya 'an al-Qurzin al-Khdliya, ed. E. Sachau (Leipzig 1878), pp. 22ff. 
(trans. E. Sachau, The Chronology of Ancient Nations [London 18791, pp. 
25ff.), and 'Abd al-Malik al-Djuwayni, Sifa al-Galil, in Textes apologC- 
tiques de Guwaini, ed. and trans. M. Allard (Beirut, 1968), pp. 50-55, and 
see P. E. Algermissen, Die Pentateuchzitate Ibn Hazms (Muenster 1933), 
pp. 21ff. 
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inaccurate and inconsistent promise attributed to God 
(Gen. 15: 13, 16) that Abraham's children will come out of 
Egyptian bondage after four hundred years, and in the 
fourth generation, whereas it actually took them 239 years 
of bondage and many more  generation^.^^ Ibn Hazm also 
mentions several other contradictions between the "sec- 
ond" and "fourth" book of Moses regarding the number of 
the Children of Israel, the leaders and generations of each 
tribe, their cities, etc. He even makes a thorough attempt 
to prove that never could so many people have settled 
within the designated borders of "Palestine and the Jor- 
dan."30 

Theological Impossibilities. The most important of the 
theological impossibilities are the anthropomorphic Biblical 
expressions that we have already mentioned. Ibn Hazm re- 
peats in this context many verses well known from pre-Is- 
larnic polemics against the Bible, such as, "We shall make 
manhnd in our own image, similar to us" (Gen. 7:26),31 or, 
"Man has become like one of us-in the knowledge of good 
and evil" (Gen. 3:22). He expresses his horror at these ter- 
rible "Jewish lies'-as if there were many gods with God, 
and as if man could become one of them. He then enumer- 
ates a number of similar expressions, especially from the 
Pentateuch and the Psalms,32 and repeatedly thanks God 
for having saved the Muslims from this error, as if he knew 
of no anthropomorphic Qur'anic verses. 

29 Ibn Hazm, Al-Fasl, 1: 124-27, 158-59. 
30 Ibid., pp. 166ff. See also the comparison between the borders of the 

promised land and the actual borders of the land over which the Children 
of Israel ever ruled (ibid., pp. 127-28). 

31 Ibid., pp. 117-18, 120, 164. Cf, also E. Stein, Alttestamentlische Bi- 
belkritik in der Spaethellenistischen Literatur (Lwow 1935), p. 20. Ibn 
Hazm attacks mainly the second part of this verse ("similar to us," ka- 
shibhina). According to him, the first part ("in our image," ka-szjratina) 
could be explained in an abstract way. 

32 See his quotations of Psalms 45:7, 110:1, 87:5, 78:65, 82:1, and 
89:27, Al-Fa$, 1 :  2067 .  On his different enumeration of these Psalms, 
see below, Chapter Five. 
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The anthropomorphic and anthropophatic charges were 
a central theme already in pre-Islamic polemics against Ju- 
daism and Christianity. Pagan authors (for example, Cel- 
sus) seem to have used them extensively to ridicule the 
Biblical text and the Jewish and Christian concepts of 
God.33 Many verses quoted in this literature, especially 
from the Pentateuch, reappear not only in medieval Mus- 
lim polemics, but also with Jewish heretic authors like Hiw- 
al-Balkhi. Some of these verses became important even for 
the shaping of medieval Islam itself A good example is the 
Islamic rejection of the anthropomorphic idea that God 
rested on the seventh day, which resulted in the total rejec- 
tion of a weekly day of rest (see Sara 50:38), contrary to 
verses like Exod. 31: 1.7 (which Saadia translates, "And on 
the seventh day God left the earth uncultivated and made 
it rest").34 

Later Muslim authors return frequently to the subject of 
anthropomorphism. a m a d  b. Idris al-Sanhiidji al-Qars 
(d. 1285), for example, states that because of Gen. 1:26,27, 

33 See E. Stein (Alttestamentlische Bibelkritik, pp. IOff.), who shows 
that Celsus must have been acquainted with Philo's allegorical interpre- 
tations of these anthropomorphic expressions in the Bible, but made use 
only of his Bible criticism. 

34 See Lazarus-Yafeh, Some Religious Aspects, p. 41, and cf. idem, 
"Some Halachic Differences between Judaism and Islam," Tarbiz 52 
(1982): 207-26 (Eng. trans. in Religion 14 [1985]: 175-91), where other, 
more sociological reasons for this difference between Judaism and Islam 
are mentioned (agricultural versus mercantile civilization, etc.). In gen- 
eral, Saadia in his translation of such verses not only systematically avoids 
anthropomorphic and anthropophatic expressions, as some of the Tar- 
gumim did earlier in a more sporadic manner, but often actually changes 
the meaning of such verses in far-reaching ways (as he did in the example 
in the text above) to ward off both M u s h  and earlier polemics. See, for 
example, his translation of Gen. 6:6 ("And God threatened them . . . and 
brought pain into their hearts" instead of "God repented . . . and grieved 
at His heart"). See also his 20th answer to Hiwi on this verse (in I. David- 
son, Sa'adia's Po la ic  against Hiwi Al-Balkhi [New York 19151) and cf. 
E. Stein, Alttestamentlische Bibelkritik, p. 22; Samau'al al-Maghribi, 
Ifhdm al-Yahzid (Silencing the Jews), ed. and trans. M. Perlrnann, PAAJR 
32 (1964): text p. 45, trans. p. 52. 
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many Jews believe in a God who looks like "a white- 
bearded and white-haired old man sitting on a throne, 
while the angels stand before him and the books are read 
in his presence."35 

Ibn Hazm also mentions later Jewish literature in this 
context-for example, the anthropomorphic book Shi'ur 
Qomah, which he thinks to be part of the Talmud. In a long 
discourse against the repulsive anthropomorphism of the 
Jews, full of exclamations of horror, disgust, and curses; he 
states that 

The Jews say that on the Night of Atonement (Laylat 'id al- 
Kibbzir) on the tenth of Tishrin al-Awwal, which is Okttibar,36 
Al-Mitatrti11,~7 by which they mean the smaller God, be God ex- 
alted above their disbelief, cries slowly while plucking his hair: 
"Woe unto me, I have destroyed my house and made my sons 
and daughters orphans, my figure is bent and I will not rise 
until I rebuild my house and bring my sons and daughters back 
to it." 

From this quotation and from his discussions with Jews 
about the angels, Ibn Hazm draws the conclusion that for 

35 See the 86th question in Ahmad b. Idris al-SanhAji al-Qarfls [Al- 
Q a r s ]  Al-Adjwiba al-Fakhira 'an al-As'ila al-Fcidjira, ed. Bakr Zaki 
'Awad (Cairo, 1987). There can be little doubt that many Jews indeed 
believed in some kind of corporeal God, and were constantly reprimanded 
for this by their rabbis. This fact, as well as Muslim polemics against the 
Bible, no less than his philosophical education, compelled Maimonides to 
devote the first part of his Guide to this subject. 

36 Ibn Hazm, Al-Fasl, 1 :  223 (see also p. 224--Eyllil wa-Tishrtn al- 
Awwal wahumd Satanbar wa-Uktlibar). The use of these names of the 
months points, according to M. Perlmann, to a Christian source for Ibn 
Hazm; see his "Andalusian Authors," 279 n. 40. 'Ali al-Mas'udi, Murlidj 
al-Dhahab (Ma~oudi, Les Prairies d'or, ed. and trans. C. Barbier de Mey- 
nard and P. de Courteille, SociBtB asiatique [Paris 18631, 2:391) mentions 
only "Tishrin al-Awwal." 

37 Al-Mas'udi (d. 956) had already mentioned Metatron, the "lesser 
God" of the Jews, bemoaning the destruction of the Temple in the same 
way; see Les Prairies, 2: 391, and cf. Perlmann, following Steinschneider 
and Schreiner, in "Andalusian Authors," p. 278. 
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ten days each year, the Jews worship another, smaller, 
God. 38 

Another theologcal impossibility, according to Ibn 
Hazm, is the attribution of lies and sins to the holy prophets 
(including Biblical personalities who are usually not taken 
as prophets by the Bible itself), who are considered by most 
(later) Muslim theologians to be infallible-at least from 
the time they started to proclaim their mission.39 So how 
can one dare say that the prophet Luf (Lot), for example, 

381bn Hazm, Al-Fa$, 1: 221-24; Al-Radd 'ak? Ih al-Naghrila, ed. 
I. 'Abbas' (Cairo 1960), pp. 7475 .  Cf. the Talmud, Berakhot 3a and 7a. 
Ibn Hazm quotes (p. 222) God moaning similarly, "like a dove," as heard 
by a man called IsmB'il (Rabbi Yishmael?), who then caught hold of God 
and was asked by Him to bless Him. This makes Ibn Hazm call the same 
IsmB'il the "stinking son of stinking parents" (Petrus Alfonsi also attacked 
the idea of a wailing and moaning God; see his Dialogus, in Patrologia 
Latina, ed. J. P. Migne, 108: 550-51). Because Ibn Hazm quoted the 
"Rabbanites" in this context and attacked the anthropomorphic book 
Shi'ur Qomah (p. 221), Perlmann thought that he might have had a Ka- 
raite (or Christian) source; but the existence of pre-Kabbalistic Jewish 
mystics in Spain is now well enough attested to make them a plausible 
source as well. In fact, in the same context, Ibn Hazm twice mentions 
Sandalphon (pp. 221, 223) as the "angel who serves the crown" (see in 
the Talmud, Megillah 13b) and tells about his discussions with Jews who 
maintained that Metatron for them was also only "an angel among the 
angels" and not "the smaller God." Nevertheless he states that Jews wor- 
ship this "smaller God" for ten days each year (p. 2 2 3 t a  probable refer- 
ence to the ten days of Atonement that start with the beginning of the 
Jewish New Year (see note 36 abovetwhich may be connected to the 
Jewish mystical view that Metatron took part in the creation of the world 
commemorated on the Jewish Rosh Hashanah festival at the beginning of 
each year. See G. Shalom, Jewish Gnosticism, Merkabah Mysticism and 
Talmudic Tradition (New York 1960), esp. ch. 7, pp. 27, 28, and pp. 52- 
53 n. 30 (on Sandalphon). Cf. also S. Liebermann, Shki'in (in Hebrew), 
2d ed. (Jerusalem 1970), pp. 1 lff. A. Altmann mentions another, shorter 
passage of Ibn Hazm about the Shi'ur Qomah. See his article "Moses Nar- 
boni's 'Epistle on Shi'ur Qoma,' " in A. Altmann, ed., Jewish Medieval and 
Renaissance Studies, Studies and Texts 4 (Cambridge, Mass.), 1967, p. 
228. The fact that Ibn Hazm also mentions Sandalphon seems to have 
gone unnoticed. 

39 See El2 s.v. " 'Isma" (W. Madelung), and cf. M. Zucker, "The Prob- 
lem of 'Isma-Prophetic Immunity to Sin and Error in Islamic and Jewish 
Literatures" (in Hebrew), Tarbiz 35 (1965): 149-73. 
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slept with his daughters, who conceived two sons by their 
father (Gen. 19:30ff.),40 or that Jacob, with the help of his 
mother, cheated his father Isaac in order to receive his 
blessing (Gen. 27:15ff.)? The same holds true for Abra- 
ham, who is said either to have lied (with regard to Sara- 
the accusation that he lied is a very old m o q  or to have 
disbelieved God's promise to him, and for Sara, who explic- 
itly denied God's statement that she had laughed (Gen. 12, 
15, 18).41 

Preposterous Behavior. Among these theological im- 
possibAties, one of Ibn Hazm's recurring Marcionite 
themes is that of the stories of fornication and whoredom 
inserted into the most important genealogies of the Bible. 
Ibn Hazm was at a complete loss to understand how one 
could believe in such preposterous stories, and he saw in 
them the final proof of the falsification of the holy text. He 
seems to have been the first, at least in Muslim polemical 
literature, to enumerate the very large number indeed of 
these stories, all of which cast shadows on the moral be- 
havior of Israelite prophets and lungs and their forefathers, 
and show obvious disrespect toward what should have been 
their distinguished pedigree. We have already recounted 
Ibn Hazm's horror at the story of Lot, which he describes 
accurately. He also mentions Abraham's marriage to his 
half-sister Sara (Gen. 17: 12); Jacob sleeping with Leah- 
taking her mistakenly for her sister Rachel (Gen. 29: 15)- 
and thus begetting in sin their sons; the story of Reuben 
and Bilha (Gen. 35:22); David and the wife of Uriya the 
Hittite (2 Sam. 11-12); Solomon, with his many wives, 
who induced him to idolatry (according to 1 Kings 11); as 

40 See Ibn Hazm, Al-Fasl, 1: 133-35, and cf. Al-Mas'iidi, Les Prairies, 
2: 390, and Samau'al al-Maghribi, Ifham al-Yahlid, text pp. 61-62, trans. 
pp. 59-60. See also El2 s.v. "Llit" (B. Heller and G. Vajda). This Biblical 
story about Lot is not mentioned in the Qur'an. It was attacked already by 
pre-Islamic anti-Christian writers. See, for example, H. Chadwick, Origen 
contra Celsum (Cambridge, 1986), p. 220. 

41 Ibn Hazm, Al-Fasl, 1: 131-32, 137. 
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well as many other examples.42 Sometimes he also adds 
some Midrashic details; for example, he mentions that 
Joshua manied R*av the harlot.43 Often he also trans- 
lates, almost literally, and in a most scholarly way, whole 
Biblical stories, for example, the story of Jehuda and his 
daughter-in-law Tamar (Gen. 38).44 Usually he ends by ex- 
pressing his disgust at people who, although they do be- 
lieve in prophets, tell such abominable stories about them, 
thus befouling their own origins. He accepts, of course, 
Abraham, Jacob, David, Solomon, and others as prophets, 
following explicit verses in the Qur'an. This makes matters 
even worse. 

"God forbid," says Ibn Hazm, "that Moses and Aaron, 
David and Solomon would come from such birth, and this 
is what necessarily proves that this [Bible] was invented by 
a heretic (Zindiq? who made fun of religion(s)." After re- 
lating the birth of Peretz (Fms) and Zerah (Ziir&), illegit- 
imate sons of Jehuda and his daughter-in-law and forefa- 
thers of David, he restates that if this and other immoral 
behaviors were customary among the children of Israel, 
their whole genealogy would be full of illegitimate children, 
among whom they count Moses and Aaron as well as David 
and S o l o m ~ n . ~ ~  

It must have been clear to Ibn Hazm that in these at- 
tacks on the Bible he was also refuting Christian dogma. In 
fact, he expressed his astonishment at the Christian accep- 

42 Ibid. pp. 134, 140, 145-49. 
43 Ibid. p. 147. Cf. in the Talmud, Megillah 14b. (This is not a "slip" by 

Ibn Hazm, as Perlmann suggests in "Andalusian Authors," pp. 279-80.) 
44 Ibn Hazm, Al-Fasl, 1: 145-46, 148-49. The Levirate marriage (cf. 

Deut. 25:5) is a well-known polemical motif, often brought to absurdity 
(for example, the father having to marry his own daughter, if she was 
married to his brother who died-in clear contrast to the first Mishna of 
Yevamoth); see, e.g., Al-Mas'udi, Les Prairies, p. 388 (the Karaites there- 
fore take the meaning of "brother" here to refer to more distant relatives). 
Ibn Hazm does not use Jehuda's story in this way, but he seems to imply, 
perhaps like Midrashic and modem critical sources, that Jehuda himself 
performed the "Yibbum." 

45 Ibn Hazm, Al-Fasl, 1: 140, 146-47. 
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tance of the Old Testament with its corrupted text, and 
connected it with their acceptance of their own completely 
unreliable and contradictory Gospel stories.46 In all these 
arguments, Ibn Hazm is widely followed by later Muslim 
authors. 

The second important theme of Muslim polemics against 
the Bible is that of Naskh, or abrogation (meaning super- 
session), which, although primarily a theological premise, 
also had clear ramifications for the study of the Bible and 
the growth of its textual criticism among Muslim authors. 
This motif also stems from late Antiquity, and was used es- 
pecially in Christian polemics against Judaism. In Islam it 
is based on several Qur'anic verses, especially on Siira 
2: 106: "Such of Our revelations as We abrogate or cause to 
be forgotten, we bring (in place) one better or the like 
thereof. Knowest thou not that Allah is Able to do all 
things?" This verse was taken by early Muslim commen- 
tators to refer mainly to inner contradictions between dif- 
ferent Qur'anic verses, or between the Qur'an and the 
Sunna tradition of the Prophet. The idea was that the later 
revelation or saying is legally the valid one, and Muslim 
scholars therefore invested much effort in establishing the 
historical chronology of Qur'anic revelations-for example, 
what was revealed to Muhammad early in Mecca or later in 
Medina (asbdb al-nuztI1)--and many special books were 
composed on these disputed verses (al-ndsikh wa-l-man- 
stIkh). The verse considered to be the last revealed among 
others dealing with the same topic (for example, the total 
prohibition of drinking wine in Siira 5:90) would then be 
accepted as the binding law against earlier, "abrogated" 
verses (prohibiting only excessive drinking or prayer while 
drunk, such as Siira 4:43).47. 

46 Ibid., 2:  2ff. 
47 Cf, on this example El2 S.V. "Kharnr" (A. J.  Wensinck), and see on the 



36 - Chapter Two 

The idea of Abrogation played an important role also in 
the highly developed science of Usal al-Fiqh, which deals 
with the theory of the four (or five) "Roots (or sources) of 
Islamic Law," the first two of which are the Qur'an and the 
Sunna of the Prophet. This science, which was established 
first by the great Muslim Doctor of Law Muhammad b. Id- 
ns  al-Shdi'i (d. 820), is an amalgamation of linguistic, his- 
torical (and mythical), legal, theologml, logical, and highly 
developed epistemologcal theories in which the transmis- 
sion and inner chronology of the Qur'anic text, as well as 
problems connected with the authenticity and transmission 
of the Sunna or Hadith sayings, are closely studied. (Curi- 
ously, no parallel branch of this study is to be found in ei- 
ther medieval Judaism or Christianity, although both civi- 
lizations were deeply influenced by other branches of 
Islamic law and theology.48) In this literature (after Al- 
Shdi'i49), the Sunna of Muhammad is usually considered 
to have the power of abrogation for explicit Qur'anic 
verses, because those, though divine, were supposed to 
have been revealed earlier.50 In rare cases, an earlier im- 
plicit Sunna is supposed to have been abrogated by a later 
Qur'anic verse. One such instance occurs with regard to 
the direction of early Muslim prayer to Jerusalem, which 

whole intricate issue J. Burton, The Collection of the Qur'cin (Cambridge 
1977). 

48 See El1 s.v. "Usul" (J. Schacht), and see G. Makdisi, "The Juridical 
Theology of ShSifi'i': Origins and Significance of 'USCI~ al-Fiqh,' " Studia 
Islamica 59 (1984): 5-47. Cf. H. Lazarus-Yafeh, "The Attitude to Legal 
Sources in Islam as Compared with Halacha" (in Hebrew), in Proceedings 
of the 8th World Congress of Jewish Studies (Jerusalem 1982), section c, 
pp. 47-49. 

49 Al-Sh2fifi himself considered that abrogation could occur only in the 
same literary genre (among contradictory Qur'anic verses, among contra- 
dictory Hadith sayings, etc.). See his Al-Riscila (Cairo 1904), ch. 4 (trans. 
M. Khadduri, Islamic Jurisprudence [Baltimore 19611). 

50 See, for example, the highly sophisticated discussion of Al-Ghazzdi 
in his Al-Mustasfa min 71m al-Usti1 (Beirut, n.d.), 1: 107ff., esp. 117ff., 
where any addition to the written law (five prayers instead of the two or 
three mentioned in the Qur'an) is also considered to be a kind of abroga- 
tion. 
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was abrogated by Sara 2: 138, fixing the direction of prayer 
towards Mecca.51 

In polemical theologcal literature against Judaism and 
Christianity, the idea of abrogation was used in the same 
manner against earlier religions and their Scriptures, with- 
out denying their heavenly source. Muslim authors argued 
that Christianity abrogated, by God's preordained decree, 
earlier Judaism, and that Islam, being the most recent of 
the three religions, and containing God's final and valid dis- 
pensation for mankind, abrogated the other two. According 
to Ibn Hazm, early Muslim victories over the Jewish tribes 
in Arabia also constitute a clear historical proof of God's 
wish to abrogate Judaism. 

Jews, of course, did not accept this. They persistently 
maintained (Rabbanites and Karaites alike) that their law 
was eternal, never to be changed or abrogated, and they 
adduced many Biblical verses to this effect.52 The fact that 
Saadia had already devoted a large part of the third chapter 
in his Book of Beliefs and Opinions to refute the Muslim 
arguments of abrogation shows that these arguments were 
well developed by the early tenth century.53 The first de- 

5' See Al-Ghazz*, Al-Mustasfa, 1: 112, 122. Cf. also Al-ShSi'i, Al-Ri- 
sala, ch. 4. (Enghsh trans. p. 133). The change of the direction of prayer 
is an old sectarian motif. See also Chapter Three, note 35 below. 

52 See, for example, Maimonides' "thirteen principles." The ninth prin- 
ciple states the eternity of Jewish law, obviously against any Naskh. Cf. 
also A. Hyman, "Maimonides' 'Thirteen Principles,' " in Jewish Medieval 
and Renaissance Studies, ed. A. Altmann, p. 128. Hyman there (in note 
58) gives the Hebrew translation of the tenn Naskh as Bittul, but does not 
mention the very common Temurah or the verb Hemir. Cf. also Abraham 
Maimonides, Kitrib Kij-ayat al-%bidin, pt. 2.2 (ed. and trans. into Hebrew 
by N. Dana) (Ramat-Gan 1989) pp. 149ff. 

53 One of the earliest existing epistles on Naskh was written by or is 
ascribed to the Muslim Mu'tazilite author Ibraim al-Nazz- (d. c. 840), 
who supposedly discussed the problem of "naskh al-shara'i' " with a Jew 
named Yassa b. Su. The short text was published by L. Cheikho in his 
Vingt t ra i tb  theologiques dhuteurs Arabes Chrktiens (Beirut 1920), pp. 
6EL70. Jewish Gaonic literature also often dealt with this subject (which 
is mentioned already in Rabbinic literature) in polemics against both 
Christianity and Islam. See S. Abramson, R. Nissim Gaon, libelli quinque 
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tailed Muslim discussions of this subject in Arabic litera- 
ture, however, stem from the end of the tenth or early elev- 
enth century-for example, by the Mu'tazilite Qgdi 'Abd 
al-Djabbfir (d. 1025), and especially by the Ash'arite theo- 
logian Al-Bgqilliini (d. 1013).54 These authors discussed the 
idea of abrogation, not only in the polemical context against 
earlier religions, but also in the more general, highly devel- 
oped Muslim framework of theology discussing the attri- 
butes of God and the difficult problem of the change of what 
was considered to be good at one time (His commandments 
in Judaism) into disobedience at a later time. The dilemma 
of either attributing to God a change of mind (Bad~3)~~ or 
limiting his omnipotence in some way was one axis on 
which the discussions turned. The theological consensus 
of the Sunnis rejected Badd, but accused Jews and Chris- 
tians of accepting it. (The early Shi'ites did, in fact, accept 
it.) The concept of Naskh was accepted by Sunni theologi- 
ans, however, and was explained as part of God's preor- 
dained change in history. In polemical terms, this meant 
that God had preset a time limit for the vahdity of each of 
the true religions that preceded Islam. Christianity was 
meant to abrogate Judaism as Islam was destined to abro- 
gate both in due course; thus there was no need to attribute 
a change of mind to God. According to Muslim sources, 

(Jerusalem 1965), pp. 5ff. Fragments of a book on this subject by Samuel 
b. Hofni have been found in the Genizah. (See Abrarnson, R. Nissim 
Gaon, p. 5 n. 4.) 

54 See, for example, 'Abd-al-Djabb*, Al-Mughni jl Abwdb al-Tawhid 
wa-I-'Adl, vol. 12 (on "liijdz al-Qur'cin") (Cairo 1960), pp. 49ff., 65ff. (on 
the difference between Badd and Naskh), 47ff. (Jewish denial of Naskh); 
Al-Bgqillwi, Kitdb al-Tamhid, ed. R. J. McCarthy (Beirut 1957) chs. 13, 
14; earlier, Al-Dj&iz (d. 869) had discussed some of these issues. 

55 Cf. El2 S.V. "Badd" (I. Goldziher and A. S. Tritton). The Biblical story 
quoted and often discussed in this context is Gen. 22 (see Ibn Ezra's com- 
mentary on the first verse there). See A. Rippin, "Sa'adya Gaon and Gen- 
esis 22," in Studies in Islamic and Judaic Traditions, ed. M. W. Brinner 
and S. Ricks (Atlanta 1986), esp. pp. 4 m .  See also Al-Ghazza, Al-Mus- 
tasfd, 1: 110, 115. It was discussed also in Arabic Christian anti-Jewish 
treatises on Naskh. 
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some Jewish and Jewish-sectarian authors even agreed 
with the logical possibility of such an abrogation. They de- 
nied, however, that God would ever let this actually hap- 
pen, because of his explicit promises to the contrary in the 
Bible.56 

Christian theologans (like Muslim authors in some 
ways) found themselves in an especially complicated situ- 
ation in this respect, as they had to describe their own re- 
lipon as "the abrogating but never-to-be-abrogated law" 
(Shari'a nasikha ghayr manszlkha). This inherent contra- 
diction was, of course, eagerly seized upon by Jewish au- 
thors, already by the time of Saadia, who used it in polem- 
ics against both Christianity and Islam, stressing the fact 
that once the idea of Naskh is accepted, it has to be applied 
to every subsequent religion-ach in its turn, without end. 

Yet the concept of Naskh was also important to Muslim 
attitudes toward the Bible. It helped to promote the same 
scholarly approach described earlier. When Muslim au- 
thors realized that most Jewish theologians rejected the 
concept of Naskh, they tried to argue their case from Bib- 
lical precedents. They looked in the Bible for early exam- 
ples of abrogation in order to force their Jewish counter- 
parts into the untenable position of either admitting the 
doctrine of abrogation in general, and thus acknowledging 
Islam as the last, true religion, or admitting the existing 
contradictions between different Biblical statements, thus 
undermining the authority of their own Scriptures. Again, 
Ibn Hazm may have used and reinterpreted some material 
adduced by earlier Muslim authors on this as on other top- 
ics, but he was the first to scrutinize the contents of the 

56 See, for example, Ibn Hazm, Al-Fasl, 1: 102. The Rabad I of Toledo 
(d. 1180) is one example of those. See Abraham ibn Dg'ad, Emunah Ra- 
mah (Frankfurt 1852), pp. 75ff. (German trans., p. 94). Cf. M. Schreiner, 
"Zur Geschichte der Polemik zwischen Juden und Muhammedanern," 
ZDMG 42 (1888): 639ff. (also in his Gesammelte Schriften, ed. M .  Perl- 
mann [Hildesheim 19831, pp. 119ff.). Some Karaite authors also accepted 
the logical possibility of Naskh. See Al-Qirqiswi, Kitcib al-Anwcir wa-l- 
Maraqib, ed. L. Nemoy (New York 1940), 2: 452. 
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Bible systematically from this point of view. He collected 
almost every example of possible abrogation in the Bible, 
thus translating another theological argument into the crit- 
ical study of the Bible itself. 

Ibn Hazm first mentions the well-known example of Ja- 
cob, who married two sisters (he even gves their names: 
Layya [Leah] and Riihil [Rachel]), a custom later prohibited 
in Lev. 18: 18. In this case, he actually contrasts "Jacob's 
Torah" (Shari'at Ya'qub) with the later "Law of Moses" 
(ShaH'at Miisd), thus implying that Moses abrogated a 
whole codex of law upheld by Jacob. He also quotes the 
story of the Gibeonites (Josh. 9): first God ordered the Is- 
raelites to kill all the inhabitants of the land of Canaan, 
then he ordered them not to harm the Gibeonites, who 
fooled them into thinking they had come from afar.57 An- 
other example he adduces is from Isa. 545-6, where the 
prophet mentions that in the future, foreign people will also 
serve God (apparently in his Holy Temple), in distinct con- 
trast to Mosaic law, according to which only descendants of 
(the tribe of) Levi ("LBwi" in Ibn Hazm's Arabic) can serve 
God therein. This verse, according to Ibn Hazm, not only is 
a good example of abrogation, but actually prophesies the 
coming of Islam, and the worship of God by Arab, Persian, 
and other Muslims in the mosques of Jerusalem and else- 
where.5s 

The concept of abrogation in the context of Bible criti- 
cism is also prominent in Samau'al al-Maghribi's famous 
tractate Silencing the Jews (Ifhdm al-Yahud), mentioned 
above. Following earlier Muslim writers, Samau'al makes 
it clear that abrogation must include not only the prohibi- 
tion of what was previously permitted, as Jews may agree- 

s' Ibn Hazm, Al-Fa$, 1: 101 (both examples). 
58 Ibid., p. 102. Jewish commentators explain that the verse refers only 

to priests and Levites who were dispersed and assimilated among the Gen- 
tiles. N. Roth, "Forgery and Abrogation of the Torah," P A N R  54 (1987): 
215, wrongly connects this with Isa. 66:20 and with the implausible as- 
sumption that Ibn Hazm misunderstood "horseriders" (furscin for the plu- 
ral of "Persians" (furs). 
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for example, with regard to various customs of their fore- 
fathers (he mentions the generally accepted example of 
prohibition of work previously permitted on the Sabbath); 
it must also include the permission of what had previously 
been forbidden, as Islamic law abrogated Jewish law.59 He 
then adduces as an example the Jewish practice of cleans- 
ing from impurity (of the dead) by means of the ashes of a 
red heifer (see Num. 19), a practice that was necessarily 
abandoned after the destruction of the Temple. In addition, 
he quotes extensively, in Hebrew, from the Jewish prayer 
book, to show that Jewish sages practically invented most 
of the prayers that were unknown to Moses, just as they 
added many laws to the Torah, thus "increasing the bur- 
den" of law upon the Jewish people--directly contradicting 
Deut. 13:7, where any addition to or detraction from the 
Mosaic law is explicitly forbidden60 

After Samau'al, later Muslim authors deal mainly with 
the theological ramifications of the concept of Naskh. They 
seem to show little interest in its application to the study of 
the Biblical text, however. 

Another Muslim concept conducive to the critical study of 
the Bible, elaborated upon by both Ibn Hazm and Samau'al 
and counterattacked by Jewish medieval scholars, seems to 
have attracted less attention from scholars. This is the ac- 
cusation, not found in the Qur'an, that the transmission of 
the text of the Bible is unreliable and that therefore the 
holy text was probably tampered with. 

As is well known, medieval Muslim scholars attached 
great importance to and discussed in detail the reliability of 

59 Samau'al al-Maghribi, IJhdm al-Yahlid, text pp. 6 1 1 ,  trans. pp. 34- 
35. Perhaps Sarnau'al had Saadia in mind with regard to the first category. 
Saadia mentioned the later prohibition of work on the Sabbath, but explic- 
itly denied this to be abrogation (see the end of ch. 3, 7 in his Book of 
Opinions and Beliefsta fact that Samau'al omitted. 

60 Ibid., text pp. 1 6 1 7 ,  20-21, trans. pp. 38-39, 40-41. 
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any piece of information (khabar), especially of religious 
data. Usually this was done by supplying several unbroken 
chains of reliable transmitters for the Qur'an, and espe- 
cially for every Hadith saying of the Prophet Muhammad. 
At a very early stage in Islamic literature, the 'Ulami?~ 
worked out a complicated system for studying the reliability 
of the individual transmitters and of the chains as a whole. 
They saw this as their only means of separating the inau- 
thentic sayings of the Prophet from the authentic ones. Their 
scientific technique was highly de~eloped ,~~ although we 
may disagree with their suppositions and conclusions. Yet 
when Muslim authors looked closely at the Biblical text of 
both the Old and New Testaments, they found to their 
astonishment that these texts had no reliable chains of 
transmission and that neither Jews nor Christians seemed 
very anxious to establish them.62 The Muslim authors, 
therefore. stressed the miraculous character of the unbro- 
ken, reliable, and public transmission (Tawdtur) of the 
Qur'an, so different from earlier  scripture^.^^ Some even 
claimed that any belief in either the Torah or the Gospel 
relied upon the Qur'an, which confirmed their heavenly 
source and corroborated much of their material. Jews and 
Christians should therefore draw the unavoidable conclu- 
sion that they must believe in the Qur'an and the Prophet 
Muhammad as well, whereas Muslims should know that 

61 See, for example, J. van Ess, "Ein unbekanntes Fragment des Naz- 
z-," Der Orient in der Forschung, Festchrift Otto Spies, ed. W. Hoener- 
bach (Wiesbaden 1967), pp. 170-207; cf. more generally I. Goldziher. 
Vorlesungen ueber den Islam, 2d ed. (Heidelberg 1925), ch. 2 (Eng. trans. 
A. and R. Hamori, Introduction to Islam, Theology and Law [Princeton 
1981)); H.A.R. Gibb, Mohammedanism (London 1953), ch. 5; and esp. 
I. Goldziher, Mohammedanische Studien 2 (Halle 1890), chs. 1-8 (Eng. 
trans. S. M. Stem, Muslim Studies [London 19711). 

62 In a way, pagan authors, like Celsus, had already accused Christians 
of having corrupted the reliable transmission of tradition. 

63 See 'Abd Al-Djabba, Al-Mughni, 12: 143ff., and Al-Baqillilni, Kitab 
al-Tamhid, ch. 12. See also Al-Ghazza, Al-Mustasfci, 1: 132ff. Ibn Hazm 
(Al-Fasl, 2: 83) also stressed that less time had passed since the appear- 
ance of Muhammad than since Moses. Usually Khabar al-Ahdd (infor- 
mation passed through one chain only) is contrasted with Tawcitur. Only 
some Mu'tazilites and heretics raised the possibility of Tawatur for a lie. 
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they are permitted to believe only in those prophets and 
parts of earlier Scriptures confirmed by the Q ~ r ' a n . ~ ~  

Jewish authors argued that the public revelation of the 
Torah at Mt. Sinai had provided ample TawcZtur for it, and 
that the very fact that Jews in different parts of the world 
as well as Christians had shared and used the same text of 
Scriptures for hundreds of years guaranteed its authentic- 
 it^.^^ 

Ibn Hazm took another step into this kind of Bible criti- 
cism by skillfully using a rather obscure ancient Jewish tra- 
dition. He explained that only one copy of the Pentateuch 
was usually kept by the High Aaronid priests in the Tem- 
ple in Jerusalem, where the people would go only three 
times a year, most of them never entering it. This went on 
for four hundred years, during which time the corrupted 
Levite priests (he mentions the sons of Eli) might have eas- 
ily altered the text of the holy Scriptures. (It is fascinating 
to notice in this context the change that the status of 
priests had undergone: whereas in ancient times they were 
considered the guardians and keepers of the holy tradition 
and Scripture, after the prophets and the advent of Chris- 
tianity and the Gospels, they may even be charged with the 
falsification of Scripture!) The priests were the only ones, 
according to Ibn Hazm, to whom Moses delivered the 
whole written Torah, according to God's command. Only 
one chapter ("Stirs") was written down by Moses for all of 
Israel, as Ibn Hazm learns from Deut. 31:22: "And Moses 
wrote this song [Ha'azinu] . . . and taught it to the Chil- 
dren of Israel."66 

" See Ibn Hazm, for example, Al-Fasl 1: 104 and 203. Cf. also Ibn 
Qayyim al-Djawziyya, Hiddyat al-Haycirci, ch. 13. This is also the view of 
contemporary authors. See Muhammad Khalifa Hasan Ahmad, 'Alriqcit 
al-lsldm bi-1-Yahzidiyya, ch. 1. 

65 See, for example, Ibn Kammzina's Examination of the Three Faiths, 
ed. and trans. M. Perlmann (Berkeley 1967) [text], 1971 [trans.], ch. 2. In 
Jehuda Halevi's Book of Kuzari, the reliability of Jewish Oral Tradition, as 
against Karaite objections, is discussed in the same terms. 

66 Ibn Hazm, Al-Fasl, 1: 19W. (Ibn Hazm conveniently ignores the end 
of the verse). See also below, Chapters Three and Five. Ibn Hazm quotes 
a literal translation of the song into Arabic (pp. 200-201). Such prophetic 
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The first part of Ibn Hazm's argument here must be a 
negative version of the Rabbinic tradition that one authori- 
tative copy of the Pentateuch was always deposited in the 
archives of the Temple as a standard copy to prove the au- 
thentic reading against any forgeries. According to some 
Midrashic sources, however, Moses wrote on the last day of 
his life not one but "thirteen scrolls of the Torah, twelve for 
the twelve tribes and one which he deposited in the ark so 
that if one wished to forge something ;hey would produce 
the Scroll deposited in the ark" and thus prove (like Greek 
authors in ~Gxandria, according to S. ~iebermann) the au- 
thentic reading.67 Although these Midrashic sources are 
rather late, it is difficult to decide whether they already 
constitute a polemical response to Muslim arguments, or 
whether they should be seen in the context of similar pre- 
Islamic-mainly Christian anti-Jewish-charge~.~~ These 
Midrashic sources were later used also by Maimonides, for 
example. in his Introduction to the Mishneh Torah and - .  
elsewhere, no doubt to refute the same charges raised by 
Ibn Hazm and other Muslim authors.6g The same polemi- 
cal arguments of falsification of the Hebrew Bible lived well 
into nineteenth-century Christian Bible criticism, which 
found it could not rely on the given text of the Old Testa- 
menL70 

words rebuking the Children of Israel were sometimes used in Muslim 
literature as they were in Christian literature. 

67 See Deut. 31:26; and see the story with the (late) sources in L. Ginz- 
berg, Legends of the Jews 3: 439, 4: n. 900; cf. S. Lieberman, Hellenism 
in Jewish Palestine (New York 1950), pp. 86, 200. Cf. also M. A. Friedman 
on the Hebrew term Katuv uMunah, in Leshonenu (in Hebrew) 48-49 
(1985): 49-52. 

68 Jews were accused of having deleted explicit verses predicting the 
coming of Jesus, of confusing the various chronologies in order to change 
the fixed date for the coming of the Messiah, etc. See Williams, Dialogue 
between Justin Martyr and Trypho the Jew, pp. 150-55. 

69 See my forthcoming article, "T&rif and Thirteen Scrolls of Torah," 
JSA1 18 (1992). 

70 Cf. for example, Paul de Lagarde, Materialien zur Kritik und Ge- 
schichte des Pentateuch (1987; reprinted Wiesbaden 1967), p. xii. Cf. also 
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This holds true to some extent also for the most interest- 
ing detail of Ibn Hazm's Bible criticism: following earlier 
pre-Islamic sources, he accused Ezra the Scribe of having 
purposely corrupted the Biblical text. As we shall see in 
more detail in Chapter Three, Samau'al al-Maghribi, the 
Jewish convert to Islam, claimed to supply, a hundred years 
later, the missing motive for this mischievous deed of Ezra, 
namely, his priestly hatred for the Royal House of David. 
According to Samau'al, Ezra wanted to discredit the Da- 
vidic royal dynasty with which the priestly families com- 
peted for power. Therefore, he added the many stories of 
fornication and whoredom into Biblical genealogies. "I 
swear to God," says Samau'al, "that Ezra achieved his pur- 
pose, for in the Second Commonwealth which they (the 
Jews) had in Jerusalem, it was not the Davidists who 
reigned, but the Aaronides."'l Ezra, as the forger of the Bi- 
ble, reappears in various forms in later European writings, 
but with Spinoza he became again the canonizer of the Bi- 
ble, as he apparently was already thought of by some pre- 
Islamic authors like Porphyrius (see Chap. Three and Six). 

Samau'al, however, has further historical explanations 
for the Bible's lack of a reliable tradition of transmission. 
According to him, the history of the Jews is full of recorded 
invasions and assaults that devastated their country, and 
under such conditions the transmission of their holy text 
must have suffered. As a result, some traces of their antiq- 
uities may even have been blotted out completely: 

When the political independence of a nation is coming to an 
end through foreign domination and occupation of its land, the 
true record of its past is obliterated. . . . The succession of such 

R. H. Popkin, Isaac La Peyrere (1596-1676) (Leiden, 1987), ch. 4, esp. 
pp. 44, 46, 48ff. 

Ifham al-Yahzid, text pp. 62-63, trans. p. 60. In modern Bible criti- 
cism as well, the suggestion was made that these stories were inserted 
into the Bible by Israelite authors who wished to discredit the Davidic dy- 
nasty. See J. Milgrom, "Religious Conversion and the Revolt Model for the 
Formation of Israe1,"Joumal of Biblical Literature 101-2 (1982): 173-74. 
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events continues until at last the learning of a nation is dis- 
placed by ignorance. The more ancient a nation is and the more 
the various empires expose it to humiliation and grief-the 
more it is fated to suffer the obliteration of its records. This is 
what has happened to the Jews.72 

In addition, Samau'al claims, the Jews themselves were 
responsible for losing, even burning or destroying, their 
own Scriptures, through their recurring idolatry and the 
killing of their own prophets.73 "And which book or religion 
can be preserved under these circumstances?" asked Ibn 
Hazm earlier, while reciting (with some mixed-up addi- 
tions, based perhaps on Talmudic sources) the general Bib- 
lical motif of the books of Judges or Kings, of Israel's con- 
stant return to idolatry, and mentioning several judges and 
kings by still-recognizable names.74 Later Muslim authors 
follow in the same vein. 

The motif of unreliable transmission can be traced back 
from Bible criticism proper into scholastic medieval theol- 
ogy with Al-Qara, who followed both Ibn Hazm and Sa- 
mau'al closely in his polemics against Christianity. In the 
81st question of his Al-Adjwiba al-Fdkhira 'an al-As'ila 
al-Fddjira, he says that the Jews must necessarily be in er- 
ror since they rely on the Torah, which is a "nondiscrimi- 
nating" book @hayr mutamayyiza); that is, it contains all 
sorts of history: that which predated Moses, happened at 
his time, or came after him, as well as many things that 
Moses himself did not say: 

And if the Torah [of Moses] was mixed up with other [books]- 
one cannot adduce from it arguments, because proof can be 
based only on the words of the Lawgiver (Sahib-al-Share) but 
nobody else, and if his words were mixed up with those of oth- 
ers the proof of everything becomes worthless, because the 

Ificim al-Yahzid, text pp. 54-55, trans. p. 56. 
73 Ibid., text pp. 55-56, trans. p. 57; and see more details in Chapter 

Three below, and note 55 there (on the motif of killing prophets). 
74 See Ibn Hazm, Al-Fasl, 1: 193-96; cf. below, Chapter Three, and 

notes 51-52 there (some Talmudic parallels). 



Muslim Arguments against the Bible . 47 

words are not clearly his own and thus no argument can be 
built up. 

Several verses in the Qur'an call for a Muslim quasitypo- 
logical or teleological reading of the Bible and the New Tes- 
tament-for example, Sura 7: 157: "Those who follow the 
Messenger, the Ummi75 Prophet, whom they will find de- 
scribed in the Torah and Gospel which they have," or Stira 
6 1 :6: "And when Jesus son of Mary said: 0 Children of Is- 
rael! Lo, I am the Messenger of Allah unto you, confirming 
that which was (revealed) before me in the Torah, and 
bringing good tidings of a messenger who cometh after me, 
whose name is [Ahmad]. 76. . ." 

Therefore the fourth argument of Muslim polemicists 
against the Bible makes use of the interpretation of the Bib- 
lical text as a prophecy predicting the coming of Muham- 
mad and the rise of Islam. As we shall see in more detail in 
Chapter Four, this kind of Muslim Bible interpretation 
started rather early in Islam, apparently under the influ- 
ence of Christian converts, but it never developed into a 
full-fledged literary genre of Arabic literature, and never 
became as important for Islam as the typological and alle- 
gorical interpretation of the Hebrew Bible was for Chris- 
tianity. As mentioned above, Muslim authors could adduce 
many alleged descriptions of Muhammad from the "true" 
unfalsified Torah, and full or exact translations of the Bible 
into Arabic were apparently not as easily available to them 
as scholars used to think (see Chapter Five), two factors 
that may help explain why this kind of interpretation failed 
to develop. Nevertheless, Muslim authors managed to col- 

75 See Chapter Four, pp. 108-9. 
76 PickthaU here gives "the Praised One." The two words meaning 

"whose name is *mad" were taken by some scholars to be an interpola- 
tion. See A. Guthrie and E.F.F. Bishop, "The Paraclete, Al-Munhamanna 
and *mad," The Muslim Word 41 (1951): 251-56, and W. M. Watt's an- 
swer, The Muslim World 43 (1953): 110-17. Cf. Chapter Four below. 
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lect Biblical verses, which they quoted in almost literal 
translations, and they took these verses to foretell the rise 
of Muhammad and the coming of Islam. 

These verses were supposed either to stem from the au- 
thentic holy Scripture before it was falsified, or to have es- 
caped alteration because of their vague, implicit message, 
which did not catch the attention of the forgers. In this 
way, the inherent contradiction of relying on a corrupt text 
was solved, and detailed proof could be found in the exist- 
ing Biblical text for the general Qur'an and Hadith claims 
that Muhammad and his exact description were foretold in 
the Torah. Some Muslim authors even seem to have ac- 
cepted this kind of interpretation instead of the doctrine of 
falsification of the Scriptures, notably Ibn Khaldun (d. 
1406). In two of the manuscripts of his Prolegomena 
(Muqaddima) (but not in most printed editions), Ibn Khal- 
don says "that the statement concerning the alteration [of 
the Torah by the Jews] is unacceptable to thorough schol- 
ars and cannot be understood in its plain meaning, since 
custom prevents people who have a [revealed] religion from 
dealing with their divine Scriptures in such a manner."77 

As we shall see in Chapter Five, Muslim commentators 
often quoted different versions of Arabic translations of the 
relevant Biblical verses, and sometimes even accompanied 
them with corrupted phonetic transcriptions of the Hebrew 
original. This is unique in Arabic medieval literature, 
wherein even those genres which rely most heavily on Bib- 
lical and Midrashic material, such as the Tales of Prophets 
literature (Qisas al-Anbiyd) or historiography, usually do 

77 See the text in E. M. Quatrembre's edition (Paris, 1858), 1: 12c13, 
and cf. F. Rosenthal, trans., Ibn Khaldzin, The Muqaddimah (Princeton 
1958), pp. 2CL21. Ibn Khaldiin connects this with the problem of impos- 
sible (or miraculous) numbers of the Children of Israel in the Torah and 
quotes vaguely Al-BukhM in this context (Rosenthal, Muqaddimah, p. 20 
n. 52). Some earlier Muslim authors shared Ibn Khaldiin's view, but did 
not express themselves so clearly. Cf., for example, Fakhr al-Din al-Rgzi 
(d. 1210), Kitcib al-Muhassal fi Ajkcir al-Mutaqaddimin wa-1-Muta- 
'akhirin (Cairo, 1323 Hg.), p. 154. 
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not contain exact, literal quotations from the Biblical text. 
Therefore, this fourth argument of Muslim polemics 
against the Bible is perhaps of more importance for the 
study of medieval Arabic translations of the Bible than for 
the study of Islamic thought and literature itself. 



C H A P T E R  T H R E E  

Ezra-'Uzayr: The Metamorphosis of a 
Polemical Motif 

As WE HAVE SEEN, Ezra the Scribe plays an important role 
both in Muslim medieval polemics against the Bible and in 
pre-Islamic and modern Bible criticism. In the first context, 
his role is usually negative; he is the deliberate falsifier of 
the text. In the second context, especially among modern 
European Bible critics, he came to be regarded positively as 
the canonizer and conservator of the Biblical text. Ezra's 
different roles often interchange, however; Islamic litera- 
ture has also preserved the positive image of Ezra as the 
loyal restorer of the lost Biblical text, whereas modern Eu- 
ropean Bible criticism has also kept alive the traditional 
charges of the falsification. 

In this chapter, I shall try to show that Islam received 
both images of Ezra from earlier Jewish, Samaritan, Chris- 
tian, and anti-Christian sources, but that it was only his 
negative image that became clearly associated with medie- 
val Muslim Bible criticism through the writings of Ibn 
Hazm (d. 1064), who was apparently the first to have con- 
nected both. Despite the thorough documentation of Ezra's 
many-faceted figure in post-Biblical Jewish and Christian 
l i terat~re,~ however, he remains somewhat enigmatic as 
'Uzayr in the context of Islamic l i terat~re,~ 

See Chapter Two above, esp. note 70. 
See M. E. Stone, "The Metamorphosis of Ezra: Jewish Apocalypse and 

Medieval Vision," Journal of Theological Studies 33 (1982): 1-18; R. A. 
Kraft, "Ezra Materials in Judaism and Christianity," in Aufstieg und Nie- 
dergang der Roemischen Welt 2, ch. 19.2 (Berlin and New York 1979). pp. 
1 19-36. 

See the attempts to explain the name 'Uzayr and its origins in El' s.v. 

FFUK
Zvýraznění



Metamorphosis of Ezra-'Uzayr . 51 

Only a single verse of the Qur'an (Sura 9:30) mentions 
Ezra explicitly, by his Arabic name " 'Uzayr." The identifi- 
cation of 'Uzayr with Ezra is generally accepted in Arabic 
literature, although some Muslim authors di~agree.~ The 
verse itself has raised many questions for both Muslim 
commentators and modern scholars: "And the Jews say: 
Ezra ['Uzayr] is the Son of Allah, and the Christians say: 
The Messiah is the son of AUah. That is their saying with 
their mouths. They imitate the saying of those who disbe- 
lieved of old. Allah (Himself) fighteth against them! How 
perverse are they!" 

The entire Sara apparently belongs to the later Medinese 
period of the Prophet and comprises numerous Jewish and 
anti-Jewish motifs. In the verses immediately preceding 
the one quoted here, an attempt is made to distinguish be- 
tween the unclean idol worshippers (9:28) and the Jewish 
and Christian "People of the Book," who were supposedly 
at a higher level of belief. But they, too, have strayed from 
monotheism: the Jews worship their sages (Ahbdr); the 
Christians worship their monks and Jesus, son of Mary 
(9:31). This accusation, with its early Samaritan and later 
Karaite overtones, is no doubt intended to cast on both 
Jews and Christians the slur of idol worship-the chief 
point of contention between strictly monotheistic Islam and 

" 'Uzayr" (B. Heller); cf. R. Blachere, Le Koran, traduction nouvelle, vol. 
3 (Paris, 1950). p. 1083 n. 3; and B. Heller, "~lkments parallbles et origine 
de la lkgende des sept dormands," REJ 49 (1904): 190-280. 

Ibn Hazm, for example, does not mention 'Uzayr in his great compen- 
dium on religions and sects, though he fiercely attacks " 'Azrci al-Warrciq" 
(Ezra the Scribe) and charges him with forging the Bible. See Al-Faslfi- 
1-Milal wa-1-Ahwd wa-1-Nihal (n. pl., 1329 Hg.), e.g., 1: 117, 187, 210ff. 
But in his epistle against Ibn al-Naghrila, he explicitly identifies the same 
with the 'Uzayr mentioned in the Qur'anic verse. See Ihsiin 'AbbBs', ed., 
Al-Radd 'ah 1h al-Naghrila wa-Rasci'il Ukhrci l?bn Hazm al-Andalusi 
(Cairo 1960), p. 72, and cf. below. Samau'al al-Maghribi (d. 1175), who 
often follows Ibn Hazm, explicitly rejects the identification of Ezra with 
'Uzayr, basing his unintelligible rejection on linguistic arguments. See 
lfhcim al-Yahud (Silencing the Jews), ed. and trans. M. Perlmann, PAAJR 
32 (1964): text p. 63, trans. p. 60. 
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the Arab  tribe^.^ The accusation itself is saliently polemic, 
as evidenced in other verses of the Qur'an; for example: "It 
is not (possible) for any human being unto whom AUah had 
given the Scripture and wisdom and the Prophethood that 
he should afterwards have said unto mankind: 'Be slaves of 
me instead of Allah' " (SUra 3:79). The name 'Uzayr does 
not usually appear in these contexts, however, whereas 
Jesus, son of Mary, or Al-Masih, is mentioned in many of 
these polemic verses. It is therefore of particular interest 
that the well-known essayist Al-Dj*iz (d. 869) mentions 
among the Christian arguments against the Qur'an (to 
which he responds at length) the verse on 'Uzayr as evi- 
dence that the Qur'an contains explicit inaccuracies, as it 
is well known that the Jews do not worship ' U ~ a y r . ~  

In later Islamic literature as well, usually only the Chris- 
tians are accused of worshipping a human being. As the 
Islamic scholars learned more of Judaism, they increas- 
ingly avoided levelling this charge against the Jews, and 
even tried to minimize the importance of the verse that ex- 
plicitly mentions Ezra-'Uzayr. Thus they declared, for ex- 
ample, that only a small group of Jews (ba'duhum) had 
worshipped 'Uzayr and that this group had long since dis- 
appearede7 Others asserted that the verse was not to be un- 

For that reason, some Islamic commentators also associated Snra 9:30 
with the idolatrous Arab belief in the three daughters of Allah. See, for 
example, Al-Tabari and Al-Zamakhshari on the verse, and cf. J. Wans- 
brough, Quranic Studies (Oxford 1977), pp. 122-23. See also Al-Djiihiz, 
Al-Radd hld-1-Nasdra, in Three Essays of al-Jcihiz, ed. J. Finkel (Cairo 
1926), pp. 27ff. Of course, Jesus is considered to be merely a prophet in 
Islam, not God incarnate; see E12 s.v. " 'isa" (G. C. Anawati), and see 
H. Lazarus-Yafeh, Some Religious Aspects of Islam (Leiden 1981), pp. 51, 
57. 

See Al-Djaiz, Al-Radd, esp. pp. 27, 33. Cf. also Al-Qasim ibn Ibra- 
him's (d. 860) interesting statement that he had never met a Jew who 
worshipped 'Uzayr! See W. Madelung, Der Imam al-Qdsim ibn Ibrahim 
(Berlin 1965), p. 90. 

Muslim Qur'an commentators and other authors have different 
thoughts about who the members of this group might have been: some 
Medinese Jews (the name Finhas occurs in this context often; see also 
note 33 below), Yemenite Zaddokites (Ibn Hazm), or others. A late Jewish 
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derstood literally, and some associated it with the accusa- 
tion in the succeeding verses by explaining that the Jews 
"worship" their sages in the sense of unquestioningly ac- 
cepting their halakhic stringencies, which were never 
mentioned explicitly in the Torah8 (This, too, is a frequent 
motif in Samaritan, Christian, Islamic, and Karaite anti- 
Jewish polemical literature.) Only the famous eleventh- 
century jurist Al-Mgwardi listed the prohibition against 
Christians mentioning Jesus (Al-Masih) or Jews mention- 
ing 'Uzayr among the restrictions of the "Pact of 'Umar" 
on both, as if the Jews actually mentioned 'Uzayr in their 
daily  prayer^.^ The parallel between 'Uzayr and Jesus in 
the Qur'anic verse also generated the early Islamic discus- 
sion of whether Ezra-'Uzayr was a prophet, as Jesus is per- 
ceived in Islam. Echoes of this discussion are evident in 
later commentaries on SUra 4: 135, and the answer is usu- 
ally positive, although some Muslim authors believe that 
Ezra-'Uzayr was removed from the "list of Prophets" be- 
cause he "questioned predestination" (al-Qadar). lo 

The name 'Uzayr itself is perceived as derogatory in Ar- 
abic, because of both its diminutive form (usually belittling 
in Arabic) and its negative implication in the verse in ques- 

convert claimed that the Karaites of Al-Hidjiiz worshipped 'Uzayr. See 
Sa'id b. Hasan (converted in 1298), Masdlik al-Nazar, ed. and trans. 
S. A. Weston, JAOS 24 119041: 349 [trans. p. 3761). 

8 See 'Abd-al-Djabb*, Tanzih al-Qur'dn 'an al-Matd'in (Beirut, n.d.), 
pp. 164-65, and Al-Qurtubi, Ahkdm al-Qur'cin, on the verse. Cf. Sa- 
mau'al d-Maghribi, ljhcim ul-Yahtid, text pp. 71, 82ff., trans. pp. 64, 
69 ff. (This was later copied literally by Ibn Qayyim al-Djawziyya [d. 
13501, in his Hidciyat al-Haycircifi-1-Radd 'ak-1-Yahtid wa-1-Nasdrd [Bei- 
rut, n.d.1, pp. 183ff.) 

9 See 'Ali al-Mswardi, Al-Ahkcim al-Sultciniyya (Cairo 1909), p. 129 
(trans. E. Fagnan, Mawerdi, les statuts gouvenementaux [Alger 19151, 
p. 306). 

Ibn Qutayba (d. 889) already mentions this topic in his Kitab al- 
M a ' d r ~  ed. 'Ali 'Abd d-Law (Cairo 1934), p. 23. See also Al-Zarnakh- 
shari and Al-BaydBwi on the verse, and IsmB'il b. 'Umar ibn Kathir, Al- 
Bidciya wa-l-Nihciya fi-l-Ta'rikh (Cairo 1932), l :  41, 46. This problem 
may be connected with 'Uzayr's infallibility as a prophet. 
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tion. l1  Nevertheless, a number of figures in early Arabic lit- 
erature bore this name or the name 'Azr8.12 Some Jews 
also seemed to avoid the name Ezra, perhaps because of its 
negative connotations in the Islamic world.13 In general, 
Ezra and his work received little attention in medieval Jew- 
ish thought, in contrast to the central place he was to oc- 
cupy in the beginnings of modern Biblical criticism. 

From Al-Tabm- (d. 923) on, however, we find much Is- 
lamic exegesis that views Ezra-'Uzayr, regarded as the 
same person, in a very positive light. The following exam- 
ple is taken from Al-Tabm-'s comprehensive history book, 
from the story about the Jews' return to Zion. l4 

When the [Israelites] returned to Palestine, they did not have 
God's covenant with them, for the Torah was captured from 
them and burned and lost. And 'Uzayr was among the captives 
[exiles] in Babylon and returned [with them] to the Land. He 
would cry over [the loss ofj the Torah day and night, going off 
and wandering sorrowfully through the deserts and wadis. 
[Once], when he was sitting mourning and crying over the To- 

l l  Most of the Muslim commentators dealt with the verse only from the 
linguistic point of view. 

l2 See, for example, Abu Djafar Mohammed ibn Djarir al-Tabari (Al-Ta- 
bari), Ta'rtkh al-Rusul wa-1-Mulzik (Annales), ed. M. J.  de Goeje (Leiden 
1964), 2d ser., 3: 1915; Muhammad ibn Sa'd, Kitlib al-Tabaqlit al-Kubrd, 
ed. E. Sachau and K. V. Zetterstein (Leiden 1909), 4: 147; and cf. Ahmad 
b. 'Ah ibn Hadjar al-'Asqalani, Tahdhib al-Tahdhib (Beirut 1968), 7: 
19lff. 

l3  See J. Horovitz, Koranische Untersuchungen (Berlin 1926), pp. 127- 
28; and H. Z. Hirschberg, "Maqron Ba'al Qarnayyim and Ezra-'Uzayr, 
Son of God" (in Hebrew), Leshonenu 15 (1947): 12S33. Recent Geniza 
studies do not seem to confirm this assumption, and Jews carrying the 
name Ezra (and even 'Uzayr) occur there quite often. See M. Gil, Pales- 
tine during the First Muslim Period (in Hebrew), vol. 3 (Tel Aviv 1983), 
index. See M. A. Friedman, Jewish Marriage in Palestine, a Cairo Genizah 
study (Tel Aviv and New York 1980), 2: 410. 

l4 Al-Tabari, Ta'rtkh al-Rusul wa-1-Mulzik (Annales), ed. M. J. de Goeje 
and I. J. Barth, 1st ser., repr. (Leiden 1964), 1: 66s670. 'Izz al-Din ibn 
al-Athir (d. 1233) repeats this story verbatim in his Al-KOmil fi-1-Ta'rikh, 
Chronicon quod perfectissimum, ed. C. J. Tomberg (Leiden 1851), 1: 
270-71). See also al-Tabari's commentary on Stira 9:30. 
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rah, a man approached him and said "0 'Uzayr, what has 
brought you to tears?" And he answered: "I am crying for the 
Book of Allah15 and His covenant, which were in our hands. 
And because of our sins and the Lord's anger against us, Allah 
has caused our enemy to rule over us, and they have killed our 
young men, destroyed our land, and burned our Book of Allah, 
and [that book] alone can successfully guide us in this world 
and the next." And he added: "Why should I cry if not for that?" 
Said [the man]: "Would you like that [book] to return to you?" 
Asked [Ezra]: "Is there a way?" Answered [the man]: "Of 
course. Go back, fast, purify yourself and your clothing and [re- 
turn] tomorrow to meet [me] in this place." 'Uzayr went back 
and fasted and purified himself and his clothing and returned 
to the place where they had met and sat there. Then the same 
man came to him with a vessel of water, and he was an angel 
Allah had sent to him, and he let him drink from the vessel. And 
the Torah returned to [his consciousness] and ['Uzayr] re- 
turned to the children of Israel and he placed the Torah before 
them and they recognized it-what it allowed and what it for- 
bade, its commandments and desirable acts and its punish- 
ments.I6 And they loved him greatly, as they had never loved 
him before, and the Torah remained in their possession and 
they fared well with it. 'Uzayr, too, stayed with them, acting 
righteously until Allah took him to Himself. . . . I 7  After that, 
events resumed, until they called 'Uzayr son of Allah, and Allah 
once again sent them a prophet, as was His way, in order to 
mend their ways and command them to observe the Torah and 
what is in it.18 

j5 Kitab Allah, usually designating the Qur'an. 
l6 The text uses common Muslim terminology: Halril wa-Haram, 

Sunan wa-Farci'id, Hudzid, etc. 
l7 This motif seems to echo Gen. 5:24 on Henoch, and Sura 4:150 on 

Jesus. Because of this, 'Uzayr has been identified with Henoch and even 
Osiris. Cf. Paul Casanova, "Idris et 'Ouzair," JA 205 (1924): 356-60 (p. 
359, Mohammad Magdi Bey). 

l8 The expression Iqamnt al-Tawrdt used here seems to be the transla- 
tion of the Hebrew term yissud ha-Torah used in the Talmud with regard 
to Ezra and other personalities. Cf. Sukka 20a, and see H. Lazarus-Yafeh, 
"Tadjdid al-Din: A Reconsideration of Its Meaning, Roots and Influence 
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Al-Tha'labi, the eleventh-century author of Tales of the 
Prophets (Qisas al-Anbiyd, entitled 'Ard'is al-Madjdlis),lg 
recounts this tale in even greater detail, as do later histori- 
ographers and Qur'an commentators. Although the story's 
details occasionally vary, its structure is the same in all ver- 
sions, as are its basic elements: the loss of the Torah scroll 
through (the Jews') sins and troubled times, its miraculous 
return by Ezra-'Uzayr, complete and precise conformity 
between the lost version (also miraculously returned) and 
the one supplied by Ezra, the joy of the children of Israel, 
and their admiration of Ezra, exaggerated to the point of 

Several scholarsz1 have already discussed the similarity 
between this story and the Jewish apocalyptic book The Vi- 
sion of Ezra (or the Apocalypse of Ezra, usually referred to 
as the "Fourth Ezra"), which was widely disseminated dur- 
ing the Middle Ages in Arabic translations that were appar- 
ently based on the Christian Greek translation from the He- 
brew and on Synac and Coptic versions of the book.22 
Muslim authors were undoubtedly familiar with many mo- 
tifs from this book, such as the miraculous return of the 

in Islam," in Studies in lslamic and Judaic Traditions, ed. W. M. Brinner 
and S. Ricks (Atlanta 1986), pp. 99-108. 

'9 Abu Ishitq Lqmad al-Tha'labi al-Nisaburi (Al-Tha'labi) Qisas al-An- 
biyd al-musamma 'Arci'is al-Madjdlis (Cairo, n.d.), pp. 309-10. 

20 Some of these motifs are known from Talmudic literature; see C. D. 
Ginsberg, The Massorah (London 1883), p. 680. See also Ibn Hazm, Al- 
Fa$, l :  192 (Jeremiah buries "al-Surddig wa-l-Tabtit wa-l-Nar" in order 
to save them). 

21 See, for example, B. Heller, "8lements parallhles," and H. Z. Hirsch- 
berg, "Maqron and Ezra-'Uzayr" (in Hebrew), Leshonenu 15 (1947): 
130ff. 

22 See G. Graf, Geschichte der Christlichen-Arabischen Literatur, vol. 
1 (Vatican City 1944), pp. 219-21, and the Arabic editions of Ewald 
(1893), Gildemeister (1877), and Violet (1910). On a Syrian-Arabic ver- 
sion, cf. also P.S.J. van Koningsveld, "An Arabic Ms. of the Apocalypse of 
Baruch," JSJ 6 (1975): 205-7, and M. Stone, "A New Manuscript of the 
Syro-Arabic Version of the Fourth Book of Ezra," JSJ 8 (1977): 183-84. 
Although these manuscripts are rather late, one can safely assume that 
the book was known in an Arabic translation long before. 



Metamorphosis of Ezra-'Uzayr 57 

Torah scroll through the angel's drink. Thus, for example, 
Al-Tabari, Al-Tha'labi, Ibn al-Athir (d. 1233), and Ibn Ka- 
thir (d. 1373) all present different versions of the image of 
the mourning woman (originally identified with Jerusalem) 
that recurs in Fourth Ezra.23 Also, in Al-Tha'labi's Tales of 
the Prophets, the story of Ezra follows that of Daniel, as in 
the Hebrew Bible, although the author does not explicitly 
state that Ezra was Daniel's disciple. Daniel's Apocalypse 
was well known in Arabic translations. however, and Dan- 
iel was prominent in Islamic borrowings from ~ewish and 
Christian literature as a whole.24 The motif of the hundred- 
year sleep, associated in Islam with Sara 2:259 and with 
'Uzayr, may also have its source in Daniel and his drearn.25 

Of particular interest is the theme of total conformity be- 

23 See Al-Tabari and Ibn Kathir on Sara 9:30, and Al-Tha'labi, Qisas, p. 
31 1. The mourning woman (a motif known also in Rabbinic literature) is 
taken by them to represent the earthly world. 

24 See F. Macler, "L'Apocalypse arabe de Daniel," Revue d'histoire des 
religions 49 (1904): 265-305; and K. Berger, The Apocalypse of Daniel 
(Greek text and trans.) (Leiden 1976). Ibn Hazm (Al-Fasl, 1: 210) consid- 
ers Daniel to be the last Old Testament prophet, as in Christianity. It is 
possible that the name of one of Daniel's companions, 'Azariah, was con- 
fused by Arab authors with El'azar and 'Uzayr (see in the Talmud, Be- 
rakhot 27b). In fact, Samau'al al-Maghribi claims that Al-'Uzayr is the 
Arabic form of El'azar and not of Ezra (Ifham al-Yahud, text p. 63, trans. 
p 60). 

25 Some scholars connect it with the Talmudic story about Honi 
(Tahnit 23a). The Qur'anic verse tells about a man, whose name is not 
mentioned, who passed near a decaying city (identified by some commen- 
tators with Jerusalem) and refused to believe that its inhabitants may be 
resurrected. God made him fall asleep for one hundred years; when he 
woke up, he was the eyewitness to his own ass's resurrection. Early Mus- 
lim traditionalists, like 'lqrima and Qatada, stated that this man was Ezra- 
'Uzayr. Others, like the convert Wahb b. Munabbih, thought it was 
Jeremiah (IrmiyH b. Halqiya) or Ezekiel or Elijah (Al-Khi&). Thus the 
connection between Ezra and Jeremiah (and Baruch) in Apocalyptic lit- 
erature was kept alive in Muslim tradition. See B. Heller, "~16ments pa- 
rallbles"; and cf. M. Schreiner, "Bemerkungen zu Koran 2, 259," ZDMG 
42 (1888): 4 3 6 3 8  (reprinted in Gesammelte Schriften, ed. M. Perlmann, 
[Hildesheim 19831, pp. 72-74). See also Yaqut, Mu'djam al-Buldrin, S.V. 

"Al-Maqdis" (Jacut's Geographisches Woerterbuch, ed. F. Wuestenfeld 
[Leipzig 18691, 4:593). 
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tween the lost version of the Torah and the one Ezra dic- 
tated. This motif already appears in Al-Tabm-, and Al- 
Tha'labi expands upon it: 

Then ['Uzayr] said: "0 Children of Israel! Behold, I have 
brought you the Torah." And they answered: "0 'Uzayr, do not 
deceive us!" And he tied a pen to each finger and wrote with all 
his fingers until he finished writing the whole Torah from the 
tablet of his heart, and he revived the Torah and the Sunna for 
them. And when the sages returned [from exile], they took out 
the book they had buried and compared it with the Torah of 
'Uzayr and found it identical and said: "Allah has given him 
this only because he is His son." 

In another variation in the same source, Ezra learns the 
Torah by heart before the destruction of the Temple, re- 
members it one hundred years later, and dictates it anew. 
When the sages take the (original) Torah out of its hiding 
place and the two are compared, "they did not find a miss- 
ing verse or a [missing] letter, and they were greatly 
amazed and said: 'Allah did not give the Torah to the heart 
of any one of us after it was lost, but only to him [to 
'Uzayr], for he is His son. Therefore the Jews say "Uzayr 
son of Allah.' "26 

This repeated emphasis on the authenticity of Ezra's ver- 
sion of the Torah, like Rabbinic descriptions of the Sep- 
t~agint,~~--seems comprehensible only as a polemic coun- 
terreaction to those who accused Ezra of falslfylng the 
Torah. Although there is no explicit evidence in Arabic lit- 
erature prior to Ibn Hazm, we may assume that Al-Tha'labi 
was familiar with such arguments, either directly from the 
Jewish-Christian material he studied in composing his 
book, or from other sectarian sources of information. It is 
quite possible that Al-Thaclabi, through his tale of Ezra, not 

26 Al-Tha'labi, Qisas, p. 310. The simultaneous writing with all his fin- 
gers seems to echo and outdo the dictation to five men simultaneously in 
Fourth Ezra. 

27 Muslims knew the story of the Septuagint and used it in polemical 
contexts; see Chapter Five. 



Metamorphosis of Ezra-'Uzayr . 59 

only explicated the strange Qur'anic verse, but also tried to 
defend Ezra and the authenticity of his version of the Torah 
against early arguments of falsification. 

Al-Tha'labi, like Al-Tabm- before him, sees Ezra as a pos- 
itive figure, as did most Jewish and Christian writers. In- 
deed, the extravagant expressions of admiration for Ezra in 
Rabbinic literature, and the frequent comparisons between 
Ezra and Moses ("Ezra would have been found worthy to 
bring the Torah-to the Children of Israel-had Moses not 
preceded him . . . and even though [the Torah] was not 
gven [by him]-the alphabet was changed by him" [San- 
hedrin 21bl) may already represent a polemic reaction to 
arguments against Ezra. But Muslim authors like Al-Tabari 
and Al-Thaclabi did not yet consider associating Ezra with 
the Qur'anic polemic against Judaism and the authenticity 
of the Torah, as did Al-Thaclabi's contemporary in the 
West, Ibn Hazm. 

Some criticism of Ezra and his redaction of the holy 
Scriptures appears already in late Rabbinic literature, and 
in more detail in Samaritan, Christian, and anti-Christian 
Hellenistic literature, as well as in later Karaite literature. 
This material could have reached Muslim authors from any 
one of these and other plausible sources. 

The Rabbinic apprehension about the possible inaccu- 
racy of Ezra's redaction of the holy Scriptures was associ- 
ated with the Masoretic system as a whole, as in the follow- 
ing quotation from Aboth &Rabbi Nathan: "Thus said 
Ezra: If Elijah should come and say to me: why did you 
write in this manner (doubtful words)? I will answer him: 
I have already dotted them; but if he should say: You have 
written them correctly-I shall remove the dots from 
them." According to Lieberman, grammarians in Alexan- 
dria marked doubtful passages with points.28 

28 See Aboth &Rabbi Nathan, ed. S .  Schechter (Vienna 1887), version 
A, p. 51; and S. Lieberman, Hellenism in Jewish Palestine (New York 
1950), p. 44,  where the passage is quoted. Cf. Aboth version B, ch. 37, p. 
98.; and see A. J .  Saldarini, The Fathers According to Rabbi Nathan 
(translation and commentary) (Leiden 1975), p. 224 n. 56. See also A. E .  
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Certain books of the Apocrypha also seem to critize Ezra 
implicitly in their silence about him and their attribution of 
his enterprise to Nehemiahz9 This negative attitude toward 
Ezra the Scribe could also have entered Islam through Sa- 
maritan sources (which, by contrast, adulate Moses).30 
These very sources themselves make little mention of Ezra, 
however, even though the Samaritans undoubtedly saw 
him as a negative figure who, by chanang the alphabet of 
the sacred texts and adding to them, brought about the fal- 
sification of the Torah. Nevertheless, Samaritan writings 
contain few explicit condemnations of Ezra, and the curses 
against him were apparently transmitted chiefly by allu- 
sion, and were handed down orally from generation to gen- 
e r a t i ~ n . ~ ~  At least one of the later Samaritan chronicles in 
Arabic does state explicitly that Ezra and Zerubavel (who 
is also mentioned in Islamic polemics against Judaism, for 
example by Ibn Hazm) "added to and subtracted from, 
changed and falsified" (zddu wa-naqqaszi wa-baddala wa- 
harrafzi) the Torah text. It is hard to determine, however, 
whether this is an early Samaritan motif expressed here in 
Arabic, in a language influenced by that of Islamic polem- 
ics against Judaism, or whether the motif itself should be 
considered another example of the general impact Islam 
had on Samaritan l i t e r a t ~ r e . ~ ~  

Urbach, "The Derasha as a Basis of the Halakha and the Problem of the 
Soferim" (in Hebrew), Tarbiz 27 (1948): 1 6 6 8 2  and n. 179. 

29 For example, Ben Sira and the author of 2 Macc. See P. Hoeffken, 
"Warurn schwieg Jesus Sirach ueber Ezra?" ZAW 87 (1975): 184-202. 

30 On the Samaritan influence on early Islam in general, see J. Finkel, 
"Jewish, Christian and Samaritan Influence on Arabia," Macdonald Pre- 
sentation Volume (Princeton 1933), pp. 147-66; and P. Crone and 
M. Cook, Hagarism: The Making of the lslamic World (Cambridge 1977), 
ch. 4. 

31 I am very grateful to Prof. Z. Ben-Hayyim for these remarks and some 
of the following references. See A. E. Cowley, Samaritan Liturgy (Oxford 
1959), p. 514b. 

32 See AbO-1-Fath al-SWri, Kitab al-Ayyam, ed. E .  Vilmar (n.p., 
1865), pp. 74-75. Cf. also Chmicum Samaritanurn, ed. T.W.J. Juynboll 
(Leiden 1848), ch. 45. Elsewhere in Samaritan polemics, Ezra does not 
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The possibility that the negative image of Ezra-'Uzayr in 
Islam has a Samaritan source is strengthened by the men- 
tion in early Islamic exegesis of Pinhas ben 'Azaryah (Fin- 
has ibn 'AzijrB) as the one who argued with his Jewish 
contemporaries that 'Uzayr was the son of God.33 Elcazar 
and Pinhas are among the forebears of Ezra the Priest 
(Ezra 7:5), but it may well be that they became known in 
the Islamic world only through Samaritan sources, al- 
though only the late Samaritan Chronicles in Arabic tes* 
clearly to this.34 Both Ezra and Pinhas are negatively asso- 
ciated in early Muslim Qur'an exegesis with Muhammad's 
change of the direction of prayer (qiblah) from Jerusalem 
to Mecca, and this may be a faint echo of the Samaritan 
arguments against replacing the sanctity of Mt. Gerizim 
with that of J e r ~ s a l e m . ~ ~  A later Samaritan reference to this 
issue and to the confusion of names can perhaps be found 
also in the Sharh al-Asdtir manuscript, a commentary of 
unknown authorship on the Samaritan Midrashic chronol- 

seem to be mentioned at all. See also A. S. Halkin, "Samaritan Polemics 
against the Jews," PAAJR 7 (1935-36): 13ff. 

33 See Al-Tabari's commentary to Snra 9:30, and cf. above, note 7. Cf. 
also A. Geiger, Was hat Mohammed aus d m  Judenthume aufgenommen? 
2d ed. (Leipzig 1902), p. 191, and see Ibn Hazm, Al-Fasl, 1: 187. Geiger 
already remarked (Was hat Mohammed, p. 15) that Pinhas was also the 
one who ridiculed God "as being poor" in the context of Sura 3:181 (see 
Al-Tabs- on the verse). The same verse is connected also by Al-Djaiz 
with 'Uzayr, but without mention of Pinhas; see his Al-Radd, pp. 33-34. 

34 See Abu-1-Fath al-Shiri,  Kitcib al-Ayycim, passim; cf, an earlier Sa- 
maritan chronicle published by M.A.D. Neubauer, "Chronique Samari- 
taine," JA 6th ser., 13 (1869): 390-470. 

35 Al-Tabari relates in his commentary, on the authority of Ibn 'AbbBs, 
'Iqrima, and Sapid b. Djubayr, that some Jews (among them S a l m  
b. Mushkam and Nu'mLn b. AwfL) came to the Prophet complaining that 
they could not follow him because he had changed the direction of prayer 
and did not believe that 'Uzayr was the son of God. Therefore Sura 9:30 
was revealed. Most commentators follow Al-Tabm- in this. Cf. also Ibn 
Hishiim, Sirat Raszil Alldh, ed. F. Wuestenfeld (Das Leben Mohammed's 
nach Mohammed Ibn Ishaq) (Goettingen 1858), I ,  1: 388-89, 398-99. 
There (p. 352) one 'Uzayr b. 'Uzayr is mentioned also as having asked 
the Prophet some provocative questions. Cf. A. GuiUaume's translation, 
The Life of Muhammad (Oxford 1955), pp. 263ff. 
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ogy Asdtir, republished by Z. Ben-Hayyim in T a r b i ~ . ~ ~  The 
Midrash mentions "a Levite named 'Azraz ben Pani" ac- 
cused of starting idolatry and establishing "a shrine of idol 
worship" that would create a nft within the community.37 
In the manuscript commentary (p. 17a), 'Azraz is identi- 
fied with Ezra (and, accordingly, Pani is a corruption of the 
name Pinhas, as Ben-Hayyim notes, differing with Gaster). 

Yet, despite the reasonable possibility that Samaritan ar- 
guments against Ezra found their way into Islam, and per- 
haps even into the Qur'anic verse about 'Uzayr, Samaritan 
literature apparently contains no explicit references to fal- 
sification of the Torah by Ezra the Scribe. Only the "Dus- 
tiin," a small group that split away from the other Samari- 
tans, mentions Ezra and especially his new Torah-but in 
a positive 

Ezra has many aspects in early Christian literature, and 
Islam could have drawn from it both his positive (Al- 
Tha'labi) and his negative image (Ibn Hazm). This litera- 
ture already echoes some early Bible criticism by Jewish- 
Christian or Gnostic groups, and various arguments 
against Ezra and his redaction of the Scriptures are voiced 
both here and even more in Hellenistic anti-Christian lit- 
erature. These arguments appear mostly as a secondary 
motif, along with other anti-Jewish and anti-Christian mo- 
tifs. Ezra appears in various roles (priest, king, prophet, 
miracle-worker, father of faith, etc.). As a positive figure, he 
is usually identified with Shealtiel, son of Zer~bavel;3~ in 

36 See Z. Ben-Hayyim, "The Book of Asam (with Translation and Com- 
mentary)," Tarbiz 14 (1943): 104-25, 174-90; 15 (1944): 71-87. 

37 Ben-Hayyim, "Book of AsBfIr," Tarbiz 15, p. 82, ll. 18-20. 
38 Cf. Encyclopedia Judaica s.v.  dust&^" (A. Loewenstamm) and the 

bibliography mentioned there. See also Abn-1-Fath, Kitcib al-Ayycim, pp. 
82-83, 151-57, 15!3-64. Al-Shahrastani, in his Milal wa-Nihal (ed. 
W.  Cureton [London 1846]), 1: 170 (German trans. T. Haarbruecker 
[Halle 1850-511, p. 258) mentions this group among the Samaritans, but 
without any connection to Ezra. 

39 This identification is to be found also in Muslim literature, but not 
with Ibn Hazm (see his Al-Fa$, 1 : 152, 210). 
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Metamorphosis of Ezra-'Uzayr - 63 

his negative role, he is associated with the rejection or even 
the deception of the  samaritan^.^^ 

As early as the second century, Justin Martyr, in his 
(imaginary?) debate with Trypho, mentions Ezra in con- 
nection with the omission of Biblical verses alluding to the 
coming of Jesus and other corruptions of the sacred Scrip- 
ture. He does not accuse Ezra of falsifying the texts, how- 
ever.41 That was done in the third century by the Hellenis- 
tic writer Porphyrius in his anti-Christian work Adversus 
Christianos. Porphynus argues against the Christian thesis 
based on Moses and the Torah: 

Nothing was preserved from the Torah of Moses, and it is said 
that all its texts were burnt together with the Temple. The writ- 
ings later composed in his name were written in an imprecise 
manner 1,180 years after the death of Moses by Ezra and his 
disciples.42 

Porphynus's approach here is indeed scholarly and sci- 
entific, like that of modem Bible critics. It seems very plau- 

40 See R. Kraft, "Ezra Materials," p. 127; and M. Stone, "Metamorpho- 
sis," p. 2. 

41 A. L. Williams, ed., Dialogue between Justin Martyr and Trypho the 
Jew (London 1930). pp. 150-55. Justin connects the falsification of the 
Scriptures with the sin of worshipping the calf. According to the Qur'an 
(Sfira 20:87-96) and later commentators, this worship was introduced to 
Israel by a Samaritan ( A l - S m ) ,  whose name, according to the commen- 
tators, also happened to be Aaron. (Aaron himself is considered in Islam 
to be a prophet and, as such, infallible). As in Jewish tradition, the calf 
actually made some sounds (Sfira 20:88), because (according to Muslim 
commentators) the ingredients of which it was made included a pinch of 
soil upon which Gabriel's horse had trodden. It is curious that one of the 
surnames of 'Ali is Abfi-1-Turab, meaning "The Father of Soil," or "One 
Who Possesses Soil." Cf. Crone and Cook, Hagarism, p. 177, and Ibn Ka- 
thir on the verse, as well as Ghevond's text (see below, note 43), p. 292. 
See also 'Ali al-Mas'fidi, Murzidj al-Dhahab wa-Ma'ridin al-Djawahir 
(Les Prairies d'or, ed. and trans. C. Barbier de Meynard and P. de Cour- 
tillee [Paris 1861-771, 2: 390); Ibn Hazm, Al-Fasl, 1: 162-63; and Ibn 
Qayyim al-Djawziyya, Hiddyat al-Haydrri, p. 149. 

42 See M. Stem, Greek and Latin Authors on Jews and Judaism, vol. 2 
(Jerusalem 1980), p. 480 (frag. 465E); E. Stein, Alttestamentlische Bi- 
belkritik in der SpaetheUenistischen Litemtur (Lwow 1935), pp. 28, 43. 
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sible that medieval Islamic polemics against Judaism and 
the Torah, particularly the writings of Ibn Hazm, may have 
been intermediaries that transmitted such ideas to modern 
authors. As mentioned in Chapter Two, one of the most ba- 
sic Qur'anic accusations against the Jews and the Chris- 
tians is that of having falsified their own sacred Scriptures 
(TahrZf, Tabdil), apparently in order to deny that Muham- 
mad was foretold therein. Ezra appears in this context al- 
ready in one of the earliest documents of Christian-Islamic 
polemics, preserved only in Armenian and Latin and never 
mentioned in Arabic literature: the "debate" supposedly 
conducted by correspondence between the Caliph 'U~nar 
I1 and Leo I11 the I ~ a u r i a n . ~ ~  Leo responds to 'Umar's ac- 
cusations that the (Christian) holy Scriptures were written 
by man (as opposed to the Qur'an, which is the Word of 
God), that they were lost several times, and that Ezra was 
the one who redacted their "second version." Leo defends 
Ezra, arguing that the divine spirit was upon him and that 
he was infallible, and that the Torah he restored to the Chil- 
dren of Israel was therefore identical to the one the exiles 
brought with them when they returned to the Land of Is- 
rae1.44 How strange that in this debate between a Christian 
and a Muslim (whether it contains a kernel of historical 
truth or is merely a later literary device), the Christian has 
to defend the authenticity of the Hebrew Bible (because it 
contains the prophecies of the coming of Jesus) against the 
Islamic prosecutor. Indeed, the Christian does so while 
stressing the bitter argument between Jews and Christians 
over the correct interpretation of those verses. When it 
came to the authenticity of the text itself, however, Jews 

43 A. Jeffery, "Ghevond's Text of the Correspondence between 'Umar I1 
and Leo 111," Hamard Theological Review 37 (1944): 269-331; Crone and 
Cook, Hagarism, pp. 163 n. 26, 165 n. 52. Jeffery accepts the possibility 
that such a correspondence might have actually taken place, and in any 
case considers the text to be an early document of the eighth century. See 
also Chapter One, esp. note 9. 

44 A. Jeffery, "Ghevond's Text," pp. 277, 288-90. 
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and most Christians stood together against Muslim accu- 
sations that they had tempered with it.45 

The Karaites also criticized Ezra, although they accepted 
the authenticity of the Biblical text, which is the corner- 
stone of Karaite thought. Yet Ezra figures in the polemic 
between the Rabbanites and the Karaites in another way: 
the tenth-century author Al-Qirqisai accused the rabbis of 
attributing the Torah not to Moses himself but rather to 
Ezra. Had the Muslims known this, he adds, they would 
have argued even more strongly that the original Torah of 
Moses was lost (in the days of Nebu~hadnezzar).~~ 

It should be added here that often it is very difficult to 
identlfy the sources of certain polemic arguments, or even 
the later context in which they appear. For example, 
S. Abramson cites as a Karaite argument (countered by the 
North African Gaon Rav Nissim Id. 10621 in a Genizah 
fragment) the accusation of the loss of the Torah scroll (re- 
ferring to 2 Kings 22, the story of the discovery of the Torah 
scroll during the reign of Josiah) and the assumption that 
only some of the Song of Ha'azinu portion of the Torah has 
a reliable tradition of authentic transmission. Ezra the 
Scribe is also mentioned in this context. As we shall see, 
the same arguments were voiced by Rav Nissim's Muslim 
contemporary, Ibn Hazm, who is supposed to have debated 
the issue with Rav Nissim's father-in-law, Samuel Hana- 
gid! These arguments may in fact derive from Christian (or 
anti-Christian) sources (which Abramson mentions in an 
earlier context)47 from which Ibn Hazm drew his argu- 
ments, and may have nothing to do with the Karaites. 

45 With regard to other polemical topics, however (for example, the im- 
portance of religious law), Jews were often in alliance with Muslims 
against Christian concepts. See, for example, Al-Djwz, Al-Radd, pp. 
21ff., and Ibn Qayyim al-Djawziyya, Hiddyat al-Haydrd, ch. 11. 

46 Al-Qirqisai, Kitdb al-Anwdr wa-1-Marciqib, ed. L. Nemoy, pt. 1 (New 
York 1939), p. 15; pt. 2 (New York 1940), p. 295; or the English transla- 
tion by L. Nemoy, in HUCA 7 (1930): 331. Cf. also L. Nemoy, "Ibn Karn- 
mnnah's Treatise on the Differences between Rabbanites and Karaites," 
JQR 63 (1972-73): 97-135, esp. 105, 114. 

47 Cf. S. Abramson, Rav Nissim Ga'on (in Hebrew) (Jerusalem 1965), 
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As noted, Ibn Hazm was the first, the most systematic, and 
the most original author among Muslim polemicists against 
Judaism and Christianity. While his arguments against the 
Torah (and the New Testament) are expressed in polemi- 
cal, almost anti-Semitic terms, replete with ridicule of and 
revulsion for the Jews, his level of argumentation and sys- 
tematic critical approach to the text often equals the stan- 
dard of modern Bible criticism. As has been mentioned, Ibn 
Hazm probably drew from earlier pre-Islamic polemic 
sources, both anti-Christian and anti-Jewish; his criticism 
of Christian theology and literature is no less severe than 
his denunciations of Judaism. It appears, however, that he 
had a particularly thorough knowledge of and easy access 
to anti-Christian (and Jewish-Christian) sources.48 

We may reasonably assume, therefore, that the negative 
image of Ezra appearing first in Arabic literature in Ibn 
Hazm's writings also has Jewish-Christian or anti-Chris- 
tian roots. Ibn Hazm's younger contemporary in the east, 
'Abd al-Malik al-Djuwayni (d. 1085), may have come 
across the same sources, or taken ideas from Ibn Hazm 
himself, although he presented them in an extremely 
abridged way.49 Ibn Hazm, however, developed this theme 
into an all-comprising theory, the essence of which is that 
the Torah, as known to the Jews (and Christians), was in- 
tentionally falsified and corrupted by "Ezra the Scribe." As 
we have seen in Chapter Two, Ibn Hazm, as a devout Za- 
hiri, could not accept the existence of any contradiction or 
imprecision in a divine text considered to be God's word. 

pp. 348-60 (this fragment was first published by B. M. Lewin [Sinai 6 
(1942): 149-511, who thought the author was Saadia Gaon) and pp. 55% 
53. See also S. Abramson, Probkms in Gaonic Literature (in Hebrew) (Je- 
rusalem 1974), p. 274. On the role the "Ha'azinu" portion played in Mus- 
lim polemic, see below. On possible Christian sources of Ibn Hazm, see 
also Chapter Five. 

48 On Ibn Hazm, see Chapter Two above. 
49 See Textes apologktiques de ~ u w a i n i ,  ed. M. AUard (Beirut 1968), pp. 

44ff. and 47, where he mentioned " 'AzrB's passion for the continuation 
of his leadership." He may constitute a literary link between Ibn Hazm 
and Sarnau'al. 
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He stated repeatedly that an error in the calculation of even 
one single minute (not to mention years, as in the Bible) 
cannot be attributed to God. Nor can we ascribe to Him 
tales of promiscuity, lies, and abomination about His proph- 
ets and chosen ones. Ibn Hazm had no doubt, therefore, 
that the Bible was indeed falsified and that fictitious stories 
were interpolated into it, and he holds Ezra the Scribe and 
Priest (Hamni) responsible. He heaps abuse upon Ezra, 
for the most part without mentioning his name, calling him 
a heretic (Zindiq), a liar, a crook, stupid as an ass, arith- 
metically deficient and wrong-headed, one who seeks to 
ridicule faith and religion and make a mockery of God and 
His prophets.50 

Ibn Hazm also tried to prove that only the priests of the 
tribe of Levi (in the Temple) possessed a complete text of 
the Torah, while the rest of the Israelites apparently knew 
only the text of the Song of Ha'azinu, as indicated in Deut. 
31:22. Ibn Hazm quotes a complete literal translation of 
this song (very different from Saadia's tran~1ation)~l and 
adds that wars, fires and exile had also played their part in 
damagng the Jewish Torah text, as did the Jews' own 
burning of the Torah and the erasing of the names 
of God from it by kings of Israel and J ~ d a h . ~ ~  

In the book written against his archenemy (Ibn al-Nagfi- 
lah), Ibn Hazm recapitulated his polemics on this issue:54 

They acknowledge that throughout the entire period of their 
rule, the Torah was in the sole possession of the priests. Thus, 
for a period of almost 1,200 years, the Torah was handed down 
from one single person to another-a situation that (almost) 

"Ibn Hazm, Al-Fasl, 1: 119, 127, 129, 150, 155, 198, etc. 
51 Ibid., pp. 200-201; cf. Chapter Five below. 
52 The burning of the Torah (here by Jews) is mentioned also by Por- 

phyrius, or may be based on the Mishna, Ta'anit 4, 6 or on a literal 
(rnis)understanding of Talmudic sayings, such as, "This verse aught to 
have been burned were it not for. . ." (Hulin 60a). 

53 Ibn Hazm, Al-Fasl, 1: 193-96. Cf. Chapter Two. In the Talmud, sim- 
ilar stories are told about other Israelite kings (cf. Sanhedrin 102b-103a). 

s4 See Ihsm 'Abbas', ed., Al-Radd 'alri Ibn al-Naghrila, p. 77. 
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guarantees alterations, substitutions, distortions, interpolations 
and omissions, all the more so since most of their kings and all 
of the masses throughout most of the period were idol-worship- 
pers who had turned their backs on their faith and even killed 
their own prophets.55 It must therefore be assumed that the 
true Torah was undoubtedly lost and changed under those con- 
ditions. And they admit that Yehoahaz ben Yoshiah [Yeha'ahaz 
b. Y~ishiy%],~~ the Davidic king who ruled over the entire people 
of Israel, after the kingship came to an end in the other tribes, 
erased from the Torah the names of God praised be He and in- 
serted the names of idols. And they also admit that his brother 
who ruled after him, Eliakim ben Yoshiah [Elyaqim b. Yii- 
shiyii], burned the entire Torah and wiped out its remnants dur- 
ing his reign-before Nebuchadnezzar [Bukht-Nag] overcame 
them. They admit also that Ezra, who wrote (the Torah) for 
them from his memory after it was lost, was only a scribe (War- 
rdq) and not a prophet. But a certain group among them says 
that he was the son of God, and that group has d i~appeared .~~  
And what could be (worse) than those (additions) which were 
(interpolated) into their Torah? 

Ibn Hazm then goes on to contrast the Qur'an and its 
trustworthy transmission, accepted by everyone, with the 
defects of the Torah. At the same time, Ibn Hazm also be- 
lieved that some Biblical verses allude to the coming of Mu- 
hammad; but this kind of exegesis is not very frequent in 
his writings. 

Despite this lack of consistency, Ibn Hazm was undoubt- 
edly the one who, by being the first to make Ezra into a 
wicked scoundrel who had intentionally corrupted the 
Scriptures, raised the general Islamic arguments against 
the Bible to an essentially higher level of systematic textual 

55 This is a Qur'anic motif, the origins of which may be found in early 
Christian or Midrashic literature. See B. Halpern-Amaru, "The Killing of 
the Prophets," HUCA 54 (1983): 15S80. See also Jer. 2:30. 

56 In Al-Fasl, 7:193: Ibn Hazm mentions a more corrupted form of this 
and other names. 

57 See above, note 7. 
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criticism. Other Muslim authors simply follow him, notably 
the above-mentioned Jewish apostate Samau'al al-Magh- 
ribi, who added many details to support Ibn Hazm's theo- 
r i e ~ . ~ ~  In his vitriolic lfhdm al-Yahzid (Silencing the Jews), 
which he wrote in Baghdad in 1163, after his conversion to 
Islam, Samau'al supplied the "motive" for Ezra the Scribe's 
falsification of the Torah. He rejected the identification of 
Ezra with 'Uzayr and translated the word "scribe" (after 
mentioning also the Hebrew Hasofer in Arabic transcrip- 
tion) with al-Ndsikh, a word that the Islamic reader could 
not fail to associate with the theory of abrogation (Naskh). 
According to Samau'al, Ezra, being of a priestly family 
(Hdrzini), sought to prevent the rule of the Davidic dynasty 
during the days of the Second Temple as it had in the times 
of the First. For that reason, says Samau'al, Ezra invented 
tales of incest (Lot and his daughters, Jehuda and Tamar, 
etc.) to sully David's origins; and in fact, he achieved his 
goal: during the Second Temple period, the regime was in 
the hands of the priests of the house of Aaron, not the Da- 
vidic dynasty.S9 

Samau'al al-Maghribi accepted Ibn Hazm's hypothesis 
that only the Song of Ha'azinu was entrusted to the entire 
people of Israel and that therefore it was the only part of 
the Torah to be considered reliably t ran~mit ted.~~ His de- 
scription of the oral transmission of the Torah by the priests 
and its loss during the wars is closely modelled after the 
Islamic tradition (which he does not explicitly mention) for 
collecting and redacting the Q ~ r ' a n , ~ l  yet with special em- 

58 It seems likely that Samau'al followed Ibn Hazm directly, but there 
may exist some literary links in between. See above, note 49. 

58 Samau'al al-Maghribi, Ifhdm al-Yahud, text pp. 62-63, trans. p. 60. 
(Cf. above, Chapter Two, and note 71 there.) 

60 Samau'al al-Maghribi, Ifhdm al-Yahzid, text pp. 49-50, trans. p. 54. 
Ibid., text pp. 50-51 (5456) ,  trans. pp. 5 4 5 5  (56-57). This story is 

accepted as historical by Muslim authors, but not by scholars. See, for 
example, T. Noeldeke and F. Schwally, Geschichte des Qur'ans, vol. 2 
(Leipzig 1919), and R. Burton, The Collection of the Qur'an (Cambridge 
1977), pp. 117ff. Cf. also the introduction by thirteenth-century Jewish 
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phasis on the difference regarding the authenticity of the 
respective texts. The Jewish priests knew only a small part 
of the Torah by heart (Samau'al intentionally uses the Is- 
lamic term Ijafz denoting memorization of the Qur'an), 
and many of those who knew the Torah by heart were lost 
in Nebuchadnezzar's decimation. In the early years of Is- 
lam, the same fate befell many of those who knew the 
Qur'an by heart, in the famous Battle of Al-Yamha in 
633. But the immediate concern of the first Caliphs to rec- 
ollect and put the Qur'an into writing saved it in its au- 
thentic version. Yet Ezra gathered the Torah only after a 
long time, from his own and other priests' memories, and 
he rewrote it himself (the verb laffaqa used in this context 
by Samau'al carries connotations of patching and falsifica- 
tion). He was greatly admired for this by the people of Is- 
rael (who believe that light emanates from his grave in 
southern Iraq "to this very day"),62 but the Torah in the 
Jews' possession is in fact Kitdb 'Azrd, the Book of Ezra, 
and not Kitdb Allah, the divine book of God.63 

Later Islamic polemic literature largely followed Ibn 
Hazm and Samau'al al-Maghribi,64 including populaf5 and 

commentator David Kimhi (Radak) to the Book of Joshua, and his com- 
mentary on 2 Kings 17: 14. 

62 Samau'al al-Maghribi, Ifhdm al-Yahud, text p. 51, trans. p. 55. There 
exist various traditions as to where Ezra was buried. Josephus thinks in 
Jerusalem (Antiquitates Judaicae 11.5); Benjamin of Tudela mentions 
southern Iraq (Basra); others suggest the vicinity of Nablus (YBqnt, 
Muiljam al-Bulddn, ed. F. Wuestenfeld [Leipzig 18681, 3: 745) or Da- 
mascus (Ibn Kathir, Al-Biddya wa-1-Nihdya, 1: 41). See also L. Ginzberg, 
Legends of the Jews, vol. 4 (Philadelphia 1947), p. 335. 

63 Samau'al aI-Maghribi, Ifhdm al-Yahzid, text p. 51, trans, p. 55. Kitab 
Allah is a common epithet for the Qur'an. Could it be that this erudite 
zealot convert, who became Muslim for chiefly utilitarian reasons, was 
actually an atheist or agnostic who had his doubts about Islam as well? Or 
did he just interchange the terms, as was common (see above)? 

64 See, for example, Ibn Qayyim al-Djawziyya, Hiddyat al-Hayard, ch. 
7, and Mudjir al-Din al-Hanbali, Al-Uns al-Djalil fi Ta'rikh al-Quds wa-l- 
KhalZl (Jerusalem 1973), pp. 152-53. 

65 For example, see Ms. Cambridge, Qq 29, mentioned above in Chapter 
Two, note 9, and described by M. Perlmann in his " 'Ali al-Munayyar," in 
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Shi'ite polemics66 as well as Modernist l i t e r a t ~ r e . ~ ~  The 
negative image of Ezra and his falsification of the Torah 
were generally accepted, and Ezra was once again identi- 
fied with the Qur'anic 'Uzayr. Although this identification 
seems self-evident, it may have been fostered also by Ibn 
Hazm's implications in his polemic against Samuel Hana- 
gid and by Samau'al's remarks about the Jews' excessive 
admiration of Ezra and his tomb in Iraq, which contra- 
dicted his request to refrain from identlfylng Ezra with 
'Uzayr. 

The Rabad I (Rabbi Abraham ben David [Ibn Da'Bd] Ha- 
levi) of Toledo (d. 1180) is one of the few Jewish writers 
who explicitly mentions Ezra. He does so in his response to 
the claim that the Torah was falsified: "Let us assume that 
Ezra came from Babylonia and wrote an altered Torah- 
then why did the people thank him for it? And why was it 
obeyed near and far? . . . And we have never heard of any- 
one who blamed Ezra in any way. . . ."6s Similar arguments 
were presented during the same period by his Christian 
contemporary Peter the Venerable (d. 1156), who re- 

Studies in Judaica, Karaitica and Islamica presented to L. Nemoy, ed. 
S. Brunswick (Bar Ilan 1982), pp. 181-202. Ezra-'Uzayr is mentioned of- 
ten therein. 

66 For example, the twelfth-century Shi'ite Qur'an commentator A1-Ta- 
barsi in his polemical Kitrib al-Ihtidjadj (n.d.), pp. 7ff., denounced the 
Jewish appellation of 'Uzayr as "son of God," even as an expression of 
respect only. He added that as Moses was found by God more worthy of 
prophethood than 'Uzayr, the Jews could then call him God's brother, fa- 
ther, or Shaykh! 

67 See, for example, the Modernist journal Al-Mancir (ed. M. 'Abduh), 
vol. 3 (May 3, 1903), as well as the Mandr Qur'an Commentary (index). 
Cf. the contemporary author Muhammad Khalifa and a contemporary Per- 
sian parallel in M. Zand's survey, "The Image of Jews in Iran after the 
Second World War" (in Hebrew) Pehmim 29 (1986): 117. 

68 See Abraham ibn Da'iid, Emunah Ramah (in Hebrew trans.) (Frank- 
furt 1852), pp. 75ff., esp. pp. 79-80 (German trans. pp. 99-101), and 
M. Schreiner, "Zur Geschichte der Polemik zwischen Juden und Muham- 
medanern," ZDMG 42 (1888): 628-30 (reprinted in Gesammelte Schrif- 
ten, pp. 112-15). 
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sponded comprehensively to the claim that the sacred 
Scriptures had been falsified, and especially to the accusa- 
tion against Ezra in this context.6g 

The noted Jewish philosopher from Baghdad, Ibn Kam- 
mtina (d. 1285), also tried to promote a positive view of 
Ezra the Scribe as the redactor of the holy Scriptures, 
though he identified Ezra with 'Uzayr. In his scholarly re- 
sponse to the accusation that the Jewish scriptures are not 
authentic, Ibn Kammuna says: 

Ezra, to whom the opponents ascribe the reintroduction of the 
Torah after its alleged disappearance, is famous for reverence, 
great righteousness, and piety. It is he whom the Muslims 
called 'Uzayr; they and some of the Jews claim he was a 
prophet, but even those who question his prophethood do not 
question his great righteousness and piety. Therefore it cannot 
be imagined that he would have permitted himself to tamper 
with and distort the divine scripture.70 

Later in the same work, Ibn Kammuna attempts to dem- 
onstrate that the Biblical text, universally accepted by 
Christians as well as Jews, could not have been corrupted, 
that the lost Torah scroll found in the Temple does not 
prove that the entire Torah was lost, and so on. 'Abd al- 
Haqq a.l-Islf~ni,~~ a fourteenth-century Jewish convert to 
Islam, also mentions 'Uzayr as the redactor of the holy 
scriptures ("khdtama-1-kutub-allati bi-1-Tawrat") in a po- 
lemical anti-Jewish treatise, and he even attributes to 
'Uzayr the first verse of the third chapter of the Book of 
Malachi (the Rabbinic sages identified Ezra with Malachi). 

It is clear that Jews were aware of Islamic polemics 
against Judaism, and we know that Jews responded to 
Muslim theological theories such as abrogation, and to 

69 J. Kritzeck, Peter the Venerable (Princeton 1964), pp. 178ff. 
I b n  Kammuna's Examination of the Three Faiths, trans. M .  Perl- 

mann (Berkeley 1971), pp. 53ff.; Arabic text, ed. M. Perlmann (Berkeley 
1967), p. 90. 

See M. Perlmann, " 'Abd al-Hakk al-Isl-i, A Jewish Convert," JQR 
31 (1940-41): 189. 
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Muslim typological interpretation of Biblical verses (see 
Chapter Four). But the authenticity of the text of the Torah 
was too sensitive a subject for public discussion, as Mai- 
monides implied in his Responsum (see Chapter One). 
This may be why Ezra received so little attention in this 
context in medieval Jewish l i t e r a t ~ r e . ~ ~  It is quite possible, 
however, that the Muslim systematic, critical approach to 
the Biblical text and to Ezra the Scribe reached Europe 
through Jewish or Christian links, one of which could have 
been Abraham ibn Ezra. 

Ibn Ezra (d. 1164) was one of the first Jewish medieval 
scholars to deal with problems of Bible criticism. He is fre- 
quently mentioned as the first "scholarly" interpreter of the 
Torah.73 AS mentioned above, he could have found rudi- 
ments of this approach already in the writings of Rabbinic 
sages. But it was perhaps his ties with the Islamic world 
and its polemic against the Torah that gave particular irn- 
petus to Ibn Ezra's approach. He travelled extensively in 
the Islamic East, as well as in the West, knew Arabic very 
well, and could easily have read some of Ibn Hazm's or Sa- 
mau'al's writings. He must have heard about the noted 
Jewish philosopher of Baghdad, Abii-1-Barakgt Hibbat Miih 
(Nethanel b. Eli [d. 1 164-65])74 and his so-called "circle7' 
of disciples, which included Abraham's own son Yizhak ibn 
Ezra-although it is doubtful whether at that time he still 
had direct contacts with his son. It certainly is noteworthy 
that Abo-1-Barakgt converted to Islam at the end of his life. 
Apparently Yizhak ibn Ezra also converted for a short time. 
The most famous convert of this "circle" is, of course, Sa- 
mau'al al-Maghribi. The idea that holy Scriptures were re- 

" Ezra is often mentioned in Rabbinic Responsa, as a survey kindly 
made for me by the Computerized Informations Service of Bar Ilan Uni- 
versity in Israel has shown. But he is never mentioned in the context dis- 
cussed here. 

73 See also a more reserved approach on this issue in Encyclopedia 
Miqra'it (in Hebrew) s.v. "Parshanut," 8: 680 (U. Simon). 

74 See S. D. Goitein, A Mediterranean Society, vol. 2 (Berkeley and Los 
Angeles 1971). ch. 7a; El2 s.v. "AbO-1-BarakHt" (S. Pines). 
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corded by later redactors, as well as other problems of 
"high" textual criticism, were certainly raised among these 
intellectuals and could have easily reached Ibn Ezra. Perl- 
mann's contradictory suggestion, that it was Samau'al who 
drew his ideas from Ibn Ezra by way of his son,75 seems 
much less plausible to me, as Samau'al perpetuated and 
developed many aspects of Ibn Hazm's polemical approach 
to the Bible and to Judaism. 

In any case, Ibn Ezra seems to have been among those 
who transmitted these ideas to the West and tried to asso- 
ciate them with earlier Rabbinic critical remarks on the 
Biblical text. Spinoza therefore mentioned Ibn Ezra explic- 
itly in his writings as a critical-scholarly interpreter of the 
Bible and as the one who first doubted Moses' authorship 
of the text. Spinoza is also the first modern Bible critic to 
see Ezra, like earlier Greek and Hellenist authors, as the 
central figure in the history of the redaction of the Bible 
and the canonization of the twenty-four books.76 

Thus were both positive and negative images of Ezra 
transmitted through Islamic polemics to the incipient Bible 
research in premodern Europe, helping this science to for- 
mulate new approaches to the Bible. 

75 See M. Perlmann, "The Medieval Polemics between Judaism and Is- 
lam," in Religion in a Religious Age, ed. S. D. Goitein, Association for Jew- 
ish Studies (New York 1974), pp. 133-34. 

76 See Spinoza, Tractatus ideologice-politicus, ch. 8. (Spinoza ascribes 
to Ibn Ezra his own ideas about Ezra.) 



C H A P T E R  F O U R  

Muslim Bible Exegesis: The Prediction of 
Muhammad and Islam 

MUSLIM BIBLE EXEGESIS has been mentioned above as one 
of the Muslim arguments against the Bible. According to 
Muslim authors, several verses in the Bible, if rightly un- 
derstood, predict the coming of Muhammad and the rise of 
Islam as God's true and last revelation to manlund (see 
Chapter Two). The assumption underlying this argument 
was that the verses thus expounded stem from the original 
true Scriptures, having miraculously escaped falsification. 
A possible reason for this escape was their vague and im- 
plicit message, which (according to Muslim authors) had 
to be rediscovered through special hermeneutical efforts. 

Several scholars have mentioned this hermeneutic liter- 
ature or studied some of the best-known examples of it.' 
But its full extent has remained largely unknown, even 
though this literature is closely connected with the intri- 
cate issue of the history of Arabic Bible translations and is 
indispensable for the understanding of medieval Jewish 
hermeneutics, which often reacted to it both explicitly and 
implicitly. Moreover, the study of this Muslim exegetical lit- 
erature-which is much easier today than it was a century 

E. Ashtor (Straus) published a list of Biblical verses used in Muslim 
polemics in the Memorial Volume for the Vienna Rabbinical Seminary (in 
Hebrew) (Jerusalem 1946). See also W. M. Watt, "The Early Development 
of the Muslim Attitude to the Bible," Transactions, Glasgow University 
Oriental Society 16 (1955--56): 50-62. On the other hand, two studies 
devoted to the veneration of Muhammad in Islam never mention this as- 
pect; see Tor Andrae, Die Person Muhammeds in Lehre und Leben seiner 
Gemeinde (Stockholm 1918), and A. Schimmel, Und Muhammad ist Sein 
Prophet (Diederich Verlag 1981). 
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ago-may also prove to be important for the evaluation of 
current scholarly efforts to reassess early Muslim history. 

The quotations of Biblical verses and their interpreta- 
tions in Muslim Arabic literature do not sustain the new 
approach suggested recently in Islamic studies that as- 
sumes an old forgotten proto-Jewish phase of early I ~ l a m . ~  
Quite to the contrary, this Islamic literature shows clear 
signs of Biblical knowledge that increased over the years, 
as well as many indications that this knowledge was im- 
parted in the begmning through both Christian and Jewish 
converts to Islam. Muslim authors' acquaintance with Bib- 
lical and later Jewish material did not become dim and 
vague with time, but rather increased and slowly became 
more exact and extensive. Without denying in any way the 
deep influence Judaism (and Christianity) exerted on early 
Islam, one must accept that only a few rather late Muslim 
authors show an extensive knowledge or true understand- 
ing of Jewish Scriptures and hermeneutic literature. 

Muslim authors up to the thirteenth century seem to 
have used only specific lists of Biblical verses to be ex- 
pounded as alluding to the Prophet and Islam (like the 
Christian "Testimonia"). They never tried a comprehensive 
typological prefigurative approach to a whole Biblical text, 
which apparently was not available to them (see Chapter 
Five). In fact, their Biblical interpretation never developed 
into a literary genre of its own, and early examples of it are 
often more sophisticated than the later ones. (None can in 
any way be compared to the highly developed literature of 
Qur'anic commentaries.) Because of the basic Muslim at- 
titude toward the Biblical text (see Chapter Two), as well 
as toward Judaism and Christianity in general, Biblical in- 
terpretation never became as important for Islam as it was 
for Christianity, although it was integral to M u s h  authors' 

See, for example, P. Crone and M .  Cook, Hagarism: The Making of the 
lslamic World (Cambridge 1977); J .  Wansbrough, Qu~anic Studies: 
Sources and Methods of Scriptural Interpretation (Oxford 1977); idem, 
The Sectarian Milieu (Oxford 1978); P. Crone, ' 'J&I i  and Jewish Law: 
The Qas%ma,"JSAl4 (1984): 153-201. 
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polemical attempts to prove Muhammad's prophethood and 
the authenticity of his divine message to all manlund. 

The only explicit Biblical quotation in the Qur'an (Sara 
21: 105, Psalm 37:29)3 is already explained in this way, and 
the "righteous slaves who shall inherit the earth" are taken 
by Muslim commentators to be the Muslim believers who 
wdl inherit paradise, or the world or even the Holy Land.4 
The famous Mu'tazilite author 'Abd al-Djabb2r (d. 1025) 
found in this verse not only an explicit confirmation of the 
true prophethood of Muhammad and the rise of Islam, but 
also a clear allusion to the great conquests of the first four 
caliphs. He polemicized at length with those who tried to 
invalidate his interpretation by pointing out that other, less 
righteous conquerors, like the Qannatians or the Byzan- 
tines, also had inherited the land.5 In this context, 'Abd al- 
Djabba mentions that earlier Scriptures contain many ref- 
erences to Muhammad, as generations of converts have 
shown (he gives the name of only one Jewish convert to 
Islam, 'Abdallah b. Saliim), and speaks of four Muslim au- 
thors who composed specific books (apparently lost) about 
these prophecies, among them Ibn Qutayba (see below). 

In the Sira of the prophet by Ibn-Ishaq-Ibn-Hishiim, a 
large section is devoted to how "The Arab Soothsayers 
(Kuhha), Jewish Rabbis (Ahba), and Christian Monks 
foretell his coming." Here, following Qur'anic accusations, 
the Jews especially are blamed for withholding intention- 
ally from the Muslims detailed Biblical information about 
the coming of the Prophet. This section includes the fa- 
mous New Testament verse (John 15:26) about the Para- 

See M. J.  de Goeje, "Quotations from the Bible in the Qoran and the 
Tradition," in Semitic Studies in Memory of A. Kohut, ed. G. A. Kohut 
(Berlin 1897), pp. 179-85, and A. Baumstark, "ArabischeUebersetzungen 
eines Altsyrischen Evangelientextes und die Sure 21, 105 zitierte Psal- 
menuebersetzung," Oriens Christianus, 3d. series, 9 (1934): 165-88. 

See the commentaries to the verse, esp. Al-Zamakhshari. 
See 'Abd al-Djabba, Tathbit Dald'il al-Nubuwwa, ed. 'Abd al-Karim 

'Uthma, vol. 2 (Beirut 1966), pp. 252-53; G. Graf, Geschichte der Christ- 
lichen Arabischen Literatur, vol. 1 (Vatican City 1944), p. 43. 
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clete, apparently translated into Arabic from the Syriac 
(hence Munahamnd) and taken as alluding to Muham- 
mad.= 

Hadith literature contains more detailed descriptions of 
Muhammad, based on alleged Biblical verses (fZ-1-Tawrdt). 
Some parts, in fact, faintly echo Isaiah (for example, 42% 
3), perhaps in a Christologcal interpretation (cf. also be- 
low), but most have no scriptural basis. The following is a 
recurrent example: 

It is told on the authority of 'Amr b. al-'AS that the Prophet is 
described in the Bible exactly in the same way as he is in Sara 
48:8ff. [see Chapter Two] and adding: "and his name will be Al- 
Mutawwakil-the one who trusts God-he will be neither harsh 
nor coarse nor will he raise his voice in the market streets. He 
will return good for evil and be forgiving. . . ." 

The rest of the passage varies in different Hadith sayings 
and in later biographical and hagiographical writings, but 
all are alleged quotations from the Tawrdt. 

This combination of purported Biblical quotations and al- 
most literal translations of Biblical verses is a striking fea- 
ture of medieval Arabic literature that should always be 
kept in mind.8 As has been mentioned, sometimes parts of 

See R. Sellheim, "Prophet, Caliph und Geschichte: Die Muhammed- 
Biographie des Ibn Ishiiq," Oriens 18-19 (1965-66): 57; and cf. J. Wans- 
brough, Qumnic Studies, pp. 65ff.; S. H. Griffith, "The Gospel in Arabic: 
An Inquiry into Its Appearance in the First 'Abbasid Century," Oriens 
Christianus 69 (1985): 137ff. See also above, Chapter Two, note 8. 

See, e.g., A l - B u k h ~ ,  Al-Djdmi'al-Sahih, ed. L. Krehl, vol. 2 (Leiden 
1864), bk. 34 (Kitiib al-Buyu'), no. 50; bk. 65 (Tafsir), SOra 48, BBb 3; Ibn 
Hanbal, Musnad (Beirut, n.d.), 2: 174; A l - D m i ,  Sunan (Medina 1966), 
1 :2. 

Even exact, almost literal, translations of Biblical verses into Arabic 
may contain specific additions (or changes) by Muslim authors, especially 
regarding the root Hmd, which is taken to allude to the Prophet's name 
and to Muslim forms of prayer. See G. Graf, Geschichte, 1: 45-46, 50, etc. ; 
and cf. 'Ali b. Rabban, Kitcib al-Din wa-1-Dawla, ed. A. Mingana (Man- 
chester 1923), and trans. A. Mingana (The Book of Religion and Empire 
by 'Ali Tabari) (Manchester 1922), esp. chs. 18, 19, and 26. Cf. note 99 
below. See also R. G. Khoury, "Quelques reflexions sur les citations de 
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these quotations are based on Midrashic and later Jewish 
sources, taken by Muslims to be an integral part of Scrip- 
ture itself. 

Early Arabic literature developed a specific literary genre 
called Dah'il or Aclam al-Nubuwwa ("Proofs" or "Signs of 
Prophethood"). The authors of books in this genre tried to 
show that Muhammad's unique personality, the miracles 
he performed, and the worldly success of his message 
prove the authenticity of his prophethood. Most of these 
books include also a section dealing with Biblical (Old and 
New Testament) verses foretelling the coming of Muham- 
mad and rise of Islam. Books of this genre have been pre- 
served only from the ninth century on, yet it seems plausi- 
ble that some books written much earlier may have been 
lost. It has been suggested that with the rise of Islam the 
"traits that distinguish a true prophet from a false one . . . 
became a key issue" and that it must have been "Islam 
which had to come with 'proofs of prophecy' in response to 
Christian and Jewish in~redulity."~ 

Three of the earliest existing, or partly existing, books of 
this kind were composed in the ninth century: Hudjadj 
al-Nubuwwa (Decisive Arguments for Prophethood), by 
Al-Djahiz (d. 869);1° Dala'zl al-Nubuwwa (Proofs for Pro- 
phethood), by Ibn Qutayba (d. 889); and Kitab al-Din wa- 

la Bible dans les premieres generations islamiques," BE0 29 (1977): 
269ff., and Griffith, "The Gospel in Arabic," pp. 138ff. 

See S. Stroumsa, "The Signs of Prophecy: The Emergence of an Early 
Development of a Theme in Arabic Theological Literature," HTR 78 
(1985): pp. 101-14, esp. p. 105; cf. D. Sahas, John of Damascus on Islam 
(Leiden 1972), pp. 80-81, where he speaks of direct "Christian provoca- 
tion" in this context. All the books we know of that were written about this 
topic, however, stem from the ninth century. See M. J. Kister, "The Sirah 
Literature," in Arabic Literature to the End of the Umayyad Period, ed. 
A. F. Beeston, T. M. Johnstone, R. B. Serjeant, and G. R. Smith (Cam- 
bridge 1983), p. 355. 

10 Printed in Rasci'il al-Djrihiz, ed. Hasan al-Sandtibi (Cairo 1933). Cf. 
Stroumsa, "Signs of Prophecy," pp. 106ff. This book contains no Biblical 
verses, although Al-Dj*i?: quoted the Bible in his other writings, for ex- 
ample in his Al-Radd 'ah-1-Nasrirri, in Three Essays of Al-Jahiz, ed. 
J. Finkel (Cairo 1926). 
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1-Dawla (Book of Religion and Empire), by 'Ali  b. Rabban 
(written about 855).11 The authenticity of the latter two 
books, which contain many Biblical verses typologically ex- 
plained, has been contested. Ibn Qutayba's book has been 
contested because it has been lost, except for lengthy quo- 
tations several hundred years later by Ibn al-Djawzi (d. 
1201) in his Al-Wafa bi-AhwcZ1 al-Mu~tafcZ.~~ Yet, as we 
have seen above, 'Abd al-Djabba also mentioned Ibn Qu- 
tayba in this context almost two hundred years earlier, so 
the book must have existed. As for Ibn Qutayba's Biblical 
references therein, we know from his other existing writ- 
ings that he had some knowledge of the Bible, and he 
quotes what seems to be an early Bible translation into Ar- 
abic. l3 'Ali b. Rabban's book raised even more doubts and 
was condemned by M. Bouyges as a modern literary for- 
gery, but nevertheless it has been accepted as authentic by 
most scholars.14 The author, a Christian convert to Islam, 

l 1  'Ali b. Rabban, Kitdb al-Din ed. A. Mingana and trans. A. Mingana 
(as Book of Religion and Empire). 

l2 Ibn al-Djawzi, Al-Wafa bi-Ahwcil al-Mugtafa, ed. Mustafa 'Abd-al- 
W&id, 2 vols. (Cairo 1966). Ibn Qutayba is quoted mainly in the fourth 
chapter dealing with Biblical references to Muhammad and his commu- 
nity (see 1 : 62-72 and index). C. Brockelmann was the first to draw atten- 
tion to Ibn Qutayba's book and to Ibn al-Djawzi's quotation from it. See 
his "Ibn &auzils Kitab al-Waf2 bi-Fad231 al-MustafS," in Beitraege zur As- 
syriologie und Semitischer Sprachkunde 3 (1898): 1-59, and cf. his "Mu- 
hammedanische Weissagungen im Alten Testament," ZAW 15 (1895): 
13542.  Ibn Qutayba is quoted apparently also by Ibn Hazm (d. 1064) in 
his Al-Us211 wa-1-Furzi' (Cairo 1978), 1: 193, and later by Ibn Taymiyya 
(d. 1328) in his Al-Djawab al-Sahih li-man baddala Din al-Masih (Cairo 
1905), 3: 282. Cf. also I. Goldziher, "Ueber Bibelzitate in Muhammedan- 
ischen Schriften," ZAW 13 (1893): 315-24, esp. pp. 318ff. (reprinted in 
Gesammelte Schriften, ed. J. Desomogyi [Hildesheim 19671, 3: 312ff.). 

l3 See G. Vajda, "Judaeo-Arabica 1, Observations sur quelques citations 
bibliques chez Ibn Qotayba," REJ 99 (1935): 68-80, and G. Lecomte, "Les 
Citations de I'Ancien et du Nouveau Testament dans l'oeuvre d'Ibn Qu- 
tayba," Arabica 5 (1958): 34-46 (Lecomte did not mention Brockelrnan at 
all, and did not use Vajda's article). Cf. Graf, Geschichte, 1: 48ff. 

l4 See the discussion and bibliography in E. Fritsch, lslam und Christ- 
enthum im Mittelalter (Breslau 1930), pp. 6 1 2 ;  D. S. Margoliouth, "On 
the Book ofReligion and Empire by 'Ali b. Rabban al-Tabari," Proceedings 
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was certainly instrumental in introducing Biblical typology 
to Islam. He quotes a long list of Biblical verses in Arabic, 
apparently translated from the Syriac (and following the 
Nestorian or East Syrian version), a small part of which 
later became the stock list of Biblical verses among Muslim 
authors. 

From the tenth century on, Muslim authors of other dis- 
ciplines, such as historiography, geography, Qur'an com- 
mentaries, and Milal wa-Nihal books,15 join the authors of 
Dald'il literature in quoting and expounding Biblical 
verses as referring to the Prophet Muhammad, the rise and 
conquests of Islam, Mecca, the Muslim prayer, pilgrimage, 
etc. This Muslim hermeneutic approach to the Bible was 
known to JewsI6 as well as to Christians even in Europe.l7 
There it was easily understood (though rejected), since the 
Muslims used not only some Christian typological methods 
but very often also the same Biblical verses. Sometimes the 
Christological meaning of a verse was simply transferred 
from Jesus to Muhammad. In other cases, the verse was 
taken to allude to both Jesus and M ~ h a m m a d . ~ ~  

The Biblical material is quoted in various translations, 
sometimes accompanied by corrupted phonetic transcrip- 

of the British Academy 16 (1930): 165-82; F. Taeschner, "Die Alttesta- 
mentlischen Bibelzitate vor allem aus dem Pentateuch im Al-Tabari's Ki- 
tab ad-Din wad-Dawla, und ihre Bedeutung fuer die Frage nach der 
Echtheit dieser Schrift," Oriens Christianus, 3d ser., 9 (1934): 23-39; cf. 
Graf, Geschichte, 1: 44ff., and Mingana's introduction to his translation of 
'Ah b. Rabban's Kitcib al-Din wa-1-Dawla (Book of Religion and Empire), 
and his remarks, e.g., on pp. 88, 92, 98, 99, etc. 

l5 Books on other religions and Muslim sects constituted an important 
part of Muslim medieval religious literature. 

l6 See Al-Qirqisiini, Kitcib al-Anwdr wa-1-Marciqib (Code of Karaite 
Law), ed. L. Nemoy, pt. 3 (New York 1941), p. 296 (Muslims believe that 
Muhammad is mentioned in the Bible through hints and allusions). 

l7 See for example, B. Z. Kedar, Crusade and Mission, European Atti- 
tudes toward the Muslim (Princeton 1984), p. 85. 

l8 In Muslim polemics, the Jewish rejections of Jesus and Muhammad 
are often lumped together. See, for example, Samau'al al-Maghribi, lJhdm 
al-Yahzid (Silencing the Jews), ed. and trans. M. Perlmann, PAAJR 32 
(1964): text pp. 24-27, trans. pp. 42-44. 
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tions of the Hebrew original.lg Although most Muslim au- 
thors copy from each other, and use the same Biblical 
verses, it is difficult to point to one common source of trans- 
lation or interpretation. Some Muslim authors quote differ- 
ent (oral?) translations of the same verse (see Chapter 
Five) and mention the Hebrew original or Syriac (for ex- 
ample, 'Ali b. Rabban), or the story of the translation of the 
Septuagint and even a Coptic translation of the BibleeZ0 
Others mention oral (imaginary?) discussions with Jews or 
Christians about the correct interpretation of a Biblical 
verse (see below), and in some cases may even have pre- 
served lost authentic Jewish translations and interpreta- 
tions in their reports of these discussions. 

There are great differences between the authors. Some 
quote only a few Biblical verses, others adduce lengthy lists 
of up to fifty verses with different possible interpretations 
of the same verse.21 Jewish and Christian converts to Islam 
play an important role in this literature, but they often 
seem to be less reliable than other authors, not only be- 
cause imaginary Biblical verses are quoted on their author- 
ity in early Islamic literature (Ka'b al-Ahbar, Wahb b. Mu- 
nabbih, and others; see Chapter Two), but also because 

l9 Transcriptions of Biblical verses in Hebrew in Arabic letters can be 
found in most of the authors quoted below and many others, such as Al- 
BMni, Ibn Zafar, Al-Mutahhar al-Maqdisi, Pseudo-Ghazz&, Samau'al al- 
Maghribi, Al-Qara, Ibn Qayyim al-Djawziyya, Ibn Khaldun, and Abu-l- 
Fida. Cf. P. Kraus, "Hebraeische und Syrische Zitate in IsmRgeiIitischen 
Schriften," Der Islam 19 (1931): 243-63, and Baumstark's "Zu den 
Schriften al-Kirmh-'s," Der Islam 20 (1932): 308-13. 

20 See Pseudo-Ghazza, Al-Radd al-Djamil li-lkihiyyat ?sd bi-Sarih al- 
Indjil, ed. and trans. R. Chidiac (Paris 1939), p. 47, and H. Lazarus-Yafeh, 
Studies in Al-Ghazzdli (Jerusalem 1975), pp. 470ff. On Arabic Bible trans- 
lations made from Coptic, cf. also below, Chapter Five. On the Septuagint, 
see Chapter Six, p. 137. 

Compare, for example, Abu Nu'aym al-Isfahai, Kitdb Dalri'il al-Nu- 
buwwa, 2d ed. (Haiderabad 1950), Al-Fasl al-KhGmis, pp. 32ff., with the 
long lists of Muhammad ibn Zafar al-Makki al-Siqilli (Ibn Zafar), Khayr 
al-Bishar bi-Khayr al-Bashar (Cairo 1863), Al-Sinf al-Awwal, pp. 4ff., or 
with Al-Qara, Al-Adjwiba al-Fdkhira 'an al-As'ila al-Fddjira ed. Bakr 
Zaki 'AwM (Cairo 1987), Al-Bab al-RRgbi'. 
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some later converts do not hesitate intentionally to mis- 
quote authentic Biblical verses or to invent nonexistent in- 
terpretations of othemZ2 In any case, the most innovative 
typological interpretations of Biblical material do not stem 
from convert authors, although very few Muslims had a 
truly extensive knowledge or deep understanding of the 
whole Bible. The books most frequently quoted in a typo- 
logical context are Genesis, Deutero-Isaiah (who is explic- 
itly said to have prophesied the coming of both Jesus and 
M~hamrnad) ,~~ and the Psalms; but the number of verses 
used is limited and the same verses are repeated over and 
over again. In the remainder of this chapter, I will present 
examples of Muslim Bible exegesis in five areas: the desert 
motif and comfort verses; the conquering army; Muslim 
prayer and pilgrimage; messianic verses; and epithets and 
descriptions of Muhammad. 

Biblical references to the desert24 were usually taken by 
Muslim exegetes to refer to Al-HidjBz and Mecca, espe- 
cially when accompanied by "Arab" names such as Hagar 
and Ishmael in Genesis, or Midyan, Kedar, Nevajoth, and 

l2 Cf. below and see, for example, Sa'id b. Hasan, Masdlik al-Nazar, ed. 
and trans. S. A. Weston, JAOS 24 (1904): esp. text pp. 32629,  trans. pp. 
362-65. Cf. also the British Library, ms. Add. 9660 of 'Abd al-Haqq al- 
Isl%mi, described by M. Perlrnann in " 'Abd al-Hakk al-Isl-, A Jewish 
Convert," JQR 31 (1940-41): 171-91. 
l3 See, for example, Al-Tabari, Ta'rikh al-Rusul we-1-Multik (Annales), 

ed. M. J. de Goeje and I. J. Barth, (1st set ,  repr. Leiden 1964), 2: 638. 
l4 See Theologisches Woerterbuch zum A.T., ed. G. J. Bottenveck, 

H. Ringgren, and H. J. Fabry, vol. 4 (1983), s.v. "Midbar" (S. Talmon). 
The Muslim approach to the desert is very pragmatic and contains no par- 
allel to the Jewish idealization of it in Biblical prophecies or to the negative 
Christian attitudes. Cf. Sarah Kamin's comparison between Rashi and Or- 
igines on the Song of Songs, in Annual of Bible and Ancient Near East 
Studies (in Hebrew) 7-8 (1983-84): 238. 
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others in Deutero-Isaiah.25 In this way, many prophetic 
comfort verses could easily be viewed as references to the 
coming of Muhammad and the rise of Islam. 'Ah b. Rabban 
was probably the first to introduce this approach to Islam, 
following Christological interpretations. Thus, for example, 
he explains Isa. 40:3-5: 

Do you know-may God guide you-a nation which God has 
called from the desert and wilderness and to which He has 
made the rough places straight, the sterile lands fertile and the 
dry land rich with pasture; to which he has made the valleys 
overfiow with water for their thirsty ones and to which he has 
subjugated the giants and the kings whom He has represented 
by the above hills and mountains--except this Arab nation for 
which the Tigris became like a beaten track?26 

In the same vein he explains other verses, such as Isa. 
42: 11-13: 

To whom does the wilderness belong, o my cousins, except to 
His nation? And who is Kedar, except the descendants of Ish- 
mael, peace be with him, who inhabit caves and give Hamd 
[praise] to the Lord and declare his praises at daybreak and at 
midday? And who is he, who rebuked, became mighty and 
killed his enemies except Muhammad, may God bless him and 
save him, and his nation? As to the meaning of David's saying: 
"The Lord shall come forth," we have demonstrated above that 
the name "Lord" refers to men of high standing and noble.27 

25 In Midrashic and medieval Jewish literature, these names were taken 
to designate Arabs and Muslims. Cf. M. Steinschneider, Polemiscke und 
Apologetiscke Literatur in Arabiscker Sprache (Leipzig 1877), pp. 254ff.; 
but it is unlikely that these genealogical connections are of any historical 
value. See I. Eph'al, " 'Ishmael' and the 'Arab(s)': A Transformation of 
Ethnological Terms," Journal of Near Eastern Studies 35 (1976): 225-35. 

26 'Ali b. Rabban, Kitdb al-Din (ed. A. Mingana), p. 85 (enumerated as 
chap. 19), and Mingana's trans., pp. 99-100, which is quoted here and in 
the following examples. 

27 'All b. Rabban, Kitab al-Din, Arabic text p. 79, trans. p. 92. The text 
is quoted as "Psalm 152, attributed to Isaiah"; cf. Mingana's note on trans. 
p. 92. The words hi-Hamd al-Rabb are the translation of "give glory to the 



Prediction of Muhammad and Islam - 85 

Al-DjBhiz quotes the same verses from Isaiah 42,28 
whereas Al-MBwardi (d. 1058) in his A'lam al-Nubuwwa 
quotes both examples from Isaiah (as chapters 19 and 20- 
the last one, according to him, mentioned also by David in 
his Psalm 153) and adds: "And the land of Kedar is the land 
of the Arabs because they are the children of the Arabs, and 
the meadows (refer to) the palms and trees and springs in 
the surroundings of Mecca."29 

Some Muslim commentators combine a literal under- 
standing of the desert with a more symbolic one, following 
Isaiah himself. Thus the message of Islam is depicted 
sometimes as water breaking forth in the desert and caus- 
ing it to blossom (in this context Isa. 35:lff. is often 
quoted) or as light shining in the darkness. Ibn Zafar (d. 
1169), for example, quotes at length, though somewhat in- 
accurately, Isa. 60:l-7 ("Arise and shine for thy light is 
come. . .") and adds: 

These verses are addressed to the noble city of Mecca, to which 
good tidings of the [future] pilgrimage of Muhammad's com- 
munity [to it-see below] are brought. The darkness which en- 
gulfed the earth before [Muhammad] is the darkness of poly- 
theism (Shirk) and the one who dispelled it with the Book of 
God is Muhammad, peace be upon him. And Kedar is the father 
of the Arabs.30 

- - - 

Lord." The last verse quoted (v. 13) is understood by 'Ah b. Rabban as 
referring to Muhammad, not to God. 

28 See Al-Dj*iz, Al-Radd, p. 28. 
29 Al-Mawardi, A'lcim al-Nubuwwa (Cairo 1935), pp. 103-4. 
30 Ibn Zafar, Khayr al-Bishar, p. 16. See also M. Schreiner, "Zur Ge- 

schichte der Polemik zwischen Juden und Muhammedanem," ZDMG 42 
(1888): 625ff., esp. p. 627 (reprinted in Gesammelte Schriften, ed. M. Perl- 
mann [Hildesheirn 19881 p. 11 1). Some of these verses are quoted also by 
other Muslim authors as referring to Mecca. See, for example, Ibn Qu- 
tayba-Ibn al-Djawzi, Al-Wafci bi-Fadci'il al-Mustafci (henceforth cited as 
Ibn QutaybaIIbn d-Djawzi), pp. 70-71; Fakhr al-Din al-Riizi, Mafatih al- 
Ghayb (Cairo, n.d.), l :  321; Al-Qarfi, Al-Adjwiba al-Fcikhira, Bishaa 26; 
Ibn Taymiyya, Al-Djawcib al-Sahih, 3: 307; Ibn Qayyim al-Djawziyya, Hi- 
dayat al-Haydrcifi-1-Radd 'ah-1-Yahlid wa-1-Nasdrci (Beirut, n.d.), p. 105 
and others. Perhaps the addition of the vocative Yci dcir al-Saldm ("Oh, 
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Other comfort verses are explained more allegorically. 
The best example is Isa. 54: lff., where the barren and des- 
olate woman is taken to be Mecca, because no prophet ever 
appeared there before Muhammad, whereas Jerusalem al- 
ways had many children, that is, prophets. Ibn Qutayba 
quotes the end of the first verse as saymg, "because your 
people will be more than Mine," and explains: 

His people are the inhabitants of Jerusalem [Bayt al-Maqdis] 
from among the Ban0 Isra'il and He means that the people of 
Mecca-with all those who will come there on pilgrimage 
[Hadjdj and 'Umra; see below]-will be more [in number] than 
the people of Jerusalem. [God] compared Mecca to a barren 
woman with no children because before the Prophet there was 
only Isma'il there and no book was revealed there.31 He cer- 
tainly could not have meant Jerusalem to be bmen, because a 
home of prophets and a place of divine revelation cannot be lik- 
ened to a barren w0rnan.~2 

Ibn Zafar follows the same translation and explication, but 
explains also that Mecca is considered barren because it is 
situated in "an uncultivated valley" (SGra 14:37), then 
adds: 

And the verse "your people will be more than Minev-if it es- 
caped falsification and wrong expression, because [the prepo- 
sition] min is superfluous--should be read: "Your people will be 
the most of Mine1'-meaning that the Muslims will be the most 
God-fearing people [literally, keeping His commandments] and 
those who assert most deeply His unity.33 

Al-Qars (d. 1285) follows the same translation and expla- 
nations and adds that in fact, the Muslims outnumber any 

Jerusalem") in Saadia's translation of Isa. 60:l (following the Targum) 
was meant also to refute such Muslim interpretations. 

31 Interestingly, Abraham and his "Scroll" (see, for example, SOra 
87:19) are never mentioned in this context. See also below. 

32 See Ibn QutaybaIIbn al-Djawzi, pp. 69-70 (starting with a printing 
error-"Siri" [Sum-?], which does not appear in later quotations of the 
same verse; see below). 

33 Ibn Zafar, Khayr al-Bishar, p. 20. 
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other truly believing community, because the Christians 
are in clear error and the number of Jews who believe in 
the Tawrat is exceedingly small.34 

In the same way, the parable of the vineyard in Ezek. 
19: 10-14 is understood to refer to Mecca, especially verse 
13 ("a plant planted in the wilderness, a neglected, dry and 
thirsty land").35 'Ali b. Rabban explains: 

He who has questioned the preceding prophecy and quibbled 
over it, will be silenced and convinced by this one. God-may 
His name be blessed-has told us that He will extirpate the root 
of the Jews, destroy the mass of them, and annihilate their 
might and their beauty, which He has compared with the vine, 
together with its rods and branches. Then He added an illumi- 
nating and clear saying, when He-may He be blessed and ex- 
alted-declared that He will plant a new plant in the wilder- 
ness, and in the neglected and dry land, the branches of which 
shall bring forth a fire which will devour the branches of the 
first vine in order that no strong rod and no branch should be 
found in it to rise up to power and authority. The meaning of 
'rod' and 'branch' is power. And the power of the Jews and their 
might have disappeared from the surface of the earth, and an- 
other strong rod, yea, many other strong rods and branches rose 
up to a mighty power and a firm and civilized administration. 
In that the above prophecy has been realized. 

He then adds: 

And Ezekiel-peace be with him-said at the end of his book 
that God showed him a house, the plan and the bounds of 
which an angel was directing. He described its pillars, its halls, 
its court-yards, and its doors; and the angel told him to remem- 
ber all these and to ponder over them. But since the description 

34 Al-Qari%fi, Al-Adjwiba al-Fdkhira, Bishaa 34. Cf. also Ibn Qayyirn al- 
Djawziyya, Hiddyat al-Haydrd, pp. 1056. 

35 Muslims exegetes apparently were not acquainted with the well- 
known vineyard parable in Isa. 5. They did use New Testament vineyard 
parables, however. See some (modem) examples in H. Stieglecker, Die 
Glaubenslehren des lslam (Paderbom 1962), pp. 551ff. On the problemat- 
ics of this verse in Ezekiel, cf. The Anchor Bible, vol. 22, M. Greenberg, 
Ezekiel, 1-20 (New York 1983), pp. 353-55, 358-59. 
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of this house was too long, I noticed that people either deliber- 
ately or carelessly have believed it to be unintelligible and am- 
biguous; therefore I did not mention it; but on the evidence of 
numerous and obvious prophecies and testimonies, it is clear 
that the description of the house that God planned and 
sketched through the prophet Ezekiel-peace be with him- 
applies to Maccah, because it contains features which do not fit 
the temple of Jerusalem, built after the return from the depor- 
tation to Babylon. If somebody rejects this, let him put the de- 
scription in harmony with the temple built in Jerusalem in or- 
der that we may believe him; if he fails, let him then believe 
what we have told him and declared to him.36 

Ibn Qutayba gives a shorter but very similar translation of 
Ezek. 19: 13, whereas Al-Mawardi adds: "The one who will 
appear from the desert-in him the Jews wdl find death."37 
Ibn Zafar also explains: "There is no doubt that the ne- 
glected and thirsty desert is the land of the Arabs and the 
plant which God planted there is Muhammad, peace be 
upon him, and He thus disgraced the Jews through him."3s 

Muslim authors also took the name Zion (Sahyfin) as re- 
ferring to Mecca (see also below), but it is not clear 
whether they were aware that Jewish commentators de- 
rived this name from the root Ziyya, meaning "desert."39 

Prophetic descriptions of the mighty army (such as in Isa- 
iah or Jeremiah) upon which God will call to punish Israel 

36 See 'Ali b. Rabban, Kitcib al-Din text pp. 10S10, trans. pp. 128-29. 
Ezekiel's vision of the future Temple (and law) was indeed considered to 
be of an eschatological nature; according to Origines, the Rabbis forbade 
the study of the relevant chapters (as they did with other esoteric chap- 
ters). See G. Shalom, Jewish Gnosticism, Merkabah Mysticism and Tal- 
mudic Tradition (New York 1960), p. 38. 

37 See Ibn QutaybaIIbn al-Djawzi, p. 71, and Al-Mawardi, A'lcim al-Nu- 
buwwa, p. 105. 

36 Ibn Zafar, Khayr al-Bishar, p. 18; cf. Ibn Qayyim al-Djawziyya, Hi- 
dciyat al-Hayara, p. 122. 

38 See, for example, Rashi to Isa. 35:1, and cf. below, note 62. 
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are often interpreted by Muslim commentators to allude to 
the Muslim army that conquered the world. 

'Ali b. Rabban, for example, quotes Isa. 5:26-30 (he 
mentions the "third Fasl" of Isaiah) and adds: 

This is the saying of the Most High God. And the children of 
Ishmael, peace be with him, the nation of the Prophet-may 
God save and bless him-are those for whom God hissed. And 
they came from their country with haste, without weariness 
and sloth; their arrows were sharp and their bows bent; the 
hooves of their horses were like rock and flint and their roaring 
was like the roaring of lions; it is they who had prey from east 
and west and no one could escape them. The Giants became 
like lambs with them and dust was stirred by their onslaught, 
while paths and defiles were too narrow for them.40 

In the same way, Jer. 5:15-16 is quoted by Abii-1-Fad1 al- 
Sa'iidi, who composed in 1535 a summary or selection of 
excerpts (Muntakhab) from Sdih al-Ga'fari's Takhdjil man 
harrafa-1-lndjil (The Putting to Shame of Those Who Fal- 
sified the Gospel), written around 1200.41 Al-Saciidi says 
that in these verses, Jeremiah points to the Arab victory 
over Jews, Christian and others, because God empowered 
the Arab monotheists over those who denied God, wor- 
shipped the calf and idols, and added other gods to God. 

Psalm 149 is a favorite of Muslim exegetes in this con- 
text. 'Ali b. Rabban and Ibn Qutayba give two almost exact 
but very different translations of most verses of this Psalm. 
Ibn Qutayba then adds: "Which nation except the Arabs 
has two-edged swords (dhawat shufratayn) and who ex- 
cept God will punish those who do not worship Him? And 
who of the prophets is the messenger with the sword ex- 
cept our Prophet, peace be upon him?" 'Ali b. Rabban ex- 
plains in the same vein: 

See 'Ali b. Rabban, Kitdb al-Din, text p. 80, trans. p. 94. 
41 See E. Fritsch, Islam und Christenthum, p. 17, and F. J. van den 

Ham, ed., Disputatio pro religione Muhammedanomm adversus Christi- 
anos, 2 vols. (Leiden 1877, 1890). See the Cairo print (1322 Hg.) of Al- 
Sa'iidi's Muntakhab, p. 145 (BushrB 25). 
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Do you not see . . . that these peculiarities refer exclusively to 
the Prophet . . . and to his nation? It is he who has the two- 
edged sword with him, it is he who with his nation executed 
vengeance upon the giants of Persia and the tyrants of the 
Greek and others, and it is he whose followers have bound the 
kings with chains and conducted their nobles and their chil- 
dren in chains and fetters and who sing to God in their beds 
and glorify Him morning and evening and continually in say- 
ing: God is supremely great (Takbir) and much praise (Hamd) 
be to God.42 

Al-M2wardi and Ibn Zafar follow Ibn Qutayba's transla- 
tion and e~plana t ion ,~~ and Ibn Zafar adds: 

These, may God strengthen you, are extremely convincing and 
important verses, among those predicting the coming of Mu- 
hammad, peace be upon him, which are to be found in the holy 
Scriptures, and Ah1 al-Kitcib cannot discard them. We have 
quoted them according to translations which they themselves 
use and write in their books and therefore they cannot refute 
us by claiming that they have been falsified. . . .44 

Al-Qarz and later authors also quote this Psalm, appar- 
ently in the same translation, and take it to refer to the Ar- 
abs, their conquests, and their worship (bi-1-Adhdnat; see 

Al-Qarz stresses that the text mentions "ven- 

42 See verses 4-9 in 'All b. Rabban, Kitcib al-Din, text p. 78, trans. p. 91, 
and verses 1-9 in Ibn QutaybaIIbn al-Djawzi, p. 65. Cf. C. Peters, "Psalm 
149 in Zitaten islamischer Autoren" (which could be supplemented by 
additional examples), Biblica 21 (1940): 138-51. 

43 See Al-MBwardi, A'lam al-Nubuwwa, p. 108 and Ibn Zafar, Khayr al- 
Bishar, pp. 20-21. 

44 These remarks are very interesting indeed, especially as no similarity 
can be found between Saadia's translation of this Psalm and the one used 
by Ibn Qutayba and Ibn Zafar. In addition, according to Ibn Zafar here, 
the Jews themselves seem to have sometimes used the charge of falsifi- 
cation of their Scriptures to defend themselves against Muslim typolopcal 
exegesis. 

45 See Al-Qar*, Al-Adjwiba al-Fakhira, Bishaa 19, and Ibn Taymiyya, 
Al-Djawcib al-Sahih, 3: 296. 
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geance upon the nations," not upon one nation only, and 
Moses fought only the inhabitants of one nation, Al-Shh. 

Ibn Qayyim al-Djawziyya adduces Qur'anic verses and 
Hadith sayings in order to prove that only Muslims fit the 
description of this Psalm. Only they praise God incessantly, 
call people to prayer by human voice five times a day, con- 
tinuously recite the Takbir in everyday life as well as dur- 
ing the Hadjdj. Only the Muslims "sing aloud His praise 
upon their beds" because "they remember Allah standing, 
sitting, and reclining" (Sura 3:191), and only they use the 
two-edged swords, which are therefore called "Arab 
swords." He adds that the Christians denounce those who 
fight the unbelievers with the sword like the Muslims do, 
but they should remember that Moses, Joshua, David, Sol- 
omon, and other prophets fought the unbelievers in the 
same 

A unique allegorical interpretation connects Gen. 15% 
10 (combined with the Qur'anic version of this covenant in 
Sura 2:260) with the worldwide Muslim conquests. The 
Jewish convert Sa'id b. Hasan says in his Masalik al-Na- 
zar, written in 1320, that "the wise men among the Chil- 
dren of Israel" explain that in these verses from the "Scrolls 
of Abraham" (Suhuf Ibrdhim), the divided beasts represent 
the nations that preceded Abraham and perished. But the 
birds, which were not divided, allude to IsmB'il and his off- 
spring, who will never peri~h.~7 This notion may be based 

46 See Ibn Qayyim al-Djawziyya, Hiddyat al-Haydrd, pp. 101-2. This 
was a recurring theme in Christian-Muslim polemics from the start. Cf. 
The Apology of Al-Kindi (London 1911), pp. 179-82. (According to Al- 
Kindi, Christian compassion abrogated the earlier Old Testament divine 
command to fight.) 

47 See Sa'id b. Hasan, Masdlik al-Nazar, text pp. 345-46, trans. pp. 
374-75. Cf. the rather late Midrashic sources, which interpret the turtle- 
dove in Gen. 15:ll  to refer to the Muslims, or Gentiles in general, and the 
vulture to symbolize the King-Messiah (see, for example, Pirkei de-Rabbi 
Eliezer, ch. 28, and esp. Margaliot's edition of Yemenite mss. of Midrash 
Hagadol to Genesis). See also Saadia's commentary to this verse (in 
M. Zucker's edition, Sa'adya's Commentary on Genesis, The Jewish 
Theological Seminary of America [New York 19841, p. 359), and cf. M. Soko- 
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on some (lost?) Jewish Midrashic material, although, as 
has been mentioned, Sa'id is hardly a reliable source and 
often intentionally misquotes Biblical verses and their in- 
terpretations. Yet this explanation may also be based on 
earlier Muslim(?) interpretation of Isa. 46: 11, where the 
"sweeping bird from the east," translated into Arabic as the 
"bird from the remote desert," is taken to symbolize the 
Prophet Muhammad and the quick spread of his message 
and kingdom.4s 

Sometimes even a specific victory or battle of the Prophet 
Muhammad is thought to have been foretold in the Bible. 
For example, the famous battle of Badr is alluded to, ac- 
cording to Ibn Qutayba, by Isaiah in a verse that seems to 
be a combination of prophetic phrases with Muslim addi- 
tions: "And they will thresh the nations as [on] a threshing 
floor [see Isa. 41: 151 and misfortune will befall the Arab 
unbelievers until they flee."49 According to Ibn Taymiyya 
and Ibn Qayyim al-Djawziyya, the later battle of Hunayn 
and other victories of the Prophet are also alluded to in this 
and the following verses.50 

Finally, mention must be made of Gen. 16:12 ("And he 
will be a wild man, his hand wdl be against every man 
. . ."), which, like other blessings to Ishmael, is taken by 
Muslim authors to refer also to Muhammad and the early 

lov, "The Attitude of Karaite Commentators to Islam" (in Hebrew), Shalem 
3 (1981): 311 n. 11. Some late commentaries to Bereshit Rabba 88, 5 also 
take the bird(s) that ate from the baskets of Pharaoh's chief baker (Gen. 
40:17) to allude to the Messiah. (Sa'id b. Hasan often used Midrashic 
material in his polemical quotations of Biblical verses. Compare, for ex- 
ample, his quotation of Gen. 49:l-2 in Masdlik al-Nazar, text p. 326, 
trans. p. 362 with Bereshit Rabba 98, 3-4). 

48 Al-Qar*, Al-Adjwiba al-Fcikhira, Bishaa 51. He adds that if the bird 
were to be understood literally the verse would have no meaning at all. 

49 See Ibn QutaybaIIbn al-Djawzi, p. 72, and cf. Ibn Zafar, Khayr al- 
Bishar, p. 21. In the following, the victorious swords and bows of the 
(Arab) army are mentioned. Brockelrnan did not recognize the part from 
Isaiah (see above, note 12). 

50 See Ibn Taymiyya, Al-Djawcib al-Sahih, 4:5, and Ibn Qayyim al- 
Djawziyya, Hidciyat al-Haycirci, p. 120. 
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conquests of Islam.51 Ibn Qayyim al-Djawziyya even adds 
that the Jews agree to this interpretati~n~~ but deny any 
Biblical reference to Muhammad's prophetic message. The 
end of the verse is usually translated into Arabic in the fol- 
lowing way: "And every [nation] will stretch out their 
hands in obedience [to Ishmael, not against him]." The He- 
brew term pere' adam ("as a wild ass") in this verse is 
translated as either wahsh or 'Zr, which was later (already 
with Al-Mawardi) corrupted or changed by the copyist into 
'ayn ("the best of").53 

As we have seen, Muslim exegetes claim that several Bib- 
lical verses contain references to Muslim ways of worship. 
Verbs of calling, praying, singing, or praising God and proc- 
lamations of His uniqueness are usually taken to be equiv- 
alents of the Muslim terminology of prayer, such as Tasbih, 
Tahlil, Takbir, Adhdn, ljamd, and so on. This is the case 

51 See, for example, Ibn QutaybaJIbn al-Djawzi, pp. 61-62; 'Ali b. Rab- 
ban, Kitfib al-Din, text pp. 67-72, trans. pp. 78-79,83ff.; Ibn Zafar, Khayr 
al-Bishar, p. 5 (quoting different translations of the verse, as he often 
does); Al-Mawardi, A'lam al-Nubuwwa, p. 102; Fakhr al-Din al-Razi, Ma- 
fatih al-Ghayb, 1: 319; Al-QarS, Al-Adjwiba ul-Fakhira, Bishaa 5;  Ibn 
Taymiyya, Al-Djawab al-Sahih, 3: 219; Ibn Qayyim al-Djawziyya, Hiddyat 
al-Haydra, pp. 81, 100-101. 

52 See, in fact, Saadia's and Abraham Maimuni's commentaries on the 
verse, and compare Ibn Ezra's commentary on the verse. Karaite polemi- 
cists, however, used the verse to state that Ishmael as a dweller of the 
desert had no share in the land of Israel. See Sokolov, "The Attitude of 
Karaite Authors," p. 3 1 1.  

53 This is the explanation of J. Sadan. See Steinschneider, Polemische 
und Apologetische Literatur, p. 326 (300); and Schreiner, "Zur Ge- 
schichte der Polemik," pp. 627, 643-44 (neither Steinschneider nor 
Schreiner understood where " 'ayn" came from). Cf. F. Taeschner, "Die 
Alttestamentlischen Bibelzitate," pp. 29, 33. See also C. Peters, "Gmnd- 
saetzlische Bemerkungen zur Frage der Arabischen Bibeltexte" RSO 20 
(1942-43): 129-43, esp. 134ff.; Margoliouth, "On the Book of Religion 
and Empire," pp. 177-78; and S. Baron, A Social and Religious History of 
the Jews, vol. 5 (New York 1957), p. 89 and vol. 6 (New York 1958), pp. 
263ff.; N. Daniel, lslam and the West (Edinburgh 1966), p. 128. 
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also with the Hebrew root zvh in Isa. 42: 11 (meaning "cry 
out aloud" or "shout"), following perhaps the Jewish tradi- 
tional use of the verb in Aramaic.54 The Jewish convert to 
Islam Sa'id b. Hasan even quotes Isa. 42: 12 in Hebrew in 
Arabic characters, from an imaginary Scroll of Elijah (Su- 
huf lly&), and translates: "They shall assert their belief in 
the unity of God from every high pulpit ( rn inb~r) . "~~ Curi- 
ously, the Jewish poet Moses ibn Ezra (d. 1139) also takes 
Isa. 42: 11 to refer to the Arabs, but in a different context. 
According to him, "let them shout from the top of the 
mountains" refers to the famous (linguistic) creativity of 
the Arabs.56 

Indeed, M u s h  pride in the Arab language is also men- 
tioned in their Bible exegesis, mainly with regard to Zeph. 
3:8-10. 'Ali b. Rabban, for example, explains that "the cho- 
sen language is the perspicuous Arabic, which is neither 
unintelligible nor barbarous nor sophistical. It is this lan- 
guage which became common to the Gentiles who spoke it 
and were rejuvenated by the new dispensation that it 
brought to them." He then mentions Hebrew as the old lan- 
guage of prophets, as well as Syriac, Greek, and Persian 
which never spread so far as did Arabic.57 Al-Mawardi ex- 
plains the same verse thus: "It is well known that Arabic is 
the chosen language, because it engulfed the world and 
most of the languages shifted to it so that every [language] 
except it became rare."58 

See, for example, 'Ali b. Rabban, Kitab al-Din, text p. 78, trans. p. 92 
(he quotes Psalm 152, "attributed to Isaiah"); Ibn-QutaybaIIbn al-Djawzi, 
p. 68; Al-Mlwardi, A'kim al-Nubuwwa, p. 104; Ibn Zafar, Khayr al-Bi- 
shar, p. 21; Al-Qara, Al-Adjwiba al-Fakhira, p. 247; Ibn Taymiyya, Al- 
Djawdb al-Sahih, 3: 303-9; Ibn Qayyirn al-Djawziyya, Hiddyat al-Haycirci, 
p. 104; cf. J.  Levy, Woerterbuch ueber die Talmudim und Midrashim (Ber- 
lin 1924), 3: 177. 

55 See Sa'id b. Hasan, Mascilik al-Nazar, text p. 331, trans. p. 365. 
56 See Moshe ben Ya'akov ibn Ezra (Moses ibn Ezra), Kitrib al-Muhd- 

dara wal-Mudhakara (Liber discussionis et commemorationis), ed. A. S. 
Halkin (Jerusalem 1975), pp. 38-39. 

57 'Ali b. Rabban, Kitab al-Din, text p. 105, trans. pp. 121-22. 
58 See Al-Mlwardi, Aekim al-Nubuwwa, p. 106; cf. Wansbrough, Qu- 

ranic Studies, pp. 80-85. 
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Other Biblical verses are taken to refer to the Hadjdj. Ibn 
Qutayba, for example, also takes Isa. 5:26ff. to refer to the 
Muslims. But unlike 'Ah b. Rabban, he explains that the 
"lifted sign" refers to prophecy, and the whistle to the call 
to perform the pilgrimage to Mecca. He finds an exact cor- 
respondence between the Biblical and the Qur'anic verses 
(Sura 22:27): "And proclaim unto mankind the pilgrimage. 
They will come unto thee on foot and on every lean camel." 
Other authors follow him.59 Ibn Zafar omits the comparison 
between the Biblical and Qur'anic verses, but explains that 
the Biblical verse must necessarily refer to Mecca and the 
Hadjdj, because Jerusalem was already at that time a well- 
visited center of pilgrimage. Also, Isaiah often mentions 
Mecca and the desert and predicts the rise of Muhammad 
from Q ~ r a y s h . ~ ~  

Similarly, the "precious cornerstone" in Isa. 28: 16 is un- 
derstood as referring to the Black Stone at the Ka'ba.61 Ibn 
Qutayba seems to be the first to interpret this verse in this 
manner, interpolating in his translation the Muslim expla- 
nation of the name Zion (Sahyan wa-hiya Bayt Alldh)62 
and changing slightly the end of the verse into "a stone in 
a precious corner" (zdwiyya mukarrama). Few Muslim au- 
thors take up this subject, but Ibn Qayyim al-Djawziyya 
does so using an even clearer Islamic term in this context 
(zdwiyyat Rukn). He adds "that Zion according to Ahl-al- 
Kitab is Mecca, and the Black Stone which kings and lesser 

58 See Ibn QutaybdIbn al-Djawzi, pp. 68-69. Cf. also Ibn Qayyim al- 
Djawziyya, Hiddyat al-Haydrd, p. 107. (Ibn Qayyim al-Djawziyya often 
compares and connects Biblical and Qur'anic verses.) See also Ibn Tay- 
miyya, Al-Djawdb al-Sahih, 3: 303-9. 

60 See Ibn Zafar, Khayr al-Bishar, p. 21. 
61 See Ibn QutaybdIbn al-Djawzi, p. 69. 
62 See the same explanation of Sahyan (Zion) in Ibn Zafar, Khayr al- 

Bishar, p. 19, in another context. The early Church already considered 
itself to be Zion, as opposed to "Sinai in Arabia" (Hagar); see Gal. 4:24- 
25. Jewish commentators sometimes connected the term with Ziyya 
("desert"; see above, note 39) or understood it to refer to the Messiah or 
to the Jewish exile of Babylon. For an IsmB'ili interpretation of the term 
Zion (the Imdm), cf. S. Stem, Studies in Early Ismd'ilism (Jerusalem 
1983), p. 93, following Kraus, "Hebraeische und Syrische Zitate." 
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people kiss was assigned exclusively to the Prophet Mu- 
hammad and his Umma."63 

Isa. 54: 11-12 is also quoted by Muslim exegetes in this 
context, apparently because of the precious stones men- 
tioned therein. Ibn Qutayba and Ibn Zafar quote the verses 
and connect them with the "new name" (Isa. 62:2), which 
according to Ibn Qutayba will be Al-Masdjid al-Hardm in- 
stead of the Kacba.64 Al-QarS apparently quotes a different 
translation and connects the verses with the rebuilding of 
the Ka'ba by the 'Abbasid Caliph Al-Mahdi and others.65 
He adds that it is impossible to think that this verse refers 
to Jerusalem, because Jerusalem never became a center of 
idol worship and corruption, as was Mecca during the Djd- 
hiliyya, and it never became a peaceful shelter for pilgrims, 
as Mecca has become since the rise of Islam. But the same 
verses may have been taken by Muslim authors to refer to 
the Dome of the Rock in J e r ~ s a l e m . ~ ~  

Even eschatological prophetic visions of the beasts living 
peacefully together are taken by Muslim commentators to 
refer to the existing circumstances at the Haram of Mecca. 
Ibn Qutayba, for example, thinks that Isa. 65:25 describes 
the actual behavior of animals inside the Haram (where 
they do not hurt nor destroy), whereas upon leaving it they 
return to their natural habits of hunting and lulling their 
prey.67 Ibn Qayyim al-Djawziyya connects the same verse 
directly with the Qur'anic epithet for Mecca, "the safe 
land" (al-balad al-amin, Sara 45:3) and with other verses 

63 See Ibn Qayyim al-Djawziyya, Hidayat al-Hayara, pp. 106-7. Cf. 
Stieglecker, Die Glaubenslehren des Islam, p. 555. 

64 See Ibn QutaybdIbn al-Djawzi, p. 70, and Ibn Zafar, Khayr al-Bi- 
shar, p. 14 (with several variations, some due to copyists' or printing er- 
rors). Cf. Ibn Qayyim al-Djawziyya, Hiddyat al-Hayard, p. 105. 

65 Al-Qara, Al-Adjwiba al-Frikhira, Bishaa 27. 
66 See S. D. Goitein, "Jerusalem during the Arab Period," in his Palestin- 

ian Jewry in Early Islamic and Crusader Times (in Hebrew) (Jerusalem 
1980), p. 13; cf., for example (only implicitly), Ahmad b. Muhammad ibn 
al-Faqih, Mukhtasar Kitfib al-Boldan, ed. M. J .  de Goeje (Leiden 1885), pp. 
97,99-101, or Ibn Kathir, Al-Biddya wa-1-Nihaya (Cairo 1932), 8: 28G81. 

67 See Ibn QutaybdIbn al-Djawzi, p. 70. 
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in the Qur'an, such as Sora 28:57 and Sara 106:5, where 
Mecca is mentioned as the "safe sanctuary" and its inhab- 
itants as safe from fear.68 

Very popular with Muslim exegetes in this context is 
most of Isa. 60, which is taken by many to refer to Mecca, 
the Hadjdj, the (pre-Islamic) keepers of the Ka'ba (sa- 
danat al-Kacba), the gifts brought to the ever-opened gates 
of the Haram, and so forth, mainly due to the mention of 
Kedar, Midyan, Nevajoth (copyists' or printing error in Ar- 
abic: Bena'oth), and other "Arab" names therein.69 Ibn 
Qutayba adds in his translation of verse 11: "And you will 
be taken as Qibla [direction of prayer] and be called after 
that 'God's city' [Madinat al-Rabb, referring apparently to 
the end of verse 141." 

Finally, mention should be made of the fourteenth-cen- 
tury Moroccan Jewish convert to Islam whom we know 
only as 'Abd al-Haqq. In his anti-Jewish pamphlet,70 he 
uses mainly Gemmatria4ombining the numerical value 
of letters, a technique well known also to Muslim authors 
(see belowkin order to find many Biblical allusions to Mu- 
hammad, Mecca, Muslim prayer, and worship. Samples of 
his interpretations are quoted by Perlrnann. 'Abd al-Haqq 
states, for example, that the Hebrew word yeyahelu ("they 
shall have hope for") in Isa. 42:4 equals 64, which is the 
sum of Ahmad (53) plus five daily prayers, plus Friday 
(six)." In the full text of 'Abd al-Haqq's book, he also ex- 
plains that the word we-hinneh ("and behold") in Gen. 1:31 
adds up to 66: Ahmad (53), plus thefive daily prayers, plus 
Friday (the sixth day), plus the two additional prayers on 

Ibn Qayyim al-Dawziyya, Hiddyat al-Haydrri, p. 106. 
69 See Ibn QutaybdIbn al-Djawzi, p. 70. See also another translation in 

Al-Mawardi, A'him al-Nubuwwa, p. 103; cf., e.g., Ibn Zafar, Khayr al- 
Bishar, pp. 15-16; Al-Qar*, Al-Adjwtba al-Fdkhira, Bishiira 39; Ibn 
Qayyim al-Djawziyya, Hiddyat al-Haydrci, p. 105. Cf. also Ibn Taymiyya, 
Al-Djawdb al-Sahih, 3: 307; Fakhr al-Din al-Razi, Mafdtih al-Ghayb, 
1:321. 

70 See Perlmann, " 'Abd al-Hakk al-Islm," pp. 171-91. 
Perlmann, " 'Abd al-Hakk al-Islihni," p. 182, and see other examples 

there, and cE below, Chapter Five, p. 125. 
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the festivals. (His translation there of "and behold it was 
very good" is: "and the best-of creation-is Ahrn~d!")~~ 

We have already mentioned several messianic verses, 
which Muslim commentators took to refer to Muhammad 
and the rise of Islam. Since Islam places much less empha- 
sis on eschatology than either Judaism or Chri~tianity,~~ 
Muslims usually did not understand such verses in a mes- 
sianic context. They did understand them to refer histori- 
cally to either Jesus or Muhammad (or both), however, and 
used in their interpretation of these verses well-known mo- 
tifs from Jewish-Christian and Greek anti-Christian polem- 
ics. 

Gen. 49: 10 is a good example. This famous verse, which 
held a place of pride in Jewish-Christian polemics, was also 
incorporated into the stock list of Muslim polemics, though 
in a different way and at a rather late stage, perhaps first 
introduced by the Spanish author Ibn Hazm (d. 1064).74 
The mere fact that he adduces this verse and that in his 
translation of it he seems to follow the Vulgate may be con- 
sidered additional proof of the assumption that he used 
mainly Christian (and anti-Christian) material. 

Ibn Hazm's understanding of the verse as an historical 
prophecy that has not come true also shows traces of Jew- 
ish-Christian polemics, although he does not follow the typ- 
ical messianic Christian interpretation: 

This verse is untrue because the sceptre departed from Ya- 
hudhii and leaders from his offspring, but the One sent 
(mabeiith),75 whom they await, did not come. The kingdom of 
YahDdha found its end in the time of Bukht-Nasr [Nebuchad- 

Brit. Lib. Ms. Add. 9660, pp. 13-19 (by my numeration). 
73 See H. Lazarus-Yafeh, Some Religious Aspects of Islam (Leiden 

1981), ch. 4. 
74 On Ibn Hazm, see above, Chapter Two, esp. note 22. 
75 This is the Vulgate version. 
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nezzar] more than one thousand and five hundred years ago, 
except for a short time only under Zurba'il b. Saltha'il [Zeru- 
bavel b. She'altiel]. I have repeated this passage to one of their 
[the Jews'] most learned polemicists, namely Ishmii'a b. Yiisuf 
al-Lawi, the famous author known as Ibn al-Naghra,76 in the 
year 404 Hg. [c.E. 10131, and he said to me: "The Exilarchs 
(Ru'iis al-Djawdlit)  are the offspring of Da'iid and from the 
sons of YahiidhB and they [have] leadership and kingdom and 
authority unto our days."77 But I told him: "This is a mistake, 
because the Ra's al-Djdliit cannot exert power on the Jews or 
on anybody else and this is therefore a title only, but no reality." 

Ibn Hazm then discusses Jewish history since the destruc- 
tion of the first temple in more detail, to prove that this 
verse is untrue (and therefore a forgery) because "God for- 
bid that one of the prophets may be given the lie."78 

The Jewish convert to Islam Samau'al al-Maghribi (d. 
1175) does not follow Ibn Hazm's translation or interpre- 
tation in this case, as he so often does. Instead, he goes for 
a typically Christological interpretation of the same verses: 

We say to them: Is it not in the Torah that you have [here fol- 
lows the verse in Hebrew, in some of the mss. in Arabic tran- 
scription], which means: "Kingship shall not depart from the 
people of Judah nor the staff from amongst them until the Mes- 
siah has come." They cannot deny that. We then say to them: 
Do you not know that you once had a state and kingdom up to 
the advent of Jesus, and that then your kingdom came to an 
end? If you do not have a kingdom today, it follows from the 
Torah that the Messiah has already been sent. 

We also say to them: Was it not since the mission of Jesus- 

76 Apparently Samuel Hanagid, against whom Ibn Hazm later wrote his 
Al-Radd hld ibn al-Naghrila (ed. IhsBn 'AbbBs' [Cairo 19601). 

77 This interpretation is Talmudic (see Sanhedrin 5a) and is therefore of 
little historical importance for later times. 

Ibn Hazm, Al-Fa51 fil-Milal wa-1-Ahwd wa-1-Nihal (n.p., 1329 Hg.), 
1: 152-53. E. Ashtor (Straus) in his list of Biblical verses in the Memorial 
Volume for the Vienna Rabbinical Seminary does not mention this verse 
at all. 
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upon whom be peacethat  the kings of Rome ruled over the 
Jews and Jerusalem, and that the state of the Jews came to an 
end and the Jews were dispersed? They cannot deny this with- 
out becoming absurd. So it follows from their own source, from 
the Torah, that Jesus the son of Mary is the Messiah they were 
expecting. 79 

Samau'al here gives expression to (and later elaborates on) 
the common Muslim view, based on the Qur'an, that Jesus 
as a prophet was rejected by Jews in the same way they 
later rejected Muhammad. 

Later Muslim authors simply take the verse to allude to 
Muhammad. Thus Al-Qarfi, quoting a third translation 
based perhaps on a Jewish Messianic interpretation of the 
verse ("until comes the One to whom everything--or every- 
body-will belong") says: "And nobody came afterwards to 
everybody except the Messenger of God, peace be upon 
him, and therefore he is meant, in order to keep Jacob's 
words free from defect."80 

Let us return to Samau'al al-Maghribi and his Christian- 
like anti-Jewish explanation of some other well-known 
messianic verses (Isa. 11 33-7). After quoting the verses in- 
accurately ("The wolf and the lamb shall all pasture and lie 
down together, and the cow and the bear shall pasture to- 
gether, and the lion shall eat straw like the ox"), he adds 
some most unusual "information": 

They also believed that when this expected Messiah has come 
he will gather them all in Jerusalem, the sovereignty will be 
theirs, the world will be emptied of all others, and death will be 
kept from them for a long time. It is still their custom to follow 
the lions into their thickets and to throw straw in front of the 
lions to see just when they eat it.81 

79 See Samau'al al-Maghribi, Ifidm al-Yahud, text p. 23, trans. pp. 41- 
42. 

See Al-Qars, Al-Adjwiba al-Fdkhira, Bishaa 2. Printing errors must 
be taken into account here. Cf. also Sdih al-Dja'fari, in Al-Sa'udi, Mun- 
takhab, p. 141. 

Samau'al al-Maghribi, Ifham al-Yahzid, text pp. 41-42, trans. p. 50. 
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It is hard to know whether this is sheer malignant fantasy 
on Samau'al's part, or is copied from a Christian author, 
or-although it seems far-fetched-perhaps reflects some 
Jewish folkloristic customs totally unknown to us. There 
was also a general Muslim tendency to read the Bible lit- 
erally. Goldziher remarks with regard to Gen. 4:7 ("sin lies 
at the door") that Muslim commentators misunderstood 
the verse in a very literal manner (Jews write their sins on 
their doors in order to be forgiven).82 

Isaiah 21:6, well known for its messianic connotation in 
Jewish literature, was also taken by Muslim exegetes to re- 
fer to Muhammad (the rider of the Ibn Qutayba 
and 'Ali b. Rabban translate the verse differently but ex- 
plain it similarly. The passage as Ibn Qutayba quotes it is 
shortened and slightly different. It mentions a rider of an 
ass and a rider of a camel (djamal), whom the watchman 
overhead talking to each other and saymg, "Babylon (Bd- 

Cf. Maimonides' explanation that these verses refer to the future peaceful 
existence of Israel among the nations. (Mishneh Torah, Shoftirn, Hilkhot 
Melakhim. 12, 1.) 

82 I. Goldziher, "Ueber Bibelzitate," p. 318 (a Hadith saying of 'Abd-Al- 
IBh b, Mas'iid). This may be a reference to the Jewish "Mezuzah." 

83 See Steinschneider, Pohische und Apologetische Literatur, p. 329 
(he quotes only Al-B-Mini), who stressed that Jewish authors (like Mai- 
monides in his Epistle to Yemen) accepted this Muslim interpretation. On 
the Jewish Apocalyptic writings (the Secrets, and especially the Prayer 
attributed to Shim'on Bar Yohay, both of which quote this verse), see 
B. Lewis, "An Apocalyptic Vision of Islamic History," BSOAS (1950): esp. 
313 (Hebrew trans. in his On History, Collected Studies, ed. R. Simon 
[Jerusalem 19881, pp. 194-214); cf. Crone and Cook, Hagarism, pp. 5,17, 
153, 166. See also the verse in both Hebrew texts in Even-Shmuel's edi- 
tion, Midreshei Ge'ula (Tel Aviv 1954), pp. 188, 271-72. There was also 
a discussion among Muslim (and Jewish?) authors about the identity of 
the true "rider of the camel"-Moses or Muhammad? See for example, 
Aba Rayhh  al-Binjni, Al-Athdr al-Bdqiya hn al-Qurzin al-Khdliya, ed. 
E. Sachau (Leipzig 1878), p. 19 (trans. E. Sachau, The Chronology of An- 
cient Nations [London 18791 pp. 22-23); and Ahmad al-Qalqashandi, 
Subh al-AShd (Cairo 1918), 13:266. The whole problem of the (messi- 
anic?) riders of the ass and the camel in Muslim literature has yet to be 
clarified, including IsmB'ili (and other) commentaries to Zech. 9:9. See 
also P. Kraus, "Hebraeische und Syrische Zitate," p. 255. 
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bal) has fallen and all its graven images." Ibn Qutayba 
adds: 

We and the Christians take the rider of the ass (sahib al-himar) 
to be Jesus (Al-Masih), and if he is Jesus, why can Muhammad, 
peace be upon him, not be the rider of the camel? Did not the 
idols of Babylon fall through him rather than through Jesus? In 
Babylon kings [continued to] worship idols since Abraham [un- 
til Muhammad]. And is he [Muhammad] not much better 
known as the rider of a camel than is Jesus as the rider of an 
ass?@ 

Earlier, Ibn Qutayba quoted another alleged Biblical verse 
based on this one: "Isaiah said to Ilya [Aelia Capitolina], 
which is the city of Jerusalem [Bayt al-Maqdis] and her 
name is flrshalim: Receive good tidings, oh ~rshalim, for 
here comes the rider of an ass, meaning Jesus, and the 
rider of a camel (ba'ir), meaning Muhammad, peace be 
upon him." Then follows a story about a Syrian Christian 
who told the ladies of Quraysh (including Khadidja) to pre- 
pare themselves for the coming prophet Ahmad.85 

'Ali b. Rabban brings a longer, partly Qur'an-like trans- 
lation of the passage "from the tenth chapter of Isaiah," and 
then adds: 

This, too, is a clear and obvious prophecy which only a man 
who deceives himself and throws away his intelligence can re- 
ject. As no reasonable man dares feign ignorance and say that 
there was in the world a rider on an ass more appropriate to this 
prophecy than Christ-peace be with him-so also no man 
with sound judgment and intelligence is allowed to say that 
there was in the world a rider on a camel more appropriate to 
this prophecy than the Prophet-may God bless and save him- 
and his nation. Are not the men of intelligence and science 

84 Ibn QutaybdIbn Al-Djawzi, pp. 66-67. See also Al-MBwardi, A'ldm 
al-Nubuwwa, p. 103; Al-Qara, Al-Adjwiba al-Fdkhira, Bishba 25; Ibn 
Taymiyya, Al-DjawBb al-S*ih, 3: 304; and Ibn Qayyim al-Djawziyya, Hi- 
ddyat al-Haydrd, pp. 104-5. 

Ibn QutaybdIbn al-Djawzi, p. 60. 
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amongst the People of the Book ashamed to attribute such a 
clear and sublime prophecy to some rude and barbarous peo- 
~ l e ? ~ ~  

Ibn Zafar follows Ibn Qutayba's translation and interpre- 
tation and adds a story about a copper sculpture that stood 
at one of the gates of pre-Islamic Alexandria, representing 
an Arab camel-rider. People deprived of their rights would 
say to their oppressor: "Give unto me what belongs to me 
before this [rider] wdl come and take from thee what be- 
longs to me--whether you agree or refuse."87 

Isa. 9:6 (partly translated) is also understood by Muslim 
commentators to refer explicitly to Muhammad, especially 
the words "the government shall be upon his shoulder." 
Both 'Ali b. Rabban and Ibn Qutayba (who follows 'Ali b. 
Rabban in this case) translate the Hebrew word ha-misrah 
with sultdnuhu (later translators also use riydsatuhu), and 
take it to refer to Muhammad's bodily signs of prophecy (a 
mole between his sho~ lde r s ) .~~  Later Muslim authors read 
this explicitly into the verse (wa-1-shdma 'ald-kitfihi) or 
stress that Jesus could not be meant by this verse as he had 

ffi 'Ali b. Rabban, Kitab al-Din, text pp. 82-83, trans. p. 96. 
87 Ibn Zafar, Khayr al-Bishar, p. 17 (the passage is quoted by Kamd al- 

Din al-Damiri [d. 14051, Kitab Hayat al-Hayawan (Cairo 1887), l :  251 
(s.v. "Djamal"); see Schreiner, "Zur Geschichte der Polemik," pp. 627, 
646, note 1; reprinted in Gesammelte Schriften, pp. 11 1, 130). 

See 'Ali b. Rabban, Kitab al-Din, text p. 81, trans. p. 95; Ibn Qutayba! 
Ibn al-Djawzi, p. 65. Ibn Qutayba here clearly follows 'Ali b. Rabban, in- 
cluding his remarks about the difference between the Hebrew and Syriac 
versions of the verse and the numeration (al-Fa51 al-Khdmis) of the chap- 
ter, usually not to be found with Ibn Qutayba (but see Brockelman, Mu- 
hammedanische Weissagungen," p. 140). 'Ali b. Rabban mentions in this 
context the term Khdtam al-Nubuwwa, which Mingana translates (Book 
of Religion and Empire, p. 95) as "the seal of prophets." It is difficult to 
know whether 'Ali b. Rabban already understood it thus. Cf. Y. Fried- 
mann, "Finality of Prophethood in Sunni Islam," JSAI 7 (1986): 177-215. 
Al-MHwardi (A'kim al-Nubuwwa, p. 103) does not mention this term. 
Some Muslim commentators apparently understood Deut. 33: 12 to refer 
to the same bodily signs of prophecy between Muhammad's shoulders. 
See also Zech. 13. 
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no such signs between his s h o ~ l d e r s . ~ ~  Ibn Qayyim al- 
Djawziyya adds that Jesus never ruled over his enemies but 
was oppressed by them, in clear contrast to Muhammad, 
whose rule is perfect and will never end.g0 It may be no 
coincidence that Saadia translated this part of the verse as 
"his authority [or leadership] will be upon his head" ('aid 
ra'sihi) rather than between his shoulders. 

Perhaps the best-known of these verses is Deut. 18: 18 
(19,15), which has messianic connotations already in 
Qumran writings and early Christianity and has always 
played a role in Jewish-Christian polemics. Several scholars 
adduced this verse as an example of Muslim exegesis refer- 
ring to M ~ h a m m a d . ~ ~  Indeed, many Muslim authors quote 
this verse, discuss at length Jewish and Christian interpre- 
tations of it, reject them, and interpret the verse to allude 
to Muhammad only.92 

89 See Al-Qara, Al-Adjwiba al-Fdkhira, Bishaa 35; Ibn Taymiyya, Al- 
Djawdb al-Sahih, 2: 211, 3: 308. For the Christian explanation and its 
rejection by Jewish authors, see, for example, Nizzahon Vetus on the 
verse. 

See Ibn Qayyim al-Djawziyya, Hiddyat al-Haydrd, pp. 212-13, 
where a full translation of the whole verse is given; and see the subse- 
quent discussion there about the various possible translations and about 
the fact that Muhammad is considered by Muslims to be only a servant of 
God, in spite of what the verse seems to imply (Ilsih Qawiyy-El Gibbor in 
Hebrew). In this context, Ibn Qayyim al-Djawziyya also says that many 
Jews and Christians (Ah1 al-Kitdb) call their children by the name "Im- 
manuel," which means only 'God is with us" and no more. 

91 Cf. for example, Steinschneider, Polernische und Apologetische Lite- 
ratur, p. 326; Schreiner, "Zur Geschichte der Polemik," p. 627; E. Ashtor 
(Straus), in Memorial Volume for the Vienna Rabbinical Seminary, pp. 
191-92; Taeschner, "Die Alttestamentlischen Bibelzitate," pp. 30-31; 
Wansbrough, Quranic Studies, pp. 64ff.; Cook and Crone, Hagarism, pp. 
17 and 167 n. 10. 
* See, e.g., 'Ah b. Rabban, Kitdb al-Din, text pp. 73-74, trans, pp. 85- 

86; Ibn QutaybaIIbn al-Djawzi, p. 63; Al-Biruni, Al-Athdr al-Bdqiya, p. 
19; Ibn Zafar, Khayr al-Bishar, pp. 10, 13; Ibn Hazm, Al-Fasl, 1: 1 1 1 ;  Sa- 
mau'al al-Maghribi, IJhrim ul-Yahud, text pp. 29, 107-8 (autobiography), 
trans. pp. 45, 81; Al-Qara, Al-Adjwiba al-Fdkhira, Bishaa 3; Fakhr al- 
Din al-Rilzi, Mafritik al-Ghayb, l :  320; Ibn Qayyim al-Djawziyya, Hiddyat 
al-Haydrd, pp. 78, 82, 125-26. 
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Jewish medieval authors refuted the Muslim interpreta- 
tion of the verse both explicitly and impli~i t ly .~~ Muslim lit- 
erature may have preserved some lost Jewish interpreta- 
tions of the verse, which were perhaps invented ad hoc 
during oral theological discussions between Muslims and 
Jews. Ibn Qayyim al-Djawziyya describes in detail such a 
discussion, wherein he mentions different Jewish (and 
Christian) explanations of the verse (the verse refers to 
Joshua, to Samuel, or to Aaron; or it refers to Jesus; or it 
should be read with a question mark).Q4 In the discussion 
described by Ibn Qayyim al-Dyawziyya, the Jews even 
quote verses from the Qur'an to the effect that "from 
among your brethren" may mean "from among your- 
selves," in clear contrast to the Muslim interpretationeg5 Of 
course, the real question behind the interpretation of the 
verse itself was whether Jews admit that true prophets may 
arise among Gentiles.% Other Jewish converts simply read 

93 See Jehuda Halevi, Book of Kuzari, 3: 40-41, Maimonides, Epistle to 
Yemen, ed. A. S. Halkin (New York 1952), p. 46ff. (English trans., B. Co- 
hen, Epistle to Yemen, p. IX); cf. Jewish commentators to the verse, es- 
pecially lbn Ezra. See also Ibn Kammuna's Examination of the Three 
Faiths, ed. and trans. M. Perlmann (Berkeley 1967, 1971), text pp. 94- 
96, trans. pp. 138, 141-42. 

94 Joshua is mentioned by Ibn Ezra in his commentary on this verse. 
(See also Ibn Zafar, Khayr al-Bishar, p. 13). For Samuel, see Samau'al al- 
Maghribi, Ifhdm al-Yahzid, text pp. 29, 107-8, trans. pp. 45, 81; Midrash 
Tehillim (Schocher Tob), Psalm 1:3 (ed. S. Buber [Wilna, 18911, p. 4). Per- 
haps there is some connection with Al-Shahrastm's (d. 1153) statement 
that the Samaritans believe in the prophethood of Moses, Aaron, and 
Joshua. See his Milal wa-Nikal, ed. W. Cureton (London 1846), p. 170 
(German trans. T. Haarbruecker [Halle 1850-511, pp. 170,258). Al-RBqili, 
Ta'yid al-Milla (ed. and trans. L. J. Kassin, Ph.D., dissertation, Columbia 
University 1969), mentions also Hiob in the context of this verse (see text 
p. 28, trans. p. 156). 

95 See Ibn Qayyim al-Djawziyya, Hiddyat al-Haydrd, pp. 125-26; and 
see the Appendix below. 

gs Ibn Ezra, for example, denies this possibility in his commentary to 
Deut. 13:2, whereas Maimonides, following the Talmudic sages, admits it 
(see Epistle to Yemen, pp. 51ff.). This is why Al-RBqili (Ta'yid al-Milla) 
quoted a Jewish interpretation according to which the verse alludes to 
Hiob and other (Gentile) prophets (but not to Muhammad). 
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into the text "from your brother IsmB'il," or use Gemmatria 
to achieve the same effect.97 

Since 1861, when Sprenger wrote his famous Appendix 
"Hiess der Prophet M~hammed?"~~ every student of Islam 
has been aware of the possibihty that some of the well- 
known epithets for Muhammad, including his names Mu- 
hammad and Ahmad, may have their origins in Hebrew 
and Aramaic verbs of praise and prayer. These names, as 
well as other adjectives and verbs from the root Hmd, were 
often interpolated by Muslim authors into their otherwise 
almost exact translations of Biblical verses. We have seen 
examples above, and Mingana has stressed the use of this 
root by leaving it always in Arabic in his Enghsh translation 
of 'Ah b. Rabban's book.gg An unusual use of this root is 
made by the Jewish convert to Islam 'Abd-al-Haqq. He 
concludes from 1 Kings 20:6 (and 22:35) and the words 
mahmad 'eyneykha ("whatsoever is pleasant in thine 

97 See Sa'id b. Hasan, Mascilik al-Nazar, text p. 327, trans. pp. 362-63; 
'Abd-al-Haqq, ms. Brit. Lib. Add. 9660, p. 17 (Perlmann, " 'Abd-al-Hakk 
al-IslM," p. 183). 

gs See A. Sprenger, Das Leben und die Lehre des Mohammad (Berlin 
1961), pp. 155-61. 

gs See above, note 8; cf., for example, the part of Isa. 35:2 translated by 
some Muslim authors, in different versions, as "let them rejoice and flour- 
ish . . . because they will be given by Ahmad the glory of Lebanon." (Mus- 
lim commentators knew that Lebanon and Carmel were taken by Jewish 
commentators to refer to Jerusalem and the Temple.) See 'Ali b. Rabban, 
Kitrib al-Din, text p. 85, trans. p. 99; Al-Mswardi, A'lrim al-Nubuwwa, p. 
103; Al-&a&, Al-Adjwiba al-Fcikhira, Bishaa 31. Ibn QutaybaIIbn al- 
Djawzi (p. 71) explains the verse in much the same way, but does not 
quote the direct interpolation. Neither does Ibn Qayyirn al-Djawziyya (Hi- 
ddyat al-Hayard, p. 106), who also offers this explanation, and who dwells 
at length several times (see, e.g., pp. 83, 91) on the use of the root Hmd 
in the Old and New Testaments. Muslim authors also translate Psalm 50:2 
("the perfection of beauty") as Iklil Mahmud, and Isa. 52:7 ("him that 
brings good tidings") simply by "Muhammad." Cf. above, Chapter Two, 
note 76. 
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eyes") used there that the wicked King @'av was in fact 
an early believer in Islam. He may have based his specula- 
tion on the Midrashic explanation that those Hebrew words 
refer to the Torah scroll, which was deeply respected even 
by King @'av, who refused to turn it over to Ben-Hadad, 
hng  of Arm. loo 

Another name attributed to Muhammad, Mushaffah, is, 
according to Muslim exegetes, also mentioned explicitly in 
the Bible (for example, in a paraphrase of Isa. 423-4, 
where it is interpolated), and is explained by Goldziher as 
derived from the Hebrew Meshubbah, the "praised one."IOl 
Ibn Qayyim al-Djawziyya says that the name Muhammad 
is the Arabic equivalent of Mushaffah. lo2 

In this context, Gen. 17:20 is known to have been very 
popular even with early Muslim exegetes, who took the He- 
brew words bi-me'od me'od ("exceedingly") to be names 
of the Prophet (Mddh Mddh or Mzidh Mzidh).lo3 Some ex- 
plained the names through Gemmatria (92 being the 
equivalent of Muhammad) and were explicitly refuted by 

l W  See 'Abd al-Haqq, ms. Brit. Lib. Add. 9660, p. 5 (Perlmann, "'Abd 
al-Hek al-IslZimL" pp. 180-81), and the Talmud, Sanhedrin 102 b. 

l o l  See I. Goldziher, "Ueber Muhammedanische Polemik gegen Ah1 al- 
Kitab," ZDMG 32 (1878): 3 7 4 7 5  (reprinted in Gesammelte Schriften, 3: 
34-35). 

Io2 Ibn Qayyim al-Djawziyya, Hiddyat al-Hayard, p. 114. 
Io3 See, for example, Ibn QutaybaIIbn al-Djawzi, p. 61, where this verse 

is quoted literally without any explanation; 'Ali b. Rabban (Kitdb al-Din, 
text p. 67, trans. p. 78) quotes the same translation from "Marcus the 
translator," but gives also the version of the Septuagint. Cf. Al-Mawadi, 
A'kim al-Nubuwwa, p. 102; and Abi~ Rayha  al-BWni, Al-Athdr al-Bd- 
qiya, p. 19. Ibn Zafar (Khayr al-Bishar, p. 7) quotes the two versions 
given by 'Ali b. Rabban. See also Motahhar el-Maqdisi, Al-Bad' wa-l- 
Ta'rikh (Livre de la crkation et de l'histoire), ed. C. I. Huart (Paris 1916), 
5: 30-31. Cf. a different translation in Al-Qara, Al-Adjwiba al-Fdkhira, 
Bishaa 1; and Sa'id b. Hasan, in Masdlik al-Nazar, text pp. 325, 347, 
trans. pp. 361, 375. See also Kraus, "Hebraeische und Syrische Zitate," 
pp. 248ff. For lists of Muhammad's epithets and names, see, for example, 
Al-Qadi 'Iyad al-Yuhsi, Al-Shifd bi-Taiif Huqzlq al-Mustafd (Cairo 1950), 
1: 148, or Al-Nuway-, Nihdyat el-Arab (Cairo 1955), 16: 79. See also 
F. Taeschner, "Die Alttestamentlischen Bibelzitate," pp. 29-30. 
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Jewish authors,lo4 whereas others explained the names 
phonetically and otherwise. loS 

Two somewhat contradictory descriptions of Muhammad 
were found by Muslim commentators in Psalm 45:4 and 
5,1°6 and in the verses about the "servant of God" in Deu- 
tero-Isaiah. The "mighty" (djabbdr) who is called upon in 
the Psalm to gird his sword is taken to be Muhammad, yet 
so is the meek and powerless "servant of God." Some of the 
most typical descriptions of the "servant" (for example, Isa. 
53) are not mentioned at all by Muslim commentators, 
however. Instead, they prefer to stress Muhammad's zeal 
and strength (Isa. 49:2) and his just rule (often Psalm 72 
is quoted in this context), and especially his opening the 
eyes of the blind, the ears of the deaf, and the "uncircum- 
cised" hearts to accept God's message.'07 

An interesting linguistic play is sometimes made be- 
tween a h a  ("blind") and ummi (understood to mean "il- 

Io4 See Wansbrough (Quranic Studies, p. 65), who quotes the com- 
mentaries of Al-Kalbi and MuqBtil; cf. Samau'al al-Maghribi, (IJhdm al- 
Yahud, text pp. 31-33, trans. pp. 46-47), who combines Gemmatria with 
typology. See Ibn Kammuna's, Examination of the Three Faiths, text p. 
95, trans. p. 139; Ibn Ezra's commentary on Exodus 1:7; and Mairnoni- 
des, Epistle to Yemen, p. 40 (cf. also Halkin's introduction, p. xvii, and the 
English trans. p. ix). 

lo5 See Ibn Qayyim al-Djawziyya, ~idciyat  al-Haycird, pp. 82, 90, 114, 
218, 219. 

Io6 See Steinschneider, Polaische und Apologetische Literatur, p. 329; 
Ibn QutaybdIbn al-Djawzi, p. 65; 'Ali b. Rabban, Book of Religion, text p. 
75, trans. p. 88; Ibn Taymiyya, Al-Djawdb al-Sahih, 3: 300; Ibn Qayyim 
al-Djawziyya, Hiddyat al-Haydrd, pp. 102-3; Sdih al-Dja'fari, in Al- 
Sa'iidi's Muntakhab, p. 141. 

Io7 See 'Ali b. Rabban, Kitcib al-Din, text pp. 87ff.. trans. pp. 10lff.; Ibn 
QutaybdIbn al-Djawzi, pp. 64, 66; Abu Nu'aym al-Isfahai, Kitcib Daki'il 
al-Nubuwwa, p. 32. Later commentators, such as Al-Qara, quote more 
the so-called "servant of God" verses from Deutero-Isaiah, with some 
changes, take them to refer to Muhammad, and even interpolate the 
names Ahmad and Muhammad into their translation. See, for example, 
Al-Qara, Al-Adjwiba al-Fclkhira, BishLa 28 and 30 (referring respec- 
tively to Isa. 49:2-3 and 42:lff.). See also Ibn Qayyim al-Djawziyya, Hi- 
dciyat al-Hayara, pp. 106ff. 
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literate").lo8 Aha Nu'aym al-Isfahihi quotes Isa. 42:7 with 
other descriptions of Muhammad on the authority of the 
convert Wahb b. Munabbih, including the following: "I 
shall send therefore an ummi prophet, a blind (ama) one 
from among the blind, one who strayed (dalla) from among 
those who strayed [away from the right belief], who will 
open deaf ears, hardened hearts, and blind eyes."log The 
famous Qur'an commentator Al-Zamakhshari (d. 1144) 
also quotes a Hadith Shaeyd in his commentary to Sara 
62:2, saying that God "will send a blind [messenger] to the 
blind, and an ummi [prophet] to the ummi people." 

Deut. 33:2, too, is quoted by almost every Muslim author 
mentioned above, and many others, to the effect that the 
Bible foretells the religious history of humanity and the ab- 
rogation of Judaism (Sinai) and Christianity (Se'ir) by the 
final and perfect divine revelation of Islam to the son of Ish- 
mael who dwelled in Paran. lo 

One could adduce more examples of this kind of Muslim 

lo8 See I. Goldfeld, "The Illiterate Prophet: An Inquiry into the Devel- 
opment of a Dogma," Der Islam 57 (1980): 58-67. 

log See his Kitdb Dahi'il al-Nubuwwa, p. 33. 
no This explanation may be based in some ways also on early Jewish 

Midrash. (Cf. Steinschneider, Polemische und Apologetische Literatur, p. 
308.) This verse and its different translations (some of which arose from 
copyists' errors) are mentioned in most of the sources and studies quoted 
above. Its most elaborate interpretation can be found in Ibn Taymiyya, Al- 
Djawdb al-Sakih, 3: 284, where the Torah is compared to the break of the 
dawn, the Gospel to the rising sun, and the Qur'an to the shining sun in 
the sky. It is less well known that the Muslim interpretation of this verse 
gave rise to geographical and other speculation. Thus, for example, S d k  
is taken by Muslim authors to be a mountain or village near Nazareth. 
See, for example, Al-Mgwardi, A'ldm al-Nubuwwa, p. 102; and Yaqat, 
Mu'djam al-Bulddn s.v. "Sd'ir" (Jacut's Geographisches Woerterbuch, ed. 
F. Wuestenfeld [Leipzig 18681, 3: 11). Jewish authors started to refute the 
Muslim interpretation of the verse at a rather early stage. See, e.g., Saadia 
Gaon, Kitdb al-Amdndt wa-1-I'tiqciddt, ch. 3, 8 (ed. G. Landauer [Leiden 
18801, pp. 133-34; ed. J. Kaf& [1980], p. 137; English trans. S. Rosen- 
blatt, Saadia Gaon, The Book of Beliefs and Opinions [New Haven 19481, 
pp. 164-65), whose interpretation disregards completely the Midrashic 
explanations of the verse. See also Mairnonides, Epistle to Yemen, pp. 36, 
38,44ff. (English trans. p. ix), and the Jewish commentators to the verse. 
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Bible interpretation,'" but it must be remembered that this 
exegesis never became a literary genre on its own, nor did 
it ever play an important role in Muslim medieval theology. 
Therefore it remained simplistic and unsophisticated, not 
only when compared to Christian typological and allegori- 
cal exegesis of the Bible, but also in comparison with Mus- 
lim mystical and other exegesis of the Qur'an. 

This type of Muslim Bible exegesis survives in modem linguistic 
studies of the Bible. See, for example, H u s h  Arshad, Al-Bishdra bi-Mu- 
hammad Ji-1-Tawrdt (on Psalm 68) (Cairo[?] 1986). 



C H A P T E R  F I V E  

Muslim Authors and the Problematics of 
Arabic Translations of the Bible 

THE HISTORY OF the translation of the Hebrew Bible into 
Arabic has yet to be written, even though many scholars 
have dealt over the years with different aspects of this sub- 
ject, and have analyzed repeatedly the same bits of infor- 
mation found in Arabic literature with regard to transla- 
tions of the Bible from Hebrew, Syriac, Greek, Coptic, or 
Latin into Arabic.' Here I wish orhy to draw attention to 
some neglected aspects of this history, which might be of 
some importance for further studies in this field, and to 
help discard some unverified assumptions held in it, such 
as the description pven recently of early Muslim authors 
having "ready access to knowledge of the Bible and its 
commentaries through a flood of translations that were dis- 
tributed by stationers and booksellers."* 

l See most of the material and relevant bibliography in G. Graf, Ge- 
schichte der Christlichen Arabischen Literatur (Vatican City 1944), l :  85- 
195. See also the studies of S. H. Griffith, esp. "The Monks of Palestine 
and the Growth of Christian Literature in Arabic," The Muslim World 78 
(1988): 1-28, and "The Gospel in Arabic: An Inquiry into Its Appearance 
in the First Abbasid Century," Oriens Christianus 69 (1985): 126-67. 

See G. D. Newby, A History of the Jews of Arabia (Columbia, S.C., 
1988), p. 67. Newby apparently never thought about the practical prob- 
lems his description raises: scrolls containing the translation of the Pen- 
tateuch alone would be numerous, large, and heavy. Cf. Irfan Shahid, 
(Byzantium and the Arabs in the Fourth Century [Washington, D.C., 
19841, pp. 435ff.), who talks about Bible translations of pre-Islamic times 
(cf. A. Baumstark, "Das Problem eines vorislamischen christlich-Kirch- 
lichen Schriftums in arabischer Sprache," Islamica 4 [1931]: 562-75; and 
see J. Blau, "Sind uns Reste Arabischer Bibelueberstezungen aus Voris- 
lamischer Zeit erhalten geblieben?" Muskon 86 [1973]: 672) .  Cf. R. G. 
Khoury, "Quelques reflexions sur la premibre ou les premibres Bibles ar- 
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Perhaps the most important point to be made in this con- 
text is the little-known fact that in the Islamic literature of 
Tales of the Prophets (Qisas al-Anbiya), which used most 
extensively Biblical and Midrashic material (Isrd'i~iyydt), 
exact literal Biblical quotations are extremely rare. Free 
and inexact paraphrases usually transmit in this literature 
(as in the Qur'an and early Hadith literature) the Biblical, 
Midrashic, and other material mixed up together without 
distinction, perhaps partially following an ancient Targum- 
like (oral?) source. This is true for the well-known books of 
both Al-Kisa'i and Al-Tha'labi (eleventh century; Al-I<lsaYi 
may have lived much earlier),3 and to a great extent also 
for most of Islamic historiography, which was deeply influ- 
enced by Biblical traditi~n.~ Thus, for example, the famous 
historian Al-Tabm- (d. 923), who devoted more than 100 
pages to Biblical history at the beginning of his monumen- 
tal work and was well versed in Biblical and Midrashic ma- 
terial, seldom quotes the Bible.5 Later historians who 

abes," in T. Fahd, ed., L'Arabe preislamique et son environnement histo- 
rique et culture1 (Strasburg 1987), pp. 54S61. 

See, for example, Al-Tha'labi, Qisas al-Anbiyd a~-musammd 'Ara'is al- 
Madjdlis (Cairo, n.d.), pp. 214-15 (partial quotations of Num. 13-14). On 
Al-Kisa'i, see A. Schussman, Stories of the Prophets in Muslim Tradition, 
Mainly on the Basis of "Kigas al-Anbiyd" by Muhammad al-Kisci'i (in He- 
brew) (Jerusalem 1981), ch. 1; but see also El2 s.v. "Al-Kisci'i, Sahib Kisas 
al-Anbiya" (T. Nagel). 

See F. Rosenthal, "The Influence of the Biblical Tradition on Muslim 
Historiography," in Historians of the Middle East, ed. B. Lewis and P. M. 
Holt (London 1962), pp. 35-45, esp. 42. 

Some exceptions to this rule may be found in Al-Tabari, Ta'rikh al- 
Rusul wa-l-Mulzik (Annales), ed. M. J. de Goeje and 1. J. Barth, 1st ser., 
repr. (Leiden 1964), 2: 636, 639-40, 658, where he gives shortened and 
slightly changed quotations of Ezek. 37:3-10 (twice) and Jer. 1 : P 5  (in- 
cluding, however, several parts translated rather accurately). See also p. 
167 there, a literal quotation of Gen. 4:1!3-22 (I owe this reference to 
F. Rosenthal). The story of Cain and Abel there, starting on p. 138, follows 
more the Midrash than the Bible, however. In his great commentary to 
the Qur'an, as well, Al-Tabm usually does not quote the Bible directly. 
Again, one exception to this rule is the story of Hiob (and the first round 
of his discussion with his friends), from which he brings lengthy, some- 
times almost exact quotations in his commentary to Sura 21:83ff. See also 
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dwelled less on Biblical history only rarely cited exact Bib- 
lical ~uotations.~ 

Oniy if we assume that these authors had no direct ac- 
cess to a written Arabic translation of the Bible-although 
they knew much about its contents and about Judaism in 
general7--can we understand this strange phenomenon. 
They certainly could not have read the Hebrew orignal or 
an Aramaic Targum, and most of them had only a vague 
notion of the Biblical C a n ~ n . ~  Early exceptions to this rule 
were converts, like 'Ali b. Rabban in the ninth century, 
who may have used a Syrian translation of the Bible (he 
mentions "Marcus the translator"-tardjuman-and his 
Taf~ir).~ Most Muslim authors, however, seem to have re- 
lied mainly on oral transmission, and constantly quote as 
their sources of Biblical information Jews or early Jewish 
and Christian converts to Islam, like Ka'b al Ahbh and 
Wahb b. Munabbih.lo Many Muslim scholars readily ad- 
mitted to such contact with Jews and Christians in order to 
elucidate Qur'anic passages touching on Biblical material, 

Ceza Kassem-Draz, "Texts' Generation and the Saturation of Meaning" 
(in Arabic), Alif 8 (Spring 1988): 31-81. 

Al-BMni (d. 1048), for example, quoted literally only very few verses 
(see above, Chapter Four). See also below. 

'See, for example, R. Brunschvig, "L'Argumentation d'un theologian 
Musulman du Xe si6cle contre le judaisme," in Homenaje a Millas y Va- 
licrosa (Barcelona 1954), l :  225-41. See also G. Vajda, "Juifs et Musul- 
mans selon le Hadi_t,"JA (1937): 57-127, and the many studies of I. Gold- 
ziher on this subject. Cf. also E. Straus (Ashtor), History of the Jews in 
Egypt and Syria under the Mamluks (in Hebrew, vol. 1) (Jerusalem 
1944), ch. 4. 

See F. Rosenthal, "The Influence of Biblical Tradition," in Historians 
of the Middle East (on Ibn Kathir Id. 13731). E. Straus (Ashtor), on the 
other hand, assumes that "Ibn Kathir had Arabic translations of the Bible 
before him" and knew it well (History of the Jews, p. 369). On Ibn Kathir, 
See also below. 

See 'Ali b. Rabban, Kitdb al-Din wa-l-Dawla (The Book of Religion 
and Empire by 'Ali Tabari), ed. A. Mingana (Manchester 1923), trans. 
A. Mingana (Manchester 1922). Cf. Graf, Geschichte der Christlichen 
Arabischen Literatur, 1: 44-48. On the term Tafsir, see below. 

lo See El2 s.v. "Ka'b al-Ahba" (M. Schmitz), and see above, Chapter 
Two. See El1 s.v. "Wahb b. Munabbih" (J. Horovitz). 
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a procedure that was condemned by others. l 1  The fact that 
Jews usually felt no need to differentiate between the Bib- 
lical text and later Midrashic elaborations on it, and would 
have found it almost impossible to translate literally the 
Biblical text alone for their Muslim neighbors, may help to 
explain the combined material "quoted" by Muslim medi- 
eval authors. The ninth-century historian Al-Ya'qubi, for 
example, gives in his "History" a general account of the 
Biblical stories mixed with many Midrashic details, most of 
which he must have obtained orally from Jews. He quotes 
Gen. 3:21 as: "Adam and Eve wore clothes of light" (wa- 
kdna libdsu ~ d a m a  wa-uawd thiydban min nzir), which 
no doubt reflects the mystical reading of Rabbi Meir (or, 
"light," instead of 'or, "skin"; see Bereshit Rabba, Parasha 
20:29). Such a version could have been transmitted and 
translated only orally by a Jew. l2 

The same assumption of oral transmission must underlie 
any attempt to understand the even stranger literary phe- 
nomenon, so common in Muslim medieval Arabic (and Per- 
sian) literature, of the many alleged quotations from the Bi- 
ble, also termed Isrd'iliyydt, and often cited on the 
authority of the same Jewish converts to Islam. l3  Even con- 
sidering the wish of Muslim authors to reconstruct the true 
uncorrupted Biblical text (see Chapter Two), it is hard to 
imagine that the same alleged quotations would have be- 
come so widespread in Arabic literature if written Arabic 
translations of the Bible had been available to these au- 
thors. One may, of course, consider these quotations as a 
continuation of the Apqcryphal literary tradition, but it is 

l 1  Cf. M. J. Kister, "Haddithu 'an bani isra'ila wa-18-haraja," IOS 2 
(1972): 215-39. 

12 See Admad b. W@ih al-Ya'qnbi, Tar'ikh, ed. M. T. Houtsma (Leiden 
1883), 1: 1.  See, however, an almost exact literal translation of the Ten 
Commandments, 1: p. 26. 

l3 See above, Chapter Two, and S. D. Goitein, "Isr8'iliyy8t" (in Hebrew), 
Tarbiz 6 (1934-35): 8S101, 510-22. Cf. Khoury, "Quelques reflexions 
sur les citations de la Bible dans les premibres generations islamiques," 
B E 0  29 (1977): 270-78. 
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unlikely that a literary genre that attempted not only to 
complement the Bible but also to reconstruct its true origi- 
nal would flourish in a society that had some knowledge of 
the Biblical text itself. 

Bible translations into Arabic were usually made by Jews 
and Christians for the use of Jews and Christians. Muslim 
authors may not have had easy access to these written 
texts, most of which were kept in Christian monasteries- 
the eighth-century Basrian Sufi author Mdik b. Din& 
mentions explicitly the library of a Christian monastery in 
this context.14 (The texts may not have been widespread 
even among Jews or Christians themselves!) The earliest 
existing manuscripts (apparently from the late eighth and 
ninth centuries) appear in the monasteries of Palestine, not 
in the great centers of Muslim culture, where Arabic re- 
placed the Greek (for liturgical purposes) among the Mel- 
chites long before it did so in other places, among Syriac- 
and Coptic-speaking Christian denominations.15 Dated 
manuscripts of Arabic translations of the Pentateuch made 
from the Coptic, for example, exist only from the thirteenth 
century on, though some undated ones may be earlier.16 In 
general, remnants of Arabic translations of the Psalms, and 
especially of the Gospels, are much more abundant and ap- 
parently earlier than those of the Pentateuch or other books 
of the Hebrew Bible.17 It is not known whether each mon- 

l4 See AbD Nu'aym al-Isfahai, Hilyat al-Awliyci wa-Tabaqcit al-Asjiyci 
(Beirut, 1985), 2: 375, and cf. p. 381-a literal translation of Psalm 1. 

l5 See Griffith, "The Monks of Palestine," pp. 4-6, and cf. J. Blau, A 
Grammar of Christian Arabic, vol. 1, CSCO 267 (Louvain 1966), pp. 21- 
33. Christian Arabic literature of course, contains many Biblical quota- 
tions. See, for example, Le Dialogue d'Abraham de Tiberiade avec 'Abd 
al-Rahmcin al-Hdshimi, ed. G. C. Marcuzzo (Rome 1986). Cf. S. Pines, 
"Gospel Quotations and Cognate Topics in 'Abd al-Jabba's Tathbit in Re- 
lation to Early Christian and Judeo-Christian Readings and Traditions," 
JSAl9  (1987): 195-278. 

l6 See J. R. Rhode, The Arabic Versions of the Pentateuch in the Church 
of Egypt (Leipzig 1921), pp. 62, 3638 .  

17 Cf. Griffith, "The Gospel in Arabic." There exist some studies of the 
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astery had its own translation made (and the much-used 
manuscripts of such translations got lost) or whether there 
existed a tradition of translation shared by several monas- 
teries or communities belonging to the same denomination. 
In case of the bilingual manuscripts (Coptic-Arabic), schol- 
ars still argue the point, and although some are convinced 
that the Arabic translation added to some Coptic manu- 
scripts was made in each case from the Coptic version in 
each manuscript, others feel that it was a copy of a com- 
monly shared existing Arabic translation. ls The Arabic ver- 
sions repeat misunderstandings common in the Coptic 
texts (not to be found in their source, the Septuagint); but 
only further studies will show what this evidence means in 
the general discussion. lg 

The existence of Saadia's translation was known to Mus- 
lim authors already in the tenth century. Ibn al-Nadim in 
his famous Fihrist gives some general, fairly exact infor- 
mation about the Pentateuch, about the Biblical Canon in 
general, and even about the Mishna, which he received 
"from one of their [the Jews'] notable men." He was told 
about the division of the five Pentateuch books into farasat, 
which he takes to mean "SUras," and about the division of 
every farasdh into absfiqht, meaning "verses." He then 
adds: "Al-FayyUmi [Saadia] was one of the most eminent of 
the Jews and of their scholars who were versed in the He- 
brew language. In fact, the Jews consider that there was 
nobody else like Al-Fayyiimi. His name was Sa'id, also said 
to be Sa'adiyii, and he lived so recently that some of our 
contemporaries were alive before he died."20 (Ibn al-Nadim 

translations of different Old Testament books into Arabic, such as Judges, 
by B. Knutsson (Leiden 1974), or Daniel, by 0. Loefgren (Uppsala 1936). 

l8 These are the respective views of W. P. Funk (Quebec, Canada) and 
A. Shisha-Halevi (Hebrew University, Jerusalem). See also Graf, Ge- 
schichte der Christlichen Arabischen Litemtur, l :  51. 

l9 See, for example, the Arabic translation of Gen. 1:2%-30 in Ms. Paris 
Copt. 1 and Vat. Copt. 1 (Rhode, The Arabic Versions, p. 21), which con- 
nect v. 30 to v. 29 without the particle "to," as if God had also given man 
the beasts and fowls for food on the same occasion (I owe this reference 
to W. P. Funk). 

20 See Muhammad b. Ishaq al-Nadim [Ibn al-Nadim], Kitrib al-Fihrist, 
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then gves a list of book titles and translations [Tafsir] with 
or without explanation [Sharh] by Saadia, not all of which 
are intelligible to us.) Saadia's Arabic translation of the Bi- 
ble was transmitted by Jews in Hebrew characters, as was 
common practice among them, but there exist manuscripts 
of his translation of the Pentateuch in Arabic characters as 
well,21 and he may have written it first in this way. The 
Jewish commentator Abraham ibn Ezra (d. 1164) says in 
his commentary to Gen. 2: 11 that "to glonfy God," Saadia 
translated the Pentateuch into "the language of Ishmael 
and their writing in order to show that the Torah contains 
nothing unintelligible." This may have facilitated the use of 
this translation also by the Samaritans and by some Chris- 
tian denominations such as the Contrary to some 
general assumptions by scholars, however, Muslim medie- 
val authors usually do not follow Saadia's translation and 
often seem to have preferred Christian translations or other 
Jewish  translation^.^^ 

Muslim and Karaite authors mention some earlier Jewish 
and Muslim translators other than Saa&a,24 but except for 
- - - -  

ed. G. Fluegel and I. Roediger (Leipzig 1871), p. 23; (trans. B. Dodge, The 
Fzhrist of Al-Nadim [New York and London 19701, ch. 1 ["The Torah, 
Gospel and Other Scriptures"], 1 :  43-45). 

See, for example, Ms. Vatican Ar. Borg. 129, whose date and pmve- 
nance are obscure. Cf. below, the quotation from Al-BiqB'i's Tafsir, and 
see E. Algermissen, Die Pentateuchzitate Ibn Hazms (Muenster 1933), 
pp. 37-38. Cf, also J. Blau, The Emergence and Linguistic Background of 
Judaeo-Arabic, 2d ed. (Jerusalem 1981), pp. 39-41. 

22 See Ms. Vat. Libr. Ar. 2, and cf. Rhode, The Arabic Versions, pp. 94- 
97, texts pp. 37-49. 

23 See above, Chapter Four, p. 90 and note 44. Ibn Zafar rightly states 
that Jews used various Bible translations. See M. Steinschneider, Die Ar- 
abische Literatur der Juden (Frankfurt a.M. 1902), pp. 284ff. In Judeo- 
Arabic literature and in Genizah fragments, one can sometimes find Bib- 
lical quotations in Arabic that are very different from Saadia's translation. 
See, for example, the translation of Exod. 5:14 in the Jewish Theological 
Seminary Library ENA 365414, to which Dr. Sol Cohen from the Lieber- 
mann Institute for Talmudic Studies drew my attention. 

24 Ibn al-Nadirn (d. 995) in his Al-Fihrist (text pp. 21-22, trans. pp. 41- 
42) quotes Ahmad b. 'Abdalla b. Saliim, "a prot6gd of H M n  al-Rashid," 
as having translated many books, among them the Torah and the Gospel 
(but his knowledge of Hebrew seems to have been extremely poor; see p. 
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their names we know nothing about them, a fact that did 
not deter some scholars from ascribing to such sources (for 
example, to @mad b. 'Abdalla b. S a l h )  some early Bib- 
lical quotations of Muslim authors.25 

The different translations of selected polemical verses 
(see Chapter Four) may also help to sustain the assumption 
that Muslim authors relied mainly on oral transmission 
from Jews and Christians, and later often copied the same 
verses from each other. Not only do these authors quote the 
same verses for generations, but they quote them totally 
out of their Biblical context and never show any knowledge 
of the verses immediately preceding or following the quo- 
tations. How could this have happened if the authors had 
actually read through the scrolls of fuller translations? It is 
hard to believe in any case that they would have been per- 
mitted to browse through or copy Arabic Biblical manu- 
scripts existing either in synagogues or in the libraries of 
monasteries. Moreover, the different versions of the same 
verse quoted by the Muslim authors, who often mentioned 
that they had asked Jews (or Christians) about the exact 
translation of a word or verse,26 seem to substantiate this. 

120). Al-Mas'udi mentions AbO Kathir of Tiberias and perhaps confuses 
him with his famous pupil Saadia; see his Al-Tanbih wa-1-lshraf, ed. 
M. J. de Goeje (Leiden 1843), pp. 112ff., where he also mentions the ninth- 
century Arabic translation of Hunayn b. Ish2q and other Arabic transla- 
tion of the Septuagint. Al-QirqisSni speaks about Al-Ashkenazi, Al-Ramli, 
and Ibrhirn b. Nuh (Kitdb al-Anwdr wa-1-ManZqib, ed. L. Nemoy, pt. 1 
[New York 19391, p. 145). All these translations are lost. M. Zucker, in the 
Introduction to his Sa'adya's Translation of the Pentateuch (in Hebrew) 
(New York 1959), tried to prove that no direct translation from Hebrew 
into Arabic existed before Saadia. See also S. Baron, A Social and Reli- 
gious History of the Jews, vol. 4 (New York 1957), pp. 265ff. (on Arabic 
translations of the Bible) and esp. p. 265 (including p. 458 n. 41). 
" See, for example, D. M. Dunlop, "A Letter of H m n  ar-Rashid to the 

Emperor Constantine," in In Memoriam Paul Kahle, ed. M. Black and 
G. Fohrer (Berlin 1968), pp. 10615. 

26 See, for example, Ibn Hazm, Al-Fas1 Ji-1-Milal wa-1-Ahwci wa-1-Nihal 
(n. pl., 1329 Hg.) 1: 135 (where he explains that he asked Ibn al-Naghrila 
for the meanings of the term "sister"-Ukht-with regard to Gen. 20:2, 
12). 
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One should not imagine that these Muslim authors com- 
pared several different translations of the Pentateuch or 
other Biblical books, but rather that they consulted Jews 
and Christians orally and received different ad hoc transla- 
tions of specific verses, even from the same person. Many 
mistakes, inaccuracies, and misunderstandings transmit- 
ted through generations of Muslim authors up to the four- 
teenth century (and even the bizarre Hebrew phonetical 
transcriptions of some of these verses into Arabic charac- 
ters) would thus find plausible  explanation^.^^ Sometimes 
it is difficult to decide whether Muslim authors simply 
quoted a certain verse incorrectly or whether the transla- 
tion of the verse was transmitted to them together with 
some lost Midrashic interpretati~n.~~ Of course, they could 
also have quoted Old Testament verses according to cita- 
tions in the New Testament (and New Testament verses 
according to noncanonical Gospels or Manichaean 
sources). 

That Muslim authors asked their Jewish and Christian 
neighbors for information and discussed religious issues 
with them is well attested by Muslim sources. Al-Bukha 
(d. 870), for example, quotes in his Hadith collection a 

27 See, for instance, the translations of Gen. 17:20 in Ibn Zafar's Khayr 
al-Bishar bi-Khayr al-Bashar (Cairo 1863), p. 7. The end of the verse is 
quoted once (1.14-15) in an exact translation ("and I shall make him into 
a great nation"), as in both Ibn Qutayba and 'Ali b. Rabban. But it is also 
mistakenly translated there (line 12) as "and I shall give him a great na- 
tion" (we-u'tihi sha'ban 'aziman), apparently because of a literal mis- 
understanding of the Hebrew verb natan, a slip that could well stem from 
an oral ad hoc translation made by a Jewish informant. This mistaken 
translation is then repeated by later authors. See, for example, Al-Qariit5, 
Al-Adjwiba al-Fdkhira 'an al-As'ila al-Fddjira, ed. Bakr Zaki 'Aw2d 
(Cairo 1987), Bishaa 1. 

28 One such example is mentioned by Goldziher, who quotes a transla- 
tion of Num. 20: 10 by the early Qur'an interpreter Mudjhid. The words 
"Hear now, ye rebels" are translated as "Hear now, ye asses," mistaking 
ha-morim for hamorim (hamir), whereupon God forbids Moses to revile 
His creatures. See I. Goldziher, "Ueber Bibelzitate in Muhammedan- 
ischen Schriften," ZAW 13 (1893): 317. S. D. Goitein likely would have 
considered this mistake to be based on a lost Midrash on the verse! 
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well-known saying of the Prophet's companion Abo Hu- 
rayra (who is not considered to be a very reliable source) to 
the effect that "Jews and Christians (Ah1 al-Kitdb) would 
read the Torah (Tawrdt) in Hebrew (bi-1-'ibrdniyya) and 
translate and explain it (yufassirunaha) in Arabic to the 
Muslims (Ah1 al-Isldm)," whereupon the Prophet in- 
structed the believers neither to accept this information as 
true nor to consider it a lie, but to stick to their own belief.29 
A less well-known and much later source attributed to the 
third Caliph 'Uthmb the translation and explanation (fas- 
sarahu bi-lisdn [sic] al-'arabi) of a fictitious Hebrew Da- 
vidic Psalm (Z~bur).~O 

One must carefully consider such statements in Muslim 
literature before accepting any part of them, even as re- 
flecting later historical data. In the same way, I believe, we 
must carefully consider some modes of expression used by 
Muslim authors in this context, which, when taken liter- 
ally, are bound to mislead scholars, and in fact have done 
so over the years. Thus, for example, the term tardjama 
does not necessarily mean only a translation of a text, but 
can mean also a compilation of a text; this is perhaps what 
was attributed to Wahb b. Munabbih with regard to the 
Psalms.31 This meaning may also explain the strange state- 
ment of a m a d  b. 'Abdallilh b. S a l w  quoted by Ibn al-Na- 
dim in his Fihrist. He stated that he had "translated" (tar- 
djamtu) the Torah and Gospel among many other books, 
and then gave examples of the way he chose to translate, 
which seem to prove that, like other Muslim authors, he 

29Al-BukhM, Al-Djdmi' al-Sahih, ed. L. Krehl, vol. 4 (Leiden 1908), 
bk. 97 (Kitab al-Tawhid), p. 193. This saying is often cited in Muslun lit- 
erature; see, for example, Ibn Hazm, Al-Fasl, 1: 216. 

MS. Chester Beatty 5492, p. 137 (according to my numeration). On 
this ms., see J.  A. Arberry, The Chester Beatty Library, A Handlist of the 
Arabic Manuscripts, vol. 7 (Dublin 1964), p. 145. On the double meaning 
of the verb fassara, see below. 

31 See R. G. Khoury, Wahb b. Munabbih, Codices Arabici Antiqui 1 
(Wiesbaden 1972), pp. 258ff. (As is well known, the term tardjama also 
means a compilation of biographical data.) 
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did not distinguish between Hebrew and Aramaic(?) and 
knew very little of either!32 

In the same way, when Muslim authors say something 
like, "I have found in the Torah" (wadjadtu fl-1-Tawrdt), 
or, " I  have read in the Torah" (qara'tu f i - l -Tawr~ t ) ,~~  we 
do not have to depict them as literally reading through the 
Pentateuch and finding specific verses, but rather as col- 
lecting the information they needed with the help of people 
who knew these texts and quoted or read, translated, and 
explained them to the Muslims. Often these informants 
would correct themselves or add slight variations, which 
were taken by the Muslim authors to be different "ver- 
sions" of Biblical translations (nuskha ukhrd, tardjama 
~ k h r a ) . ~ ~  Similarly, the verb fassara and the term Tafsir 
must be understood not only as an interpretation of a text, 
but often as a translation of it, as the Tafsir translation of 
Saadia proves. 

The evidence presented thus far seems to indicate that 
Muslim authors until fairly recently did not use Arabic Bi- 
ble translations on their own, and had no easy access to 
such translations as existed among Jews and Christians. 
They relied heavily on oral contacts, even in cases that may 
be considered in some ways to be exceptions to this rule. 

One such early case is Ibn Qutayba (d. 889). At the be- 

32 See Ibn al-Nadim, Al-Fihrist, text pp. 21-22, trans. pp. 41-42. Ibn 
Saradj the Baghdadian Grammarian (d. 928) does not seem to have had 
any knowledge of Hebrew, either; see his remarks on the names Abraham, 
Sarah, and Isaac in his Kitdb al-Ustilfl-1-Nahw, vol. 2 (Baghdad 1973), p. 
96. (I owe this reference to A. Levin.) 

33 See, for example, Ibn Qutayba, Kitdb al-Ma'arif, ed. 'Ali 'Abd al-La@ 
(Cairo 1934). p. 6 ("I have read at the beginning of a book of the books of 
the Torah"), p. 9 ("I have read in the Torah" and "In the Torah it says"), 
etc.; Ibn Kathir, Al-Biddya wa-1-Nihdya, vol. 1 (Cairo 1932), pp. 95, 110 
("1 have seen in the Torah"). On p. 281, however, Ibn Kathir gives a literal 
translation of the greater part of the Ten Commandments. 

Cf., for example, Ibn Zafar, Khayr al-Bishar, p. 5 ("And I have read 
in another translation"), p. 7 ("And I have read in a translation of the To- 
rah"), p. 9 ("And in another translation"), etc. He also mentions a Syriac 
translation in this context and seems to connect it with the corruption of 
the Hebrew text (pp. 9, 14). 
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gmning of his well-known book Kitab al-Mararif, he 
quotes several paraphrases from Genesis mixed up with 
some Midrashic material, and a translation of Gen. 1-2, 
which Lecomte considers to be "sensiblement litterale" and 
copied directly from a translated text. Already G. Vajda and 
S. D. Goitein have expressed doubt, however, that Ibn Qu- 
tayba knew or had access to an Arabic translation of the 
Bible, or even of the Book of Genesis.35 Ibn Qutayba must 
have relied on oral translations as well; this would explain 
his other Biblical quotations taken out of context (see 
Chapter Four) and the Midrash-like short paraphrases of 
Biblical stories in the Kitab al-Macarif itself. Perhaps one 
of his informants started out translating for him the text of 
Genesis, to which Ibn Qutayba added some interesting 
comparisons with the Q ~ r ' a n , ~ q u t  the more literal begin- 
ning of this project soon gave way to shortened paraphrases 
of the Biblical stories. 

Ibn Hazm (d. 1064) is another exception. It is difficult to 
establish the immediate sources of his lengthy quotations 
from the Pentateuch. In general, they are very different 
from Saadia's translation (although in at least one conspic- 
uous [geographical] case he does follow him).37 For exam- 

35 See G. Vajda, "Judaeo-Arabica 1, Observations sur quelques citations 
bibliques chez Ibn Qotayba," REJ 99 (1935): 68-80; G. Lecomte, "Les 
Citations de 1'Ancien et du Nouveau Testament dans l'oeuvre d'Ibn Qo- 
tayba," Arabica 5 (1958): 34-46; Goitein, "IsrZt'iliyyBt," p. 90. Ibn Qutayba 
himself mentioned in another book of his (Ta'wil Mushkil al-Qur'cin, ed. 
M. Saqar [Cairo 19541, p. 16) that the Pentateuch and the Psalms had 
been translated into Arabic, and the Gospel into several other languages, 
in contrast to the impossibility of translating the Qur'an. This was re- 
peated by later Muslim authors. 

See, for example, Kitcib al-MaCciriJ pp. 6, 12, 17, etc. 
37 See above, Chapter Two, p. 28. Already Goldziher, Algermissen, and 

other scholars rejected the assumption that Ibn Hazm had used Saadia's 
translation. M. Schreiner assumed that he used some "Jewish transla- 
tion"; see his "Beitraege zur Geschichte der Bibel in der arabischen Lit- 
eratur," Semitic Studies in Memory of A. Kohut, ed. A. G. Kohut (Berlin 
1897), p. 496 (reprinted in his Gesammelte Schriften, ed. M. Perlmann 
[Hildesheim 19831, p. 348). I. Goldziher apparently thought of a Christian 
translation; see "Ueber Muhammedanische Polemik gegen Ah1 al-Kitab," 
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ple, the exact and full translation of Gen. 38 or Deut. 32, 
which he gives in A l - F a ~ l , ~ ~  and the lengthy quotations 
from the Pentateuch in his book against Ibn al-Nagh~-ila,~~ 
show clearly that he used another unknown Arabic Biblical 
text,40 perhaps a Spanish Christian one. He knew the Gos- 
pel well, mentioned "the books of the Christians" and a 
Latin translation of the Bible (in at least one case he seems 
to have followed a version of the Vulgate), and used a 
slightly different enumeration of the Psalms he quoted (he 
starts with the second Psalm, as Al-Mazmzir al-awwal). 
This all seems to corroborate his use of a Christian Arabic 
Bible, as does independent information about early trans- 
lations of the Bible into Arabic in Spain.41 Yet even Ibn 
Hazm, whose knowledge of the Biblical text is attested in 
his books, relied upon oral contacts with Jews and Chris- 
tians, perhaps in addition to the use he made of a partial 
written Arabic translation of the Bible.42 

- - - 

ZDMG 32 (1878). Algermissen in his Die Pentateuchzitate thought of 
some kind of a (Palestinian?) Arabic Targum. 

38 See Al-Fasl, 1: 145-46, 200-201. In both cases Ibn Hazm states that 
he quotes the passages literally (pp. 148, 200). 

39 On this book, see Chapter Two, note 26 above, and see Hannah She- 
mesh's full translation of this book into Hebrew in Muslim Authors on 
Jews and Judaism, ed. H. Lazarus-Yafeh (Jerusalem 1992). 

40 Even when Ibn Hazm quotes "another version" (as for example, in 
Al-Fasl, 1: 121 with regard to Gen. 3:24), this other version does not follow 
Saadia's either. In this case, Ibn Hazm scornfully adds: "If this is not a 
mistake made by the translator or commentator (mutardjim), I cannot un- 
derstand this." 

41  See Algermissen, Die Pentateuchzitate, pp. 22-24. Already John 
Bishop of Seville is supposed to have translated the Bible into Arabic in 
the year 719 or 724, and there seem to exist ninth-century Andalusian 
manuscripts of Arabic translations of the Psalms. For the translations of 
Jewish texts, see D. Wasserstein, "An Arabic Version of Abot 1:3 from 
Umayyad Spain," Arabica 34 (1987): 370-74. (I. Goldziher, "Judeo-Ar- 
abes' Melanges IX-XII," REJ 44 (1902): 63-72, and S. D. Goitein, 
"IsrB'iliyyBt," pp. 94-95 have already mentioned Arabic quotations from 
Abot.) See Ibn Hazm's quotations of the Psalms in Al-Fasl, 1: 205-7 
(above, Chapter Two, note 32.) 

42 Cf. Al-Fasl, 1: 135, 150, and above, note 26. See, however, Algennis- 
sen (Die Pentateuchzitate, p. 30), who rejects the assumption of Ibn 
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Converts also constituted exceptions to the rule of oral 
transmission of the Biblical text. Often they still knew the 
Biblical text in the original Hebrew (Samau'al al-Maghribi) 
or in an earlier translation, such as Syriac ('AI- b. Rabban) 
or Coptic (Pseudo-Ghazzdi) and quoted it rather exactly.43 
This does not mean that all were reliable sources of infor- 
mation, however. In fact, some of them must be considered 
as the main channels of Biblical misinformation transmit- 
ted into Islam, either unintentionally or for polemical rea- 
sons. This is true of the early converts, like Ka'b d-Ahbiir 
and Wahb b. Munabbih, to whom Muslim sources attrib- 
uted a multitude of alleged Bible quotations (see Chapter 
Two). It certainly is true of later converts, whose writings 
show a clear knowledge of the Bible and Midrash, but who 
purposely misquote certain verses. Thus, for example, 
Sa'id b. Hasan of Alexandria, who converted to Islam in 
1298, misquoted Balaam's prophecy in Num. 24: 17 as: "Be- 
hold, a star appeared from the family of Ishmael and a tribe 
of Arabs sustained him. . . ." In this he followed earlier Jew- 
ish and Christian messianic interpretations of the verse, 
some of which (like that of Rabbi 'Aqiva) took the verse to 
allude to Ben-Kosiba (Bar Kochba), or perhaps to Jesus 
himself (as in the story of the Magi). He also interpolated 
Ishmael's name into the text elsewhere-for example, as 
one of the three Fathers, or in the much-discussed Deut. 

Hazm's oral Jewish sources made already by H. Hirschfeld, "Moham- 
medan Criticism of the Bible," JQR 13 (1901): 226, and I. Di Matteo, "Le 
pretese contraddizione della S. Scrittura second0 Ibn Hazm," Bessarione 
27 (1923): 88ff. No proof can be found for N. Roth's assumption in his 
"Forgery and Abrogation of the Torah" (PANR 54 [1987]: 204) that "Ibn 
Hazm was well versed in the Bible in Hebrew, as were numerous other 
Muslim writers both in Spain and elsewhere." 

43 Samau'al's Biblical quotations are sometimes slightly inaccurate; see, 
e.g., Ifidm al-Yahlid (Silencing the Jews), ed. and trans. M. Perlrnann, 
PAAJR 32 (1964): text p. 29, trans. p. 45. Pseudo-Ghazza, the author of 
Al-Radd al-Djamil li-lldhiyyat 'isd bi-Sarih al-Indjil (ed. and trans. 
R. Chidiac [Paris 1939]), quoted mainly the New Testament. See H. Laz- 
arus-Yafeh, Studies in Al-Ghazzdli (Jerusalem 1975), Appendix A. 
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18: 18.44 In a more sophisticated way, the Moroccan Jewish 
convert to Islam 'Abd al-Haqq gave a phonetical transcrip- 
tion of Hosea 95-6, but vocalized the Hebrew word mah- 
mad as Muhammad, as he did also with 1 Kings 20:6 and 
22:35 (in the last case the change is slightly greater, from 
the Hebrew r n ~ b m a d ) . ~ ~  Sometimes he also simply inter- 
polated Muhammad's name into the Biblical text, claiming 
this to be the true original version-for example, at the be- 
ginning of Gen. 1: 16, which according to him reads: "And 
God created the two great lights from the light of our lord 
Muhammad, blessed be he."46 On other occasions, he gives 
an exact phonetic transcription of the Hebrew text, but 
translates differently; for example, Gen. 2:8: "And God put 
the lord a m a d  into the Garden before mankind," or "be- 
fore creation,"47 and Gen. 12:2, which he translated as: 
"And I shall create Muhammad from you and I shall bless 

The mere fact that as late as the thirteenth or fourteenth 
century, Jewish converts misquoted the Biblical text (al- 
though they could always claim that this was the true, orig- 
inal version) may also be taken as further proof that among 
their readership, knowledge of the Biblical text was not 
widespread. Around that time, however, exact Biblical quo- 
tations become more common in Muslim literature, as the 

44 See Sa'id b. Hasan, Mascilik al-Nazar, ed. and trans. S. A. Weston, 
JAOS 24 (1904): text p. 327, trans. p. 362, and see the interesting example 
there (text p. 326, trans. p. 362) where it is clear that Sa'id knew the 
Midrash interpretations of Gen. 49:l-2 and used them in his polemical 
context (cf. Bereshit Rabba 98: 1-2). 

I q r i t .  Lib. Ms. Add. 9660, p. 8 (my numeration). 
46 Brit. Lib. Ms. Add. 9660, p. 11 (on p. 10 there he explained this Bib- 

lical text according to Gemmatria; see Chapter Four, p. 97 above). See also 
H. Lazarus-Yafeh, "The Contribution of a Jewish Convert from Morocco 
to Muslim Polemics against Jews and Judaism," Pehmim, Studies in Ori- 
ental Jewry (in Hebrew) 42 (1990): 83-90. 

47 Already the Targum and the Vulgate understand the Hebrew word 
mi-kedem as referring to time and not to the east. 

'"rit. Lib. Ms. Add. 9660, p. 15. See many more examples in the 
manuscript itself. 
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books of the Shi'ite author Ibn Tawus (d. 1266),49 Al-Qur- 
fubi (d. 1273?),50 and to a lesser extent Ibn Taymiyya (d. 
1328) showe51 Al-Qurfubi also dealt critically with verses 
like "and no one knows his burial place to this day" (Deut. 
34:6) and seems to differentiate between the Biblical text 
and later Midrashic additions (laysa fi-1-Tawrat) not found 
in the text itself.52 

Yet, even as late as the fourteenth and early fifteenth 
century, such Muslim authors as Ibn Qayyim al-Djawziyya 
(d. 1350) and Ibn Khaldun (d. 1406), who were interested 
in the Bible and in Judaism, whether for polemical reasons 
(the former) or for scientific ones (the latter), did not con- 
sult written Arabic translations of the Bible. Ibn Qayyim al- 
Djawziyya mentioned translations of Biblical books such as 
Isaiah and Chronicles, but did not seem to trust their ac- 
curacy or exact transmission. Later Muslim historiogra- 
phers, such as Abu-1-Fida (d. 1331) and Al-Maqrizi (d. 
1442), did not yet consult written Arabic Bibles either. 

Aha-1-Fida stated explicitly that his history of the Israel- 
ite books of Judges and Kings might be full of mlstakes be- 

49 Ibn Tawus was a prolific author. The Biblical quotations are to be 
found mainly in his Sa'd al-Sa'iid (Nadjf, n.d.), where he quotes literal 
passages from an Arabic translation (the manuscript of which he appar- 
ently personally owned) of at least the Pentateuch, Psalms, and Gospels 
(pp. 32ff.). (I owe this reference to E. Kohlberg.) 
" Al-Qurtubi, Al-l'kim bimd fi Din al-Nasdrd min al-Fasad, ed. Ah- 

mad HidjHzi al-SaqqH (Cairo 1980), pp. 263ff., 396ff. C. Brockelmann's 
assumption (in GALS 1 [New York 19381, p. 737, n. 7 to p. 416) that this 
author is identical to Shams al-Din al-Qurtubi, author of Ahkdm al- 
Qur'an (d .  1273) is hard to accept, although S. Pines apparently does 
("Gospel Quotations and Cognate Topics," p. 265 n. 42). According to the 
colophon of one manscript of the book (Ma'had al-Makhttit8t, Cairo), it 
was composed later as a response to a Christian work, with the title Tath- 
lith al-Wahddniyya (written in 12801679 Hg.), and was finished only in 
the year 13251726 Hg. In any case, the number and manner of Biblical 
quotations in this book are quite unusual and worth a separate study. (I 
owe this reference to J. Sadan.) 

See, for example, Ibn Taymiyya, Al-Djawrib al-Sahih li-man baddala 
Din al-Masih (Cairo 1905) 2: 41-42; and see Chapter Four above. 

52 See Al-Qurtubi, Al-l'ldm, pp. 188, 195. 
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cause the action in these books had taken place a long time 
ago and was written about in Hebrew. He mentioned the 
many contradictions he found between the various existing 
versions of this history with regard to the names, numbers, 
and years of rule of these people, and then added: 

And the Jews have twenty-four [holy] books, consecutive [or 
"well-transmitted" mutawdtira], ancient, which have not yet 
been translated into Arabic (lam tui-ab ild-1-dn) but are in He- 
brew. I have brought the two books of Judges and Kings and a 
man who knows Hebrew and Arabic and have let him read 
them, and have brought [for comparison] with them three ver- 
sions and have written [in my book] what I thought to be true 
and have rendered the names as accurately as I could, letters 
and vowels, and God guides [us] to truth.53 

Ibn Taymiyya remarks at approximately the same time that 
translations usually contain mistakes. So does "a contem- 
porary translation of the Torah from Hebrew into Arabic, 
according to the testimony of truth-speaking experts who 
know both  language^."^^ 

One of the first Muslim authors to consult an Arabic Bi- 
ble directly, though in a way similar to Abii-1-Fida, was 
Burhiin al-Din Ibrahim b. 'Umar al-Biqii'i (d. 1480), who 
also wrote a special treatise to defend his procedure.55 In 
his commentary on the Qur'an, he quoted extensively from 
the Pentateuch and Gospels and compared their stories 
with those of the Qur'an. So far, only the first two chapters 
of his commentary on the Qur'an have been published,56 

53 See Abulfedae, Historia Anteislamica Arabice, ed. H .  0. Fleischer 
(Lipsiae 1831), p. 34 and p. 50. 
" Ibn Taymiyya, Al-Djawrib al-Sahih, 2: 17. 
55 See C. Brockelmann, GAL, vol. 2 (New York 1949), p. 142, and GALS, 

vol. 2 (New York 1938), p. 178; cf. Steinschneider, Polemische und Apo- 
logetische Literatur, pp. 389ff. 

s6 Nazmuddurar [sic] ji tancisub-il dydt was-suwar, edited under the 
supervision of Dr. M. 'Abdu'l Mu'id Khan (vols. 1, 3) and Mahamed Ali 
Abbasi (vol. 2) (Hyderabad 1969, 1970, 1971). I could not consult the ex- 
isting manuscripts of the book. 
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but they leave no doubt that Al-Biqii'i used a written Arabic 
translation of the Bible. He himself says: 

[So] it says at the end of the fourth book [of the Tawrat], in the 
versions (nusakh) which are to be found among the Jews now 
in the ninth [Hidjri] century, which I have read in a translated 
version into Arabic, written also thus [in Arabic characters]. 
And on it there were signs of their readings and the times when 
each part is to be read. Then I have compared its meaning, as 
told before, with one of them and he read it thus. . . .57 

A Jew, then, provided him with a translation of Num. 33: 1- 
18 different (?) from the one he had found in the Jewish 
manuscript. These "other versions" Al-Biqa'i often ad- 
duced are usually taken from Saadia's t ranslat i~n~~;  his 
main source, which according to him was also a Jewish 
translation, is (with some rare exceptions) very different 
from Saadia's, less islamized and more literally accurate.59 
Sometimes, however, Al-Biqiici's text is only a shortened 
version of the Biblical text. Often he slups repetitive verses, 
and sometimes he changes the wording.60 Yet, on the 
whole, Al-BiqB'i had a good knowledge of the text, and 
even compared Old and New Testament versions of the 
same versee61 

Al-BiqBci's commentary and sources have yet to be stud- 
ied c a r e f ~ l l y . ~ ~  But he seems to represent a turning point 

57 Nazmuddurar, 1: 422 ff. 
58 Cf. ibid., e.g., 1: 427, 3 (Exod. 14:6); 1: 429, 1-2 (Exod. 14: 21); 2: 

169, 3 (Gen. 11:28); 2: 171, 2-3 (Gen. 13:28). 
s9 For example, Moses, like Muhammad, is called Rasuluhu by 

Saadia, whereas Al-Biqa'i uses 'Abduhu (see ibid., 1: 430 [Exod. 
14:31]). 

60 See, for example, ibid., 1: 427ff., where a literal translation of Exod. 
14-15 is given, but some verses are skipped; or ibid., 1: 429, where Exod. 
14:27 is translated as "and God punished the Egyptians on the sea and 
manifested their lies." 

See ibid., 2: 168. 
62 In his introduction, Al-BiqH'i mentions many authors and the books 

he read and used. 'Ali b. Ahmad al-Hirdi, or Al-Harr2li (d. 1239), whom 
he quotes constantly, seems particularly important. Cf. C. Brockelmann, 
GAL, vol. 1 (New York 1949), p. 414, and GALS, vol. 1, p. 735. 
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in Muslim knowledge of the Bible. With a few exceptions 
(like Ibn Hazm), most Muslim authors up to Al-BiqB'i had 
no direct knowledge of the Biblical text. Even after Al- 
BiqB'i, many still quoted traditional polemical or fictitious 
verses. All of them needed help to find their way through 
the Biblical text. From the fifteenth century on, however, 
many more manuscripts of Arabic Bible translations seem 
to have been available to Muslim authors, u n d  finally print 
took hold in the Arab world and changed it completely. 



C H A P T E R  S I X  

Conclusion: From Late Antiquity to the 
Beginnings of Modern Bible Criticism 

IN THIS SMALL BOOK, I have surveyed the attitudes of Mus- 
lim medieval authors toward the Hebrew Bible, their 
knowledge of it, and the use they made of it. I have tried to 
show that they developed a kind of Bible criticism very 
close in nature and detail both to earlier pre-Islamic Bible 
criticism and to the beginnings of later scholarly European 
Bible criticism. In all three cases, this critical literature 
could flourish because the text of the Hebrew Bible was not 
considered holy by the authors. There may be more here 
than phenomenological similarity, however. 

If we look from a wider historical perspective at Muslim 
medieval Bible criticism, which flourished especially in the 
period between the eleventh (Ibn Hazm in the West) and 
the fourteenth century (Ibn Qayyim al-Djawziyya in the 
East), we may assume direct historical links between the 
literatures mentioned. It is plausible to suppose that Mus- 
lim scholars drew much of their material (for both higher 
and textual criticism) from earlier pre-Islamic literature. It 
is equally plausible to assume that Muslims later transmit- 
ted this material, which they had enriched and systemati- 
cally elaborated, back to central Europe, where it may have 
helped to pave the way for modern European Bible criti- 
cism. Medieval Muslim literature on the Bible, then, would 
constitute another example of Islamic civilization playing 
the roles of both storehouse and creative transmitter for an- 
cient heritage from late Antiquity to postmedieval Christian 
Europe. 

Muslim authors could have drawn many of their argu- 
ments against the Bible (see examples in Chapter Two) 
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from a variety of pre-Islamic sources: Samaritan, Jewish- 
Christian, Christian, Gnostic, Hellenistic anti-Christian, 
Manichaean, and others, all of which dealt with some sort 
of Bible criticism1 based on their respective theologies as 
well as on the classical tradition of textual studies. Classical 
Islamic literature has kept records about many such groups 
and individuals; these records are proving to be much more 
reliable than scholars previously thought. Some are now 
lost, or are preserved only in partial quotations, such as 
those by A~CI  'Is3 al-WarrBq (d. 861). Others are well pre- 
served, edited, and translated-for example, Ibn al-Nadim's 
tenth-century Fihrist, which contains a detailed chapter on 
the "Sabians, Manichaeans, the DaisBniya, Hurramiya, 
Marcionites, Mazdakites, and Other  sect^."^ 

Muslim heresiographies, often known by their later com- 
mon titles as Milal wa-Nihal books ("Books on Religons 
and Sects"), are especially important to the preservation of 
materials concerning pre-Islamic sects, which may have 
been sources for Muslim Bible criticism. This literature 
started very early in Islam and was probably influenced by 
Christian works on this theme, like John of Damascus's De 
haeresibus. Yet it developed in Islam more fully than it ever 
did in Christian literature, and the study of comparative re- 
ligion became, according to G. von Grunebaum, "the re- 
search acumen of the Muslims shown at its best."3 Al- 
Ashem- (d. 935), Al-Malati (d. 977), Al-BaghdBdi (d. 1037), 
Ibn Hazm (d. 1064), and Al-Shahrastsni (d. 1153) wrote 
some of this genre's most famous existing books, which 

I See, for example, E.  Stein, Alttestamentlische Bihilkritik in der Spaet- 
hellenistischen Literatur (Lwow 1935) (Collectanea Theologica, Societas 
Theologorum Polonorum 16). 

2 See W. Madelung, "Abn 'Is% al-Warraq ueber die Bardesaniten, Mar- 
cioniten und Kantaeer," Festschrift A. Spuler (Leiden 1981) pp. 210-24 
(reprinted in W. Madelung, Religious Schools and Sects, Variorum Re- 
prints 20 [London 19851); C. Colpe, "Anpassung des Manichaeismus an 
den Islam," ZDMG 109 (1959): 81-92; and Ibn a1 Nadim, Kitcib al-Fihr- 
ist, ed. G. Fluegel and I .  Roediger (Leipzig 1871) (trans. B.  Dodge, The 
Fihrist of Al-Nadim [New York and London 1970]), ch. 9. 

G. von Grunebaum, Medieval Islam, 2d ed. (Chicago 1953), p. 337. 
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contain a wealth of information about non-Islamic religions 
and sects. Muslim historiographers, Qur'an commentators, 
and theologians also often dealt with the same subjects, 
and their important remarks are scattered throughout the 
many books they composed. 

We know now not only that Arabic literature kept records 
of ancient sects and religons, and may have preserved (un- 
knowingly?) even lengthy quotations of their texts in Mus- 
lim  treatise^,^ but also that these sects were much longer- 
lived than we used to think; some might have existed well 
into the tenth century. This would mean, for example, that 
Marcionite or Manichaean ideas of Bible criticism could 
have reached Muslim and heretic authors like Abti 'ha al- 
Warrsq, the later Ibn al-Rswandi (d. 865 or 912), or the 
ninth-century Jewish author Hiwi al-Balkhi directly, so 
that specific literary links need not be e~tablished.~ Simi- 
larly, the anti-Christian arguments of Porphyrius, Celsus, 
or Julianus, including their Bible criticism, could easily 
have become known to Muslims through Christian neigh- 
bors, even those who knew their Church Fathers only 
slightly. The same holds true for Zoroastrian ideas, al- 
though here we may face other methodological problems. 
For example, the ninth-century Zoroastrian Martgn Fa- 
riikh wrote, in Pahlavi, his ~ k a n d  Gamdnfk V Z C ~ T , ~  
wherein he criticized harshly the major religions of his 

See, for example, S. Pines, "The Jewish-Christians of the Early Cen- 
turies of Christianity According to a New Source," Proceedings of the Is- 
rael Academy of Sciences and Humanities 2 (1966); cf. below, note 14. 

See, for example, 'Ah-MasCCidi (d. 956), Muradj al-Dhahab (Ma~oudi, 
Les Prairies d'or, ed. and trans. C. Barbier de Meynard and P. de Cour- 
tille, Sociktk asiatique [Paris, 18631, 2: 319), where a Coptic disputant 
with Jews tells about regular meetings held by Muslim theologians and 
philosophers with Dualists, Manichaeans and members of other sects and 
religions in the court of the Egyptian ruler Ahmad b. Tulun. See below. 

Cf. J. P. de Menasce, ed. and trans., Une Apologttique mazdtene du 
IX2me si2cle, Skand Gzimanik ViCar (La Solution decisive des doutes) 
(Fribourg 1945). See also S. Baron, A Social and Religious History of the 
Jews, vol. 5 (New York 1957), pp. 105-7; J. Neusner, A History of the 
Jews in Babylonia, vol. 4 (Leiden 1969), App. 1. 
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time, including Manichaeism, and their respective Scrip- 
tures. He may have used ancient Zoroastrian motifs against 
the Hebrew Bible, but he may also have been influenced 
already by early Muslim Bible criticism. It will be difficult 
to establish his sources directly. 

Muslim and other Arabic authors were particularly fas- 
cinated with religious issues, as the vast corpus of Arabic 
literature clearly shows. Their literary discussions must 
echo, at least in part, the many personal encounters be- 
tween followers of different religons and sects, in which 
ideas were exchanged orally. In spite of the evolving ortho- 
doxy of Sunni Islam, religious curiosity remained great, 
and in certain places and periods of time even Muslim or- 
thodox authors remained quite open-minded. They often 
asked non-Muslims for information about their beliefs and 
Scriptures, though this was frowned upon by some, espe- 
cially when related to the Jewish or Christian material 
(IsrcZ'iliyydt) found in the Q ~ r ' a n . ~  The meaning of He- 
brew words or phrases was often discussed ("Hebrew is the 
closest of all languages to Arabic," says Ibn Qayyim al- 
Djawziyyas), and Qur'anic verses were compared to al- 
leged or true Biblical ones and their similarities pointed out, 
not always in a negative polemical manner. Tenets of belief 
were analyzed rationally in an almost free, intellectual atrno- 

7 See I. Goldziher, "Ueber Muhammedanische Polemik gegen Ah1 al- 
Kitfib," ZDMG 32 (1878): 341-87; M. J. Kister, "Haddithu 'an bani Isr8'ila 
wa-18-haraja," 10s 2 (1972): 215-39. Jews and Christians also asked 
members of other faiths for information. Hai Gaon (d. 1038), for example, 
sent one of his disciples to the "Catholikus" to ask for the explanation of 
Psalm 141:5, but his act was criticized. See S. Abramson, Problems in 
Gaonic Literature (in Hebrew) (Jerusalem 1974), p. 245 n. 2. 

Ibn Qayyim al-Djawziyya, Hiddyat al-Hayard fi-1-Radd 'a&-1-Yahtid 
wa-1-Nascird (Beirut, n.d.), ch. 7, p. 90. This book, which is usually 
printed in the margin of 'Abd al-R*mh Bek Bechaji ZMa's Kitdb al- 
Farq bayn al-Maklziq wa-l-Khdliq, contains a wealth of information about, 
and comparisons with, Jewish and Christian material. Some of it was cop- 
ied from earlier authors, a fact unknown to I. Goldziher; see, for example, 
M. Perlmann's remark B33 on p. 96 of his edition and translation of Sa- 
mau'al al-Maghribi's 1Jhdm ul-Yahud (Silencing the Jews), PAAJR 32 
(1964). Further examples can be easily adduced. 
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sphere, about which some theologans even ~omplained.~ 
Islam, of course, always had the last word, and it was al- 
ways dangerous (and strictly forbidden) to express any crit- 
icism of Muhammad or the Qur'an; yet these discussions 
were very different from the later enforced court disputa- 
tions between Jews and Christians in medieval Europe. 
The very fact that members of so many different sects and 
religions could participate in such discussions among theo- 
logians, sectarians, philosophers, mystics, freethinkers, 
and heretics opened up minds, and made arguments easily 
change forms and places and traffic freely from author to 
author, from religion to religion, or from civilization to civ- 
ilization, sometimes exposing their origins explicitly, at 
other times disguising themselves cautiously. 

In this manner, and often through converts to Islam, 
Greek anti-Christian material, Karaite arguments against 
the Rabbanites, interdenominational Christian disputes, 
Shi'i, Isma'ili, and o the~  Muslim sectarian material en- 
tered the Islamic pool of arguments against other holy 
Scriptures.l0 They were widely used by Muslim authors 
who could not, or perhaps did not wish to, distinguish 
clearly between orthodoxy and heterodoxy in religions 

See, for example, Baron, A Social and Religious History, 5: 83, and cf. 
R. Dozy, "Sur l'Averroisme," JA, 5th ser., 1 (1853): 93. In philosophical 
circles, unlike the religious 'Ulamd mentioned here, this open-minded- 
ness was the rule, perhaps especially so in the tenth and eleventh centu- 
ries. See J. L. Kraemer, Humanism in the Renaissance of Islam (Leiden 
1986). In Jewish and Christian literary descriptions of such discussions, 
this open-mindedness is also clearly reflected. See, for example, Jehuda 
Halevi's Book of Kuzari, or Le Dialogue d'Abraham de Tiberiade avec 
'Abd al-Rahmdn al-Hdshimi d Jerusalem vers 820, ed. G. C. Marcuzzo, 
Textes et Btudes sur l'Orient Chretien 3 (Rome 1986). 

lo The Jewish convert to Islam Samau'al al-Maghribi (d. 1175), for ex- 
ample, used several Karaite arguments and Biblical interpretations in his 
Muslim polemics against Judaism, some of which were known already, in 
a more general way, to Ibn Hazm. See Ifhcim al-Yahzid, text pp. 20-21, 
52-53, 68ff.; trans. pp. 40-41, 55-56, 62ff. On polemical interaction be- 
tween Jews, Christians, and Muslims, see also, e.g., S. H. Griffith, "Theo- 
dore AbO Qurrah's Arabic Text on the Christian Practice of Venerating 
Images," JAOS 105 (1985): 53-73. 
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other than their own. Only a small part of what must have 
been happening in these oral discussions has been pre- 
served for us in writing," and an even smaller part refers 
directly to the critical study of the Bible, the topic that con- 
cerns us here. But this polemical atmosphere provides the 
intellectual setting for this literature, without which the lit- 
erature cannot be fully understood. 

Given that in the West, in Muslim Spain, and especially 
in Cordova, literary contacts and translations, as well as dis- 
putes between members of different religions and sects, 
may have been even more common than in the Muslim 
East, it is not unlikely that Ibn Hazm of Cordova (d. 1064) 
was the true founder of Muslim polemics against the Bible. 
He has been described by scholars as "the first scholarly 
critic of the Bible," or the one "who anticipated much of 
modern Bible crit ici~m,"~~ but his possible pre-Islamic 
sources are never mentioned. 

In spite of his language and tone, there can be no doubt 
that Ibn Hazm's systematic scrutiny of the Bible text is a 
rare scholarly achievement, unparalleled in medieval Ara- 
bic literature. He had a deep impact on subsequent medi- 
eval Muslim polemics, and his arguments of Bible criticism 
(for example, his idea that Ezra the Scribe was the com- 
poser or falsifier of the Biblical canon; see Chapter Three) 

l 1  Cf. above, and see, for example, the Genizah fragment in the Jewish 
Theological Seminary Library 3734112, which mentions literati, theologi- 
ans, philosophers, doctors (udabd, mutakallimin, mutafalsifin, atibd), 
and others who used to attend meetings in which various religions were 
discussed (majdlis al-kahm 'ah-1-shard??, apparently in the presence 
of the Fatimid wazir Ibn Killis (d. 991), himself a former Jew who con- 
verted to Islam. See M. R. Cohen and S. Somekh, "In the Court of Ya'qiib 
ibn Killis: A Fragment from the Cairo Genizah,"JQR 80 (1990): 283-314. 
Cf. S. D. Goitein, A Mediterranean Society, vol. 5 (Berkeley 1988), pp. 
444, 447. 

l2 See E. Algermissen, Die Pentateuchzitate Ibn Hazms (Muenster 
1933), p. 20; Goldziher, "Ueber Muhammedanische Polernik," p. 370; 
I. Di Matteo, "Le pretese contraddizione della S. Scrittura second0 Ibn 
Hazm," Bessarione 27 (1923): 77-123; and H. Hirschfeld, "Moham- 
medan Criticism of the Bible," JQR 13 (1901): 222.40. 
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may have been transmitted, through Jewish and Christian 
literary links, to modem European writers. 

Ibn Hazm had contacts and discussions with well-edu- 
cated Jews such as Ibn al-Naghrila13 and must have known 
and used Christian and anti-Christian materials for his 
book. He came from a family of Christian origins (a fact 
that he tried to hide), and his polemic against Christianity 
has been defined as containing "Jewish-Christian" materi- 
als.14 He is one of the first Muslim scholars who knew the 
Pentateuch well, but he was less well versed in other parts 
of the Bible.15 He is the first author in Arabic literature to 
give lengthy paraphrases and even exact literal translations 
of whole chapters of the Bible (for example, Gen. 38 or 
Deut. 32), but it is difficult to establish his exact sources. 
He knew much less about later Jewish literature, but he 
mentioned, for example, the anthropomorphic book Shicur 
Qomah (in print erroneously: Shii. Toma), which he be- 
lieved to be part of the Talmud, as well as other details that 
may have reached him through Jewish Merkabah mystics 
in Spain, or perhaps through Karaite or Christian sources 
(see Chapter Two). The anthropomorphic theme looms 
large in his polemics against Judaism and Christianity. 
This may have been one reason why he apparently pre- 
ferred Christian Arabic translations of the Bible to that of 
Saadia Gaon (d. 942), with which he was also acquainted 
(see Chapter Five). But whereas Saadia tried to avoid sys- 
tematically all anthropomorphic terminology,16 Christian 
literal translations of the Bible gave Ibn Hazm more oppor- 
tunity to attack the crude anthropomorphic beliefs of Jews 

l3  Cf. Ibn Hazm, Al-Fag1 fil-Mila1 wa-1-Ahwd wa-1-Nihal (n. pl., 1329 
Hg.), 1: 135, 152; Goldziher, "Ueber Muharnmedanische Polemik; and 
M. Perlmann, "Andalusian Authors on the Jews of Granada," PANR 18 
(1948-49): 268-69. 

'4 S. Pines, "Judaeo-Christian Materials in an Arabic Jewish Treatise," 
PAAJR 35 (1967): 187-217, esp. 213ff. 

l5 Perlmann, "Andalusian Authors," pp. 277ff. 
l6 In contrast to earlier Targumim, who did so only sporadically. See 

M. Klein, Anthropomorphism and Anthropopathism in the Targumim of 
the Pentateuch (Jerusalem 1982). 
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(and Christians) and to use ancient anti-Christian material 
against the Bible. Often he attacked Jewish and Christian 
readings of the Bible together-as he did, for example, for 
the opening verses of Gen. 18. He criticized the anthropo- 
morphism of these verses, and the language shifts from 
singular to plural that seem to confuse God with the angels 
and the angels with men. He also stated, however, that he 
"had seen in the books of the Christians" their (well- 
known) attempts to prove the Trinity from these verses- 
and that this was even worse in his eyes. l7 

Ibn Hazm did not know Hebrew, but he knew about the 
Septuagint (which was already mentioned by earlier Mus- 
lim authors, for example, Al-Mascadi [d. 956])18 and about 
Latin translations of the Bible.I0 He stressed that there are 
at least three different versions of the Bible with discrep- 
ancies between them-the Jewish version (the text of 
Ezra), the Christian version (the Septuagint), and the Sa- 
maritan Pentateuchz0-and he drew from this far-reaching 

l 7  Ibn Hazrn, Al-Fasl, 1: 130-31. See also C. H. Becker, Islamstudien, 
vol. 1 (Leipzig 1924), p. 449; and D. Berger, TheJewish-Christian Debate 
in the High Middle Ages (a  critical edition of Nizzahon Vetus with an in- 
troduction, translation, and commentary), Jewish Publication Society 
(Philadelphia 1979), App. 4. 

l 8  See Al-Tanbih wa-1-lshrdA ed. M. J. de Goeje (Leiden 1843), p. 112. 
l9 See Ibn Hazm, Al-Fasl, 1: 50, where he mentions Latin in general, 

without knowing it, and 1: 152, where he quotes an Arabic translation of 
Gen. 49: 10, apparently following the Vulgate. He also mentions that he 
had to ask for the meaning of certain Hebrew words (for an example, see 
Chapter Five, note 26 above). 

Ibn Hazm, 1 : 117, 198; 2: 7-10. This was a widespread theme already 
in early M u s h  polemics. See Al-Mas'iidi, Murudj al-Dhahab (Les Prai- 
ries), 2: 219; Al-Birnni (d. 1048), Al-Athdr al-Bdqiya hn al-Qurun al- 
Khdliya, ed. E. Sachau (Leipzig 1878), pp. 20-21 (trans. E. Sachau, The 
Chronology of Ancient Nations [London 18791, p. 24); 'Abd al-Mahk al- 
Djuwayni (d. 1085), &fa' al-Galil Ji-l-Tabdil, ed. and trans. M. Allard, 
Textes apologttiques de Guwaini (Beirut 1968), pp. 45ff.; c t  Algermissen, 
Die Pentateuchzitate, pp. 21ff. See also Ibn Kammfina's reply to this (the 
Christians do not have the Torah in the original language of revelation, 
but in Syrian and Greek). See Ibn Kammuna's Examination of the Three 
Faiths, ed. and trans. M. Perlmann (Berkeley 1967, 1971), text p. 31, 
trans. pp. 51-52. Muslim authors not only considered the "Christian" 
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conclusions about the reliability of the transmission of the 
original text (see Chapter Two). 

Sometimes Ibn Hazm seems both to echo Christian ar- 
guments and to predict modem Bible criticism-for exam- 
ple, when speaking of the historical development of Juda- 
ism. He mentions in several places the new "synagogue 
Judaism" of the Second Commonwealth and "the prayer 
that their Rabbis invented . . . instead of Temple sacrifices, 
thus creating for them a new religion," very different from 
the one given to them by God on Mt. SinaiUz1 This polemical 
motif, like many others, was taken up a hundred years later 
by Samau'al al-Maghribi (d. 1175), the Jewish convert to 
Islam, who denounced in much detail the fabrication of the 
new prayers, new fasts, as well as the new dietary and 
other laws by the "Rabbanite l eg i~ t s . "~~  Indeed, Ibn Hazm 
and Samau'al, who followed him in many details but also 
added much new material of his own, must be considered 
the two basic sources for medieval Muslim polemics 
against Judaism and the Bible. (They may have used the 
same sources, or there may have been a literary mediator 
between them that has not yet been found.) Other Muslim 
authors followed them closely, only rarely trying new ap- 
proaches or adducing new material. Among those who did 
so, to some extent at least, we have mentioned Ibn Hazm's 
contemporary Ibn Zafar (d. 1169), who in his book "The 
Good Message about the Best of Mankind" (Khayr al-Bi- 
shar bi-Khayr a l - B a ~ h a r ) ~ ~  showed special interest in dif- 
ferent translations of Biblical verses; Al-QarS (d. 1285), 

Greek translations of the "originally" Hebrew Gospels to be proof of their 
falsification, but also dwelt at length on the inner contradictions between 
the four Gospels. (See, for example, Ibn Hazm, Al-Fasl, 2: 1C69.) 

21 Ibn Hazm, Al-Fasl, 1: 197. 
22 Samau'al al-Maghribi, ZJhdm al-Yahzid, text pp. 20-21, trans. pp. 40- 

41. 
23 The printed copy of this book (Cairo 1863) is rarer than the manu- 

script. The author seems to have spent some time in Sicily (see C. Brock- 
elmann, GAL, vol. 1 [New York 19491, p. 325, and GALS, vol. 1 [New York 
19381, p. 595) and may have been engaged there in polemics with Chris- 
tians. See Chapter Four. 



Conclusion 139 

who devoted his main efforts to polemic against Christians 
and Christianity, especially in his book "The Glorious An- 
swers to Wicked Questions" (Al-Adjwiba al-Fdkhira 'an 
al-As'ila a l - F d d j i r ~ ) ; ~ ~  Ibn Kammijna (d. 1285), the ratio- 
nalistic philosopher, who examined all three revelational 
religions with the same detachment in his Examination of 
the Three Faiths (Tanqih al-Abhdth li-1-Milal a l - T h ~ l d t h ) ~ ~ ;  
and Ibn Qayyim al-Djawziyya (d. 1350), who furthered the 
scholarly aspects of Muslim polemics against Judaism and 
Christianity through his vast knowledge and original com- 
parisons. Among his many books, the "Guidance of the Per- 
plexed" (Hiddyat al-Haydrd) is the most relevant to our 
subject here.26 Thereafter only very simple popular writ- 
ings seem to have been written in Arabic by Muslim au- 
thors, who reiterate earlier polemical arguments,27 but do 
not live up to the high scholarly standards set by Ibn Hazm, 
Samau'al al-Maghribi, and Ibn Qayyim al-Djawziyya. 

The non-Muslim authors who may have transmitted Ibn 
Hazm's and Samau'al's critical approach to the Bible would 
have linked medieval Muslim Bible criticism with the be- 
ginning of modern European Bible research. We can men- 

24 Ed. Bakr Zaki 'Awad (Cairo 1987). This book is also often printed on 
the margin of Bechaje Zada's above-mentioned book (note 8). 

25 The author wrote under the Mongols' rule before their conversion to 
Islam, and tried therefore to approach critically even the Qur'an (Ibn 
Kammuna's Examination, ch. 4), but had to pay a high price for his au- 
dacity. See Perlrnann's introduction to the English translation. 

26 See El2 s.v. "Ibn Qayyim al-Djawziyya" (H. Laoust), and see below, 
Appendix. (For the title "Guide to the Perplexed" in Arabic, cf. A. Gileadi, 
"A Short Note on the Possible Origins of the Title Moreh Ha-Nevukhim," 
Le MusBon 97 (19841: 259-61.) 

27 See, for example, L. J. Kassin, "A Fourteenth Century Polemical 
Treatise Adversus Judaeos" (Al-Raqili's Ta'yid al-Milla), diss., Columbia 
University, 1969; or the above-mentioned (Chapter Two, note 9) Cam- 
bridge Arabic ms. Qq 29, TaJhim al-Djahilin Din al-Yahzid al-Maghdzib 
'alayhim wa-1-Nascirci al-Dallin (Enlightening the Ignorant about the 
Faith of the Jews with Whom God Is Wrathful and of the Christians Who 
Are Astray) by 'Ali al-Munayyar al-Shfifi (d. c. 1520). This manuscript 
is a very popular work, which makes confused use of Ibn Hazm's argu- 
ments. 
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tion here only some well-known figures and some general 
points of contact. The Jewish Bible commentator and au- 
thor Abraham ibn Ezra (d. 1164) knew Arabic very well, 
travelled much, and may have had personal contacts with 
philosophical rationalistic circles in Baghdad, to which Sa- 
mau'al al-Maghribi also belonged (see Chapter Three). He 
is mentioned (though only once) and praised explicitly by 
Spinoza for his critical remarks about the composition of 
the Bible and about Ezra,2s but he must have known much 
more about the Muslun critical approach to the Biblical 
text. The Spaniard Petrus Alfonsi, who converted to Chris- 
tianity from Judaism in 1106, was also quite familiar with 
polemical writings in Arabic, such as Ibn Hazm's, as many 
details in his writings seem to imply.2g The Spanish Domin- 
ican Friar Raimundus Martini (d. 1285) may have served 
as another link between civilizations, charging in his Pugio 
Fidei that Ezra the Scribe and his collaborators corrupted 
the Biblical text through their emendations (Tikkunei So- 

28 See Spinoza, Tractatus Theologico-Politicus, ch. 8, and see Chapter 
Three above. (Ibn Ezra does not mention Ezra specifically.) 

29 See Ch. Merhavia, The Church versus Talmudic and Midrashic Lit- 
erature (Jerusalem 1970), ch. 3 ;  and see M. Orfali, "Anthropomorphism 
in the Christian Reproach of the Jews in Spain," IMMANUEL, A Journal 
of Religious Thought and Research in Israel 19 (1984-85): 60-79. Re- 
cently, A. H. and C. E .  Cutler have suggested that Petrus Alfonsi is Peter 
of  Toledo, who translated Arabic writings into Latin-for example, the 
Apology (Risda) of 'Abd al-Masih al-Kindi. See their The Jew as Ally 
of the Muslim: Medieval Roots of Anti-Semitism (Notre Dame 1986), 
ch. 3. See also G. Monnot, "Les Citations coraniques dans le 'Dialogus' 
de Pierre Alfonse," in Islam et ChrCtiens du Midi, CNRS, Cahier des 
Fanjoux 18 (Toulouse 1983), pp. 262-77. For a more general ap- 
proach see also A. Funkenstein, "Changes in the Patterns of Christian- 
Jewish Polemics in  the 12th Century" (in Hebrew), Zion, Quarterly for 
Research in Jewish History 33 (1969): 125-44; R. Chazan, "The 
Condemnation of the Talmud Reconsidered," PANR 55 (1988): 11- 
30; H. A. Wolfson, "The Veracity of Scripture from Philo to Spinoza," 
Alexander Marx Jubilee Volume (New York 1950), pp. 603-30 (reprinted 
in  his Religious Philosophy, A Group of Essays [New York 19651, pp. 217- 
33). 
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frim). The expulsion of Jewry from Spain and their move- 
ment into Europe and Turkey at the end of the fifteenth 
century, and the subsequent flourishing of the Jewish com- 
munity in the Ottoman Empire,30 may have aided the 
transmission of Arabic sources or ideas to Europe as well. 

Many more points of contact doubtless could be found to 
trace the movement of pre-Islamic ideas of Bible criticism 
into Islam, and from there to the beginnings of modern Bi- 
ble criticism. here I have only pointed out the general di- 
rections of this chain of transmission, the middle link of 
which is to be found in medieval Muslim Bible criticism. 
The details of this transmission have yet to be studied as- 
sidously in each of the three civilizations concerned. At this 
point, one can only state that these different worlds are in- 
deed interdependent and intertwined: there seems to be no 
real basis for the commonly accepted belief among scholars 
that they are phenomenologically totally different from 
each other and that there is no historical or literary evi- 
dence that could establish a link between them.31 

30 Cf. the recent studies of the literary activity of this community (in 
Hebrew) by J.  Hacker. See also R. H. Popkin, "A Late Seventeenth-Cen- 
tury Gentile Attempt to Convert the Jews to Reformed Judaism," lsrael 
and the Nations, Essays in Honor of Shmuel Ettinger (Jerusalem 1987), 
pp. xxv-xlv, esp. p, xxxiii, where one can discern clearly Muslim polemi- 
cal motifs against the Bible, in the Letters Writ by a Turkish Spy at Paris. 

31 See, for example, M. Haran, "Midrashic and Literal Exegesis and the 
Critical Method in Biblical Research," Studies in Bible, Scripta Hieroso- 
lymitana 31 (Jerusalem 1986), pp. 19-48. 





Appendix: Jewish Knowledge of, and 
Attitudes toward, the Qur'an 

THE JEWISH PHILOSOPHER Ibn Kammiina (d. 1285) says in 
his Examination of the Three Faiths: 

The Jews may say: if the contacts of non-Jews with us were as 
close as our contacts with the Muslims, this [our belief in the 
perpetuity of Jewish law] would be known concerning our faith. 
But the contact of Muslims with Jews does not necessitate a 
Muslim inquiry into what the Jews assert, especially since the 
Jews are prevented from declaring their creed, and their books 
are in a tongue the Muslims do not understand. The contact of 
a minority with a majority affects the majority and the minority 
differently. Thus, when a linguistic minority (al-aqall min ah1 
lugha) is in contact with a linguistic majority, the minority 
learns the language of the majority whilst the majority does not 
learn the language of the minority or, at best, learns it much 
later. Moreover, despite numerous contacts of the bulk of the 
Jews with the Muslims, many Jews still do not know the basic 
Islamic tenets known by the rank and file Muslims, let alone 
the elite. It is even more natural that a similar situation should 
obtain on the Muslim side, or, at the very least, that both sides 
should be equal [in mutual ignorance].' 

I have attempted in this book to describe what Muslims 
knew about the Hebrew Bible and how they may have ac- 
quired this knowledge. Here, I try briefly to describe how 
much Jews knew of the Qur'an and how they used their 
knowledge. 

The restrictions imposed by Islam on its "Protected Peo- 
ple" (Ah1 al-Dhimma, mainly Jews, Christians, and Samar- 

l Ibn Kammtina's Examination of the Three Faiths, ed. and trans. 
M. Perlmann, Arabic text (Berkeley 1967), p. 50; Eng. trans. (Berkeley 
1971), pp. 7677. 
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itans), known usually as the "Pact of 'Umar" ('Ahd 
'Umar), often prohibit those people from studying the 
Qur'an, and even the Arabic language, as well as from us- 
ing Arab by-names and engraving Arabic inscriptions on 
their seals.2 Early Muslim jurists-for example, Abii Yiisuf 
(d. 798), Al-Shafi'i (d. 820), and Al-Miiwardi (d. 1058)- 
usually do not mention these specific prohibitions, but Al- 
Tabm- (d. 923) tells in his historiography that in the year 
236 Hg. (850), the 'Abbasid Caliph Al-Mutawaklul forbade 
the Dhimmis (more especially the Christians) to send their 
children to Muslim boy-schools (katdtib) or to hire a Mus- 
lim teacher for them.3 Al-Mgwardi added that Ah1 al- 
Dhimma were forbidden to criticize the Qur'an, the 
Prophet, or the religion of I s l a ~ n . ~  In later versions of the 
"Pact of 'Umar," these prohibitions appear in more detail, 
but few scholars have paid attention to them,5 perhaps be- 
cause it seems obvious that these specific restrictions, such 
as one forbidding use of the Arabic language, could never 
have been enforced effectively, as both Jews and Christians 
became thoroughly arabicized under Islamic rule. 

The study of the Qur'an may have been a different mat- 
ter, as a story from the Genizah about a well-known Egyp- 
tian Jewish banker and administrator by the name of Abii- 
I-Munadjdja Solomon b. Sha'ya shows. Abd-1-Munadjdjii 
copied the Qur'an while in prison and sent it to the bazaar 
with the signature "written by Abfi-1-Munadjdja the Jew." 

See, for example, Muhammad b. Walid al-Tartushi (d. 1126), Sircidj 
al-Mulak (Cairo 1935), pp. 252-53 (Eng. trans. in B. Lewis, ed. and 
trans., Islam, from the Prophet Muhammad to the Capture of Constanti- 
nople, vol. 2 [New York 19741, pp. 217-19). 

C f .  Al-TabarI, Ta'rikh al-Rusul wa-1-Muluk (Annales), ed. M. J .  de 
Goeje, M. T. Houtsma, and S. Guyard, 3d ser., repr. (Leiden 1964), p. 
1389. 

See 'Ali al-Mawardi, Al-Ahkcim al-Sultciniyya (Cairo 1909), p. 129 
(trans. E. Fagnan, Mawerdi, les statuts gouvenementaux [Alger 19151, 
p. 305). 

5A .  S. Tritton, The Caliphs and Their Non-Muslim Subjects (London 
1930), does not mention this subject at all, and A. Fattal, Le Statut legal 
des non-Musulmans en pays d'lslam (Beirut 1958), mentions it only 
briefly (p. 1 11). 
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When asked why he had done this, he explained that he 
wanted to be liberated from prison, by death (as punish- 
ment for copying the Qur'an). Instead, he was set free by 
the Ayyubid viceroy Al-Malik aI-Afdal(1094-1 121).6 

There can be little doubt, however, that both Jews and 
Christians, who were well acquainted with Arabic Muslim 
religious literature and were deeply influenced by it, had 
some knowledge of the Qur'an. There exists literary evi- 
dence to this effect, but part of this evidence may simply 
derive from what used to be common parlance in medieval 
Arabic. Jews (and Christians) who used the Arabic lan- 
guage often included-consciously or unconsciously- 
Qur'anic idioms and phrases from the Hadith in speech 
and writing, as well as in amulets and talismans. 

A good example of such a case is the recurring Qur'anic 
phrase Al-Amr bi-1-Macrzif wa-1-Nahy 'an al-Munkar (to 
enjoin right conduct and forbid evil), which is mentioned 
several times in the Qur'an7 but was used in a much wider 
context in Arabic in general. Jewish authors often used this 
phrase, and the Spanish eleventh-century author Bahya b. 
Paquda, for example, seems to have been especially fond of 
it.8 He connected it with the Biblical command "to rebuke 
your neighbor" (Lev. 19: 17) and with its traditional exege- 
sis-from which, in fact, the Islamic enjoinder may have 
been derived in the first place.g Nevertheless, B&ya may 

See Ibriihim b. Muhammad ibn Douqmaq, Description de l'Egypte, ed. 
K. Vollers (Cairo 1893), 2: 46-47; S. D. Goitein, A Mediterranean Society, 
vol. 2 (Berkeley 1971), pp. 356, 605 n. 6 (where the reference to Ibn 
Douqmaq [vol. 51 is erroneously quoted). See also J.  Mann, The Jews in 
Egypt and Palestine under the Fatimid Caliphs, vol. 1 (New York 1970), 
p. 215. (I owe the reference to this story to M. A. Friedman.) 

See, for example, SDra 3:104, 110, 114; Siira 7:157; SDra 9:67, 71, 
112. 

See Al-Hidaya 'ila Fara'id al-Qulub des Bachja ibn JdsCf ibn Paquda 
aus Andalusien, ed. A. S. Yahuda (in Arabic characters) (Leiden 1912), 
text, e.g., pp. 172, 196, 219, 248-49, 272, and esp. 330; cf. Y. Kaf*'s 
edition, Torat Hwot h a - h a v o t  le-Rabbenu Behayye ben Joseph ben Pa- 
quda (in Hebrew characters) with a Hebrew translation (Jerusalem, n.d.), 
pp. 182, 209, 26667 ,  293, 342, and esp. p. 357. 

The idea is expressed in the Talmud; see, for example, Shabbat 54a, 
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not have been aware that he was quoting a Qur'anic 
phrase. 

The evidence is less clear with regard to another 
Qur'anic simile that B&ya used, of "an ass carrying 
books." In the Qur'an (SUra 62:5), it is used in a polemical 
manner against the Jews, who do not know or adhere to the 
contents of their own Scriptures, whereas B*ya used it to 
describe the lowest of ten categories of students of the To- 
rah. lo 

Jews using Arabic also used the term Qur'an to denote 
the Bible," and Szlrat al-Tawhid to denote the first portion 
of the Recitation of the Shema'. l2 

Some Jewish authors had a more direct knowledge of the 
Qur'an13 and quoted the Qur'an explicitly-for example, 

and in a more detailed way, connected with the same Biblical verse, 'Ara- 
khin 16b. 

l o  See Bachja, Al-Hidaya (ed. Yahuda), text p. 144; and Kafah's edition, 
Hovot ha-leuavot, p. 148. Yahuda does not remark on the Qur'anic use of 
this idiom, although elsewhere he refers to other Qur'anic parallels; see, 
e.g., text p. 82 n. 2 (Sara 89:13). (Kafah never mentions Qur'anic paral- 
lels.) See also G. Vajda, La Thkologie ascktique de Bahya ibn Paquda 
(Paris 1948), p. 42. This simile also seems to be pre-Islamic and appears, 
for example, in the sixth-century Book of Asaf Harofe; see E. Ben Yehu- 
da's Complete Dictionary of Ancient and Modern Hebrew (Tel Aviv 1948), 
3: 1617 (s.v. "Hamor"). Bachja also quotes, perhaps unconsciously, Sara 
42: 11 ("Nothing is as his likeness"); see Bachja, Al-Hidaya (ed. Yahuda), 
pp. 72, 181 (without any remark), and cf. Kafah, Hovot ha-Levavot, pp. 
76, 192. Of course, in Hebrew translations these quotations are totally lost. 

1 1  See, for example, Saadia's introduction to his Siddur, in Siddur 
R. Saadja Gaon, ed. I. Davidson, S. Assaf, and B. I. Joel, 3d ed. (Jerusalem 
1970), frag. 3 (Cambridge T.-S. Ar.18[1]23) p. 7 * line 20; cf. H. Lazarus- 
Yafeh, Some Religious Aspects of lslam (Leiden 1981) pp. 81-82; David 
b. Abraham al-FBsi, Kitab Jrimi' al-Alfriz (Agron), ed. S. L. Skoss, Yale 
Oriental Series 20 (Philadelphia 1936), 1: 34, 52, and passim. (I owe this 
reference to A. Dotan.) 

l2 Thus, in a Genizah fragment (in Cambridge T.-S. Misc. 28.7), in a 
passage attributed to Rav Joseph Rosh Haseder. (I owe this reference to 
L. Ginat.) 

l 3  M. Steinschneider already drew attention to this fact. See his Polem- 
ische und Apologetische Literatur in Arabischer Sprache (Leipzig 1877), 
pp. 313ff. Cf. J. Blau, The Emergence and Linguistic Background of Ju- 
deo-Arabic (Jerusalem 1981), pp. 3637 .  
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the Karaite author Al-Qirqisiini, or Jehuda ibn Quraysh, 
Moses ibn Ezra, Nethanel al-FayyBmi,14 and (in a more in- 
direct manner) Maimonides. l5 The Jewish rationalist phi- 
losopher Ibn Kammuna (d. 1285) had an especially wide 
knowledge of the Qur'an and its different Qirci'cit versions, 
as well as of Muslim theology in general.16 

Other Jewish authors tried to disguise the fact that they 
were quoting the Qur'an. The thirteenth-century Spaniard 
Abraham bar Hisday did this in his Hebrew translation of 
Al-Ghazzdi's Mizdn al-'Amal. He quoted an almost exact 
Hebrew translation of Szlrat al-Fdtiha as a "prayer of one 
of the sages" in his Moznei Zedeq,17 where the Arabic orig- 
inal apparently had only the first verse of the same SOra 
(perhaps because every Muslim knows this Siira by heart). 

One of the translators of Al-Ghazzdi's Mishkdt al-Anwar 

l4 See Al-Qirqisai, Kitab al-Anwcir wa-1-Marciqib, ed. L. Nemoy, pt. 3 
(New York 1941). ch. 15, pp. 29%301 (cf. I. Friedlaender, "Qirqishi's 
Polemik gegen den Islam," 26 (1912): 93-110; Dan Becker, The "Riscila" 
of Judah ben Quraysh: A Critical Edition (in Hebrew) (Tel Aviv 1984), p. 
35 n. 17 (Becker mentions there two other eleventh-century Jewish au- 
thors who quoted the Qur'an: Ibn Djanah and Ibn Barun); Moshe ben 
Ya'akov ibn Ezra, Kitab al-Muhadara wal-Mudhakara (Liber discus- 
sionis et commemarationis), ed. A. S. Halkin (Jerusalem 1975), pp. 4, 92, 
112, 117; Nethanel al-Fayyumi, Bustcin al-'Uqul, ed. D. Levine (New 
York 1908), text pp. 18, 6 6 6 7 ,  69, trans. pp. 2S30,  105, 109 (Y. Kaf&'s 
edition, Bustcin al-'Uqzil, Gan Ha-Sekhalim le-Rabbenu Nethanel (Jeru- 
salem 1954), pp. 32, 11617). See also R. Kiener, "Jewish Isma'ihsm in 
Twelfth-Century Yemen: R. Nethanel ben Al-Fayyumi," JQR 74 (1983- 
84): 249-66. See also Joseph ibn 'Aqnin's explicit statement that Saadia 
and Rav Hai Gaon both quoted the Qur'an and Hadith, in his Arabic com- 
mentary to the Song of Songs, Inkishcif al-Asrcir wa-Zuhzir al-Anwar (Di- 
vulgatio mysteriorum luminumque apparenta), ed. A. S. Halkin (Jerusa- 
lem 1964), pp. 493-94. 

l5 See, for example, Mairnonides, Epistle to Yemen, ed. A. S. Halkin 
(New York 1952), p. 38; and W. Z. Harvey, "Ibn Rushd and Mairnonides 
on the Commandment of I'tibiir" (in Hebrew), Tarbiz 58 (1989): 75-83, 
esp. 80-81. 

l6 See Perlmann, Ibn Kammuna's Examination of the Three Faiths, 
e.g., chs. 1 and 4, Arabic text pp. 20, 67, 69, 71-74, 8 6 8 7 ;  Eng. trans. 
pp. 37, 101, 103, 10610, 12627. 

l7 See Abraham bar-Chasdai Barcinonensi, Compendium Doctrinae 
Ethicae, by Al-Gazali Tusensi, ed. J. Goldenthal (Leipzig and Paris 1830), 
p. 96. 
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into Hebrew (Sodot hayOrot ha'Elohiyot) quoted many 
Qur'anic verses in his translation, sometimes very accu- 
rately, sometimes with slight omissions, misunderstand- 
ings, or changes.18 When he mentioned their source, he 
quoted them very generally as divine prophecies; once (ms. 
p. 78) he even explained, following the Arabic original, that 
the text (which is an almost full and literal rendering of the 
short Siira 112) was revealed to the Messenger of God 
(Shli'ah ha'El a.h.) as a response to the questioning of 
some Arabs (the Arabic text has Al-Acrdb, namely Bedu- 
ins). This translator also quoted Hadith sayings by "the 
Prophet" (or "our Prophet, peace, be upon him") and his 
companions and mentioned some of them by name (for ex- 
ample, 'Ali, 'Abd al-R&miin b. 'Awf, 'Abdalliih b. Mascud, 
and Ubayy b. Ka'b) but omitted others ('Abdallh b. 'Ab- 
bgs). l9 But the same translator (or one of his later copyists) 
sometimes omitted explicit references to the Qur'an as 
such, often rendering his translation unintelhgble. (Most 
of these Hebrew translations, which have not yet been ed- 
ited and published, still await thorough investigation.) 

Qur'anic phrases also appear in unexpected places in Ju- 
daeo-Arabic literature. Thus Saadia translated "red heifer" 
(Num. 19:2) with baqara safra, the Qur'anic term for it 
(see Siira 2:69ff., where it is mixed up with the heifer men- 
tioned in Deut. 21). Yet Saadia usually translated "red" 
with ahmar and other derivatives of the root hmr rather 
than with a~far.~O 

ls See Bibliothece Apostolicae Vaticane, cat. 1, Codices Ebraicos et Sa- 
maritos (Rome 1756), p. 170, ms. no. 209, 5, e.g., pp. 69 (Sura 24:35), 72 
(64:8; 4:174; 7:179), 73 (78:38; 37:165-66), 74 (28:88; 40:16), 75 
(11:61; 24:55; 27:62; 2:30), 76 (41:53). Cf. M. Steinschneider, Die He- 
braeischen Uebersetzungen des Mittelalters (Berlin 1893), pp. 346, 196b. 

lo See Bibliothece Apostolicae Vaticane, ms. no. 209, 5, e.g., pp. 78, 80 
("the Prophet"), pp. 77, 79, 80 (his companions). 

20 See, for example, his @anslations to Gen. 25:25, 30; Exod. 28:17 
(where asfar is also used); Lev. 13:18, 42, 43, 49, or Isa. 1:18, 63:2. Cf. 
J. Blau, "Between Judaeo-Arabic and the Qur'Hn" (in Hebrew), Tarbiz 40 
(1971): 513-14; but Blau does not mention the fact that Saadia usually 
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Of course most Qur'anic quotations in Judaeo-Arabic lit- 
erature are lost when translated into Hebrew. The Qur'an 
itself is rarely mentioned explicitly in Hebrew; on the few 
occasions when it is mentioned, the derogatory Hebrew 
term Qalon is used.21 To discern possible influences of 
Qur'anic exegesis on Jewish literatire is even more diffi- 
cult.22 

The study of the Qur'an also served polemical purposes 
for the Jews. Jewish authors attacked the concept of the 
inimitability of the Qur'an and the claim that it is the per- 
fect book, as well as the idea of abrogation;23 but it is hard 
to believe that they ever composed polemical treatises 
pointing out the inner contradictions of the Qur'an, as the 
one attributed to Samuel Hanagid supposedly did.24 Very 

uses the word ahmar for "red." The translation of colors is, of course, very 
tricky. 

Steinschneider (Polemische und Apologetische Literatur, p. 316) 
doubted that Jewish authors like Maimonides (see his Epistle to Yemen, 
p. 38 and n. 52) termed the Qur'an Qalon even when writing in Arabic, 
but Karaite authors did so. See H. Ben Shammai, "The Attitude of Some 
Early Karaites towards Islam," in Studies in Medieval Jewish Histoy and 
Literature, ed. I. Twersky, vol. 2 (Cambridge, Mass. 1984), p. 16; cf. Sa- 
mau'al al-Maghribi, Ifhdm al-Yahzid (Silencing the Jews), ed. and trans. 
M. Perlmann, PAAJR 32 (1964): text p. 67, trans, p. 62, and note B66 on 
p. 99. For the Islamic dimension lost in Hebrew translations, see M. Gott- 
stein, "Translation and Translators in the Middle Ages" (in Hebrew), 
Gotthold E. Weil Jubilee Volume (Jerusalem 1952) pp. 74-80. 

22 S. Pines, for example, thought that one line of Ibn Gabirol echoed 
Qur'anic exegesis to Snra 113: 1-2. See his "And He Called Out to Noth- 
ingness and It Was Split-A Note on a Passage in Ibn Gabirol's Keter 
Malkhut," Tarbiz 50 (1981): 339.47. Y. Liebes, who drew my attention to 
this item, contested Pines's view in his "The Kabbalistic Myth of Or- 
pheus," Shlomo Pines Jubilee Volume, ed. M. Idel, W. Z. Harvey, and 
E. Schweid, Studies in Jewish Thought (Jerusalem 1988), p. 446 n. 64. 

23 See, for eximple, Friedlaender, "Qirqisibi's Polemik," p. 105; cf. Sa- 
mau'al al-Maghribi, Ifhd al-Yahzid, text p. 65, trans. pp. 61-62; Stein- 
schneider, Polemische und Apologetische Literatur, p. 103. See also above, 
Chapter Two, p. 37 and note 52. Cf. R. Brunschvig, "L'Argumentation 
d'un theologien musulman du Xe siecle contre le Judaisme," in Homenaje 
a Millas y Valicrosa, vol. 1 (Barcelona 1954), pp. 225-41. 

24 See above, Chapter Two, p. 27 and note 26. 
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seldom did Jews hint that the Qur'an also might have been 
tampered with and fal~ified.~5 This was probably the result 
not only of fear, but also of the simple fact that since the 
Qur'an was a later Scripture than the Bible, it posed no 
real theological problem for Jews, in contrast to the prob- 
lem the Bible posed for Mushs .  Nevertheless, the prob- 
lem of gentile (late) prophecy remained a serious issue for 
Jews. 

Sometimes we hear about Jews supposedly quoting 
Qur'anic verses in their discussions with Muslims about 
the proper interpretation of Biblical verses. According to 
Ibn Qayyim al-Djawziyya (d. 1350), Jews quoted the 
Qur'an in order to refute the Muslim claim that Deut. 
18:15, 18 actually predicted the coming of M ~ h a m m a d . ~ ~  
The discussion concerned the words describing the future 
prophet "from the midst of thee, of thy brethren like me," 
and "from among their brethren." In a discussion that, ac- 
cording to Ibn Qayyim al-Djawziyya, took place (if ever) in 
North Africa (bi-bildd al-Maghrib), Muslims argued that 
this verse could not refer to any Jewish prophet such as 
Joshua, because "at the end of the Torah" it is stated ex- 
plicitly that in Israel there arose no prophet like Moses. 
Also, the brethren of Israel are either the Arabs (the sons 
of Ism%'d) or the Byzantine Christians (Al-Ram), sons of 
Esau (~ana-al-'is). The latter had only Hiob for a 
prophet-before Moses. Therefore the Biblical verse must 
necessarily refer to the Arabs and to Muhammad, whose 
grandfather Ism%'il "built his camp (fustata) among his 
brethren." According to Ibn Qayyim al-Djawziyya, one of 
the Jewish discussants then retorted: 

You have in the Qur'an the verses: "And to [the tribe ofl Mi- 
dyan [we sent] their brother Shu'ayb" [Sura 7:85]; "And to [the 
tribe ofl 'Ad [we sent] their brother Hod" [SOra 7:65]; "And to 
[the tribe of] Thamad [we sent] their brother Sd ih  [Sara 7:73]. 

z5 See, for example, H. Hirschfeld, "Ein Karaer ueber den von Moham- 
mad gemachten Vonvurf Juedischer Torahfaelschung," ZA 26 (1912): 
11 1-13. 

2Wf. above, Chapter Four, pp. 105-6. 
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And the Arabs say, "0 brother of Ban0 Tamirn" to one of them 
[of Ban0 Tamim]. Therefore, the [Biblical] verse "I shall raise [a 
prophet] to the Children of Israel-from their brethren" is to be 
understood in the same way [namely, as referring to an Israelite 
prophet]. 

The Muslim discussant then answered that there was a 
clear linguistic difference between the Qur'anic and Bibli- 
cal verses, and that it would be impossible to use the term 
"brother"-meaning one of their own sons--other than in 
the singular. It is impossible to say, for example, that the 
Banii Isra'il are the brethren of BanU Isra'il, or that Ban0 
Tamim are the brethren of Banu Tamii. In the singular, 
however, it is perfectly right to say (as the Qur'an does) 
that Zayd is the brother of Banu Tamim, Hiid the brother 
of ' ~ d ,  S* the brother of Thamud, and so on, meaning 
he is one of their kinsmen.27 The Jews then tried to use the 
common polemical motif that Muhammad was never sent 
to the Children of Israel, but to the Arabs alone (they even 
mentioned the Jewish 'fsawiyya sect in this context), but, 
naturally, their argument was rejected by the Muslims. 
The Jewish participants, of course, did not change their 
minds, but (according to the Muslim author) were at a loss 
how to save themselves from the Arab discussant and de- 
cided that the least they could do was to refrain from speak- 
ing ill of M ~ h a m m a d . ~ ~  

Oddly, while relating this (imaginary?) story, Ibn 
Qayyim al-Djawziyya, does not show any sign of resent- 
ment that Jews knew and quoted the Qur'an. Yet he hirn- 
self was the author of a detailed study of the laws concern- 
ing the Dhimmis, wherein he mentioned explicitly that 
they were not allowed to study the Q ~ r ' a n . ~ ~  

Christians, of course, also quoted the Qur'an, even more 

27 The legal definition of "brother" is a much-discussed issue among 
Rabbanites and Karaites as well. (See Chapter Two above, note 44.) 

See Ibn Qayyim al-Djawziyya, Hiddyat al-Haydrd fil-Radd 'ah-1- 
Yahzid wa-1-Nascird (Beirut, n.d.), p. 126 and cf. p. 78. 

z9 Ibn Qayyim al-Djawziyya, Kitcib Ahkcim Ah1 al-Dhimma (Damascus 
1961), 2: 775. 
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so than Jews, in polemical contexts. They also tried to in- 
terpret Qur'anic verses about Jesus, Mary, and the Holy 
Spirit in a Christian manner.30 

In spite of all that has been said so far, actual translations 
of the Qur'an into Hebrew, are rare and late. They are in- 
accurate and include polemical material about Muham- 
mad.31 Further, they were made not directly from the Ara- 
bic original but from earlier Latin, Italian, and Dutch 
translations. Three such Hebrew Qur'ans exist in the Bod- 
leian Library at Oxford, the British Library in London, and 
the Library of Congress in Washington, D.C.,32 The first 
two seem to be identical, as S. D. Goitein has already re- 
marked,33 and include a Hebrew translation of the Qur'an 
made from an Itahan translation, which in turn was made 
from an earlier Latin one. The translator was Ya'aqov b. 

30 See, for example, The Apology of el-Kindi (London 191 l), pp. 27, 65- 
66, 115ff.; L. Cheicho, Vingt Traites thkologiques (Beirut 1920), pp. 
115ff. (Paul Rrihib); cf. D. S. Sahas, John of Damascus on Islam (Leiden 
1972), pp. 89-93; S. H. Griffith, "Theodore Abu Qurrah's Arabic Tract on 
the Christian Practice of Venerating Images," JAOS 105 (1985): 66-67; 
idem, "The Monks of Palestine and the Growth of Christian Literature in 
Arabic," The Muslim World 78 (1988): 21. Cf. P. Cachia's introduction to 
his edition of the Kitcib al-Burhcin of Eutychius, CSCO 20 (Louvain 1960), 
pp. iii-iv. The same holds true for Christians in the Spanish West. See, for 
example, G. Monnot, "Les Citations coraniques dans le 'Dialogus' de 
Pierre Alfonse," and A. Cortabarria, "La Connaissance des textes arabes 
chez Raymond Martin," in Islam et Chrktiens du Midi, CNRs, Cahiers des 
Fanjoux 18 (Toulouse 1983), pp. 261-77, 285-91. Christians also used 
verses from the Qur'an in their polemics against Jews. See N. Daniel, 
Islam and the West (Edinburgh 1966), pp. 174-75. 

31 Curiously Al-Dj*iz (d. 869) had already stated that if the Jews were 
to translate the Qur'an they would certainly mistranslate it. See his Al- 
Radd 'ah-l-Nascirci, in Three Essays of Al-Jahiz, ed. J. Finkel (Cairo 
1926), p. 29. 

32 See A. Neubauer, Catalogue of Hebrew Mss. a t  the Bodleian Library, 
vol. 2 (Oxford 1906), no. 2207, Ms. Michael 113; Brit. Mus. Ms. Or. 6636; 
LC Heb. Ms. 99. (In El2, S.V. ''Kur'i?nW 9, 5, it is stated erroneously-by 
J. D. Pearson-that one of these translated Qur'ans is in Cambridge, in- 
stead of London. 

33 See Encyclopaedia Judaica S.V. "Koran" (S. D. Goitein), translated 
from the German edition. 
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Israel ha-Levi from Salonica, who wrote in Venice in the 
year 1547.34 This translation of the Qur'an comprises 124 
chapters (instead of 114 Soras), following R. Ketton (d. 
1143) and others who, in their Latin translation of the 
Qur'an, divided the long second SUra and other parts into 
several subchapters. M. M. Weinstein discussed the prob- 
lematic~ of these translations, and especially of the third 
Qur'an translation in Washington, D.C. (which was appar- 
ently written in Cochin by David Cohen [d. 17721 and 
translated from the Dutch), in a detailed study that is also 
important for the nineteenth-century history of the Jews in 
Iran. 35 

Modern Hebrew translations of the Qur'an from Arabic 
were made by H. Reckendorf in the middle of the last cen- 
tury, and more recently by J. J. Rivlin and A. Ben-She- 
mesh. The Muslim Ahmadiyya movement published in 
1988 a Yiddish translation of selected Qur'anic verses from 
A r a b i ~ . ~ ~  

There exist also transcriptions of the Qur'an into He- 
brew characters, most of them late, except for several Ge- 
nizah fragments, which are difficult to date.37 Steinschnei- 

3 See ibid., s.v. "Levi, Jacob b. Israel" (J. Hacker), and cf. J. Hacker, 
"Patterns of the Intellectual Activity of Ottoman Jewry in the 16th and 
17th Centuries" (in Hebrew), Tarbiz 53 (1984): 569-601. 

35 M. M. Weinstein, "A Hebrew Qur'an Manuscript," Studies in Bibli- 
ography and Booklore 10, Hebrew Union College, Cincinnati (1971-72): 
14-52. Partial Hebrew translations of the Qur'an are to be found also in 
Mss. B 234 and 659 of the Institute of the People of Asia in Leningrad. (I 
owe this reference to M. Weinstein.) 

36 Selected Verses of the Holy Quran in Yiddish, Islam International 
Publications Ltd. (Islamabad 1988). 

37 These include fragments such as Cambridge T.-S. Ar. 51.62 (Szirat 
al-Fdtiha and the beginnings of Sara 2) and Saltykov-Shchedrin Ebr.- 
Arab. (Firk.) 2, 1731 (Sara 2:l-21 and Siiras 97, 110, 93, 82, 81). I am 
very grateful to P. Fenton, who first drew my attention to this fragment, 
and to V. Lebedef, who provided me with a microfilm of it. Some frag- 
ments seem to have been lost, for example, Jewish Theological Seminary 
Library, ENA 499. See also Weinstein, "A Hebrew Qur'iin Manuscript," 
p. 45 n. 21. For Genizah fragments with Qur'anic verses written in Arabic 
characters (and in reverse order of the Suras), cf. G. Khan, "The Arabic 
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der mentioned three such  transcription^,^^ parts of which 
still exist: Vatican 357b. is incomplete, inaccurate, and dif- 
ficult to read with a partial Latin translation between the 
lines.3g DMS Ms. Arab 5 (Halle) was described by Roediger 
in 1860 as very unusual.40 (Steinschneider answered that 
Qur'an transcriptions into Hebrew characters were not so 
unusual.) This transcription seems to originate in Crimea 
and may have been made by Karaites. Its handwriting is 
not fluent, and the Arabic is very inaccurate, with some 
partial vocalization. The fragment goes from Sara 42: 13 to 
Sara 43:45-some eighty verses in all.41 Only the third 
manuscript (Bodl. Hunt. 529) is a full transcription of the 
whole Qur'an, very accurate, in an easily readable hand- 
writing with partial Hebrew and Arabic vocalization and 
Masoretic accents. 

According to M. Beith-Arie from the Hebrew University 
in Jerusalem, this third manuscript was written in either 
the fourteenth or fifteenth century, in any case before 
1600, in the East, perhaps in Iraq or Iran. (Southern Iraq 
is a strong possibility; see below.) M. Steinschneider re- 
marked that although the handwriting in this manuscript 
is definitely Jewish, there are signs of three crosses at the 
beginning (apparently at the lower end of p. 2). If these are 

Fragments in the Cambridge Genizah Collections," Manuscripts of the 
Middle East, vol. 1 (Leiden 1986), p. 58. 

38 See Hebraische Bibliographie, vol. 3 (Berlin 1860). p. 113, and Stein- 
schneider, Polemische und Apologetische Literatur, p. 315; cf. E. Mainz, 
"Koranverse in Hebrzischer Schrift," Der Islam 21 (1933): p. 229. There 
exists also an early print (1688) of Siiras 30 and 48 in Hebrew characters, 
apparently for the polemical and scholarly use of Christian readers. See 
M. F. Beckii (Beckius), Al-Corani. (I owe this reference to B. Z. Kedar.) 

39 Bibliothece Apostolicae Vaticane, cat. 1, p. 336 ("Liber Alcorani Ma- 
hometis pseudopwphaetae"). 

40 E. Roediger, "Mitteilungen zur Handschriftenkunde in Hebraeischer 
Schrift," ZDMG 14 (1860): 485-89 (see also ZDMG 13 [1859]: 341, no. 
271). 

41 See E. Roth, Verzeichniss der Orientalischen Handschriften in 
Deutschland (Wiesbaden 1965), p. 110 (the former nomenclature of this 
ms. was DMG B. 271). I am very grateful to S. Schreiner for the microfilm 
of this fragment. 
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in fact crosses, they may have been added by a later hand. 
At approximately the same time that this Qur'an seems to 
have been transcribed into Hebrew, there was an attempt 
made in Istanbul to re-enforce the restrictions of the "Pact 
of 'Umar," and instructions were given to confiscate all 
copies of the Qur'an found with Jews.42 This might be in- 
direct proof that Jews did in fact study, transcribe, or trans- 
late the Qur'an in this period. 

The Bodleian Hebrew transcription of the Qur'an is in- 
deed unique, especially because of the unusual remarks on 
its margin, which were misunderstood by N e ~ b a u e r , ~ ~  It 
contains an Arabic Muslim prayer in Hebrew characters at 
the end, and a quotation from what seems to be a Shi'ite 
Arab poem in Arabic characters on the margin of page 172. 
The manuscript is 200 double pages long. On its first page 
are drawings of two double (or four) candlesticks or cups; 
on the left side of the same page are two lines of instruc- 
tions on how to read the "vocalization of the 1shmaelites"- 
for example, qdld should be read qdldn and qdl ,a should 
be read qdlan. The transcription starts on the following page 
with the whole of Surat al-Fdtika and the beginning of 
Sarat al-Baqara, but without any headings, unlike the fol- 
lowing Suras, which all start (like in the Qur'an) with 
headings containing their names and the number of their 
verses. This second page has also floral decorations, which 
appear nowhere else in the manuscript; on the lower left 
side are some drawings, in which Steinschneider saw the 
signs of the cross. At the end of the manuscript, on the 
margin of page 199 (which is also slightly decorated), the 
above-mentioned Muslim Arabic prayer is written in He- 
brew characters, vocalized with mixed Hebrew and Arabic 
signs. It starts with Sadaqa Allah al-Xzim ("God the Al- 
mighty spoke the truth'-usually said after a quotation 
from the Qur'an), wasadaqa rasiiluhu-1-karim ("and his 

42 See M. A. Epstein, Ottoman Jewish Communities (Freiburg 1980), p. 
38. 

43 See A. Neubauer, Catalogue of the Hebrew Mss. in the Bodleian Li- 
brary, vol. 1,  (Oxford 1896), p. 432, no. 121; cf, below. 
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noble messenger spoke the truth"), then apologizes for any 
mistakes made while reciting the Qur'an (fZ tilawat al- 
Qur'an) and asks God for help against the unbelievers. 
The Qur'an is recited in the hope that it will help people 
both in this world and in the world to come, and God is 
asked to make the Qur'an a companion for man both in his 
grave and on the day of resurrection, as well as a shield 
protecting him from eternal fire. 

The manuscript ends with a detailed list of contents, con- 
taining the names of all Saras, and the pages and sides of 
pages on which they begin (the page numbers and side "a" 
or "b" are indicated in Hebrew letters). This list makes a 
distinctive late or "modern" impression, but it seems to 
have been written in the same handwriting as the whole 
Qur'an and the prayer at the end. Only the remarks in the 
margin, or at least some of them, could have been written 
by one or more other people. The whole transcription is 
very accurate and in classical Arabic, and there are no ap- 
parent deviations from the language of the Qur'an, nor are 
there intentional changes of the kind (mentioned by 
M. Weinstein in his article) that were added, in either Ara- 
bic or Persian, in Hebrew characters to the Washington, 
D.C. manuscript of the Hebrew translation of the Q ~ r ' a n . ~ ~  

Parts of the manuscript contain an unusually full He- 
brew vocalization and some partial Arabic vocalization. The 
vocalization is not always accurate, and sometimes the He- 
brew and Arabic vocalizations within the same word con- 
tradict each other. The vocalized parts include Sarat al-Fa- 
tiha and Siirat al-Baqara up to verse 249, all of Sarat 
Maryam (Siira 19), and the first verses of Siirat Taha 
(Siira 20), as well as some single verses, such as Saras 
5:42, 9:30, 21:33, 22:25, and the last twelve S i i r a ~ . ~ ~  It is 
hard to find the common denominator, but at least some of 
these verses deal with anti-Christian (and anti-Jewish) po- 
lemics. 

There are other signs in the manuscript that seem to re- 

44 See Weinstein, "A Hebrew Qur'iln Manuscript," pp. 29, 41. 
45 On Sura 9:30, see above, Chapter Three, pp. 51ff.. 
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semble Biblical Masoretic (and Qur'anic) accents, but 
some are totally unknown, though they look very farnlliar 
(Q on h at the end of a word; the Q looks like a Telishah 
ketanah but seems to signlfy a stop; 03 looks like a closed 
Zarqa). Also in the margin are numbered Qur'anic Adjzci 
(divisions) and some other sporadic divisions, such as a re- 
curring enumeration of ten verses, as if for the sake of 
study or liturgic purposes. Arabic words denoting prayer 
time, such as morning (fadjr) or, less often, evening 
('isha) are sometimes added.46 

The margin sometimes has words or parts of verses that 
are omitted in the text, some of which are written in Arabic 
characters. Other words found in the margin are in Arabic 
characters as well, although they exist in Hebrew charac- 
ters in the text.47 In the margin of Sura 50:28-38, there are 
two lines in Arabic characters of a poem about the love of 
'Ali, which saves from eternal fire. 'Ah is called "the real 
successor (Wasi) of the Prophet" and "Imam of the peo- 
ple and genii[?]." This poem may point to the Shi'ite milieu 
of the person who wrote the transcription and/or the re- 
marks on the margm. A remark in Hebrew on page 112 
may furnish us with further geographical details. It seems 
to relate to Sara 21 $5, which mentions Dhfi-I-Kifl with 
IsmBcil and IdHs among the righteous (prophets). It says: 
"I have seen this verse written on the entrance [of the 
tomb] of Ezeluel, peace be on him" (the blessing is given 
in both Hebrew and Arabic initials). Indeed, one of the 
prophets with whom Muslim authors identlfy the mysteri- 
ous Dhu-1-Kifl is Ezekiel, and one of the places where they 
show his tomb is in the Shi'ite area of southern Iraq, be- 
tween KarbalrI and Nadjf. This tomb was holy both to Jews 
and to Muslims, who tried to prevent Jews from visiting 
it.4s 

46 See, e.g., pp. 9, 15, 17, 22, 23, 27, 30, 35, 43, 47, 69, 95; a cf. Wein- 
stein, "A Hebrew Qur'b Manuscript," p. 24. 

47 See, e.g., pp. 7, 9, 12, 14, 17, 30 (where wa-khakitikum is added in 
Arabic and 'arayoth in Hebrew), 105, 195. 

48 See El2 s.v. "Dhzi-1-Kifi" (G. Vajda); cf. Suleiman Sasson, Massa' 
Bavel (in Hebrew), ed. M. Benayahu (Jerusalem 1955), pp. 158-60. See 
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Most interesting are the marginal remarks in Hebrew 
(very seldom the remarks are in Judaeo-Arabic-as on page 
41, for example). They relate to the contents of the 
Qur'anic verses and are scattered all over the book, but 
they seem to be concentrated in the first long Suras. 
A. Neubauer in his Catalogue inaccurately described these 
remarks as Hebrew translations of some Qur'anic passages 
and "references to corresponding passages of the Bible or 
the Aggadal~."~~ Some of these remarks do indeed summa- 
rize the Qur'anic material in Biblical Hebrew, but they are 
not translations, and they contain no clear reference to He- 
brew sources. Thus, for example, it says on page 3 regard- 
ing Sura 2:30: "When God, blessed be he, created the first 
Adam he consulted the angels, but they did not know"; re- 
garding the following verse, it says: "And Adam gave 
names to all cattle" as in Gen. 2:20; on page 18, regarding 
Sara 3: 130, it says: ". . . One does not heed those who take 
interest"; on page 39, regarding Sara 5:6: "Concerning 
their [!] prayer-how [they] wash," and regarding 5:12: 
"Concerning the twelve spies"; on page 59, regarding Sura 
7: 142: "The forty days and forty nights which Moses [see 
the curious Hebrew spelling of the nameI5O went up high" 
and "concerning the calf which Israel made and later their 
sin was forgiven"; and so on. These remarks stop after 
twenty Surahs. From the Hebrew language (Parasha, 
"their" prayer, etc.) it seems clear that these remarks were 
written by a Jew (or a former Jew?), unhke the Muslim 
prayer at the end. 

Most unusual are the polemical remarks, which Neu- 

also S. D. Goitein on Ezekiel's tomb, in Studies in the History of the Iraqi 
Jewry and Their Culture (in Hebrew) vol. 1, ed. S.  Moreh (Tel Aviv 1981), 
p. 20. Cf. J.  L. Kraemer, Humanism in the Renaissance of Islam (Leiden 
1986), p. 80. 

49 Neubauer, Catalogue, 1:432, no. 121. 
50As suggested by Weinstein with regard to the translators of the 

Qur'an into Hebrew. See his "A Hebrew Qur'3.n Manuscript." The same 
spelling Misha (instead of Moshe) also occurs on p. 130 of the manuscript. 
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bauer does not mention at all, and which were apparently 
written by the same person. They raise difficult questions 
about the whole manuscript. They may have been dlrected 
primarily against Christians, so that we have here Hebrew 
anti-Christian polemics based on verses from the Qur'an! 
On page 8, for example, Sura 2: 120 is mistakenly (or pur- 
posely?) explained "as saying that Israel is good but he who 
is uncircumcised is no good, and if you want to convert, the 
law of Israel is better than the law of the uncircumcised." 
In fact, the Qur'anic verse talks about the Jews and Chris- 
tians who refuse to follow the new religious message of Is- 
lam. On page 21, Sura 3:50 is explained "as saying that the 
Torah is true and I am a witness upon you concerning what 
the Torah has said." In the same vein, on page 36: "He says 
that the Torah which was revealed first is true . . . whoever 
denies it will have no future part [in the world to come] and 
is an unbeliever." On page 38, regarding SBra 4: 171: "He 
says that Jesus son of Miryam the messenger of God, who 
was His word[?] . . . came to Miryam; believe in him but do 
not say three concerning Father, Son, and Spirit." On page 
43, about Sura 5:72-73: "He proves false the answer of the 
Christians who believe in three, Son, Spirit, and Father"; 
verse 82 is explained as "concerning the uncircumcised 
who hate Israel, those who have Qasisin [priests] and 
Ruhban [monks] and Asaqif [bishops]-be they ac- 
cursed(?]." This explanation must have been made inten- 
tionally, because the well-known verse states explicitly that 
the Jews (and idolaters) hate the (Muslim) believers more 
than anybody else, whereas the Christians are their friends 
"because they have priests and monks [Qasisin and 
Ruhban] and are not proud." 

Some rare marginal remarks (made by somebody else?) 
are anti-Muslim. For example, on page 142, regarding Sura 
33:40: "The Pasul [a Hebrew nickname for Muhammad re- 
constructed after the Arabic Rasal] had no son." 

It will take a separate study of these remarks to establish 
their purpose, as well as to understand for whom the manu- 
script was intended. If we accept the supposition that the 
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Qur'an is simply used here in Jewish anti-Christian polem- 
ics, the Muslim prayer in Hebrew characters at the end of 
the manuscript (and in the same handwriting) is totally out 
of place. It also would not fit the manuscript's Jewish- 
Christian attitude, which accepts the Qur'anic view of 
Jesus but rejects the Trinity. On the other hand, to think 
of Jews converted to Islam but still harboring a positive at- 
titude toward their former Jewish heritage will raise other 
difficulties, for example with regard to such derogatory 
terms as Pasul for Muhammad. This holds true also for any 
suggestion of a Jewish Muslim sect.51 Also, one must keep 
in mind that sometimes a single Jewish author (like the Ka- 
raite Al-Qirqisai) polemicized against both Christianity 
and Islam or copied Hebrew translations of both the New 
Testament and the Q ~ r ' a n . ~ ~  In any case, there is certainly 
a great need to study further every fragment of a Hebrew 
translation or transcription of the Qur'an to be found. 
Though rare, such fragments may help not only to shed 
light on the extent of Jewish knowledge of the Qur'an, but 
also to elucidate the deep influence Islam exerted on some 
Jews. 

51 Prof. B. Lewis suggested the possibility of a Doenmeh Jewish-Muslim 
environment, but then 1600 cannot be the terminus ad quem, nor Iraq 
the place of origin. 

52 See examples in Weinstein, "A Hebrew Qur'an Manuscript," and 
J.  Hacker, "Patterns of the Intellectual History of Ottoman Jewry." Cf, also 
A. H. Cutler and C. E. Cutler, The Jew as Ally of the Muslim: Medieval 
Roots of Anti-Semitism (Notre Dame 1986), pp. 245-46. 
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Intertwined Worlds 
Medieval Islam and Bible Criticism 

HAVA LAZARUS-YAFEH 

"Hava Lazarus-Yafeh delves into the 
whole issue of Muslim knowledge of 
and attitudes toward the Bible. She not 
only traces Jewish, Christian, and Hel- 
lenistic ideas reflected in Muslim writ- 
ings on the Bible and Muslim use of 
biblical texts, but also shows how 
these writings may have influenced 
early Western critical Bible studies. 
This is a challenging and thought-pro- 
voking work by a scholar possessing 
great erudition and insight and is  based 
on her careful reading of a vast array of 
texts." 
-William M. Brinner, University of 
California, Berkeley 

Exploring the lively polemics among 
Jews, Christians, and Muslims during 
the Middle Ages, Hava Lazarus-Yafeh 
analyzes Muslim critical attitudes to- 
ward the Bible, some of which share 
common features with both pre-Islamic 
and early modern European Bible crit- 
icism. Unlike Jews and Christians, 
Muslims did not accept the text of the 
Bible as divine word, believing that it 
had been tampered with or falsified. 
This belief, she maintains, led to a crit- 
ical approach to the Bible, which scru- 
tinized its text as well as its ways of 
transmission. In their approach, Mus- 
lim authors drew on pre-Islamic pagan, 
Gnostic, and other sectarian writings 
as well as on Rabbinic and Christian 
sources. Elements of this criticism may 
have later influenced Western thinkers 
and helped shape early modern Bible 
scholarship. 

(continued from front flap) 

Nevertheless, Muslims also took the 
Bible to predict the coming of Muham- 
mad and the rise of Islam. They seem 
to have used mainly oral Arabic trans- 
lations of the Hebrew Bible and re- 
corded some lost Jewish interpre- 
tations. In tracing the connections 
between pagan, Islamic, and modern 
Bible criticism, Lazarus-Yafeh demon- 
strates the importance of Muslim me- 
diation between the ancient world and 
Europe in a hitherto unknown field. 

"This book deals with an important 
and surprisingly neglected subject of 
concern both for Islamic and for bibli- 
cal studies. The interest of Muslim 
scholars in the Bible took several 
forms: a search for passages predicting 
the advent of Muhammad, a desire for 
supplementary information about per- 
sons and events that receive only brief 
mention in the Qur'an, and, on occa- 
sion, polemic against Judaism and 
Christianity. Hava Lazarus-Yafeh sheds 
light on all these concerns-the schol- 
arly and the polemical-within the 
context of Muslim religious and intel- 
lectual history." 
-Bernard Lewis, Princeton University 

Hava Lazarus-Yafeh is Professor of 
Islamic Civilization at the Hebrew Uni- 
versity of Jerusalem. She is the author 
of many publications in Hebrew and 
English, among them Studies in Al- 
Ghazzali (The Magnes Press) and Some 
Religious Aspects of lslam (Brill, Lei- 
den). She is currently editing a volume 
in Hebrew titled "Muslim Authors on 
Jews and Judaism" (Merkaz Shazar, 
Jerusalem). 
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